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MESSIAH

The Name. The name or title of the ideal king of the Messianic age; used
also without the article as a proper name—"Mashiah" (in the Babylonian
Talmud and in the midrash literature), like Xp1otog in the Gospels. The
Grecized Meooiog of the New Testament (John 1. 41, 1v. 25) is a
transliteration of the Aramaic form, Aramaic being the spoken language of

Palestine in the time of Jesus. "The Messiah™
The Ideal in Isaiah.

But though the name is of later origin, the idea of a personal Messiah runs
through the Old Testament. It is the natural outcome of the prophetic future
hope. The first prophet to give a detailed picture of the future ideal king was
Isaiah (ix. 1-6, xi. 1-10, xxxii. 1-5). Of late the authenticity of these
passages, and also of those passages in Jeremiah and Ezekiel which give
expression to the hope in a Messiah, has been disputed by various Biblical
scholars (comp. Hackmann, "Die Zukunftserwartung des Jesaiah"; Volz,

"Die Vorexilische Jahweprophetie und der Messias"; Marti, "Gesch. der



Israelitischen Religion,"” pp. 190 et seq.; idem, "Das Buch Jesaia"; Cheyne,

"Introduction to Isaiah,"” and edition and transl. of Isaiah in "S. B. O. T.").
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Said the ministering angels before the Holy One, blessed be He,
Should the one who stripped the doors of the Temple and sent
them to the king of Assyria, be made Messiah? Immediately,

Scripture closed it up.]
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By: Menachem

| was going over some of the "prophecies” that christians point to to
“prove” that jesus is the messiah. This one came across as
particularly weak so | would like to take a look at it and get
everyone's opinion on the matter. The Christian position is that
Isaiah 9:5[6] points to everything that J-sus is or that is in his name.
It is claimed by christians that he is "the eternal father”, "the Mighty
G-d" and "the prince of peace.” along with "wonderful counsellor.”

Lets post the Hebrew so that we can see what is going on here

The Hebrew reads:
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A Jewish Translation from the Hebrew:

Isaiah 9:5. For to us a child is born, to us a son is given; and the
government is upon his shoulder; and his name shall be called

"wonderful counselor, mighty G-d, eternal father, a peaceful ruler.”

For the sake of argument the KJV reads:

Isaiah 9:6. For unto us a child is born, unto us a son is given: and
the government shall be upon his shoulder: and his name shall be
called Wonderful, Counselor, The mighty God, The everlasting
Father, The Prince of Peace. (KJV)

The differences are very visible between my translation from the
Hebrew and what the KJV renders. The main differences being the
usage of the word "the" improperly and the tanslation of "Sar
Shalom."” Now in order for the terms to read "the mighty G-d,The
everlasting father, or The Prince of Peace(?)" the particle Heh ( 1)
would have to appear in each of the terms in hebrew which it does
not. So saying "The....." would be gramatically incorrect to say the
least.So what is in this person's name. | submit that all of the terms
but the last one "Sar Shalom" are not part of the person’s name but

are descriptions of G-d himself. for evidence | give the Aramaic



targum of Yonatan to Isaiah to clarify the misconception of the

person’s name:

Targum Yonatan:
AR 3178 KON 232) K37 20N 12 K37 TN 30 W T 0097 X023 0N
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Translation:

The Prophet said to the House of David, For a Child is born to us, to
us a son is given; and he will accept the Torah upon himself to
observe it, and his name shall be called before the Wonderful

Counselor, the Mighty G-d, who exists forever, “The anointed one in

who’s days peace will increase upon us.”

From the Targum we can tell that the terms "Pele yo'etz ( yyi 8%9),"
"El gibbor ( 9323 9x8)," "Avi-Ad ( 7v-2R)" were never meant to be
human attributes but that of G-d's himself. the only thing that was
left to the child mentioned was "Sar-Shalom ( oi%w--w)" rendered
correctly as "Peaceful Ruler.” The Targum calls this person “the
anointed one in who's days peace will increase upon us."” the Targum
makes a careful play on the words "Sar-Shalom” trying to place it as

a future King who will bring peace in his days.
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The ideal king to whom lsaiah looks forward will be a scion of the stock of



Jesse, on whom will rest the spirit of God as a spirit of wisdom, valor, and
religion, and who will rule in the fear of God, his loins girt with
righteousness and faithfulness (xi. 1-3a, 5). He will not engage in war or in
the conquest of nations; the paraphernalia of war will be destroyed (ix. 4);
his sole concern will be to establish justice among his people (ix. 6b; xi. 3b,
4). The fruit of his righteous government will be peace and order throughout
the land. The lamb will not dread the wolf, nor will the leopard harm the kid
(xi. 8); that is, as the following verse explains, tyranny and violence will no
longer be practised on God's holy mountain, for the land will be full of the
knowledge of God as the water covers the sea (comp. xxxii. 1, 2, 16). The
people will not aspire to political greatness, but will lead a pastoral life
(xxxii. 18, 20). Under such ideal conditions the country can not but prosper,
nor need it fear attack from outside nations (ix. 6a, xxxii. 15). The newly
risen scion of Jesse will stand forth as a beacon to other nations, and they
will come to him for guidance and arbitration (xi. 10). He will rightly be
called "Wonderful Counselor," "Godlike Hero," "Constant Father," "Prince

of Peace" (ix. 5).
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The "Immanuel** Passage.

This picture of the future fully accords with Isaiah's view, that the judgment
will lead to a spiritual regeneration and bring about a state of moral and
religious perfection; and it agrees also with the doctrine, which, in his bitter
opposition to the alliances with Assyria and Egypt, he preached to his

people—the doctrine, namely, that their sole concern should be God and



their sole reliance be on Him, for thus, and thus only, might they endure (vii.
9; comp. also v. 4, viii. 13, xxx. 15). The prophets advocated a government
which would be in conformity with God's will and be regulated by His laws
of righteousness. In connection with Isaiah's Messianic hope it remains to be
observed that the "Immanuel” passage, Isa. vii. 14, which is interpreted in
Matt. i. 23 as referring to the birth of Jesus, has, as Robertson Smith (*The
Prophets of Israel,” pp. 271 et seq., 426 et seq.) and others have pointed out,
no Messianic import whatever. The name has reference merely to events of
the immediate present. He means to give a token by which the truth of his
prophetic word may be tested, saying that any young woman giving birth to
a son in the near future will call him "Immanuel” (= "God with us"), in
remembrance of the withdrawal of the Syrian-Ephraimitic armies from the

country (v. 16).
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In Jeremiah and Ezekiel.

The idea of a personal Messiah is not met with again until the time of
Jeremiah and Ezekiel (the Messianic picture of Micah v. 1, 3-8, as is proved
by the fact that in it Israel and the Messiah hold dominion over the nations,
according to this view can not be a pre-exilic product of prophecy; in fact, it

must have originated late in post-exilic times). Jeremiah's picture of the



Messiah is not a detailed one; but, like his future hope in general, it agrees in
all essentials with that of Isaiah. The Messiah will be “a righteous sprout of
David," who will establish just judgment and wise government in the
country, and whose name will be % ™™ (="God is our salvation"; xxiii. 5,
6; these two verses recur in almost the same form in xxxiii. 15, 16, but in the
latter verse the name is applied to Jerusalem, an application which did not
originate with Jeremiah. Ch. xxx. 9 et seq., 21 does not claim consideration

here, as it is of later origin).

In Ezekiel, the Messiah is a purely passive figure, the only personal
reference to him being in xvii. 23—"he will become a mighty cedar"
(Hebr.). The regeneration of the people, like their restoration, is exclusively
the work of God.
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In the Older Apocalyptic Literature.

In the older apocalyptic literature the first book to be mentioned in which the
Messiah figures as an earthly king is "The Vision of the Seventy Shepherds
of the Book of Enoch" (ch. Ixxxv.-xc.) of the time of John Hyrcanus (135-
105 B.C.). The Messiah appears under the figure of a white bull at the
conclusion of the world-drama (xc. 37 et seg.) and commands the respect
and fear of all the heathen, who eventually become converted to God. Yet he
does not take any actual role. It is God Himself who wards off the last attack
of the heathen against Israel, gives judgment, and establishes the world-
dominion of Israel. Second in this group come those parts of the Sibylline

Books whose date, as Geffken's recent critical analysis has established



("Komposition und Entstehungszeit der Oracula Sibyllina,” pp. 7-13), is
about the year 83 B.C. The Messiah is pictured (verses 652-666) as a king
sent by God from the rising of the sun, who will put an end to war all over
the earth,
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The Heavenly Messiah.

The oldest apocalypse in which the conception of a preexistent heavenly
Messiah is met with is the Messiological section of the Book of Enoch
(xxxvii.-Ixxi.) of the first century B.C. The Messiah is called "the Son of
Man," and is described as an angelic being, his countenance resembling a
man's, and as occupying a seat in heaven beside the Ancient of Days (xlvi.
1), or, as it is expressed in ch. xxxix. 7, "under the wings of the Lord of
spirits.”" In ch. xlviii. 3, 6, xlix. 2b it is stated that ""His name was called
before the Lord of spirits before the sun and the signs of the zodiac were
created, and before the stars of heaven weremade"; that "He was chosen and
hidden with God before the world was created, and will remain in His
presence forevermore™ (comp. also Ixii. 6); and that "His glory will last from
eternity unto eternity and his might from generation unto generation" (that

"his name™ in xlviii. 3 means really "son of man" is evident from verse 6;



comp. the similar use of “"Shem Yhwh" for "Yhwh" in Isa. xxx. 27). He is
represented as the embodiment of justice and wisdom and as the medium of
all God's revelations to men (xlvi. 3; xlix. 1, 2a, 3). At the end of time the
Lord will reveal him to the world and will place him on the throne of His
glory in order that he may judge all creatures in accordance with the end to
which God had chosen him from the beginning. When he rises for the
judgment all the world will fall down before him, and adore and extol him,
and give praise to the Lord of spirits. The angels in heaven also, and the
elect in the Garden of Life, will join in his praise and will glorify the Lord.
"He will judge all hidden things, and no one will be able to make vain
excuses to him"; he will judge also Azazel, with all his associates and all his
hosts. The wicked ones of the earth, especially all kings and potentates, he
will give over to damnation, but for the just and chosen ones he will prepare
eternal bliss, and he will dwell in their midst for all eternity (xlv. 3, 4; xlvi.
4-6; xlviii. 4-10; xlix. 4; li. 3; Iv. 4; Ixi. 7-Ixii. 14).
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It is worthy of special note that in the appendix to the Messiological section
of Enoch, the latter himself is the Son of Man = Messiah (Ixxi. 14), and, as
in the Slavonic Book of Enoch and the Hebrew Book of Enoch (see Jew.

Encyc. i. 676, s.v. Apocalyptic Literature), as well as throughout rabbinical

literature, Enoch is identical with Metatron = MetdOpovog or Metatupavog
(i.e., the highest, ministering spirit, who stands next to God and represents
His rulership over the universe), so there is an important connecting-link
between the conception of the Son of Man = Messiah, and the Logos, which
appears repeatedly in Philo in place of the earthly future king (comp., e.g.,
his interpretation of ""zemah," Zech. vi. 12, in "De Confess.” § 14; see

Memra).
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In Rabbinic Literature.

Whether the Messiah in Sibyllines v. 415-430, where he is called "a blessed
man coming from heaven," is the preexistent or the earthly Messiah can not
be determined. In the Assumptio Mosis, however (c. 4 B.C.), it may be
concluded, on the ground of the identification of the Son of Man = Messiah
with Enoch = Metatron in Enoch Ixxi. 14, that it is the preexistent Messiah
who is referred to (x. 2), for it is stated that, at the end of the last tribulation,

when God's dominion will be established over all creation, "the hands of the


http://www.jewishencyclopedia.com/view.jsp?artid=1643&letter=A
http://www.jewishencyclopedia.com/view.jsp?artid=517&letter=M
http://www.jewishencyclopedia.com/view.jsp?artid=399&letter=M
http://www.jewishencyclopedia.com/view.jsp?artid=399&letter=M

angel who stands in the highest place will be filled,
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Levi is mentioned as authority), the Greek text of Dan. vii. 13 presents not

only the Messianic interpretation of "Bar Nash,"
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, "Who says that that being was Bar Nash? It was the All Holy Himself." It
may be noted in passing that this haggadah is of importance for the Greek
text of Dan. vii. 13 as well as for the identification of the Son of Man =

Messiah with Enoch = Metatron.
Aal) LIS ga A Gl Cpl Al oo Al (e
Heavenly Preexistence.
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Earthly Preexistence.
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"The Word," in the sense of the creative or directive word or speech of God
manifesting His power in the world of matter or mind; a term used especially
in the Targum as a substitute for "the Lord" when an anthropomorphic

expression is to be avoided.

In the Targum the Memra figures constantly as the manifestation of the
divinepower, or as God's messenger in place of God Himself, wherever the

predicate is not in conformity with the dignity or the spirituality of the Deity
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In the Targumim.

The majestic presence or manifestation of God which has descended to
"dwell" among men. Like Memra (= "word"; "logos") and "Yekara" (i.e.,
"Kabod" = "glory"), the term was used by the Rabbis in place of "God"
where the anthropomorphic expressions of the Bible were no longer

regarded as proper (see Anthropomorphism).
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The word itself is taken from such passages as speak of God dwelling either
in the Tabernacle or among the people of Israel (see Ex. xxv. 8, xxix. 45-46;
Num. v. 3, xxxv. 34; | Kings vi. 13; Ezek. xliii. 9; Zech. ii. 14 [A. V. 10]).
Occasionally the name of God is spoken of as descending (Deut. xii. 11; Xiv.
23; xvi. 6, 11; xxvi. 2; Neh. i. 9). It is especially said that God dwells in
Jerusalem (Zech. viii. 3; Ps. cxxxv. 21; | Chron. xxiii. 25), on Mount Zion
(Isa. viii. 18; Joel iv. [A. V. iii.] 17, 21; Ps. xv. 1, Ixxiv. 2), and in the
Temple itself (Ezek. xliii. 7). Allusion is made also to "him that dwelt in the
bush" (Deut. xxxiii. 16, m» v»>); and it is said that “the glory of the Lord

abode upon Mount Sinai* (Ex. xxiv. 16).
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Nature of the Shekinah.

Maimonides ("Moreh," i. 28 [Munk's translation, "Guide des Egarés," i. 58,
73, 88, 286, 288; iii. 43, 93]; Maybaum, l.c. pp. 5, 34) regarded the
Shekinah, like the Memra, the Yekara, and the Logos, as a distinct entity,
and as a light created to be an intermediary between God and the world;
while Nahmanides (Maybaum, I.c.), on the other hand, considered it the

essence of God as manifested in a distinct form.
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To Whom Does the Shekinah Appear?
L gl oyal

It appeared on the day on which the Tabernacle was first erected (Num. R.
xiii.). Before the Israelites sinned the Shekinah rested on every one; but
when they did evil it disappeared (Sotah 3b). Among the transgressions
which have this result are the shedding of blood (Yoma 84b) and idolatry,
(Meg. 15b; others are cited in Sotah 42a; Kallah, end; Ber. 5b, 27b; Shab.
33a;, and Sanh. 106a). Whosoever sins in secret or walks with a proud and
haughty bearing "crowds out the feet of the Shekinah™ (Hag. 16a; Ber. 43b;
comp. ib. 59a).
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Philo is the philosopher who boldly, though not always consistently,
attempts to harmonize the supramundane existence and majesty of the one
God with His being the Creator and Governor of all. Reverting to the Old
Testament idiom, according to which "by the word of Yhwh were the
heavens made™ (Ps. xxxiii. [xxxii.] 6)—which passage is also at the root of

the Targumic use of Memra, (see Anthropomorphism)—and on the whole

but not consistently assuming that matter was uncreated (see Creation), he

introduces the Logos as the mediating agent between God on high and the

phenomenal world.
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http://www.jewishencyclopedia.com/view.jsp?artid=510&letter=M
http://www.jewishencyclopedia.com/view.jsp?artid=281&letter=P
http://www.jewishencyclopedia.com/view.jsp?artid=399&letter=M
http://www.jewishencyclopedia.com/view.jsp?artid=1574&letter=A
http://www.jewishencyclopedia.com/view.jsp?artid=853&letter=C

Philo's Logos.

Philo is also the first Jewish writer who undertakes to prove the existence of
God. His arguments are of two kinds: those drawn from nature, and those

supplied by the intuitions of the soul.
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The care with which anthropomorphisms are avoided in the Targumim is
not due to dogmatic zeal in emphasizing the transcendental character of the
Godhead,
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The name commonly given to the tree from which the angel of Jehovah
manifested himself to Moses in a flame of fire; the distinctive feature of the

revelation being that the tree was not consumed (EX. iii. 2-4).

Read more:
http://www.jewishencyclopedia.com/view.jsp?artid=1610&letter=B&search
=THE BURNING BUSH#ixzzOjWUNGixl|
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the ""name of God," also the "*heavenly Adam** (comp. "*De Confusione
Linguarum,' § 11 [i. 411]), the "'man, the word of the eternal God." The
Logos is also designated as **high priest,” in reference to the exalted
position which the high priest occupied after the Exile as the real center
of the Jewish state. The Logos, like the high priest, is the expiator of

sins, and the mediator and advocate for men: (""Quis Rerum


http://www.jewishencyclopedia.com/view.jsp?artid=1610&letter=B&search=THE%20BURNING%20BUSH#ixzz0jWUNGixl
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Divinarum Heres Sit,"" § 42 [i. 501], and (""'De Vita Mosis," iii. 14
[ii. 155]). From Alexandrian theology Philo borrowed the idea of
wisdom as the mediator; he thereby somewhat confused his doctrine of
the Logos, regarding wisdom as the higher principle from which the
Logos proceeds, and again coordinating it with the latter.

Messiah is the Son,( bar - like Bar Mitzvah. ) and the King

Talmud - Mas. Sukkah 52a

http://www.headcoverings-by-
devorah.com/YetzerHaRa Sukkah 52a b.html
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Hebrew Name for God - Mashiach

Hebrew Names of God o
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The Mashiach as revealed in the Tanakh the Mashiach

i)

The honor and majesty with which David tells us (Psalm 104) that God
Himself is clothed He will bestow on the Messiah. As it is said,
'His glory is great in Thy salvation, honour and majesty hast Thou laid upon Him.'

(Numbers Rabbah 14)

Introduction

Messiah in the Midrash
There is a long tradition of midrash (commentary) concerning the Mashiach among the

Jewish sages. For example, the Midrash Rabbah includes some of the following passages:

+ From the time of creation constant reference is made in Holy Writ to Messiah and
the Messianic hope of Israel. 'The Spirit of God moved upon the face of the waters';
the Spirit of God means Messiah. (Midrash Genesis Rabbah 2; Leviticus Rabbah 14)



+ When Eve at the birth of Seth exclaimed, 'God hath appointed me another
seed' (Gen. 4:25), her underlying thought was the Messiah (Genesis Rabbah 23).

s+ The sceptre shall not depart from Judah nor a lawgiver from between his feet until
"Shiloh” come' (Gen. 49:10) refers also to Messiah, who is to enlighten Israel on
the words of the Torah, and point out the errors of the people (Genesis Rabbah 98).

Just as Judah, though not the eldest, had always precedence of Reuben and the
other tribes (as is to be seen in various parts of the Bible -- Numbers 2:3, 2:9,
7:12; Judges 1:2, 20:18, etc.), so he will have precedence in the coming of Messiah,
as foretold by the prophet Nahum (Nahum 1:15; Numbers Rabbah 2).

+ Seeing in his spirit of prophecy that the time would come when the jpem
‘Mishkan' (the Tabernacle) would cease to exist and the Shechinah dwell no more in
Israel's midst, Moses was anxious to know by what means the sins of his people
would then be expiated. The aAlmighty vouchsafed the information that He would
choose a righteous man from their midst, and make him a jpvm (pledge) for them
and through him their sins would be forgiven. (Exodus Rabbaf 35)

+ Maoses, the first redeemer, rode on an ass, gave the Israelites manna for food, and
brought up the water. So also shall Messiah be seen riding on an ass (Zech. 9),
shall bring down manna from on high (Psalm 70:16), and cause the rivers of Judah
to flow with water (Joel 4:18; Midrash Eccles. 1).

+ Ruth 2:14 is thus explained by the sages:

'‘Come thou hither' is the prediction of Messiah's kingdom. 'Dip the morsel in the
vinegar,' foretells the agony through which Messiah will pass, as it is written in
Isaiah, 'He was wounded for our sins, He was bruised for our transgressions.’ 'aAnd
she set herself beside the reapers’ predicts the temporary departure of Messiah's
kingdom. 'And he reached her a parched corn' means the restoration of His kingdom
(Midrash Ruth 5).



+ When King Solomon speaks of his 'beloved,” he usually means Israel the nation. In
one instance he compares his beloved to a roe, and therein he refers to a feature
which marks alike Moses and the Messiah, the two redeemers of Israel. Just as a
roe comes within the range of man's vision only to disappear from sight and then
appear again, so it is with these redeemers. Moses appeared to the Israelites,
then disappeared, and eventually appeared once more, and the same peculiarity
we have in connexion with Messiah; He will appear, disappear, and appear again
(Midrash Numbers Rabbah 11).

