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Editor’s Preface


Jacob N. Cerone


Strack and Billerbeck’s Commentary on the New Testament from the Talmud and Midrash has had an enduring effect on New Testament studies and its relationship to Judaism. As a collection of thousands of possible parallels from rabbinic sources that in some way (e.g., linguistically, culturally, theologically) relate to the corpus of canonical New Testament documents, there is simply no work like it. Although this reference work has been criticized for its dating of rabbinic material, its strong Lutheran distinction between the supposed legalism of Judaism and the grace found in Christ, and the legitimacy of the suggested parallels, it continues to function as a sourcebook for an initial investigation into the potential Jewish backgrounds of New Testament texts (see Introduction to the English Translation). It is because of the enduring value of this work that it appears in English translation for the first time, almost one hundred years after its initial publication in German. Accompanying the translation is an introduction by David Instone-Brewer, who details the reception history of Strack-Billerbeck and charts a course for its responsible usage. All who use these volumes should read his introduction before engaging with the work itself.







Characteristics of this Translation


Stack-Billerbeck is a massive work. The original German edition consisted of four volumes and contained 4,102 pages. There is an unevenness to the work as it attempts to avoid redundancies. Volume 1 covers only the Gospel of Matthew but spans 1,055 pages. Volume 2, however, covers Mark, Luke, and John (including three excurses: “The Memra of Jesus,” “The Feast of Tabernacles,” and “The Day of Jesus’ Death”) in 867 pages. Volume 3 treats the remainder of the New Testament in 857 pages. The excurses in Volume 4 include important topics on Judaism and the New Testament such as circumcision, the Sermon on the Mount, leprosy and lepers, Elijah, and the resurrection from the dead.


The heart of the work has always been the verse-by-verse commentary and not the excurses in volume 4. For this reason, the publisher of the English edition has decided to leave the excurses untranslated for the time being. Within the commentary, references to the titles of the excurses have been translated in the event that volume 4 is someday published in English (see page xviii for a list of the excurses included in volume 4).


The translation work followed a number of principles. First, the English translation of Strack-Billerbeck is not a revision or an update of the original German text. Each translator aimed to produce an accurate translation of the German text. The editor and translators made no attempt to return to Strack and Billerbeck’s original sources to correct real or perceived errors; Strack-Billerbeck is a historical work that stands and falls on its own merits. Second, the translators attempted to provide a balance between a smooth English idiom and a faithful rendering of a rather wooden German original. The goal was to produce a translation that was immediately understandable without compromising the integrity of the original work. Third, the names of rabbis and places have been translated into English rather than transliterated (e.g., R. Judah b. Tabbai instead of Jehuda b. Ṭabai), using common designations as can be found in many translated editions of rabbinic texts. The spelling has been standardized except in instances where Billerbeck notes unique variants. Finally, Strack and Billerbeck’s method of transliterating Hebrew/Aramaic has been maintained, though with some minor changes.1







User’s Guide


A number of general characteristics of Strack-Billerbeck might be confusing at first. The following is a brief guide to help navigate the unique format of the work.







Typeface


In the main body of the text, Strack and Billerbeck shifted between a larger typeface and a smaller typeface. The larger typeface usually, though not always, consisted of their own comments on the passage or on the rabbinic literature that would be included within that section of the commentary. The smaller typeface was reserved for the many citations from source texts that were intended to illustrate or illuminate a specific word, phrase, or clause.







Citation of the Talmud, Mishnah, and Tosefta


Strack-Billerbeck’s manner of citing the rabbinic literature has been largely preserved, though with minor alterations. For example, pHor 3,48a,39 becomes y. Hor. 3.48A.39; Schab 108b becomes b. Šabb. 108B; TSchab 7,23 becomes t. Šabb. 7.23; and Nidda 9,7 becomes m. Nid. 9.7. In their introduction to each of the first three volumes, the authors explain the significance of these abbreviations and the editions used for their work:







Editions and Abbreviations


•Jerusalem Talmud: Krakau 1609; abbreviation = y.


•Babylonian Talmud: Amsterdam 1644ff. (used only in cases of doubt); abbreviation = b.


•Tosefta: M. S. Zuckermandel, Pasewalk 1880; abbreviation = t.







Manner of Citation


•The Mishnah is cited according to chapter and paragraph (e.g., m. Šabb 3.4).


•The Babylonian Talmud is cited according to leaves and pages (e.g., b. Šabb 30B).


•The Jerusalem Talmud is cited according to chapter, sheet, column, and line (e.g., y. Ber. 4.7D.43).







Footnotes


There are three different types of footnotes used in these volumes. The first type contains information that previously was in the main text (e.g., parenthetical discussions or citations of secondary literature). These notes can be identified by the fact that they look like common footnotes. For example:


According to G. Dalman, this passage is a late interpolation (Die Worte Jesu: Mit Berücksichtigung des nachkanonischen jüdischen Schriftums und der aramäischen Sprache erörtert, 2nd ed. [Leipzig: Hinrichs, 1930], 1:221).


The second type of footnote begins with the abbreviation “S-B” (Strack-Billerbeck). For example:


S-B: These words can probably be rightly understood only as a question; for a different understanding, see the rendering at § Mt 4:17b, #2, n. c.


These notes contain material originally presented by Strack-Billerbeck as footnotes. It was necessary to maintain a distinction between these notes and others to aid in locating internal references to footnotes across the work. For instance, in Romans 3:9 A, #1, n. d the authors refer the reader to the S-B footnote at § Mt 5:43, #1, n. g. Being able to distinguish between the various types of footnotes helps the reader find the note in question.


The third type of footnote, beginning with the abbreviation “TN,” is the translator’s note. For example:


TN: The German “auf jemand Rücksicht nehmen” is polyvalent in meaning and could mean “show consideration for,” “take account of,” “make allowances for,” all of which come into play in the discussion below.


These notes contain important context for understanding the material, translation difficulties, or relevant information to aid the reader. Although translator notes could have multiplied, they are limited to what was deemed essential.







Navigating Strack-Billerbeck


Strack and Billerbeck used a combination of biblical references and page numbers when making internal references within the commentary. At times, they were inconsistent and/or inaccurate with their references. Maintaining this practice would have been complex and would have had little benefit. Therefore, page references have been eliminated entirely and replaced with references to the work’s internal hierarchy. The running headers aid in quickly navigating the volumes. For example:


In the discussion of Romans 5:1, the text reads, “On ‘peace’ see also 1 En. 105:2 at § Rom 1:3 A, A, #1, n. g.” To find 1 Enoch 105:2, begin by looking for Romans 1:3 in the running headers. You will find that Romans 1:3 has been divided into two discussions. Romans 1:3 A has information about the phrase “Concerning his Son” and Romans 1:3 B has information about the phrase “Who was born from the seed of David.” Look for 1:3 A in the headers. Romans 1:3 A is further divided into two large discussions, A and B. Look for Romans 1:3 A A in the headers. Within Romans 1:3 A, A, there are three further divisions, #1, #2, and #3. The headers will contain this information as well. Once you have found Romans 1:3 A A #1 in the header, look for note g in the main text. There, at the beginning of the note, is the citation of 1 Enoch 105:2. Although the headers do not provide the comprehensive hierarchy used in each section, they provide ample and sufficient information for finding the reference.


In numerous instances, this revised navigational system will make it easier to find the reference. In other instances, it will make it more difficult. In these latter cases, additional information has been supplied in the reference, such as “final paragraph,” “toward the beginning,” “middle,” “toward the end,” etc. References to the excurses (excluding those contained in volume 2) have not been changed. The reason for this was simple: the references to numbered or lettered sections simply do not correspond to what is found in the volumes themselves. Although an attempt was made to repair the cross-references, the inaccuracies were too great and citations too difficult to find, and the attempt was ultimately abandoned.







Symbols


Strack and Billerbeck used a number of symbols that require brief explanation. The em-dash without spaces on either side (e.g., xxx–xxx indicates the standard presence of parenthetical information. However, the em-dash with spaces on both sides (e.g., xxx–xxx) indicates a break of some kind. Strack and Billerbeck used this symbol most frequently to indicate the presence of their own commentary on a citation.2 They also used this symbol to signal a general break between the preceding and subsequent material. Context will aid in determining the nature of the break. Like the spaced em-dash, ‖ indicates a break in the preceding material, most often a transition between citations. Mark 14:51, n. b provides a prototypical example of how the spaced em-dash and ‖ function:


‖ʾAbot de Rabbi Nathan 25: (Ben Azzai [ca. 110]) said, “It is easier to rule the entire world than to sit and teach in front of people wrapped in linen garments h'twpyn sdynyn.”—A parallel passage occurs in Midr. Ps. 18 § 34 (81A). ‖ Babylonian Talmud ʿErubin 54B: “In her love, you like to stagger all the time” (Prov 5:19; according to the Mishnah, in the love of the Torah). Like R. Eleazar b. Pedat (ca. 270), who was said to have sat and occupied himself with the Torah on the lower market of Sepphoris, while his linen garment sdynw lay on the upper market of Sepphoris.


Here, Strack-Billerbeck provides the comment that the content of ’Abot de Rabbi Nathan 25 has a parallel in Midr. Ps. 18 § 34 (81A). Following this comment is ‖, which signals to the reader that a citation of another source text will follow (in this case, Babylonian Talmud ʿErubin 54B).







Quotation Marks


The use of quotation marks in these volumes is unique. Billerbeck did not use them at all, or rather he limited them to the citation of Scripture and to other exceptional cases. Instead of using quotation marks to introduce a citation or dialogue, Billerbeck used a colon, but he provided no indication of where the citation or dialogue ended. In order to aid in the reading process, quotation marks have been added for all dialogue and to mark the beginning and end of citations. The only exception to this rule is the use of opening and closing quotation marks for citations from the Talmud, Mishnah, and Tosefta. The extensive amount of dialogue, dialogue within dialogue, and quotation of Scripture (which itself often contains dialogue) within the Talmud, Mishnah, and Tosefta made the use of quotation marks for the beginning and end of the citation prohibitive. Our hope is that by adding these quotation marks for most of the source texts and for dialogue, the reader will find the text much improved and easier to read.3







Abbreviations of Rabbinic Literature and Editions Used4







A. Tractates in the Mishnah, Talmud, Tosefta


B. Bat. = Baba Batra


B. Meṣ. = Baba Meṣiʿa


B. Qam. = Baba Qamma


Bek. = Bekorot


Bik. = Bikkurim


Ber. = Berakot


Giṭ = Giṭṭin


Hor. = Horayot


Zebaḥ. = Zebaḥim


Ḥag. = Ḥagigah


Ḥul. = Ḥullin


Ṭehar. = Ṭeharot


Yebam. = Yebamot


Yad. = Yadayim


Kil. = Kilʾayim


Ketub. = Ketubbot


Meg. = Megillah


Mid. = Middot


Moʿed Qaṭ. = Moʿed Qaṭan


Mak. = Makkot


Makš. = Makširin


Menaḥ. = Menaḥot


Maʿaś. = Maʿaśerot


Maʿaś. Š. = Maʿaśer Šeni


Miqw. = Miqwaʾot


Neg. = Negaʿim


Ned. = Nedarim


Soph = Sopherim


Sanh. = Sanhedrin


ʿAbod. Zar. = ʿAbodah Zarah


ʿEd. = ʿEduyyot


ʿErub. = ʿErubin


ʿArak. = ʿArakin


Pesaḥ. = Pesaḥim


Qidd. = Qiddušin


Roš Haš. = Roš Haššanah


Šebu. = Šebuʿot


Šabb. = Šabbat


Šeqal. = Šeqalim


Tem. = Temurah


Taʿan. = Taʿanit


Ter. = Terumot







B. Midrashim (see Einleitung in Talmud und Midraš, 202ff.)


Rab. (Gen., Exod., Lev., Num., Deut.) = Rabbah: Venice 1545


Midr. (Song, Lam.) = Midrash on the Megillot (Song of Songs, Lamentations): Lviv 1861.


Mek. = Mekhilta: Vienna 1865 (Weiß).


SLev = Sifra Leviticus: Bucharest 1860 (Malbim).


SNum = Sifre Numbers: Vilnius 1864 (Friedmann).


SDeut = Sifre Deuteronomy: Vilnius 1864 (Friedmann).


Midr. Sam. = Midrash on Samuel: Kraków 1893 (Buber).


Midr. Ps. = Midrash on the Psalms: Vilnius 1891 (Buber).


Midr. Prov. = Midrash on the Proverbs: Vilnius 1893 (Buber).


Tanḥ. = Tanḥuma: Vienna 1863.


TanḥB.: Vilnius 1885 (Buber).


Pesiq. = Pesiqta: Lyck 1868 (Buber).


Pesiq Rab. = Pesiqta Rabbati: Vienna 1880 (Friedmann).


Pirqe R. El. = Pirqe Rabbi Eliezer: Prague 1784.


S. Eli. Rab. = Seder Eliyahu Rabba: Vienna 1902 (Friedmann).


S. Eli. Zut. = Seder Eliyahu Zuta: Vienna 1902 (Friedmann).


Ag. Ber. =͗Aggadat Berešit: Warsaw 1876.


Abot R. Nat. = Abot de Rabbi Nathan.


Yalquṭ Simeon: Vilinus 1897.


Leqach Tob: Vilnius 1884 (Buber).


Levy: J. Levy, Neuhebräisches und Chaldäisches Wörterbuch, 4 vols. (Leipzig 1876–1889).


Bar(aita).







C. Works by H. Strack Cited within Stack-Billerbeck


1.Einleitung in Talmud und Midraš, 5th entirely newly revised ed. (Munich: Beck, 1921).


2.Ausgewählte Mišnatraktate (nach Handschriften und alten Drucken herausgegeben, Text vokalisiert, Vokabular und mit Berücksichtigung des Neuen Testaments erläutert):


•Pirqé Aboth. Die Sprüche der Väter, 4th ed. (Munich: Hinrich, 1915).


•ʿAboda Zara: Der Mischnatractat “Götzendienst”, 2nd ed. (Munich: Hinrich, 1909).


•Sanhedrin-Makkoth. “Gerichtshof, Geißelstrafe” (Munich: Hinrich, 1910).


•Pesaḥim. “Passahfest” (mit Berücksichtigung auch der jetzigen Passahfeier der Juden) (Munich: Hinrich, 1911).


•Berakhoth. “Lobsagungen” (Munich: Hinrich, 1915).


•Joma. “Versöhnungstag”, 3rd ed. (Munich: Hinrich, 1912).


•Sabbath. “Sabbat” (Munich: Hinrich, 1890).


•In preparation: Neziqin: drei Baboth “Beschädigungen”.


•In preparation: Prof. H. Laible, Nedarim “Gelübde”.


3.Jesus, die Häretiker und die Christen nach den ältesten jüdischen Angaben. Texte, Übersetzung und Erläuterung (Leipzig: Hinrichs, 1910).







Translated Titles for Excurses Included in Volume 4


1.Preliminary Remarks on the Sermon on the Mount


3.Circumcision


4.The Feast of the Passover


6.Fasting


7.The Institution of the Ancient Jewish Synagogue


8.The Ancient Jewish Synagogue Service


9.The Shema


10.The Shemone Esre (Eighteen Benedictions)


11.The Tefillin (Prayer Straps)


12.The Tzitzit (Show Fringes)


13.Excommunication from the Synagogue


14.Pharisees and Sadducees


15.The Stance of Judaism toward the Non-Jewish World


16.The Old Testament Canon and Its Inspiration


17.The 110th Psalm in Ancient Jewish Literature


19.The Good and Evil Inclination


20.The Parable of the Workers in the Vineyard


21.Ancient Jewish Demonology


22.Ancient Jewish Private Charity


23.Works of Love


24.An Ancient Jewish Feast


25.Taxes on Produce from the Soil


26.The Nature of Ancient Jewish Slavery


27.Leprosy and Lepers


28.Elijah


29.This World, the Days of the Messiah, and the Future World


30.Signs and Calculations of the Messianic Time


31.Sheol, Gehenna, and the Garden of Eden


32.General or Partial Resurrection of the Dead?


33.Depictions of Judgment in Ancient Jewish Literature







Translated Titles for Excurses Included in Volume 2


2.The Day of Jesus’ Death


5.The Feast of Tabernacles


17.The Memra of Yahweh









Introduction to the English Translation


David Instone-Brewer


The work commonly known as “Strack-Billerbeck” is a rich compendium of rabbinic sources that help illustrate the language and thinking of many of the authors and initial readers of the New Testament. It is an invaluable resource that has been underused, partly because it was in German and partly because its aim and character was misunderstood by many scholars.


Hermann Strack’s academic life was devoted to combating anti-Semitism based on ignorance of Jewish sources. This involved court battles, pamphlet campaigns against powerful opponents, and academic publications. Despite his Christian convictions about the superiority of the New Testament, he refused to allow Jewish traditions to be denigrated and misrepresented. A recent reappraisal recognizes that Strack and Franz Delitzsch, “despite a theological starting-point inimical to Judaism, their Judaica scholarship, their contacts with Jewish scholars and their opposition to prevailing trends in German Christianity consistently led them in pro-Jewish directions.”1


The sources amassed to illustrate each New Testament phrase represent Judaism in all its diversity. They are, as much as possible, quoted along with their surrounding context and assigned rough dates—though these need to be assessed intelligently (see below). These quotations are not designed to form a compendium of Jewish theology, though the topic of soteriology (an example explored below) illustrates how caricatures such as “salvation by works” are avoided and a balanced view is presented.







Historical Background


The commentary and accompanying excurses are the product of a collaboration between Hermann L. Strack and Paul Billerbeck. Strack (1848–1922) served as assistant professor of Old Testament exegesis and Semitic languages at the University of Berlin. His expertise in rabbinic literature is clearly seen by the fact that he edited numerous rabbinic tractates, published widely on rabbinic Judaism, and wrote one of the first scholarly introductions to rabbinic literature.2 Strack developed close ties with Jewish scholars and Jewish communities in Germany and defended Jews in court amid rising anti-Semitism. Strack’s interest in rabbinic literature served his commitments to his Protestant faith. While he had an appreciation of rabbinic texts in their own right, his aim was to better understand them in order to demonstrate the inherent Jewishness of the New Testament documents and to demonstrate the fulfillment of the Old Testament and Jewish expectations in the Christian religion.3


Although Strack held a professorship and was a distinguished, well-published member of the academic guild, Paul Billerbeck (1853–1932) was an outsider to academia. Billerbeck studied Protestant theology at the Universities of Greifswald and Leipzig, but he did not pursue doctoral studies4 or the life of the academy. After completing his studies, he entered the ministry as a Lutheran pastor. During his time as a pastor, Billerbeck participated in the mission to the Jews in Berlin (Institutum Judaicum), which had been cofounded by Strack, and exerted his efforts toward producing scholarly treatments of and publications on rabbinic literature in the periodical Nathanael.


Billerbeck’s publications in Nathanael and his work for the mission eventually attracted the attention of Strack and led to an invitation in 1906 for Billerbeck to work on the commentary.5 The forewords to the separate volumes provide conflicted testimony about the various responsibilities of the collaborators. Volume 1 seems to indicate the project was conceived by Strack and executed with Billerbeck’s aid. However, after Strack’s death in 1922, Billerbeck was pressed by his supporters to disclose the true nature of the work. He writes in the foreword to volume 4:


Finally, a word of a personal nature. I have been asked several times to clarify the late Professor Doctor Strack’s share in the composition of the commentary. In this regard, I refer to the preface of the first volume, in which Strack did not claim any involvement in the writing of the work. As editor, Professor Strack has earned the greatest merit for the publication and dissemination of the work. It is solely due to the efforts of his name and personality that the printing could be started in the time of greatest economic need shortly after the end of the War, and that the work immediately attracted attention not only in Germany, but also widely abroad, which made the printing of further volumes economically possible. For this demand of my work, I would like to call upon him, who would not live to see its appearance, now that it is ready, my warm thanks.6


If this is indeed accurate, and Joachim Jeremias believes it is,7 Billerbeck’s accomplishment of almost single-handedly assembling this vast collection of parallels is even more impressive.8







The Purpose


The overall aim of Strack-Billerbeck is perhaps best expressed by Schoettgen, whose thousand-page work in 1733 had a similar agenda, which he described thus:


The main use of this volume is that the phrases and sayings of the New Testament are illustrated from the ancient rabbinic writings in far greater light than can ever be expected from heathen writers.9


The Greek and Latin classics were part of every gentleman’s education and every scholar’s foundations, so it was understandable that the New Testament was largely interpreted through them. Looking for linguistic and cultural parallels in classical literature works fairly well in the epistles or Acts, but the world of the Gospels stood apart from the culture of the occupying army in the land. Strack and Billerbeck recognized the value of Schoettgen’s work but also highlighted its limitations.


Historical verification of Gospel events was not the aim, though they did not shy away from this. For example, they faced the issue of whether Passover occurred on the night of the Last Supper (as in the Synoptics) or on the eve of the crucifixion (as in John), and this question became the topic of a long excursus.10 Modern readers also seek historical verifications of this kind, but the Jewish traditions explored here are not well-suited for answering such questions.


Illustrating the sayings, concepts, parables, theological background, and cultural assumptions is the main aim of Strack-Billerbeck. When read with this purpose, it is an unparalleled sourcebook.







Potential Misuse


The richness of rabbinic quotations collected in Strack-Billerbeck can save a scholar hours of work with Hebrew concordances and background reading. Almost invariably there are more quotations than necessary, which means that the key text one needs to follow up on is very likely to be found there (or is present in the other sections referred to). Paradoxically, this richness has been criticized, not because of the resource itself but because of the way that it has been used.


Easy access to all these texts can be both a valuable research tool and a source of temptation for lazy scholarship. Almost every phrase and idea in the New Testament that could possibly have an origin in Judaism has been annotated with likely parallels in rabbinic literature. This presents the temptation to assume that all these parallels are significant—as well as the more insidious temptation to regard these sources as the conclusions of one’s research rather than a starting point. This can also tempt the lazy reader to use Strack-Billerbeck as a key to New Testament interpretation or a summary of Jewish thought, when it is neither.


The stated aim of this work is to collect excerpts that may illustrate the language and concepts found in the New Testament. To understand any text, it is essential to know how a reader at the time would have understood it. If a modern writer refers to “pork-barrel politics,” a reader in two thousand years’ time could be forgiven for thinking this relates to pigs. So a list of contemporary quotations using such language would be invaluable to them. Ideally this would be a balanced collection of quotations that include sources from local political debates where pork-barrel deals might be welcomed, and some from government circles where they are condemned. But if the quotations came only from government sources—because perhaps everything else had been destroyed in a devastating war—the future reader would have a very one-sided negative viewpoint.


This is akin to what we often have in rabbinic sources, because most of the Jewish literature from New Testament times was destroyed. We have some of the religious documents of a Jewish sect found in Dead Sea caves, some paraphrases of the Old Testament (a few Targums and some rewritten Bible stories at Qumran), and the legal discussions of a few rabbis (mostly Hillelites) who survived the destruction of Jerusalem in 70 CE. Because this small group refounded Judaism, it is tempting to regard them as representative of the majority in Jesus’ day. However, when they debated their rivals, the Shammaites, they were few enough to meet in a large upper room.11 So they probably numbered no more than half of the one hundred and twenty early Christians who met in a similar location (Acts 1:13–15).


Therefore, we have to ask two critical questions when we see the lists of quotations that illustrate a text. First, are they actually parallels, or do they merely use similar language? The “Kingdom” is clearly an important theme for both rabbinic Judaism and Jesus’ followers, but the word does not mean the same to both groups. That’s why the Gospels spend so much time spelling out what they mean by it. However, it is still necessary to explore the Jewish meaning, because this is what the readers are assumed to know well. By knowing what the Gospels are disagreeing with, we can understand the differences they are asserting.


Second, we have to ask whether the quotations are representative of wider Judaism. Modern Jews and scholars of ancient Judaism were particularly offended to read the supposed parallels to “hate your enemies” (Matt 5:43). Everyone agrees that the listed quotations are not representative of Judaism, then or now. Even Strack and Billerbeck themselves may have been aware of this potential misunderstanding, because they state in the foreword to the first volume: “We strongly oppose the idea that from what we have gathered here (e.g., the Sermon on the Mount), a conclusion can be drawn about the actual or supposedly valid form of Judaism”—with a footnote to the “15 principles of Jewish ethics.”


A much closer parallel is now known in the opening page of the Qumran sect’s Community Rule: “in order to love all the sons of light … hate all the sons of darkness” (1QS I, 10). If this had been available, the offending list of quotations could have been omitted as irrelevant. In this instance, the list of supposed parallels fails both of these critical questions, because they are not true parallels of the text and they do not represent Judaism in general. This does not mean they should not have been included, but the reader should beware of making simplistic conclusions.







Scholarly Warnings


Strack-Billerbeck was condemned as unworthy scholarship at the world’s largest gathering of scholars for biblical studies in 1961, during the presidential address of the annual meeting of the Society of Biblical Literature and Exegesis. Now known as “SBL,” this annual meeting still attracts thousands of scholars, and many of them continue to be influenced by this speech even if they don’t realize it. It was given by Samuel Sandmel, a foremost scholar of Jewish background, and published with the memorable title “Parallelomania.” It was widely cited, and it cast doubt on any scholarship based on Strack-Billerbeck. Although scholars continued to consult the work—because it was too useful to ignore—they stopped referring to it, in case doing so might diminish their perceived scholarship.


Actually, Sandmel’s criticism consisted of “four major errors in the use of Strack and Billerbeck.” To be sure, he blames the layout of the work for these misuses, but he nevertheless acknowledges it as “a useful tool.”12


First, Sandmel says, there are too many quotations from periods later than the New Testament. This is a serious matter, but only if one ignores the dates of sources. The use of parallels from similar cultures can help us understand language and concepts even if they don’t come from exactly the same time. Second, the quotations are presented without any context or discussion. This too is serious, especially when readers are, as Sandmel describes, “devoid of rabbinic learning” and yet “arrogating to themselves a competency they do not possess.”


His third complaint is a strange one: the lists of quotations are too long. Clearly, you can never have too many primary sources, because these are the foundations of historical research. He complains instead that the quotes aren’t balanced by sources that present a contrary viewpoint. This is often true but necessary. Billerbeck explained in his introduction to volume 3 that “the manuscript had to be abbreviated … in the economic necessities … of such a comprehensive work.” To include counterpoints at every stage would not only grossly enlarge the work, but would veer away from its aim—which is to illustrate the meanings of phrases and ideas, rather than fairly represent the various competing Jewish theologies.


His fourth complaint is not aimed at those who misuse Strack-Billerbeck, but at the authors themselves: he says they have a Christian bias. He points in particular at the unfortunate list of texts illustrating “hate your enemies” and says, reasonably, that the same kinds of quotations can be found in Christian writings against heretics. Nevertheless, it would be wrong to conclude that hatred of enemies was a defining characteristic of either religion.


Sandmel’s warnings are worth heeding by the specialist and nonspecialist alike. His warning is like that of a driving instructor: this powerful tool is so easy to use that one can forget the dangers. It is too easy to come to false conclusions by forgetting to look at dating and context. And this work should not be regarded as a compendium of Jewish beliefs, because its topics are defined by the New Testament. When these warnings are heeded, Strack-Billerbeck becomes an invaluable set of signposts toward fertile areas of exploration for New Testament research.







Lutheran Bias


E. P. Sanders led a renewed attack against Strack-Billerbeck in his important work on ancient Jewish soteriology.13 He said the authors showed theological bias in their presentation of Jewish soteriology, as though all Jews believed in “salvation by works.” This is what Paul accused them of, according to Luther and other interpreters. Sanders’s central thesis was that Jews believed in salvation by covenant membership. This meant either that Paul had been misunderstood or that the “Judaizers” he was attacking had a different theology than most other Jews.


Sanders’s conclusions came as no surprise to Jewish scholars, but New Testament scholarship faced upheaval in two directions: some dug in their heels to defend Lutheran interpretations, while some dug deeper to find out what Paul could have meant by “works of the law.” The outcome was a rediscovery among Christian scholars of the variety of Jewish soteriology.


Sanders also accused Strack and Billerbeck of selecting rabbinic sources in order to present a specific view that is summarized as “a religion of the most complete self-redemption; it has no room for a redeemer-savior who dies for the sins of the world.”14 This quotation was reused by other authors as proof of this Lutheran bias, based on the fact that Billerbeck was a Lutheran pastor.15


However, this quote does not represent the wide variety of soteriology found throughout the work. When one reads Strack-Billerbeck as a whole, it reflects a wide variety of soteriology, and it becomes clear that the authors certainly do not imply that Jews in general believed that salvation came from personal effort.


Soteriology was as varied in ancient Judaism as it is in Christianity today. Most Jews accepted the axiom that “all Israel will be saved,”16 though this depends on who was a Jew. We now know that those at Qumran regarded those who didn’t follow their halakah as not truly part of Israel. Paul, of course, had his own views about who was “true Israel,” as expounded in Romans 9–11. On this point, as Sanders observed, rabbinic Judaism was more or less in agreement: “All Israel” included everyone who was born a Jew, except for a few heretics.17 They did also expect a few proselytes to be saved, and these were expected to increase in the time of the messiah.18


On almost every other matter there was wide disagreement, and a wide variety of Jewish views are presented in Strack-Billerbeck. The authors do not emphasize the concept of salvation by personal merit, as Sanders claims. Indeed, the sources they quote demonstrate that personal merit is generally mentioned in rabbinic discussions in order to point out that it is insufficient for salvation.


The big issue was how a less-than-perfect person could gain heaven. It was clear that everyone was a sinner because everyone died, and death came only from sin.19 The schools of Hillel and Shammai both believed that there were three paths: the evil go to hell, the perfect go to heaven, and those Jews in-between get to heaven by a third path. Shammai argued that they went to hell for a brief period of suffering (“they squeal and then rise”), whereas Hillel argued that God immediately accepted them by his gracious mercy.20 Jesus, of course, rejected both views by emphasizing there are only two paths.


R. Yohanan b. Zakkai told a parable of people invited to a king’s party, some of whom prepared themselves and others who didn’t. When the king saw those in dirty clothing, they were told to stand and watch the feasting—indicating that those in the third group would be admitted to heaven but with diminished status. Jesus, of course, said that those who failed to repent were not admitted.21


Many Jews shared the concept of a balance sheet—of good deeds weighed against bad deeds—which determined entrance to heaven.22 They realized that most Jews would fail a judgment of this kind, so there were various ideas about how this deficit was made up. Most of these depended on “merits” that were accumulated from the excess good deeds done by others. However, mere obedience was not a “good” deed, because the commands had to be obeyed out of love for God: “If you do not do the words of the Torah for their own sake, the words of the Torah will kill you.”23


Some rabbis thought that time spent studying Torah would be counted, while others warned against this belief.24 One’s personal sufferings could be counted as good deeds, and this became a source of comfort for those suffering greatly in this lifetime.25 Merits earned by others through good deeds or suffering also could be allocated to you, and this especially included the sufferings of martyrs.26


The concept of a suffering messiah called “ben Joseph” is a persistent thread in rabbinic Judaism that is often ignored but was highlighted by Strack and Billerbeck.27 They concluded that this theology started in the middle of the second century, but material found at Qumran suggests it was already developed by the first century.28 The messiah’s suffering allowed for enough merits for all of Israel.


The full-blown concept of “merits” cannot be demonstrated in early rabbinic texts, though it was likely already nascent in New Testament times. Similarly in Christian circles, Anselm developed the doctrine that Christ’s death provided a payment that was sufficient to redeem all believers. Although this wasn’t stated clearly until the eleventh century, it may be regarded as implicit in the concept of redemption in the New Testament. In the same way, the theory of payment of merits may be earlier than its first exponents.


However, this concept of merits was unnecessary for many rabbinic thinkers, because God’s mercy could be relied on. As expressed in a beautiful midrash on Song of Songs, God treated Israel like a little child, whom you forgive if they simply say sorry.29 When people run out of their own goodness, God adds grace.30 Repentance always tips the balance, because every repented transgression turns into a merit.31 It is only gentiles who have to earn heaven, and some might actually do so.32


Good works are not unnoticed by God; even though they don’t earn your entrance to heaven, rewards such as a crown are possible.33 The only “work” that is required of all Israelites is faith, as exemplified by Abraham.34 This was the basis of salvation even in the first century, so that Sadducees were excluded from heaven by their lack of faith in the resurrection.35


All these varied and sometimes contrary soteriological concepts are found in Strack-Billerbeck. Nevertheless, the purpose of this work was not to catalog Jewish theology but to aid the interpretation of New Testament phrases and ideas. Although it contains a great variety of Jewish theology, this is selected with a specific bias: to illustrate the New Testament. This means that important Jewish ideas and theology may be absent simply because they do not parallel anything found in the New Testament. This is not a failure of the work, but a feature of its aim to provide Jewish background for the New Testament.







Importance of Dating


Paradoxically, one improvement that Strack and Billerbeck wished to make to Schoettgen’s work has become the source of their greatest criticism by modern scholarship: their dating of sources. At first glance, the sources are all carefully dated, but modern scholars have concluded that such dates are not reliable. Although this conclusion itself is not reliable (as explained below), the dating of rabbinic sources is less secure than this work implies.


Dating is certainly important, because it can be argued that the Jewish world changed more in the first century than during the millennium before or after. The crux for this change was the revolt against Rome ending with the sack of Jerusalem in 70 CE. This represented not only a military defeat but also the death of almost all the religious establishment. If Josephus is to be believed, the fault lay as much with stubborn and zealous Jews as with the Romans; and if Jewish traditions are to be believed, the Romans helped to save Judaism.


The story is told of Yohanan b. Zakkai being carried out of besieged Jerusalem pretending to be dead in a coffin, then reviving and presenting himself to Vespasian, whom he prophesied would become emperor. Flattered, or perhaps realizing the value of peaceful Jews, he allowed Yohanan and his followers to set up an academy in Yavneh. There, the great projects that culminated in rabbinic literature got started.


But the Judaism that was rescued and recorded by Yohanan and his followers was not the same as the Judaism of New Testament times. The multitude of factions and sects was replaced by a single authority based on a majority vote by scholarly rabbis. Competing voices such as apocalyptic Jews and Qumran Jews were almost completely forgotten, though some of their literature survived. Details about other groups, such as the Sadducees, Therapeuti, and Zealots, have almost totally disappeared. Even groups similar to Yohanan, such as the followers of Shammai and Gamaliel, are known only by means of their disagreements with those closest to the dominant survivors, the Hillelites.


Clearly the literature of these survivors has to be used with care when describing the multifaceted world of Judaism before 70 CE. After the temple was destroyed, even the topics of conversation changed. In their literature, they still talked about the temple and priesthood, but with a somewhat unrealistic awe—so when they discuss what happened to all the donated gold, instead of noting that the high priests became immensely wealthy, they assumed that the gold plating in the temple got gradually thicker.36 Discussing table manners became more important than sacrifices, and interest in judicial affairs dropped off, because they had no authority to carry out punishments.


However, these changes can also help to distinguish early traditions from later ones. It is by no means true that all discussions of temple activities originate in temple times, but subject matter and underlying assumptions can certainly be indicative of dating.


Another change is the reliance on Scripture as a foundation for regulations. Although early traditions were based on Torah, proof texts or exegetical explanations were not required. The loss of the temple and of almost every recognized leader necessitated a new source of authority. So after 70 CE, Scripture proofs were added to debates, even to the disputes between Hillelites and Shammaites that happened in the past. Even though proofs were added later, they fit very well and are convincing even for rejected viewpoints, so they may represent the unrecorded exegeses that had actually been used; but there had been no perceived need to record them before.


If Scripture proofs were added to these debates, then what else might have been changed after they were written? Concerns like this make scholars treat dated traditions with caution.







Principles of Dating


Jacob Neusner’s seminal article in 1978 on dating Jewish traditions37 has been extremely influential. He concluded that the only safe date for any tradition is the date when it was published within a written collection. This means that no traditions in Mishnah could be safely regarded as earlier than 200 CE, and nothing in the Babylonian Talmud should be regarded as earlier than the start of the sixth century. New Testament scholars took this conclusion seriously. However, Neusner was such a prolific writer that most scholars stopped reading his work. That’s a pity, because one thing that made Neusner a great scholar was that he changed his mind when he found new evidence. His conclusions about dating rabbinic material gradually changed as he researched further. This can be traced within the paragraphs and footnotes of his work, but I had clear firsthand experience of the magnitude of this change.


