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JEWEL, JOHN

Bishop of Salisbury and first official apologist of the
new Elizabethan Church; b. Buden, Devonshire, En-
gland, May 24, 1522; d. Monkton Fairleigh, near Wilt-
shire, Sept. 23, 1571. After being educated at Merton and
Corpus Christi Colleges, Oxford, he became a fellow of
Corpus Christi in 1542, and a renowned teacher. With
Mary Tudor’s accession (1553), those suspected of Prot-
estantism were dismissed from Oxford. Jewel lost his fel-
lowship. Seeking refuge in Frankfort, he supported John
Foxe in his controversy with John Knox. Later he met
Peter Martyr Vermigli in Strasbourg, and together they
visited Zurich and Padua. Their letters, written between
1553 and 1555, provide a valuable source of historical
data. Upon the accession of Elizabeth I (1558), Jewel re-
turned to England and was sent in 1559 as disputant to
refute the Roman Catholics at the Conference of West-
minster. On Jan. 21, 1560 he was consecrated bishop of
Salisbury, and he soon challenged the Catholics on three
different occasions to show that certain Catholic practices
could be proved by Scripture or the writings of the Fa-
thers. His Apologia ecclesiae Anglicanae (1562), the first
official pronouncement of the position of the Church of
England, was answered by Thomas Harding (1516–72),
a Louvain exile and former chaplain of Bishop Stephen
Gardiner. For three years a bitter controversy continued
between the students at Louvain and the Protestant di-
vines in England, during which theological works gave
way to political tracts. Jewel’s writings were published
in 1609 by Richard Bancroft, Archbishop of Canterbury,
and later edited by J. Ayre (4 v. London 1845–50).
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JEWISH PHILOSOPHY

Jewish philosophy may be described as the explica-
tion of Jewish beliefs and practices by means of general
philosophical concepts and moral norms. It must thus be
seen in a twofold manner: as an outgrowth of the Bibli-
cal-rabbinic tradition on which Judaism rests and as a part
of the history of philosophy at large. Whereas the Biblical
and rabbinic writings developed within the Jewish com-
munity, Jewish philosophy flourished whenever Jewish
thinkers participated in the philosophical speculations of
an outside culture. And though significant differences,
both religious and philosophical, distinguish ancient and
medieval from much of modern Jewish thought, the sub-
ject matter of Jewish philosophy may generally be divid-
ed into three parts. As interpretation of Jewish tradition,
Jewish philosophy concentrates on topics such as the
election of Israel, the prophecy of Moses, the Law
(Torah) and its eternity, and Jewish conceptions of the
Messiah and the afterlife. As religious philosophy, it in-
vestigates those philosophical notions common to Juda-
ism, Christianity, and Islam, such as the existence of God,
the divine attributes, creation, prophecy, the human soul,
and the principles of human conduct. Finally, as philoso-
phy, it studies notions that are primarily of philosophical
interest, such as the structure of logical arguments, the
constitution of the world, and the divisions of being. 

Chronologically, Jewish philosophy may be divided
into three phases: (1) its early development in the Diaspo-
ra community of the Hellenistic world, (2) its flourishing
in both Islamic and Christian lands in the Middle Ages,
and (3) its modern period, which began in the 18th centu-
ry and has continued to today. The remainder of this arti-
cle sketches the details of this chronology. 

Early Development. Jewish philosophy developed
in the Hellenistic world, where, from 200 B.C. to A.D. 100,
Jewish thinkers of the DIASPORA produced a Jewish
philosophical literature in Greek. 

Of the Hellenistic writers, PHILO JUDAEUS is the only
one the majority of whose works are extant. Writing
largely in the form of commentaries on the Pentateuch,
Philo proposed to show that Biblical thought, allegorical-
ly interpreted, is identical with Greek philosophical
teachings. For Philo, God is one, self-sufficient, incorpo-
real, and possessed of infinite power and goodness. He
created the world out of a preexistent matter by means of
the ideas and patterns contained in an intermediate being,
the logos, also created by God. According to other
Philonic usages, logos may refer also to the ideas existing
in the mind of God and the ideas embodied in the world.

Man, in Philo’s view, is composed of a body rooted
in the world of sense and a soul directed toward the world
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of spirit. He attains his ultimate happiness through con-
trol of his desires and through contemplation, particularly
the contemplation of God. Philosophical speculation
finds its culmination in the mystical intuition of God. 