+ So greatly shall Zion rejoice and so glorious will be the restoration of the Temple
service in the days of Messiah, that three additional strings will be required besides
the seven that were formerly upon the harps used by the Levites. In this way only
will it be possible for the whole people to give expression to the depths of
reverence for their God that shall then stir their hearts (Numbers Babbah 15 and
Tanchuma Behalotcho). For, just as all sacrifices were formerly brought to Jerusalem,
so in future shall messengers come with offerings to Messiah, and all kings shall
prostrate themselves before him (Midrash Esther 1),

+ The proper name of Messiah is oy 'n (Adonai Tzidkenu - "the Lord our
righteousness™) Midrash Lamentations 1.



Messiah and New Creation

When God first created the "generations”™ of the heavens and the earth, the word tofdot (
niTHn) is used (Gen. 2:4). This refers to created order before the sin and fall of Adam
and Eve. After the fall of Adam, however, the word is spelled differently in the Hebrew
text, with a missing letter Vav (i.e., as miTm). Thereafter, each time the phrase, "these
are the generations of” occurs in the Scriptures (a formulaic way of enumerating the
generations of the heads of families), the word is spelled "defectively,” with the missing
Vav (1). The Vav was "lost.” However, when we come to Ruth 4:18 the phrase: These are
the generations of Perez' is spelled with the missing Vav restored (i.e., as miTam). In all of
Scripture, the only two places where we see the restored spelling is in Genesis 2:4 and
Ruth 4:18, which leads to the guestion as to what connection there might be between
the creation of the heavens and the earth, the fall of mankind, and the creation of the
family line of Perez?
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The name "Perez” (y19) means "breach” (from paratz, meaning "to break through™). God
was going to "break through” the families of mankind in order to restore creation back to
its original intent. The letter Vav represents man, and the very first Vav in the Torah 1s
associated with the “first and last” man as seen in Genesis 1:1:

m Yeshua is Aleph-Tav, First and Last
Mediates

LRI OYT AR OISR 812 ANN2

+Fir5t WVaw + Aleph and Tav
of Tarah Direct Object of Creation

The Restored Vav is a picture of the Mashiach who would would descend from the
"generations” of the line of Perez. The genealogy of the descendants of Perez indicated
that the promised abolition of death through the work of his descendant the Messiah was
drawing near. Just as the original Vav was lost through the first Adam and his sin, so the
Vav is restored the obedience of the "Second Adam,” the Mashiach Yeshua.

The Meaning of Word “Mashiach”

The word "Messiah” (mashiach) comes from the verb mashach, which means to smear or
anoint with oil, usually for the purpose of dedicating or consecrating something (such as a
temple vessel) or someone (such as a prophet, priest or king) for the service of Adonai.




Mashach.

Qal 3ms; to ancint or smear with oil; to consecrate.

Occurrences of shoresh in Tanakh: Gen. 31:13; Exod. 28:41; 29:2, 7, 36; 30:26, 30;
40:9ff, 13, 15; Lev. 2:4; 6:13; 7:12, 36; 8:10ff; 16:32; Num. 3:3; 6:15; 7:1, 10, 84, 88;
35:25; Jdg. 9:8, 15; 1 Sam. 9:16; 10:1; 15:1, 17; 16:3, 12f; 2 Sam. 1:21; 2:4, 7; 3:39;
5:3, 17; 12:7; 19:11; 1 Ki. 1:34, 39, 45; 5:15; 19:15f; 2 Ki. 9:3, 6, 12; 11:12; 23:30; 1
Chr. 11:3; 14:8; 29:22; 2 Chr. 22:7; 23:11; P5. 45:8; 89:21; Isa. 21:5; 61:1; Jer. 22:14;
Dan. 9:24; Amos 0:0.

The person (or thing) anointed by God was called mashiach - an "anointed one” or
"chosen one™:

Mashiach
T

N

Mashiach.

An anointed/consecrated person or thing. This could be a priest (Lev 4:3), a king (Samuel
refers to Saul as the Lord's ancinted), or a prophet (1 Kings 19:15-16). Mshichim as
divinely chosen agents in the Tanakh include:

King Saul {1 Sam. 10:1)

King David (1 Sam 16:11-13, 2 SA 22:50-51)
King Cyrus: Persian King (Isaiah 45:1)

The Mashiach of Daniel (Daniel 9:25-26)

The significance of the divine anointing involves:




The significance of the divine anointing involves:

Authorized separation for God's service

God's inviolable choice of the anointed one (1 Sam 24:8ff)

God's special enablement that accompanies the anointing (1 Sam 10:6ff;

1 Sam 16:13ff)

The engagement in the coming promised deliverance of Israel (cf. Isa 9:1-7;
Isa 11:1-5; Isa 61:1).

Note that the term mashiach is applied to the priest only as an adjective --"the anointed
priest” (Lev 4:3,5,16; 6:22), whereas its substantive use is restricted for the king alone:

The Anointed Priest

pRVPI R

o

Hakohen Hammashiach.
The anointed priest (here the word functions as an attributive adjective/participle).
Reference: Lev. 4:3, 5, 16; 6:15.




The Great Mountain

PiRtnely

Har Haggadofl

The Messiah is called 'the Great Mountain' because he towers above the Patriarchs, 1s
greater than Moses, and is above the ministering angels. As Isaiah says (52.10), 'Behold,
my servant shall deal prudently, he shall be exalted and extolled and be very

high' (Midrash Tanchuma Toldaot).

Reference: Zechariah 4:7

The LORD’'s Anointed
T

o1

M'shiach Adonai.

The LORD's anointed one (1 Sam 24:7,11, 2 Sam. 19:22, and Ps. 2:2). This form is
reserved for an anointed King. Mote that the spelling change indicates the construct
relation and expresses possession by the absolute noun, LORD: "The aAnointed of the
Lord.”




His Messiah
‘IJ"I"'!"'.,??;
o

Mshicho,
His (i.e., Adonai’s) Anointed King (Psalm 2:2).

Messiah the Prince

T T

o

Mashiach Nagid.
Messiah the Prince who would be cut off (Dan. 9:25). Note that the word “prince” (nagid)
i5 the same word used when God chose David to be king (1 Sam 13:14).




Tzemach Tzaddik
pPrIs Mias

TZE-mach tzad-DEEK
The Righteous Branch (mentioned in Jeremiah 23:5 and Zechariah 6:12). Jewish tradition
attests that this is a Title for the Mashiach (Numbers Rabbah 18).

Messianic Hope: The King of the Jews

The concept of the King Messiah, the "Anocinted One” who would one day come to deliver
his people from oppression at the beginning of an era of world peace has been the
sustaining hope of the Jewish people for generations. King Messiah is the instrument by
whom God's kingdom is to be established in Israel and in the world. This hope runs
throughout the entire Tanakh. This unigue Messiah seems to be identified with the
Moshia” and would be anointed by God to:

Restore the Kingdom of David (see, for example, Jer. 23:5, Jer 30:9, Ezek. 34:23)
Restore the Temple (Isaiah 2:2, Micah 4:1, Zech. 6:13, Ezekiel 37:26-28)
Regather the exiles {(as described in Isaiah 11:12 and 43:5-8)

Usher in world peace (Isaiah 2:4)

Spread Torah knowledge of the God of Israel, which will unite humanity as one. As
it says: "God will be King over all the world -- on that day, God will be One and His
Name will be One” (Zecharniah 14:9)

U

In the Tanakh, the key passage on which the idea of the Messianic king who would rule in
righteousness and attain universal dominion is found in Nathan's oracle to David (2 Sam
7:11 ff). This covenant cannot have been fulfiled by Solomon, and therefore the Seed of
which the oracle refers is another anocinted King who would sit on the throne forever and
EVer.



Rambam’s view of Mashiach
Moses Maimonides (RaMBaM), is ascribed to have said the following about the Messiah:

"If a king will arise from the House of David who is learned in Torah and observant
of the mitzvot, as prescribed by the written law and the oral law, as David his
ancestor was, and will compel all of Israel to walk in the way of the Torah and
reinforce the breaches; and fight the wars of G-d, we may, with assurance,
consider him the Messiah. If he succeeds in the above, builds the Temple in its
place, and gathers the dispersed of Israel, he is definitely the Messiah. ... If he did
not succeed to this degree or he was killed, he surely is not the redeemer promised
by the Torah...” (Mishneh Torah).

Rambam's statement is probably the definitive rendering of the traditional Jewish
view on the subject.

Dual Aspect of Mashiach

The Tanakh contains seemingly conflicted views of the Mashiach as Israel’s Deliverer. On
the one hand, Messiah is portrayed as coming in great triumph "in the clouds” (Daniel
7:13), but on the other he comes riding a donkey, lowly and humble (Zechariah 9:9). This
“dual aspect” of Messiah lead to the idea that there would be two Messiahs:

Messiah ben Joseph and Messiah ben David,



Messiah son of Joseph

PR T

T

Mashiach ben Yosef,

The Suffering Messiah (Joseph [Gen. 37-50] prefigures). The Messiah from the house of
Joseph. One of two Messianic figures which are described in the oral traditions of Judaism.
Mashiach ben Yosef is considered to be a forerunner and harbinger of the final deliverer,
Mashiach ben David. Mashiach ben Yosef suffers for the sins of Israel (Isaiah 53).
Christians see Yeshua as the fulfillment of Mashiach ben Yosef in the Tanakh and the oral
tradition. Yeshua the Messiah in His first coming is the Suffering Servant.

Quotes:

"Messiah son of Joseph was slain, as it is written, "They shall look unto me whom
they have pierced; and they shall mourn for him as one mourneth for his only son”
= Zech xii 10 (Suk. 523)

The Talmud explains: "The Messiah-—what is his name? Those of the house of
Rabbi Yuda the saint say, the sick one, as it is said, 'Surely he had borne our
sicknesses."™ (Sanhedrin 98b)

Referring to Zech 12:10-12, "R. Dosa says: '(They will mourn) over the Messiah who
will be slain.' ™ *=(B. Suk. 52a; also ¥. Suk. 55b)

"But he was wounded . . . meaning that since the Messiah bears our iniquities
which produce the effect of His being bruised, it follows that whosoever will not
admit that Messiah thus suffers for our iniguities, must endure and suffer for them
himself* *=*(Rabbi Elijah de Vidas)



Messiah son of David

TR T

Mashiach ben David.

The ruling Messiah King (King David prefigures). The term Mashiach unqualified always
refers to Mashiach ben David, a descendant of King David, of the tribe of Judah who will
regather the exiles, set up the temple, and deliver Israel from all her enemies. Christians
believe Yeshua the Messiah in His second coming will completely fulfill this description of
Mashiach ben David.

Quote:

Today, we can see with our own eyes how the vision of the Prophet Ezekiel,
describing the rebirth of the Jewish People and the ingathering of the exiles in
Eretz Yisrael, is being fulfilled. It is true that we are now in mid-process. We are still
at the stage of being crystallized as a nation....

Yet, our gaze must likewise be trained upon the future and the end of days, the
age of Mashiach ben David. At that time, the issue of limited nationalism will pass,
and we will turn as well to mankind in the aggregate, serving as a light unto the
nations. Each day, in fact, we pray, "Speedily cause the offspring of your servant
David to flourish.” (Rabbi Dov Begon)

http://www.hebrew4christians.net/Names of G-d/Messiah/messiah.html
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4QFlorilegium (4Q174)

Col. I (Frgs. 1-3)

[1 will appoint a place for my people Israel and will plant them in order that
they may dwell there and no more be troubled by their] enemies. No son of

iniquity [will afflict them again] as before, from the day that 2 [I set judges]
over my people Israel (2 Sam 7:10). This is the house which [ in the] last
days according as it is written in the book 3 [ the sanctuary, O Lord,]

which your hands have established, Yahweh shall reign for ever and ever



(Exod 15:17-18) This is the house in which [ ] shall not enter there 4 [
florever, nor the Ammonite, the Moabite, nor the bastard, nor the foreigner,
nor the stranger forever because there shall be the ones who bear the holy
name 5 [florever. Continually it will appear above it. And strangers will no
longer destroy it as they previously destroyed 6 the sanctuary of Israel
because of its sins. He commanded that a sanctuary of men be built for
himself in order to offer up to him like the smoke of incense 7 the works of
the Law. And according to his words to David, (2 "And | [will give] you
[rest] from all your enemies" (2 Sam 7:11). This means that he will give
them rest from a[ll] 8 the sons of Belial, who cause them to stumble to
destroy them [ ] according as they come with a plan of [B]el[i]al to cause
the s[ons of] 9 light to stumble, to think upon them wicked plans in order to
deli[ver] his [s]oul to Belial in their w[ic]ked error. 10 [And] Yahweh has
[de]clared to you that he will build you a house (2 Sam 7:11c). | will raise
up your seed after you (2 Sam 7:12). | will establish the throne of his
kingdom 11 f[orever] (2 Sam 7:13). | wi[ll be] a father to me and he shall be
a son to me (2 Sam 7:14). He is the branch of David who will arise with the
interpreter of the Law who 12 [ ] in Zi[on in the la]st days according as it
Is written: "1 will raise up the tent of 13 David that has falle[n] (Amos 9:11),
who will arise to save Israel. 14 An in[ter]pretation of "Blessed is [the] man
who does not walk in the counsel of the wicked" (Ps 1:1). Interpretation of
the wor[d concerns] those who depart from the way [ ] 15 which is
written in the Book of Isaiah the prophet for the last [d]ays, "It happened
that with a strong [hand he turned me aside from walking on the path] of 16
this people" (Isa 8:11). And they are those about whom it is written in the
Book of Ezekiel the prophet, "[They should] not [defile themselves any
longer with all] 17 their idols (Ezek 37:23; see 44:10). These are the sons of



Zadok and the m[e]n of his his cou[ns]el [ ] after them to the council of the
community. 18 "[Why] do the nations [rag]e and the people im[agine] a
vain thing? [Kings of the earth] ris[e up] and [and p]rinces conspire
together against Yahweh and against [his anointed] (Ps 2:1-2). 19
[In]terpretation of the saying [concerns na]tions and th[ey ] the chosen of

Israel in the last days.
Col. 2 (Frgs. 1-3)

This is the time of the trial that c[omes JJudah to complete [ ] 2 Belial,
and a remnant will remain [lJot and they do all the Law [ ] 3 Moses. Itis [
ajs it is written in the Book of Daniel, "The wicked [act wickedly]" 4a

and the righteous [  shall be made wh]ite and be purified (Dan 12:10)
And a people who know God will remain strong [  ]. After[ ] which

is forthem [ ] in their descent.
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1. ]Jlsaiah the prophet: [The thickets of the forest] will be cut [down

2. with an axe and Lebanon by a majestic one will flall. And there
shall come forth a shoot from the stump of Jesse [

3. ] the Branch of David and they will enter into judgement with [




4. ] and the Prince of the Congregation, the Bran[ch of David] will
Kill him |

5. by stroke]s and by wounds. And a Priest [of renown (?)] will
command [

6. the s]lai[n] of the Kitti[m]
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References:  (1)Genesis 49:8-10 (2)Midrash Rabbah Genesis 98:3 (3)J.W.
Ethridye, The Targum of Onkels & Jonathan Ben Uzzicl on the Pentateuch

with The Fragments of the Jerusalem Targum from the Chaldee(KTAV
1968) [hereafter referred to as Eth-eridge] p.329; John Bowker, The


http://bible.logos.com/passage/nasb/Genesis%2049.8-10
http://bible.logos.com/passage/nasb/Genesis%2098.3

Targums & Rabbinic Literature: An Introduction to Jewish Interpretation of
Scripture (Cambridge 1969) p. 277. (4)Ezekiel 21:27 (5)See F.theridye,
p.152 (6)lIbid at p.331. (7)Sanhedrin 98b (8)Midrash Rabbah Genesis 98:7
(9)Yalkut 160; see Alfred Edersheim. The Life & Times of Jesus the
Messiah (Wm. B. Eerdmans 1977) p.712. (10)11 Kings 25:7 (11)Rosh
Hashanah 3Ib (12)Yoma 39b (13)The Hebrew word translated ensign is nes.
Nes is usually translated miracle. (14)lIsaiah 2:2; Micah 4:1 (15)Jonah 4:11
(16)Zechariah 8:23.
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49:10 A ruler shall not fail from Juda, nor a prince from his loins,
until there come the things stored up for him; and he is the

expectation of nations.

T ) (gl
H7886

PR
sh1 yloh

shee-lo'

From H7951; tranquil; Shiloh, an epithet of the Messiah: - Shiloh.

Co gl
H7886
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BDB Definition:
1) he whose it is, that which belongs to him, tranquillity
1a) meaning uncertain
Part of Speech: noun?
A Related Word by BDB/Strong’s Number: from H7951
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Genesis 49:10 and the Messiah

By: Menachem

In this article we are going to discuss Genesis 49:10 and what it



really talks about. First | want to post the Hebrew text with
translation along with the Aramaic Targums Onkelos and
Yonatan/Yerushalami and for the sake of comparison | will post the
KJV version of this verse. This will give us some insight on the view
of this particular verse and how it was interpreted originally. | will

also give Rashi’s comments on this matter.

Genesis 49:10 (KJV):
The sceptre shall not depart from Judah, nor a lawgiver from
between his feet, until Shiloh come; and unto him shall the

gathering of the people be.

Genesis 49:10(Hebrew):

DRy NIRY 121 W K2-2 79 1237 1720 PR A7) LAY M103-KY:

Translation (Hebrew):
The Scepter shall not depart from Judah nor a scholar from their
midst until he arrives at Shiloh and to him will be the obedience of

the peoples.

Genesis 49:10(0Onkelos):
RO PPOTT RPWR DT TY KDY T 07137 7390 RIDQ AN MOITH WA TR TV X7

TRMANY PPN 1991 RN

Translation (Onkelos):

The right to exercise Dominion shall not pass from the house of



Judah and the scribe from his descendants for ever and ever, until
the messiah arrives to whom the kingdom belongs and to whom the

obedience of peoples is due.

Genesis 49:10(Yonatan/Yerushalami)
X221 N 57 1T TV YT RNPIIR HYRM 1PI901 770 N22TA TUHYI 19391 100 KD

K1Y 10730 7999721 2113 VT RIWH:

Translation (Yonatan/Yerushalami):
[The line of] kings shall not cease, nor will rulers, from the house of
Judah, nor sages teaching the Torah from his descendants, until the
time that the king messiah comes from his children; and on his

behalf the people will come together.

The word ppnmiis rendered quite often as “Staff” in many Jewish
translations. This is quite annoying and we are going to give a
better rendering of “Scholar” along with support from other sources
listed above. The Aramaic Targums are very crucial to
understanding the proper interpretation of this particular verse and
to lend credibility to the translation of pprmas “Scholar” and not
“Staff.” The Targums lend this credibility due to their own
rendering of this in a similar fashion as either “scribe” or “sages”
using the words x790and joorespectively (English word order). The
KJV even recognizes that this word is not “staff” but renders it as

“Lawgiver” in accordance with the view of “Scholar/Scribe/Sages.”



Rashi’s comments on Genesis 49:10:
Rashi does a similar thing yet he explains it even further in his
comments on certain words. For the sake of accuracy | will give

Rashi’s comments in the Hebrew script and a translation of such.

Rashi:
oW K2 9P TV
(1Y 2°5770) NI 12 W I TTIN WITH) 012NN AN 197 10w AW 10T T

N5 w1903

Translation of Rashi:
until he arrives at Shiloh: the King Messiah, to whom the kingdom
belongs (%%). And Yes! Onkelos [renders this also]. According to the
Midrash Aggadah, “Shiloh (7%°w)” [is a combination of] 1% *¥, a gift to
him, as it is said: “They will bring a gift to him who is to be feared”
(Ps. 76:12).

Ramban:
2P 90 NPT Y9 RN R2Y 9D TV 1IN VAW 0D ,PWNRT 1T 31800 29102 MwYY

QNPT AP IR MWR 112 RIT TR MI2ON VAW 17 WK PWRIT TR0 RITW TIT0.

Translation of Ramban:
Until he comes to Shiloh and to him will be the obedience of
peoples: When he will be able to do as he pleases with all of the

nations. This is referring to the Messiah. The Scepter [here] refers



to David for he was the first king who had the royal scepter.
“Shiloh” refers to his son to whom there will be obedience from

the nations.

| think these are sufficient for the sake of this article. According to
Rashi’s and Ramaban’s rationale they considered this to be a
reference to the King Messiah as they largely agree with Onkelos’

interpretive rendering of this verse.
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the Lord, of His own, shall give you a sign: He will give you a sign

by Himself, against Your will.
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N d sy

At first | would like to talk about Daniel 7:13-14and how it is
applied. First let’s start with the quote.Daniel 7:13-14

“l saw in the night visions, and, behold, one like a son of man came
with the clouds of heaven, and came to the ancient of days, and
they brought him near before him. 14. And there he was given
dominion, and glory, and a kingdom, that all people, nations, and
languages, should serve him; his dominion is an everlasting
dominion, which shall not pass away, and his kingdom one that shall
not be destroyed.

Now | will post the Aramaic to help explain a few things in this
verse:

nuN X'NI' PNY =TV DN ANX WIN 12D 22y-0Y XX TN NYIn ATh
MY 'NINTRE: 27 XY XMR Xmny 721 D gt juw anne ati
J2aNNN X7-'T AN 2TY X7-T 07 JV7Y MLV [IN79!

First | want tell you about some of the popular thoughts about this
verse.