When I sent my PhD thesis38 to Neusner, he replied: “I tried to like it, but I couldn’t.” It depended too much on attempts to date some exegetical traditions as early and others as late. Despite my demonstration that the early ones used dramatically different methods and assumptions to the later ones, he wasn’t impressed. However, by the time I sent him my initial work on TRENT39 (which depends even more on dating rabbinic traditions), he had a different viewpoint. He said that I wasn’t being adventurous enough in assigning early dates, because he now regarded aspects such as the structure behind Mishnah to originate as far back as the second century BCE.


Some scholars took Neusner’s first warning about dating as an excuse to ignore the difficult world of rabbinic literature. Others, like E. P. Sanders, simply ignored him, saying: “I use only passages that are attributed to a pre-70 Pharisee or to the Schools of Hillel and Shammai. Exceptions to this rule will be justified case by case.”40 Wisdom lies, of course, somewhere between the two approaches.


Neuser endorsed TRENT because it dated rabbinic traditions using three principles that are generally recognized among rabbinic scholars. This process validated itself, because the traditions that are found to originate before 70 CE by these methods describe a different cultural world and mindset to the later ones. The methodology is not perfect, but on the other hand it is not difficult, and it can be used for validating the dates assigned within the volumes of Strack-Billerbeck. The three principles are:







(1) Dates can be provisionally assigned according to the named attributions


That is, if the tradition says so-and-so said something, they likely did—or someone from the same generation did. This traditional approach is what Neusner criticized, but we can track when he changed his mind. During the third of his twenty-two parts analyzing the order of Purities, he suddenly realized that he had only just come across the first instance where he doubted an attribution. Concerning all the attributions that could be verified against their relative order, he noted: “The temporal order of attributions is generally sound … in every instance [in the tractate Kelim], except that just cited [m. Kel. 17.5].”41


Mistakes, when they occur, tend to involve rabbis who often debate each other (so they lived at the same time) and occasionally rabbis of the same name. The latter error is more often made by modern scholars who don’t know the system of patronyms—that is, the way in which rabbis are identified by their father’s name, with a few notable exceptions. For example, “R. Judah HaNasi” (T5; mid-second century) is often called simply “Rabbi” in the Talmuds, but he isn’t called “R. Judah.” That shortened name is given to R. Judah b. Ilai (i.e., the son of Ilai), except in the Jerusalem Talmud where he is always named in full and the form “R. Judah” refers to Judah b. Pazzi, aka b. Simon (early fourth century) or sometimes to Judah IV (late fourth century).


This confusion isn’t as bad as it sounds, because I’ve picked the worst case. The important point is that each individual corpus is remarkably consistent in naming individuals. The reason is that the date of a ruling or opinion was critically important. Rabbinic law is akin to modern case law—it is built on precedent, so later rulings have to take into account previous ones.


It was especially important to correctly record the sources of rulings that originated in Mishnaic times (i.e., before 200 CE) because these were later regarded with an unassailable status and were often interpreted almost like Scripture.


Traditionally, individuals weren’t assigned specific dates but were divided into generations, which were worked out by noting which individuals spoke to each other and who passed on the former sayings of whom.


The table below lists all individuals in the generations of the “Tannaim” (i.e., the rabbis from Mishnaic times) from T1 to T6, plus the pre-Tannaitic individuals labelled To. The dates assigned to each generation should be regarded merely as guidelines. For example, although R. Eliezer b. Hyrcanus supposedly spans the end of the first century and start of the second, his comments usually refer to the beginning of this period; and because he had a very traditional viewpoint, his opinions normally represented an even earlier time.


Rabbis who created the later debates in the Jerusalem and Babylonian Talmuds are divided into generations of Palestinian Amoraim and Babylonian Amoraim respectively, but these are less important for studying New Testament background.







(2) Traditions develop over time, and later additions depend on the earlier ones


This fairly obvious fact is significant because the earlier contributions tend to remain unchanged. Occasionally later rabbis show they no longer understand the meaning of an archaic word, or they point out that a saying was attributed to the wrong person. And yet the early traditions remain unedited, even when such issues are identified. Also, helpfully, later additions tend to be added at the end, and rarely within a tradition. This is especially important with regard to lists of exceptions, which can grow with time.


The reason behind these practices is partly the importance of accurately preserving the foundations on which later case law depended, and partly because these traditions were memorized. When a text has been memorized, it is not easy to successfully remember small alterations—as anyone will know if they have tried memorizing a Scripture verse in a new translation. And inserting even a few new words will break up the memory and make it less secure. All this makes it often possible to identify the relative age of different material added to a tradition that has grown during generations of discussion, even when the material is not attributed to any named person.


Neusner realized the importance of these factors when he got to Part 4 of his work on Purities. He noted: “Unattributed sayings are not a great problem … and most can be assigned to a time period.”42 This should not be regarded as a glib statement that everything is datable, but it is usually possible to decide which bits preceded the others.


Some of the oldest material in Mishnah is anonymous, especially the underlying structure of the tractates, which is almost identical in Mishnah, Tosefta, and both Talmuds. This structure extends even to the level of individual discussions, which are often diverted in surprising directions on the basis of anonymous comments that later generations did not feel they had the authority to supplant. This suggests that those anonymous sources are very old.


The Mishnah gives prominence to another type of anonymous material that it attributes to a vague body called “the Sages” (hakamim). This isn’t a particular group of rabbis or those from a specific timeframe. They appear to represent the majority vote that ended a debate, whenever that occurred. Such conclusions are rarely disagreed with at a later stage, except occasionally in Tosefta.


However, the majority of anonymous material occurs within debates, where they appear to represent a common question or conventional wisdom that is stated in order to explain the context of a debate. This material can be dated by the names of those who respond to it.







(3) Non-halakhic traditions (i.e., outside Mishnah, Tosefta, and Talmuds) are undatable


This early conclusion by Neusner has stood the test of time. This sadly meant that he rejected the conclusions of his own previous books on the life of Yohanan ben Zakkai.43 He concluded that biographical details about the lives of rabbis and individual sayings that are separate from legal discussions were no more reliable for historical research than Christian hagiography.


Halakah consists of the debates in a classroom or in a court that are recorded carefully because they become the basis for future debates that eventually become fixed rulings. The rest of rabbinic traditions come under the heading of haggadah—consisting of Scripture commentaries, wise sayings, and stories. Portions of haggadic material occur within the Talmud just as halakhic excerpts are cited in commentaries.


The reason for the distinction is the carefulness with which they are treated. One way to imagine this is a modern-day speaker who proclaims that “Martin Luther said: I have a dream.” If this happened in a classroom, someone would interrupt and say, “You mean, of course, Martin Luther King.” But if this happened in a church or an after-dinner speech, no one would bother to interrupt, and there would be no attempt to correct it even if it were being recorded.


Haggadic sources do not include such corrections or doubts, though halakhic debates are often appended with correct attributions or alternate wording. Stories about a rabbi also tend to originate a couple of centuries after his death, when his fame has spread and his memory is venerated. This doesn’t mean they don’t contain truth, but we should always be wary. Commentaries do not decide the meaning of a text, but tend to be a collection of competing interpretations, each introduced by a phrase such as “And another [interpretation]: …”


Strack-Billerbeck makes no distinction between these two different types of sources. Each is quoted, with a date, as if equal certainty applies to legal debates and biographical stories. The diligent reader should be aware of the limitations of dates for haggadic sources.







The Usefulness of Strack-Billerbeck


For scholars studying a passage in the New Testament, Strack-Billerbeck provides an unparalleled introduction to useful background material from the rabbinic world. Given the huge number of volumes of rabbinic material, easy access to this rich world is immeasurably helpful.


However, we should bear in mind the authors’ first aim in creating this compendium, as defined so well by their predecessor Schoettgen, cited above: “the phrases and sayings of the New Testament are illustrated” by this material. We can fall into problems when we attempt to go beyond this aim.


If we try to uncover the culture or even history of New Testament times using this rabbinic material, as Strack-Billerbeck tempts us to do, we have to tread carefully. This is not an unworthy task (I attempt this myself in TRENT), but that kind of endeavor requires a much more nuanced effort at dating sources than is presented here.


No New Testament scholar should limit themselves by working without the riches of Strack-Billerbeck, but the benefits of these heights require careful attention to this preflight safety warning.







The Generations of the Tannaim (the Rabbis from Mishnaic Times)






	Key


	Bold = 10 or more instances in T0–T2 and 50 or more in T3–T6, in Mishnah.







	
R. = Rabbi (“my great one”)


Rn. = Rabban (“our great one”)



	Italics = only one mention in Mishnah or none (i.e., found only in other works)






	

b. = ben (“son of”)



	Name1 (Name2) means Name2 is normally omitted.













Pre-Tannaitic [T0]


Abtalion [BCE 1]


Aqabia b. Mahalalel [BCE 1?]


†Antigonos of Soko [BCE 2]


†Baba b. Buta [BCE 1]


†Ben He He [BCE 1]


†Bené Batera [BCE 1]


Eliehoenai b. Hakof [CE 1]


†Hanamel the Egyptian [CE 1]


aka (Hanan … in Babli)


‡Hillel (the Elder) [BCE 1]


†Huna the Circle Maker [BCE 1]


Yohanan the High Priest


aka John Hyrcanus BCE 2


‡Yose b. Yoezer [BCE 2]


Yose b. Yohanan [BCE 2]


Joshua b. Gamala [BCE 1?]


Joshua b. Perahiah [BCE 2]


Judah b. Tabbai [BCE 1]


†R. Measha [BCE 1]


†Menahem [BCE 1]


Nittai (Mittai) of Arbela [BCE 2]


‡Shammai (the Elder) [BCE 1]


Shemaiah [BCE 1]


Simeon b. Shetah [BCE 1]


Simeon the Pious [BCE 3] aka Simeon I—Jos. Ant.12.43; or Simeon II—Jos. Ant.12.224







Tannaim 10–80 CE [T1]


†Abba Jose Cholikofri


Admon


†Ben Bukri


†Dosetai of Kefar Yathmah


†R. Eleazar b. Harsom


‡Rn. Gamaliel (the Elder) I


†Hanan b. Abishalom


†Hananiah b. Hezekiah b. G.


‡R. Hanina, Chief of the priests


†R. Ishmael b. Phabi (or Fabi)


†Yoezer of the Birah


R. Yohanan (Nehuniah) b. Gudgeda


Yohanan b. ha-Horanith


‡Rn./R. Yohanan b. Zakkai


†Jonathan b. Uzziel


†Judah b. Durtai


†Menahem b. Signai


Nahum the Mede


†Nahum the Scribe


Rn. Simeon b. Gamaliel I


†Simeon b. Hillel


R. Simeon of Mizpah


†R. Zechariah b. Kubetal







Tannaim 80–120 CE [T2]


Abba Yose b. Hanin


Abba Saul b. Batnit


(Yohanan) Ben Bag Bag


‡Ben Batera (R. Simeon)


†Ben Patura


Boethus b. Zonin


‡R. Dosa b. Harkinas


R. Eleazar b. ‘Arakh


‡R. Eleazar b. Azariah


‡R. Eliezer (b. Hyrcanus)


†R. Eliezer b. Diglai


R. Eliezer b. Jacob I


R. Eliezer (or Eleazar) b. Zadok I


‡Rn. Gamaliel II


†R. Halapta


R. Hanina b. Dosa


R. Hanina b. Gamaliel II


†R. Huspit


†R. Hyrcanus in Kefar Etam


†R. Yose b. (R.) Honi


R. Yose the Priest


‡R. Joshua (b. Hananiah)


R. Joshua b. Batera


†R. Joshua b. Hyrcanus


‡R. Judah b. Batera


†R. Levitas of Yavneh


†Nahum of Gimzo


†R. Nehuniah b. Elinathan


R. Nehuniah b. Haqqanneh


†Onqelos (Aquila?)


R. Pappias


†Samuel the Small


†Simeon ha-Pakuli


R. Simeon b. Nathaniel


Simeon brother of Azariah


R. Simeon son of the Chief


†R. Yaqim of Hadar


†R. Yeshebab


‡R. Zadok


†R. Zechariah b. Abkulas


R. Zechariah b. Haqqassab







Tannaim 120–140 CE [T3]


†Abtolemus


R. Aqiba (b. Joseph)


(R. Simeon) Ben Azzai


(Simeon) Ben Nanos


(Simeon) Ben Zoma


R. Eleazar (b.) Hisma


R. Eleazar b. Judah of Bartota


†R. Eleazar b. Perata I


†R. Eleazar of Modiim


†Elisha b. Abbuyah


R. Hananiah b. Hakinai


R. Hananiah b. Teradion


R. Hanina b. Antigonos


†R. Ilai or Ila


‡R. Ishmael (b. Elisha)


R. Yohanan b. Beroqah


†R. Yohanan b. Joshua


†R. Yohanan b. Matthew


R. Yohanan b. Nuri


†R. Yose son of the Damascene


R. Yose the Galilean


†R. Yose b. Qisma


†R. Joshua b. Mathia


R. Judah b. Baba


†R. Judah the Priest


R. Matthew b. Heresh


Nehemiah of Bet Deli


†R. Simeon b. Aqashya


Simeon of Teman


R. Tarfon







Tannaim 140–165 CE [T4]


†Abba Eleazar b. Dulai


Abba Saul


†R. Eleazar b. Matthew


‡R. Eleazar (b. Shammuah in M)


R. Eliezer b. Jacob II


†R. Eliezer b. R. Yose the Galilean


†R. Eliezer b. Pilai


R. Hananiah b. Aqabia


†R. Hananiah b. Aqashia


†R. Hanina of Ono


R. Ishmael b. R. Yohanan b. Beroqah


R. Jacob (b. Qorshai)


R. Yohanan the sandal-maker


†R. Jonathan (b. Joseph)


R. Joshua b. Qarha


R. Yose (b. Halapta)


†R. Yose b. ha-Hotef the Ephrathi


†R. Josiah (the Great)


R. Judah (b. Ilai)


R. Meir


†R. Menahem (b. R. Jose b. Halapta)


R. Nehemiah


†R. Simai


Rn. Simeon b. Gamaliel II


R. Simeon of Shezuri


R. Simeon (b. Yohai)







Tannaim 165–200 CE [T5]


†Abba Gorjon of Sidon


†R. Dosa


R. Dustai b. Yannai


R. Eleazar b. R. Simeon (b. Yohai)


(= Eliezer b. Simeon in Babli)


†R. Eliezer (Eleazar) Haqqappar


R. Eliezer (or Eleazar) b. Zadok II


†R. Halapta (b. Dosa) of Kefar Hananiah


†R. Isaac


†R. Ishmael b. R. Yose (b. Halapta)


†Yadua the Babylonian


R. Yose b. R. Judah (b. Ilai)


†R. Yose Ketanta aka Yose (Isi) b. Aqabia? aka Isi b. Judah? (b. Pes. 113b.)


R. Yose b. Meshullam


†R. Judah b. Tema


R. Nathan


R. Nehorai


†R. Phinehas b. Yair


Rabbi (Judah, ha Nasi)


R. Simeon b. Eleazar


†R. Simeon b. Halapta


†R. Simeon b. Menasia (Manasseh)


Symmachus (b. Joseph)







Tannaim 200–220 CE [T6]


†Rn. Gamaliel (b. Rabbi) III


Hiyya (bar Abba, the Great)


Bar Qappara


R. Simeon b. Judah (ha-Nasi)


aka R. Simeon b. Rabbi


†R. Shela


†R. Zakkai









Foreword


Volume 1


The Lord, according to his physical origin, belonged to the Jewish people, and was a descendant of David (Rom 1:3; Heb 7:14; cf. Matt 15:22; 20:33).1 Mark, Matthew, John, Paul, and Peter, as well as the other writers of the New Testament texts (except Luke), were also Jews. To correctly understand their expressions, one must understand the Judaism of that time with respect to both life and thought. Many attempts have been made to illumine the text of the New Testament by means of the ancient Jewish literature. Apocryphal and pseudepigraphal texts offer some initial yet insufficient insight. Scholars such as John Lightfoot († 1699), J. G. Meuschen, C. Schöttgen († 1751), J. J. Wettstein († 1754), and more recently, Franz Delitzsch († 1890), and August Wünsche, have gathered relevant Jewish material. However, their work, especially in its totality, is only accessible to a few. Moreover, much of their labor is incomplete and many of their observations lack sufficient criticism and are in other ways flawed.


H. Beck sought for many decades to gather, sift, and make accessible in a reliable translation the entire collection of ancient Jewish literature for the explanation of the New Testament. Because such an endeavor exceeded the time and energy of a single individual, in June of 1906 Herman Strack joined forces with Pastor Paul Billerbeck, whose knowledge and proficiency with Jewish material had been established since 1889 in the journal “Nathanael.” On the basis of the already existent plan and the material already at hand, Billerbeck continued working on this project, and Strack subsequently subjected the texts to a thorough inspection for printing. After 16 years of work, four-volumes (vol. 1: Matthew; vol. 2: Mark, Luke, John, Acts; vol. 3: Epistles and Revelation; vol. 4: essays on New Testament theology and archeology), far beyond the project’s intended scope, were envisioned, whose first and most extensive volume we now present. First, we thank God, who strengthened our hands. Second, we thank friends, who supported our work during the Great War and after it was finished contributed to the immense costs of publication—especially those friends in the neutral countries, in the USA, and also two friends in England—a gratifying sign that here and there individuals recognize that Christianity, which has been so terribly fractured, must begin to come together again to the honor of the church and academic research.


We did not wish to present an interpretation of the New Testament, but instead to provide relevant material for its understanding from the Talmud and Mishnah. We sought objectively to present the beliefs, the ideas, and the life of the Jews during the time of Jesus and ancient Christianity. For this purpose, as far as possible, the name of the author with the date has been added to every statement and citation. We strongly oppose the idea that from what we have gathered here (e.g., the Sermon on the Mount), a conclusion can be drawn about the actual or supposedly valid form of Judaism.2 The Hebrew and Aramaic texts are, when possible, faithfully translated. Additionally, we attached the most important expressions according to the wording of the original. Parallel passages that do not correspond verbatim are usually provided according to both (or more) traditions so that each person can follow the reading that they consider to be the oldest or best.—Some repetitions could not be avoided. Additionally, indexes will make it easier for the reader to find other related passages in this text.


If our work serves to promote the understanding of the New Testament and, at the same time, provide an additional piece of evidence for the enduring and continuing vitality of German research, we will feel richly rewarded for our many years of toil.


The second volume is already at the printer.


Berlin and Frankfurt-Oder, July 26th,3 1922


Hermann L. Stack / Paul Billerbeck









The Gospel according to Matthew


1:1 A: Book about the Genealogy of Jesus.


1. Biblos geneseōs, possibly the title of the entire Gospel = book of the history of Jesus Christ, sepher toledoth; possibly, and the more likely option, the translation about subsequent genealogy = sepher yuchasin or megillath y׳ (for supporting evidence, see § Mt 1:1a, #4); see Neh 7:5 sepher hayyachas, Aramaic sepher yichus.


2. The examination and determination of the origins of the individual Jewish families is praised as a work of Ezra. He is said to have left behind only families in Babylon whose legitimate descent was undisputed.a It was thought that the marital union between legitimate and illegitimate families in the land of Israel could be more reliably regulated than in Babylon. Thus, as Hillel hazzaqen the elder (ca. 30 BCE), maintained, ten different genealogical families returned to Palestine under Ezra, about whom the Mishnah had more exact provisions concerning marital connections with each other.b


a. Babylonian Talmud Qiddušin 69B: R. Eleazar (ca. 270 CE) said, “Ezra did not come up from Babylon until he had made Babylon, as it were, of pure fine flour (fine flour = free from mixture with illegitimate families).” ‖ Babylonian Talmud Qiddušin 69B and 71A: R. Judah († 299) said, “Samuel (in Nehardea [† 254]) said, ‘All lands are dough compared to the land of Israel, and the land of Israel is like dough in comparison to Babylon (which alone is fine flour, that is, in reference to the purity of ancestry, the Judaism of Babylon represents the highest).’ ” ‖ Babylonian Talmud Qiddušin 71A: In the days of Rabbi they sought to contrast Babylon with the land of Israel. Thus, he said to them, “You are throwing thorns into my eyes [since his ancestor, Hillel the elder, came from Babylon]. If you like, R. Hanina bar Hama [student of Rabbi] will deal with you.” He said to them, “This is what I have received from Ishmael ben Yose, who said in his father’s name [b. Halapta], ‘All countries are dough in comparison to the land of Israel and the land of Israel is like dough in comparison to Babylon.’ ” In the days of R. Phineas (b. Hama [ca. 360]), they sought to declare Babylon as dough compared with the land of Israel. He said to his servants, “After I have made two statements in the house of instruction, then carry me quickly to the resting-place.” In the house of instruction, he then said, “The ritual slaughter of the fowl is not required by the Torah.” And while they pondered it, he said, “All countries are dough in comparison to the land of Israel, and the land of Israel is dough in comparison to Babylon.” Then they picked him up and quickly carried him to the place of resting. They ran after him but did not reach him. They sat and investigated (the genealogical tables) until they were in danger (of bringing out the illegitimacy of some families); then they parted.


b. Babylonian Talmud Qiddušin 75A: Rab Judah († 299) said, “Hillel taught, ‘Ten family classes departed from Babylon, and all (who were not permitted to enter into the community of Israel) were allowed to marry one another.’ ”—Concerning this point, see m. Qidd. 4.1–3: Ten family classes departed from Babylon: priests, Levites, Israelites, profane (chalalim, children of priests born to a woman forbidden by law), proselytes, freedmen, bastards (descendants of parents, whose carnal mingling was the punishment of extermination by the hand of heaven; thus according to the accepted view of Simeon of Teman [ca. 110 CE] in m. Yebam. 4.13), nethinim (descendants of the Gibeonites, whom Joshua made into wooden clefts and water-vessels at the sanctuary [Josh 9:3ff.]), “silenced ones” [shethuqim], and foundlings. Priests, Levites, and Israelites are permitted to marry one another; Levites, Israelites, profane, proselytes, freedmen, bastards, nethinim, “silenced ones” [shethuqim], and foundlings are all allowed to marry one another. These are the “silenced ones” [shethuqim]: anyone who knows his mother and does not know his father (whose father, shathuq = remains a secret). These are the foundlings: anyone who is picked up off the street and knows neither his father nor his mother. All those who are not permitted into the community (i.e., Israel) are allowed to marry one another.


3. The establishment and continuation of genealogical registers became necessary, since only men of known and unblemished descent were permitted to enter into the service of the sanctuary and related judicial duties as well as to hold public honorary offices (cf. Ezra 2:61–63; Neh 7:63–65).a The conditions, for example, that should be fulfilled if the descent of a priest were to be recognized as legitimate can be inferred from the provisions that were decisive for the priest entering a marriage.b Where these provisions were disregarded, the descendants were regarded as having a blemish. The testing of the legitimacy of a person’s descent was the responsibility of the Sanhedrinc in accordance with specific, established rules.c Even priests living abroad did not fail to send the documents necessary for the examination of their own tribe as well as those of his fiancée to Jerusalem before their marriage.d


a. Mishnah Qiddušin 4.4–5: When a priest marries a woman of priestly descent, it is necessary to investigate back through four mothers (maternal ancestors of the bride through the last four generations), whose number is eight: namely, her mother, and the mother of her mother, the mother of the father of her mother, and her mother, the mother of her father, and her mother, and the mother of the father of her father, and her mother. When he marries the daughter of a Levite or an Israelite, another generation is added to these (four generations). On the other hand, there is no need to investigate backwards from [i.e., to prove that a priestly ancestor has served at] the altar or on the platform or in the Sanhedrin. Likewise, those who are known to have served as public officials or as alms collectors are allowed to marry into the priesthood without needing to be investigated. [For if a priest served at the altar and a Levite worked as a singer at the dukhan, a platform situated at the east of the altar, or if anyone was a member of the judges or held a particular public office, his legitimate origin has already been examined. Thus, a renewed investigation of his daughter’s ancestors was not necessary if she should marry a priest.]


b. A priest should only marry the daughter of a priest or a Levite or a full Israelite, thus, not the daughter of a profaned priest (chalal), a proselyte, etc.; see m. Qidd. 4.1 (discussed above). ‖ Josephus, Against Apion 1.7: “Whoever is a part of the priesthood should produce children with a wife who belongs to his own people, and should not look upon wealth and other honors, but should investigate the family, deducing her ancestry from the archives and producing many witnesses.” Josephus, Antiquities 3.12.2: “Moses made the holiness of the priests doubly great. For in addition to all the things (such as fornication) he prohibited all the rest (of Israel) from doing, he also restrained the priests from marrying harlots, slaves, or captives, as well as women who made their living from cheating trades or public inns, and also women who were divorced from their former husbands for any reason. He did not even permit the high priest to marry the wife of a deceased man, although he permitted this for the rest of the priests. The high priest was only permitted to marry a virgin.” See m. Yebam. 6.4f.: A high priest should not marry a widow, whether she be widowed during the betrothal or widowed after she is married. Also, he should not marry an adolescent, bogereth, (but only a na‘ara, a 12–12.5 year old) … He should not marry a woman who has accidently lost her virginity (literally: a woman injured by a piece of wood). An ordinary priest should not marry an infertile woman, ailonith, unless he already has a wife and children. R. Judah (b. Ilai [ca. 150]) said, “Even if he has wife and children, he should not marry an infertile woman, for she is to be understood as the ‘whore’ spoken of in the Torah (Lev 21:7).” However, the scholars say, “A ‘whore’ is only to be understood as a proselyte woman or a freedwoman or a woman who has been weakened by harlotry.” ‖ Sifra Leviticus 21:7 (379A): They (the priests) should not marry a whore or a defiled woman; and they should not marry a woman who has been sent away by her husband. Regarding “a whore” R. Judah said, “This is an infertile woman.” But the scholars said, “This is only a proselyte woman or a freedwoman or a woman who has been weakened by harlotry.” R. Eleazar (b. Shammuah [ca. 150]) said, “This signifies a single lady who has sexual relations with a single man with no intention of being married.” “Or a defiled woman,” chālālā. What is a defiled woman? The one who is descended from one who belongs to all those who belong to the priests but is unfit for the priesthood (concerning chālāl; see m. Qidd. 4.1 above). “An outcast woman.” From this, I can only deduce that he should not marry such a woman. How can one prove that he is not permitted to marry a chalutsah (a widow who has performed the ceremony of removing the shoe on her brother-in-law, Deut 25:9)? This is based upon the following implications: if an outcast woman is allowed (to marry) him who cast her out, making him unfit to serve as a priest, then it is logical that a chaluṣa cannot go back to the man who divorced her, making him unfit to serve as priest.… Or, if you prefer, it means “and an (outcast) woman,” in order to include the chaluṣa (through this “and”). (Note: This use of “and” occurs in b. Qidd. 78A and b. Yebam. 24A, with the addition that the relevant chaluṣa command originates from the rabbis and serves the scribes only for support). ‖ Targum Yerušalmi I Leviticus 21:7: The priests should not marry a woman who has gone into whoredom or who is born of those who are unfit for the priesthood; and they should not marry a woman who has been divorced, whether by her husband or by her brother-in-law (by means of the Levirate duty). ‖ Mishnah Qiddušin 4.6–7: The daughter of a chālāl is unfit for the priesthood forever (l'wlm according to b. Qidd. 77A = for three generations). If an Israelite marries a defiled woman, his daughter is also fit for the priesthood; if a defiled man marries the daughter of an Israelite, his daughter is unfit for the priesthood. R. Judah (b. Ilai) said, “The daughter of a proselyte is like the daughter of a defiled person.” R. Eleazar b. Jacob (ca. 150) said, “If an Israelite marries a proselyte woman, his daughter is fit for the priesthood, and if a proselyte man marries the daughter of an Israelite, his daughter is fit for the priesthood. However, if a proselyte man marries a proselyte woman, his daughter is unfit for the priesthood; this applies up until the tenth generation, until the mother is from Israel (= becomes an Israelite).” R. Yose (b. Halapta [ca. 150]) said, “If a proselyte man marries a proselyte woman, his daughter is fit for the priesthood.” Similarly, see m. Bik. 1.5.


c. Mishnah Middot 5.4: There (in the courtyard),1 the great Sanhedrin of Israel held its session and judged the priesthood (according to their suitability for the priesthood). ‖ Tosefta Sanhedrin 7.1 (425), Tosefta Hallah 2.9 (235): They sat there (in the courtyard) and investigated the genealogies of the priesthood and those of the Levites. Similarly, see b. Qidd. 76B. Concerning the standards for examination, see m. Qidd. 4.4–5 (mentioned above).


d. Josephus, Against Apion 1.7: “We not only observe the practice of examining our ancestors within the Jewish countries, but also wherever there is only a part of our ancestry, the priests keep precise records of their marriages; I mean the priests in Egypt and Babylon, and anywhere in the world men of priestly descent live in dispersion; for they send lists to Jerusalem, which contain the names of the parents on the paternal side and the earlier ancestors, as well as the names of those people who served as witnesses (for the individual statements).”


4. The existence of credible genealogical tables in the New Testament period can no longer be questioned. These tables are often explicitly mentioned in older Jewish literature and the content is sometimes outlined.


In Vita 1, Josephus gives his genealogical tree on his paternal side on the basis of public records for a period of around 200 years, and in such detail that he can precisely provide the birth year of individual ancestors. Josephus also reports (Ag. Ap. 1.7) that after great wars, for example, during the time of Antiochus Epiphanes, Pompey (the Great), and Quinctilius Varus, the surviving priests established new registers from the old genealogical records. ‖ Mishnah Yebamot 4:13: R. Simeon ben Azzai (ca. 110) said, “I have found a genealogical role (megillath yuchasin) in Jerusalem, in which it is written, ‘So-and-so is a mamzer (bastard) of a married woman.’ ” This is repeated in b. Yebam. 49B. ‖ Jerusalem Talmud Taʿanit 4.2 (68A.45): R. Levi (ca. 330) said, “A genealogical scroll was found in Jerusalem, in which was written, ‘Hillel (30 BCE) came from the descendants of David; Ben Jesep from Assaf; Ben Sisit Hakkeset2 from Abner; Ben Qobisin [in the parallels of Gen. Rab. 98 (62A) Kobschin3] from Ahab; Ben Kalba Sabua (ca. 70 CE) from Caleb; R. Yannai (ca. 225) from Eli. [Here there is a gap in the text] from Yehud from Sepphoris [the parallel in Gen. Rab. 98 (62A) reads, “The family of Jehu (came) from Sepphoris”]; R. Hiyya the Elder (ca. 200) from the sons of Shephatiah, the son of Abital (2 Sam 3:4); R. Yose b. Halapta (ca. 150) from the sons of Jehonadab ben Rechab (2 Kgs 10:15); R. Nehemiah (ca. 150) from Nehemiah the Tirshathite (Neh 8:9; 10:2).’ ” The parallel in Gen. Rab. 98 has several deviations.


Jerusalem Talmud Kilʾayim 9.32B and y. Ketub. 12.35A.36: Rabbi was very humble. He used to say, “Whatever someone tells me to do, I will do, except what the generation of the family of Batera told my forefathers (Hillel the elder), who had retired from his position of patriarchal dignity and appointed Hillel (in his stead as a patriarch). If the (Babylonian) exilarch Rab Huna (ca. 200) were to come here, I would seat him above me; for he came from (our own father) Judah and I from Benjamin; he comes from the parental side and I from the maternal side.” Genesis Rabbah 33 (20B) reads as follows: “He on the paternal side of Judah and I on the maternal side.”—According to this, Rabbi traced his paternal family tree back to Benjamin and his maternal family tree back to Judah. That is why he is ready to concede to the exilarch Rab Huna a certain advantage.—What is said here of his genealogy stands in agreement with y. Kil. 9.32A.58: When the exilarch Rab Huna died, he was taken to Palestine. It was said, “Where should we bury him?” It was said, “Let us lay him near R. Hiyya the Elder (ca. 200) because he (the exilarch) comes from this family.”—On this point, see above y. Ta‘an. 4.2 (68A.45) where it is said that Hiyya the Elder descended from the sons of Shephatiah, who, according to 2 Sam 3:4, was a son of David from Abital. ‖ The following passages continue to deal with Rabbi’s genealogy: a. In b. Šabb. 56A, Rab said that Rabbi comes from David ('ty mdwd). According to what Rabbi says of himself, this must be understood as a reference to his maternal descent. From this, it follows that Hillel the Elder, whom Rabbi called his ancestor and of whom it is said in the Jerusalem Talmud Ta‘anit that he came from David’s descendants, was also a descendant of David only on the maternal side. b. A baraita in b. Sanh. 5A: “The scepter will not depart from Judah” (Gen 49:10) refers to the exilarchs in Babylon who rule Israel with an autonomous rule; “the ruler’s staff from his feet” refers to the descendants of Hillel (i.e., the Palestinian patriarchs) who publicly teach the Torah (only possessing authority to teach).—The citation of Gen 49:10 makes it probable that this undertaking also sought to be genealogical, meaning that the Babylonian exilarchs as well as the Palestinian patriarchs could trace their ancestry back to the patriarch Judah; the lesser power of the Palestinian house would then have this position because of their relation to Judah on their maternal side, while Babylonian exilarchs would have this on the paternal side. See the parallel passages in b. Hor. 11B; see also b. Sanh 38A. For complete rejection of these statements about Rabbi’s descent, see b. Ketub. 62B: Rabbi was involved in the marriage preparations of his son with a daughter of R. Hiyya (the elder). When he went to write up the marriage contract, the bride suddenly died. Rabbi said, “God forbid! Is there a blemish present (which caused her death in order to prevent the marriage)?” They sat and investigated the families: Rabbi came from Shephatiah, the son of Abital (who was a son of David according to 2 Sam 3:4), and R. Hiyya came from Shimeah, the brother of David (2 Sam 13:3).—According to this, Rabbi would have been a Davidite on his paternal side, and indeed the very son of David, who is named above in the Jerusalem Talmud Kilʾayim as the ancestor of Hiyya the Elder.4 In any case, these passages demonstrate that Rabbi possessed genealogical records related to his origin from David, that is, from Judah.


Mishnah Taʿanit 4.5 gives more detailed information about the voluntary wood offering for the sanctuary (cf. Neh 10:35), stating, “On the 15th of Ab, the sons of Zattu ben Judah (see Ezra 2:8) bring (their wood offering), along with the priests and the Levities, and everyone who is in error (in uncertainty) about his tribe.” Thus, it appears that relatively few entertained doubts about their tribe and familial relations. The majority of the land-owning timber suppliers were completely clear about their descent. They also ensured that their descendants preserved this knowledge. In this respect, b. Taʿan. 12A (= b. ʿErub. 41A) is instructive. Here, R. Eleazar b. Zadok (I, ca. 100), with reference to the statement in m. Taʿan. 4.5 that for the sons of Senaah b. Benjamin (Ezra 2:35) the 10th of Ab constituted the wood offerings, says, “I belong to the sons sn'b (see above!) of b. Benjamin”; in one instance the 9th of Ab (the day of the destruction of Jerusalem) fell on a Sabbath, and so it was delayed (i.e., the 9th of Ab, since one is not permitted to engage in fasting or in mourning on the Sabbath) to the day after the Sabbath (thus to the 10th of Ab, the day the sons of Senaah make their delivery of wood), and fasted on it (the 10th of Ab), but not the entire day because it (a delivery day) was a festival day for us.—Because R. Eleazar b. Zadok had a priestly lineage,5 he could have belonged to the sons of Senaah b. Benjamin only through maternal descent. Nevertheless, he is quite familiar with the genealogical relationships that connect him with those not descended from Aaron. This was only possible if the genealogical relationships were guarded from being forgotten, whether by written or oral family traditions. ‖ Babylonian Talmud Yebamot 105A: R. Samuel b. Ammi (ca. 325) said that R. Jonathan (ca 220) said, “How is it that a (divine) judgment, which is connected with an oath, is not torn up? Because it said (1 Sam 3:14), ‘Therefore, I have sworn to the house of Eli: the sins of the house of Eli shall not be atoned for by sacrifice and offering forever.’ ” Rabbah († 330)6 said, “By sacrifice and offering they will not be atoned for, but by the words of the Torah (i.e., by immersing oneself in these words) they will be atoned for.” Abbayye († 338/9) said, “They will not be atoned for by sacrifice and offering, but they will be atoned for by deeds of love.” Rabbah and Abbayye come from the house of Eli: Rabbah, who was concerned (only) with the Torah, was 40 years old; Abbayye, who was concerned with both the Torah and with deeds of love, was 60 years old.—The same is repeated in b. Roš Haš. 18A with modified authorial attribution and at the beginning under the name of Raba instead of Rabbah.7—‖ Jerusalem Talmud Roš Haššanah 2.58B.7: R. Hiyya b. Ba (ca. 280) stood and prayed: R. Kahana came and stood behind him to pray. When R. Hiyya b. Ba was finished with his prayer, he sat down in order not to pass before him. However, R. Kahana prayed at length. When he was finished, R. Hiyya said to him, “It is apparently your custom (in Babylon) to torment your superiors (teachers)!” He answered, “Rabbi, I am from the house of Eli, and about the house of Eli it is written (1 Sam 3:14), ‘The guilt of the house of Eli shall not be atoned for by sacrifice and offering forever!’ Atonement is not accomplished by sacrifice or offering, but by prayer.” Then R. Hiyya prayed for him and was permitted to grow old until his nails turned red as in a young child.—This is repeated in y. Sanh. 1.18C.39; Midr. 10 § 1 (38B).8—Both Jewish scholars mentioned in the last two quotations seem to have had genealogical records at hand from which they believed they could prove their descent from Eli.