Whereas Philo influenced Fathers of the Christian
Church, he had no direct successor among the Jews. Thus
Jewish philosophy lay dormant until the Middle Ages. 

Medieval Period. The first contribution of the medi-
eval phase, which was part of a cultural revival in the Is-
lamic East, was that of SA’ADIA BEN JOSEPH, head of the
rabbinical academy at Sura (near Baghdad). Influenced
by the MU’TAZILITES, a branch of the Mutakallimūn
(Muslim rational theologians), and making use of Platon-
ic, Aristotelian, and Stoic notions, Sa’adia set out to for-
mulate a Jewish KALĀM. 

Kalām. He wrote his major work, Kitāb al-Amanāt
wal-I’tiqadāt (Beliefs and Opinions), to resolve the
doubts of his contemporaries and to turn them from belief
on the basis of religious authority alone to belief con-
firmed by rational speculation. In the true kalām fashion,
he begins his demonstrations with proofs for the creation
of the world, which, in turn, lead to the demonstration of
the existence of God, the creator. Affirming that the
world was created in time, out of nothing, and by a cre-
ator distinct from it, Sa’adia refutes 12 cosmogonic theo-
ries that he considers incorrect. He establishes the unity
of God by philosophical arguments and polemicizes
against dualists and Trinitarians. He appears to hold that
God is known through negative predication, teaching that
multiple attributes are ascribed to God because of the
shortcomings of human language, not because of any
multiplicity in Him.

God communicates with men through prophets
whose mission is attested by miraculous occurrences.
Prophecy is productive of the Law. Following kalām dis-
tinctions, Sa’adia divides the Law into rational laws,
which are also discoverable by human reason, and tradi-
tional laws, which are the result of God’s will. 

Human freedom is the central doctrine of Sa’adia’s
philosophy of man. Though God is omnipotent and omni-
scient, man possesses freedom of choice, as is shown by
sense experience and confirmed by doctrines of human
responsibility. Hence God is just in rewarding and pun-
ishing man. 

Neoplatonism. Although kalām teachings did influ-
ence later Jewish philosophers, Sa’adia remained the
major representative of this school. Already in his day,
however, Jewish philosophy had begun to turn in a Neo-
platonic direction. Influenced by Neoplatonic works such
as the Theology of Aristotle, Jewish Neoplatonists in-
quired how the world emanated from God and how man
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may return to Him. Their solutions emphasized the vol-
untary nature of emanation and the fact that, in his return
to God, man can never become united with the godhead.

ISAAC ISRAELI, author also of medical treatises, is
best known as a philosopher for his Book of Definitions
and Book of Elements, which have been preserved in He-
brew and Latin translations. According to Isaac, the
world emanated from God through His power and will,
with primary matter and first form preceding intellect, the
souls, and the world. Human life has as its goal union
with supernal wisdom, a union that is preceded by the pu-
rification and illumination of the soul. 

By far the most important Jewish Neoplatonist was
Solomon ibn Gabirol, known in the Latin world as AVICE-

BRON or Avicebrol, with whom the setting of Jewish phi-
losophy shifted from the Islamic East to Spain and the
Islamic West. Known among his people for his magnifi-
cent Hebrew poems—among them his cosmogonic
poem, The Royal Crown—Gabirol achieved fame in the
Christian world through the Latin translation of his major
philosophical work, Fons vitae (Fountain of Life). 

Metaphysical in nature, without Biblical and rabbin-
ic citations, the Fountain of Life is primarily an exposi-
tion of Gabirol’s doctrine of matter and form. Beginning
with an account of emanation, Gabirol holds that the
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world proceeded from the First Essence, God. The first
emanation is the Divine Will, which emphasizes the vol-
untary, as opposed to the necessary, emanation of the
world from God. From Divine Will emanates primary
matter and first form; these, according to Gabirol, are the
constituent principles of all created beings, the intelli-
gences included. Gabirol’s notion that even intelligences
are composed of matter and form became the subject for
an extensive debate among Christian philosophers of the
13th and 14th centuries.

The 11th and 12th centuries saw two philosophers
who, virtually unknown outside Judaism, greatly influ-
enced their own people. Bah: yā ibn Pāqūdā (fl. 1080–90;
Enciclopedia filosofica,1:562) wrote a much-read ethical
treatise, Duties of the Heart, in which he describes ten
spiritual qualities—the highest being the love of God—
and gives practical directions for attaining them. 