1) Rashi says this verse is about King Messiah

2) Other commentators say this is about the Nation of Israell would
first like to deal with the Christian claim of this being about jesus:

1) Now | would like to discuss what Rashi said. Rashi said this was
about King Messiah. How would he have arrived to this conclusion.
My thought is that he was not looking at the “like a son of man”
part but rather the rest of the verse and comparing it to the
Aramaic Targum Onkelos of Genesis 49:10. Rashi was taking the part
of “14. And there he was given dominion, and glory, and a kingdom,


http://biblegateway.com/cgi-bin/bible?language=english&version=KJV&passage=Daniel+7%3A13-14
http://biblegateway.com/cgi-bin/bible?language=english&version=KJV&passage=Daniel+7%3A13-14

that all people, nations, and languages, should serve him; his
dominion is an everlasting dominion, which shall not pass away, and
his kingdom one that shall not be destroyed."

He compared this to this:

Genesis 49:10(Targum Onkelos): “The ability to exercise dominion
shall not pass away from the house of Judah, nor the sceptre from
his children's children for ever, even when the Messiah comes to
whom the kingdom belongs, and to him shall be the obedience of
the nations (or, whom the peoples shall obey)."

The Aramaic text for Genesis 49:10:Genesis 49:10(Targum Onkelos)

NN'UN M'T XNIX TY ' 2N X901 AT 1T [u7Y TaY TV XY(
X'Mny [Ivany' 271 XN X a7,

Here we can see Rashi was associating the words Dominion (ju"'w)
and Kingdom (xni13'm) and (nni'm) and also the word for
Nations/Peoples (x'mny) which is used in both Daniel 7:14and
Genesis 49:10(Targum Onkelos).

That | believe is the rationale that Rashi was using when he was
associating this with the King Messiah.

2) Many other commentators like to place this verse as to relating
to the nation of Israel. For example they place the “Like a son of
man” as personification of the Nation of Israel just as it has before
(Exodus 4:22). In Exodus 4:22Israel is called “G-d’s first-born son”
and is personified all through the Tanakh as a male child.

| can see Rashi’s point about how this can be about King Messiah
once the reason and the association is outlined.


http://biblegateway.com/cgi-bin/bible?language=english&version=KJV&passage=Daniel+7%3A14
http://biblegateway.com/cgi-bin/bible?language=english&version=KJV&passage=Exodus+4%3A22
http://biblegateway.com/cgi-bin/bible?language=english&version=KJV&passage=Exodus+4%3A22
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Rabbi MOSES Alschech(1508-1600) says:
"Our Rabbis with one voice accept and affirm the opinion that the prophet is
speaking of the Messiah, and we shall ourselves also adhere to the same

view."

Abrabanel (1437-1508) said earlier:
"This is also the opinion of our own learned men in the majority of their

Midrashim."

Rabbi Yafeth Ben Ali ( second half of the 10th Century):
"As for myself, | am inclined to regard it as alluding to the Messiah."



Abraham Farissol ( 1451- 1526) says:

"In this chapter there seem to be considerable resemblances and allusions to
the work of the Christian Messiah and to the events which are asserted to
have happened to Him, so that no other prophecy is to be found the gist and

subject of which can be so immediately applied to Him."

Targum Jonathan ( 4th Century ) gives the introduction on Isa. 52:13:

"Behold, my servant the Messiah..."

Gersonides (1288-1344) on Deut. 18:18:
"In fact Messiah is such a prophet, as it is stated in the Midrasch on the

verse,'Behold, my servant shall prosper..." (Isa. 52:13)."

Midrash Tanchuma:
"He was more exalted than Abraham, more extolled than Mose, higher than
the archangels" (Isa.52:13).

Yalkut Schimeon ( ascribed to Rabbi Simeon Kara, 12th Century ) says
on Zech.4:7:

"He (the king Messiah ) is greater than the patriarchs, as it is said, ‘My
servant shall be high, and lifted up, and lofty exceedingly' (Isa. 52:13)."

Maimonides (1135-1204) wrote to Rabbi Jacob Alfajumi:

"Likewise said Isaiah that He (Messiah) would appear without
acknowledging a father or mother: 'He grew up before him as a tender plant
and as a root out of a dry ground' etc. (Isa.53:2)."

Tanchuma:

"Rabbi Nachman says: ,The Word MAN in the passage, 'Every man a head



of the house of his father' (Num.1,4), refers to the Messiah, the son of David,
as it is written, 'Behold the man whose name is Zemach'(the Branch) where
Jonathan interprets,'Behold the man Messiah' (Zech.6:12); and so it is

said,’A man of pains and known to sickness' (Isa.53:3)."

Talmud Sanhedrin (98b):

"Messiah ...what is his name? The Rabbis say, The leprous one'; those of the
house of the Rabbi (Jehuda Hanassi, the author of the Mishna, 135-200) say:
‘Cholaja’ (The sickly), for it says, 'Surely he has borne our sicknesses' etc.
(Isa.53,4)."

Pesiqta Rabbati (ca.845)on Isa. 61,10:

"The world-fathers (patriarchs) will one day in the month of Nisan arise and
say to (the Messiah): 'Ephraim, our righteous Anointed, although we are
your grandparents, yet you are greater than we, for you have borne the sins
of our children, as it says: 'But surely he has borne our sicknesses and
carried our pains; yet we did esteem him stricken, smitten of God and
afflicted. But he was pierced because of our transgressions, he was bruised
for our iniquities: the chastisement of our peace was laid upon him and

through his wounds we are healed'(Isa.53,4-5)."

Rabbi Simeon Ben Jochai (2.Century), Zohar,, part 11, page 212a and Ill,
page 218a, Amsterdam Ed.):

"There is in the garden of Eden a palace called : "The palace of the sons of
sickness, <, this palace the Messiah enters, and summons every sickness,
every pain, and every chastisement of Israel: they all come and rest upon
Him. And were it not that He had thus lightened them off Israel, and taken

them upon Himself, there had been no man able to bear Israels chastisement



for the transgression of the law; this is that which is written, 'Surely our
sicknesses he has carried' 1sa.53,4).- As they tell Him (the Messiah) of the
misery of Israel in their captivity, and of those wicked ones among them
who are not attentive to know their Lord, He lifts up His voice and weeps for
their wickedness; and so it is written,'He was wounded for our
transgressions' (Isa.53,5). Midrash (on Ruth 2,14): "He is speaking of the
King Messiah - ‘Come hither’, i.e.">Draw near to the throne<; 'eat of the
bread’, i.e.>, The bread of the kingdom." This refers to the chastisements<, as
It Is said, 'But he was wounded for our transgressions, bruised for our
iniquities' (Isa.53,5). Rabbi Elijah de Vidas (16.Century) :

"The meaning of 'He was wounded for our transgressions, bruised for our
iniquities' is, that since the Messiah bears our iniquities which produce the ef
fect of His being bruised, it follows that whoever will not admit that Messiah

thus suffers for our iniquities must endure and suffer for them himself."

Siphre:

"Rabbi Jose the Galilean said, ‘Come and learn the merits of the King
Messiah and the reward of the Just - from the first man who received but one
commandment, a prohibition, and transgressed it. Consider how many
deaths were inflicted upon himself, upon his own generation, and upon those
who followed them, till the end of all generations. Which attribute is greater,
the attribute of goodness, or the attribute of vengeance?'- He answered, 'The
attribute of goodness is greater, and the attribute of vengeance is the less.' -
'How much more then, will the King Messiah, who endures affliction and
pains for the transgressions (as it is written, '"He was wounded,'etc.), justify
all generations. This is the meaning of the word, 'And the LORD made the

iniquity of us all to meet upon Him' (Isa.53:6)."



Rabbi Eleazer Kalir (9.Century) wrote the following Musaf Prayer:
"Our righteous Messiah has departed from us. Horror has seized us and we
have no one to justify us. He has borne our transgressions and the yoke of
our iniquities, and is wounded because of our transgressions. He bore our
sins upon His shoulders that we may find pardon for our iniquity. We shall
be healed by His wounds, at the time when the Eternal will recreate Him a
new creature. Oh bring Him up from the circle of the earth, raise Him up

from Seir, that we may hear Him the second time."

Rabbi Moses, 'The Preacher'(11. Century) wrote in his commentary on
Genesis (page 660):

"From the beginning God has made a covenant with the Messiah and told
Him,'My righteous Messiah, those who are entrusted to you, their sins will
bring you into a heavy yoke'..And He answered, 'l gladly accept all these
agonies in order that not one of Israel should be lost." Immediately, the
Messiah accepted all agonies with love, as it is written: 'He was oppressed

and he was afflicted'.
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MESSIAH

The Name. The name or title of the ideal king of the Messianic age; used
also without the article as a proper name—"Mashiah" (in the Babylonian
Talmud and in the midrash literature), like Xpiotd¢ in the Gospels. The
Grecized Meootog of the New Testament (John i. 41, iv. 25) is a
transliteration of the Aramaic form, Aramaic being the spoken language of



Palestine in the time of Jesus. "The Messiah"
The Ideal in Isaiah.

But though the name is of later origin, the idea of a personal Messiah runs
through the Old Testament. It is the natural outcome of the prophetic future
hope. The first prophet to give a detailed picture of the future ideal king was
Isaiah (ix. 1-6, xi. 1-10, xxxii. 1-5). Of late the authenticity of these
passages, and also of those passages in Jeremiah and Ezekiel which give
expression to the hope in a Messiah, has been disputed by various Biblical
scholars (comp. Hackmann, "Die Zukunftserwartung des Jesaiah"; Volz,
"Die Vorexilische Jahweprophetie und der Messias"; Marti, "Gesch. der
Israelitischen Religion,"” pp. 190 et seq.; idem, "Das Buch Jesaia"; Cheyne,

"Introduction to Isaiah," and edition and transl. of Isaiah in "S. B. O. T.").

The ideal king to whom Isaiah looks forward will be a scion of the stock of
Jesse, on whom will rest the spirit of God as a spirit of wisdom, valor, and
religion, and who will rule in the fear of God, his loins girt with
righteousness and faithfulness (xi. 1-3a, 5). He will not engage in war or in
the conquest of nations; the paraphernalia of war will be destroyed (ix. 4);
his sole concern will be to establish justice among his people (ix. 6b; xi. 3b,
4). The fruit of his righteous government will be peace and order throughout
the land. The lamb will not dread the wolf, nor will the leopard harm the kid
(xi. 8); that is, as the following verse explains, tyranny and violence will no
longer be practised on God's holy mountain, for the land will be full of the
knowledge of God as the water covers the sea (comp. xxxii. 1, 2, 16). The
people will not aspire to political greatness, but will lead a pastoral life

(xxxii. 18, 20). Under such ideal conditions the country can not but prosper,



nor need it fear attack from outside nations (ix. 6a, xxxii. 15). The newly
risen scion of Jesse will stand forth as a beacon to other nations, and they
will come to him for guidance and arbitration (xi. 10). He will rightly be
called "Wonderful Counselor," "Godlike Hero," "Constant Father," "Prince

of Peace" (ix. 5).
The "Immanuel® Passage.

This picture of the future fully accords with Isaiah's view, that the judgment
will lead to a spiritual regeneration and bring about a state of moral and
religious perfection; and it agrees also with the doctrine, which, in his bitter
opposition to the alliances with Assyria and Egypt, he preached to his
people—the doctrine, namely, that their sole concern should be God and
their sole reliance be on Him, for thus, and thus only, might they endure (vii.
9; comp. also v. 4, viii. 13, xxx. 15). The prophets advocated a government
which would be in conformity with God's will and be regulated by His laws
of righteousness. In connection with Isaiah's Messianic hope it remains to be
observed that the "Immanuel™ passage, Isa. vii. 14, which is interpreted in
Matt. i. 23 as referring to the birth of Jesus, has, as Robertson Smith (*The
Prophets of Israel," pp. 271 et seq., 426 et seq.) and others have pointed out,
no Messianic import whatever. The name has reference merely to events of
the immediate present. He means to give a token by which the truth of his
prophetic word may be tested, saying that any young woman giving birth to
a son in the near future will call him "Immanuel” (= "God with us"), in
remembrance of the withdrawal of the Syrian-Ephraimitic armies from the

country (v. 16).



In Jeremiah and Ezekiel.

The idea of a personal Messiah is not met with again until the time of
Jeremiah and Ezekiel (the Messianic picture of Micah v. 1, 3-8, as is proved
by the fact that in it Israel and the Messiah hold dominion over the nations,
according to this view can not be a pre-exilic product of prophecy; in fact, it
must have originated late in post-exilic times). Jeremiah's picture of the
Messiah is not a detailed one; but, like his future hope in general, it agrees in
all essentials with that of Isaiah. The Messiah will be "a righteous sprout of
David," who will establish just judgment and wise government in the
country, and whose name will be % ™™ (= "God is our salvation"; xxiii. 5,
6; these two verses recur in almost the same form in xxxiii. 15, 16, but in the
latter verse the name is applied to Jerusalem, an application which did not
originate with Jeremiah. Ch. xxx. 9 et seq., 21 does not claim consideration

here, as it is of later origin).

In Ezekiel, the Messiah is a purely passive figure, the only personal
reference to him being in xvii. 23—"he will become a mighty cedar"
(Hebr.). The regeneration of the people, like their restoration, is exclusively
the work of God.

Ideal of the Second Isaiah.

The personal Messiah does not figure at all in the future hope of Deutero-
Isaiah, whose lofty universalism marks the final step in the development of
the religious ideas of the Prophets. The salvation of mankind is the goal of
history, and Israel's prerogative becomes but the privilege of suffering for

the good of the whole world. God has called Israel for the realization of His



purpose toward man. Israel, and not an individual, is "the servant of God"
(Isa. xlii. 1-6, xlix. 1-6, 1. 4-9, lii. 13-liii. 12), through whom the
regeneration of mankind will be accomplished, who will spread the true
religion among all nations, convert all men into willing servants of God, and
lead all tongues to confess Him (xlv. 23). Naturally, not the actual Israel of
the present is meant, but the ideal Israel of the future, risen to spiritual
heights in consequence of his wonderful deliverance by God. For this high
destiny Israel has been especially fitted by reason of the religious experience
which God has stored up in him in the course of his history; and, by
submitting, in accordance with God's will, to suffering and ignominy, he
fulfils his mission and advances toward his final goal. In Isa. ii. 1-4 and
Micah iv. 1-4 there is the same picture of the Messianic future as in Deutero-
Isaiah—Jerusalem as the religious center of the world, whence salvation will
radiate to all men—but contain the additional promise that universal peace
will ensue in consequence thereof. In like manner the post-exilic prophets
Trito-1saiah, Malachi, and Joel, and the post-exilic Apocalypse of Isaiah,
XXiv.-xxvii., have no personal Messiah. According to them, God Himself,
without the instrumentality of a man, will redeem Israel from his present
misery and bring about the new era of salvation. The conclusion, however,
of Malachi (the authorship of which is doubtful) speaks of a messenger,
Elijah, whom God will send to convert men and thus pave the way for His

own coming.
Rise of Popular Belief in a Personal Messiah.

Not until after the fall of the Maccabean dynasty, when the despotic
government of Herod the Great and his family, and the increasing tyranny of



the Roman empire had made their condition ever more unbearable, did the
Jews seek refuge in the hope of a personal Messiah. They yearned for the
promised deliverer of the house of David, who would free them from the
yoke of the hated foreign usurper, would put an end to the impious Roman
rule, and would establish His own reign of peace and justice in its place. In
this way their hopes became gradually centered in the Messiah. As evidence
that in the Roman period the Messianic hope had become universal among
the Jews may be adduced: (1) Jesus' conviction that he was the Messiah, a
conviction inspired in him by the current belief in a Messiah, as is shown by
the fact that on his entry into Jerusalem the populace hailed him as such; (2)
the testimony of Josephus ("B. J." vi. 5, 8 4), Tacitus ("Hist." v. 13), and
Suetonius (Vespasian, iv.) regarding the Messianic belief of the Jewish
people at that time; (3) the fact that even in Philo’s picture of the future, in
spite of its moralistic tendency, the Messianic king has a place (comp. "De
Preemiis et Peenis," § 16). It may be noted in this connection that the "Prayer

for the Coming of the Messiah," as the version of it given both in the

Babylonian and in the Palestinian recensions of the Shemoneh 'Esreh shows
(see Nos. 14 and 15 respectively), can not have become an integral part of
the daily prayers later than the time immediately following the destruction of
the Temple, for in that period the "Shemoneh 'Esreh" received its present
form. Hillel's assertion (Sanh. 98b) that there would be no future Messiah
for Israel since the latter had had its Messiah in the days of Hezekiah, can
have no weight as a contrary argument, as Hillel lived in the reign of Herod
the Great, at the beginning of the period which marks the development of

the popular belief in the Messiah.
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In the Older Apocalyptic Literature.

In the older apocalyptic literature the first book to be mentioned in which the
Messiah figures as an earthly king is "The Vision of the Seventy Shepherds
of the Book of Enoch" (ch. Ixxxv.-xc.) of the time of John Hyrcanus (135-
105 B.C.). The Messiah appears under the figure of a white bull at the
conclusion of the world-drama (xc. 37 et seg.) and commands the respect
and fear of all the heathen, who eventually become converted to God. Yet he
does not take any actual role. It is God Himself who wards off the last attack
of the heathen against Israel, gives judgment, and establishes the world-
dominion of Israel. Second in this group come those parts of the Sibylline
Books whose date, as Geffken's recent critical analysis has established
("Komposition und Entstehungszeit der Oracula Sibyllina,” pp. 7-13), is
about the year 83 B.C. The Messiah is pictured (verses 652-666) as a king
sent by God from the rising of the sun, who will put an end to war all over
the earth, inasmuch as he will destroy some peoples and make permanent
treaties with the others; in all his actions he will be solicitous not to follow
his own counsel, but to obey the commands of God. The writer then
describes at length the attack by the heathen nations on the magnificent
Temple of God and on the Holy Land, and the annihilation of the nations by
God; the Last Judgment, with the ensuing conversion of the heathen to God,
the establishment of God's eternal kingdom over all men and the reign of
universal peace; but, strange to say, throughout the description there is no
mention of the Messiah. In fact, in verses 781 et seq. the Israelites are
spoken of as the prophets of God, the judges of mankind, and the just kings
who will put an end to the sway of the sword upon earth.



In the Psalms of Solomon.

"The Vision of the Seventy Shepherds"” and Sibyllines, iii. 652 et seq. say
nothing whatever about the lineage of the earthly Messiah, but in the Psalms
of Solomon (xvii.), which were called forth by the conquest of Jerusalem by
Pompey (63 B.C.), he is designated as the "son of David," who will appear
at a time known only to God. These Psalms (l.c.) contain a more detailed
description of his personality and of his reign than any other writing of that
period. The Messiah will first crush the unjust rulers and rid Jerusalem of,
and destroy, the impious heathen. Then he will gather the scattered ones of
Israel, distribute them through the land according to their tribes, and found
his own kingdom of peace and justice. No wicked person will be tolerated in
his kindgom nor will foreigners be allowed to dwell there. He will subject
the heathen nations to his rule, glorify the Lord before the whole world, and
make Jerusalem pure and holy as of old, so that the nations will come from
the ends of the earth to witness God's glory. The description which follows
of his righteous reign shows the influence of Isa. xi. 1 et seq. Free from sin,
strong in the divine fear, and filled with the spirit of God, of valor, and of
justice, he will tend the flock of the Lord faithfully, hold the higher officers
in check, and make sinners cease by the power of his word, so that injustice
and tyranny will not be practised in the land. He will not rely upon horses
and warriors, nor heap up gold and silver to wage war, nor keep armies. In

God alone will he place his trust, and his strength will be in Him.

In the Apocalypse of Baruch (70-100 C.E.) the earthly Messiah will appear

at the close of the fourth (i.e., the Roman) world-empire and destroy it. The



last ruler of the empire will, after his hosts have been destroyed, be brought
in chains before the Messiah on Mount Zion, and there, after the
Impiousness of his rule has been pointed out to him, he will be put to death
by the Messiah's own hand. Of the other nations, those hostile to Israel will
be put to the sword and the remainder subjected to the rule of the Messiah,
who will establish himself on the throne of his kingdom, inaugurate the
reign of morality and bliss, and hold dominion until the end of time, that is,
until the consummation of the present world (xxix. 3, xxxix. 5-xl. 3, Ixxii.-
Ixxiii. 4. Ch. xxx. 1 is to be taken, with Volz ["Judische Eschatologie," pp.
37, 203], as Christian interpolation).

In the Testaments of the Patriarchs.

The Testament of Levi (ch. viii. and xviii.) shows a unique conception of the
Messiah. He is not, as in the Testament of Judah (see below) and according
to the popular belief, a descendant of David, but a priestly king of the tribe
of Levi. His character and activity are altogether spiritual. The pouring out
of the spirit and knowledge of the Lord over all mankind and the cessation
of sin and evil will be the fruit of his ideal priesthood, which will last for all
eternity. He himself will open the doors of paradise, cast aside the sword
threatening Adam, and give the saints to eat of the tree of life. He will chain
up Belial and will give his children power to trample on the evil spirits. The
picture of the Messiah in the Testament of Judah (ch. xxiv.), although far
more brief, resembles, in its spiritual character and in its universalistic
tendency, that in the Testament of Levi. The sole mission of the Messiah
will be the regeneration of mankind, and his kingdom will be one of justice

and salvation for the whole world. If, as Bousset sought to prove



("Zeitschrift fur die Neutestamentliche Wissenschaft," i. 193 et seq.), the
Testaments of the Twelve Patriarchs date mainly from the time of the
Maccabees, then the Messiahconception of the Testament of Levi is easily
accounted for; the author expects that the future Savior will be a prince of

the reigning priestly house of the Maccabees.
The Heavenly Messiah.