The twice-mentioned “Book of Genealogies” (spr ywchsyn) in b. Pesaḥ. 62B is a reference to the canonical books of the Chronicles; the passages are meaningless for the present context.


1:1 B: Christ.


1. Christos, when used without the article (in Matt 1:16, 18; 27:17, 22), has the character of a proper name, while ho Christos maintains an appellative meaning (“the anointed”) and thus becomes the official title or the title of the king of the age of salvation who was promised in the Old Testament and manifested in the person Jesus. Therefore, Iēsous Christos should be translated as “Jesus Christ,” and Iēsous ho Christos as “Jesus the Messiah (anointed)” or “the Messiah Jesus.”


Christos corresponds to the Hebrew mashiach, hammashiach; Aramaic meshiach; definite form meshicha; from the Aramaic form comes the Grecized Messias (John 1:41; 4:25), which is more frequently attested than the expected form Mesias.—In rabbinic literature, Messiah is the universal title of the end-time salvific king. It can be observed that the Babylonian Talmud mostly uses mashiach without the article or the indefinite meshiach; however, hammashiach and meshicha can also be found. Regularly, hmshych is used in connection with yemoth hammashiach, “the days of the Messiah” = the time of the Messiah.—In the Palestinian writings, hmshych, namely mshych' with the definite article prevailed. The reader encounters mashiach without the article, for example, in SDeut 1:1 § 1 (65A); Pesiq. 149A (twice); Midr. Ps. 43 § 1 (134A); 29 § 2 (116B); Num. Rab. 13 (170A, 3 times); 14 (172B); Tanḥ. qrch 120B; Midr. Prov. 19 § 21 (44A); ͗Ag. Ber. 63 (44B, twice); Tanḥ. twldwt 35A; Midr. Ps. 18 § 5 (69A); S. Eli. Rab. 18 (98). ‖ A fuller official designation of the Messiah is the very common melekh hammashiach, Aramaic malka mshicha, “the king, the Messiah” = the messianic king, not, “the king Messiah.”9


2. The designation “the anointed,” “the Messiah” comes from passages interpreted messianically, such as Pss 2:2; 18:50; 20:7; 89:52; 132:17; 1 Sam 2:10; 2 Sam 22:51. In these passages when the ancient Jewish community read the “anointed one of YHWH” around whom the nations will flock and whose help will be God—whom should they think of if not the king of the salvation-historical end-time? Thus, the expression mashiach quickly became the shortest description of the expected redeemer-king.


Psalm 2:2. TanḥumaB nch § 24 (27A): R. Aibo (ca. 320) said in the name of R. Eliezer b. Yose the Galilean (ca. 150), “In three passages (of Scripture), those who come into the world form a faction against God. Once in the days of Joshua: ‘They (all the kings) gathered together as one in order to fight against Joshua and Israel’ (Josh 9:2). What does ‘as one’ mean? That they formed a faction against God. Then in the days of Gog and Magog (thus in the messianic time) Ps 2:2 reports, ‘The kings of the earth set themselves and the princes sit together against Yahweh and against his Messiah.’ Finally, according to Gen 11:1, ‘All the peoples of the earth had the same language and the same words.’ ” ‖ Babylonian Talmud Berakot 7B: R. Yohanan († 279) said in the name of R. Simeon b. Yohai (ca. 150), “Poor breeding in a person’s house is worse than the war of Gog and Magog (in the messianic time). Because Ps 3:1 says, ‘A Psalm of David, when he fled from his son Absalom,’ and then v. 3 says, ‘My opponents are so numerous! Many are rising up against me.’ Speaking about the war of Gog and Magog, Ps 2:1–2 says, ‘Why do the nations rage.…’ ” (David had to flee; the words of the nations remained only words.) ‖ Babylonian Talmud ʿAbodah Zarah 3B: If they (i.e., the proselytes in the messianic time) see the war of Gog and Magog, they will say, ‘Why did you all come?’ They will answer, ‘(We came) against Yahweh and his Messiah’; see Ps 2:1–2: ‘Why do the nations rage.…’ ” ‖ Pesiqta Rabbati 79A: R. Levi (ca. 300) has said, “Gog and Magog will soon say (in the messianic time), ‘The previous (nations) were foolish, who arose with evil plans against Israel, not realizing that a protector in heaven watches over them. I personally would not do so, but would first deal with their protector and afterward with the people’; this is what Ps 2:2 implies, ‘The kings of the earth arose and the princes take counsel together against YHWH and his Messiah.’ ”—The same is repeated in Lev. Rab. 27 (126B); Tanḥ. 'mwr § 18 (48A); Midr. Ps. 2 § 4 (13B); Midr. Esth. 3:12 (97B).


Psalm 18:50. Jerusalem Talmud Berakot 2.5A.10: The Rabbis said, “This king, the Messiah ('hn mlk' mshych'), whether he comes from the living or from the dead, will be called David.” R. Tanḥum (ca. 380) said, “I will cite Scripture, ‘He shows grace to his Messiah, David’ (Ps 18:51).” This is repeated in Midr. Lam. 1:16 (59A); R. Samuel b. Isaac (ca. 300) is named as author of the opening sentence.


Psalm 20:7. Midrash Lamentations 4:8 (114B): R. Joshua b. Levi (ca. 250) has said, “If (king) Hezekiah wanted to sing a song about the fall of Sennacherib, he would have made himself king and Messiah (mlk hmshych), and Sennacherib of Gog and Magog. But he did not do so, but quoted Ps 20:7: ‘Now I know that Yahweh assists the Messiah.…’ What comes after this? ‘Yahweh, help the king (note that it no longer says “the Messiah”; the dignity is lost); may he hear us on the day we call’ ” (see also v. 10).


Psalm 89:52. Midrash Psalms 18 § 5 (68B): “He (i.e., David) spoke the words of this song to Yahweh” (Ps 18:1). R. Judan (ca. 350) has said, “This is what Ps 71:7 (mopheth) implies, ‘I have become a sign (so the Midrash) to many.’ David said, ‘Just as I could not sing a song until I was mocked and until four heroes fell into my hand and until the joints from the fingers fell in my hand, so also will the Israelites not sing a song until they have been mocked and until four fall into their hand and until the toe-joints have fallen into their hand.’ How so? David was mocked by Goliath, who mocked Israel and cursed David, and he fell into his (David’s) hand; something similar happens with the finger-joints; see 2 Sam 21:20, ‘And there was a contentious man who had six fingers on each hand and six toes on each foot—a total of twenty-four digits’; and four fell before him, as v. 22 reports, ‘These four were born to the giant in Gath and fell by the hand of David and by the hand of his servants.’ Immediately after this text, 2 Sam 22:1 says, ‘Then David spoke the words of this song to Yahweh.’ In a similar manner, the Israelites will not sing a song, if the Messiah (mashiach without an article) soon comes in our days, until the Messiah (hamashlach) is mocked, as Ps 89:52 says, ‘They mock the footsteps of your Messiah,’ until those who are meant by the toes have fallen before him, which means the blasphemous (Roman) kingdom, as Dan 2:42 says, ‘The toes were part iron, part clay,’ and until the four (world) kingdoms have fallen before him, as Zech 14:2 says, ‘I will gather the nations against Jerusalem’; Zech 14:3 immediately continues, ‘And the Lord will go out and fight with these nations.’ In that hour the Israelites will sing a song, as Ps 98:1 explains, ‘Sing to the Lord a new song because of the wonders he has done.’ ”


Psalm 132:17. Yelamedenu (Yalquṭ Simeon 1 § 47, near the end): R. Simeon b. Laqish (ca. 250) stated, “(The first week of creation contained) seven inaugural days. The first (day): in the beginning God created and said, ‘Let there be light’ (Gen 1:3), behold, there was the first lamp. On the second day: ‘let a firmament emerge from the water.…’ Similar to an architect wanting to lay a foundation, who took a lamp and illumined (the place), so he illumined the Torah (the foundation of the world); see Prov 6:23, ‘Because the commandment is a lamp and the Torah is a light.’ On the third day the trees were created as well as the oil of the olive tree, which gives light; see Exod 27:20, ‘They should bring you olive-oil for the candlestick.’ On the fourth day the heavenly lights were created and the throne of David; see Ps 89:37, ‘And his throne like the sun before me’; Ps 132:17, ‘I will cause a horn to sprout up for David, I have prepared a lamp for my Messiah.’ On the fifth day lightning was created; see Ps 77:19, ‘The sound of your thunder in the whirlwind, lightnings flashed.’ On the sixth day Adam and Eve were created; see Prov 20:27, ‘the soul of the person is a lamp of YHWH.’ On the seventh day, you will find no lamp.” R. Simeon b. Laqish said, “Similar to a king who marries his daughter and stands in the middle of the wedding chamber, one must (still) ask, if it was all light?” And why do you say that it was light all (those) seven days? Because Isa 30:26 says, “The light of the moon will be as the light of the sun, and the light of the sun will be sevenfold like the light of seven days (of creation).” ‖ Leviticus Rabbah 31, near the end: R. Hanin (ca. 300) said, “As recognition for putting on continual light, you will be honored to greet the light of the king, of the Messiah (mlk hmshych). What is the proof from Scripture? ‘There I will cause the horn of David to spring forth; I have prepared a lamp for my anointed’ (Ps 132:17).” ‖ TanḥumaB trwmh § 6 (46A), “This is the contribution … gold, silver, and bronze” (Exod 25:3). “Gold,” corresponds to the kingdom of Babylon (cf. Dan 2:32); “silver,” represents the kingdom of the Medes (cf. Esther 3:9); “bronze,” is the kingdom of Greece, the most inferior of all. “And ram’s skins dyed red” (Exod 25:5) is the kingdom of Edom (= Roman Empire; cf. Gen 25:25), “The first came out reddish.” God said, “If you see these four kingdoms rising above you in your life, I will cause help to sprout in the midst of slavery!” What is written after this? “Oil for the candlestick” (Exod 25:6). What does the candlestick mean? This is the king, the Messiah (mlk hmshych); see Ps 132:17, “There I will cause the horn of David to spring forth, I have prepared a lamp for my Messiah.”—See Midr. Ps. 75 § 5 (170B) in the next paragraph.


1 Samuel 2:10. Midrash Lamentations 2:3 (65A): There are ten horns (in Scripture): the horn of Abraham (cf. Isa 5:1, where the beloved is Abraham); the horn of Isaac (cf. Gen 22:13); the horn of Joseph (cf. Deut 33:17); the horn of Moses (cf. Exod 34:29); the horn of the Torah (cf. Hab 3:4); the horn of the priesthood (cf. Ps 112:9); the horn of the king’s seer (cf. 1 Chr 25:5); the horn of prophecy (cf. 1 Sam 2:1); the horn of the sanctuary (cf. Ps 22:22); the horn of Israel (cf. Ps 148:14); and some say the horn of the Messiah (qrnw shl mshych), see 1 Sam 2:10: “He gives strength to his king, and raises the horn of his Messiah.”—The parallel example in Midr. Ps. 75 § 5 (170B) concludes as follows: “The horn of the king, of the Messiah (mlk hmshych) in the kingdom”; see 1 Sam 2:10: “He exalts the horn of the Messiah”; the horn of David in light of the coming day (of the future world); see Ps 132:17: “There I will cause the horn of David to sprout, I have prepared a lamp for my anointed.”—This passage probably refers to the kingdom of the Messiah in the messianic age, followed by the reign of David in the future world. Therefore, Ps 132:17 does not point to the Messiah; see § John 1:1 A: en archē ēn ho logos, B, n. b, g.—Leviticus Samuel 4 § 3 (28A) does not mention the horn of the Messiah a single time, but see 5 § 17 (32B): When will God return (the horns) to their place? When he raises the horn of the king, the Messiah (mlk hmshych); see 1 Sam 2:10, “He will give strength to the king and will raise the horn of his Messiah.” ‖ Targum 1 Samuel 2:10: Yahweh will take revenge on Magog (in the messianic time) and on the hosts of ravenous peoples, who come with him from the ends of the earth; he will give strength to his king and make the kingdom of his Messiah great. ‖ See the Babylonian Recension of the Eighteen Benedictions #15: May the offshoot of David (= the Messiah) quickly sprout and his horn be high with your help. Blessed are you, Yahweh, who sprouts the horn of help (of salvation)! ‖ The words in the prayer of Abinu Malkenu10 are: “Our Father, our king, let us sprout in the near future! Our Father, our king, raise the horn of your people Israel! Our Father, our king, raise the horn of your Messiah!”


2 Samuel 22:51. According to the end of Midr. Ps. 18, R. Judan (ca. 350), said, “What does mgdwl (2 Sam 22:51 after the qere) mean?” That to them the king, the Messiah (mlk hmshych), will be like a tower (migdal), and Prov 18:10 says, “The name of Yahweh is a strong tower; the righteous runs into it and is saved.”


3. The oldest passages in which the expected savior-king is called the “Messiah” are found in the pre-Christian pseudepigrapha. This, however, is only the case in connection with the name of God (as Christos Kyriou = meshiach yhwh)a or in connection with a personal suffix referring to God (as “mine, yours, his Messiah”);b the absolute “the Messiah” appears only in 4 Ezra and in 2 Baruchc—two writings composed around 100 CE. This absolute use of the expression is probably connected with the attempt to use the name of God as little as possible.11 In the earliest rabbinic literature and onwards, the lexemes hmshych or mshych' appear; the fuller form meshicha dayai is used almost exclusively in the targumim when occasioned by the Old Testament text;d equally rare is the connection of the word mshych with a personal suffix referring to God.e


a. Psalms of Solomon 17:32:12 “(The descendant of David rules as) just king over them, instructed by God, and in his days no wrong takes place among them, because they are all holy, and their king is the (anointed) Messiah of the Lord, kai basileus autōn Christos Kyriou (this reading should be favored, rather than christos kyrios).” See also Ps. Sol. 18:6–7:13 “Blessed are those who will live in those days and are allowed to see the salvation of the Lord, which he creates for the coming generation under the rod of discipline of the Lord’s Messiah (Christou Kyriou) in the fear of his God.”


b. Psalms of Solomon 18:5:14 “God, purify Israel on the day of saving grace, on the day of choosing (eis hēmeran eklogēs), when his Messiah (Christou autou) comes to rule.” ‖—1 Enoch 48:10: “No one will be there who will take them (the kings and mighty ones of the earth) in his hands and raise them, because they denied the Lord of spirits and his (anointed) Messiah.” ‖—1 Enoch 52:4: “The angel said to me (Enoch), ‘Everything that you have seen will serve the rule of his (anointed) Messiah, so that he will be mighty and strong on the earth.’ ”—For a few examples from later times, see n. c below.


c. 4 Ezra 7:28–29, “My son, the Messiah (filius meus Messias, so the Syriac and an Arabic mss.; the Latin ‘Jesus’ is a Christian correction) will reveal himself together with all those with him (such as Enoch, Moses, Ezra, Elijah) and will give joy for 400 years to the remnant. After these years, my son, the Messiah (filius meus Christus) will die, along with all who have human breath.” ‖ 4 Ezra 12:32: “(The lion …) is the Messiah (Unctus), whom the Most High preserves for the final days, who will arise from the seed of David and will appear.” ‖ 2 Baruch 29:3: “After that which will happen in those times has come to an end, the Messiah (Messias) will begin to reveal himself.” See also 2 Bar. 30:1: “Afterwards, when the time of the arrival of the Messiah (tempus adventus Messiae) concludes, he will return with glory (to heaven).”—‖ One can read 2 Bar. 39:7 in connection with a personal suffix, “And when the time of its end (the fourth world kingdom) has approached and it should fall, then the rule of my Messiah (Messiae mei) will reveal itself.” ‖ See also 2 Bar. 40:1, “They will bring him (the final ruler of the fourth world kingdom) up to Mount Zion, and my Messiah (Messias meus) will confront him for all of his wicked deeds.…” ‖ See also 2 Bar. 72:2, “After the miraculous signs, which were previously told to you (Baruch), will come—when the peoples will be confused and my Messiah (Messiae mei) will come—then he will call all peoples and will keep some alive while others he will kill.”


d. For example, Tg. Isa. 28:5; 4:2.


e. According to the prayer of Habinenu, “May the righteous rejoice … over the shoots of the horn for David, your servant, and over the preparation of a lamp for the son of Jesse, your Messiah meshichakh.” Something similar is found in the Musaf prayer for the New Year ybkn tn pchdk.15 For “your Messiah,” see also Tg. 2 Sam. 22:32; Ps 18:32; 89:52; Hab 3:13, 18. ‖ In the Qaddish of the worship service one reads, “May his (God’s) salvation sprout and his Messiah meshicheih draw near and redeem his people.”—In the Qaddish of the rabbis one finds, “May he hasten the arrival of his Messiah and redeem his people.”—“His Messiah” also appears in Tg. 1 Sam. 2:10; Tg. 2 Sam. 22:51; Tg. Ps. 2:2; 18:50; Tg. Zach. 4:7; 10:4.—The following texts mention “your,” that is, Israel’s Messiah: Tg. Isa. 53:10; Tg. Jer. 30:21; Tg. Hos. 14:8.







1:1 C: The son of David, the son of Abraham.


1. These words at the beginning clarify that as a descendant of David and Abraham, Jesus has fulfilled the necessary condition as the Messiah of Israel. To be sure, one cannot say that Davidic descent was the necessary prerequisite for Jews of all times and circumstances to recognize the Messiah. Thus, the author of the vision of the shepherd in the book of 1 Enoch, who celebrates John Hyrcanus (135–105 BCE)16 as the one who shatters the yoke of the world powers, would hardly find it surprising in this book if the Messiah, whom he assumes would be born immediately after the liberation of Israel (1 En. 90:37), would be a descendent of the Maccabean priest-king.a—Also the fifth book of the Sibylline Oracles, whose main line of thought might have developed in the first century CE,17 anticipates in verses 256–259 that Joshua or Moses will come from heaven as the Messiah.b Additionally, it is reported that R. Aqiba expressly proclaimed Bar Kokhba the Messiah of Israel, although no one knew if this hero of the Jewish revolt was related to David.c Nevertheless, by the time of Jesus there was the general conviction amongst the Jews that only a descendant of David would lead the messianic kingdom. Psalms of Solomon 17:2118 provides the oldest undisputed testimony in support of this: “See, O Lord, and raise up their king for them, the son of David (ton basilea autōn, huion Dauid) for the time that you choose, God, to rule over Israel your servant.”—After this text, huios Dauid, “son of David,” ben dawid, Aramaic bar dawid, became a common designation for the Messiah; see Ps. Sol. 9:11.


a. Enoch sees in a dream how God removes the ungodly angelic princes of the nations and the apostate Israelites in the Last Judgment (1 En. 90:20–27), how he brings a new Jerusalem to replace the old Jerusalem (1 En. 90:28–29), and how he gathers faithful Israel from the grave and from dispersion (1 En. 90:33). These are the hopes upon which the apocalyptic prophet during the time of John Hyrcanus builds. Enoch then continues, “I saw that a white bull with large horns was born. All the animals of the field and all the birds of the air (i.e., the gentile people) feared him and pleaded with him continually. I saw that all their generations were transformed, and they all became white bulls; the first among them became a buffalo … and received on his head large, black horns. The Lord of the sheep (i.e., God) rejoiced over them and over all the bulls” (1 En. 90:37–38).—The white bull born with big horns is the Messiah. That he is called “white bull” places him in the same category as the pious patriarchs, who are also called white bulls in the imagery language of the shepherd’s vision (cf. 1 En. 85:3–89:12). Afterwards, the bull—the first among them—becomes a buffalo, that is, the Messiah ascends to a lofty height, leaving the patriarchs far behind. This probably implies that for the writer of 1 Enoch the Messiah is a descendant of the Maccabean priesthood; the writer does not allude to any relation with David.


b. Sibylline Oracles 5:256–59: “But one shall be from heaven, an excellent man, whose hands they stretched out upon the fruitful tree, the best among the Hebrews, who shall one day cause the sun to stand still, by speaking with noble speech and pure lips.”—Emil Schürer reads this entire passage as a Christian interpolation.19 If one follows Theodor Zahn,20 who identifies v. 257 as a Christian addition, the harmonious nature of this passage can be seen. It deals with Joshua and, in addition to vv. 414ff., where the Messiah is also called a blessed man who comes from the clouds of heaven, as the coming Messiah. One should not overlook the fact, however, that b. ʿAbod. Zar. 25A; b. Taʿan. 20A; Deut. Rab. 11 (207D); and Pesiq. Rab. 4 (13B) report that Moses caused the sun to stand still. This implies that the verses listed above also anticipated Moses from heaven to return as Messiah. Nevertheless, this passage demonstrates that it was possible for the author of this Sibylline Oracle to conceive of a Messiah who was not a descendant of David.


c. Jerusalem Talmud Taʿanit 4 (68d, 44): R. Simeon b. Yohai (ca. 150) taught, “Aqiba, my teacher, has publicly declared, ‘A star (kokhab) has come forth from Jacob’ (Num 24:17), Kozeba has come forth from Jacob. When my teacher Aqiba saw Bar Kozeba, he said, ‘This is the king, the Messiah’ (dyn hw' mlk' mshych')!” R. Yohanan b. Torta replied to him, “Aqiba, grass will grow (from the grave) on your jawbone, and yet the son of David (the Messiah) will still not have come!”—The dependent passage Midr. Lam. 2:2 (62B) differs strikingly in the first sentence: R. Yohanan († 279) said, “Rabbi has publicly stated, ‘A star has come forth from Jacob’; do not read kokhab (star), but kozeb (liars).” From the correct text (Jerusalem Talmud Taʿanit) emerged the second text, and R. Simeon b. Yohai was changed to R. Yohanan. In his mouth “Rabbi” no longer functioned as “my teacher.” By the omission of “Aqiba,” therefore, the proper name became “Rabbi” = Judah I.21 Midrash Lamentations 2:2 (63A) is also noteworthy in other respects. With reference to the words of R. Aqiba concerning Bar Kozeba, namely, “This is the king, the Messiah,” the phrase, “R. Aqiba, however, said, ‘because of this matter’ ” is added. This refers to Bar Kozeba’s previously expressed ability to throw crushing stones at his enemies with his knees. This extraordinary power and skill was therefore the reason R. Aqiba was proclaimed the Messiah of Israel; his Davidic descent did not play a role in the matter.


2. Abraham and David are celebrated as the goals and pinnacles of genealogical development in Gen. Rab. 39 (24A): R. Berekhiah (ca. 340) said on behalf of R. Nehemiah (ca. 150), “It is comparable to a king who went from place to place, and a pearl fell from (the crown on) his head. The king stopped, and stopped his entourage there also. He ordered that the soil of earth be collected in piles and brought in sieves. The first pile was sifted but nothing was found; nothing was found in the second pile either. Finally, it was found in the third pile. Then they cried, ‘The king has found his pearl!’ And God asked, ‘Why was it necessary to name Arpachshad, Shelah, Eber, Peleg, Reu, Serug, Nahor, and Terah in the genealogy’ (Gen 11)? For your sake (Abraham) did this take place, ‘You found his heart faithful before you’ (Neh 9:8). Likewise, God also asked David, ‘Why did I list Perez, Hezron, Ram, Aminadab, Nahshon, Salmon, Boaz, Obed, and Jesse in the genealogy (Ruth 4)? Is it not for your sake, David?’ ‘I have found David, my servant; I anointed him with holy oil’ (Ps 89:20).”—Near the end of Midr. Ruth, R. Berekhiah and R. Simon (ca. 280) are named as authors; in Yalquṭ Neh 9:8 § 1071, R. Berekhiah and R. Simon speak in the name of R. Nehemiah; part of Tanḥ. wyshb 42B is also anonymous.—In an allegorical interpretation of the sacrificial offerings of Nahshon (Num 7:12–17), Abraham is called 'yqr hychs, that is, he is designated as the root or essential point in Israel’s genealogy; see Num. Rab. 13 (170C).


1:2: But from Jacob came Judah and his brothers.


1. Judah is listed by name because he is one of the ancestors of the Messiah.


TanḥumaB wyshb § 11 (91B): Judah went down (Gen 38:1) to place the final redeemer, that is, the king, the Messiah; for the king, the Messiah, will come from him. ‖ TanḥumaB wygsh § 3 (103A): In the future, the anointed soldier (implying the Messiah b. Ephraim or b. Joseph; cf. the discussion at § Luke 24:26, I–II) will arise from Joseph; but the anointed who arises from Judah (i.e., the Messiah) will be stronger than him; for Zech 10:6 says, “I make the house of Judah heroes, but I will help the house of Joseph.” ‖ TanḥumaB wychy § 12 (110A): Why does Gen 49:8 say, “Your brothers will praise you, Judah”? Because all Israelites will be called Jews, and additionally, because the Messiah will come from you, who will help Israel; see Isa 11:1, “A shoot will spring from the stump of Jesse.” ‖ See also the citations on § Matt 1:3 B–D.


2. In addition to Judah, his brothers are named, probably to show their equal position with him and therefore to honor them.


TanḥumaB wychy § 17 (111A): Genesis 49:28 says, “He (Jacob) blessed them; he blessed each with the blessing that was appropriate to him.” The text does not say that he blessed “him,” but that he blessed “them.” Why this? Because Judah was given the strength of the lion, and Joseph the strength of the ox, and Naphtali the speed of the deer, and Dan the bite of the serpent, which might lead to the supposition that one was greater than the other; therefore he summarizes their blessings with the conclusion, “he blessed each with the blessing that was appropriate to him.” For parallel passages, see the end of Tanḥ. wychy (58B); Gen. Rab. 99 (63A). See similarly R. Eleazar (ca. 270) in Numbers Rabbah 13 (169C) and R. Berekhiah (ca. 340) in Midr. Song. 4:7 (113B). ‖ Numbers Rabbah 13 (169D): “You are so beautiful, my darling, and there is no failure in you” (Song 4:7). This passage describes the tribal prince. When they offered their sacrifices for the dedication of the altar (Num 7), not all of them sacrifice on one day, but each on his appointed day, see Num 7:11, “A prince each day.” Was the one, then, who first sacrificed especially honored (literally loved), and should Judah, who first sacrificed, be more honored than all? For this reason, R. Helbo (ca. 300) said, “Alongside each of the tribes, the words ‘his offering’ (e.g., Num 7:19, 25, 31 etc.) are written, but alongside the prince of Judah, the words ‘and his offering’ (Num 7:13) are found.” Was he not the first to sacrifice? And yet “and” is written before his offering. The reader wonders if this “and” should not be written; perhaps “his offering” should be written first, followed by “and his offering.” Why is this the case? R. Berekhiah, the priest and son of Rabbi (ca. 340) said, “So that when Judah, who sacrificed first, raises himself proudly over his brothers and says, ‘I am the most honored amongst you, because I sacrificed first,’ they will answer him, ‘It is you who sacrificed last, because it is written, “and his offering” (v. 13); he made you an appendage (secondary) to your brothers.’ This is what the words mean, ‘You are beautiful, my darling.’ ” ‖ Numbers Rabbah 13 (169C): Numbers 7:12, “Nahshon, son of Aminadab of the tribe of Judah.” Scripture records his genealogy by the name of his tribe: this is an honor (praise) for him, an honor for his father, an honor for his tribe.


1:3 A: From Judah came Perez and Zerah.


Phares = perets, Zara = zerach; see Gen 38:29.—Both are discussed in b. Yebam. 76B; see the discussion in § Matt 1:5 A–C.


1:3 B: From Tamar, ek tēs Thamar.


1. Names of women are rare in Jewish genealogies. The principle, explained in Num 27:11, clarifying that only the family on the father’s side, rather than on the mother’s side, is valid related to questions of inheritance (b. B. Bat. 109B) are also followed in the establishment of family trees. The Old Testament, however, notes some exceptions: an irregularity in the descent or something otherwise noteworthy is attached to the name of a woman; see for example 1 Chr 2:21, 24, 34, 48–49; 7:24. Additionally, it came about in later times that a genealogical descent that could not be proven was synonymous with common origin, a view brought about, for example by Rab († 247), who in opposition to the talk of the sectarians (minim) invented certain names for the mothers of Abraham, David, and Samson (b. B. Bat. 91A).—In the genealogy of Jesus, the evangelist names four women: Tamar (1:3), Rahab and Ruth (1:5), Bathsheba, the wife of Uriah (1:6). The author probably wanted to point out the sovereign rule of divine grace, which everything, including human self-sufficiency and sin, must serve in order to send the Redeemer to the world.


2. The synagogue in Tamar’s time recognized this hidden hand of God, but immediately distorted the truth into its opposite by expressing Judah’s and Tamar’s sin explicitly as God’s initiative, thereby relieving the ancestral parents of human guilt.


Genesis Rabbah 85 (54B): R. Samuel b. Nahman (ca. 260)22 began his presentation with Jer 29:11, “For I know the thoughts that I have for you, thoughts of peace, is Yahweh’s message.…” The ancestors were occupied with the sale of Joseph, Joseph was occupied with mourning and fasting, as were Ruben and Jacob, and Judah was occupied with taking a wife. And God was occupied as the creator of the light (= life, soul) of the king, the Messiah. “And it happened at that time that Judah departed” (Gen 38:1); “Before she entered labor, she gave birth” (Isa 66:7), before the first oppressor (= pharaoh) was birthed, the last Redeemer (= Messiah) was birthed.


͗Aggadat Berešit 63 § 3: “There Judah saw the daughter of a Canaanite man” (Gen 38:2). After he married her, God said, “The Messiah shall arise from Judah, and this one goes and marries a Canaanite woman! But what should I do!” He makes detours (forges ranks) and marries his son with Tamar. And Tamar was the daughter of Shem, the elder (see below). God said, “The Canaanite shall die,” as Gen 38:12 says, “And after a long time … the wife of Judah died,” and her sons shall die, as Gen 38:7, 10 says, “He killed Er and Onan,” so that Judah may cling to Tamar, for she is of the priestly race, a daughter of Shem b. Noah.23


TanḥumaB wyshb § 13 (92B): “There Judah saw” (Gen 38:2). The one made an error and was rewarded, and another made an error and suffered damage …, which was the case with Zimri. The person who made an error and was rewarded was Judah; for from him came Perez and Hezron, who produced David and the king, the Messiah, who will redeem Israel. See how many detours God had to make (= how many lists he employed) before he could allow the king, the Messiah, to arise from Judah, about whom Isaiah 11:2 says, “The spirit of Yahweh will rest upon him.”


Jerusalem Talmud Soṭah 1.4 (16D.56): R. Hezekiah (ca. 350) said in the name of R. Aha (ca. 320), “R. Hiyya (the elder [ca. 200]) publicly interpreted the following three verses as praise. Genesis 38:14: ‘Tamar sat at the entrance of Enaim.’ Is that possible? Even an erring woman in her error [perhaps a whore] does not do it this way. These words instead mean that she raised her eyes to the gate, where all eyes ('ynym = Enaim should be translated as ‘eyes’) look. (This refers to the heavenly door through which, according to rabbinic interpretation, prayers reach God). She said to him, ‘Lord of all worlds, may I not leave this house empty-handed.’ ” For parallels, see y. Ketub. 13.1 (35C.52), which omits the name Hiyya; Midr. Sam. 7 § 4 (34A), where R. Judah b. Simon speaks in the name of Hezekiah (a son of Hiyya the elder); R. Ammi (ca. 300) is named the author in Gen. Rab. 85 (54D); a similar yet shorter statement by R. Joshua b. Levi (ca. 250) is made in TanḥB wyshb § 17 (93B).


Babylonian Talmud Soṭah 10A: “Tamar sat at the entrance of Enaim” (Gen 38:14). R. Alexandrai (ca. 280) said, “The words seek to teach that she went and sat at the door of our father Abraham, the place where all eyes ('ynym) looked.” R. Hanin (ca. 300) said that Rabbi said, “It was a place called Enaim; see Josh 15:34: ‘Tappuah and Enam.’ ” R. Samuel b. Nahmani (ca. 260) said, “The words mean that she added obvious reasons (literally: eyes) to her words. When he then made his request to her, he said to her, ‘Are you a gentile?’ She answered him, ‘I am a proselyte.’ ‘Perhaps you are a married woman?’ She responded, ‘I am single.’ ‘Maybe your father has promised you in marriage?’ She answered, ‘I am an orphan.’ ‘Perhaps you are unclean?’ She answered, ‘I am pure.’ ” (All her answers thus explain the reasons Judah was permitted sleep with her).—For Samuel’s anonymous and partial interpretation, see also y. Ketub. 13.1 (35C.55); y. Soṭah 1.4 (16D.59).


Genesis Rabbah 85 (54D): “And Judah saw her” (Gen 38:15). But he did not recognize her, because she had covered her face; he thought that if she were a harlot, she would have covered her face. (The Midrash reverses the meaning of Gen 38:15). R. Yohanan († 279) said, “He wanted to pass by, but God sent him the angel that resists sexual impulse. He said to him, ‘Judah, where are you going? Where shall kings come from, where shall great ones come from?’ ‘And he turned to her beside the path’ (Gen 38:16), namely was forced, not of his own free will. He said (Gen 38:18), ‘What pledge shall I give you?’ ” R. Huna (ca. 350) said, “The holy spirit (= spirit of prophecy) flashed in her. She said, ‘Your signet ring; this indicates the kingdom’; see Song 8:6, ‘Put me like a signet ring over your heart’; Jer 22:24, ‘If Coniah the son of Jehoiakim king of Judah were a signet ring on my right hand.’ ‘Your tassel’; this indicates the members of the Sanhedrin who are marked with tassels (on the coat of honor, Tallith); see Num 15:38, ‘A tassel of blue.’ ‘And your staff’; this refers to the king, the Messiah; see Isa 11:1, ‘A rod will be raised from the stump of Jesse’; Ps 110:2, ‘Yahweh will extend the scepter of your power from Zion.…’ Genesis 38:24, ‘Bring her out that she may be burned.’ ” Ephraim, the disputant, the disciple of R. Meir, has said in the name of R. Meir (ca. 150), “Tamar was the daughter of Shem; for it is said, ‘If the daughter of a priest desecrates herself to whore …’ (Lev 21:9), she shall be burned with fire; therefore ‘lead her out that she may be burned’ (Lev 21:9).”—See similarly TanḥB wyshb § 17 (94A). On the last sentence, see Tg. Yer. I Gen. 38:24.


Babylonian Talmud Soṭah 10B: “She found” (Gen 38:25); it should read, “She was led out.” (The Midrash interprets mwts't as a qal participle from mts'). R. Eleazar (ca. 270) said, “After their pledges (which they received from Judah) were found, Sammael (the name of the devil)24 came and removed them (so that Tamar’s innocence would not be revealed). Gabriel came and brought them back.” Psalm 56:1 refers to this: “For the music director about the dove (= Tamar), which became silent because of the distance” (“pledges” according to the Midrash). R. Yohanan († 279) has said, “When her pledges were taken away, she became like a silent dove in relation to David, the mikhtam” (Ps 56:1); because from her David would come, who was humble makh and perfect tam in every way.25 (In the first interpretation, the “distance” for Tamar corresponds to the removed, eliminated pledges, and in the second interpretation to her descendants in the distant future).… “And she sent messengers to her father-in-law and informed him, ‘look closely’ ” (Gen 38:25)—“Please” (n') is an expression of request. She said to him, “I ask you, acknowledge the face of your Creator and do not hide your eyes from me.”—See similarly Gen. Rab. 85 (54D); also parts of TanḥB wyshb § 17 (94A); Tg. Yer. I and II Gen. 38:25.