The Kuzari (c. 1140) of Judah Ben Samuel Ha-Levi
was another widely read work. Using as his framework
the story of the conversion of the King of the Khazars to
Judaism, ha-Levi sets down his apologia for the Jewish
religion in the form of a dialogue. Rejecting the philo-
sophical conception of God as the first cause, ha-Levi de-
scribes Him as the God of Abraham, Isaac, and Jacob,
who reveals Himself in historical events. The author de-
votes a special portion of his book to the election of Isra-
el, which he understands as the result of a special divine
emanation and which culminates in prophecy. In spite of
the generally anti-rationalistic tenor of his views—in
which he parallels the Muslim ALGAZEL—ha-Levi, at
times, uses kalām and other philosophical arguments. 

The first Jewish philosopher to write in Hebrew was
Abraham bar H: iyya, a younger contemporary of ha-Levi.
Neoplatonic in orientation, he is noteworthy for his at-
tempt to develop a philosophy of history. 

Aristotelianism. By the middle of the 12th century
Jewish philosophy was ready to begin its next phase.
Under the influence of ALFARABI, AVICENNA, and AVEM-

PACE, it turned in an Aristotelian direction. Abraham ben
David ha-Levi, otherwise known as Ibn Daud (c.
1110–80), discussed a number of problems in Aristote-
lian physics and metaphysics and their application to reli-
gious teachings in his Exalted Faith, which also contains
an extensive critique of Ibn Gabirol.

Jewish Aristotelianism reached its climax, however,
with Moses MAIMONIDES, the Rabbi Moses of the Latins.
The towering figure of medieval Jewish thought, Mai-
monides discussed some philosophical issues in his legal
writings, but the full and technical exposition of his views
is found in his Guide of the Perplexed. 

Addressing students of philosophy who had become
vexed by literal interpretations of certain scriptural pas-

sages, Maimonides devoted his Guide to explaining the
inner meaning of the Law. To provide a correct concep-
tion of God is the first part of this task. Beginning with
the interpretation of Biblical anthropomorphic and an-
thropopathic terms applied to God, Maimonides shows
that such terms must be understood either as attributes of
action or as negative attributes. He rejects the use of posi-
tive attributes in describing God. Before setting down his
proofs for existence, unity, and incorporeality of God,
Maimonides undertakes an extensive critique of the
views of the Mutakallimūn, judging their proofs of these
same attributes incorrect since based on faulty philosoph-
ical methods. Besides demonstrating the existence of
God as the prime mover and the first cause, Maimonides
uses the notions of necessary and contingent being to
show that God is a being necessary through Himself.
Maimonides maintains that human reason alone cannot
prove whether the world had a beginning in time or is
eternal. He accepts creation because the arguments for it
are more convincing and because it is the teaching of
Scripture. Prophecy occupies a central position in Mai-
monides’s thought. A prophet must possess physical,
moral, and intellectual perfection as well as a well-
developed imagination. In prophecy an emanation pro-
ceeding from God through the intermediacy of the Active
Intellect affects the rational and imaginative faculties of
the prophet. In his political function the prophet, particu-
larly Moses, is the bearer of the Law. The final purpose
of the Law is to produce correct opinions about God in
all believers and to instill those moral norms that are pre-
requisites to understanding. Many Biblical command-
ments, according to Maimonides, serve to eradicate
idolatrous practices. 

After Maimonides, the setting of Jewish philosophy
shifted to Christian lands—Christian Spain, southern
France, and Italy—and its language became Hebrew.
Under the influence of AVERROËS, most of whose com-
mentaries on Aristotle had been translated into Hebrew,
Jewish philosophy turned in a more strictly Aristotelian
direction. Shem Tob Falqera (d. 1290), Joseph ibn Kaspi
(1279-c. 1340), and Moses of Narbonne (d. after 1362)
wrote commentaries on Maimonides’s Guide as well as
a variety of general philosophical works, including super-
commentaries on Averroës. 

Among 13th-century philosophers, Hillel ben Samu-
el of Verona defended individual immortality against
Averroës’s doctrine of the unity of the intellect, whereas
Isaac Albalag developed a doctrine of the double truth (see

INTELLECT, UNITY OF; DOUBLE TRUTH, THEORY OF). 