The oldest apocalypse in which the conception of a preexistent heavenly
Messiah is met with is the Messiological section of the Book of Enoch
(xxxvii.-Ixxi.) of the first century B.C. The Messiah is called "the Son of
Man," and is described as an angelic being, his countenance resembling a
man's, and as occupying a seat in heaven beside the Ancient of Days (xIvi.
1), or, as it is expressed in ch. xxxix. 7, "under the wings of the Lord of
spirits.”" In ch. xlviii. 3, 6, xlix. 2b it is stated that "His name was called
before the Lord of spirits before the sun and the signs of the zodiac were
created, and before the stars of heaven weremade"; that "He was chosen and
hidden with God before the world was created, and will remain in His
presence forevermore™ (comp. also Ixii. 6); and that "His glory will last from
eternity unto eternity and his might from generation unto generation" (that
"his name" in xlviii. 3 means really "son of man" is evident from verse 6;
comp. the similar use of "Shem Yhwh" for "Yhwh" in Isa. xxx. 27). He is
represented as the embodiment of justice and wisdom and as the medium of
all God's revelations to men (xlvi. 3; xlix. 1, 2a, 3). At the end of time the
Lord will reveal him to the world and will place him on the throne of His
glory in order that he may judge all creatures in accordance with the end to

which God had chosen him from the beginning. When he rises for the



judgment all the world will fall down before him, and adore and extol him,
and give praise to the Lord of spirits. The angels in heaven also, and the
elect in the Garden of Life, will join in his praise and will glorify the Lord.
"He will judge all hidden things, and no one will be able to make vain
excuses to him"; he will judge also Azazel, with all his associates and all his
hosts. The wicked ones of the earth, especially all kings and potentates, he
will give over to damnation, but for the just and chosen ones he will prepare
eternal bliss, and he will dwell in their midst for all eternity (xlv. 3, 4; xlvi.
4-6; xlviii. 4-10; xlix. 4; li. 3; Iv. 4; Ixi. 7-Ixii. 14).

It is worthy of special note that in the appendix to the Messiological section
of Enoch, the latter himself is the Son of Man = Messiah (Ixxi. 14), and, as
in the Slavonic Book of Enoch and the Hebrew Book of Enoch (see Jew.

Encyc. i. 676, s.v. Apocalyptic Literature), as well as throughout rabbinical

literature, Enoch is identical with Metatron = Metd6povog or Metothpavog
(i.e., the highest, ministering spirit, who stands next to God and represents
His rulership over the universe), so there is an important connecting-link
between the conception of the Son of Man = Messiah, and the Logos, which
appears repeatedly in Philo in place of the earthly future king (comp., e.g.,
his interpretation of "zemah," Zech. vi. 12, in "De Confess." § 14; see
Memra). The Fourth Book of Ezra (about 100 C.E.) presents both the pre-
existent and the earthly Messiah. The latter is seen in ch. vii. 28, xi. 37-46,
xii. 31-34, where the Messiah is represented as the Lion "who will spring
from the seed of David," will destroy the fourth (i.e., the Roman) world-
monarchy, will rule 400 years till the end of the Messianic interim, and then
will die, together with all men. The former appears in the vision of the man

rising from the sea (ch. xiii.). Here, as in the Messiological section, the
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Messiah is described as "one resembling a man" and is called "ille homo" or
"ipse homo™" (verses 3, 12). The statement is made also (under the influence
of Dan. vii. 13) that he "flew with the clouds of heaven." Other points of
contact with the Messiological Book are: the statement that "he is the one
whom the Most High has reserved for many ages to deliver creation™ (verse
26); the reference to his being hidden with God (verse 52)—"Even as no one
can fathom nor learn what is in the depths of the sea, so none of the
inhabitants of earth can see My son nor his escort [i.e., the host of angels
who will accompany him when he appears upon earth], unless it be at the
appointed hour"; and, finally, the obvious reference to his preexistence in
heaven, where the promise is given to Ezra, "Thou wilt be taken from
among men [to heaven] and wilt dwell with My son and with thy comrades

until the end of time" (xiv. 9).
In Rabbinic Literature.

Whether the Messiah in Sibyllines v. 415-430, where he is called "a blessed
man coming from heaven," is the preexistent or the earthly Messiah can not
be determined. In the Assumptio Mosis, however (c. 4 B.C.), it may be
concluded, on the ground of the identification of the Son of Man = Messiah
with Enoch = Metatron in Enoch Ixxi. 14, that it is the preexistent Messiah
who is referred to (x. 2), for it is stated that, at the end of the last tribulation,
when God's dominion will be established over all creation, "the hands of the
angel who stands in the highest place will be filled, and he will immediately
avenge them [lsrael] on their enemies." As the author of the Fourth Book of
Ezra (xiii.), as well as the author of the Messiological Book, evidently had

Dan. vii. 13 in mind when he described the preexistent Messiah, it may be



mentioned here that, while the Messianic interpretation of this passage
prevails in the rabbinic literature (the oldest example is the Messianic
tradition in Sanh. 98a, for which Joshua b. Levi is mentioned as authority),
the Greek text of Dan. vii. 13 presents not only the Messianic interpretation
of "Bar Nash," but unmistakably also, in koi ®¢ TOANLOG UEPDV TOPTL
added after mg viog avipmmov fpyeto, the conception of the preexistent
Messiah. Moreover, contrary to the view held by many that all the passages
concerning the Son of Man = Messiah in the Book of Enoch and IV Ezra are
of Christian origin, it may be pointed out that the phrase "Bar Nash™ (= "Son
of Man™) must have been a common name for an angel of the highest order
among the Palestinian Jews of the first Christian centuries. Yer. Yoma v.
relates that, when reference was made in the bet ha-midrash to Simon the
Just's having, every year of the forty during which he was high priest, been
accompanied into the Holy of Holies on the Day of Atonement by an "aged
one," veiled and garbed in linen (i.e., by a heavenly being; comp. the
"labush ha-badim™ in Ezek. ix. 1, 3 et al.), R. Abbahu objected: "Does not
the prohibition, ‘'No man shall be present in the Tabernacle when the high
priest enters the sanctuary,' extend to those of whom it is said, ‘the
appearance of their countenance was that of a man's countenance?" (Lev.
xvi. 17; Ezek. i. 10). Whereupon the rejoinder was made, "Who says that
that being was Bar Nash? It was the All Holy Himself." It may be noted in
passing that this haggadah is of importance for the Greek text of Dan. vii. 13
as well as for the identification of the Son of Man = Messiah with Enoch =
Metatron.

In the rabbinical apocalyptic literature the conception of an earthly Messiah

is the prevailing one, and from the end of the first century of the common



era it is also the one officially accepted by Judaism. As proof of this may be
given: (1) "The Prayer for the Coming of the Messiah," mentioned above,
Inwhich the Messiah is called "descendant of David." (2) The information
given in the second century by Justin ("Dialogus cum Tryphone,"” ch. xlix.)
and by the author of "Philosophumena” (ix. 30). Both writers state expressly
that, contrary to the belief of the Christians, the Jews emphasize the human
origin of the Messiah, and the author of "Philosophumena’ adds that they
expect him to be descended from David. (3) The liturgy of later times,
which, like the Daily Prayer, calls him the descendant of David throughout.
His mission is, in all essential respects, the same as in the apocalypses of the
older period: he is to free Israel from the power of the heathen world, Kill its
ruler and destroy his hosts, and set up his own kingdom of peace (comp. the

descriptions of him in Jew. Encyc. i. 675, s.v. Apocalyptic Literature, Neo-

Hebraic).
Heavenly Preexistence.

The conception of the preexistent Messiah is met with in Pesik. R. xxxiii.,
XXxvi. (pp. 152b, 162, ed. Friedmann; comp. Yalk. i. 339). In accordance
with the Messiological section of Enoch the former of these two passages
says: "At the beginning of the creation of the world was born the King
Messiah, who mounted into God's thoughts before the world was made”;
and in the latter passage it is related that God contemplated the Messiah and
his works before the creation of the world and concealed him under His
throne; that Satan, having asked God who the Light was under His throne,
was told it was the one who would bring him to shame in the future, and,

being then allowed, at his request, to see the Messiah, he trembled and sank
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to the ground, crying out, "Truly this is the Messiah who will deliver me and
all heathen kings over to hell." God calls the Messiah "Ephraim, my

righteous Messiah."

The preexistent Messiah is presented also in the Haggadah (Pes. 54a; Ned.
39a; Yalk. i. 20; et al.), where the name of the Messiah is included among
the seven things created before the world was made, and where he is called
"Yinnon," reference being made to Ps. Ixxii. 17 (which passage probably
was in the mind of the author of the Messiological section of Enoch when
writing xlviii. 3). That, contrary to the view of Weber ("Jidische
Theologie," 2d ed., p. 355) and others, it is actual preexistence which is
meant here, and not predestination, is evident from the additional remark—
"According to another view, only the Torah and the Throne of Glory were
[actually] created; as to the other [five] things the intention was formed to
create them™ (Yalk., l.c.; in regard to "the name of the Messiah" compare the
comment above to Enoch, xlviii. 3). Finally, the preexistence of the Messiah
in paradise is minutely described in "The Revelation of R. Joshua b. Levi"
(see Jew. Encyc. i. 680), in Midrash Konen (Jellinek, "B. H." ii. 29), and in
"Seder Gan Eden" (ib. iii. 132 et seq., 195). In the first two, regardless of the

apparent anomaly, the preexistent Messiah is called "Messiah ben David."
Earthly Preexistence.

The conception met with in the rabbinical literature of an earthly
preexistence of the Messiah must be distinguished from that of his heavenly
preexistence. It occurs in various forms, representing, probably, different
stages of development. First, he is expected to lead a hidden life and then to

step forth suddenly. (On this conception of the sudden, unexpected



appearance of the Messiah comp. Matt. xxiv. 27, 43-44, where it is said that
the Messiah will come like a thief in the night or like a flash of lightning.)
This is the conception of him in Ex. R. i. and in Tan., Shemot, both of which
say that as Moses, the first deliverer, was reared at the court of Pharaoh, so
the future deliverer will grow up in the Roman capital; in agreement with
this, in the Agadat ha-Mashiah (Jellinek, I.c. iii. 142) it is said that the
Messiah will suddenly be revealed to Israel in Rome. Then, again, the
Messiah is represented as born, but not yet revealed. This conception
appears as early as the second century in Justin Martyr's "Dialogus cum
Tryphone™ (ch. viii.), and in accordance with it is the passage Sanh. 98D,
where R. Joshua ben Levi is quoted as saying that the Messiah is already
born and is living in concealment at the gates of Rome. In Targ. Yer. to
Micah iv. 8 the Messiah is on the earth, but because of the sins of the people
he is still in hiding. Finally, the Messiah is thought of as born at a certain
time in the past. This is the case in Yer. Ber. ii., which states that the
Messiah was born at Bethlehem on the day the Temple was destroyed, and
in the Apocalypse of Zerubbabel (see Jew. Encyc. i. 682), which declares he

was born in the days of King David and is dwelling in Rome.

The notion, traceable to Ezek. xxxiv. 23 et al., that David himself is the
Messiah, is another variation of the conception of earthly preexistence. It

occurs in the apocalyptic fragment of the "Siddur” of R. Amram (see Jew.

Encyc. i. 678, s.v. Apocalyptic Literature, 2) and in Yer. Ber. ii. The latter
states that whether the King Messiah belongs to the living or to the dead, his

name is David.

Messiah ben Joseph.
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Finally, there must be mentioned a Messianic figure peculiar to the
rabbinical apocalyptic literature—that of Messiah ben Joseph. The earliest
mention of him is in Suk. 52a, b, where three statements occur in regard to
him, for the first of which R. Dosa (c. 250) is given as authority. In the last
of these statements only his name is mentioned, but the first two speak of the
fate which he is to meet, namely, to fall in battle (as if alluding to a well-
known tradition). Details about him are not found until much later, but he
has an established place in the apocalypses of later centuries and in the
midrash literature—in Saadia's description of the future ("Emunot we-
De'ot,” ch. viii.) and in that of Hai Gaon ("Ta'am Zekenim," p. 59).
According to these, Messiah b. Joseph will appear prior to the coming of
Messiah b. David; he will gather the children of Israel around him, march to
Jerusalem, and there, after overcoming the hostile powers, reestablish the
Temple-worship and set up his own dominion. Thereupon Armilus,

according to one group of sources, or Gog and Magog, according to the

other, will appear with their hosts before Jerusalem, wage war against
Messiah b. Joseph, and slay him. His corpse, according to one group, will lie
unburied in the streets of Jerusalem; according to theother, it will be hidden
by the angels with the bodies of the Patriarchs, until Messiah b. David
comes and resurrects him (comp. Jew. Encyc. i. 682, 684 [88 8 and 13];
comp. also Midr. Wayosha' and Agadat ha-Mashiah in Jellinek, "B. H." i. 55
et seq., iii. 141 et seq.).

When and how this Messiah-conception originated is a question that has not
yet been answered satisfactorily. It is not possible to consider Messiah b.
Joseph the Messiah of the Ten Tribes. He is nowhere represented as such;

though twice it is mentioned that a part of the Ten Tribes will be found
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among those who will gather about his standard. There is a possibility,
however, as has been repeatedly maintained, that there is some connection
between the Alexander saga and the Messiah b. Joseph tradition, for, in the
Midrash, on the strength of Deut. xxxiii. 17, a pair of horns, with which he
will "strike in all directions," is the emblem of Messiah b. Joseph (comp.
Pirke R. El. xix.; Gen. R. Ixxv.; Num. R. xiv.; et al.), just as in the
apocalyptic Alexander tradition in the Koran (referred to above) the latter is

called "The Double-Horned" ("Dhu al-Karnain™). See also Eschatology;

Jesus: Judaism.

Read more:
http://www.jewishencyclopedia.com/view.jsp?artid=510&letter=M#ixzz0| T
xzxChH

"The Word," in the sense of the creative or directive word or speech
of God manifesting His power in the world of matter or mind; a term
used especially in the Targum as a substitute for "the Lord" when an

anthropomorphic expression is to be avoided.

—Biblical Data:
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In Scripture "the word of the Lord" commonly denotes the speech
addressed to patriarch or prophet (Gen. xv. 1; Num. xii. 6, xxiii. 5; |
Sam. iii. 21; Amos v. 1-8); but frequently it denotes also the creative
word: "By the word of the Lord were the heavens made" (Ps. xxxiii. 6;
comp. "For He spake, and it was done"; "He sendeth his word, and
melteth them [the ice]"; "Fire and hail; snow, and vapors; stormy wind
fulfilling his word"; Ps. xxxiii. 9, cxlvii. 18, cxlviii. 8). In this sense it is
said, "For ever, O Lord, thy word is settled in heaven" (Ps. cxix. 89).
"The Word," heard and announced by the prophet, often became, in
the conception of the seer, an efficacious power apart from God, as
was the angel or messenger of God: "The Lord sent a word into
Jacob, and it hath lighted upon Israel" (Isa. ix. 7 [A. V. 8], Iv. 11); "He
sent his word, and healed them" (Ps. cvii. 20); and comp. "his word

runneth very swiftly" (Ps. cxlvii. 15).

Personification of the Word.

—In Apocryphal and Rabbinical Literature:



While in the Book of Jubilees, xii. 22, the word of God is sent through
the angel to Abraham, in other cases it becomes more and more a
personified agency: "By the word of God exist His works" (Ecclus.
[Sirach] xlii. 15); "The Holy One, blessed be He, created the world by

the 'Ma'amar™ (Mek., Beshallah, 10, with reference to Ps. xxxiii. 6).
Quite frequent is the expression, especially in the liturgy, "Thou who
hast made the universe with Thy word and ordained man through Thy
wisdom to rule over the creatures made by Thee" (Wisdom ix. 1;
comp. "Who by Thy words causest the evenings to bring darkness,
who openest the gates of the sky by Thy wisdom"; . . . "who by His
speech created the heavens, and by the breath of His mouth all their
hosts"; through whose "words all things were created"; see Singer's
"Daily Prayer-Book," pp. 96, 290, 292). So also in IV Esdras vi. 38
("Lord, Thou spakest on the first day of Creation: 'Let there be
heaven and earth,' and Thy word hath accomplished the work"). "Thy
word, O Lord, healeth all things" (Wisdom xvi. 12); "Thy word

preserveth them that put their trust in Thee" (/.c. xvi. 26). Especially

strong is the personification of the word in Wisdom xviii. 15: "Thine



Almighty Word leaped down from heaven out of Thy royal throne as a
fierce man of war." The Mishnah, with reference to the ten passages
in Genesis (ch. i.) beginning with "And God said," speaks of the ten
"ma'amarot" (= "speeches") by which the world was created (Abot v.
1; comp. Gen. R. iv. 2: "The upper heavens are held in suspense by
the creative Ma'amar"). Out of every speech ["dibbur"] which
emanated from God an angel was created (Hag. 14a). "The Word
["dibbur"] called none but Moses" (Lev. R. i. 4, 5). "The Word
["dibbur"] went forth from the right hand of God and made a circuit

around the camp of Israel" (Cant. R. i. 13).

—In the Targum:

In the Targum the Memra figures constantly as the manifestation of
the divinepower, or as God's messenger in place of God Himself,
wherever the predicate is not in conformity with the dignity or the

spirituality of the Deity.



Instead of the Scriptural "You have not believed in the Lord," Targ.
Deut. i. 32 has "You have not believed in the word of the Lord";
instead of "l shall require it [vengeance] from him," Targ. Deut. xviii.
19 has "My word shall require it." "The Memra," instead of "the Lord,"
is "the consuming fire" (Targ. Deut. ix. 3; comp. Targ. Isa. xxx. 27).
The Memra "plagued the people" (Targ. Yer. to Ex. xxxii. 35). "The
Memra smote him" (Il Sam. vi. 7; comp. Targ. | Kings xviii. 24; Hos.
xiii. 14; et al). Not "God," but "the Memra," is met with in Targ. Ex.
xix. 17 (Targ. Yer. "the Shekinah"; comp. Targ. Ex. xxv. 22: "l will
order My Memra to be there"). "l will cover thee with My Memra,"
instead of "My hand" (Targ. Ex. xxxiii. 22). Instead of "My soul," "My
Memra shall reject you" (Targ. Lev. xxvi. 30; comp. Isa. i. 14, xlii. 1;
Jer. vi. 8; Ezek. xxiii. 18). "The voice of the Memra," instead of "God,"
is heard (Gen. iii. 8; Deut. iv. 33, 36; v. 21; Isa. vi. 8; ef al). Where
Moses says, "l stood between the Lord and you" (Deut. v. 5), the
Targum has, "between the Memra of the Lord and you"; and the "sign
between Me and you" becomes a "sign between My Memra and you"

(Ex. xxxi. 13, 17; comp. Lev. xxvi. 46; Gen. ix. 12; xvii. 2, 7, 10; Ezek.



xX. 12). Instead of God, the Memra comes to Abimelek (Gen. xx. 3),
and to Balaam (Num. xxiii. 4). His Memra aids and accompanies
Israel, performing wonders for them (Targ. Num. xxiii. 21; Deut. i. 30,
xxxiii. 3; Targ. Isa. Ixiii. 14; Jer. xxxi. 1; Hos. ix. 10 [comp. xi. 3, "the
messenger-angel"]). The Memra goes before Cyrus (Isa. xlv. 12). The
Lord swears by His Memra (Gen. xxi. 23, xxii. 16, xxiv. 3; Ex. xxxii.
13; Num. xiv. 30; Isa. xlv. 23; Ezek. xx. 5; ef al). It is His Memra that
repents (Targ. Gen. vi. 6, viii. 21; | Sam. xv. 11, 35). Not His "hand,"
but His "Memra has laid the foundation of the earth" (Targ. Isa. xlviii.
13); for His Memra's or Name's sake does He act (/.c. xlviii. 11; Il
Kings xix. 34). Through the Memra God turns to His people (Targ.
Lev. xxvi. 90; Il Kings xiii. 23), becomes the shield of Abraham (Gen.
xv. 1), and is with Moses (Ex. iii. 12; iv. 12, 15) and with Israel (Targ.
Yer. to Num. x. 35, 36; Isa. Ixiii. 14). It is the Memra, not God Himself,
against whom man offends (Ex. xvi. 8; Num. xiv. 5; | Kings viii. 50; Il
Kings xix. 28; Isa. i. 2, 16; xlv. 3, 20; Hos. v. 7, vi. 7; Targ. Yer. to Lev.
v. 21, vi. 2; Deut. v. 11); through His Memra Israel shall be justified

(Targ. Isa. xlv. 25); with the Memra Israel stands in communion (Targ.



Josh. xxii. 24, 27); in the Memra man puts his trust (Targ. Gen. xv. 6;

Targ. Yer. to Ex. xiv. 31; Jer. xxxix. 18, xlix. 11).

Mediatorship.