Babylonian Talmud Makkot 23B: R. Eleazar (ca. 270) has said, “The holy spirit appeared in three places (to determine what went beyond human knowledge): in the courts of Shem, Samuel of Ramah, and Solomon. At the court of Shem, see Gen 38:26, ‘And Judah looked closely and said, “She is more righteous than I” ’ (she is pregnant). How did he know? It is possible that despite how often he slept with her, another man also slept with her! But a voice from heaven came out, saying, ‘From me (God) have come hidden things (i.e., God’s secret decision that the Messiah would arise from Tamar).’ ”26 See Midr. Ps. 72 § 2 (163A); in Gen. Rab. 85 (54D) R. Samuel b. Isaac (ca. 300) is the author and R. Jeremiah (ca. 325) is the tradent; in Midr. Song. 10:16 (49A) R. Samuel b. Nahman (ca. 260) is the author; Tg. Yer. I Gen. 38:26. In Tg. Yer. II the heavenly voice says, “Both of you are innocent, the decision has been made by myself (Yahweh).”


3. Godly rewards for Judah’s and Tamar’s action are even mentioned.


TanḥumaB wyshb § 13 (92B.14) see above at § Mt 1:3b, #2. ‖ Babylonian Talmud Soṭah 10B: Judah looked closely and said, “She is more righteous than I” (Gen 38:26). Rab Hanin bar Bizna (ca. 260, a Babylonian) shared the same view and said, “R. Simeon the pious (a Tannaim) has said, ‘Joseph, who worshipped the name of heaven (= God) in secret (in contrast to the wife of Potiphar), was rewarded by having one letter from the name of God added to his own; see Ps 81:6: As a witness he added it (the h) to yehoseph (otherwise the name yoseph is written). Judah, who publicly worshipped the name of heaven (when he spoke the words of Gen 38:26), was rewarded by having the same name as God (the name yhwdh contains the same letters as God’s name yhwh).”—After he had confessed and said, “She is more righteous than I,” a heavenly voice was heard, saying, “Because you yourself have saved Tamar and her two sons from the fire (death), I (God) as a result will save three of your descendants from the fire.” Who are these? Hananiah, Mishael, and Azariah (see Dan 1:6; 3:12–16; for the story of their salvation, see b. Pesaḥ 118A).—See the last paragraph of Gen. Rab. 99 (63B), which is also anonymous; TanḥB wyshb § 17 (94A); ͗Ag. Ber. 82 § 2 (55A); according to Midr. Sam. 9 § 6 (38A) the saying belongs to R. Levi (ca. 300); the tradent is R. Joshua of Sikhnin (ca. 330). ‖ Babylonian Talmud Horayot 10B as well as b. Naz. 23B: Ulla (b. Ishmael [ca. 280]) said, “Tamar committed an act of fornication, Zimri committed an act of fornication; Tamar committed an act of fornication, and from her came kings and prophets; Zimri committed an act of fornication, and because of him who knows how many myriads fell in Israel.” ‖ Babylonian Talmud Megillah 10B: R. Samuel b. Nahmani (ca. 260) said, “R. Jonathan (b. Eleazar [ca. 220]) said, ‘Every bride who covers herself in the house of her father-in-law is worthy of bearing kings and prophets.’ How can this be proven? From Tamar; see Gen 38:15: ‘And Judah saw her and considered her a harlot, because she had covered her face.’ Because she had covered her face, would he have taken her for a harlot? No; he did not recognize her (at the entrance of Enaim) because she had covered her face in the house of her father-in-law. For this reason, she was considered worthy of bearing kings and prophets. Kings: such as David; see Ruth 4:18–22; Prophets: R. Levi (ca. 300) said, ‘We have a tradition from our fathers that Amoz and Amazia were brothers, and it is written in Isa 1:1, “A vision that Isaiah, the son of Amoz, saw.” (If Amoz, the father of Isaiah, was a brother of the king Amazia [2 Kgs 12:21], then Isaiah also descended from David, illustrating that prophets also descended from Tamar.)’ ”—According to b. Soṭah 10B the beginning of R. Jonathan’s explanation is given by R. Eleazar (b. Pedat [ca. 270]). ‖—A reprimand about Judah’s deed is given in t. Ber. 4.18 (10) with the question, “Is sin really rewarded (by God)?”


1:3 C: Perez and Zerah.


͗Aggadat Berešit 63 § 3 (44B): “It happened when Tamar was giving birth, one child stretched out a hand” (Gen 38:28). Zerah wanted to come out first; then God said, “The Messiah shall arise from Perez, and Zerah shall come out first? No, let him return to his mother’s womb, and Perez should come out first, from whom the Messiah will arise.…” Perez can imply the Messiah; see Micah 2:13: “The breaker (hpwrts) goes up before them.” ‖ Genesis Rabbah 85 (55A): “And it came to pass, as he withdrew his hand, behold, his brother came forth” (Gen 38:28). This refers to him who is great (mighty) and opposes all insolent ones. From you (Perez) he will arise; see Micah 2:13: “The breaker (hpwrts) goes up before them.” Rabbi has said in the name of the rabbis, “All those who break through will rise from you; see Micah 2:13, ‘The breaker goes up before them, they will break out.’ ” (This interpretation takes pwrts collectively and distinguishes the heroes breaking out from their soon-to-be-mentioned mlk = Messiah). ‖ See Tg. Yer. I Gen. 38:29: When the child withdrew his hand, his brother came out, and she (the midwife) said, “What a mighty force you have used, and you must become mighty, for you will take possession of the kingdom.”


1:3 D: From Perez came Hezron, Hesrōm.


The Messiah is referred to as ben Perez.


Genesis Rabbah 12: “This is the story twldwt of heaven and earth.” R. Samuel b. Nahman (ca. 260) said, “Toledoth in the Torah (in the OT) is written defectively”; Ruth 4:18 (“These are the generations twldwt of Perez”) and Gen 2:4 are exceptions. Why? R. Judan (ca. 350) said in the name of R. Reuben27 (ca. 300), “Six things were taken from the first human (as a result of his sin), namely, glory, life, greatness of stature, fruitfulness (literally the fruit) of the earth, fruitfulness of the trees, and the brightness of the stars in the sky.” On the removal of glory, see Job 14:20: “He changed his appearance and you drove him away.” On life, see Gen 3:19: “You are dust and will return to dust.” On the greatness of stature, see Gen 3:8: “Man and his wife hid themselves among the trees of the garden” (Adam now had room under the trees, whereas before the Fall he was around 200 cubits tall). On the fruitfulness of the trees and the earth, see Gen 3:17: “Cursed is the ground because of you.” R. Berekhiah (ca. 340) said in the name of R. Samuel (b. Nahman [ca. 260]), “Although all things were created in their fullness (full form and glory), after the first human sinned the created things became corrupt and will not return to their (original) condition until ben Perez (= Messiah) comes”; see Ruth 4:18: “These are the generations of Perez.” In this verse twldwt receives the plene spelling (with two w) because of the six things that will return (to the individual when ben Perez = Messiah comes), namely, glory, life, large stature, fruitfulness of the earth, fruitfulness of the trees, and the brightness of the stars in the sky. On glory, see Judges 5:31: “His friends are like the rising sun.” On life, see Isa 65:22: “As the lifetime of the trees, so also will be the lifetime of my people.” Largeness of stature, because Scripture says, “I will (cf. the Midrash) cause you to walk with great stature” (Lev 26:13). (This is followed by statements that in the future the human being will be as tall as 900 cubits). On the fruitfulness of the earth and the trees, see Zech 8:12: “The seed of peace, the vine will give its fruit and the earth its produce.” (The Midrash probably indicates that the seed will be perfect shlwm and the vine that continually provided him with fruit will be his, etc.). On the brightness of the stars in the sky, see Isa 30:26: “The light of the moon will be like the light of the sun, and the light of the sun will be seven times brighter.”—Tanḥuma br'shyt (4A) and TanḥumaB br'shyt § 18 (6B) contain some important differences: for example, R Judah b. Shalom (ca. 380) explains the six things removed from Adam in light of the fact that the word twldwt has six letters, w = 6: instead of “fruitfulness of the trees,” “the garden of Eden” is inserted; ben Perez is not mentioned; rather, God brings back the six lost things in ʿolam ha-ba, the future aeon.—On the parallel in Rab. Num. 13 (170A), see § Mt 1:4, #2, n. a.—‖ The tradition in Exod. Rab. 30 (89B) has a more independent character: one observes that all twldwt are written defectively in the Scriptures, with the exception of Gen 2:4 and Ruth 4:18; in Gen 2:4 twldwt is written plene: when God created his world, there was not yet an angel of death, and that is why he wrote the word plene; but when Adam sinned, God wrote all uses of the word twldwt defective. And when Perez was born, his twldwt was written plene because the Messiah would arise from him, in whose days God would devour death; see Isa 25:8, “He will devour death forever.”


1:4: From Nahshon came Salmon, Naassōn, Salmōn.


1. Nahshon. Numbers Rabbah 13 (169C): Why is he named Nahshon? Because he first jumped into the swirling water of the (Red) Sea. nchshwl whirpool, wordplay with nchshwn; see the detailed explanation in Mek. Exod. 14:22 (37B–38); b. Soṭah 36B–37A; Pirqe R. El. 42 (24A).


2. Nahshon is named several times among the ancestors of the Messiah,a so that he is called ben Nahshon for short.b


a. Numbers Rabbah 13 (170A): Why is the word 'twdym (“rams,” Num 7:17) written plene (with w)? The vav (whose numerical value is 6) corresponds to the six descendants of Nahshon, who possess six blessings: David, Messiah (on mshych without article, see § Mt 1:1b, #1), Daniel, Hananiah, Mishael, and Azariah. David; see 1 Sam 16:18. Messiah; see Isa 11:2: “The spirit of Yahweh rests upon him, the spirit of wisdom and understanding,” behold, these are two, “the spirit of counsel and strength,” behold, these are four, “the spirit of knowledge and fear of Yahweh,” behold, these are six.—On Daniel, Hananiah, Mishael, and Azariah, see Dan 6:4. This expression is based on a saying of Bar Qappara (ca. 210); see b. Sanh. 93A, 93B at § Mt 1:5c, #2, n. a. ‖ Numbers Rabbah 13 (170B): Nahshon offered the bowl and the basin (Num 7:13) on behalf of the kings from the house of David, who would arise from him and rule under the heavens (bkyph according to Rashi on b. Meg 11A = tcht kl kypt hrqy') over sea and land, like Solomon and the king, the Messiah. On Solomon, see 1 Kgs 5:4; 10:24–25; Ps 89:26. On the king, the Messiah, see Ps 72:8, 11; also Dan 7:13–14: “Behold, with the clouds of heaven came one like the Son of Man … and to him was given power and renown and sovereignty, and all peoples and nations and tongues feared him.” Furthermore Dan 2:25: “The stone that struck the image became an immense boulder and filled the whole earth.”


b. Numbers Rabbah 13 (170A): “And his offering,” wqrbnw (Num 7:13). Why the superfluous vav (at the beginning of the word, which is missing in 7:19, 25, etc.)? R. Bebai (ca. 320) said in the name of R. Reuben (ca. 300): The vav (six) corresponds to the six things that were taken from the first human and that will return through Ben Nahshon, that is, the Messiah; see § Matt 1:3 D.







1:5 A: From Salmon through Rahab came Boaz.


1. Rahab’s corrupt past.


Babylonian Talmud Megillah 15A (t״r)28: There have been four beautiful women in the world: Sarah, Abigail, Rahab, and Esther; whoever says that Esther was too yellowish in color speaks of Vashti rather than Esther …: Rahab prostituted herself through her name (= wide, open), Yael through her voice, Abigail through the memory of her, Michal, the daughter of Saul, through the sight of her.—R. Isaac (ca. 300) said, “Any man who said ‘Rahab, Rahab’ received an immediate seminal emission.” Rab. Nahman (b. Jacob) replied, “I can say ‘Rahab, Rahab’ and not be tempted.” Then he answered, “I mean only the man who knew and saw her.” See the parallel saying of R. Isaac in b. Taʿan 5B. ‖ Babylonian Talmud Zebaḥim 116B: An author has said, “There was no prince and leader who did not sleep with Rahab the prostitute.” ‖ Mekilta Exodus 18:1 (64B) and b. Zebaḥ. 116B: It was said that Rahab the prostitute was ten years old when Israel went out from Egypt, and during the forty years that Israel was in the wilderness she practiced prostitution; at the end of the fifty years she became a proselyte.


2. Rahab’s openness to the religion of Israel is explained in the Old Testament by her knowledge of God’s great deeds on behalf of his people (Josh 2:9–12). The New Testament focuses on her faith (Heb 11:31), exhibited in her gracious dealings with Israel’s spies (Jas 2:25).—The Midrash repeatedly praises Rahab’s conversion to Judaism: after she became a proselyte by confessing her sin,a she is cited as proof that God lets those draw near to him who want to draw near to him;b or as evidence that when Israel does his will, God brings righteous people from the gentile world to his people.c She is even celebrated as an instrument of the divine spirit of prophecy,d and king Hezekiah remembers her in his mortal fear when he obtains salvation by good works through her example.e


a. Mekilta Exodus 18:1 (64B): After fifty years she became a proselyte and said, “Lord of the world, I have sinned in three ways and because of these three things forgive me, because of the cord and the window and the wall” (see Josh 2:15). (Because of these three things she had also sinned, because through them she had allowed her lovers to enter her; cf. Rashi on b. Zebaḥ 116B).


b. Sifre Numbers 10:29 § 78 (20B): With Rahab the conclusion applies from smallest to greatest: if God allows those who come from a people about whom it is written (Deut 20:16), “You shall not let a single soul live,” yet because this woman approached [Israel], she was allowed to approach, how much more is this valid for Israel, who upholds the Torah! ‖ Numbers Rabbah 3 (139B): “Blessed is the person, whom you choose and enable to come” (cf. Ps 65:5). Blessed is the person whom God chooses, even if he does not approach the individual; and blessed is the person whom he enables to come, even if he has not chosen this individual. (Examples for the first sentence: Abraham, Jacob, Moses, all of whom God chose but did not need to draw near to him, because they stood by him of their own accord.) Come and see: God enabled Jethro to come near, but he had not chosen him; Rahab the prostitute he enabled to come near, but he had not chosen her. Blessed are those whom he enables to come near, even though he has not chosen them. ‖ Pesiqta Rabbati 9 (167B): R. Alexandrai (ca. 270) has said, “God judges the nations according to their own righteous deeds, according to Rahab, Jethro, Ruth. How? He says to the members of the nations of the world, ‘Why did you not approach me?’ When the nations then respond, ‘Because I have been completely godless and ashamed,’ he will answer, ‘How, were you more so than Rahab, whose house was on the wall of the city, and who welcomed the robbers and prostituted herself inside? And when she approached me, did I not receive her and allow prophets and righteous people to arise from her? Jethro was an idolatrous priest; but when he approached me, did I not receive him and enable prophets and righteous people to arise from him? When Ruth the Moabite approached me, did I not receive her and make kings arise from her?’ ”


c. Midrash Song 6:2 (122A): R. Samuel bar Nahman (ca. 260) has said, “Consider a king who had a garden in which he planted rows of walnut, apple, and pomegranate trees, which he handed over to his son. If his son did his will, the king looked around to see if there was a beautiful seedling in the world, which he removed and brought and planted in that garden. But if his son did not do his will, then the king looked for a beautiful shoot in the garden and tore it out. So also, if the Israelites do his will, God looks around to see if a righteous man like Jethro and others are among the nations of the world, brings them together, and attaches them to Israel; but if the Israelites do not do his will, then God looks for a righteous, good, devout, and God-fearing man among them, and takes him (by death) from among them.”—The same is said anonymously in y. Ber. 2.8 (5C).


d. Midrash Ruth 2 (126A): “She said to them, ‘Ascend the hill and hide yourselves there for three days until the persecutors return’ (cf. Josh 2:16). Some have said that the holy spirit (the spirit of prophecy) rested on her before the Israelites entered the land. For how did she know that (the persecutors) would return after three days? From these words it is clear that the holy spirit rested on her.”


e. Jerusalem Talmud Berakot 4.1 (8B.38): “Then Hezekiah turned his face to the wall” (cf. 2 Kgs 20:2). To which wall did he turn his eyes? R. Joshua b. Levi (ca. 250) has said, “He turned his eyes to the wall of the Rahab (where the spies were let down), since her house was on the wall of the city. He said to him, ‘Lord of the world, Rahab the prostitute rescued two souls (those of the spies) for your sake; behold, the numerous souls you have rescued for her sake …! How much more (will you now rescue me), when my fathers have brought all these proselytes unto you!’ ” The same is repeated in Midr. Eccl. 5:6 (25B).


3. Rahab’s reward was twofold: she rescued her entire family from the fall of Jerichoa and was blessed with descendants, from which prophets and priests would arise.b


a. Mishnah Berakot 4.1 (8B.41): R. Simeon b. Yohai (ca. 150) has taught, “Even if there had been 200 men in her family and they had gone and attached themselves (by marriage) to 200 families—they would all have been rescued by her (Rahab’s) merit.”—In Midr. Eccl. 5:6 (26A), Midr. Ruth 2 (125B) is added as an explanation: the passage does not say, “her entire family,” but “all of her families” (cf. Josh 6:23).


b. Sifre Numbers 10:29 § 78 (20B): Eight priests, who were at the same time also eight prophets, were descendants of Rahab the prostitute, namely Jeremiah, Hilkiah, Seraiah, Mahseiah, Baruch, Neriah, Hanamel, and Shallum. R. Judah (b. Ilai [ca. 150]) said, “The prophetess Huldah was also among the descendants of Rahab the prostitute”; see 2 Kgs 22:14: “Huldah the prophetess, the wife of Shallum ben Tikvah,” and Josh 2:18 states, “Behold, when we come into the land, you must bind this rope (tiqva) of scarlet to the window.” (Proof by analogy, gezera schava: Tiqva in Jos 2:18 relates to Rahab; consequently, the same lexeme in 2 Kgs 22:14 refers to Shallum as a descendant of Rahab; Huldah’s possible relation to Rahab remains unanswered in these passages.)—See the parallel passage in b. Meg. 14B.4.—Similarly, Midr. Ruth 2 (126A) says, “Ten priestly prophets have arisen from Rahab the prostitute” (namely Ezekiel and Buzi). The tradition about Rahab’s descendants is linked in both passages with an allegorical interpretation (in the manner of the old doreshe reshumoth) of 1 Chr 4:21–26, which in Midr. Ruth 2 begins with Rabbi or with Rab († 247)29; see Yal. Chr. § 1077. Because the individual interpretation of the Tannaim, R. Simeon b. Yohai, R. Eleazar (b. Shammuah), R. Judah (b. Ilai), and R. Nehemiah, who lived around 150, the mention of Rahab’s priestly-prophetic descendants likely arose during the 2nd century CE.


The prophets Ezekiel and Jeremiah are especially named as Rahab’s descendants. Pesiqta Rabbati 115A: R. Samuel b. Nahman (ca. 260) said, “There are four who come from the family of an inferior person; these are Phineas, Uriah, Ezekiel and Jeremiah.” For Phineas, see Exod 6:25; Uriah, see Jer 26:20 and Josh 9:17 (from these passages one deduces that Uriah was a Gibeonite). The Israelites spoke disparagingly about Ezekiel and said, “Is he not related to Rahab?” And Scripture needed to indicate his origin: “The word of Yahweh came to Ezekiel the priest, the son of Buzi” (Ezek 1:3). The Israelites spoke disparagingly about Jeremiah and said, “Is he not related to Rahab the prostitute?” And Scripture needed to indicate his origin: “The words of Jeremiah the son of Hilkiah, from the priests in Anathoth in the land of Benjamin” (Jer 1:1). ‖ Pesiqta 111B: R. Abba bar Kahana (ca. 310) said, “ ‘You (community of Israel) were not like the prostitute (Rahab), that you would have scoffed at a reward’ (Ezek 16:31), so may the son of the wicked come, who prepared her deeds well (i.e., Jeremiah, the son of Rahab) and punish the descendants of those who practice wickedness (i.e., the congregation of Israel)” yyty br' dmqlqlt' dmtqn' 'wbdwhy wywkch lbr' dmtqnt' dqlqlt 'wbdwhy. ‖ Leviticus Samuel 9 § 6 (38A): R. Joshua of Sikhnin (ca. 330) has said in the name of R. Levi (ca. 300), “God spoke to the Rahab, ‘You said, “Yahweh, your God, is a God in heaven above and on earth below” ’ (Josh 2:11). This is correct in relation to earth, but (1. shm'?) in relation to heaven above you said something that your eyes did not see; in your life your descendant (= Ezekiel) will stand and see what (all the other) prophets did not see”; see Ezek 1:1, “The heavens opened and I saw visions of God.”—R. Abbahu (ca. 300) said, “In that moment, when ‘ebed-melek, the Cushite, wanted to pull Jeremiah from the pit, what did he say to him? ‘Put the tattered and crushed rags under your armpits’ (Jer 38:12). Jeremiah replied, ‘If only I had a ladder!’ Then God said to him, ‘Do you want a ladder? Do I not have a rope from your ancestress (Rahab)? Is it not written in Josh 2:15, “Then she let them down by a rope through the window”? Now may the same thing happen to you’—and they pulled Jeremiah up on ropes (Jer 38:13).”—See also the following paragraph, § Mt 1:5a, #4.


4. Existing traditions indicate that Rahab was not counted among the ancestresses of the Davidic house. Since Matt 1:5 nevertheless indicates this (Rahab, the wife of Salmon), another older tradition must have existed. In Jewish literature, Joshua, the son of Nun, is regarded as Rahab’s spouse.


Babylonian Talmud Megillah 14B: Rab Nahman (b. Jacob [† 320]) has said, “Huldah belonged to the descendants of Joshua”; see 2 Kgs 22:14, “Huldah, the prophetess, the wife of Shallum, the son of Tikvah, the son of Harhas”; Josh 24:30, “Joshua was buried in the area of his inheritance at Timnath-Cheres” (according to the Talmud; according to the biblical text at Timnath-serah; proof by analogy: as Timnath-Cheres belongs to Joshua, so also to Harhas by descent; but this does not prove anything for Huldah!). Rab Eina the old man replied to Nahman, “Eight prophets who were also priests descended from the prostitute Rahab, namely Neriah, Barukh, and Serayah, Mahsaiah, Jeremiah, Hilkiah, Hanamel, and Shalum.” R. Judah (b. Ilai [ca. 150]) said, “Huldah, the prophetess, was also of the descendants of the prostitute Rahab”; see 2 Kgs 22:14, “ben Tikvah,” and Josh 2:18, “this rope (tiqva) of scarlet” (see § Mt 1:5a, #3, n. b). According to others, Eina the old man said it to a black pot (pictorial language for a “scholar who, because of diligent studies, does not pay attention to the purity of his clothes”30), “You and I can conclude from tradition that Rahab became a proselyte and married Joshua.” But did he have descendants? It is said, “His son Nun, his son Joshua!” (1 Chr 7:27). (Because of the lack of a statement about Joshua’s male offspring, one may conclude the absence of male offspring). Answer: He had no sons, but he had daughters. ‖—Accordingly, Num. Rab. 8 (150C) only mentions daughters of Rahab: Because Rahab took the spies into her house and rescued them, God credited it to her as if she had done it to him and gave her a reward. See Josh 2:4, “The woman took the two men and”—the text does not say “hid them,” but “hid him.” And what was her reward? That among her daughters (some) married into the priesthood and bore sons who stood and served at the altar and went into the sanctuary and blessed Israel with the name of Yahweh (shem ha-mephorash); and these were Barukh b. Neriah, Serayah b. Mahsaiah, Jeremiah b. Hilkiah, and Hanamel b. Shallum. ‖ Midrash Ecclesiastes 8:10 (40A): R. Abin (I, ca. 325; II, ca. 370) has said, “Righteous ones have gone there (to the proselytes) and returned. For example: Joseph to Aseneth, Joshua to Rahab, Boaz to Ruth, Moses to Hobab.”


1:5 B: Boaz, Boes.


The Targum on 1 Chr 4:22 calls Boaz the “Master of the scholars at the Academy in Bethlehem.”—In SDeut 6:6 § 33 (74A), he is listed among those who forced down their evil inclination by incantation (see further in the excursus, “The Good and the Evil Inclination,” #6, n. g; see also Lev. Rab. 23).


1:5 C: Ruth, Rhouth.


1. Ruth: Name,a lineage,b conversion to Judaism,c reward,d length of life.e


a. Babylonian Talmud Berakot 7B: What does “Ruth” mean? R. Yohanan has said, “That she has been commended, that from her David would arise, who would refresh God with songs and hymns of praise,” riwwah—Ruth also = refresher.


b. Babylonian Talmud Horayot 10B: Rab Judah († 299) has said that Rab († 247) has said, “Man is always concerned with the Torah and the necessary commandments, even if it is not for their sake (but for selfish secondary purposes); because when things are done not for their own sake, one learns to do them for their own sake.” Because of the forty-two sacrifices that Balak the wicked sacrificed (Num 23:1, 14, 29–30), he was honored that Ruth would come from him; because Yose b. R. Hanina (ca. 270) said, “Ruth was the granddaughter of Eglon, the grandson of Balak, the king of Moab.”—The same is found in more detail in b. Soṭah 47A. ‖ TanḥumaB wychy § 14 (110B): “Ehud made himself a sword … and girded it to his right hip” (Judg 3:16); “then he appeared before Eglon …; he said to him, ‘I have a word of God for you!’ And he rose from the throne” (Judg 3:20). God said, “You have honored me and for my honor have raised yourself from your throne; because of this I will cause a daughter to come from you, from whom a son will arise, whom I will place on my throne.” By this is meant Ruth the Moabite, from whom Solomon arose, about whom 1 Chr 29:23 says, “And Solomon sat down on the throne of Yahweh.”


Ruth’s lineage is said to have been used by David’s opponents to accuse him of illegitimate descent. The beginning of Leviticus Ruth 8 (137A): R. Abba bar Kahana (ca. 310) began his talk with Ps 4:5: “ ‘Be angry, but do not sin.’ David said to God, ‘How long will my enemies rise up against me and say, “Is there not a family blemish on him? Does he not come from Ruth the Moabite?” ’ ‘Meditate in your heart on your bed.’ (David said,) ‘Are you not also descended from two sisters (Leah and Rachel, whom Jacob had simultaneously as wives against the law; cf. Lev 18:18)? See what your root is “and keep silent. Selah.” ’ Even Tamar, whom your ancestor Judah married, was she not one in whom a family blemish could be found? What, therefore, do you want, do you have a noble family tree?” (The last sentence is preceded by the remark, “Rather, Tamar was the daughter of Shem, the son of Noah,” which was later added to protect Tamar’s lineage).—The beginning of this explanation is anonymously given in Midr. Ps. 4 § 9 (23B). ‖ Babylonian Talmud Yebamot 76B: This is what Saul (in his question to Abner in 1 Sam 17:55) wanted to know, whether David came from Perez or from Zerah (see Gen 38:29–30). If he comes from Perez (implying Saul), he will become king, because the king breaks through (pwrts) to pave the way, and it will not be possible to resist him. But if he comes from Zerah, he will only be a respected man.… Then Doeg the Edomite said, “Instead of asking whether or not he is fit for kingship, ask whether or not he is qualified to enter Israel, since he is a descendent of Ruth the Moabite.” Abner answered him, “I have learned that an Ammonite man but not an Ammonite woman, a Moabite man but not a Moabite woman (is excluded from entering into the Israelite community).31—This is also stated in Midr. Sam. 22 § 1 (55A) ‖ Midrash Ecclesiastes 10:1 (46A): “Poisonous flies make a perfumer’s oil stink” (Eccl 10:1). This passage speaks of Doeg and Ahithophel. Yesterday they spoke stinky words against David and said, “He is unfit in light of his family; is he not from Ruth the Moabite?” And today they speak and are ashamed. ‖ Babylonian Talmud Yebamot 22B: Rab Judah († 299) has said that Samuel († 254) has said, “Why has the royal rule of the house of Saul not been extended? Because no family blemish was associated with it.” For R. Yohanan († 279) has said in the name of R. Simeon b. Yehozadaq (ca. 225), “One does not set a ruler over a community unless a bag full of creeping animals hangs down his back (i.e., his family purity can be questioned), so that if he wants to become arrogant, people can say to him, ‘Turn around.’ ”—Herein lies the thought that David’s lineage endured so long because of various family blemishes. ‖ Babylonian Talmud Yebamot 77A: Raba († 352) has suggested, “What does ‘You have loosed my bonds’ (Ps 116:16) mean? David said before God, ‘Lord of the world, you have loosed two chains that were on me: Ruth the Moabite and Naamah the Ammonite (the wife of Solomon and the mother of Rehoboam, 1 Kgs 14:21).’ ” (The solution to this twofold chain consisted in the decision to allow Moabite women and Ammonite women to enter the Israelite community without waiting; cf. m. Yebam. 8.3). Rabah has (further) suggested, “What does Ps 40:6 mean (‘Numerous, Yahweh my God, are your miracles and your thoughts about us’)? This verse does not say about ‘me’ but about ‘us’; this teaches that Rehoboam sat in David’s lap, and David said to him, ‘Concerning you and me these two verses have been said (that we are not of spotless descent).’ ”


c. Midrash Ruth 1:16–17 (128A): Ruth said, “Do not urge me to leave you by going away from you” (Ruth 1:16). What does “do not urge me” mean? She said to Naomi, “Do not sin because of me, do not put yourself in danger of punishment for my sake by leaving you and converting behind your back (from paganism to Judaism). My mind is continually directed towards becoming a proselyte; but it is better that I become one through you rather than through another.” When Naomi heard this, she began to tell her the rules concerning proselytes, “My daughter, it is not the way of the daughters of Israel to go to the theatres and circuses of the gentiles.” Ruth replied, “Where you go, I will go” (Ruth 1:16). She said, “My daughter, it is not the way of Israel to live in a house without a mezuzah (doorpost capsule).” She answered, “Where you live, I will live.”—“Your people, my people” refers to the punishments and warnings; “your God, my God” to the other commandments. [Another explanation states that “where you go, I will go” refers to the tabernacle in Gilgal, Shiloh, Nob, Gibeon, and the Temple; “where you stay, I will stay” refers to my sacrifices; “your people, my people” to the removal of my idols; “your God, my God” to giving me the reward for my works]. “Where you die, I will die” (Ruth 1:17) refers to the four death penalties the court imposes: stoning, burning, beheading, and strangulation. “And there I will be buried” refers to the two graves that are prepared for the court, one for the stoned and the burned, and the other for the beheaded and the strangled (cf. m. Sanh. 6.5). “Do this for me because of Yahweh and this in addition.” Naomi said to her, “My daughter, all that you acquire in the performance of your duties and charity work is acquired in this world, but in the future one thing is certain, ‘Death will separate us.’ ”—According to b. Yebam 47B, which closely resembles this account but is shorter, R. Eleazar (b. Pedat [ca. 270]) is the author.


d. Sifre Numbers 10:29 § 78 (20B): This is also seen with Ruth the Moabite (namely, that God approaches those who approach him). What did she say to her mother-in-law? “Your people, my people; your God, my God …; where you die, I will die” (Ruth 1:16–17). God said, “You have lost nothing; behold, the kingdom is yours in this world and in the world to come.” ‖ In Tg. 1 Chr 4:23 Ruth is called “Mother of Kingdoms,” imma demalkhewatha. ‖ Targum Ruth 2:12: Because of this (the conversion to Judaism), you (Ruth) will be delivered from the judgment of gehenna, so that you will be with Sarah, Rebekah, Rachel, and Leah.


e. Sifre Numbers 10:29 § 78 (20B): “The inhabitants of Netaim” (1 Chr 4:23), which refers to king Solomon, who resembled a planting (nty'h) in his kingdom.… “They lived there with the king, in his works” (1 Chr 4:23). From this one may conclude that Ruth the Moabite did not die until she saw her grandson Solomon sitting and judging the case of the (two) prostitutes (1 Kgs 3:16–20); for it says that they sat there “together with the king” in his work. ‖ Babylonian Talmud Baba Batra 91B: “They lived there with the king, in his work” (1 Chr 4:23); this refers to Ruth the Moabite, who saw the rule of her grandson Solomon; for it says (1 Kgs 2:19), “He placed a chair there for the king’s mother.” R. Eleazar (ca. 270) has said, “For the ancestress of the royal house (= for Ruth).”