By far the most important post-Maimonidean was
LEVI BEN GERSON (also known as Gersonides), astrono-
mer, Biblical exegete, and commentator on Averroës. In
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his major work, the Wars of the Lord, Gersonides investi-
gated, in true scholastic fashion, problems that he consid-
ered had been treated insufficiently or solved
unsatisfactorily by Maimonides. Showing an affinity to
Averroës, Gersonides described God in Aristotle’s phrase
as ‘‘Thought Thinking Itself’’ rather than as the ineffable
Neoplatonic One. Similarly, holding that analytic distinc-
tions do not introduce real distinctions in the things to
which they are applied, Gersonides held that positive at-
tributes may be predicated of God. Differing again from
Maimonides, Gersonides affirmed that the creation of the
world can be philosophically demonstrated. The world
was created by God out of an unformed, eternally exist-
ing matter and is not, as the Neoplatonists thought, the
result of emanation. In line with his more Aristotelian
views, Gersonides held that God knows and guides the
world only insofar as it is subject to general laws. 

Reaction. The reaction to Jewish Aristotelianism
came with Hasdai ben Abraham CRESCAS, who, in his
Light of the Lord, undertook a critique of certain of Aris-
totle’s physical and metaphysical views. Affirming,
against Aristotle, that the existence of an actual infinite
(in particular, infinite space) is possible, Crescas rejected
the Aristotelian proofs for the existence of God as the
first mover and the first cause, but retained the proof for
God as a necessary being. For Crescas, goodness is the
primary attribute of God, who created the world by His
will and out of love. Crescas saw the goal of human life
as the love of God rather than the contemplation of God.
The precepts of the Law, for him, become means of lov-
ing God. Unlike other Jewish philosophers, however,
Crescas denies the freedom of the human will. 

Medieval Jewish philosophy drew to a close with
such writers as Simon ben Z: emah:  Duran (1361–1444);
Joseph ALBO, author of the Book of Principles; and Isaac
ABRABANEL. 

Modern Period. Modern Jewish thought differs
from ancient and medieval in that many modern Jewish
thinkers brought a liberal interpretation of Judaism to
their investigations. In addition, reflecting modern philo-
sophical movements, they developed their thought along
rationalist, idealist, neo-Kantian, pragmatic, and existen-
tialist lines. 

Historians of philosophy sometimes consider Baruch
SPINOZA the first Jewish philosopher in the modern
world. However, although it is true that Spinoza was in-
fluenced by medieval Jewish philosophers, particularly
Maimonides and Crescas, he can hardly be placed within
the mainstream of the Jewish philosophical tradition.
When he undertakes to separate philosophy from religion
in his Theologico-Political Treatise, he attempts in the
process to invalidate the claims of Scripture as under-

stood by Jewish tradition. Moreover, the pantheistic sys-
tem developed in his Ethics, with its identity of God and
nature, cannot be said to be in harmony with Jewish be-
liefs. 

The first modern Jewish philosopher was Moses
Mendelssohn (1729–86). A true philosopher of the En-
lightenment, he relegated speculation about God, the
world, and man to philosophy and considered Judaism
largely as revealed legislation (see ENLIGHTENMENT, PHI-

LOSOPHY OF).

Of the more recent philosophers, Hermann Cohen
(1842–1918) is worthy of note. Basing himself on Kant-
ian thought, Cohen saw in Judaism, with its emphasis on
the unity of God, moral law, and Messianic expectations,
the ideal embodiment of the Religion of Reason. In his
later years Cohen emphasized the more personal ele-
ments of religion, such as man’s awareness of his trans-
gressions and the need for reconciliation with God. (See

KANTIANISM.) 

With Franz Rosenzweig (1886–1929) and Martin
BUBER (1878–1965), Jewish philosophy entered its exis-
tentialist phase. Rejecting the categories of speculative
philosophy, Buber makes the more personal aspects of
human life the subject of his investigations. Developing
his dialogical philosophy, Buber describes two types of
relations: ‘‘I-It,’’ the relation between man and objects;
‘‘I-Thou,’’ the relation between man and man. A special
relation is that between the ‘‘I’’ and the ‘‘Eternal Thou,’’
God. Man, according to Buber, can establish an ‘‘I-
Thou’’ relation even with objects. The community rather
than the isolated life of the individual is the proper setting
for human life. In his writings, Buber draws heavily on
Scripture and the Hasidic literature. The present mood of
Jewish philosophy appears to be existentialist to a large
extent. (See EXISTENTIALISM, 6.) 