Like the Shekinah (comp. Targ. Num. xxiii. 21), the Memra is
accordingly the manifestation of God. "The Memra brings Israel nigh
unto God and sits on His throne receiving the prayers of Israel" (Targ.
Yer. to Deut. iv. 7). It shielded Noah from the flood (Targ. Yer. to Gen.
vii. 16) and brought about the dispersion of the seventy nations (/.c.
xi. 8); it is the guardian of Jacob (Gen. xxviii. 20-21, xxxv. 3) and of
Israel (Targ. Yer. to Ex. xii. 23, 29); it works all the wonders in Egypt
(Zc. xiii. 8, xiv. 25); hardens the heart of Pharaoh (/.c. xiii. 15); goes
before Israel in the wilderness (Targ. Yer. to Ex. xx. 1); blesses Israel
(Targ. Yer. to Num. xxiii. 8); battles for the people (Targ. Josh. iii. 7, x.
14, xxiii. 3). As in ruling over the destiny of man the Memra is the
agent of God (Targ. Yer. to Num. xxvii. 16), so also is it in the
creation of the earth (Isa. xlv. 12) and in the execution of justice

(Targ. Yer. to Num. xxxiii. 4). So, in the future, shall the Memra be the



comforter (Targ. Isa. Ixvi. 13): "My Shekinah | shall put among you,
My Memra shall be unto you for a redeeming deity, and you shall be
unto My Name a holy people" (Targ. Yer. to Lev. xxii. 12). "My Memra
shall be unto you like a good plowman who takes off the yoke from
the shoulder of the oxen"; "the Memra will roar to gather the exiled"
(Targ. Hos. xi. 5, 10). The Memra is "the witness" (Targ. Yer. xxix.
23); it will be to Israel like a father (/.c. xxxi. 9) and "will rejoice over
them to do them good" (/.c. xxxii. 41). "In the Memra the redemption
will be found" (Targ. Zech. xii. 5). "The holy Word" was the subject of

the hymns of Job (Test. of Job, xii. 3, ed. Kohler).

The Logos.

It is difficult to say how far the rabbinical concept of the Memra, which
is used now as a parallel to the divine Wisdom and again as a parallel
to the Shekinah, had come under the influence of the Greek term
"Logos," which denotes both word and reason, and, perhaps owing to
Egyptian mythological notions, assumed in the philosophical system

of Heraclitos, of Plato, and of the Stoa the metaphysical meaning of



world-constructive and world-permeating intelligence (see
Reizenstein, "Zwei Religionsgeschichtliche Fragen," 1901, pp. 83-
111; comp. Aall, "Der Logos," and the Logos literature given by
Schurer, "Gesch." i. 3, 542-544). The Memra as a cosmic power
furnished Philo the corner-stone upon which he built his peculiar
semi-Jewish philosophy. Philo's "divine thought," "the image" and
"first-born son" of God, "the archpriest," "intercessor," and "paraclete"
of humanity, the "arch type of man" (see Philo), paved the way for the
Christian conceptions of the Incarnation ("the Word become flesh")
and the Trinity. The Word which "the unoriginated Father created in
His own likeness as a manifestation of His own power" appears in the
Gnostic system of Marcus (Irenaeus, "Adversus Haereses," i. 14). In
the ancient Church liturgy, adopted from the Synagogue, it is
especially interesting to notice how often the term "Logos," in the
sense of "the Word by which God made the world, or made His Law
or Himself known to man," was changed into "Christ" (see "Apostolic

Constitutions," vii. 25-26, 34-38, ef al.). Possibly on account of the
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Christian dogma, rabbinic theology, outside of the Targum literature,

made little use of the term "Memra." See Logos.

Read more:
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arch=memra#ixzz0j\WWNrDxw6

In the Targumim.

The majestic presence or manifestation of God which has descended

to "dwell" among men. Like Memra (= "word"; "logos") and "Yekara"

(7.e., "Kabod" = "glory"), the term was used by the Rabbis in place of
"God" where the anthropomorphic expressions of the Bible were no

longer regarded as proper (see Anthropomorphism). The word itself

is taken from such passages as speak of God dwelling either in the

Tabernacle or among the people of Israel (see Ex. xxv. 8, xxix. 45-46;
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Num. v. 3, xxxv. 34; | Kings vi. 13; Ezek. xliii. 9; Zech. ii. 14 [A. V.
10]). Occasionally the name of God is spoken of as descending
(Deut. xii. 11; xiv. 23; xvi. 6, 11; xxvi. 2; Neh. i. 9). It is especially said
that God dwells in Jerusalem (Zech. viii. 3; Ps. cxxxv. 21; | Chron.
xxiii. 25), on Mount Zion (Isa. viii. 18; Joel iv. [A. V.iii.] 17, 21; Ps. xv.
1, Ixxiv. 2), and in the Temple itself (Ezek. xliii. 7). Allusion is made
also to "him that dwelt in the bush" (Deut. xxxiii. 16, > »=v); and it is
said that "the glory of the Lord abode upon Mount Sinai" (Ex. xxiv.
16). The term "Shekinah," which is Hebrew, whereas "Memra" and
"Yekara" are Aramaic, took the place of the latter two in Talmudand
Midrash, and thus absorbed the meaning which they have in the
Targum, where they almost exclusively occur. Nevertheless the word
"Shekinah" occurs most frequently in the Aramaic versions, since
they were intended for the people and were actually read to them,
and since precautions had therefore to be taken against possible
misunderstandings in regard to the conception of God. The word
"dwell" in the Hebrew text is accordingly rendered in the Targumim by

the phrase "let the Shekinah rest" (e.g., Ex. xxv. 8; xxix. 45, 46; Num.



v. 3, xxxv. 34; Deut. xxxii. 10 [R. V. "he compassed him about"]; Ps.
Ixxiv. 2). Onkelos translates "Elohim" in Gen. ix. 27 by "Shekinah";
and wherever the person, the dwelling, or the remoteness of God is
mentioned, he paraphrases by the same word (Num. xiv. 14, 42; xvi.
3; xxxv. 34; Deut. i. 42, iii. 24, iv. 39, vi. 15, vii. 21, xxiii. 16, xxxi. 17);
so too, wherever the Name occurs, he substitutes for it the term
"Shekinah" (Deut. xii. 5, 11, 21), and "presence" or "face" is
translated the same way (Ex. xxxiii. 14-15; Num. vi. 25; Deut. xxxi.
17-18; see Maybaum, "Anthropomorphien,"” etc., pp. 52-54). Targ.
pseudo-Jonathan and Yerushalmi adopt a like system, as in Ps. xvi.
8, Ixxxix. 47, Lam. ii. 19, and Cant. vi. 1 (/b. pp. 64 ef seq.). Where
the text states that God dwells in the Temple above the cherubim (as
in Hab. ii. 20; | Sam. iv. 4; Il Sam. vi. 2; | Kings viii. 12, 13; xiv. 21; Ps.
Ixxiv. 2), or that God has been seen (Isa. vi. 6 ef seq.; Ex. iii. 6; Ezek.
i. 1; Lev. ix. 4), the Yerushalmi has "Shekinah"; and even where it
describes God as abiding in heaven, the same word is used (Isa.
xxxiii. 5; Deut. iii. 24, iv. 39). This statement holds true also of

allusions to His remoteness or to the hiding of His face (Hos. v. 6; Isa.



viii. 17, xlv. 15; Hastings, "Dict. Bible," iv. 488b). The Temple is called
the "house of the Shekinah" (Targ. Onk. to Deut. xii. 5; Ps. xlix. 15,
cviii. 8); and the term likewise occurs in connection with "glory"
("yekara"; Ruth ii. 12; Cant. iii. 6, iv. 6, v. 6; Ps. xliv. 25, Ixviii. 19, cxv.
16; Jer. xix. 18) and with "holiness" (Cant. i. 10, ii. 2, iii. 2, vi. 1; Ps.

Ixxiv. 12, Ixxxvi. 3).

In the Apocrypha and New Testament.

Since the Shekinah is light, those passages of the Apocrypha and
New Testament which mention radiance, and in which the Greek text
reads 00¢aq, refer to the Shekinah, there being no other Greek
equivalent for the word. Thus, according to Luke ii. 9, "the glory of the
Lord [66Ca Kupiou] shone round about them" (comp. Il Peteri. 17;
Eph. i. 6; Il Cor. iv. 6); and it is supposed that in John i. 14 and Reuv.
xxi. 3 the words gknvoOv and oknvrj were expressly selected as
implying the Shekinah. The idea that God dwells in man and that man
is His temple (e.g., Col. ii. 9; Il Cor. vi. 16; John xiv. 23) is merely a

more realistic conception of the resting of the Shekinah on man.



Nature of the Shekinah.

Read more:

http://www.jewishencyclopedia.com/view.jsp?artid=588&letter=S&sea

rch=LOGOS#ixzz0jWOkp3Vy

He is Israel's God. Not on account of any merits of its own (Deut. vii.
7-8, ix. 4-7), but because of God's special designs, because the
fathers loved Him (Deut. x. 11-16), Israel was chosen by God (Ex.
xiX. 4-6; Deut. iv. 20, xxxii. 9; Isa. xli. 8-9, xliii. 21; Jer. ii. 2, and often
elsewhere). Hence, in Israel's experience are illustrated God's power,
love, and compassion, as, in fact, it is Israel's sole destiny to be the
witness to God (Isa. xliv. 8). For Israel, therefore, God is a jealous
God. He can not tolerate that Israel, appointed to be His portion
(Deut. xxxii. 9), His servant (Isa. xliv. 21), His people joined unto Him

for His name and glory and ornament (Jer. xiii. 11, A. V., "for a name,
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and for a praise, and for a glory"), should worship other gods. Israel's

task is to be holy as He is holy (Lev. xix. 2; Deut. xxvi. 19). Israel itself
does not fully recognize this. God sends prophets again and again to

instruct and admonish His people (Jer. vii. 25, xi. 7, xxxv. 15; Isa.

xxix. 13-14).

In Israel God's judgments are purposed to impress upon His people
the duty placed upon it. Greater suffering He metes out to Israel (Lev.
xxvi. 40; Deut. iv. 30-31; viii. 5, 19; xi. 16-17; xxxii. 15; Isa. i. 19-20, iv.
3-4, xlii. 24-xliii. 1, xlviii. 9-11; Jer. ii. 19, v. 18-19; Amos iii. 2), but He
will not permit Israel to perish (Isa. xli. 10-14; xIv. 17; li. 7-8; liv. 10,
17; Jer. xxxi. 36). And Israel, brought to faithfulness, will be
instrumental in winning the whole earth to God (Isa. ii. 2-4, xi. 9, xlv.

23, Ixv. 25; Micah iv. 1-4; Jer. iii. 17; see Messiah).

God is Israel's lawgiver. His law is intended to make Israel holy. That
Israel serve God, so as to win all people to the truth, is God's demand

(Lev. xx. 26; Deut. iv. 6). God's unity is indicated in the one
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sanctuary. But legalism and sacerdotalism are withal not the ultimate
(Ps. I. 7-13; | Sam. xv. 22: "to obey is better than sacrifice"; Isa. i. 11;
Jer. vii. 21-23; Hosea vi. 6: "l desired love [A. V. "mercy"] and not

sacrifice").

Nor is the law a scheme of salvation. Nowhere in the Old Testament

is the doctrine taught that God must be satisfied (see Fall of Man;

Sin). Sin is impotent against God, and righteousness does not benefit
Him (Job xxxv. 6-8). God is omnipotent (Ps. x. 3-4). At one with Him,
man is filled with joy and with a sense of serene security (Ps. xvi. 5-6,
8-9; xxvii. 1-4). Without this all else is sham (Ps. xlix. 7-13). Happy,
therefore, the man who heeds God's instruction (Ps. xciv. 12; Prov. iii.
11-12). Sin never attains its aims (Ps. xxxiv. 22; Prov. xi. 19; | Sam.
xxiv. 14; Job viii. 13-14, xv. 20-31). It is thus that God documents His
supremacy; but unto man (and Israel) He gives freedom to choose
between life and death (Deut. xxx. 15-20). He is near to them that
revere Him (Ps. Ixxxv. 9-14). Though His ways are not man's ways,

and His thoughts not man's thoughts (Isa. Iv. 8), yet to this one


http://www.jewishencyclopedia.com/view.jsp?artid=25&letter=F
http://www.jewishencyclopedia.com/view.jsp?artid=812&letter=S

certainty man may cleave; namely, that God's word will come to pass

and His purposes will be carried out (/b. verses 9, 10, 11).

The God of the Bible is not a national God, though in the fate of one
people are mirrored the universal facts of His kingship and
fatherhood, and the truth is emphasized that not by might, nor by
power, but by God's spirit are the destinies of the world and of man
ordered (Zech. iv. 6; Mal. i. 11; Ps. cxiii., cxv.). The God of the Bible
is a person; /.e., a being self-conscious, with will and purpose, even
though by searching man can not find Him out (Job xi. 7; Ps. xciv. 7,

8,9, 10, 11; Isa. xl. 28; Ps. cxlv. 3).E. G. H.

—In Post-Biblical Literature:

In the Apocrypha of Palestinian origin the Biblical teachings
concerning God are virtually reaffirmed without material
modifications. In some books anthropomorphic expressions are

avoided altogether; in the others they are toned down. The "hand of



God," for instance (Ecclus. [Sirach] xxxiii. 3), is in the parallel distich
explained as "His might." The "eyes of God" symbolize His
knowledge and providence (Baruch ii. 17); the "voice of God" is

synonymous with His will (/6. ii. 22, iii. 4).

In the Palestinian Apocrypha.

His unity, postulating Him as the absolute, omni-present, and
therefore as the omniscient, eternal, and living God, is accentuated;
while in His relations to the world and its inhabitants He is manifest as
the Creator, Ruler, the perfectly righteous Judge, requiting evil and
rewarding good, yet, in His mercy, forgiving sin. To Him all nature is
subject, while He executes His designs according to His inscrutable
wisdom. The history of former generations is cited in proof of the
contention that they who confide in Him have never been
disappointed (Ecclus. [Sirach] ii. 10); for God is full of mercy,

pardoning sins, and is the great Helper (/6. verse 11).

Good and evil proceed from God, as do life and death (/b. xi. 14). Yet



sin is not caused by God, but by man's own choice (/6. xv. 11 ef
seq.). God is omnipresent. Though He is on high, He takes heed of
men's ways (/b. xvi. 17, xvii. 15-16). Mountains and the ocean are in

His power (/b. verses 18 ef seq.).

Being the Creator, He planned the eternal order of nature (/b. verses
26 et seq.). He also fashioned man (/b. xvii. 1 et seq.). Whatever
strength man has is from Him (/6. verse 3). The eyes of men are
enabled by Him to see "the majesty of His glory," andtheir ears to
hear "His glorious voice" (/b. verse 13). He liveth in all eternity and
judgeth all things. None may search out His wondrous might (/6. xviii.
1-2), or describe His grace (/b. verse 3). To Him naught may be
added, and from Him nothing may be taken away (/b. verse 6, xlii.
21). Even the "holy ones" are not competent to relate the marvels of
His works (/b. xlii. 17). He announces that which was and that which
is to be and all hidden things (/6. verses 19-20). He is one from all
eternity (/b. verse 21). He is the Living God (/b. verse 23). Among all

the varieties of things He has created nothing without purpose (35,



ib. verse 24).

The "wisdom of God" is spoken of and exalted in the same strains as
in the Biblical books (Prov. vii., viii.). All wisdom is from God and is
with Him forever (Ecclus. [Sirach.] i. 1). It came forth from the mouth
of the Most High (/b. xxiv. 3); but it was created before all things (/b. i.
4). It is subject to the will of Him who alone is "wise, and greatly to be
feared," seated on His throne (/6. i. 8). God "poured it out over all His
works" (/b. i. 7; comp. xxiv. 31). However close this description of
wisdom may come to a personification, it is plain that it is free from
any element which might be construed as involving a departure from

the Biblical position regarding God's absolute unity.

In Alexandrian Apocrypha.

It is in the Alexandrian Apocrypha that modifications of the Biblical
doctrine appear; but even here are to be found books whose theology
is a reiteration of the Biblical teachings. The so-called Third Book of

the Maccabees, in the prayer of the high priest Simon, invokes "God



as the King of the Heavens, the Ruler of all creatures, the most Holy,

the sole Governor, the Omnipotent," declaring Him to be "a just ruler,"
and appeals to the events of past days in support of the faith in God's
supremacy and in Israel's appointment to glorify Him (lll Macc. ii. 1-

20) who is all-merciful and the maker of peace.

The third book of the "Oracula Sibyllina," also, reiterates with great
emphasis and without equivocation the unity of God, who is alone in
His superlative greatness. God is imperishable, everlasting, self-
existent, alone subsisting from eternity to eternity. He alone really is:
men are nothing. He, the omnipotent, is wholly invisible to the fleshly
eye. Yet He dwells in the firmament (Sibyllines, i. 1, 7-17, 20, 32; ii. 1-
3, 17, 36, 46). From this heavenly abode He exercises His creative
power, and rules over the universe. He sustains all that is. He is "all-
nourishing," the "leader of the cosmos," the constant ruler of all
things. He is the "supreme Knower" (/b. i. 3, 4, 5, 8, 15, 17, 35; ii. 42).
He is "the One God sending out rains, winds, earthquakes, lightnings,

famines, pestilences, dismal sorrows, and so forth" (/b. i. 32-34). By



these agencies He expresses His indignation at the doings of the
wicked (/b. ii. 19-20); while the good are rewarded beyond their
deserts (/b. ii. 1-8). God's indwelling in man (1Tréal BpoToiaiv évwy)"as
the faculty of judgment" is also taught (/6. i. 18). This indwelling of
God, which has been claimed as an indication of the book's leaning
toward a modification of the transcendentalism of the Biblical idea of
God, may perhaps rest on a faulty reading (comp. Drummond, "Philo

Judaeus," i. 173).

In the Septuagint, also, the treatment of anthropomorphic statements
alone exhibits a progress beyond the earlier Biblical conceptions. For
example, in Gen. vi. 6-7 "it repented the Lord" is softened into "He
took it to heart"; Ex. xxiv. 9-10, "They [Moses, Aaron, and the others
mentioned) saw the place where the God of Israel stood" is rendered
"They saw the God of Israel"; Ex. xv. 3, instead of "The Lord is a man
of war," has "The Lord is one who crushes wars"; Josh. iv. 24, "the
power" for "the hand." In Isa. vi. 1, the "train of his [God's] robe" is

changed into "his glory" (see Zeller, "Die Philosophie der Griechen,"



iii., part ii., 254). As the Targumim, so the Septuagint, on account of a
more spiritualized conception of God, takes care to modify the earlier
and grosser terminology; but even the phrase 6 ©d¢ TV duvapewv
(Isa. xlii. 13) does not imply the recognition of powers self-existent
though under the control of God. The doctrine of the unity of God is

put forth as the central truth also in the Septuagint.

Hellenistic Influences.

Nor is this theology toned down in other Hellenistic writings. While in
style and method under the influence of Greek thought, the fragments
of Demetrius, Pseudo-Artapanus, Pseudo-Phocylides, Ezekielus'
tragedy on Exodus, and the so-called Fourth Book of Maccabees can
not be said to put forth notions concerning God at variance with the
Palestinian theology. The Wisdom of Solomon, the Letter of Aristeas,
and the fragments of Aristobulus, however, do this. In the first of
these three, Israel's God is pronounced to be the only God. He lives

in solitary supremacy, responsible to Himself alone (Wisdom xii. 12-



14). He is (Tov Ovta /b. xiii. 1). He is the "eternal light" (/b. vii. 26). He
is the Artificer (Texvitng) who created or prepared (both verbs are
used) the various things in nature (/b. xviii. 1-5). This uncertainty in
the verb descriptive of God's part in creation suggests that the old
Biblical conception of the Creator's functions is in this book
attenuated to the bringing into order of formless primeval matter
(comp. /b. xi. 17). Matter is compared to a lump of wax which,
originally devoid of attributes, owes its qualities to divine agency

(Drummond, /.c. p. 188).

But, while the cosmos is an expression and the result of the
greatness, power, and beauty of God, He remains transcendent
above it. Nevertheless, He continues to administer all things (Wisdom
xii. 15, 18; xv. 1). It is His providence that acts as a pilot or rudder (/b.
xiv. 3). In this is manifested His truth, justice, mercy, loving-kindness,
and long-suffering (/b. xi. 23; xii. 15, 18; xv. 1). It is among His holy
ones that His grace and mercy are conspicuous; but evil-doers are

punished (iii. 9, 10). The pious are those who dwell with wisdom (vii.



28). God possesses immediate knowledge of men's secrets, of their
speech, feelings, and thoughts (/b. i. 6). He foreknows but does not
foreordain the future. Necessity and right (dvaykn and dikn) are both
postulated. The former blinds the judgment of the impious. If they
continue in their impenitence, they will be overtaken by their
punishment(/b. i. 15; ii. 6-22; iii. 2-17; iv. 3-14; xii. 2, 10, 20; and more
especially xix. 1-5). The avenging Right is, however, not hypostatized
or personified to any great degree (/b. i. 8, xi. 20, xiv. 31, xviii. 11).
God is not the creator of evil (/b. i. 12-14); therefore in evil He is
confronted with a tendency that He can not tolerate. Hence He or His

is the avenging justice.