2. Ruth, ancestress of the Messiah.—The Midrash not only touches occasionally upon the providential divine rule, but deliberately emphasizes it, as has just been shown in the incorporation of Ruth into the Messiah’s line of ancestors.a In ancient times, God found Ruth in Sodomb and then destined her who was to come “from another place” to be the ancestress of the Messiah,c her womb was first prepared for conception by God’s hand and then her encounter with Boaz was interwoven with an episode that would be typical for the fate of her offspring, the Messiah.e


a. Babylonian Talmud Yebamot 63B: R. Eleazar (ca. 270) has said, “What does Gen 12:3 mean (‘In you all the families of the earth will be blessed [nbrkw]’)? God said to Abraham, ‘I have two good sprouts (berikhah) whom I will graft into you, namely, Ruth the Moabite and Naomi the Ammonite.’ ” ‖ Babylonian Talmud Baba Qamma 38B: (Ulla [ca. 280] has said,) “Yahweh said to Moses, ‘I have two beautiful little doves to bring from them (i.e., the Moabites and Ammonites), namely, Ruth the Moabites and Naomi the Ammonite.’ ” ‖ Babylonian Talmud Sanhedrin 93A–B: R. Tanḥum (b. Hanilai [ca. 280]32) has said that Bar Qappara (ca. 210) spoke publicly in Sepphoris, “What does Ruth 3:17 mean, which says, ‘These six (se'orim) he gave me?’ What are these six (sh'rym)? Were they perhaps six real barley grains? But how? Was it the custom of Boaz to gift six barley grains? Rather, it must have been six seahs (1 seah = 12 liters) of barley. But is it customary for a woman to carry six seahs? Rather, he has given her a hint that six descendants will come from her, each of whom will be blessed with six blessings. These are David, the Messiah, Daniel, Hananiah, Mishael, and Azariah.”—The scriptural evidence is therefore presented here in the same manner as in Num. Rab. 13 (170A); see § Mt 1:4a, #2, n. a–b.—In the parallel passage of Midr. Ruth 3:15 (135B), Bar Qappara is only mentioned in the introductory questions as Antor (tradent R. Simon [ca. 280]), while the further explanation is given by R. Judah b. Simon (ca. 320), and in such a way that the descendants of Ruth are named as the six blessed descendants: David according to 1 Sam 16:18; Hezekiah according to Isa 9:5–6; Josiah according to Jer 17:8; Hananiah, Mishael, and Azariah according to Dan 1:4; Daniel according to Dan 5:12; and the king, the Messiah, according to Isa 11:2.


b. Genesis Rabbah 50 (32B): “Your two daughters, the found ones” (this is the interpretation of Midr. Gen. 19:15). R. Tobiah b. Isaac (R. Tobiah in the name of R. Isaac)33 has said, “This refers to the two found ones, Ruth the Moabite, and Naomi the Ammonite.” R. Isaac (ca. 300) has said, “I have found my servant David (Ps 89:21). Where did I find him? In Sodom” (that is, in Lot’s oldest daughter, from whom Ruth would come).—This is presented somewhat differently in Gen. Rab. 41 (25B).


c. Genesis Rabbah 23 (15D): “Eve called his name Seth, for God has given me another seed” (Gen 4:25). R. Tanḥum (b. Abba [ca. 380]) said in the name of R. Samuel (ca. 260), “She hinted that the seed would come from another place; and who is that? That is the king, the Messiah.”—Leviticus Ruth 8 (137B) names R. Huna (ca. 350) as the author. ‖ Genesis Rabbah 51 (32D): R. Tanḥum (b. Abba) has said in the name of R. Samuel, “It does not say (Gen 19:34) that from our father we would bring ‘a son’ into being, but that from our father we would bring ‘seeds’ into being, namely, the seed that would come from another place. Who is that? That is the king, the Messiah.”—Likewise, see Midr. Ruth in 4:14 (137A).—The expression “from another place,” mimmaqom acher has four meanings: a. In the obscene sense of unnatural sexual interaction, see Gen. Rab. 60 (37D): Resh Laqish (ca. 250) has said, “While the daughters of the gentiles are aware of the place of their shame, but regarding another place mmqwm 'chr they give themselves up, Rebekah on the other hand was a virgin in the place of virginity, and no man knew her mmqwm 'chr.—b. For a description of extramarital sexual intercourse, see, for example, Gen. Rab. 53 (33D): “Sarah became pregnant and gave birth to a son by Abraham” (this is how the Midrash interprets l'brhm) (Gen 21:2). This shows that she had not stolen the semen from another place mmqwm 'chr, from another man.—g. To name a foreign family or a foreign country, see, for example, y. Yoma. 3.41A.38: If one among the family of Abtina (who prepared the incense for the Temple service) married a woman mmqwm 'hr (= from another family), he agreed with her that she would not wear perfume.—Jerusalem Talmud Berakot 9.13B.38: Whoever sees a place where idolatry is eliminated and says, “Blessed is he who has removed idolatry from our land!” According to a baraita on this passage: If he is removed from any place in the land of Israel (this blessing is said); but if he is mmqwm 'chr from any other place (outside Palestine), one should say, “Blessed is he who has removed idolatry from that place.”—d. To emphasize the divine authorship, see, for example, Esth 4:14.—For the saying of R. Samuel above, only the meanings g and d should be considered. The Jewish exegetes, especially the commentary Matt. Keh., understand the expression according to g: mmqwm 'chr indicates that the Messiah would arise from Ruth, who belongs to a foreign people. This explanation is probably the closest. Ruth 4:12 supports interpretation d: “May your house be like the house of Perez, whom Tamar bore to Judah, from the seed that Yahweh will give you by this young woman!” See also the explanation found in the words mmqwm 'chr (Esth 4:14) in Midr. Ps. 22 § 5 (91B): “From another place,” that is, from the one about whom it is written (Isa 45:17), “Israel will be saved with eternal salvation by Yahweh.”—In any case, R. Samuel wants to emphasize the providential divine authority in Gen 4:25 and 19:34, that the Messiah will come from Ruth; see R. Samuel’s similar thoughts on Gen. Rab. 85 (54B) in § Mt 1:3b, #2.—The opinion of Ferdinand Weber34 that mmqwm 'chr implies what John 7:27 explicitly says, that no one knows where the Messiah comes from, fails to account for the words and intention of R. Samuel.


d. Midrash Ruth 4:12 (137A): R. Simeon b. Laqish (ca. 250) said, “Ruth had no womb, but God hollowed out her womb.”—This puts Ruth in the same line as Sarah and Rebekah, about whom the same statement is made in Gen. Rab. 47 (29C); 53 (33D); 63 (39D).


e. Midrash Ruth 2:14 (132A–B): Then Boaz said to her, “Come here at mealtime and eat of the bread and dip your bite in the vinegar.” And she sat down beside the reapers and he handed her roasted ears of wheat. R. Yohanan († 279; this is the reading according to Yalquṭ § 603 instead of R. Jonathan) has interpreted the passage in a sixfold manner.… “The passage talks about the king, the Messiah. ‘Come here,’ that is, come into kingdom; ‘eat from the bread,’ that is, the bread of the kingdom; ‘dip your bite in the vinegar,’ this refers to the sufferings (floggings of the Messiah), as Isa 53:5 says: ‘He is wounded for our iniquity’ (on the suffering Messiah, see § Luke 24:26). ‘And she sat down beside mitstsad the reapers,’ because his (the Messiah’s) rule will be taken lytsd from him for a time; see Zech 14:2: ‘I will gather all the nations against Jerusalem for battle, and the city will be conquered.’ ‘And he handed her roasted ears of wheat,’ because it (the rule) will return to him; see Isa 11:4: ‘He strikes the earth with the rod of his mouth.’ ”


1:6 A: From Jesse (Isai), Iessai, came king David.


Jesse is brought into direct relationship with the Messiah in the Old Testament through Isa 11:1, 10; also in the Midrash.


Targum Isaiah 11:1: “The king will be born from the sons of Jesse, and the Messiah will be raised from his children’s children.” ‖ Midrash Psalm 21 § 1 (89A): “Yahweh, the king rejoices in your strength” (Ps 21:2); this is what the Scripture implies in Isa 11:10, “And it shall come to pass in that day, the root of Jesse, who stands as the banner to the nations; the gentiles will seek him out,” that is, the Messiah ben David, who is hidden until the end of time. ‖ Midrash Psalm 72 § 3 (163A): “Give your judgments to the king” (Ps 72:1); this refers to the king, the Messiah; see Isa 11:1, 4: “A shoot will rise from the stump of Jesse … and he will create justice in a just manner for the needy.” ‖ The Habinenu prayer (the abbreviated Eighteen Benedictions of Samuel [† 254]) says in the Babylonian Recension, “The just will rejoice over the building of your city, over the creation of your temple, over the sprouting of the horn for your servant David, and over the setting up of the lamp for the son of Jesse, your Messiah.” ‖ The Musaf Prayer uvekhen ten phchdkh for New Year’s Day: Give … joy to your country, rejoicing to your city, budding to the horn for your servant David, and establishment to the lamp for the son of Jesse, your Messiah, hastening this in our days! ‖ See also Gen. Rab. 85 (54D) in § Mt 1:3b, #2, middle.


1:6 B: David fathered Solomon by the wife of Uriah.


1. David’s sin against Uriah is often whitewashed and diminished and is discussed in the following passages.


Babylonian Talmud Šabbat 56A: R. Samuel b. Nahman (ca. 260) said that R. Jonathan (b. Eleazar [ca. 220]) said, “Anyone who says that David sinned is simply mistaken; for it says (1 Sam 18:14), ‘And David was wise in all his ways, and Yahweh was with him’ (1 Sam 18:14). Is it possible that if sin had come upon him, the Shekinah (the presence of God) would have been with him? But then how do I interpret 2 Sam 12:9, ‘Why have you despised the word of Yahweh by wanting to do what is evil in his eyes?’ ‘By wanting to do,’ that is, he sought to do it, but he did not.”—Rab († 247) has said, “Rabbi, who descended from David, misinterpreted in David’s favor the passage that says, ‘Why have you despised the word of Yahweh by wanting to do what is evil in his eyes?’ ” Rabbi said, “The ‘evil’ here is different from all other ‘evil’ in the Torah; for with all other ‘evil’ in the Torah it says, ‘and he did’ (namely, what was evil in God’s eyes), and here it says, ‘by wanting to do’; for he sought to do it without really doing it.” “You have struck Uriah the Hittite with the sword” (2 Sam 12:9); for you could have had him judged by the Sanhedrin (as an insurrectionary, see below), but you did not. “And you have taken his wife as your wife” (2 Sam 12:9), that is, the marriage with her is valid. For R. Samuel b. Nahman said, “R. Jonathan said, ‘Everyone who went to battle for the house of David wrote his wife a letter of divorce (therefore, David was allowed to marry the wife of Uriah because of divorce).…’ ” “And you killed him with the sword of the children of Ammon,” that is, as you were not punished because of the sword of the children of Ammon (cf. 2 Sam 12:26–30), so you will not be punished because of Uriah the Hittite (the sword of Ammon is therefore the sword that goes unpunished). Why? He (Uriah) rebelled against the government, since he said to David (2 Sam 11:11), “My lord Joab and the servants of my lord encamp in the field.…” (Uriah calls Joab his lord, which implies that he did not recognize David as such, causing him to be outraged).—Rab († 247) has said, “If one examines David closely, one finds nothing (reprehensible) about him except for the incident with Uriah; see 1 Kgs 15:5: “Except the incident with Uriah the Hittite.” (The same is partly repeated in b. Qidd. 43A.)


Differing voices on David’s actions against Uriah. a. Shammai the elder (ca. 30 BCE) draws a conclusion regarding criminal-law from 2 Sam 12:9. A baraita in b. Qidd. 43A: If someone says to his assistant, “Go and kill that soul,” then this person is guilty and the employer innocent. Shammai the elder has said in the name of the prophet Haggai (i.e., as ancient tradition), “The employer is guilty, because he says, ‘You have killed him with the sword of the children of Ammon’ (2 Sam 12:9).” ‖ b. Midrash 2 Samuel 25 § 2 (61B): “Save me, God, from blood-guilt middamim” (Ps 51:16). R. Joshua b. Levi (ca. 250) has said (referring to 2 Sam 23:39), “Uriah, the Hittite, all thirty-seven.” (Uriah completed all 37 previously named individuals; hence the plural dmym; Ps 51:16).… R. Hanina b. Papa (ca. 300) proved (David’s blood-guilt) in the name of R. Hanina, the school teacher (ca. 225) from 2 Sam 12:9, “Why have you despised … and killed him with the sword of the children of Ammon?” The rabbis said, “The words ‘and killed him’ show that he killed many righteous people who were like him.” (The evidence is unclear; presumably the w “and” before 'wtw “him” is meant in an inclusive sense; but this w is not in the Midrash text). ‖ g. Midrash Psalm 4 § 2 (20B): R. Yohanan († 279) has said, “David was troubled about three things and God has calmed his mind about them.… One related to the deed with Bathsheba, because the Israelites murmured about him and said, ‘It is impossible for him who took the lamb, killed the shepherd, and struck down Israelites with the sword, ever to be saved.’ And God reassured him, ‘Yahweh has also removed your sin; you will not die’ (2 Sam 12:13).” ‖ d. Jerusalem Talmud Taʿanit 2:10 (65D): R. Abbahu (ca. 300, a disciple of the previously mentioned R. Yohanan) has said, “It is written, ‘When I call, answer me, my righteous God, who has made room for me in tribulation’ (Ps 4:2). David said before God, ‘Lord of the worlds, in all the trouble I have gotten into, you have given me strength (calm); I got into trouble because of Bathsheba, and you have given me Solomon.’ ”


2. The genealogy in Matt 1:5–6 names four ancestral mothers of Jesus. Rabbinic literature also mentions four ancestral mothers of Israel. Targum Yerušalmi II Genesis 49:26: “May the blessings of your father be added to the blessings with which Abraham and Isaac blessed you, which are like the high mountains, and from the blessings of the four ancestral mothers, which are like the hills, from Sarah, Rebekah, Rachel, and Leah, may all these blessings come.…” ‖ Targum Yerušalmi II Numbers 23:9: “I see the people of those led by the merit of the righteous fathers Abraham, Isaac, and Jacob, who are like the high mountains, and by the merit of the mothers Sarah, Rebekah, Rachel, and Leah, who are like the hills.…” Targum Yerušalmi II Deuteronomy 33:15: “To bear good fruit by the merit of the three fathers Abraham, Isaac, and Jacob, who are like the high mountains, and by the merit of the four mothers Sarah, Rebekah, Rachel, and Leah, who are like the hills.” ‖ Sifre Deuteronomy 33:15 § 353 (146B) says, “And with the most delightful ancient hill”; this teaches that the fathers and mothers are called mountains and hills, as is said in Song 4:6: “Go to the mountain of myrrh and to the hill of incense.” ‖ In b. Roš Haš. 11A, R. Eliezer (ca. 90) interprets Song 2:8 in the following manner: “ ‘Leaping over the mountains’ because of the merit of the fathers, ‘leaping over the hills’ because of the merit of the mothers.”—The preposition 'l is understood here as “because of” and bzkwt as “the merit.” The interpretation of the “mountains” and “hills” refers to the ancient fathers and mothers. ‖ Babylonian Talmud Nazir 23B: Who are “the women in the tent” (Judg 5:24)? Sarah, Rebekah, Rachel, and Leah. ‖ Genesis Rabbah 72 (46D): R. Hanina b. Pazzi (ca. 300) has said, “The (four) ancestral mothers were prophetesses, and Rachel was one of the ancestral mothers. ‘May Yahweh give me other sons (plural)’ is not written here (Gen 30:24), but rather ‘another son.’ She said (as a prophetess), ‘He (God) will raise up another, O that he might come from me!’ ” ‖ Eve in a different manner belongs to the ancestral mothers (Gen. Rab. 58 [36D]): Kiriath-arba was the name of the city (Gen 23:2) because four ancestral mothers were buried there: Eve, Sarah, Rebekah, and Leah.


1:8: From Asa(ph), Asaph, came Jehoshaphat.


1. According to one tradition, king Jehoshaphat is not regarded as the ancestor of the Messiah, but as the Messiah himself from the world to come.


Jerusalem Talmud Soṭah 9.16 (24C.26): R. Jacob b. Idi (to be read instead of R. Bar Jacob Idi [ca. 280]) said in the name of R. Joshua b. Levi (ca. 250), “When Rabban Yohanan b. Zakkai lay dying (ca. 80 CE), he commanded, ‘May the court be emptied because of uncleanness (caused by his corpse), and may a throne be prepared for Hezekiah, the king of Judah!’ ”—When his disciple R. Eliezer (b. Hyrcanus, ca. 90) lay dying, he commanded, “May the court be emptied because of uncleanness, and may a throne be prepared for Rabban Yohanan b. Zakkai!” But there are others who say, “What his teacher saw (visions as he died), he also saw (that is, king Hezekiah).” Someone in the Pazzi family would have liked to have been related by marriage to the family of the patriarch (nasi); but the patriarch refused, “so that they need not be ashamed.” As he lay dying, he commanded, “May the court be emptied because of uncleanness, and may a throne be prepared for Jehoshaphat, the king of Judah.” Then it was said, “Should he who pursued honor (= Jehoshaphat, who according to 2 Chr 18:1 joined his family by marriage to the house of Ahab) follow him who fled from honor?”—See y. ʿAbod. Zar. 3.1 (41C.38), an almost identical passage.—The final question shows that the words of the dying man were understood to mean that king Jehoshaphat would come from the world to come to give the deceased an unseen final escort.35 This interpretation, however, is wrong: just as in the first sentences king Hezekiah is expected to return as Messiah from the world to come, according to the final sentence this is expected of king Jehoshaphat. According to Joel 3:2, 12, a “valley of Jehoshaphat” would be the place of Messianic judgment. Since the Old Testament does not know any other valley with this name, our author from the Pazzi family would have explained the name in such a way that the returning Jehoshaphat would execute the judgment of the nations there as the Messiah, especially since before this, during his lifetime, he witnessed a similar judgment through God’s intervention against hostile nations (2 Chr 20).—See the similar account in b. Ber. 28B. See § Mt 1:10, #2.


2. From Joram came Uzziah. On the omission of the three descendants (Ahaziah, Jehoash, and Amaziah) between Joram and Uzziah, see the similar example in Ezra 7:3, which omits six descendants (cf. 1 Chr 5:26–6:53). This can also be seen in b. Qidd. 4A and b. Yebam. 70A, where the sons of sons are considered sons.







1:10: From Hezekiah came Manasseh.


1. King Hezekiah was destined not to be an ancestor of the Messiah, but the Messiah himself.


Babylonian Talmud Sanhedrin 99A: R. Hillel (perhaps son of R. Samuel b. Nahman [ca. 300])36 said, “There is no longer a Messiah for Israel, for they have already enjoyed him in the days of Hezekiah.” Rab Joseph (b. Hiyya [† 333]) has said, “The Lord (= God) wants to forgive R. Hillel!” When did Hezekiah live? Clearly during the time of the First Temple! But consider that Zechariah prophesied and spoke during the time of the Second Temple, saying, “Rejoice greatly, daughter of Zion! Shout, daughter of Jerusalem! Behold, your king is coming to you, just and with salvation, humble, and mounted on a donkey and on a colt, the foal of a donkey” (Zech 9:9). ‖ Babylonian Talmud Sanhedrin 94A: “To increase rule and peace without end” (Isa 9:6). R. Tanḥum (b. Hanilai [ca. 280]) has said that Bar Qappara (ca. 210) has publicly stated in Sepphoris, “Why is the letter mem in the middle of a word always open (m), but here it is closed (lmrbh)? God wanted to make Hezekiah the Messiah and Sennacherib into Gog and Magog (Ezek 38–39). But the attribute of divine justice said before God, ‘Lord of the world, how, if you have not appointed David, the king of Israel, as Messiah who sang countless songs and hymns of praise before you, then why would you appoint Hezekiah as Messiah, to whom you have done all these miracles and who has sung no song before you?’ That is why it (the mem) was closed.” Immediately the earth answered, “Lord of the world, I will sing a song before you in place of this righteous one, only make him the Messiah.” Then it raised its voice and sang, “From the ends of the earth we hear songs, ‘Glory to the Righteous One’ (according to the Midrash)” (Isa 24:16). The prince of the world (i.e., the angel who is set above all the elements in the world) spoke before him, “Lord of the world, repay this righteous man according to his will!” Then a voice from heaven went out, saying, “My secret for myself, my secret for myself!” (this is how the Midrash interprets rzy ly in Isa 24:16). The prophet said, “Woe is me, woe is me, how much longer!” (Isa 24:16). Then a voice from heaven went out, proclaiming, “As long as the faithless are faithless, as long as the faithless are faithless.” Raba († 352), or as some say, R. Isaac (ca. 300) said, “Until the plunderers come and the plunderers of the plunderers” (Isa 24:16).” ‖ Midrash Song 4:8 (114B): R. Joshua b. Levi (ca. 250, a disciple of the above-mentioned Bar Qappara) has said, “If Hezekiah had sung a song about the fall of Sennacherib, he would have become king, the Messiah, and Sennacherib would have become Gog and Magog; but he did not do so; rather he quoted Ps 20:7, which says, ‘Now I know that Yahweh has helped his Messiah’ (according to the Midrash). And what follows? Psalm 20:9 continues, ‘Yahweh, help the king; hear us in the day when we call.’ ”—R. Joshua b. Levi concludes from the transition from “Messiah” to “king” that Hezekiah has lost the position as Messiah and only kept the position as king.—The first references to the above traditions occur as early as the 1st century CE, soon after the destruction of Jerusalem. In Babylonian Talmud Sanhedrin 94A the following baraita is communicated in the name of R. Pappias (who according to m. ʿEd. 7.6 is already fully grown when the temple was completed), “It was a shame for Hezekiah and his companions not to sing a song until the earth rose and sang a song: ‘From the ends of the earth we hear songs!’ (Isa 24:16).”


2. Hezekiah will return as the Messiah of Israel from the world to come.


Babylonian Talmud Berakot 28B: Rabban Yohanan b. Zakkai said to his disciples in the hour of his departure (ca. 80), “Clear out the utensils because of uncleanness and have a throne ready for Hezekiah, the king of Judah, when he comes.” In ͗Abot R. Nat. 25 (7B) the final words “when he comes” are missing.—See the parallel y. Sota 9.24C.26 in § Mt 1:8, #1.


1:11: From Josiah came Jeconiah and his brothers.


1. Josiah was perhaps, in a similar manner to Jehoshaphat and Hezekiah, expected as the Messiah from the world to come: “But he (Josiah) will receive a lasting reward, and he will be honored with the Mighty One beyond many (others) during the final time. For on his account and on account of those who are like him, the honorable glories were created and prepared, about which you were told in advance” (2 Bar. 66:6–7).


2. Jehoiakim is omitted between Josiah and Jeconiah (cf. 1 Chr 3:15–16).


3. Brothers of Jeconiah are not mentioned in the Old Testament; adelphoi like 'chym should therefore be understood in the broader sense as relatives. The rule of Jeconiah’s uncle (1 Chr 3:15) was interrupted by Jeconiah, as if he belonged to their generation (2 Kgs 23–24); 2 Chr 36:10 calls Zedekiah, the uncle of Jeconiah, his brother ('ch).


Regarding this older generation, the Talmud makes the following observation. After stating that when the succession to the throne was disputed, a king who was the son of a king would be anointed with holy anointing oil, the Talmud also refers to Jehoahaz, who was anointed (2 Kgs 23:30), because his brother Jehoiakim (cf. 2 Kgs 23:35–36) was older than he was. Jerusalem Talmud Soṭah 8.3 (22C.39) continues as follows: R. Yohanan († 279) has said, “Yohanan (2 Chr 3:15) and Jehoahaz (2 Kgs 23:30) are identical. But it is written (cf. 2 Chr 3:15), ‘The firstborn Yohanan!’ (If he were identical with Jehoahaz, he could not be called the firstborn, because he is two years younger than the second born Jehoiakim according to 2 Kgs 23:31, 36). This text wants to say, ‘The firstborn according to rule (not according to birth).’ ” R. Yohanan has said, “Shallum and Zedekiah (1 Chr 3:15) are identical. But it is written, ‘The third Zedekiah, the fourth Shallum!’ (cf. 1 Chr 3:15). This means that Zedekiah was third according to birth and the fourth according to rule (Jehoahaz ruled first [2 Kgs 23:30], then Jehoiakim [2 Kgs 23:36], followed by Jeconiah = Jehoiachin [2 Kgs 24:6] and then Zedekiah = Mattaniah, Jeconiah’s uncle [2 Kgs 24:17–18]). He was called Zedekiah because he recognized that the divine punishment that befell him was just (cf. Ezek 17:13–24; 2 Chr 36:13). Shallum was his name because in his days the rule of the house of David was finished (= the end of shlm, a wordplay with shlwm). But his real name was neither Shallum nor Zedekiah, but Mattaniah (2 Kgs 24:17).” For parallel passages, see y. Šeqal. 6.1 (49D.5); b. Hor. 11B; b. Ker. 77B (other issues in 5B). In the Babylonian Talmud the last movement, which in the Jerusalem Talmud is part of R. Yohanan’s speech, is explained by means of a baraita as follows: Shallum and Zedekiah are identical. Why is his name Shallum? Because he was perfect in his works. Another explanation is as follows: His name is Shallum, because the rule of the house of David was completed since his days. And what was his name? Mattaniah was his name (2 Kgs 24:17): “And he made Mattaniah, his uncle, king in his stead, and changed his name to Zedekiah,” for he said to him, “Yahweh will bring a just judgment on you if you are angry with me’ ” (2 Kgs 25:7; 2 Chr 36:13).


1:12: From Jeconiah came Shealtiel during the Babylonian captivity.


1. The deportation of king Jeconiah.


Leviticus Rabbah 19 (119A): After Nebuchadnezzar had Jehoiakim killed, he made his son Jeconiah king and returned again to Babylon. All the people of Babylon went out to praise him. They said to him, “What have you done?” And he said, “Jehoiakim was displeased with me, and I killed him, and appointed his son Jeconiah as king in his place.” And they said to him “The proverb says, ‘The good son of a wicked dog shall not reach adulthood, how much less the wicked son of a wicked dog!’ ” Immediately he listened to them and went up (to Palestine) and settled in Daphne near Antioch. ‖ Jerusalem Talmud Šeqalim 6.3 (50A.45): You find that when Nebuchadnezzar came here, he settled in Daphne near Antioch. The great Jewish Council went out to meet him. They said to him, “Has the time come for this house (= temple) to be destroyed?” He answered, “The one whom I have made king over you, you should hand over to me, so that I will leave.”—They went and said to Jehoiakim, “Nebuchadnezzar demands to see you.” Then he took the keys of the sanctuary, went up on the roof of the temple, and said before God, “Lord of the world, before that time we were faithful to you, and your keys were given to us; now that we are no longer faithful to you, behold, your keys have been returned to you!”—Two Amoraim (are of different opinions about this). The one said, “He threw up the keys, and they did not fall down again”; the other said, “He saw something like a hand (from heaven), which took them away from his hand.” When all the young men (according to Lev. Rab. bchwry instead of chwry) saw Judas observing this, they climbed up to their roofs, threw themselves down and died; this is what Isa 22:1–2 says: “Oracle over the valley of vision. What is the matter with you that you climbed together to the roofs, you tumultuous, noisy city?” (cf. the similar report in Lev. Rab. 19). ‖ Leviticus Rabbah 19 (119A): What did Nebuchadnezzar do? He took Jehoiakim and threw him into prison, and none of those who were imprisoned in his days ever came out again; see Isa 14:17: “He did not allow his prisoners to go home.” Jehoiakim went into exile and with him the great Jewish Council; Jer 22:28 implies this: “Is this man Coniah (= Jehoiakim) a despicable, broken vessel, or a vessel in which one has no pleasure?”


2. Jeconiah’s repentance and sorrow over the exile void God’s decision in Jer 22:30.


An exegetical canon is provided in y. Šabb. 7.2 (9C.65) and y. Sanh. 7.5 (24C.26): R. Judan (ca. 350) has said, “All those about whom it is written, ‘They will be childless’ (Lev 20:21) shall remain without children; and those of whom it is written, ‘They will die childless’ (Lev 20:20) will bury their children.” According to this rule, Jeconiah should have remained childless according to Jer 22:30.


Leviticus Rabbah 10 (111D, 112A): R. Judah (b. Hiyya the elder [ca. 240]) and R. Joshua b. Levi (ca. 250). R. Judah has said, “Repentance accomplishes part of the work, and prayer accomplishes the whole” (i.e., repentance partly negates a divine decision, a divine calamity, and prayer negates it completely). R. Joshua b. Levi said, “Repentance accomplishes the whole work, prayer accomplishes part.” … According to R. Joshua b. Levi, repentance accomplishes the whole; who teaches this?… Perhaps it can be learned from Jeconiah (Jer 22:28): “Is this man Coniah a despicable, broken jar?” (This is followed by the next corresponding quotation). ‖ Pesiqta 162B: I (God) have accepted the repentance of Jeconiah, and I should not accept your (Israel’s) repentance? For there was a grave calamity upon him; see Jer 22:28: “Is this man Coniah a despicable, broken jar, or a vessel in which one has no pleasure?” R. Abba bar Kahana (ca. 310) has said, “Like this skull:37 when you have emptied it (mnptsw corresponds to npwts in Jeremiah), it is no longer useful for anything.” R. Helbo (ca. 300) has said, “Like this date basket;38 when you have emptied it, it is no longer useful.” “A vessel in which one has no pleasure.” R. Hama b. Hanina (ca. 260; to be read with Lev. Rab. 10 instead of R. Hiyya b. Hanina) said, “Like a chamber pot.” R. Samuel (b. Nahman [ca. 260]) said, “Like a basin of blood.” R. Meir (ca. 150; read with Midr. Song. 8:6 instead of Rabbi) said, “I have sworn to God, I will not let any king arise from Jeconiah, the son of Jehoiakim, king of Judah”; see Jer 22:24: “Even if Coniah, the son of Jehoiakim, king of Judah was a signet ring on my right hand, I would tear you away from there.” R. Hanina b. Isaac (ca. 325) said, “From there I will tear away the royal rule of the house of David.” Another explanation: this passage does not say, “I will tear you away” ('ntqk from ntq), but “I will establish you” ('tqnk, which can also be derived from tqn): I will establish you (restore you) by repentance; from the place of his removing will come his securing.—R. Zeira (the elder [ca. 300]) has said, “I have a message from R. Samuel b. Isaac (ca. 300): he sat and recited a message, but I do not know what it was.” R. Aha the Tall (ca. 300, read with Lev. Rab. 10 and Midr. Song 8:6 instead of R. Abba the Tall) replied, “Maybe it was this: ‘Thus says Yahweh, “Record this man (Jeconiah) as childless, a man who will not succeed in his life; for not one of his seeds will achieve happiness, sitting on David’s throne and his wife reigning forever in Judah” (Jer 22:30).’ ” Zeira said, “Yes (= this was the message), in his days he shall not prosper, but in the days of his son he shall prosper.” R. Aha b. Abin b. Benjamin (ca. 360) has said in the name of R. Abba b. Pappi (ca. 330), “Great is the power of repentance, for it has lifted an oath and a calamity. An oath, how can this be proven? From Jer 22:24: ‘As I live, says Yahweh, if Coniah, the son of Jehoiakim, were a signet ring.…’ And it is written (Hag 2:23), ‘On that day, says Yahweh of hosts, I will take you, Zerubbabel, son of Shealtiel, my servant, and will place you as a signet ring’ (thus, despite Jer 22:24, Zerubbabel, a descendant of Jeconiah, became what his forefather had ceased to be, namely, a signet ring in the hand of God). A calamity, how can this be proven? From Jer 22:30: ‘Thus saith Yahweh, “Record this man as childless …” ’ And it is written, ‘The sons of Jeconiah …’ (1 Chr 3:17).” (Thus, Jeconiah had children despite Jer 22:30, which proves that his repentance overturned the divine calamity). Parallels: Lev. Rab. 10 (112A); Midr. Song 8:6 (131A). ‖ Babylonian Talmud Sanhedrin 37B: R. Yohanan († 279) has said, “The exile atones for everything; for Scripture says (Jer 22:30), ‘Thus says Yahweh, “Record this man (Jeconiah) as childless …,” ’ and after he had gone into exile, 1 Chr 3:17 reports, ‘The sons of Jeconiah.…’ ”


3. The sons of Jeconiah born during the exile and the meaning of their names.


Leviticus Rabbah 19 (119A): In that hour the members of the great Jewish council calmed their minds and spoke, “Will the rule of the house of David cease, about whom it is written, ‘And will his throne be like the sun before me’ (Ps 89:37)? [The sentence is written as a question]. What shall we do? Let us go and put in a good word for Jeconiah with the nurse, and the nurse may do the same with the queen and the queen with the king.” They therefore did this. And what was the name of the wife of Nebuchadnezzar? R. Huna (ca. 350) said, Shemira.39 R. Abin (the younger [ca. 370]) said, “Shemiramoth was her name” (shmyrmwt as a male personal name 1 Chr 15:18, 20; 16:5; 2 Chr 17:8), and the rabbis said, “Shemiraam was her name because she was born during a thunderstorm” (shemira'am = call of thunder). When Nebuchadnezzar wanted to sleep with her (his wife), she spoke, “You are a king; is Jeconiah not a king? You long for sex; does he not also long for sex?” Immediately Nebuchadnezzar ordered that his wife, who had been separated from him, be given to Jeconiah. In what manner was she brought down to him (into his dungeon)? R. Shabbetai (ca. 260) said, “They let her down to him through a lattice window,” and the rabbis said, “They tore open the ceiling (over his prison) and then let her down to him.” And when he was about to see her, she said to him, “I appear like a red lily (euphemistic for menstrual blood).” Then he separated himself from her. Immediately she went away, counted (namely, seven days) until she became pure, and took an immersion bath.—God said to him, “In Jerusalem you did not keep the commandments concerning the flow of blood, and now you keep them”; see Zech 9:11: “Concerning you, by virtue of the blood of your covenant, I will also set your prisoners free from the pit.” You have been reminded of the blood at Sinai (Exod 24:8), so I will set your prisoners free. R. Shabbetai said, “He (Jeconiah) did not leave there until God forgave him all his sins.” Regarding the hour Scripture says, “You are very beautiful, my companion, and there is no fault in you” (Song 4:7). Then came a voice from heaven and cried out to them, “Return, you faithless sons, I will heal your errors” (Jer 3:22). ‖ Babylonian Talmud Sanhedrin 3B: R. Yohanan († 279) has said, “It is written, ‘And the sons of Jeconiah were Assir,40 his son, Shealtiel, his son’ (1 Chr 3:17). He was called ‘Assir’ (= the prisoner), because his mother bore him in prison; his name was ‘Shealtiel’ because God planted him (= allowed him be to born, shtlw 'l a wordplay) in contrast to the way other plants are planted. For, according to tradition, a woman does not become pregnant (during coitus) from a standing man; but Shealtiel’s mother became pregnant from a standing man (according to Rashi, the narrowness of the prison only allowed room for standing).” According to another explanation, he was called Shealtiel because God sought the resolution of his oath (nsh'l 'l, a wordplay). ‖ Pesiqta 163B: R. Tanḥum b. Jeremiah (ca. 310) said, “He was called Assir because he was bound in prison; he was called Shealtiel because the kingship of the house of David was continued through him (a wordplay in Hebrew).” R. Tanḥum (b. Abba [ca. 380]) said, “Assir points to God; for God bound himself by an oath (cf. Jer 22:24, 30); he was called Shealtiel because he (God) asked the higher court (the angels) for a resolution, and they released him from the oath.”—The differing authors’ statements in Lev. Rab. 10 (112A) and Midr. Song. 8:6 (131A) are probably wrong.


1:13: From Zerubbabel came Abiud.


Babylonian Talmud Sanhedrin 37B; 38A: R. Yohanan († 279) said, “Zerubbabel (zerubbavel) was his name because he was conceived in Babylon.”


1:16: From Jacob came Joseph, the husband of Mary, who bore Jesus.


1. These words show that (a) the genealogy presented here indicates the Davidic-relation not of Mary but of Joseph, and (b) that, according to the evangelist, because of Joseph’s marriage to Mary, Jesus is recognized as the lawful son of Joseph, thus proving the statement in Matt 1:1, “Jesus Christ, the son of David.” This corresponds to the marital views of the Jewish people during the time when the New Testament was being composed. Mishnah Baba Batra 8.6: If someone says, “This is my son,” then he is legally attested, that is, his statement is immediately valid and the person designated as “son” gains all inheritance rights of a son. Special conditions are only established if a child is born in a foreign country.


Mishnah Qiddušin 4.10: If someone goes to an oversea country with his wife and then returns with her and his children and says, “The woman who went with me overseas, see, this one is the one, and these are her children,” he does not need to prove this statement concerning the wife or the children. But if he says, “The woman has died, and these are her children,” he must prove it concerning the children, but not concerning the woman.—He says, “I married a woman overseas, and behold, this one is the one, and these are her children,” then he must prove it concerning the woman, but not concerning the children. When he says, “She died and these are her children,” he must prove it both for the woman and for the children.