See Also: ARABIAN PHILOSOPHY; SCHOLASTICISM, 1.
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[A. HYMAN]

JEWS, POST-BIBLICAL HISTORY OF
THE

The history of the Jewish people is primarily the his-
tory of its religious development and, at the same time,
in the Old Testament period, the history of man’s salva-
tion. From the time God made Israel His chosen people
through His covenant with them on Mount Sinai, the
Torah, or the Mosaic Law, has been regarded by the Jew-
ish people as the center of its life, and ever since the Bab-
ylonian Exile the Jews have considered the study and
fulfillment of this Law their principal duty.

The history of the Jews reveals its real and deep
meaning only if one concentrates attention on the reli-
gious element in it. The same is true of the post-Biblical
era, which for the Jewish people on the whole was an al-
most uninterrupted period of suffering and persecution.
Even the unfriendly attitude Christendom has shown the
Jews throughout the centuries must be considered here.
The objective, chronological presentation here of the
most important events in the history of the Jews is neither
tendentious nor accusatory. The external happenings in
this history, frightful though they frequently were, espe-
cially in recent times, have always been subservient to the
very special plan of God, whose call and gifts of grace
to Israel are, according to the testimony of Saint Paul
(Romans 12.29), irrevocable. Justice can be done to the
history of the Jews only if it is primarily regarded as the
expression of God’s inscrutable government of the world.
For the Biblical era of the history of the Jews, see ISRAEL,

3.

The post-Biblical era is reviewed here in a survey of
the six main periods of the Jewish history: (1) the Roman
and Byzantine period (A.D. 67–622), (2) the Islamic peri-
od (622–1096), (3) the period of the Crusades and the
Spanish Inquisition (1096–1492), (4) the period of the

Renaissance and the Reformation (1492–1650), (5) the
beginning of the modern era (1650–1750), and (6) the
emancipation (1750–1948). For the period since 1948, see

ISRAEL (STATE OF).

Roman and Byzantine Period (67–622). The histo-
ry of the Jews in this period was marked by their first re-
volt against Rome (67–70), which brought about the
destruction of Jerusalem; by their second revolt under BAR

KOKHBA (132–35), which ended in the complete devasta-
tion of Palestine; and by the survival of the Jews in the
Babylonian and other Diasporas.

First Revolt. The ever increasing tension between the
Jews and the Roman authorities in Palestine reached its
breaking point when the tyranny of the Roman governor
Gessius Florus (64–66) provoked the Jews to open,
armed rebellion against Rome. The military preparations
on the Jewish side were supervised by Joseph ben Mat-
tathiah, who later, under the name of Flavius JOSEPHUS,
left to future generations, together with other historical
writings, a description of this revolt in his Jewish War.
The Jewish military forces, however, could not withstand
the legions of the Roman General Vespasian and, after
heavy losses, withdrew to Jerusalem. A siege of several
months followed; the city was conquered by Vespasian’s
son Titus in the year 70 and, together with its Temple, ut-
terly destroyed. The Roman soldiers, after inflicting a ter-
rible massacre on the population, led thousands of Jews
away into slavery.

The national catastrophe of the year 70 made a re-
newal of religious life imperative for the Jews. From now
on emphasis was placed on the so-called academies.
While Jerusalem was still under siege, Rabbi JOHANAN

BEN ZAKKAI, with wise foresight, had obtained permis-
sion from Titus to settle with his disciples at Jamnia,
which now became the new seat of the SANHEDRIN. Even
after the year 70 the Jews of Palestine retained a certain
amount of local autonomy, which the Romans sanctioned
by conferring on Gamaliel (II), the head of the Jamnia
academy, the title of patriarch. The main concern at this
time of the doctors of the Law, among whom Rabbi AKIBA

BEN JOSEPH was outstanding, was in the field of HALA-

KAH, i.e., the interpretation of the various prescriptions
of the Law that would assure for the future that the obser-
vance of the commandments of the Torah would hold the
first place in the life of the Jewish people.

Second Revolt. Meanwhile the hand of Rome lay
heavy on the land, and there were several uprisings
among the Jews, sometimes, as in 115, extending into the
DIASPORA; all of them were cruelly suppressed. The limit
was reached in 132, when the Emperor Hadrian decided
to erect a heathen sanctuary on the site of the ruined Tem-
ple. The whole population rose up in protest under the
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