God is neither unknown nor unknowable. The external universe
reveals Him. It implies the existence of a primal source greater than it
(/6. xiii. 1-9); and, again, through wisdom and "the spirit" sent from on
high, God is found by them who do not disobey Him (/b. i. 2-4, ix. 13-
17). Yet man can never attain unto perfect knowledge of the divine

essence (see Gfrorer, cited by Drummond, /.c. p. 198).



Notwithstanding God's transcendence, anthropopathic phraseology is
introduced (Wisdom iv. 18, "God shall laugh"; "His right hand" and
"arm," v. 16; "His hand," vii. 16, x. 20, xi. 17, xix. 8). This proves that
the doctrine of intermediate agents is not fully developed in the book,
though in its presentation of God's wisdom elements appear that root
in this conception. Certainly the question had begun to force itself
upon the writer's mind: How is it that God enthroned on high is yet
omnipresent in the universe? Like the Stoics, the author assumes an
all-penetrating divine principle which appears as the rational order of
the cosmos and as the conscious reason in man. Hence God's spirit
is all-pervasive (/b. i. 6-7). This spirit is, in a certain sense, distinct
from God, an extension of the Divine Being, bringing God into relation
with the phenomenal world. Still, this spirit is not a separate or
subordinate person. "Wisdom" and this "spirit" are used
interchangeably (/b. ix. 17); "wisdom is a spirit that is" a lover of
mankind (/b. i. 4-6); wisdom is "a vapor of the power of God," a

reflection of eternal light (/b. vii. 25-26).



"Wisdom" of God.

This wisdom has twenty-one attributes: it is "an understanding spirit,
holy, alone in kind, manifold, subtile, freely moving, clear in utterance,
unpolluted, distinct, unharmed, loving what is good, keen,
unhindered, beneficent, loving toward man, steadfast, sure, free from
care, all-powerful, all-surveying, and penetrating through all spirits
that are quick of understanding, pure, most subtile" (/6. vii. 22-24).
Wisdom is a person, the "assessor" at God's throne (/b. ix. 4); the
chooser of God's works (/b. viii. 3-4). She was with God when He
made the cosmos (/b. ix. 9). She is the artificer of all things (/b. vii.
21). As all this is elsewhere predicated of God also, it is plain that this
"wisdom" is regarded only as an instrument, not as a delegate of the
Divine. The Wisdom of Solomon speaks also of the "Logos" (/6. ii. 2-
3, ix. 1-2, xvi. 12, xviii. 14-16); and this, taken in connection with its
peculiar conception of wisdom, makes the book an important link in
the chain leading from the absolute God-conception of Palestinian

Judaism to the theory of the mediating agency of the Word (Adyog,



"Memra") in Philo. The Aristeas Letter does not present as clear a
modification of the God-conception (but see Eleazar's statement
therein, "there is only one God and 'His power" is through all things").
Aristobulus, in the Orphic verses, teaches that God is invisible (verse
20), but that through the mind He may be beheld (verses 11, 12).
Maker and Ruler of the world, He is Himself the beginning, middle,
and end (verses 8, 34, 35, 39). But wisdom existed before heaven
and earth; God is the "molder of the cosmos" (verse 8)—statements
which, by no means clear enough to form the basis of a conclusion,
yet suggest also in Aristobulus' theology a departure from the
doctrine of God's transcendence and His immediate control of all as

the Creator ex nihilo.

Philo is the philosopher who boldly, though not always consistently,
attempts to harmonize the supramundane existence and majesty of
the one God with His being the Creator and Governor of all.
Reverting to the Old Testament idiom, according to which "by the

word of Yhwh were the heavens made" (Ps. xxxiii. [xxxii.] 6)—which
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passage is also at the root of the Targumic use of Memra, (see

Anthropomorphism)—and on the whole but not consistently assuming

that matter was uncreated (see Creation), he introduces the Logos as

the mediating agent between God on high and the phenomenal

world.

Philo's Logos.

Philo is also the first Jewish writer who undertakes to prove the
existence of God. His arguments are of two kinds: those drawn from
nature, and those supplied by the intuitions of the soul. Man's mind,
also invisible, occupies in him the same position as does that of God
in the universe ("De Opificio Mundi," § 23). From this one arrives at a
knowledge of God. The mind is the sovereign of the body. The
cosmos must also have a king who holds it together and governs it
justly, and who is the Supreme ("De Abrahamo," § 16; "De Migratione
Abrahami," § 33). From a ship man forms the idea of a ship-builder.

Similarly, from the cosmos he must conceive the notion of the Father
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and Creator, the great and excellent and all-knowing artist ("De
Monarchia," i. 4; "De Praemiis et Pcenis," § 7). For a first and an
efficient cause man must look outside of the material universe, which
fails in the points of eternity and efficiency ("De Confusione
Linguarum," §§ 21, 25; "De Somniis," i. 33). This cause is mind. But
man has the gift of immortal thoughts ("De Eo Quod Deterius Potiori
Insidiatur," § 24): these culminate in the apprehension of God; they
press beyond the limits of the entire phenomenal world to the
Unbegotten ("De Plantatione Noe," § 5). This intuition of God was the

especial prerogative of the Prophets, of Abraham, and of Jacob.

The essence of God is unknown to man, whose conceptions are
colored through the medium of his own nature. Anthropopathisms
and anthropomorphisms are wicked. God is incorporeal. He is without
any irrational affections of the soul. God is a free, self-determining
mind. His benevolence is due not to any incapacity of His for evil, but

to His free preference for the good (/b. § 20).



Man's personality lifts him above the rest of the creatures. In analogy
therewith, Philo gives God the attributes of personality, which are not
restrictive, but the very reverse (Drummond, "Philo Judaeus," ii. 15).
Efficiency is the property of God;susceptibility, that of the begotten
("De Cherubim," § 24). God, therefore, is not only the First Cause, but
He is the still efficient ground of all that is and comes to pass. He
never pauses in His creative activity ("De Allegoriis Legum," i. 3). The
feebleness of the human mind precludes the possibility of man's
knowing God as He is in Himself (/. iii. 73). God is without qualities
(/6. 1. 13). God is transcendent. He contains, but is not contained
(TrepIEXwV oU TTEPIEXOUEVOG); Yet He is also within the universe. He is
omnipresent (comp. "De Confusione Linguarum," § 27, "De
Posteritate Caini," § 5); still He is above the conditions of space and
time ("De Posteritate Caini," § 5; "Quod Deus Sit Immutabilis," § 6).
He is complete in Himself, and contains within His own being the sum
of all conceivable good ("De Mutatione Nominum," § 4). He is perfect;

He is omniscient ("De Eo Quod Deterius Potiori Insidiatur," § 42); He



is omnipotent; He is free from evil and, therefore, can not be its
source ("De Profugis," § 15); He is without passion as the most
perfectly reasonable being, as the efficient and not the susceptible.

God cares for the world and its parts (see Providence) ("De Opificio

Mundi," § 61). He is the "Archon of the great city," "the pilot managing

the universe with saving care" ("De Decem Oraculis," § 12).

It is in the development of his theory of the divine powers that Philo
injects into his theology elements not altogether in concordance with
antecedent Jewish thought. These intelligible and invisible powers,
though subject to God, partake of His mystery and greatness. They
are immaterial. They are uncircumscribed and infinite, independent of
time, and unbegotten ("Quod Deus Sit Immutabilis," § 17). They are
"most holy" ("Fragmenta," ii. 655), incapable of error ("De Confusione
Linguarum," § 23). Among these powers, through which God works
His ends, is the Logos. "God is the most generic Thing; and His
Logos is second" ("De Allegoriis Legum," ii. 21). "This Logos is the

divine seal of the entire cosmos" ("De Somniis," ii. 6). It is the
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archetypal idea with which all things were stamped ("De Mutatione
Nominum," § 23). It is the law of and in all things, which is not
corruptible ("De Ebrietate," § 35). It is the bond of the universe, filling
a function analogous to that of the soul in man ("Quis Rerum

Divinarum Heres Sit," § 48). It is God's son (see Logos; Philo).

Vacillating though it was, the theory of the divine powers and the
Logos, as elaborated by Philo, certainly introduced views into the
theology of Judaism of far-reaching consequences in the
development of the God-idea if not of the Synagogue at least of the
Church. The absolute unity and transcendence of God were modified
materially, though the Biblical notion of the likeness of man to God
was in the system developed in a manner adopted again by the
modern Jewish theologians (see below). Talmudic and medieval
Judaism were only indirectly affected by this bold attempt to save the
transmundane and supramundane implications of the God-concept
and still find an explanation for the immanence of the divine in man

and in the world. The Pharisaic Psalms of Solomon, for instance,
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echo without the least equivocation the theological constructions of
the Biblical books (see ii. 15-18, 32-37); and the other apocalyptic
writings (Enoch; Book of Jubilees; Testaments of the Twelve
Patriarchs) present no essentially new points of view or even any

augmentations. E. G. H.

The Shema'.

—In Talmudic Literature:

The Hellenistic modifications of the Biblical God-concept were further
developed in the propositions of the heretical sects, such as the
Minim or Gnostics, and of the Judaeo-Christians and Christians. To
controvert their departures from the fundamental positions of
Judaism, the Palestinian synagogue, as did all later Judaism with the
exception of the cabalists (see Cabala), laid all the greater stress on
the unity of God, and took all the greater precaution to purge the

concept from any and all human and terrestrial similarities. The
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Shema' (Deut. vi. 4 ef seq.) was invested with the importance of a
confession of faith. Recited twice daily (Ber. i. 1), the concluding word
"ehad" was given especial prominence, emphatic and prolonged
enunciation being recommended ("kol ha-ma'arik be-ehad"; Ber.
19a). Audible enunciation was required for the whole sentence (Sifre,
Deut. 31: "Mi-kan amru: ha-kore et shema' welohishmia' le-ozno lo
yaza"). Upon Israel especially devolved the duty of proclaiming God's
unity ("leyahed shemo beyoter"). The repetition of "Yhwh" in the
verse is held to indicate that God is one both in the affairs of this
world and in those of the world to come (Yalk., Deut. 833). "The
Eternal is Israel's portion" (Lam. iii. 24, Hebr.) demonstrates Israel's
duty in the Shema' to proclaim God's unity and imperishability over
against the sun-, moon-, and star-worship of the heathen (Lam. R. iii.
24; comp. Deut. R. ii., end). The "ehad" is also taken in the sense of
"meyuhad," /e., unique, unlike any other being (Meg. 28). Two
powers ("reshuyot"), therefore, can not be assumed, as Deut. xxxii.

39 proves (Tan., Yitro; Jellinek,"B. H." i. 110); and the opening



sentence of the Decalogue confirms this (Mek., Yitro, v.; comp. Yalk.,
Ex. 286). In the historical events, though God's manifestations are
varied and differ according to the occasion, one and the same God
appears: at the Red Sea, a warrior; at Sinai, the author of the
Decalogue; in the days of Daniel, an old, benignant man (Yalk. /c.).

God has neither father, nor son, nor brother (Deut. R. ii.).

One "Reshut."

Pains are taken to refute the arguments based on the grammatical
plurals employed in Biblical texts when referring to God. "Elohim"
does not designate a plurality of deities. The very context shows this,
as the verbs in the predicate are in the singular. The phrase "Let us
make man in our image" (Gen. i. 26) is proved by the subsequent
statement, "so God created man in his own image" (/b. verse 27), to
refer to one God only (Yer. Ber. ix.; Gen. R. viii., xix.). Nor, according
to R. Gamaliel, is the use of both "bara" and "yazar," to connote

God's creative action, evidence of the existence of two distinct divine



powers (Gen. R. i.). The reason why in the beginning one man only
was fashioned was to disprove the contention of those that believe in
more than one personality in God (Sanh. 38a). God had neither
associate nor helper (Sanh. 38b; Yer.Shab. vi. 8d; Eccl. R. iv. 8). The
ever-recurrent principle throughout haggadic theological speculations

is that there is only one "Reshut" ("Reshut ahat hu" = "personality").

From this emphasis upon the unity and immutability of God, Weber,
among others (see his "Judische Theologic," p. 153, Leipsic, 1897),
has drawn the inference that the Jewish God was apprehended as
the Absolute, persisting in and for Himself alone—supramundane and
therefore extramundane also. Between Him and the world and man
there is no affinity and no bond of union. This view, however, neglects
to take into account the thousand and one observations and
interpretations of the Rabbis in which the very reverse doctrine is put
forth. The bond between this one God—supreme, and in no way
similar to man—and His creatures is very close (comp. the discussion

of the effect of the Shema' taken from Yer. Ber. in Yalk., Deut. 836). It



is not that subsisting between a despot and his abject, helpless
slaves, but that between a loving father and his children. The
passages bearing on the point do not support Weber's arbitrary
construction that the implications of the names "Elohim" as "middat
hadin" (justice) and "Yhwh" as "middat ha-rahamim" (mercy) merely
convey the notion of a supreme despot who capriciously may or may
not permit mercy to temper revengeful justice (Weber, /.c.). In the
rabbinical as in the Biblical conception of God, His paternal pity and

love are never obscured (see Compassion).

Nor is it true, as Weber puts it and many after him have repeated,
that the Jewish conception of God lacks that "self-communicating
love which . . . presupposes its own immanence in the other" Weber,
/.c.). R. Johanan's parable of the king and his son certainly
demonstrates the very reverse. "A king's son was made to carry a
beam. The king, upon seeing this, commanded that the beam be laid
on his own shoulders. So does God invite sinners to lay their sins

upon Him" (Midr. Teh. to Ps. xxii. 6). The anti-Pauline point of the
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parable is patent. The convenient restriction of the term "abinu
sheba-shamayim" (our father which art in heaven) to mean, when
used in a Jewish prayer, "the father of the nation," while when found

in a supposedly non-Jewish prayer (see Lord's Prayer) it is

interpreted to express the filial relation of every human soul to the
Father, rests on no proof. The Rabbis denationalized and
individualized their conception of God as clearly as did the Jewish
compilers of the Gospels. "God used the phrase 'l am Yhwh, thy God'
advisedly because He was the God of every individual man, woman,

or child" (#hy God, not your God) (Yalk., Deut. 286).

In the quaint presentation of their views on God's providence, the
haggadists strike this note as well: "God chooses His own. Him
whose deeds He is pleased with, He brings near unto Himself" (Midr.
Shemuel, viii.; Num. R. iii.). "God is busy making marriages." (see
Deism; Lev. R. viii., Ixviii.; Pesik. 11b; Midr. Shemuel v.; Tan.,
Bemidbar, ed. Buber, 18). "God builds ladders for some to ascend

[become rich], for others to descend [become poor]" (Tan., Mattot


http://www.jewishencyclopedia.com/view.jsp?artid=547&letter=L
http://www.jewishencyclopedia.com/view.jsp?artid=209&letter=D
http://www.jewishencyclopedia.com/view.jsp?artid=209&letter=D

and Ki Tissa, ed. Buber, and passages quoted in the foregoing
sentence). "God does not provide for Israel alone, but for all lands:
He does not guard Israel alone, but all men" (Sifre, Deut. 40). "None
will wound as much as a finger here below unless this is the divine
decree concerning him from above" (Hul. 7b). These passages,
which might easily be indefinitely multiplied, are illustrative of the
thought running through haggadic theology; and they amply
demonstrate the fallacy of the view denying to the God-concept of

rabbinical Judaism individualistic and denationalized elements.

In the Targumim.

The care with which anthropomorphisms are avoided in the
Targumim is not due to dogmatic zeal in emphasizing the
transcendental character of the Godhead, but to the endeavor not to
use phraseology which might in the least degree create the
presumption of God's corporeality. Hence the introduction of the

particle "ke-"illu" (as it were) in the paraphrasing of passages that



might suggest similarity between God and man's sensuous nature
(Yer. Targ. to Gen. xviii. 8); the suppression altogether of verbs
connoting physical action ("God descended," Gen. xi. 5, becomes
"God revealed Himself"); the recourse to "kodam" (before), to guard
against the humanizing of the Godhead. The Memra ("Word";
"Logos") and the Shekinah, the divine effulgent indwelling of God

(see Names of God), are not expedients to bridge the chasm

between the extramundane and supramundane God and the world of
things and man, as Weber claims; they are not hypostases which by
being introduced into the theology of the rabbinical Synagogue do
violence to the strenuous emphasis on God's unity by which it is
characterized; but they owe their introduction into the phraseology of
the Targumim and Midrashim respectively to this anxiety to find and
use terms distinctively indicative of God's superlative sublimity and
exaltedness, above and differentiated from any terrestrial or human
similitude. These two terms prove, if anything, the apprehension on

the part of the haggadists of God's relations to the world as the one
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supreme, all-directing, omnipresent, and all-pervading Essence, the
all-abiding, everactive and activizing Principle, unfolding Himself in

time and space.

Equally one-sided is the view according to which the rabbinical
conception of God is rigidly and narrowly legal or nomistic. Weber
(/.c.) and many after him have in connection with this even employed
the term "Judaized conception of God." In proof of the contention,
after Bartolocci, Eisenmenger, and Bodenschatz, rabbinical passages
have been adduced in which God is represented as "studying the
Law" (‘Ab. Zarah 3b; Yalk., Isa. 316; or, more particularly, the section
concerning the red heifer, Num. R. xix., parashah "Parah
Adummah"); as "teaching children" (Yalk., Isa. /c.); as "weeping over
the destruction of the Temple" (Yer. Hag. i. 5b; Yalk., Lam. 1000); as
"roaring like a lion" and "playing with the Leviathan" (Yalk., Isa. /¢.);
as "no longer on His throne, but having only 'arba' ammot shel
halakah,' the four ells of the halakah in the world for His own" (Ber.

11a); as "being under the ban, 'herem™ (Pirke R. El. xxxviii.); as
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"being Levitically unclean, owing to His havingburied Moses" (Sanh.
39a); as "praying" (Yalk., Ps. 873; Ber. 7a); as "laying tefillin and
wearing a tallit" (Ber. 6a; R. H. 17b); as "blowing the shofar"; as
"having a vow released according to the provisions of the Law" (Num.
xxx. 2 et seq.; Ex. R. xliii.; Lev. R. xix.); and as "rising before a hoary
head" (Lev. R. xxxv.). Upon examination, all these passages are
seen to be homiletical extravagances, academic exercises, and mere
displays of skill and versatility in the art of interpreting Biblical texts
("Schulweisheit"), and therefore of no greater importance as reflecting
the religious consciousness of either their authors or the people at
large than other extravagances marked as such by the prefacing of
"kibbe-yakol" (if it is permitted to say so; "sit venia verbo"), or "ilmale

mikra katub e efshar le-omro" ('Er. 22a; Yer. Ber. 9d; Lev. R. xxxiv.).

The Law of God.

The exaltation of the Torah is said to have been both the purpose and

the instrument of creation: it is preexistent (Gen. R. i.), the "daughter"



of Yhwh (Tan., Ki Tissa, 28; /b. Pekude, 4), and its study even
engages God (B. M. 86a). Differentiated from the "kabod" of God, it
was given to man on earth, while the "splendor" (2>, also n»>¢) has
its abode in the higher regions (Midr. Teh. to Ps. xc. 17, xci. 9). It is
praised as the one panacea, healing the whole of man ('Er. 54a). This
idea is not, as has been claimed by Weber and after him by others,
evidence either of the nomistic character of the "Judaized" conception
of God or of the absolute transcendence of God. In the first place, the
term "Torah" in most of the passages adduced in proof does not
connote the Law (Pentateuch). For it "religion" might be with greater
exactness substituted (see Bacher, "Die Aelteste Terminologie der
Judischen Schriftauslegung,” s.v. mn). In the second, if not a
restatement of the doctrine of wisdom ("hokmah"; see above), these
ecstasies concerning the Torah have a marked anti-Pauline
character. The Torah is the "sam hayyim" (life-[salvation-] giving drug;

Sifre, Deut. § 45; Kid. 30b; Yoma 72b; Lev. R. xvi.).

The following haggadic observations will illustrate the views



formulated above:

God's omnipresence (with reference to Jer. xxiii. 24) is illustrated by
two mirrors, the one convex, the other concave, magnifying and
contracting respectively the image of the beholder (Gen. R. iv.).
God's "mercy" will always assert itself if man repents (Pesik. 164a).
God's "justice" often intentionally refuses to take account of man's
misdeeds (Gen. R. xxxvi.; Lev. R. v.). God requites men according to
their own measure ("middah ke-neged middah"; Sanh. 90a, b; Tosef.,
Sotah, iii.; Yer. Sotah 17a, b); but the measure of good always
exceeds that of evil and punishment ("middat tobah merubbah mi-
middah pur'aniyyot"; Mek., Beshallah, x. 49a). God forgives the sins
of a whole community on account of the true repentance of even one
man (Yoma 86b). "Tob" (the good) is God's main attribute (Yer. Hag.
77c; Eccl. R. vii. 8; Ruth R. iii. 16; comp. Matt. xix. 17). The
anthropomorphic representation of God as suffering pain with men
merely illustrates His goodness (Sanh. vi. 5). God fills the world; but

the world does not fill or exhaust Him (Gen. R. Ixviii.; Yalk., Hab.



563). God's "hand" is extended underneath the wings of the beings
that carry the throne, to receive and take to Himself the sinners that
return, and to save them from punishment (Pes. 119a). Man is in the
clutches of anger; but God masters wrath (Gen. R. xlix.; Midr. Teh. to
Ps. xciv. 1). God removes the "stumbling-block" (sin) (Pesik. 165a;

Yalk., Hosea, 532).