2. In addition to Maria the New Testament also writes Mariam = miryam (e.g., Matt 1:20; Acts 1:14); the LXX only records Mariam. Through Tg. Onk. Ex 15:20, brought to light by A. Berliner, we now know that maryam (with patakh under the first consonant) is this woman’s name in this Targum.41


3. In rabbinic literature Jesus is sometimes referred to as Joshua ben Pantera (Pantere) or Yeshu b. Pandera or Yeshu Pandera or ben (bar) Pandera.42 The most important passages are as follows: T. Shehitat Hullin 2:22–23 (503): It happened that R. Eleazar b. Dama (ca. 130, nephew of R. Ishmael b. Elisha) was bitten by a snake. Jacob of Kefar Sama came to heal him in the name of Joshua b. Pantera (yshw' bn pntr'); but R. Ishmael (his uncle [† ca. 135]) did not allow him. A person told him, “You must not do this, Ben Dama.” He replied to R. Ishmael, “I will show you proof that he may heal me.” But he had not yet proven it when he died. R. Ishmael said, “You are now whole, Ben Dama, because you passed in peace without breaking the decree of the sages; for whoever breaks the wall of the sages, punishment will eventually come upon him”; see Eccl 10:8: “A serpent will bite him who tears down walls.”43 ‖ The same is repeated in T. Shehitat Hullin 2:24 (503): R. Eleazar (ca. 90) was imprisoned for heresy. He was brought before the (Roman) tribunal to be judged. The proconsul said to him, “Does an elder (zqn, respected teacher) like you deal with such things?” He replied, “A trustworthy judge is above me.” The proconsul thought that he had said this only in relation to himself, although R. Eleazar thought only of his Father in heaven. The proconsul said to him, “Because you have trusted in me, I think of you in the same way. Perhaps those who went astray have been moved to repentance by the words (which you spoke to them). Dimissus (dymws), behold, you are acquitted!” When R. Eleazar left the judgment seat, it pained him that he had been arrested for heresy. His disciples came to him to comfort him, but he did not accept it. R. Aqiba († ca. 135) came to him and said, “Rabbi, I want to say something in front of you, hoping you will not be annoyed.” He said to him, “Speak up!” He said to him, “Perhaps one of the heretics said a word of heresy to you, and it pleased you.” He answered, “By heaven (hshmym = by God), you stir a memory in me! Once I was walking on a road from Sepphoris, when I met Jacob of Kefar Sikhnin (he is probably identical with Jacob of Kefar Sama), who spoke a word of heresy in the name of Joshua ben Pantere (or Pantiri, pntyry), and it pleased me, and I was arrested for heresy because I had transgressed the words of the Torah, ‘Keep your way from her and do not go near the door of her house. For many are the slain whom she has brought down.…’ (Prov 5:8; 7:26).” For R. Eliezer often said, “People must always flee from hideousness and from that which resembles hideousness.”—The parallel passage b. ʿAbod. Zar. 16B calls Jesus yeshu hannotseri, “Yeshu of Nazareth”. The final sentences here read as follows: R. Eliezer said, “Once I was walking in the upper market of Sepphoris and I met one of the disciples of Yeshu of Nazareth, named Jacob of Kefar Sakhnayya. He said to me, ‘In your Torah it is written (Deut 23:19), “You should not bring the money of a harlot (to the house of Yahweh).” Why is this? Can you make an offering to the high priest from it?’ I said nothing back to him. He said to me, ‘This is what Yeshu of Nazareth taught me, “It is collected from the money of prostitutes, and it will be returned again as money to the prostitutes (Micah 1:7); it came from the place of filth, and it will return to the place of filth.” ’ This word pleased me; therefore, I am arrested for heresy. I have transgressed what is written in the Torah (Prov 5:8), ‘Keep away from her,’ that is, heresy, ‘and do not approach the door of her house,’ that is, government.” Some say, “Keep your way far from her,” that is, heresy and government, “and do not approach the door of her house,” that is, a prostitute.—Midrash Ecclesiastes 1:8 (8B) replaces Jesus with “a certain someone (peloni).” The concluding sentences read, “Once I was walking up a street from Sepphoris and a man came to me whose name was Jacob of Kefar Sikhnin (or Sakhnayya). He said a word to me in the name of a certain somebody (plwny), and the word pleased me. And that word was as follows, ‘Your Torah records, “Do not bring the money of a prostitute or of a dog (into the house of Yahweh)” (Deut 23:19). Why is this?’ I said to him, ‘It is Forbidden!’ He said to me, ‘Offering them as sacrifice is forbidden, but destroying them is permitted.’ I said to him, ‘If that is so, what shall we do with them?’ He answered me, ‘Let us construct public bathhouses and toilets from it.’ I answered him, ‘You have spoken well.’ But the halakah was hidden from me. When he saw that I agreed with his words, he said to me, ‘So a certain somebody (plwny) said, “It comes from filth, and it returns to filth”; see Micah 1:7, “for it is collected from the money of prostitutes, and it will be returned again as money to the prostitutes.” ’ This word pleased me, and for that reason I am arrested for heresy. And not only because of that, but also because I transgressed what is written, ‘Keep away from her …’ (Prov 5:8).”—Older editions replace the first plwny with the full name yshw bn pndr', instead of the second the shorter form bn pndr'.44 ‖ Jerusalem Talmud ʿAbodah Zarah 2.40D.35: His (R. Joshua b. Levi [ca. 250]) grandson had swallowed something. Someone came and whispered something in the name of Yeshu Pandera and he was healed. When he (the Christian) went out, he (R. Joshua b. Levi) asked him “What did you say to him?” He answered, “A word of a certain someone.” Then he said to him, “He would be better off if he were dead and had not heard that word!” And it happened to him as he had spoken, “like an error going forth from the ruler” (Eccl 10:5, which therefore cannot be undone).—The same is said in y. Šabb. 14.14D.35. Midrash Ecclesiastes 10:5 (47A) says in the beginning, “He went and fetched a person from Pandera (a baraita) to bring out what was swallowed”; in what follows Jesus is no longer mentioned. ‖ The name “ben Pandera” also appears in b. Šabb. 104B and b. Sanh. 67A (see § Mt 1:16, #4).


The oldest passages (T. Shehitat Hullin 2:22–24) have the form ben Pantera or ben Pantere; this form corresponds most closely with the underlying Greek proper name Panthēr or Panthēra (= “panther”). Since, according to the writers of the early church,45 Joseph’s father Jacob (Matt 1:16) was called Panthēr, it is quite probable that calling Jesus by the name ben Pantera (Pandera) is based on this genealogical tradition. In any case, nowhere in older times is there any clear attempt to imply something derogatory about Jesus with the name ben Pantera. This occurs only in the Babylonian Talmud (see b. Šabb. 104B and b. Sanh. 67A in § Mt 1:16, #4), where, according to Celsus,46 Pandera becomes a prostitute and the mother of Jesus.


4. Another name of Jesus is ben Stada (ben setada). The oldest passages under consideration are t. Šabb. 11.15 (126): R. Eliezer (ca. 90) declared anyone guilty who carves letters (on the Sabbath) into his flesh (namely, of violating the prohibition of writing on the Sabbath); but the scholars acquitted him. Then R. Eliezer said to them, “Did not ben Stada learn (magic) through this alone?” They answered, “Because of one fool, shall we destroy all who have reason?”—The parallel passage y. Šabb. 12.13D.21 says, “Did not ben Stada bring magic out of Egypt only by this?”—On b. Šabb. 104B see below. ‖ Tosefta Sanhedrin 10.11 (431): One does not lie in ambush (read mkmynyn instead of mmytyn) against those guilty of death, who appear in the Torah, except the one who leads astray (to idolatry). How then? He is given two disciples (as secret watchmen and witnesses) in the inner house, while he sits in the outer house, and a light is lit for him so that they can see him and hear his voice (if he has someone with him whom he wants to lead astray). In the same way, ben Stada in Lydda has been given two disciples (as secret witnesses) and was stoned.—The same is described in y. Sanh. 7.25C.62 (= y. Yebam. 16.15D.53) and b. Sanh. 67A. In the Jerusalem Talmud the name is ben Soteda (bn swtdh), and in the Babylonian Talmud the entire final sentence reads, “And so they did this to ben Stada in Lydda and hanged him on the day of preparation for the Passover.”


There is nothing in the quotations from the Tosefta indicating that Jesus could be implied by ben Stada; but the designation of ben Stada as shoteh (fool = madman), the location “in Lydda,” and the manner of death by stoning speak definitively against this relationship. The parallel passages mentioned above, however, indicate the manner in which Jesus gradually began to be understood through the name ben Stada. Additionally, because ben Stada brought magic from Egypt, the mention of Egypt in the Talmud is also associated with Jesus (see § Matt 2:14). Furthermore, the transformation of the name Stada into Soteda (y. Sanh. 7) is strongly reminiscent of sotah-da, a text in which Jesus’ mother was portrayed as the well-known suspect of adultery. Finally, the last sentence of b. Sanh 67A, stating that ben Stada was hanged on the day of the Passover, leaves no doubt about his later identification as Jesus. This identification can especially be seen in a baraita in b. Šabb. 104B: R. Eliezer (ca. 90) said to the scholars, “Did not ben Stada bring magic from Egypt by carving into his flesh?” They answered, “He was a fool and nothing can be proven from fools.” (Was he not a) son of Stada? He was a son of Pandera! Rab Hisda († 309) said, “Stada was the husband, Pandera was a prostitute.”47 Husband (indeed) was Pappos b. Judah (see #5 below), his mother (was) Stada.48 His mother was (indeed) Miriam, the woman hair weaver (see #7 below)! Say (i.e., understand, or consider), as they say in Pum Beditha (a university town in Babylon), setath da, “this one has rebelled” against her husband (i.e., Mary was her real name, but she was called Stada because she was suspected of adultery; see above on the name Soteda).—The same can be said about the words “(Was he not) a son of Stada?” in b. Sanh. 67A.


5. Pappos b. Judah was described above (cf. b. Šabb. 104B and b. Sanh. 67A at #4) as the husband of Mary, the lady who weaved women’s hair (i.e., the mother of Jesus). We hear about Pappos in t. Soṭah 5.9 (302): R. Meir (ca. 150) used to say, “As there are (different) ways of thinking about food, so there are different ways of thinking about women. There are some who have a fly drop in their cup (according to the Vienna codex) and leave it and do not taste it (anymore). This is a bad sign for women, because he has set his eyes on rejecting them. And there are some who put a fly in their cup and pour it out without tasting it, like Pappos b. Judah, who closed the door behind his wife. There are some who have a fly fall into the cup, throw the fly out, and drink from the cup. This is the way of every man who permits his wife to talk to her brothers (relatives) and her neighbors. And there are some in whose bowl a fly falls, he takes it, drawing it out, and eats what is in it (the bowl). This is a wicked man who sees his wife going out with a bare head (i.e., with her hair parted, see § 1 Cor 11:5 A) and gossiping with her slaves and her neighbors and getting angry in the street and bathing with all the people (without forbidding her). It is a commandment to forbid such a person (see Deut 24:1).—For parallel passages, see y. Soṭah 1.17A, 32; b. Giṭ. 90A; Num. Rab. 9 (152B). Rashi on Giṭṭin: Pappos b. Judah was the husband of a lady who weaved women’s hair. When he went out of his house into the street, he closed the door behind her so that she would not speak to anyone. This is an unseemly way, for it leads to enmity, and she will turn away from loving him.—Pappos b. Judah was a contemporary of R. Aqiba († ca. 135). But this did not stop later interpreters (cf. b. Šabb. 104B; b. Sanh 67A; Rashi) from making him the husband of Miriam, the weaver of women’s hair. About Miriam, see below at #7.


6. Haman’s genealogical table, on which the name of Jesus is perhaps listed, is found in the Tractate Sopherim 13 § 6 (= Column I), in Tg. Esth. I on 5:1 (= Column II), Tg. Esth. II on 3:1 (= Column III). Some interpretations follow under Column IV.
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Levy remarks, “One can envision Haman’s ancestors as the prototype of Christian persecution; however, not only the persecution of the Jews but also the crucifixion offers similarities between Jesus and Haman.”49 Concerning the transformation of the name “Jesus” into Yosos, Yosim (Yoses), Levy refers to the formula in m. Sanh. 7.5: “Yose beat Yose,” which the witnesses of blasphemy had to repeat before the court to avoid speaking God’s name. “The witnesses were asked, ‘Did the blasphemer say that ywsy (Yose) was more powerful than ywsy (Yose, his father)?’ ” The judges, however, just like the witnesses under the second ywsy, understood the “Father,” that is, the God of Israel.50—On the above list of ancestors, Strack says, “It is probable that the list of Haman’s alleged ancestors was compiled from the names of known enemies of the Jews, or from men who were later considered enemies of the Jews. There can be no doubt about Pilate, Antipater, Herod; it may be considered certain that Balʿqan = Pomponius Flaccus; Scheger = Lucius Vitellius (both governors in Syria, the one ca. 32–35 CE, the other 35–39 CE). (With reference to Vitellius, Strack has previously pointed out that ‘Scheger’ as an appellative means ‘litter of cattle’). With Padom one then thinks of the procurator Cuspius Fadus (44–46 CE). Sumaqi, the red one, is probably the translation of Rufus: Tineius Rufus (among the Jews: Turnus Rufus), who was governor in Judea during the great uprising in 132 CE.”51—Naggar means 1. “carpenter,” which could be an alias for Joseph, the adopted father of Jesus; 2. “(mountain-) rooster” could be minted on the coins of Cestius Gallus, who was governor of Syria at the outbreak of war in 66 CE.52


7. Jesus’ mother has been identified with a female hair weaver named Miriam; see b. Šabb. 104B at #3–5 above; b. Hag. 4B in § Mt 4:1b, #3, C, middle.—The Miriam mentioned in y. Hag. 2.77D.50, the daughter of Eli Boklim (Bekalim), has nothing to do with the mother of Jesus; see Eli in § Luke 3:23 C.—‖ For the insults to Mary by the ancient synagogue see b. Šabb. 104B at § Mt 1:16, #5and b. Bek. 8B in § Matt. 5:13 B. Further b. Kallah 18B: The insolent one said, “R. Eliezer (ben Hyrcanus [ca. 90]) is a bastard.” R. Joshua (ca. 90) said, “The son of a menstruating woman.” R. Aqiba († ca. 135) said, “A bastard and son of a menstruating woman.” Once the elders were sitting in the gate and two children passed by them; one had his head covered, the other had his head exposed. About the one who had uncovered his head, R. Eliezer said, “A bastard.” R. Joshua said, “Son of a menstruating woman.” R. Aqiba said, “A bastard and son of a menstruating woman.” Someone said to R. Aqiba, “How did your heart give you courage to transgress the words of your acquaintances?” He replied, “I will find out.” He went to the mother of the child and saw that she was sitting there selling legumes in the market. He said to her, “My daughter, if you tell me something that I ask you, I will admit you into the life of the world to come.” And she said unto him, “Swear unto me.” R. Aqiba swore with his lips while invalidating his oath with his heart. He said to her, “This your son, how is it with him?” She replied, “When I went into the bridal chamber I was a menstruating woman, and my husband separated himself from me, but the man leading me came upon me, and in this manner I bore this son. Thus, the child is the illegitimate son of a menstruating woman.” Then it was said, “Great is R. Aqiba, because he shamed his teachers (R. Eliezer and Joshua).” In that hour it was said, “Blessed is Yahweh, the God of Israel, who gave his secret to R. Aqiba b. Joseph!”—Since these three teachers lived more than half a century after Jesus, the boy who serves here as a model of insolence cannot have been Jesus. Nevertheless, later interpretations relate this story to Jesus and his mother Mary.53—The situation is similar in m. Yebam. 4.13: (Who is a bastard?) R. Joshua (ca. 90) said, “Everyone whose parents are guilty of the death penalty.” R. Simeon ben Azzai (see above at #4) said, “I have found a genealogy (mglt ywchsyn) in Jerusalem in which is written, ‘So-and-so is a bastard of a married woman,’ confirming the words of R. Joshua.”—Although there is no indication that Jesus is to be implied by the verse, the passage has been thought to refer to him again and again.54—However, Pesiqta Rabbati 21 (100B–101A) undoubtably refers to Jesus and his mother: R. Hiyya b. Abba (ca. 280) said, “If the son of the whore says to you, ‘There are two gods,’ answer him, ‘I am the same as the sea (Red Sea), I am the same as Sinai.’ ” (As often as God has revealed Himself, he is only one God.) … R. Hiyya b. Abba said, “If the son of the whore says to you, ‘There are two gods,’ answer him, ‘Gods spoke face to face’ is not written here (Deut 5:4), but, ‘God spoke to you.’ ” ‖ Babylonian Talmud Sanhedrin 106A: “And Balaam, the son Beor, the diviner” (whom the Israelites killed; Josh 13:22). [Was he a] diviner? Rather, he was a prophet! R. Yohanan († 279) has said, “In the beginning a prophet, then a diviner.” Rab Papa († 376) has said, “This is what people often say, ‘She who came from princes and rulers played the whore with carpenters.’ ”—Balaam is often called Jesus; see b. Sanh. 106A–B (2 times); m. ʾAbot 5.19; then the final words refer to the mother of Jesus.









1:17: The generations from Abraham to David are fourteen.


1. That the turning points in Israel’s history are marked by an equal number of generations appears significant to this evangelist. Fourteen generations are listed from Abraham to David, who marks the height of Israel’s power. Another fourteen generations are then listed, marking Israel’s gradual loss of power, ending with the disgrace of exile. From the depths of the humiliation another fourteen generations are listed, culminating in Jesus. In the course of this history, rather than seeing chance at play, the reader recognizes the work of a higher hand, strengthening the conviction that Jesus is the anti-type of David, the Messiah. See the excursus “Signs and Calculations of the Messianic Age,” II, #4. The author disregards the fact that his counting of generations does not permit a detailed examination.


2. The threefold division of the ancestral line of Jesus into fourteen generations has its roots in the so-called numerical sayings, recorded in both earlier literature (cf. Prov 6:16; 30; Sir 23:16; 25:1, 2, 7; 26:5, 19; 50:25) as well as in later literature (cf. e.g., m. ʾAbot 5; m. Taʿan. 4.6; b. Pesaḥ. 112A–113B; b. Giṭ. 70A; ͗Abot R. Nat. 31–41, which have nothing apart from listing numbers in common). The final text (i.e., ͗Abot R. Nat. 31–41) was written primarily with mnemonic purposes. The counting of generations in this text seeks to strengthen faith in Jesus as Messiah. On the other hand, considerations based on the number of generations are available from the pre-Christian period in the ten-week apocalypse in 1 Enoch 91–93 and from the post-Christian period in Exod. Rab. 12:2.


Exodus Rabbah 15 (78D): “This month (Nisan) is the first month for you, the first of the months of the year” (Exod 12:2). This implies what is written in Ps 72:7, “May the righteous flourish in his days, and abundance of peace till the moon is no more.” Before God led Israel out of Egypt, he made it clear to them that their dominion would only last for thirty generations, because it says, “This month is the first of the months for you.” A month lasts thirty days and Israel’s dominion thirty generations. The moon begins to shine on the first of Nisan and continues to shine for fifteen days, then its disk is full. From the fifteenth to the thirtieth day its light decreases until it is no longer seen on the thirtieth day. So Israel also has thirty generations. In the time from Abraham to Solomon, Abraham began to shine; see Isa 41:2: “Who has let him who encounters salvation at every turn (= Abraham) shine (h'yr means = h'yr) from the East?” Then came Isaac, who also shone; see Ps 97:11: “Light (salvation) was sown by the righteous” (= by Isaac); Gen 26:12: “And Isaac sowed in this land and reaped a hundredfold in that year, for Yahweh blessed him” (so the commentary of Matt. Keh.). Jacob came and increased the light; see Isa 10:17: “The light of Israel (= Jacob) will become fire. Then came Judah, Perez, Hezron, Ram, Aminadab, Nahshon, Salmon, Boaz, Obed, Jesse, and David. When Solomon came, the disk of the moon became full; see 1 Chr 29:23: “Solomon sat down on the throne of Yahweh as king.” But can a man sit on the throne of God, about whom it is written, “His throne is a flame of fire” (Dan 7:9)? Instead (as 1 Chr 29:23 says), as God reigns from one end of the world to the other and over all kings (cf. Ps 138:4: “All the kings of the earth will praise to you, Yahweh”), so also Solomon reigned from one end of the world to the other (cf. 2 Chr 9:23–24: “All the kings of the earth sought the face of Solomon … and each offered a gift”). Therefore, it is written, “Solomon sat down on the throne of Yahweh as king …” Behold, the disc of the moon had become full. From that time on the kings began to decrease. Rehoboam, the son of Solomon, and the son of Rehoboam, Abijam, and his son Asa, Jehoshaphat, Jehoram, Ahaziah, Jehoash, Amaziah, Uzziah, Jotham, Ahaz, Hezekiah, Manasseh, Amon, Josiah, Jehoiakim. When Zedekiah came, about whom it is written in Jer 39:7, “The eyes of Zedekiah blinded Nebuchadnezzar,” the light of the moon ceased. All those years the fathers, although Israel had sinned, prayed and made peace between Israel and God.… And how long did the fathers pray for them? Until Zedekiah lost his eyes, as it says Ps 72:7, “Peace in fullness until the moon was no more,” and until the sanctuary was destroyed after the thirty generations, during which time Israel had some of the dominion. But who from that time until now has made peace for Israel? Yahweh; see Num 6:26: “May Yahweh turn his face to you and give you peace.”—Notice how the author of this interpretation listed sixteen generations in its second half, although only fifteen supported his theory;55 such irregularities seem to have been of particular concern. ‖ 1 Enoch 93:1–10; 91:12–17. The ten-week apocalypse, probably dating to the time of the earliest Maccabean revolts, has the history of the world take place in ten weeks or seven generations, that is, in ten times seven generations. Unfortunately, the original text is no longer available. When after the period of the sword (= ninth week in the original text) the messianic time did not occur, a later time came and tore it apart in order to gain space for the historical development in his days, the tenth week of the original time (= messianic time) in two weeks, the ninth and tenth week of the present text. (Hence the indeterminacy in the description of the ninth week and the emptying of the contents of the first six parts of the tenth week of the present text). As a result, in order not to exceed the number of ten weeks, this later one saw himself compelled to combine two earlier weeks into one week; he chose the sixth and the seventh week of the original, which in the present text form the sixth week, so that the whole time from the building of Solomon’s Temple to the exile, which originally comprised two seventies = fourteen generations, was limited to one seventy = seven generations. If one takes the original as the basis, then after the ten-week apocalypse, the first three world weeks—at the end of which Abraham (= twentieth generation) appears—belong to the world before the Israelites and the last seven weeks comprise the history of Israel. Of the seven weeks of Israel, the first two (= the fourth and fifth world week) are allotted to the time from Isaac to the construction of Solomon’s Temple; the third and fourth week of Israel (= the sixth and seventh world week) are allotted to the time from the construction of the Temple to the exile; the fifth and sixth week of Israel (= the eighth and ninth world week) is for the restoration of Israel after the exile and for the period of the sword, at the end of which, after the sword of the faithful has carried out the judgment on the unjust and disloyal Israelites, the (messianic) temple will be built in glory. The seventh week of Israel (= the tenth world week) includes the messianic time in which the nations are judged, and all injustice disappears from the earth, until in its final part the angels are judged and the heavens are renewed. “After that there will be countless weeks of goodness and righteousness for all eternity, and sin will no longer be mentioned from then on for all eternity.”—One can see that the scheme of the ten-week apocalypse coincides precisely with the account in Matthew: after fourteen generations have passed from Isaac to Solomon and from Solomon to the exile, the dawn of the messianic age will arrive after another fourteen generations. Final completion is expected. It is possible that these arithmetical speculations were known by other circles and by the evangelist. If this is the case, then the evangelist used them to indicate to his fellow countrymen that what their former wise men taught about the arrival of the Messiah has been fulfilled in Jesus.


Dosa b. Harkinas (ca. 90 CE) thinks there will be ten generations from Ezra to Eleazar b. Azaria (ca. 100); see y. Yebam. 1.3B.1; y. Taʿan. 4.67D.28; b. Ber. 27B.


1:18 A: When Mary, his mother, was engaged to Joseph (mnēsteutheisēs); on engagement and marriage, see § John 2:1 A.


1:18 B: Before he brought her home (prin ē synelthein autous).


Longings, in part as John Lightfoot tried to explain the words, “before they had come together,”56 according to the regulations about the “aloneness” [i.e., abstinence from sex] of the bridal couple in the time between the engagement and marriage, especially as the Peshitta sought to explain it by replacing synelthein with nshtwtpwn, which corresponds to the rabbinic yichud. But nshtwtpwn does not mean “they were alone,” but “they joined together, united,” namely in marriage. Furthermore, in Galilee, the home of Joseph and Mary, the “aloneness” of the engaged couple was quite uncommon. How, then, could Matthew have allowed his language to be determined by a custom not practiced in Galilee! The words instead refer to hakhnasah, the reception of Mary in Joseph’s house (see paralabein in Matt 1:20 and 24) and imply that before the domestic and married life had begun, Mary was found to be pregnant.


Mishnah Ketubbot 1.5: Whoever enjoyed (the feast of betrothal, see § Jn 2:1a, #5) in Judea with his father-in-law without witnesses cannot bring a complaint about a lack of virginity because he has been alone with her.—From this verse in the Mishnah the next two sentences can be deduced: Babylonian Talmud Ketubbot 9B: Rab Joseph († 333) has said, “… In Judea he cannot bring a complaint; but in Galilee he can bring one (because the bride and groom are not alone).”—Babylonian Talmud Ketubbot 12A: Abbayye († 338/39) has said, “From this (from m. Ketub. 1.5) we can see that there are many places in Judea as well (where lamentation is allowed, namely, in all those places where the bride and groom are not alone).”57 To support this a baraita in m. Ketub. 1.4 (261) is then cited: R. Judah (ca. 150) said, “In Judea in former times the bridegroom and the bride were left alone for an hour (before they entered the bridal chamber, b. Ketub. 12A), so that he would be more trusting of her (literally: so that his heart would be attracted towards her);58 but in Galilee they did not have this custom. In Judea, the bridegroom and bride were examined one hour before entering the bridal chamber (to see if they had traces of blood on them), but in Galilee this custom was not practiced. In Judea, two bridesmen were appointed (see Matt 9:15), one from the bridegroom’s family and one from the bride’s family, but they were only appointed for the wedding; but in Galilee this custom did not exist. In Judea the two bridesmen slept in the place where the bridegroom and bride slept, but in Galilee this custom was not followed. Those who did not observe this custom could not bring a complaint about a lack of virginity.” (For similarities to this baraita with minor deviations, see also y. Ketub. 1.25A.36–43; b. Ketub. 12A.)


In b. Ketub. 12A the following discussion follows: To what (do the concluding words “He who did not observe this custom” refer)? If one wanted to say, “To the beginning (i.e., to the words ‘In Judea the bride and groom were left alone for an hour’), the concluding words should read, ‘He who observes this custom’ (but not, ‘He who did not observe this custom’).” But if the closing words were to refer to the end (i.e., to the activity of the bridesmen in Judea), then they would have to be, “He who did not let himself be examined could not complain.” Abbayye († 338/39) said, “The final words should always refer to the beginning, so that it is taught, ‘He who observes the custom (being alone with his bride before the beginning of the marriage cannot complain).’ ” Raba († 352) replied, “But it is said, ‘He who did not observe this custom.’ ” Rather, Raba said, “The passage is to be understood in this way: ‘He who does not observe the custom of Galilee in Galilee, but observes the custom of Judea in Galilee, cannot file a complaint for lack of virginity.’ ” Rab Ashi († 427) said, “The final words always refer to the end, so that it is taught, ‘He who does not let himself be examined (cannot complain).’ ”


The opinion of Rab Ashi might be the right one. In a baraita on this passage, R. Judah wishes to say that, despite the fact that the bride and groom were able to communicate more freely with each other, which generally ruled out the complaint of lack of virginity, there was also the possibility of this in Judea when the groom made use of the described activity of the bridesmen. In Galilee on the other hand there was no need for the bridesmen to be involved because it was not at all customary in this town for the bride and groom to be alone, so that the groom could always complain about a lack of virginity.


Jerusalem Talmud Ketubbot 1.25C.20 explains how it came about in Judea that the betrothed had more freedom with one another: “Before that time they (the Roman rulers) had imposed a persecution on the Jews; for they had this tradition from their fathers that Judah (the son of Jacob) had killed Esau (who was considered the forefather of the Romans); see Gen 49:8: ‘Your (Judah’s) hand shall be on the back of your enemies.’ And they came and subjugated them (the Jews) and raped their daughters and decreed that the commander should live among them first. So they (the Jewish scholars) ordered that the (engaged) groom should live with her (his bride) while she was still in her father’s house, because she knew that her spouse was enamored by her, and she was attracted to him. But did not the chief commander in any case finally visit her (so what was the purpose of the scholars’ decree)? She lost her virginity and such a one is allowed to have intercourse (with her husband). But what did the wives of the priests do (who, even as those who have lost their virginity, were not allowed to have marital intercourse with their husbands)? They hid themselves. The daughters of Israel also hid themselves. The rumor of this spread so that the (enemy) government also received news. Then these (the daughters of Israel) and those (the brides of the priests) were dismayed. What was the nature of those (the enemies)? The sound of the mill in a town indicated to them that weddings were held there, and the candlelight in Bror Hayil (the residence of Rabban Yohanan b. Zakkai [† 80]) indicated that circumcision ceremonies were held. Although the persecution ceased, that custom (intercourse between the engaged couple) did not cease.” See also b. Ketub. 3B; b. Sanh. 32B.


1:18 C: She was found to be with child from the Holy Spirit.


1. The rabbis generally agree that pregnancy becomes noticeable three months after conception; therefore, it has been established that the remarriage of widows, divorced persons, and others should not take place until at least three months have passed since the separation from their former husband.


Jerusalem Talmud Yebamot 4.11 (6A.17): When can the pregnancy (literally the fetus) be recognized? Symmachos (b. Joseph [ca. 180]) said in the name of R. Meir (ca. 150), “After three months. Even if there is no proof of this (namely, in Scripture), there is a hint; see Gen 38:24: ‘After about three months it was reported to Judah, “Your daughter-in-law Tamar has fornicated.” ’ ”—See also the account in t. Nid. 1.7 (642). ‖ Mishnah Yebamot 4.10: The sister-in-law who is betrothed in a levirate marriage should not go to the marriage ceremony59 until three months have passed (after the death of her husband). In the same way, all other women should not become engaged or remarry until three months have passed, whether they are virgins or women known by their husbands, whether they are divorced or widows, whether they have been married or engaged. R. Judah (b. Ilai [ca. 150]) said, “Those who have already been married may (immediately) be engaged and those who have already been engaged may (immediately) get married, with the exception of engaged brides in Judea, because there the bridegroom is more intimate with his bride (literally, because his heart is attracted to her).” R. Yose (b. Halapta [ca. 150]) said, “All women are allowed to become engaged (immediately) with the exception of a widow because of mourning.” ‖ Babylonian Talmud Yebamot 42A: Why (should) all other women (wait three months)? Rab Nahman (b. Jacob, a Babylonian [† 320]) said that Samuel (a Babylonian [† 254]) has said, “Because Gen 17:7 says, ‘To be God to you and your seed after you,’ in order to distinguish between the seed of the first and the second husband.”


2. pneuma hagion, ruach hqodesh in Matt 1:18 denotes the life-giving creative power of God; according to this meaning, rwch hqdsh seems to have found its place in ancient rabbinic literature.60 The rather late Targum on the Psalms is evidence of this, since Ps. 104:30 is repeated: “You send your holy spirit, they are created; and you renew the face of the earth.”—By rwch hqdsh, rabbinic language understood the spirit of prophecy and inspiration that was active in the leaders and prophets of Israel and in the writers of the Scriptures.—For evidence, see § Matt 22:43 and § 2 Peter 1:21.—Significant for the absence of the first meaning in the older rabbinic literature is the meaning of the words, “The spirit of God hovered above the waters” in Gen 1:2. Nowhere does the attempt to see the creative life-giving power of God in the divine spirit come to the fore. Instead, rwch is understood as referring either to the wind blowing over the mighty primeval watersa or to the spirit of Adam, probably also allegorically to the spirit of the Messiah (see § John 1:1 A en archē ēn ho logos, D). Targum Yerušalmi I and II come close to the correct understanding; however, instead of the creative spirit of God, they see the merciful spirit of Godb floating above the waters, which was probably guided by the old Haggadic statement that God created his world and does not preserve it according to the principle of strict law, but according to the standards of equity and mercy.


a. Targum Onkelos I Genesis 1:2: “And the wind from Yahweh blew over the waters.” ‖ Genesis Rabbah 1 (2D): A philosopher asked Rabban Gamliel II (ca. 90), “A great artist is your God, but he also found beautiful colors (primeval substances) that helped him: tohu, bohu, darkness, wind, water, and tehom (the deep) (Gen 1:2).” He answered him, “May this man (= your) spirit blow!” About all these things the Scriptures say that a creation was created. About the tohu vabohu, Isa 45:7 says, “Causing peace (order between the elements) and creating evil (= tohu vabohu).” About the light, Isa 45:7 says, “Who formed the light and created darkness.” About the water, Ps 148:4–5 says, “Praise him, heavens of the heavens, and you waters above the heavens … for he commanded and they were created.” About the wind, Amos 4:13 says, “For behold, the maker of the mountains and the creator of the wind (according to the Midrash).” About the deep, Prov 8:24 says, “When there were no depths, I was born.” ‖ Babylonian Talmud Ḥagigah 12A: Rab Judah (b. Ezekiel, a Babylonian [† 299]) has said, “Rab († 247) has said, ‘Ten things were created on the first day of creation: Heaven, earth, tohu, boho, light, darkness, wind, water, the measure of day, and the measure of night.’ ” For evidence, see Gen 1:1–5.


Genesis Rabbah 2 (3C): R. Haggai (ca. 330) said in the name of R. Pedat (ca. 300) with reference to the words “The wind hovered above the waters” (Gen 1:2), “A contract was made with the water (i.e., it became a law of nature) that the wind would blow even during the time of the blazing heat.”


Genesis Rabbah 2 (3B): R. Judah b. Simon (ca. 320) interpreted Gen 1:2–7 about the generations: “The earth was tohu,” which is directed to the first man who became nothing and vain. “Bohu” is directed to Cain, who tried to lead the world back to tohu vabohu. “Darkness” is directed to the family of Enosh, because their works happened in darkness, so that they asked, “Who sees us?” (Isa 29:15). The words “above the deep” refer to the generation of the flood; see Gen 7:11: “On that day all the fountains of the deep were opened.” And the words “the wind of God hovered above the waters” are spoken because God caused wind to blow over the earth (Gen 8:1). Then God said, “How long shall the world be led in darkness? Let the light come!” And God said, “Let there be light,” which is directed to Abraham; see Isa 41:2: “Who made light (according to Midrash) in the East other than the one who brings salvation?” Rather than “who raised up” (he'ir), “who made light” (he'ir) should be read. “And God called the light day” is directed to Jacob, while “and he called darkness night” is directed to Esau, “and there was evening” is directed to Esau, “and there was morning” is directed to Jacob. And there was evening, which is the evening of Esau; and there was morning, which is the morning of Jacob; “One day,” see Zech 14:7: “And there shall be a certain day, which is known to Yahweh, neither day nor night.…”—TanḥumaB nch 18B: “wind” (Gen 8:1) = “wind” (Gen 1:2).


b. Targum Yerušalmi I and II Genesis 1:2b: The spirit of mercy from Yahweh blew above the surface of the water.


3. In light of Gen 17:17; 18:11–14; 21:1–7; 25:21, the ancient synagogue was of the opinion that the conception and birth of Isaac and Jacob could be attributed to the direct creative intervention of God.a On the other hand, the idea that a human being could be conceived and born from a womb by divine action alone, without the intervention of a man, does not appear in any ancient Jewish literature. This is why ancient Judaism never expected that the promised Messiah would see the light of day by means of supernatural procreation; the rule of person to person also applied to him.b Thus, Matt 1:18 introduced something completely new to Jewish thought.c


a. Genesis Rabbah 47 (29C) and 53 (33D): R. Judan (ca. 350) said in the name of Resh Laqish (ca. 250), “Sarah had no womb, but God hollowed out her womb.”—An identical statement is made about Rebekah and Ruth in Gen. Rab. 63 (39C); Midr. Ruth 4:12 (137A); see § Mt 1:5c, #2, n. c.


b. Justin the Martyr, Dialogue with Trypho 49: Pantes hēmeis (the Jews) ton Christon anthrōpon ex anthrōpōn prosdokōmen genēsesthai. ‖ Hippolytus, Refutatio omnium haeresium 9.30: Genesin men gar autou (sc. tou Christou) esomenēn legousin ek genous Dabid, allʼ ouk ek parthenou kai hagiou Pneumatos, allʼ ek gynaikos kai andros hōs pasin horos gennasthai ek spermatos.


c. F. Nork provides the following passage from Midr. Lam. 69B to prove “that the miraculous birth of the Messiah was originally a Jewish matter of faith”:61 Lamentations 5:3 reads, “We have become orphans, fatherless.” R. Berekhiah has said, “God said to Israel, ‘You say to me, “We are orphans and fatherless”; also the redeemer whom I will raise from you will have no father,’ as Zech 6:12 says, ‘Behold, a man whose name is “branch,” for he will branch out from where he is’; and likewise Isa 53:2, ‘He grew up like a sapling before him’; and about him David said, ‘Out of the womb of the dawn comes the dew of your youth’ (Ps 110:3).”—This quotation is also found in Moshe ha-Darshan (1st half of the 11th century) on Gen 37:22.62 But this passage has nothing to do with the supernatural birth of the redeemer: the fatherless redeemer is synonymous with a nameless redeemer. This is seen in Midr. Lam. 5:3 (78A): We have become orphans and fatherless. R. Berekhiah (ca. 340) said in the name of R. Levi (ca. 300): “God said to Israel, ‘You weep and say to me, “We are orphans and fatherless”; in your lives, even the redeemer whom I will one day raise from you will have no father or mother’; see Esth 2:7: ‘Mordecai had raised Hadassah, that is Esther, the daughter of his uncle; for she had neither father nor mother.’ ”—See also Midr. Esth. 2:7 (93B).—Of course, the words that Esther has no father and no mother do not mean that she is a redeemer who owes her human existence to a special miracle of God, but rather that Esther is destined to be the redeemer of her people, even though she does not have a great name: without father and without mother, unknown and unnamed, she is to become the divine instrument for the liberation of Israel. This is exactly what is meant when it is said about the Messiah that he will have no father.


Carl Siegfried63 tries to provide another parallel for the supernatural birth of Jesus ek pneumatos hagiou in Tanḥ. wyr' 26B: “Sarah was visited br״h at home and after seven months Isaac was born on the night of Passover’; see Gen 18:14: ‘At this time I will come again to you next year.’ Four unfruitful women were visited br״h: Sarah, Rebekah, Rachel, and Leah.”—But the abbreviation br״h is not brwh hqdsh, to be overcome “by the holy spirit,” but br'sh hshnh, “on New Year’s Day!” See b. Roš Haš. 11A.


1:19: But Joseph, her husband, who was just and did not want to expose her to disgrace, considered divorcing her privately.


1. In rabbinic thought a man was considered dikaios, tsaddiq, in the strict sense of the word when he fulfilled every aspect of the law; additionally the one whose merits through the fulfillment of the law and good works before God outweighed the guilt that lay upon him as a result of his transgressions was called righteous.a In this somewhat technical sense, dikaios is not meant here. Instead, Joseph is characterized as a man who had made the law the norm of his actions, and because Joseph felt bound by the law in his conscience, he considered legal consequences of his further conduct towards his pregnant fiancée.


a. A baraita in b. Roš Haš. 16B: The school of Shammai said, “There will be three decisions on the day of judgment: one concerning the completely righteous, one concerning the completely wicked, and one concerning the mediocre. The completely righteous will be recorded and immediately sealed for eternal life. The completely wicked will be recorded and immediately sealed for gehenna; see Dan 12:2: ‘And the multitude of those who sleep in the dust of the earth will awake, some to eternal life, some to shame and eternal damnation.’ The mediocre ones (where merit and guilt are balanced on the scales) descend into gehenna, are purified, and rise again; see Zech 13:9: ‘And I will bring the third part through the fire (of gehenna), and refine them as silver is refined, and test them as gold is tested. They will call on my name, And I will answer them.’ Regarding these, Hannah said, ‘It is Yahweh who kills and gives life, who sends down to the underworld and leads up again’ (1 Sam 2:6).”—The school of Hillel said, “He who is great in grace (Exod 34:6) inclines the scale to the side of grace (i.e., the mediocre are immediately admitted to eternal life without prior purification in the fire of gehenna). Concerning these David said, ‘Love moves me, for Yahweh will hear my voice’ (Ps 116:1), and regarding them David devoted an entire section (Ps 116:6–12), saying, ‘I was weak, and he brought me salvation.’ ” The same is repeated in an abbreviated form in t. Sanh. 13.3 (434). ‖ Babylonian Talmud Šabbat 55A: R. Aha b. Hanina (ca. 300) said about Ezra 9:4: “God said to Gabriel, ‘Go and make a tav (sign in the shape of a cross) of ink on the forehead of the righteous, so that the angels of perdition will not gain power over them, and a tav of blood on the forehead of the wicked, so that the angels of perdition will gain power over them.’ Then the attribute of godly justice said before God, ‘Lord of the world, in what way are they different from them?’ He answered, ‘Those are the completely righteous and these are the completely wicked.’ …” And what does the tav mean?… R. Samuel b. Nahman (ca. 260) said, “These are the children of people who have kept the whole Torah from aleph to tav (the last letter).”


2. There were two ways for Joseph to end his relationship with Mary: he could either ask the court of justice for her punishment according to the law, or he could dismiss her by a letter of divorce. Deuteronomy 22:13–21 could not be applied in the first instance, but only Deut 22:23–24, since, according to its wording, the former provision could only be applied where the bride and groom had already entered into marriage and the conjugal relationship had actually begun, which was not the case with Joseph and Mary. Deuteronomy 22:23–24 determined that the punishment for seducing a fiancée was the stoning of both the seducer and the fiancée. The scholastic interpretation of this passage, which was already established during the Mishnaic period, was based on two tendencies. On the one hand, there was an effort to replace the harsh death penalty of stoning with the milder punishment of strangulation. This interpretation emphasized the lexeme naʿara in the law and explained that according to rabbinic perspective, only a girl between twelve years and one day and twelve years and six months could be stoned to death,a while a younger girl, because she was still a minor, would remain completely unpunished,b but an older girl, according to rabbinic terminology, a bogereth, should be strangled. This punishment had been determined on the basis of the exegetical canon that wherever Scripture does not expressly pronounce a certain death penalty, strangulation is meant.c Details about the execution of this punishment are given in m. Sanh. 7.3.d—Deuteronomy 22:23–24 was then associated with several restrictive provisions that it became nearly impossible to implement: Witnesses must be able to corroborate the death-worthy crime of the couple by their testimony, and these witnesses had to prove that they had warned the couple of the consequences before the deed. If the couple persisted in their sin in spite of the warning, the condemnation would take place.e—If Joseph had wanted to proceed in this way against his fiancée, he would hardly have attained her punishment. At most he would have achieved her public shame. Because he had no interest in her shame, he wanted to take the other path, namely, to leave Mary in secret by giving her a letter of divorce.f


a. Mishnah Sanhedrin 7.9 (on Deut 22:23–24): Whoever sleeps with an engaged girl is guilty (of stoning) only if she is a naʿara, a virgin, a fiancée and remains in her father’s house.—In addition, the Gemarah in b. Sanh. 66B states: The rabbis have taught, “naʿara, not a bogereth; ‘a virgin,’ not a deflowered one; ‘a betrothed,’ not a married one; ‘in her father’s house,’ except when the father has already handed her over to the man (namely, to be taken to the groom’s house).”


b. Babylonian Talmud Sanhedrin 66B: R. Jacob b. Adda (ca. 250) asked Rab († 247), “According to R. Meir (ca. 150), what should be done if a person sleeps with an engaged minor (under 12 years of age)? Should he be completely spared (from any punishment) or only from the punishment of stoning?” He replied, “It is obvious that he should only be spared the punishment of stoning (and not from strangulation).” “It says in Deut 22:22, ‘They shall both die,’ namely, until they are both the same” (i.e., since she as a minor remains unpunished, the seducer must also go unpunished, even if he has reached the age of accountability, otherwise their punishments would be unequal)! Then Rab was silent (because he could not think of any refutation). ‖ Babylonian Talmud Ketubbot 44B: Rab Adda bar Ahaba (a Babylonian [ca. 325]): … A minor is not punishable.


c. Babylonian Talmud Ketubbot 44B–45A: Shela (head of the school in Nehardea [ca. 210]) taught as a baraita, “… If she (an engaged naʿara) left and if she (when the case came to the court decision) had become a bogereth, she is sentenced to strangulation.” The same is said in b. Sanh. 71B. ‖ Sifre Deuteronomy 22:22 § 241 (118A): “They shall die”; by death penalty, which is mentioned in the Torah without further details, which implies by strangulation. ‖ Babylonian Talmud Sanhedrin 52B: The rabbis have taught, “He (the adulterer) shall be killed (Lev 20:10), namely, by strangulation.” You ask, “by strangulation,” or by one of the many kids of death mentioned in the Torah? Reply, “Wherever the Torah speaks of the death penalty without any further specification, you should not try to make it more difficult but to make it easier.” These are the words of Josiah (ca. 140, student Ishmael). R. Jonathan (also a disciple of Ishmael [ca. 140]) says, “Not because strangulation is an easy death penalty; but any death penalty mentioned in the Torah without any further specification simply implies strangulation.” Rabbi said, “In the Scriptures, the death penalty is mentioned by God’s hand and by human hands; just as death by God’s hand is a death that leaves no trace (on the body), so death by human hands must also be a death that leaves no trace (and that is death by strangulation).”


d. Babylonian Talmud Sanhedrin 7:3B: Regulation concerning the person to be strangled: He (the condemned person) was lowered in dung up to his knees, then a hard cloth was put into a soft one and wrapped around his neck. One (of the two witnesses) pulled it to his side and the other one pulled it to his side until the condemned man died.


e. Babylonian Talmud Sanhedrin 57B: If he (a gentile) has committed fornication with an Israelite woman, he is judged as an Israelite. In what respect? Rab Nahman (b. Jacob, a Babylonian [† 320]) has said that Rabbah bar Abbuha (from the exile and father-in-law of b. Jacob [ca. 280]) has said, “It is thus necessary to hold a court, to bring witnesses and issue the (previous) warning (as with a Jew).” ‖ Babylonian Talmud Sanhedrin 41A: If they (the witnesses) have not warned the engaged girl, how can she be killed? ‖ Sifre Deuteronomy 22:23–24 § 242 (118B): “If a virgin girl is engaged” teaches that he (the seducer) is only guilty (of stoning) if she is a naʿara, a virgin, and is engaged to a man.—“And a man finds her in the city”; if she had not wandered about in the city, he would not have attacked her. “In the city” teaches that an opportunity summons the thief (= opportunity creates thieves). “And sleeps with her,” in any place (thus, including also unnatural fornication).—“Then lead them both out to the gate of that city,” which is, as we have said, the gate of the city where she was (living), and not the gate (of the city) where she was condemned. “And stone her with stones”; with how many stones? The Scripture says instructively baʾabanim “with stones” (without a detailed description). With only one stone? The Scripture says instructively “with stones.” From this you can see that if they were not killed by the first stone, they will be killed by the second.—“The girl because of the word (according to the Midrash) that she did not cry out”; when it says “because of the word,” it means “despite the word,” including those who willfully sinned despite the warning from the witnesses. “And the man because of the word that he has weakened the wife of his neighbor”; when it says, “because of the word,” it means “despite the warning.” ‖ Babylonian Talmud Sanhedrin 41A: In the school of Rabbi it was taught, “Because of the word that he has weakened his neighbor’s wife”; Deut 22:24 means, “because of the sentence” (of the witnesses who warned him).


f. Concerning the letter of divorce from the fiancée, see § John 2:1. Additionally, see m. Giṭ. 8.9: If someone has dismissed his wife (by letter of divorce) and then she spends the night with him in an inn, according to the school of Shammai she does not need a second letter of divorce from him; according to the school of Hillel, however, she needs this letter (because marital union could be renewed in light possible marital relations). In which case? If she was divorced after the marriage. However, (both schools) agree that if she was divorced after the engagement, she would not need a second letter of divorce from him, because he had not yet come near her.


1:20: An angel of the Lord appeared to him in a dream.


Dreams played an important role in the ancient synagogue. Their value, however, was judged differently. R. Meir (ca. 150) explained, “Dreams do not increase and do not decrease,” that is, they are irrelevant and have no influence on the fate of a person.a R. Jonathan b. Eleazar (ca. 220) considered them to be echoes of a person’s thoughts from the day. Samuel († 254), and in former times probably also R. Joshua b. Hananiah (ca. 90), had similar thoughts about dreams.b The following was told about Samuel in b. Ber. 55B: When he had a bad dream, he quoted Zech 10:2, “Dreams speak vanity”; and when he had a good dream, he quoted (on the basis of the same prophet’s word), “Should dreams speak vanity?” By this he probably wanted to express in a joking manner the meaninglessness of dreams.—These scholars who consider the value of dreams with skepticism are balanced by others who think that dreams come from God and see in them a divine means of revelation. In this circle of thought belongs b. Ber. 57B: “The dream is a sixtieth of a prophecy,” or as R. Hanina b. Isaac (ca. 325) said, “The dream is a lesser (weak counterpart) prophecy” (Gen. Rab. 17 [12A]; 44 [27D]). Babylonian Talmud Berakot 55A provides additional evidence: “Rab Hisda († 309) has said, ‘Every dream is a dream (i.e., is meaningful because it comes from God), and not only the kind created by fasting’ ” (since fasting makes a bad dream immediately ineffective; see the discussion below in § Matt 1:20 on b. Ber 55A).—R. Judah and R. Yose (both ca. 150) counted among the ineffective dreams those that occurred on Sabbath nights. These men quote b. Yoma 83B to a deceitful host who refers to such a dream: “There is nothing significant about a dream that occurs once the Sabbath has begun.” Rashi remarks, “Because a person (on Friday evening) is at rest, he contemplates and has dreams.” Here, then, we again see the view that dreams, especially on Sabbath nights, are merely a continuation of the thoughts of the day and are therefore meaningless.—Many dreams occur as a means of revelation in the pseudepigrapha and in the rabbinic literature.d


Because of the common assumption that one dream comes true while another remains unfulfilled, suggestions have been made that the “true” dreams were given by angels and the unfulfilled dreams by evil spirits.e This opinion is probably connected with the somewhat shadowy figure of the ish ha-chalom or the ba‘al ha-chalom mentioned here and there. The latter expression comes from Gen 37:19, where Joseph is described by his brothers as a “dreamer (b'l hchlmwt). In rabbinic terms, according to Rashi on b. Sanh. 30A, the prince of angels, who is put in charge of dreams, is to be understood among them.f Wilhelm Bacher sees in the ba‘al ha-chalom the “personification of the dream.”64—R. Yohanan († 279) assumed that certain dreams were necessarily fulfilled; he counted among them the dream that a person dreams about tomorrow, the dream that a person dreams about another, and finally the dream that contains the interpretation of the dream. Others thought that no dream could be completely fulfilled. “As the grain,” says R. Simeon b. Yohai (ca. 150), “is not without straw, a dream is not without vanity.”g One cannot count on the immediate fulfillment of dreams; according to R. Levi (ca. 300) it can take up to twenty-two years until a good dream becomes reality.h The thought that the fulfillment of a dream depends on its interpretation is striking. This does not imply that dreams can be interpreted in different ways according to one’s own preferences. Rather, it means in all seriousness that the interpretation alone can make the dream reality and exert a decisive influence on its fulfilment. It has been said, “A dream that is not interpreted is like a letter that is not read.” This implies that an uninterpreted dream has just as little consequences as an unread letter.i Accordingly, it is said that in Jerusalem there were twenty-four dream interpreters, each of whom interpreted the same dream differently, and each of their interpretations came true. Abbayye († 338/39) and Raba († 352) had a similar experience with a dream interpreter named Bar Hedya. The former, who honored Hedya’s abilities, always interpreted the dreams as good, and the latter, who cared nothing about dreams, always badly, and as he interpreted it, it came true. Finally Raba decided to pay a fee, and see, the dreams, now interpreted for the good, were fulfilled to Raba’s satisfaction.k Thus, in light of the importance of dream-interpretation, it is not at all surprising that even the most respected teachers of the ancient synagogue, such as R. Eliezer b. Hyrcanus (ca. 90) and R. Aqiba († ca. 135), took part in it.l—The unwanted effects of bad dreams called for the identification of ways and means to mitigate and, if possible, completely eliminate their harmful consequences. Rab († 247) recommended fasting as the best way to do this: fasting is for the dream what fire is to hemp. Rab’s words were later understood to mean that fasting must always be conducted the day after the dream, even if it was a Sabbath. (There should be no fasting on a Sabbath.) Others recommended nullifying the effects of bad dreams by praying and reciting verses from the Bible.m


In addition to the meanings of dreams offered by dream interpreters, popular interpretations often accompanied them, which had mostly arisen in rabbinic circlesn and gradually became stereotypical among the people. A well seen in a dream meant peace. Rivers, birds, and pots (without meat) also referred to peace. The one who sees a donkey in a dream is allowed to hope for messianic salvation. A white horse announces good things, as does a red horse at rest; but a red horse at a trot means disaster. A camel guarantees salvation from death, a (saddled) elephant the experience of miracles. Whoever recites the Shema in a dream is worthy of the Shekinah (divine presence) resting on him; whoever puts on the tefillin (prayer straps) can expect greatness. Praying in a dream is a good sign. Wheat means peace, barley means forgiveness of sins, a fig tree preserves the internal knowledge of the Torah, a pomegranate tree enlarges one’s business. The one who sees a bouquet of flowers in a dream, his or her heart is directed towards God; the one who sees a goose will attain wisdom; the one who sees a cock will receive a son; the one who sees a hen will see a beautiful and large teaching hall. Eggs say that the answer to a prayer is questionable; broken eggs say that a prayer has been answered. Nuts, cucumbers, glassware, and anything fragile have the same meaning. All animal species refer to good things, except for the (unsaddled) elephant, the monkey, and the hedgehog; likewise, all kinds of fruit, except for unripe dates; likewise, all colors, except for purplish blue. These and countless other interpretations are explained in b. Ber. 56B–57B, forming an official book of dreams.







Such an understanding of the nature of dreams naturally remained unfruitful for the religious and moral life of the people. Thus, some circles tried to make dreams morally useful by taking the view that dreams draw people to repentance according to God’s will. The following statements support this connection: b. Ber. 55A: “God has arranged it so that they will fear him” (Eccl 3:14). Rabbah bar bar Hana (ca. 280) has said that R. Yohanan († 279) said, “With it the bad dream is meant.” ‖ Babylonian Talmud Berakot 55A: Rab Hisda († 309) has said, “A bad dream is better than a good dream (because it leads a person to repentance, Rashi).” Rab († 247) has also said, “In a bad dream, the sorrow it causes is a sufficiently bad consequence (so that if a person improves, there is no need for further bad consequences), and in a good dream, the joy it causes is a sufficiently happy consequence (so that, apart from what it needs to be fulfilled, it does not bring about additional happy consequences).” Rab Joseph (who was blind, † 333) has said, “Even for me, the happiness arising from a good dream cancels the dream (so that I do not expect further happiness as a result).” Rab Hisda has said, “A bad dream is harder than a flogging”; see Eccl 3:14: “God has arranged it so that they will fear him.” (The bad dream causes the person to fear God’s punishment, therefore, it is worse than a corporal punishment that occurs one time). ‖ Babylonian Talmud Berakot 55B: Rab Huna († 297) has said, “A good person is not allowed (by God) to see a good dream and an evil person is not allowed to see an evil dream.” (Rashi: A good person sometimes has evil dreams, so that he or she may fear and not sin, and so that his or her affliction may bring about atonement. The evil person sometimes has good dreams that please him or her, so that he or she may enjoy his world). ‖ Babylonian Talmud Berakot 55B: R. Zeira (ca. 300) has said, “Whoever goes seven nights without a dream is godless”; see Prov 19:23: “Whoever goes seven nights without having (a dream) is godless” (according to the Midrash); sheva' (“seven”) rather than savea' (“satisfied”) should be read.


a. Babylonian Talmud Giṭṭin 52A: In the neighborhood of R. Meir lived a guardian who sold land (he possessed) to buy slaves for it (which was not allowed). However, R. Meir did not allow it. Therefore, (God) appeared to them in a dream (and said), “I am tearing down and you are building up!” But he did not pay attention to this and said, “The words of dreams do not exalt or humiliate.”—‖ Babylonian Talmud Horayot 13B: (When R. Meir and R. Nathan met the Patriarch R. Simon b. Gamliel), (God) appeared to them in their dreams, saying “Go and apologize to him!” R. Nathan went; R. Meir did not; he said, “Words of dreams neither exalt nor humiliate.”—The following saying in y. Maʿaś. Š. 4.55B.38 is repeated by a number of scholars: Someone was grieving over his (deceased) father’s money (that belonged to the second tithe). In a dream it was revealed to him how much it was and where it could be found. The matter came before the scholars, who explained, “The words of dreams do not exalt or humiliate.”—See the parallel passages t. Maʿaś. Š. 5.9 (95) and b. Sanh. 30A in n. f.—The saying is also found in T. Naph. 4; furthermore, see R. Abbahu’s words (ca. 300) in Midr. Lam. 1:1 (48A).


b. Babylonian Talmud Berakot 55B: R. Samuel b. Nahman (ca. 260) said that R. Jonathan (ca. 220) said, “One (God) lets a person see (in dreams) only the thoughts (musings) of his or her heart (i.e., the thoughts that occupied him or her during the day)”; see Dan 2:29: “You, oh king, your thoughts turned while you were in bed”; and if you want to, say, “From here (the proof from Scripture can be given), ‘That you might experience the thoughts of your heart’ (Dan 2:30).” Raba († 352) said, “You can also recognize that one does not see (God) in a golden palm tree (in a dream), nor an elephant going into the eye of a needle (because the person does not think of such things during the day, therefore he or she does not dream about them).” The emperor (Hadrian) said to R. Joshua b. Hananiah (ca. 90), “You say that you are very wise; so tell me: What will I see in my dream?” He answered, “You will see that the Persians will call you to serve, and will rob you, and make beasts graze on you with a golden rod.” He thought about it the entire day, and he saw it during the night.—King Shapur said to Samuel († 254), “You say that you are very wise, so tell me, what will I see in my dream?” He answered, “You will see that the Romans come and take you captive and make you grind the kernels in a golden mill.” He thought of it all day long, and at night he saw it.


c. Babylonian Talmud Berakot 55A: Rab Judah († 299) said that Rab said, “Three are in need of mercy: a good king, a good year, and a good dream.” (Rashi: One must pray for mercy that it may come, because it is in God’s hand and is not able to come without his permission). On a good king, see Prov 21:1: “A king’s heart is like streams of water in the hand of Yahweh.” On a good year, see Deut 11:12: “The eyes of Yahweh, your God, are always (on your land) from the beginning of the year to the end of the year.” On a good dream, see Isa 38:16: “O Lord … let me see dreams and live! (so the Midrash).” See also b. Giṭ. 52A; b. Hor. 13B in n. a; b. Ber. 55B in n. b, where God is always the one who gives the dream; this is also the case in b. Ber. 28A and in b. Taʿan 24B in n. d.


d. With regard to the pseudepigrapha, reference is made to 1 Enoch 13:8–10; 83:3–11; 85:1–90, 42; 4 Ezra 11:1–12, 3; 13:1–13; 2 Bar 36:1–37; 53:1–12; T. Levi 2–5, T. Naph 5–7, T. Jos 19, Apoc. Mos. 2 = Vita Adam 22.


Evidence from the rabbinic literature: Babylonian Talmud Berakot 28A: (After the removal of Gamaliel II, the number of students increased tremendously) Gamaliel (ca. 90) became disturbed in his mind and said, “Should I have kept the Torah away from Israel?” Then in a dream (from God) he saw white jars full of ashes (i.e., students without value). ‖ Babylonian Talmud Taʿanit 24B: Raba († 352) came to Hagronia and ordered a fast, but there was no rain. He spoke to them, “Continue fasting through the night.” The next morning he said, “If anyone has seen a dream, let him speak it.” Then R. Eleazar from Hagronia said, “I read in a dream (from God), ‘Good peace to the good master from the good Lord, who from his goodness does good to his people!’ ” Raba said, “From this I understand that it is a pleasant time to ask for mercy.” He asked for mercy and rain came. ‖ Babylonian Talmud Taʿanit 24B: (When rain fell in abundance at the prayer of Raba [† 352],) his (deceased) father came and appeared to him in a dream and said, “Who is he who troubles heaven (= God) so much with all this?” He continued instructing him, saying, “Change your place (change your location)!” He changed his place. The next morning he found that his bed was covered with knives (they had wanted to kill him; thus, his dream had been his salvation). ‖ Babylonian Talmud Baba Batra 10A: Rabban Yohanan b. Zakkai († 80) saw in a dream about his sister’s sons that (during the year) they would lose 700 denarii. He coerced them and took (the 700 denarii) from them for alms. They were left with 17 denarii. The evening before the Day of Atonement, the rulers came and removed it. Then Rabban Yohanan b. Zakkai said, “Do not fear. There were 17 denarii with you, and they have taken this from you.” And they said to him, “How did you know this?” He answered them, “I have seen it in a dream for your own good.” And they said, “Why did you not tell us?” He answered them, “I reasoned that you would do the good work for its own sake (which would not have been the case if my dream had caused you to do it).” ‖ Babylonian Talmud Berakot 57A: R. Zira (ca. 300) said, “I did not go up from Babylon to the land of Israel until I saw barley in a dream.” (Barley seen in a dream means the forgiveness of sins.) ‖ Midrash Ecclesiastes 5:2 (25A): R. Judah b. Simon (ca. 320) said, “All night (Esth 6:1) Ahasuerus had seen (in a dream) Haman standing by him with a drawn sword in his hand, and removing the purple robe from him and the crown from his head and seeking to kill him. And he awoke and asked himself if this dream had a meaning? It is probably only a (meaningless) face! How long (did he think about the dream)? Until the morning came. Then the king said, ‘Who is in the court?’ They answered him, ‘Behold, Haman is in the court’ (Esth 6:5). Then the king said, ‘It was a dream’ (of great significance, revealing Haman’s attempt to assassinate me).”—The final sentence of Midr. Esth. 6:1 (99A) in more detail reads as follows: “The king said, ‘I saw truth in my dream. This man comes this very hour for no other reason but to kill me.’ ” ‖ Genesis Rabbah 83 (53A): “The chief Magdiel, the chief Iram” (Gen 36:43). On the day that Diocletian65 became king, R. Ammi (ca. 300) was shown in a dream, “Today Magdiel has become king!” Then he said, “Only one ('chd instead of 'chr) king is to be expected for Edom.” (Among the chiefs of Esau [Gen 36:40–43], Magdiel is mentioned second to last; hence the conclusion that only one more king is to be expected for Edom = Rome) ‖ Babylonian Talmud Yoma 87B: (R. Hanina b. Hama [ca. 225] and Rab [† 247] lived thirteen years in enmity with each other without one of them making any attempt to reconcile with the other. R. Hanina’s behavior is then explained as follows.) R. Hanina saw in a dream that Rab was hung on a date palm; and it has been taught as a tradition that anyone who is hung on a date palm (in a dream) becomes the head of the school. Then R. Hanina said, “I deduce from my dream that he is to become a head”; therefore, he did not reconcile with him, so that he went away (from Palestine) and taught the Torah in Babylon. ‖ See also Lev. Rab 3 (107A) in § Ac 12:23, #3.


e. Babylonian Talmud Berakot 55B: Raba († 352) compared Num 12:6 (“I talk to him in dreams”) and Zech 10:2: (“Dreams speak vanity”). This is not a contradiction; the one concentrates (on dreams) through an angel, and the other concentrates on those from a demon (shed).


f. Tosefta Maʿaśer Šeni 5:9 (95): One of them was grieving about where the second tithe of his (deceased) father was. Then the “man of dreams” (ish ha-chalom) (= angel of dreams) came and said to him, “Such-and-such much it amounts to and is located in this specific place.” So it was. They went and found the money there and came and asked the scholars (about how to use of the money), and they declared, “Behold, it is profane money, for the words of dreams neither increase nor decrease.”—The parallel passage b. Sanh. 30A reads baʿal ha-chalom, while y. Maʿaś. Š. 4.55B.38 (see n. a. above) simply says, “It was shown to him in the dream.” ‖ Babylonian Talmud Berakot 10bB: R. Hanan (ca. 300) said, “Even if the angel of dreams (baʿal ha-chalomoth) said to a person that he would die tomorrow, he should not let this hold him back from praying for mercy”; see Eccl 5:6: “In many dreams there are also vanities …; therefore fear God!” ‖ ʾAbot R. Nathan 17 (6B): It happened that a (Jewish) girl was captured and taken by a Greek. She was cared for and came into his house. Then the angel of the dream (baʿal ha-chalom; “a person came to him in a dream”) came to him and said to him, “Release this girl from your house.” Then his wife said to him, “Do not dismiss her!” Then the angel of the dream came to him again and said, “If you do not dismiss her, behold, I will kill you and her.” So he dismissed her. He went after her and said, “I will go and see what will become of this girl (read mh instead of bh).” As she was passing by on the path, she became thirsty and went down (to a body of water) to drink water. When she put her hand on the bank (surrounding the water) a snake came out and bit her, causing her to die and float on the water. Then he (the former master) went down and took her, brought her up, and buried her. He came and said to his wife, “With this people, as you can see, their father in heaven is angry.”—‖ According to 2 Baruch 55:3 the name of the angel “who presides over the true (dream-)visions” is Ramael.


g. Babylonian Talmud Berakot 55B.39: R. Yohanan († 279) has said, “Three dreams come true: a dream in the morning, a dream that someone else dreams, and a dream that is interpreted in the dream.” Some say, “Also a dream that repeats itself”; see Gen 41:32: “And as for the dream that repeats itself … this happened because the matter is fixed by God …”—Regarding recurring dreams, the Hebrew story about Jerahmeel states in T. Naph. 7: (Jacob said to Naphtali:) “My son, because you have had the (dream-)vision again, I was dismayed” (for now I know that it will come true).—Concerning the dream about another and the interpretation of the dream, see Gen. Rab. 88 (56A): “Then they both dreamed a dream, each his own dream …, each according to the interpretation of his dream” (Gen 40:5). R. Hiyya b. Abba (a disciple of R. Yohanan [ca. 280]) said, “Each one dreamed a dream and an interpretation of the other’s dream.” The saying of R. Hiyya is recorded alongside R. Eleazar (ca. 270) in b. Ber. 55B. ‖ Babylonian Talmud Berakot 55A: R. Yohanan († 279) has said in the name of the R. Simeon b. Yohai (ca. 150), “As grain cannot be without a stem, so a dream cannot be without empty words.” R. Berekhiah (ca. 340) has said, “Even if a dream is partly fulfilled, it is not completely fulfilled.” How do we know that? From Joseph; see Gen 37:9: “And behold, the sun and moon (= Joseph’s mother) and eleven stars bowed down before me,” and at that time his mother was no longer alive (so the part of the dream concerning her could not come true). ‖ Babylonian Talmud Berakot 55A: Rab Hisda († 309) has said, “Neither a good nor a bad dream can come true completely.”


h. Babylonian Talmud Berakot 55B: R. Levi (ca. 300) has said, “A person always hopes for the fulfilment of a good dream up to the age of twenty-two.” How do we know that? From Joseph, for it is written, “This is the family history of Jacob. When Joseph was seventeen years old …” (Gen 37:2). Furthermore, it is written, “Joseph was thirty years old when he stood before pharaoh …” (Gen 41:46). What is the difference between 17 and 30? Answer 30; plus seven (years) of abundance and two of famine; see, that is 22 (when Joseph’s dream was fulfilled).


i. Jerusalem Talmud Maʿaśer Šeni 4.55C.14: A woman came to R. Eliezer (ca. 90). She said to him, “In my dream I saw a room of the house cracked open.” He said to her, “You will bear a son.” And she bore a son. After some time, she went to ask him (again). His disciples said to her, “He is not here. What do you want from him?” She replied, “This woman (i.e., I) saw a room of the house burst.” They said, “You will bear a son and the master of this house (your husband) will die.” When R. Eliezer came, they told him the story. He said to them, “You have killed a man, because the dream is only according to its interpretation ('hr ptrwnw)”; see Gen 41:13: “As he interpreted it, so it is done.” R. Yohanan († 279) has said, “All dreams are governed by their interpretation, except where wine is concerned. Some drink wine (in dreams) and it has a good effect on them; some drink wine and it has a bad effect on them. A student drinks and it has a good effect on him; an ʿam ha-areṣ (person of the land, see § John 7:49) drinks and it has a bad influence on him.”—Midrash Lamentations 1:1 (48A) replaces “room of the house” with “timber of the house.” See also Gen. Rab. 89 (56C). In both passages, R. Eliezer refers to the exposition of R. Yohanan; they do not understand R. Eliezer to be the Tannaim, but the Amorean R. Eleazar b. Pedat (ca. 270).—See the statement of R. Yohanan about himself in b. Ber. 57A; from this passage it is clear that the exposition of R. Yohanan rests on a baraita. ‖ Babylonian Talmud Berakot 55B: Does the saying, “All dreams depend on the mouth” (= occur according to their interpretation) rest on a Scripture? In the opinion of R. Eleazar (ca. 270), they do. For he said, “How is it that all dreams depend on the mouth? It is written, ‘As he interpreted it, so it is done’ (Gen 41:13).” Raba († 352) has said, “This is only true if the dream is interpreted according to the main content of his dream; see Gen 41:12: ‘According to the dream he has interpreted each one.’ ”—See also b. Ber. 55B below in n. k. ‖ Babylonian Talmud 55A and 55B: Rab Hisda († 309) has said, “A dream that is not interpreted is like a letter that is not read.”


k. Babylonian Talmud Berakot 55B: R. Bizna bar Zabeda said that R. Aqiba said that R. Paneda said that R. Nahum said that R. Birim said in the name of a sage—and who is that? R. Bennah—“There were 24 dream interpreters in Jerusalem. Once I dreamt a dream and went to all of them. What the one interpreted to me was not interpreted to me by the other; but everything came true for me to confirm the saying, ‘All dreams depend on the mouth.’ ”—The passage shows that the final interpretation is an ancient Tannaitic tradition. ‖ Babylonian Talmud Berakot 56A: Bar Hedya was a dream interpreter. He interpreted to the advantage of whoever paid him; whoever did not pay him, he interpreted to his disadvantage. Abbayye († 338/39) and Raba († 352) saw a dream. Abbayye paid him a zuz, Raba gave him nothing. They said to him, “In a dream (from God) we have read Deut 28:31, ‘Your bull will be slaughtered before your eyes.…’ ” To Raba he said, “Your business will suffer damage, and you will not want to eat anything because your heart is grieved.” To Abbayye he said, “Your business will expand, and you will not want to eat because of the joy of your heart.” They said to him, “In a dream (from God) we have read Deut 28:41, ‘You will beget sons and daughters, but they will not be yours; for they will go into captivity.’ ” To Raba he gave a bad interpretation of the verse kevishutheih. To Abbayye he said, “Your sons and daughters will be numerous, and your daughters will marry all over the world and seem to you as if they go into captivity.” (Ten other similar interpretations follow.) … Finally, Raba went alone to him and said, “I saw (in a dream) that the outer door fell down.” He replied, “Your wife will die.” He said to him, “I saw that the back teeth and the other teeth fell out.” And he said unto him, “Your sons and your daughters will die.” (Two further interpretations follow.) … Finally, Raba went, paid him, and spoke, “I saw the wall fall down.” He answered, “You will acquire property without limits” (unlimited property). Raba said, “I saw Abbayye’s palace collapse, and I was covered in its dust (kasseyain).” He replied, “Abbayye will die, and his seat of learning will come to you.” Raba spoke, “I saw that my palace was falling down, and all the world came and took brick upon brick.” And he said, “Your teachings shall spread throughout the world.” And Raba said, “I saw that my head was split in two and my brain fell out.” He replied, “The wool flakes of the pillow will fall out.” Raba said, “I was made to read the Egyptian Hallel (i.e., Ps 113) in a dream.” He replied, “Miracles will happen to you.” It happened (after some time) that Bar Hedya got on a ship with Raba. And he said, “Why should I be with a man to whom a miracle will happen?” (Perhaps the miracle consists in the fact that he alone is to be saved in case of a possible shipwreck). When he went on the ship, a book fell from his hands. Raba found it and saw that it said, “All dreams depend on the mouth.” Then Raba said to him, “You wicked person, it was with you, and you caused me all this affliction (brought upon me by your interpretations of dreams)! All these things I will forgive you, except the daughter of Raba Hisda (the wife of Raba, who was snatched from him by death because of the interpretation of his dreams). May it be (God’s) will that this man (i.e., you) be given into the power of a government that has no mercy on him!” (It is then told how this curse of Raba on Bar Hedya was fulfilled).


l. On R. Eliezer, see y. Maʿaś. Š. 4.55c.14 in n. i. above.—On R. Aqiba see y. Maʿaś. Š. 4.55C.22: A man came to R. Aqiba and said to him, “In my dream I have seen that my foot had shrunk (lit. was small).” He answered him, “The feast will come and there will be no meat to eat.” (regel, “foot” also means “feast”). Another came to him and spoke, “In my dream I saw my foot become fat.” He answered him, “The feast is coming, and you will have much meat.”—A student of R. Aqiba sat there and his facial features were changed. He said to him, “What is the reason for this?” He replied, “I saw three bad things in my dream: In Adar you will die, and you will not see Nisan, and you will not gather what you sow.” R. Aqiba answered him, “The three refer to good things: Through the glory (hdr', interpretation of Adar) of the Torah you will be lifted up; you will not see temptations (nysyn, interpretation of Nisan); what you sow you will not gather means that you will not bury those you produce.”—The older teachers who dealt with dream interpretations in a similar way include R. Ishmael († ca. 135): b. Ber. 56B: The son of R. Ishmael’s sister asked R. Ishmael, “I saw (in a dream) that both of my chin jaws were broken.” He answered, “Two Roman officers (gdwly should be read instead of gdwdy) have conspired against you, but they died.”—On R. Yose b. Halapta (ca. 150), see Midr. Lam. 1:1 (48A) in § Ac 2:9, #5.—R. Ishmael b. Yose (ca. 180) in y. Maʿaś. Š. 4.55B.50ff.—Babylonian Talmud Berakot 56B: Bar Qappara said to Rabbi, “I saw (in a dream) that my nose fell off.” He answered, “The embers of wrath have gone away from you” ('p means “nose” and “wrath”). He said to him, “I saw that both my hands were cut off.” Rabbi replied, “You will no longer be needed for the work of your hands (you will become rich).” He said to him, “I have seen that both my feet have been cut off.” Rabbi answered, “You will ride upon a horse.” And I saw that they said unto me, “In Adar you will die, and you will not see Nisan.” The rabbi answered, “You will die with honor (adrutha, interpretation of Adar) and you will not be tempted (nsywn, interpretation of Nisan).”