Talmudic Views.

God knows all. He is like an architect who, having built a palace,
knows all the hiding-places therein, and from whom, therefore, the
owner can not secrete anything (Gen. R. xxiv.). God is the architect of
the world (Gen. R. i.); the "Torah" is the plan. God's signetring is
truth, nex(the Alpha and Omega of the New Testament; Gen. R. Ixxxi;
Shab. 55a; Yoma 69b; Sanh. 64a; Yer. Tan. 18a; Deut. R. i.). All that
confess "two God-heads" will ultimately come to grief (Deut. R. ii.). In
a vast number of haggadic disquisitions on God, attention is called to

the difference between the action of man and that of God, generally



prefaced by "Come and see that 'shelo ke-middat basar wedam
middat ha-Kodesh baruk hu™ (not like the motive and conduct of flesh
and blood is God's manner). For instance, man selling a precious
article will part with it in sorrow; not so God. He gave His Torah to
Israel and rejoiced thereat (Ber. 5a). In others, again, God is likened
to a king; and from this comparison conclusions are drawn (Gen. R.

xxviii. and innumerable similar parables).

Sometimes attention is called to the difference between God and an
earthly monarch. "When a king is praised, his ministers are praised
with him, because they help him carry the burden of his government.
Not so when God is praised. He alone is exalted, as He alone created
the world" (Yalk., Deut. 835; Midr. Teh. to Ps. Ixxxvi. 10; Gen. R. i. 3).
God exalteth Himself above those that exalt themselves ("mitga‘ah hu
‘al ha-mitga'im; Hag. 13b; Mek., Beshallah, 35b). In His hand is

everything except the fear of Him (Ber. 33b; Meg. 25a; Niddah 16b).

Among the descriptive attributes, "mighty," "great," and "fearful" are



mentioned. After Moses had formulated these (Deut. x. 17), and the
last had been omitted by Jeremiah (xxxii. 18) and the first by Daniel
(ix. 4), in view of the apparent victory of the heathen the "men of the
Great Synagogue" (Neh. ix. 32) reinstituted the mention of all three,
knowing that God's might consisted in showing indulgent long-
suffering to the evil-minded, and that His "fearfulness" was
demonstrated in Israel's wonderful survival. Hence their name "Great
Synagogue" for having restored the crown of the divine attributes
(Yoma 69Db; Yer. Ber. 11c; Meg. 74c). These attributes may not be
arbitrarily augmented; however many attributes man might use, he
could not adequately express God's greatness (Ber. 33b; see

Agnosticism); but man is bound to praise the Creator with his every

breath (Gen. R. xiv.).

Stress is laid in the Talmudic theology on the resurrection of the
dead. God is "mehayyeh hametim," the one who restores the dead to
life. The key to the resurrection is one of the three (or four) keys not

given, save in very rare cases, to any one else, but is in the hands of
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God alone (Ta'an. 2a, b; Gen. R. Ixxiii.; see Eschatology).

God and Israel.

Israel is God's people. This relation to Him can not be dissolved by
Israel (Num. R. ii.). This is expressed in the definition of God's hame
as "ehyeh asher ehyeh." The individual has the liberty to profess God
or not; but the community, if refractory, is coerced to acknowledge
Him (Ex. R. iii. 14). As a king might fasten the key of his
jewelcasketby a chain lest it be lost, so God linked His name with
Israel lest the people should disappear (Yer. Ta'an. 65d). Israel's love
for God, evidenced when in the desert, became a great treasure of
divine grace, stored up for the days of Israel's troubles (Midr. Teh. to
Ps. xxxvi. 11). Upon Israel's fidelity to God even the earth's fertility is
dependent (Lev. R. xlv.). God's punishments are therefore very
severe for disloyal Israel, though in His grace He provides the cure
always before the blow (Meg. 13b). As a father prefers himself to

discipline his son rather than to have another beat him, so God
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Himself is Israel's judge (Midr. Teh. to Ps. Ixxviii. 41). God is toward
Israel, however, like that king who, incensed at his son's conduct,
swore to hurl a stone at him. In order not to break his oath, but being
anxious not to destroy his child, he broke the stone into pieces, which
one after another he threw at him (/6. to Ps. vi. 4; comp. Lev. R.
xxxii.). Israel's disloyalty to God involves in its consequences even
the other peoples (after Haggai i. 10; Midr. Teh. to Ps. iv. 8; comp.

Matt. xv. 26; Mark vii. 27; Bacher, "Ag. Pal. Amor." i. 146).

The prayer-book of the Synagogue is the precipitate of the teachings
concerning God held by the Rabbis. An analysis of its contents
reveals that God was adored as the Creator, the Preserver of the
world ("Yozer Or," the first benediction before the Shema'). He is the
Great, the Mighty, the Fearful, the Highest, the Loving, the All-

Sustaining, Reviving the Dead (in the Shemoneh 'Esreh), the King,

Helper, Deliverer, the Support of the Weak, the Healer of the Sick. He
sets free the captives, faithful even to them that sleep in the dust. He

is holy. Knowledge and understanding are from Him, a manifestation
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of His grace ("Attah Honen la-Adam"; Meg. 17b; the "Birkat Hokmah,"
Ber. 33). He forgives sin ("Ha-Marbeh li-Saloah"). In His mercy He
sends relief to those that suffer ("Birkat ha-Holim"; 'Ab Zarah, 8a;
comp. Meg. 17b). To Israel He continually shows His love and
abundant grace ("Ahabah Rabbah" and "Ahabat 'Olam," the second
benediction before the Shema'; Ber. 11b). Man's physical perfection
is God's work ("Asher Yazar"; Ber. 60b). In the prayer "Modim" (the
"Hoda'ah" [Meg. 18; Ber. 29, 34; Shab. 24; Sotah 68b; Sifre, Deut.

949]; see Articles of Faith), God's immutability is accentuated, as well

as His providential care of the life and soul of every man. He is "ha-
tob," the good one whose mercies are boundless; while in the version
given in the Siddur of Rab Amram and the Mahzor of Rome the
statement is added that "God has not abandoned Israel." God is also
hailed as the maker of peace. The thought of God's unity, it is
needless to remark, dominates throughout. The "Alenu," with which,
according to the Kol Bo (§§ 11 and 77; Tur Orah Hayyim, § 133),

every service must conclude, is a résumé of the implications of
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Israel's conception of God. He is the Lord of the universe; the
Creator. Israel by His grace was called to know Him as the King of
Kings, the Holy One. He alone is God. It concludes with the fervent
prayer for the coming of the day when idolatry shall be no more, but

God shall be acknowledged as the one and only God.E. G. H.

Motekallamin and Motazilites.

—In Philosophical Literature:

The rise of Karaism marks an epoch in Jewish philosophical thought
concerning God. The ensuing controversies induced Jewish
Rabbinite thinkers to turn their attention to the speculative problems
involved in the Jewish conception of God. Mohammedan theology,
under the influence of Greek philosophy, which came to it by way of
Syria through the Christian Nestorians, had developed various
schools, among them the Motekallamin or schoolmen, occupying a

middle position between the orthodox believers in the dogmas of the



Koran and the Free-thinkers or Philosophers. According to
Shahrastani (ed. Cureton, German transl. by Haarbricker), they were
the defenders of the fundamental truths of the Koran. They did not
appeal solely to the wording of the book, but formulated a rational
system, that of the Kalam (hence their name, = Hebrew
"Medabberim" = "loquentes"), in which through speculation the
positions of the Koran were demonstrated as logically and

intellectually necessary.

An offshoot from the Motekallamin were the Motazilites, who differed
from the former in their doctrines concerning the divine attributes.
Designating themselves as the proclaimers of the unity of God, they
contended that the divine attributes were in no way to be regarded as
essential; they thus emphasized God's absolute unity, which was
regarded by them even as numerical. Over and against them the
Ash'ariya urged deterministic views in opposition to the ascription of
freedom to man, and pleaded for the reality of the divine attributes.

These three schools were in so far orthodox as they all regarded the
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Koran as the source of truth and did not intend to abandon its
fundamental authority. The Philosophers alone, though in externals
observant of the religious ritual, ventured to take their stand on points
other than those fixed by the text of the Koran; and they did not care
whether their conclusions agreed with or differed from the positions of

current theology.

Jewish philosophers in the Middle Ages (900-1300) display, on the
whole, the methods and intentions of these orthodox Mohammedan
schools. The same problems engage their interest. The attributes of
God—His unity, His prescience, the freedom of human action—are
the perplexities which they attempt to solve. That the teachings of the
Bible and the theology of the Synagogue are true, they assume at the
very outset. It is their ambition to show that these fundamental truths
are rational, in conformity with the postulates of reason. Aristotelians
for the most part, they virtually adopt the propositions of Al-Kindi,
Alfarabi, and Al-Ghazali, as far as they are adherents of the Kalam;

while those who are not resort to the Neoplatonic elements contained



in Arabic Aristotelianism to sharpen their weapons. Ibn Sina
(Avicenna) and Ibn Roshd (Averroes), also, must be remembered

among the tutors of the Jewish Aristotelians.

Saadia.

The first of the Jewish writers to treat of the Jewish faith from the
philosophical point of view was Saadia, the great anti-Karaite (see his
controversies with Anan, Nahawandi, Ibn Sakawai, andBen
Jeroham), in his famous work "Kitab al-Amanat wal-I'tikadat"
(Hebrew, "Sefer Emunot we-De'ot"). He shows his familiarity with the
positions of the Motazilites as well as with Greek philosophy and
even with Christian theology. His purpose in composing the treatise
was to set forth the harmony between the revealed truths of Judaism
and the reason of man. In its controversial chapters he attacks the
theology of Christianity with greater vehemence than that of Islam
(see Geiger, "Wiss. Zeit. Jud. Theol." i. 192). His philosophical point

of view has rightly been characterized as eclectic, though strongly
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influenced by Aristotelianism. He prefaces his presentation of the
God-concept with a discussion of the theory of human knowledge,
which latter, according to him, proceeds from the perception of the
grossly sensual elements common to men and animals. But when a

man perceives an object, merely the accidents come to his vision.

"Sefer Emunot we-De'ot."

By comparison, however, he learns to know the quantity of bodies,
thus forming the notion of space; while through the observation of
motion he arrives at the perception of time ("Sefer Emunot we-De'ot,"
ed. Amsterdam, ii.). In this way man, through continued reflection,
attains to ever finer and higher degrees of knowledge, discovering the
relation of cause to effect. Many men, says Saadia, reject the
existence of God on the ground that the knowledge of Him is too
subtle and too abstract. But this is easily met by the assertion of the
graduation of knowledge, which in its ascent always reaches finer

degrees, and develops into the faculty of apprehending the less



concrete and more abstract.

The final cause some philosophers have held to be material, an atom.
But in going one degree higher, and in assuming the existence of a
creator, man must know him as the highest; that is to say, God is the
noblest but also the most subtile goal of speculative reflection. Many
represent God as corporeal, because they do not push their
ascending knowledge far enough beyond the corporeal to the
abstract and incorporeal. The Creator being the originator of all
bodies, He of necessity must be apprehended as supramundane,
supercorporeal. Those that ascribe to God motion and rest, wrath and
goodness, also apperceive Him as corporeal. The correct conception
culminates in the representation of God as free from all accidents
(/b.). If this conception be too abstract, and is to be replaced by one
more material and concrete, reflection is forced to recede. The final
cause must be, by the very postulates of reason, an abstract being.

God-perception is thus the rise from the sensual to the supersensual



and highest limits of thought.

But the Creator has revealed Himself to His Prophets as the One, the
Living, the Almighty, the All-Wise, the Incomparable. It is the
philosopher's part to investigate the reality of these attributes, and to
justify them before the tribunal of reason (/b. ii. 24b, 25a). The unity of
God includes His being absolutely one, as well as His uniqueness,
and is necessarily postulated by the reflection that He is the Creator
of all. For if He were not one. He would be many; and multiplicity is
characteristic of corporeality. Therefore, as the highest thinking
rejects His corporeality, He must be one. Again, human reason
postulates one creator, since for creation a creator is indispensable;
but, as one creator satisfies all the implications of this concept,
reason has no call to assume two or more. If there were more than
one creator, proof would have to be adduced for the existence of
every one; but such proof could not be taken from creation, to
account for which one creator suffices. That Scripture uses two

names for God is merely due to linguistic idiomatic peculiarities, as



"Jerubbaal" is also named "Gideon."

The Living God.

God is living because He, the Creator of the world, can not be
thought of as without life (i e., self-consciousness and knowledge of
His deeds). His omnipotence is self-evident, since He is the Creator
of the all: since creation is perfectly adjusted to its ends, God must be
all-wise. These three attributes human reason discovers "at one
stroke" ("pit'om," "beli mahshabah," "mebi‘ah ahat"; /6. ii. 26a).
Human speech, however, is so constituted as not to be able to
express the three in one word. God's being is simple, not complex,
every single attribute connoting Him in His entirety. Abstract and
subtle though God is, He is not inactive. The illustration of this is the
soul and its directive function over the body. Knowledge is still more
subtile than the soul; and the same is again exemplified in the four
elements. Water percolates through earth; light dominates water; the

sphere of fire surrounds all other spheres and through its motion



regulates the position of the planets in the universe. The motion of
the spheres is caused by the command of the Creator, who, more

subtile than any of the elements, is more powerful than aught else.

Still, Saadia concedes that no attribute may in strict construction be
ascribed to God (/6. ii. 28b). God has also created the concept
attribute; and created things can not belong to the essence of the
Creator. Man may only predicate God's existence ("yeshut"). Biblical
expressions are metaphorical. The errors concerning God are set
forth in ten categories. Some have thought God to be a substance;
some have ascribed to Him quantity; others quiddity (TToi0v in
Aristotle); others have assigned to Him relations and dependency
(Trpog ). The Eternal can not be in relation to or dependent upon
anything created. He was before creation was. God is in no space
(1700 in Aristotle). He is timeless (1mo1€). God can not be said to
possess (£xelv): all is His. He lacks nothing. Possession, however,
includes lack as its negative. God is incorporeal; therefore, He can

not be apprehended as conditioned by status (keiodai). Nor does



God work (1T0I€lv). In the common sense of the term, work implies
motion; and motion, in the subject, can not be in God. His will suffices
to achieve His purposes; and, moreover, in work matter is an
element, and place and time are factors—all considerations

inapplicable to God.

Nor does God suffer (Traoxeiv). Even God's seeing is not analogous
to human sight, which is an effect by some exterior object. Saadia
controverts trinitarianism more especially, as well as Dualism. Heis
most emphatic in rejecting the corporeality of God, His incarnation,
involved in the Christian doctrine. For his views concerning creation

see Jew. Encyc. iv. 339, s.v. Creation.

But according to Saadia, man is the ultimate object of creation
("Emunot we-De'ot," iv. 45a). How is human freedom reconcilable
with God's omnipotence and omniscience? That the will of man is
free Saadia can not doubt. It is the doctrine of Scripture and of

tradition, confirmed by human experience and postulated by reason.
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Without it how could God punish evil-doers? But if God does not will
the evil, how may it exist and be found in this world of reality? All
things terrestrial are adjusted with a view to man; they are by divine
precept for the sake of man declared to be good or evil; and it is thus
man that lends them their character. God's omniscience Saadia
declares to be not necessarily causal. If man sins, God may know it

beforehand; but He is not the cause of the sinful disposition or act.

Solomon ibn Gabirol.

Ibn Gabirol's theology is more profound than that of Saadia. In his
"Mekor Hayyim," he shows himself to be a follower of Plotinus, an
adherent of the doctrine of emanation; yet, notwithstanding this
pantheistic assumption, he recognizes the domination of a supreme
omnipotent will, a free, personal God. He views the cognition of the
final cause as the end and goal of all knowledge. "Being" includes: (1)
form and matter; (2) primal substance, the cause (God); and (3) will,

the mediator between the other two. Between God the Absolute and



the world of phenomena, mediating agents are assumed. Like (God)
can not communicate with unlike (the world); but mediating beings
having something of both may bring them into relation. God is on the
uppermost rung of the ladder of being; He is the beginning and cause
of all. But the substance of the corporeal world is the lowest and last
of all things created. The first is essentially different from the last;
otherwise, the first might be the last, and vice versa. God is absolute
unity; the corporeal world, absolute multiplicity and variety. Motion of
the world is in time; and time is included in and is less than eternity.
The Absolute is above eternity; it is infinitude. Hence there must be a
mediating something between the supereternal and the subeternal.

Man is the microcosm ("'olam ha-katon"), a reflection of the
macrocosm. The mind ("sekel") does not immediately connect itself
with the body, but through the lower energies of the soul. In like
manner in the macrocosm the highest simple substance may only join

itself to the substance of the categories through the mediation of

spiritual substances. Like only begets like. Hence, the first Creator



could have produced simple substances only, not the sensual visible

world which is totally unlike Him.

Between the First Cause and the world Gabirol places five mediators
("emza'ot"): (1) God's will ("ha-razon"); (2) general matter and form:
(3)the universal mind ("sekel ha-kelali"); (4) the three world-souls
("nefashot"), vegetative, animal, and thinking souls; and (5) nature

("ha-teba™), the mover of the corporeal world.

The Divine Will.

The divine will has a considerable part in this system. It is the divine
power which creates form, calls forth matter, and binds them
together. It pervades all, from the highest to the lowest, just as the
soul pervades the body ("Mekor Hayyim," v. 60). God may be
apprehended as will and as knowledge; the former operating in
secret, invisibly; the latter realizing itself openly. From will emanates
form, but from the oversubstance matter. Will, again, is nothing else

than the totality comprehending all forms in indivisible unity. Matter



without form is void of reality; it is non-existent; form is the element
which confers existence on the non-existent. Matter without form is
never actual ("be-fo'al"), but only potential ("be-koah"). Form appears
in the moment of creation, and the creative power is will; therefore,

the will is the producer of form.

Upon this metaphysical corner-stone Ibn Gabirol bases his

theological positions, which may be summed up as follows:

God is absolute unity. Form and matter are ideas in Him. Attributes,
in strict construction, may not be predicated of Him; will and wisdom
are identical with His being. Only through the things which have
emanated from God may man learn and comprehend aught of God.
Between God and the world is a chasm bridged only by mediatorial
beings. The first of these is will or the creative word. It is the divine
power activated and energized at a definite point of time. Creation is
an act of the divine will. Through processes of successive

emanations, the absolute One evolves multiplicity. Love and yearning



for the first fountain whence issued this stream of widening
emanations are in all beings the beginning of motion. They are

yearning for divine perfection and omnipotence.

Ibn Gabirol may rightly be styled the Jewish speculative exponent of
a system bordering on theosophy, certainly approaching obscurity
and the mystic elimination of individuality in favor of an all-
encompassing all-Divinity (pantheism). His system is, however, only a

side-track from the main line of Jewish theological thought.

Bahya ibn Pakuda.

Bahya ben Joseph ibn Pakuda, in the treatise introducing his
exposition of the "Duties of the Heart" ("Hobot ha-Lebabot," chapter
"Ha-Yihud"), reverts in the main to the method of Saadia. According
to Bahya, only the prophet and the wise can serve God in truth. All
others revere in God something utterly out of consonance with the
exalted, sublime conception of God (/6. § 2). It is therefore every

one's duty to arrive at a proper conception of God's unity by means of



speculative reflection, and to be thus enabled to differentiate true
unity ("ehad ha-emet") from pseudo-unity ("ehad ha-'ober"). In
consequence Bahya develops the following seven demonstrative

arguments in support of God's unity:

(1)

The universe is like a pyramid sloping upward from a very broad base
toward the apex; or it resembles an infinite series of numbers, of
which the first is one, and the last comprises so many figures as to
baffle all efforts to form a conception of it. The individual beings in the
world are numerically infinite; when these individuals are classified in
groups according to species, etc., the number of these groups
becomes smaller. Thus by proceeding in his classifications to always
more comprehensivegroups, man reduces the number ever more and
more until he arrives at the number five, /e., four elements plus
motion. These, again, are really two only: matter and form. Their

common principle, more comprehensive than either, must thus be



smaller than two, /.e., One.

(2)

The harmony and concordance prevailing in creation necessitate the

apprehension of the world as the work of one artist and creator.

(3)

Without a creator there could be no creation. Thus reason and logic
compel the assumption of a creator; but to assume more than one

creator is irrational and illogical.

Proofs of Unity.

(4)

If one believes in the existence of more than one God, one of two

alternatives is suggested:



(a)

One God was potent enough to create the all; why, then, other gods?

They are superfluous.

(0)

One God alone had not the power; then God was limited in power,
and a being so limited is not God, but presupposes another being

through which He Himself was called into existence.

(5)

The unity of God is involved in the very conception of Him. If there

were more gods than one, this dilemma would be presented:

(a)

These many gods are of one essence; then, according to the law of

absolute identity, they are identical and therefore only one. Or



(0)

these gods are differentiated by differences of essential qualities:
then they are not gods; for God, to be God, must be absolute and

simple (non-composite) being.

(6)

God connotes being without accidence, /.e., qualities not involved in
being. Plurality is quantity, and, therefore, accidence. Hence plurality

may not be predicated of God.

(7)

Inversely, the concept unity posits the unity of God. Unity, according
to Euclid, is that through which a thing becomes numerically one.
Unity, therefore, precedes the number one. Two gods would thus

postulate before the number one the existence of unity. In all these



demonstrations Bahya follows the evidential argumentations of the
Arabic schoolmen, the Motekallamin. In reference to God's attributes,
Bahya is of those who contend that attributes predicated of God
connote in truth only negatives (excluding their opposites), never

positives, (/b. § 10).

Judah ha-Levi.

This view is shared also by Judah ha-Levi, the author of the "Cuzari,"
probably the most popular exposition of the contents of Israel's
religion, though, as Gratz rightly remarks ("Geschichte," vi. 157), little
calculated to influence thinkers. He regards Creation as an act of
divine will ("Cuzari," ii. 50). God is eternal; but the world is not. He
ranges the divine attributes into three classes: (1) practical, (2)
relative, and (3) negative. The practical are those predicated of God
on the ground of deeds which, though not immediately, yet perhaps
through the intervention of natural secondary causes, were wrought

by God. God is in this sense recognized as gracious, full of



compassion, jealous, and avenging.

Relative attributes are those that arise from the relations of man, the
worshiper, to God, the one worshiped. God is holy, sublime, and to
be praised; but though man in this wise expresses his thoughts
concerning God, God's essence is not thereby described and is not

taken out of His unity ("me-ahaduto").

The third class seemingly express positive qualities, but in reality
negative their contraries. God is living. This does not mean that He
moves and feels, but that He is not unmoved or without life. Life and
death belong to the corporeal world. God is beyond this distinction.
This applies also to His unity; it excludes merely the notion that He is
more than one. His unity, however, transcends the unity of human
conceptual construction. Man's "one" is one of many, a part of a
whole. In this sense God can not be called "One." Even so, in strict
accuracy, God may not be termed "the first." He is without beginning.

And this is also true of the designation of God as "the last."



Anthropopathic expressions are used; but they result from the human
ward impression of His works. "God's will" is a term connoting the
cause of all lying beyond the sphere of the visible things. Concerning

Ha-Levi's interpretation of the names of God see Names of God.

Controverts Fatalism.

In discussing the question of God's providential government and
man's freedom Ha-Levi first controverts Fatalism; and he does this by
showing that even the fatalist believes in possibilities. Human will,
says he, is the secondary cause between man and the purpose to be
accomplished. God is the First Cause: how then can there be room
for human freedom? But will is a secondary cause, and is not under
compulsion on the part of the first cause. The freedom of choice is
thus that of man. God's omnipotence is not impugned thereby.
Finally, all points back to God as the first cause of this freedom. In
this freedom is involved God's omnipotence. Otherwise it might fail to

be available. The knowledge of God is not a cause. God's prescience
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is not causal in reference to man's doings. God knows what man will
do; still it is not He that causes man's action. To sum up his positions,
Judah ha-Levi posits: (a) The existence of a first cause, /e., a wise
Creator always working under purpose, whose work is perfect. It is
due to man's lack of understanding that this perfection is not seen by
him in all things. (b) There are secondary causes, not independent,
however, but instrumentalities. (¢) God gave matter its adequate
form. (@) There are degrees in creation. The sentient beings occupy
higher positions than those without feelings. Man is the highest. Israel
as the confessor of the one God outranks the polytheistic heathen.
(e) Man is free to choose between good and evil, and is responsible

for his choice.

Abraham ibn Daud.

Abraham ibn Daud, in his "Emunah Ramah," virtually traverses the
same ground as his predecessors; but in reference to God's

prescience he takes a very free attitude (/b. p. 96). He distinguishes



two kinds of possibilities: (1) The subjective, where the uncertainty
lies in the subject himself. This subjective possibility is not in God. (2)
The objective, planned and willed by God Himself. While under the
first is the ignorance of one livingin one place concerning the doings
of those in another, under the second falls the possibility of man's
being good or bad. God knows beforehand of this possibility, but not
of the actual choice. The later author RaLBaG advances the same
theory in his "Milhamot ha-Shem" (iii. 2). Ibn Daud also argues
against the ascription of positive attributes to God ("Emunah Ramah,"

i. 3).

Moses ben Maimon's "Moreh Nebukim" ("Dalalat al-Ha'irin") is the
most important contribution to Jewish philosophical thought on God.
According to him, philosophy recognizes the existence and perfection
of God. God's existence is proved by the world, the effect whence he
draws the inference of God's existence, the cause. The whole
universe is only one individual, the parts of which are interdependent.

The sublunar world is dependent upon the forces proceeding from the



spheres, so that the universe is a macrocosm ("Moreh," ii. 1), and

thus the effect of one cause.

Maimonides.

Two gods or causes can not be assumed, for they would have to be
distinct in their community: but God is absolute; therefore He can not
be composite. The corporeal alone is numerical. God as incorporeal
can not be multiple ("Yad," Yesode ha-Torah, i. 7). But may God be
said to be one? Unity is accidence, as is multiplicity. "God is one"
connotes a negative, /e., God is not many ("Moreh," i. 57). Of God it
is possible only to say that He is, but not what He is (/b.; "hayuto bi-
lebad lo mahuto"; in Arabic "anniyyah" = 11 €01 [quoddiaas]). All
attributes have a negative implication, even existence. God's
knowledge is absolute (/b. iii. 19). God's knowledge is never new
knowledge. There is nothing that He does not know. In His
knowledge He comprehends all, even infinitude (/6. iii. 20). God's

knowledge is not analogous to man's. Evil is merely negation or



privation (/b. iii. 8). God is not its author; for God sends only the
positive. All that is, save God, is only of possible existence; but God
is the necessarily existent (/6. i. 57). In Him there is no distinction

between essence ("ezem") and existence ("ha-mezi'ut"), which
distinction is in all other existing things. For this reason God is

incorporeal, one, exalted above space and time, and most perfect (/b.

ii., Preface, 18, 21, 23, 24).

By the successors of Maimonides, Albo, Ralbag (Levi ben Gershon),

and Crescas, no important modifications were introduced. Albo
contends that only God may be designated as one, even numerical
oneness being not exclusive connotation of unity ("lkkarim," ii. 9, 10;
comp. Ibn Zaddik, "'Olam Katon," p. 49: "ehad ha-mispar eno ka-
ehad ha-elahut"). He, too, emphasizes God's incorporeality, unity,

timelessness, perfection, etc. ("'lkkarim," ii. 6).

Crescas pleads for the recognition of positive attributes in God. He

concedes that the unity of God can not be demonstrated by
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speculation, but that it rests on the "Shema™ alone. It may be noticed
that Aaron ben Elijah ("'Ez ha-Hayyim," ch. Ixxi.) also argues in favor
of positive attributes, though he regards them in the light of

homonyms.

The precipitate of these philosophical speculations may be said to

have been the creed of Maimonides (see Articles of Faith). It

confesses that God is the Creator, Governor of all. He alone "does,
has been and will be doing." God is One; but His unity has no
analogy. He alone is God, who was, is, and will be. He is incorporeal.
In corporeal things there is no similitude to Him. He is the first and the
last. Stress is also laid on the thought that none shares divinity with

Him. This creed is virtually contained in the Adon 'Olam and the

Yigdal.

The cabalists (see Cabala) were not so careful as Maimonides and
others to refrain from anthropomorphic and anthropopathic

extravagances and ascriptions (see Shi'ur Komah). Nevertheless
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their efforts to make of the incorporeality of God a dogma met with
opposition in orthodox circles. Against Maimonides ("Yad," Teshubah,
iii. 7), denying to the believers in God's corporeality a share in the

world to come, Abraham ben David of Posquiéres raised a fervent

protest. Moses Taku is another protestant ("Ozar Nehmad," iii. 25;

comp. Abraham Maimuni, "Milhamot," p. 25).
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—The Modern View:

On the whole, the modern Jewish view reproduces that of the Biblical
books, save that the anthropomorphic and anthropopathic
terminology is recognized as due to the insufficiency of human
language to express the super-human. The influence of modern
philosophers (Kant and Hegel) upon some sections of Jewish thought
has been considerable. The intellectual elements in the so-called
demonstrations of God's existence and the weakness of the
argument have been fully recognized. The Maimonidean position,
that man can not know God in Himself (‘m), has in consequence

been strengthened (see Agnosticism). The human heart (the practical

reason in the Kantian sense) is the first source of knowledge of God
(see Samuel Hirsch, "Catechismus," s.v. "Die Lehre"). The
experience of man and the history of Israel bear witness to God's
existence, who is apprehended by man as the Living, Personal,

Eternal, All-Sustaining, the Source of all life, the Creator and
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Governor of the universe, the Father of all, the Righteous Judge, in
His mercy forgiving sins, embracing all in His love. He is both
transcendental and immanent. Every human soul shares to a certain
degree in the essence of the divine. In thus positing the divinity of the
human soul, Judaism bridges the chasm between the transcendental
and the immanent elements of its conception of God. Pantheism is
rejected as one-sided; and so is the view, falsely imputed to Judaism,

which has found its expression in the absolute God of Islam.

The implications of the Jewish God-idea may be described as "pan-
monotheism," or "ethical monotheism." In this conception of God,
Israel is called to the duty, which confers no prerogatives not also
within the reach of others, of illustrating in life the godliness of the
truly human, through its own"holiness"; and of leading men to the

knowledge of the one eternal, holy God (see Deism; Evolution).
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—Critical View:

Biblical historiography presents the theory that God revealed Himself
successively to Adam, Noah, Abraham and his descendants, and
finally to Moses. Monotheism was thus made known to the human
race in general and to Israel in particular from the very beginning. Not
ignorance but perverseness led to the recognition of other gods,
necessitating the sending of the Prophets to reemphasize the
teachings of Moses and the facts of the earlier revelation. Contrary to
this view, the modern critical school regards monotheism as the final
outcome of a long process of religious evolution, basing its
hypothesis upon certain data discovered in the Biblical books as well

as upon the analogy presented by Israel's historical development to
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that of other Semitic groups, notably, in certain stages thereof, of the
Arabs (Wellhausen, "Skizzen und Vorarbeiten," iii. 164; Noldeke, in

"Z.D. M. G." 1887, p. 719).

Polytheistic Leanings of the Semites.

The primitive religion of Israel and the God-concept therein attained
reflected the common primitive Semitic religious ideas, which, though
modified in Biblical times, and even largely eliminated, have left their
traces in the theological doctrines of the Israel of later days. Renan's
theory, formulated in his "Precis et Systéme Comparé des Langues
Semitiques" (1859), ascribing to the Semites a monotheistic instinct,
has been abandoned because it was found to be in conflict with facts.
As far as epigraphic material, traditions, and folk-lore throw light on
the question, the Semites are shown to be of polytheistic leanings.
Astral in character, primitive Semitic religion deified the sun, the
moon, and the other heavenly bodies. The storm-clouds, the thunder-

storms, and the forces of nature making for fertility or the reverse



were viewed as deities. As long as the Semites were shepherds, the
sun and the other celestial phenomena connected with the day were
regarded as malevolent and destructive; while the moon and stars,
which lit up the night—the time when the grass of the pasture was
revived—were looked upon as benevolent. In the conception of Yhwh
found in the poetry of the Bible, speaking the language of former
mythology and theology, the element is still dominant which,
associating Him with the devastating cloud or the withering,
consuming fire, virtually accentuates His destructive, fearful nature
(Wellhausen, /c.iii. 77, 170; Baethgen, "Beitrage zur Semitischen
Religionsgeschichte," p. 9, Berlin, 1888; Smend, "Lehrbuch der

Alttestamentlichen Religionsgeschichte," p. 19, Leipsic, 1893).

The intense tribal consciousness of the Semites, however, wielded
from a very early period a decisive influence in the direction of
associating with each tribe, sept, or clan a definite god, which the
tribe or clan recognized as its own, to the exclusion of others. For the

tribe thought itself descended from its god, which it met and



entertained at the sacrificial meal. With this god it maintained the
blood covenant. Spencer's theory, that ancestral animism is the first
link in the chain of religious evolution, can not be supported by the
data of Semitic religions. Ancestral animism as in vogue among the

Semites, and the "cult of the dead" (see Witch of Endor) in Israel

point rather to individual private conception than to a tribal institution.
In the development of the Israelitish God-idea it was not a
determining factor (Goldziher, "Le Culte des Ancétres et des Morts
chez les Arabes," in "Revue de I'Histoire des Religions," x. 332; Oort,
in "Theologisch Tijdschrift," 1881, p. 350; Stade, "Geschichte des

Volkes Israel," i. 387).

Characteristic, however, of the Semitic religions is the designation of
the tribal or clan deity as "adon" (lord), "melek" (king), "ba'al" (owner,
fructifier). The meaning of "el," which is the common Semitic term, is
not certain. It has been held to connote strength (in which case God
would = "the strong"), leadership ("the first"), and brilliancy (Sprenger,

in his "Das Leben und die Lehre des Mohammad," in which God
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="sun"). It has also been connected with "elah," the sacred tree (Ed.
Meyer, in Roscher's "Ausfuhrliches Lexikon der Griechischen und
Romischen Mythologie," s.v. "EI"'; and Smend, /.c. p. 26, note 1).
Equally puzzling is the use of the plural "Elohim" in Hebrew (=% in
Phenician; comp. Ethiopic "amlak"). The interpretation that it is a
"pluralis majestatis" with the value of an abstract idea ("the
Godhead"), assumes too high a degree of grammatical and
philosophical reflection and intention to be applicable to primitive
conditions. Traces of an original polytheism might be embodied in it,
were it not for the fact that the religion of Israel is the outgrowth of

tribal and national monolatry rather than of polytheism.

Tribal Gods.

Each tribe in Israel had its tribal god (see, for instance, Dan; Gad;

Asher). Nevertheless from a very remote period these tribes

recognized their affinity to one another by the fact that above their

own tribal god they acknowledged allegiance to Yhwh. This Yhwh


http://www.jewishencyclopedia.com/view.jsp?artid=26&letter=D
http://www.jewishencyclopedia.com/view.jsp?artid=880&letter=B
http://www.jewishencyclopedia.com/view.jsp?artid=1916&letter=A

was the Lord, the Master, the Ruler. His will was regarded as

supreme. He revealed Himself in fire or lightning.

In Ex. vi. 2 Yhwh is identified with EI-Shaddai, the god of the
Patriarchs. What the latter name means is still in doubt (see Ndldeke
in"Z. D. M. G." 1886, p. 735; 1888, p. 480). Modern authorities have
argued from the statement in Exodus that Yhwh was not known
among the Hebrews before Moses, and have therefore insisted that
the name at least, if not the god, was of foreign origin. Delitzsch's
alleged discovery of the name "Yhwh" on Babylonian tablets has yet
to be verified. Moses is held to have identified a Midianite-Kenite
deity with the patriarchal EI-Shaddai. However this may have been,
the fact remains that from the time of the Exodus onward Israel
regarded itself as the people of Yhwh, whose seat was Sinai, where
he manifested Himself amidst thunder and lightning in His
unapproachable majesty, and whence He went forth to aid His people
(Judges v. 4; Deut. xxxiii. 2). Itwas Yhwh who had brought judgment

on the gods of Egypt, and by this act of His superior power had



renewed the covenant relation which the fathers of old had

maintained with Him.

From the very outset the character of Yhwh must have been of an
order conducive to the subsequent development of monotheistic and
ethical connotations associated with the name and the idea. In this
connection it is noteworthy that the notion of sex, so pernicious in
other Semitic cults, was from the outset inoperative in the worship of
Yhwh. As Israel's God, He could not but be jealous and intolerant of
other gods beside Him, to whom Israel would pay honor and render
homage. Enthroned in the midst of fire, He was unapproachable
("kodesh"); the sacrificial elements in His cult were of a
correspondingly simple, pastoral nature. The jealousy of Yhwh was
germinal of His unity; and the simplicity and austerity of His original

desert worship form the basis of the moralization of the later theology.

Change of Social Conditions.

With the invasion of the land, Israel changed from a pastoral into an



agricultural people. The shepherd cult of the desert god came into
contact and conflict with the agricultural deities and cults of the
Canaanites. Yhwh was partly worshiped under Canaanitish forms,
and partly replaced by the Canaanitish deities (Baalim, etc.). But
Yhwh would not relinquish His claim on Israel. He remained the judge
and lawgiver and ruler and king of the people He had brought out
from Egypt. The Nazarites and the Prophets arose in Israel,
emphasizing by their life and habits as well as by their enthusiastic
and indignant protest the contrast of Israel with the peoples of the
land, and of its religion with theirs (comp. the Yhwh of Elijah; He is
"Ha-Elohim"). With Canaanitish cults were connected immoralities as
well as social injustice. By contrast with these the moral nature of

Yhwh came to be accentuated.

During the first centuries of Israel's occupation of Palestine the stress
in religious life was laid on Israel's fidelity to Yhwh, who was Israel's
only God, and whose service was to be different from that offered

unto the Baalim. The question of God's unity was not in the center of
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dispute. Yhwh was Israel's only God. Other peoples might have other
gods, but Israel's God had always shown His superiority over these.
Nor was umbrage taken at this time at the representations of Yhwh
by figures, though simplicity still remained the dominant note in His
cult. A mere stone or rock served for an altar (Judges vi. 20, xiii. 10; |
Sam. vi. 14); and natural pillars (holy trees," mazebot") were more
frequent than artificial ones (see Smend, /.c. pp. 40 ef seq.). The
Ephod was perhaps the only original oracular implement of the Yhwh
cult. Teraphim belonged apparently to domestic worship, and were
tolerated under the ascendency of the Yhwh national religion.
"Massekah" was forbidden (Ex. xxxiv. 17), but not "pesel"; hence
idols seem not to have been objected to so long as Yhwh's exclusive
supremacy was not called into doubt. The Ark was regarded as the
visible assurance of Yhwh's presence among His people. Human
sacrifices, affected in the Canaanitish Moloch cult, were especially
abhorred; and the lascivious rites, drunkenness, and unchastity

demanded by the Baalim and their consorts were declared to be


http://www.jewishencyclopedia.com/view.jsp?artid=401&letter=E

abominations in the sight of Yhwh.

The God of the Prophets.

These conceptions of God, which, by comparison with those
entertained by other peoples, were of an exalted character, even in
these early centuries, were enlarged, deepened, refined, and
spiritualized by the Prophets in proportion as historical events, both
internal and external, induced a widening of their mental horizon and
a deepening of their moral perceptions. First among these is Amos.
He speaks as the messenger of the God who rules all nations, but
who, having known Israel alone among them, will punish His people
all the more severely. Assyria will accomplish God's primitive
purpose. In Amos' theology the first step is taken beyond national
henotheism. Monotheism begins through him to find its vocabulary.
This God, who will punish Israel as He does the other nations, can
not condone social injustice or religious (sexual) degradation (Amos

iv.). The ethical implications of Yhwh's religion are thus placed in the



foreground. Hosea introduces the thought of love as the cardinal
feature in the relations of Israel and God. He spiritualizes the function
of Israel as the exponent of divine purposes. Yhwh punishes; but His
love is bound ultimately to awaken a responsive love by which

infidelity will be eliminated and overcome.

Isaiah lays stress on God's holiness: the "kodesh," unapproachable
God, is now "kadosh," holy (see Baudissin, "Der Begriff der Heiligkeit
im Alten Testament," in "Studien zur Semitischen Religionsgesch."). It
is Israel's duty as God's people to be cleansed from sin by eschewing
evil and by learning to do good. Only by striving after this, and not by
playing at diplomacy, can the "wrath of God" be stayed and
Jerusalem be saved. The remnant indeed will survive. Isaiah's
conception of God thus again marks an advance beyond that of his
predecessors. God will ultimately rule as the arbiter among the
nations. Peace will be established, and beasts as well as men will

cease to shed blood.



Jeremiah and his contemporaries, however, draw near the summit of
monotheistic interpretations of the Divine. The cultus is centralized;
Deuteronomic humanitarianism is recognized as the kernel of the
God-idea. Israel and Palestine are kept apart from the rest of the
world. Yhwh ceases to be localized. Much greater emphasis than was
insisted on even by Isaiah is now laid on the moral as distinct from

the sacrificial involutions of the God-idea.

The prophets of the Exile continue to clarify the God-concept of
Israel. For them God is One; He is Universal. He is Creator of the All.
He can not be represented by image. The broken heart is His
abiding-place. Weak lIsrael is His servant ("'ebed"). He desires the
return of the sinner. His intentions come to pass, though man's

thoughts can not grasp them.

Post-Exilic Conception.

After the Exile a double tendency in the conceptions of God is easily

established. First, He is Israel's Lawgiver; Israel shall be holy.



Secondly,He is all mankind's Father. In the Psalms the latter note
predominates. Though the post-exilic congregation is under the
domination of national sacerdotalism (represented by P), in the
Wisdom literature the universal and ethical implications of Israel's
God-belief came to the forefront. In the later books of the Biblical
canon the effort is clearly traceable to remove from God all human

attributes and passions (see Anthropomorphism and

Anthropopathism). The critical school admits in the final result what

the traditional view assumes as the starting-point. The God whom
Israel, through the events of its history, under the teachings of its men
of genius, the Prophets, finally learned to proclaim, is One, the Ruler
and Creator of all, the Judge who loveth righteousness and hateth
iniquity, whose witness Israel is, whose true service is love and

justice, whose purposes come and have come to pass.
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