m. Babylonian Talmud Šabbat 11A: Rabba b. Mehasia (ca. 300) said that Rab Hama b. Guria (ca. 270) said that Rab († 247) said, “Fasting is as beautiful for a dream as fire is for a tow.” Rab Hisda († 309) said, “And this applies on the same day.” Rab Joseph († 333) said, “Even on a Sabbath.”—The same is repeated in b. Šabb. 11A and Midr. Eccl 5:6 (25B).—Such a fasting was called “dream fasting” (t'nyt chlwm), for example, in b. Šabb. 11A. ‖ Babylonian Talmud Berakot 55B: Rab Huna b. Ammi said that R. Pedat (ca. 310) said that R. Yohanan († 279) said, “If someone sees a dream and his soul is troubled by it, he goes and explains it to three people.” Should he interpret it? But Rab Hisda († 309) said, “A dream that you do not interpret is like a letter that you do not read!” (So, the best thing is to leave a dream uninterpreted, because such a dream will not come true!) Rather, say, “He should interpret it for the good before three people.” Let three persons come and say to them, “I have seen a good dream.” Then let them say to him, “It is good, and it will become good, and the Merciful One will turn it to good. Seven times may it be decided about you from heaven that it will be good, and it will be good.” And they shall say three Scriptures with the word “turn,” three with the word “redeem,” and three with the word “peace.” For the three with “turn,” see Ps 30:12; Jer 31:12; Deut 23:6. For three with “redeem,” see Ps 55:19; Isa 35:10; 1 Sam 14:45. For three with “peace,” see Isa 57:19; 1 Chr 12:18; 1 Sam 25:6. ‖ Babylonian Talmud Berakot 55B: Amemar (ca. 400), Mar Zutra (II, ca. 400), and Rab Ashi († 427) sat together. They said, “Each one of us should say something that the other one has not (yet) heard.” One of them began, “Whoever has seen a dream and does not know what he has seen, let him stand before the priests at the time when they spread out their hands for the blessing of the priests, and say, ‘Lord of the world, I am yours and my dreams are yours; I have dreamed a dream and do not know what it was; I do not know whether I have dreamed of myself, or whether others have dreamed of me, or whether I have dreamed of others. If the dreams are good, affirm them, and if they are good, affirm them and strengthen them like the dreams of Joseph, and if they need healing, heal them like the waters of Mara at the hands of Moses (see Exod 15:23–27), and like Miriam from her leprosy, and like Hezekiah from his sickness, and like the waters of Jericho at the hands of Elisha (see 2 Kgs 2:19–25), and as you turned the curse of the wicked Balaam into a blessing, turn all dreams to goodness for me!’ But he should finish (his prayer) together with the priests when the congregation answers (to the priestly blessing) with Amen! But if not, then let him say, ‘Most glorious in the highest, he who is enthroned in almightiness, you are peace, and your name is peace! May it please you to give us peace!’ ” ‖ Jerusalem Talmud Sanhedrin 10.28C.6: (When Isaiah had announced Hezekiah’s end and told him that he should have taken a daughter of the prophet as wife, the king answered him) “I will not listen to you, I will only repeat what my forefather (namely, Solomon in Eccl 5:6) told me, because he said to me, ‘If you have seen bad dreams and bad visions, cling to three things and you will be saved.’ These things consist of prayer, alms, and penance. And these three are contained in one verse (2 Chr 7:14), ‘And when my people, upon whom my name is mentioned, bow down, and pray’ that is prayer; ‘and when they seek my face,’ that is alms, see Ps 17:15: ‘I will see your face through alms (according to the Midrash); I will be satisfied with your form when I awaken.’ ‘And if they repent from their wicked ways,’ that is penance. If they do these things, what is written? ‘Then I will hear from heaven and forgive their sin and heal their land.’ Immediately Hezekiah turned away; see Isa 38:2: ‘Then Hezekiah turned his face to the wall and prayed to Yahweh.’ ”—In Midr. Eccl. 5:6 (25B) Rabbi is mentioned as the author. ‖ Babylonian Talmud Berakot 56B: R. Joshua b. Levi (ca. 250) has said, “He who sees a river in his dream, hastily says (when he awakens), ‘Behold, I will turn my peace to her as a river’ (Isa 66:12) before another verse (with a bad meaning enters his thoughts) precedes it, ‘For he will come as a rushing river driven by the storm of Yahweh’ (Isa 59:19). The one who sees a bird in a dream says Isa 31:5, ‘Like fluttering birds, Yahweh will surround Jerusalem’ before he thinks of Prov 27:8, ‘Like a little bird that has fled from its nest, etc.’ ”—Likewise, further verses with good or bad connotations are mentioned when seeing a pot in a dream (Isa 26:12; Ezek 24:3), grapes (Hos 9:10; Deut 32:32), a mountain (Isa 52:7; Jer 9:9), a trumpet (Isa 27:13; Hos 5:8), a dog (Exod 11:7; Isa 56:11), a lion (Amos 3:8; Jer 4:10), hair-scissors (Gen 41:14; Judg 16:17), a well (Gen 26:19; Jer 6:7), a reed (Isa 42:3; 36:6). ‖ Jerusalem Talmud Berakot 5.19A.13: R. Jonah (ca. 350) said in the name of R. Tanḥum b. Hiyya (ca. 300), “Whoever has a difficult (bad) dream must say, ‘May it please you, Yahweh, my God and the God of my fathers, that all my dreams which I have dreamed, whether in this night or in previous nights, whether I have dreamed them or others have dreamed them about me, if they are good, may they come true for me, causing rejoicing and celebration, blessing, and life; and if they are for someone else (and are not good), then may you, as you transformed the water of Mara and the water of Jericho through Elisha into sweetness and the curse of Ben Beor into blessing, transform all bad dreams and what others have dreamed about me into good, into blessing and healing and life, into joy and celebration and peace.’ ”—Then follow the three verses already mentioned above, in which the word “turn” or “transform” occurs (Ps 30:12–13; Deut 23:6; Jer 31:12).


n. Such interpretations are supported, e.g., by b. Ber. 56B: R. Hanina (ca. 225), R. Nathan (ca. 160), and R. Hanan (Hanin [ca. 300]); R. Zeira (ca. 300); R. Hama b. Hanina (ca. 260) and Rab Nahman b. Isaac († 356); b. Ber. 57A: R. Eliezer the elder (ca. 90); R. Hiyya b. Abba (ca. 280); Rab Joseph († 333); R. Ulla (ca. 280); Abbayye († 338/39) and Raba († 352); b. B. Qam. 55A: R. Joshua (b. Levi [ca. 250]); b. Sanh. 93A: Rab Papa († 376).


1:20: Take Mary to yourself.


paralabein is the Greek translation of hakhnasah, the reception of the fiancée in the groom’s house; see § Matt 1:18 B. On the name Mariam, see § Mt 1:16, #1–6 above.


1:21 A: You shall call his name Jesus.


Mekhilta Exodus 13:2 (23A) and Gen. Rab. 45 (28D): There are three who have received their name from the mouth of God: Isaac (Gen 17:19), Solomon (1 Chr 22:9), and Josiah (1 Kgs 13:2). Some add Ishmael from the gentiles (see Gen 16:11). ‖ Jerusalem Talmud Berakot 1.4A.8: Four have been named before they were born: Isaac, Ishmael, Josiah, and Solomon. ‖ Pirqe Rabbi Eliezer 32: Six were called by name before they were born: Isaac (Gen 17:19), Ishmael (Gen 16:11), Moses (evidence from bshgm in Gen 6:3, which corresponds to its numerical value = mshh = 345),66 Solomon (1 Chr 22:9), Josiah (1 Kgs 13:2), and the name of the Messiah; see Ps 72:17: “Before the sun, Yinnon was his name” (according to the Midrash). And why was his name called “Yinnon”? Because he causes those who sleep in dust to blossom (= resurrect, 'tyd lynwn).—That naming was given a special meaning is shown by Gen. Rab. 37 (22D): Two sons were born to Eber. The name of the one was Peleg; for in his days the earth’s population was divided (Gen 10:25). R. Yose (ca. 150) and R. Simeon b. Gamliel (ca. 140). R. Yose said, “The ancients, because they knew their genealogy (and did not need to determine it by giving names), gave names according to an event; but we give them, since we do not know our ancestry, according to our fathers.” Rabban Simeon b. Gamliel said, “The ancients, because the holy spirit (the spirit of prophecy or inspiration) was available to them, gave names according to an event; but we give them, because the holy spirit is not available to us, according to our fathers.” ‖ Seder ʿOlam Rabbah 1: R. Yose (ca. 150) has said, “Because Eber was a great prophet, he called his son ‘Peleg’ in the holy spirit; for it says (Gen 10:25), ‘In his days the earth’s population was divided’ (niphlega, a pun).”—See similarly Gen. Rab. 37 (22D).


1:21 B: Jesus.


1. Iēsous corresponds to the Hebrew yeshua', which is shortened from yehoshua'; see Ezra 3:2 and Neh 8:17. In rabbinic literature the name is usually rendered with yeshu; see, for example, y. Šabb. 14.14D.49; y. ʿAbod. Zar. 2.40D.61; b. ʿAbod. Zar. 16B; y. ʿAbod. Zar. 2.40D.35 in § Mt 1:16, #3. The fuller form yeshua' is found in T. Shehitat Hullin 2.22–23 (503) and 2.24 (503); see § Mt 1:16, #3. Since the shortening of yshw' to yshw is only found in the name of Jesus, it can be seen as an intended mutilation. “But the three consonants y, š, v are not the intended abbreviation of the curse formula yimmaḥ šemo vezikhro (let his name and memory be erased).”67—The name “Jesus” means, “Yahweh is salvation (namely in him or through him).” The words added to Matt 1:21, “For he will save his people from their sins,” thus only offer a factual interpretation of the name.—‖ In Midrash the underlying name yehoshua' is interpreted in the following passages. Babylonian Talmud Soṭah 34B: Raba († 352) said, “… Moses had already asked for mercy for Joshua”; see Num 13:16: “Moses called Hoshea (hoshea'), son of Nun, Joshua,” that is, “Yahweh help you” with the council of the spies. ‖ Numbers Rabbah 16 (181A): What reason did Moses have to add the Hebrew letter yod (Num 13:16) to the name of Joshua?… When Moses saw that the spies were godless, he said to Joshua, “Yahweh help you” with this generation!


2. The name that the Messiah will one day bear has been investigated by the synagogue since its beginning. The speculations about it begin in the pre-Christian era. At first, the thought that the name of the Messiah was created or mentioned before the world was enough. With this, they wanted to emphasize the ideal pre-existence of the Messiah in God’s conceptual world to express the idea that the Messiah or the messianic redemption of Israel was a part of the divine creation and plan that had its origins in the beginning and therefore could be carried out successfully. See § John 1:1 en archē ēn ho logos A–B.


Later, the name of the Messiah was considered. In the following we will present these attempts in the historical order of their occurrence. But the names of the Messiah, such as Son of Man, Son of David, Son of God, etc., are not included in this discussion.


The Messiah will be called:


a. Shalom (“peace”). Dèrek Ereṣ Zuṭa 11 (21B): R. Yose the Galilean (ca. 110) said, “The name of the Messiah is also peace”; see Isa 9:5: “Eternal Father, Prince of Peace” (the whole passage is discussed in § Eph 2:14 A).—A further reference is found below at n. t. from Beth ha-Midrash.


b. Hadrach. Sifre Deuteronomy 1 (65A): R. Judah (b. Ilai [ca. 150]) has publicly recited, “Oracle, Word of Yahweh about the land of Hadrach (this is according to Midr. Zech. 9:1). This is the Messiah, who is harsh (chd) towards the nations of the world, and mild (rk) towards Israel.”68—For parallel passages, see Pesiq. 143A; in Midr. Song. 7:5 (127B) instead of R. Nehemiah one reads R. Judah. This is followed by a second anonymous statement: Hadrach, that is the king, the Messiah, who will lead all who come into the world to repentance before God.


c. Rishon (“the first”). A baraita in b. Pesaḥ. 5A from the school of R. Ishmael (ca. 150): As a reward for the three “first” (holidays; Lev 23:7, 35, 40) the Israelites of the “first” three were honored, namely, by destruction of the seed of Esau (= Rome), with the building of the sanctuary, and with the name of the Messiah. On the destruction of the seed of Esau, see Gen 25:25: “The ‘first’ (= Esau) came out reddish.” On building the sanctuary, see Jer 17:12: “The throne of glory on high, from the ‘beginning’ is the place of our sanctuary.” On the name of the Messiah, see Isa 41:27: “The ‘first’ for Zion (according to the Midrash), see, see, there it is now!”


In later times, this baraita was taken up again in modified form by three Amoraeans: Genesis Rabbah 63 (39D): R. Haggai (ca. 340) said in the name of R. Isaac (ca. 300), “Because of the saying, ‘You shall take for yourselves on the “first” day’ (Lev 23:40), I will reveal myself to you as the ‘first’ (= God)”; see Isa 44:6: “I am the first and the last, and I will take revenge for you on the ‘first,’ ” that is, on Esau; see Gen 25:25: “The ‘first’ came out red”; and I will build for you the “first,” that is, the sanctuary (Jer 17:12), and I will bring you the “first,” that is, the king, the Messiah (Isa 41:27). See the almost identical statements in Lev. Rab. 30 (128D) and Pesiq. 185A. In the first passage R. Levi (ca. 300) is author, and R. Berekhiah (ca. 340) is the tradent; the second author is R. Abba bar Kahana (ca. 310), and again R. Berekhiah is the tradent.


d. David. In many passages it is impossible to determine whether “David” refers to the Messiah or to king David, who is expected back from the afterlife; on this see § John 1:1 A (en archē ēn ho logos).


Babylonian Talmud Ḥagigah 14A: In one instance it is written, “His throne (sg.) was flames of fire” (Dan 7:9), and the other time it is written, “Until thrones (pl.) were prepared and the Ancient of Days sat down.” This is not a contradiction: the one for him (God) and the other for David. As a baraita on this passage explains, “The one for him and the other for David”; these are words of R. Aqiba († ca. 135). See the parallel passage b. Sanh. 38B ‖ A baraita in b. Meg. 17B says (twice), “When Jerusalem is built, David (= Messiah) will come”; see Hos 3:5: “Afterwards the children of Israel will return and seek Yahweh their God and David their king.”—Jerusalem Talmud Berakot 2.4 (5A.9) is followed by the words, “The rabbis have said, ‘If this king, the Messiah, comes from among the living, his name will be David, and if he comes from among the dead, his name will (also) be David.’ ” R. Tanḥum (b. Abba [ca. 380]) said, “I cite Ps 18:50 as proof, ‘Who shows grace to his Messiah, David’ ” (cf. the next quote). ‖ Midrash Lamentations 1:16: R. Judah b. Simon (ca. 320) said in the name of R. Samuel b. Isaac (ca. 300), “When this king, the Messiah, comes from the living, his name will be David; when he comes from the dead, his name will (also) be David.” R. Tanḥum (b. Abba [ca. 380]) has said, “I will cite Ps 18:50 as proof; it does not say, ‘Who shows grace to his Messiah and to David,’ but ‘to his Messiah, to David.’ ”


e. Shiloh. Babylonian Talmud Sanhedrin 98B: The school of R. Shela (a Babylonian [ca. 220]) said, “Shiloh will be his (the Messiah’s) name”; see Gen 49:10: “Until Shiloh comes.” See also Midr. Lam 1:16 (59A) with the addition of shlh (rather than shylh). In honor of R. Shela his disciples spoke the word “Shela.”


f. Yinnon. Babylonian Talmud Sanhedrin 98B: The school of R. Yannai (ca. 225) said, “Yinnon will be his (the Messiah’s) name; see Ps 72:17: ‘His name shall endure forever, before the sun was, Yinnon was his name.’ ” See also Midr. Lam. 1:16 (59A). ‖ Midrash Psalm 93:2 (in the older editions): Why is his (the Messiah’s) name called Yinnon? Because he will cause those who sleep in the dust to rise (from the dead). (These words are missing in the Buber edition on the Midrash; they are contained in Pirqe R. Eliezer 32, a Midrash work belonging to the 8th century.)


g. Hanina. Babylonian Talmud Sanhedrin 98B: The school of R. Hanina (b. Hama [ca. 225]) said, “Hanina will be his name; see Jer 16:13: ‘Because I will not give you Hanina’ ” (according to the Midrash). See also Midr. Lam. 1:16 (59A).


h. Menahem ben Hezekiah. Babylonian Talmud Sanhedrin 98B: Some (probably contemporaries of the schools mentioned in notes e–g) say, “Menahem ben Hezekiah will be his name; see Lam 1:16: ‘Because Menahem (Comforter = Messiah), who refreshes my soul, is far from me.’ ”—The Messiah also bears the name Menahem ben Hezekiah in y. Ber. 2:4 (5A.15); for Midr. Lam 1:16 (58B) see § Matt 2:5.


i. Chiwwara debe Rabbi (= the white one, i.e., the leper in Rabbi’s house). Babylonian Talmud Sanhedrin 98B: The rabbis (probably contemporaries of the schools mentioned in notes e–g) said, “The ‘leper in Rabbi’s house’ will be his name, because it is written (Isa 53:4), ‘For he bore our sickness and carried our pain.’ ”—Rabbi (Judah I), the Mishnah’s steward, who suffered thirteen years of suffering for his people, is considered by his disciples to be a type of Messiah, which explains the Messiah’s name which they have constructed (see § Luke 24:26, I, #4, n. l).


k. Yahweh. Babylonian Talmud Baba Batra 75B: R. Samuel b. Nahman (ca. 260) said that R. Jonathan (ca. 220; to read instead of R. Yohanan) has said, “Three are called by the name of God, namely, the righteous (Isa 43:7), the Messiah, and Jerusalem (Ezek 48:35).…” For the Messiah, see Jer 23:6: “And this is his name by which he will be called, ‘Yahweh is our righteousness.’ ” ‖ Midrash Lamentations 1:16 (58b): What is the name of the king, the Messiah? R. Abba bar Kahana (ca. 310) said, “Yahweh is his name”; see Jer 23:6: “Yahweh is our righteousness.” Because R. Levi (ca. 300) has said, “Salvation to the city whose name is like the name of its king, and the name of its king like the name of its God. Salvation to the city whose name is like the name of its king”; see Ezek 48:35: “And the name of the city from that day is ‘Yahweh is its name’ ” (the Midrash); and the name of its king as the name of its God; see Jer 23:6 (Yahweh is our righteousness).—In Midr. Ps. 21 § 2 (89B) this is changed several times and refers to Micah 5:3 instead of Jer 23:6.—In Pesiq. 148A only R. Levi speaks, which is extended by an introductory sentence about God renewing six things in the future, including the name of the Messiah.


l. Ṣemaḥ (branch). Jerusalem Talmud Berakot 2:4 (5A.12): R. Joshua b. Levi (ca. 250) has said, “Ṣemach is his (the Messiah’s) name.”—Midrash Lamentations 1:16 (58B) adds as evidence from Zech 6:12: “Behold a man whose name is branch (ṣemach).” See also § Luke 1:78.


m. Naṭrona or Neṭirutha (the one who watches, the one who waits). In an allegorical interpretation of Exod. 12:2–9 about the four kingdoms of the world, which bears R. Isaac’s (ca. 300) name (tradent R. Berekhiah [ca. 340]), it is said, “Who will take vengeance for you on Edom (= Rome)?” Answer: Neṭirutha; see Exod 12:6: It (the lamb) should be kept by you, that is, it (the fourth kingdom) is to be kept by you until the hour of redemption comes. (Because the Messiah waits for this and watches over it, his name is Neṭirutha, Pesiq. 56A or Naṭrona, Pesiq. Rab. 15 [79A].)







n. Menahem (Comforter), see n. h above. Jerusalem Talmud Berakot 2:4 (5A.12): R. Judan (ca. 350) said in the name of R. Aibo (ca. 320), “Menahem will be his (the Messiah’s) name.” R. Hanina b. Abbahu (ca. 340) said, “There is no difference of opinion (namely, if sometimes Ṣemaḥ and other times Menahem is given as the name of the Messiah); for the numerical value of one word is the same as that of the other: Ṣemaḥ = Menahem = 138.—Midrash Lamentations 1:16 (58B) adds Lam 1:16 as evidence for Menahem as the Messiah’s name: “Far from me is Menahem.”—For the same name of the Messiah, see Midr. Esth. 1:1 (83A); Num. Rab. 13 (169C).


o. Bar-Naphle (Son of the Fallen One). Babylonian Talmud Sanhedrin 96B: Rab Nahman (b. Jacob [† 320], a Babylonian) said to R. Isaac (ca. 300), “Have you heard when Bar-Naphle will be coming?” He answered, “Who is Bar-Naphle?” He responded, “The Messiah.” “You call the Messiah Bar-Naphle?” “Yes”; see Amos 9:11: “On that day I will raise up the tabernacle of David, the fallen one” (nopheleth, pun).—The Messiah is to be called by this name as a member, a branch of degenerate Israel, probably in reference to Isa 11:1. Nevertheless, there is something striking about the name; thus, the assumption expressed several times that Bar-Naphle was changed from Bar-Niphli = huios nephelōn (son of clouds). In this case, Rab Nahman would have interpreted the phrase according to the Greek expression in Amos 9:11.


p. Nehora (Light). Genesis Rabbah 1 (2C): R. Abba of Serungin (perhaps the 4th century) said, “Nehora dwells with him” (God; Dan 2:22), that is, the king, the Messiah; see Isa 60:1: “Arise, shine; for your light (= Messiah) is coming.”—Midrash Lamentations 1:16 (59A): R. Biba (read Abba) from Serungin has said, “Nehira (the enlightened one) will be his (the Messiah’s) name”; see Dan 2:22: “Nehira dwells with him.” Nehira is written (Nehora according to the qere).


q. ʿAnani (coming on the clouds). Targum 1 Chronicles 3:24: “ʿAnani, that is, the king, the Messiah, who will reveal himself.” ‖ TanḥumaB twldwt § 20 (70B): Who is ʿAnani (1 Chr 3:24)? This is the king, the Messiah; see Dan 7:13: “I kept looking in the night visions, and behold, with the clouds of heaven came one like a Man.”—See also the end of Tanḥ. twldwt (35A); the words are missing in ͗Ag. Ber. 44.


r. Ephraim, only in later writings, for example, in Pesiq. Rab. 34–37 (perhaps the 10th century), in Pirqe Mashiaḥ (Beth ha-Midrash 3.73). The name—probably derived from Jer 31:9, 20 and meant as a nickname—had nothing to do with Messiah ben Joseph or ben Ephraim; see § Luke 24:26, I, #4, n. q and § Jn 1:1c, #6.


s. Menahem ben Ammiel, also post-Talmudic, for example, in Sepher Zerubbabel (Beth ha-Midrash 2.55–56).—According to Pirqe. R. El. 19 (10B) and Midr. Ps. 92:9 (older editions), “Menahem b. Ammiel b. Joseph,” so that it appears as if the Messiah referred to as ben Joseph. However, because the Buber edition of Midr. Ps. 92 § 10 (205A) simply refers to the Messiah as “Ben David,” “Ben Joseph” must be seen as an addition to these two passages.


t. Midrash Proverbs 19 § 21 (44A) says in summary: Rab Huna (probably a pseudonym and therefore meaningless) has said, “The Messiah is called according to seven names: Yinnon (Ps 72:17); (Yahweh) our righteousness (Jer 23:6); Ṣemaḥ (Zech 6:12); Menahem (Isa 31:3: ‘for Yahweh will comfort Zion’); David (Ps 18:50); Shiloh (Gen 49:10); Elijah (Mal 3:18: ‘Behold, I will send you Elijah’).” ‖ For another listing, see Beth ha-Midrash 2.100: The Messiah has eight names: Yinnon, Ṣemaḥ, Mashiach, Pele, Yoez, El-Gibbor, Abi-Ad, and Sar-Shalom.


1:21 C: Because he will save (sōsei) his people from their sins.


In the Old Testament God appears throughout as the redeemer of his people. In the passage in which the name of Jesus is considered (Hos 1:7), God says, “I will have mercy on the house of Judah, and I will bring them salvation (wehosha'tim) through Yahweh their God.” If Matt 1:21 links the redemption of Israel to Jesus, both thoughts must be united in such a way that the Messiah is seen as God’s means of obtaining salvation.—This thought was not foreign to the synagogue before Christ. In Pss. Sol. 17:18 (ca. 63–48 BCE) the Messiah is celebrated as the redeemer of Israel: he is clothed with power by God, Yahweh’s Messiah (17:32; 18:7), who crushes the unjust rulers; he cleanses Jerusalem from the gentiles and by the word of his mouth he destroys the wicked nations (17:22, 24); he keeps the nations under his yoke to serve him, and he glorifies the Lord before the whole world. He makes Jerusalem pure and holy as it was in the beginning, so that all nations come to see his glory, bringing as gifts Israel’s weakened sons (17:30–31); he crushes the earth forever with the word of his mouth, but he blesses the people of the Lord with wisdom in peace (17:35). As vividly as the redeeming activity of the Messiah is described here, in the background, however, God functions as the actual author of all salvation: “The Lord himself is our king always and forever! Blessed is the one who lives in those days and sees the salvation of Israel in the reunification of the tribes, which God brings about” (17:46, 44; 18:6).—In the Testaments of the Twelve Patriarchs (probably dating to pre-Christian times) the Messiah is expressly referred to as the one “who is to redeem Israel” (T. Levi 2), and T. Jud. 24 adds that he will judge and save all who call on the Lord.—The prophetic discourses in 1 Enoch (also from pre-Christian times) praise the saving and judging activity of the Messiah. He makes the kings rise from their camps and the strong rise from their thrones (46:4; 48:5, 10; 62:9); all godless beings in the lower and upper world are brought before his judgment seat (41:9; 45:3; 51:2; 62:3–5; 69:27; 55:4; 61:8–9), but the righteous are saved by his name (48:7).—Indeed, even in prophetic discourse passages in 1 Enoch that expressly speak of God’s final intervention in history are now interpreted as speaking about the Messiah—for example, 1 En. 53:1 refers to Joel 4:2–5 and 1 En. 52:6 to Micah 1:4—which can be explained by the fact that the Messiah functions as the creative instrument whom God will one day use to redeem his people. In this way, passages can speak of the Messiah that originally referred to God.


In the time after Christ the same view prevails. On the one hand the Messiah is to destroy the heathen world-powers and free Israel from bondage (that is why he is called the redeemer, go'el, probably also the last or the great redeemer, to distinguish him from former human redeemers or saviors of Israel, like Moses. Esther, and others);a on the other hand, in the majority of passages salvation is expected from God himself, and this expectation is sometimes so deliberately emphasized the impression is created that it polemicized a different opinion.b


a. 4 Ezra 12:31–34: “The lion, … this is the Christ, whom the Highest One keeps for the end of days, who will arise from the seed of David to speak to them; he will reproach them (the hostile world powers) with ungodliness, punish injustice, and bring wickedness to light. For he will first bring them alive to justice; but then, after he has handed them over, he will destroy them. But the rest of my people, who are left in my land, he will mercifully redeem and give them joy until the end, the Day of Judgment, comes.” ‖ 4 Ezra 13:37–38: “But he, my son (= Messiah), will punish the nations that have gone against him for their sins … then he will destroy them without difficulty by his command.”—‖ 2 Baruch 39:7: “When the time of its (the Roman Empire’s) end has come, that it will fall, then the dominion of my Messiah will be revealed …, and when it has appeared, it will exterminate its (Rome’s) great multitude.” ‖ 2 Baruch 72:2–6: “When … the time of my Messiah comes, he will call all nations; and some he will keep alive, some he will kill … Every nation that does not know Israel and has not trampled down the family of Jacob shall live … But all those who have taken possession of you or who have known you, all these shall be delivered to the sword.”—‖ Sibylline Oracles 5:414–19: “A blessed man (meaning the Messiah) came from the heavenly realm, carrying in his hands the scepter which God had given him, and brought everything pleasing into his power and gave back to all good people the wealth which the former men had taken. He destroyed the foundation of all the cities with fire and burned the communities of the mortals who had begun evil.” ‖ Targum Isaiah 10:27: “In this time its (Assyria’s = the world power) dominion over you will end as well as its yoke from your neck, and the nations will be crushed before the Messiah.” ‖ Targum Isaiah 42:6–7: “I make you (= Messiah) a covenant of the people, the light of the nations, to open the eyes of the house of Israel, who are like blind people in the face of the teaching, to bring their exiles from the nations, who are like prisoners, and to redeem them from the bondage of the kingdoms, who are imprisoned like prisoners in darkness.” ‖ Targum Isaiah 52:13–14: “Behold, my servant the Messiah will succeed; he will be exalted, and will be great, and mighty, and majestic. The house of Israel hoped for him for many days when their appearance and splendor was poor in the sight of the children of men, and he will scatter many nations; before him kings will fall silent, putting their hands on their mouths; for they will see what they have not been told, and what they have not heard they will observe.—He will put an end to the glory of all kingdoms, they will be weak and mourn.—He will lead the mightiest of nations to the slaughter like a lamb and like a sheep that falls silent before its shearer, and there is no one to speak a word to him who opened his mouth.—He will redeem their lives from the bondage to the nations, they will see the punishment of their haters, they will be satisfied with the spoils of their kings.” ‖ TanḥumaB trwmh § 6 (46B): “You continued looking until a stone was cut out” (Dan 2:34). Resh Laqish (ca. 250) said, “This is the king, the Messiah. ‘He struck the image at his feet’; this is said about all the kingdoms that are in its image.… For he will destroy the whole world”; see Isa 11:4: “He strikes the earth with the rod of his mouth.” The same is said in Tanḥ trwmh (101A). ‖ TanḥumaB wychy§ 12 (110A): “Out of you (Judah) the Messiah will come forth who will save Israel mwshy'”; see Isa 11:1: “A shoot will spring from the root of Jesse …” (TanḥB wyshb §13 [92B], see § Mt 1:3b, #2, first third). ‖ Midrash Psalm 29 § 2 (116B): “When the Messiah has come and taken revenge on the wicked of the nations, the sanctuary will be built immediately.”—‖ Eighteen Benedictions 1: Blessed are you, Yahweh our God …, who bestows good graces and creates everything, who remembers the graces of the fathers and has mercy on their children and on their children’s children and brings a redeemer for his name’s sake out of love.”—‖ Genesis Rabbah 70 (45D): R. Yohanan († 279) said, “It is written, ‘Jacob fled to the land of Aram and Israel was in bondage for a wife’ (Hos 12:12). God spoke to them, ‘Your fate is like that of Jacob your father; as your father Jacob was in bondage before he took a wife, and was in bondage after he took a wife, so shall you also be in bondage before the savior is born, and in bondage after the savior is born.’ ” ‖ Pesiqta 49b: R. Berekhiah (ca. 340) has said in the name of R. Levi (ca. 300), “As the first redeemer (Moses), so the last redeemer (Messiah). As the first redeemer revealed himself to them (Israel) and then again hid himself from them, so the last redeemer will also reveal himself to them and then again hide himself from them.” The same is said in Midr. Ruth 2:14 (132B); Pesiq. Rab. 15 (72B); Num. Rab. 11 (162B); anonymously in Midr. Lam. 2:9 (100A).—‖ Midrash Ecclesiastes 1:9 (9B): R. Berekhiah (ca. 340) said in the name of R. Isaac (ca. 300), “As the first redeemer, so the last redeemer. As it is said about the first redeemer (Exod 4:20), ‘Moses took his wife and sons and made them ride on a donkey,’ so also the last redeemer; see Zech 9:9: ‘Lowly and riding on a donkey.’ As the first redeemer made manna fall down; see Exod 16:4: ‘Behold, I will rain bread from heaven upon you,’ so also the last redeemer will make manna fall down; see Ps 72:16: ‘Bread of wheat will lie on the earth’ (according to the Midrash). As the first redeemer made the water in the well rise, so the last redeemer will make the water rise; see Num 20:11 and Joel 3:18.”—On the beginning, with R. Levi (ca. 300) as author, see also Midr. Sam. 14 § 9 (45B). ‖ Numbers Rabbah 14 (172B): “Mine is Gilead, mine is Manasseh” (Ps 60:9). There are many differences of opinion concerning the Messiah—some say there are seven; see Micah 5:4: “We will bring seven shepherds against him (Assyria = world power)”; others say there are eight; see Micah 5:4: “Yes, eight lords of men”—but only four are clearly and distinctly indicated; see Zech 2:3–4: “Yahweh made me see four smiths. Then I said, ‘What are these coming to do?’ He said, ‘These are the horns that scattered Judah …, so these have come to frighten those who are about to cast down the horns of the gentiles.’ And these are the four smiths, as David explained them: ‘Mine is Gilead,’ that is, Elijah, who belonged to the inhabitants of Gilead; ‘Mine is Manasseh,’ that is, the Messiah, who will be firstborn of the sons of Manasseh; see Ps 80:3: ‘Before Ephraim and Benjamin and Manasseh, awaken your power’; ‘Ephraim, the protection of my head,’ that is, the anointed one (= otherwise Messiah b. Joseph or b. Ephraim), who will come from Ephraim; see Deut 33:17: ‘His firstborn ox (= Ephraim and his descendants).… With it he crushes nations’; ‘Judah, my rod of rulership,’ that is, the great redeemer, who will arise from the descendants of David.” Apart from the tribe of Judah, the three tribes mentioned in Ps 80:3 are each assigned a messianic savior: Benjamin belongs to Elijah, Ephraim to the Messiah b. Joseph, Manasseh to the Messiah b. Manasseh, who in the parallel passage (b. Sukkah 52B) is called “Kohen-Zedek” and is called “Malki-Zedek” in Pesiq. 51A; Midr. Lam. 2:13 (100B); and Pesiq. Rab. 15 (75A). This name refers to the high priest during the time of the Messiah, who must be none other than Phineas, the zealot; b. B. Bat. 109B says this man is descended on his mother’s side from Joseph; therefore, he can also be called a descendant of Manasseh. For further details see the excursus “Elijah.”


b. Midrash Psalm 36 § 6 (125B): R. Yohanan († 279) has said, “Israel was enslaved in Egypt and Moses rose and redeemed them, then they were enslaved in Babylon and Daniel, Hanania, Mishael, and Azaria stood up and redeemed them. When then they were enslaved in Elam, Media, and Persia, Mordecai and Esther stood up and redeemed them. When they were enslaved by Greece, the Hasmoneans (= Mattathias) and his sons stood up and redeemed them. Again they were enslaved by the wicked Edom (= Rome). Then the Israelites said, ‘Behold, we are tired of being enslaved and redeemed and enslaved again and again; we no longer desire redemption through flesh and blood, but our redeemer is Yahweh Sabaoth, whose name is the Holy One of Israel!’ ” ‖ Midrash Psalm 107 § 1 (231A): R. Berekhiah (ca. 340) has said in the name of R. Helbo (ca. 300) in the name of R. Samuel (b. Nahman [ca. 260]), “Who is meant by the phrase, ‘Let Yahweh’s redeemed say so’ (Ps 107:2)? Answer: The Israelites. Isaiah has also declared this, ‘Yahweh’s redeemed will return’ (Ps 35:10). Neither those redeemed by Elijah, nor those redeemed by the king, the Messiah, but those redeemed by Yahweh; see Ps 107:2: ‘The redeemed of Yahweh.’ ” Anonymous sayings with similar content are often found; see, for example, Pesiq. 110B; TanḥumB ytrw § 17 (40B); 'chry mwt § 18 (36A); Midr. Ps. 31 § 2 (119A); 50 § 3 (140B).


1:21 D: From their sins.


A. The pre-Christian pseudepigraphal writings explain that the blessed final completion begins with the appearance of the Messiah.a Since it was assumed that the virtuousness during this age would correspond to that in paradise,b the purity from sin of the messianic community was considered self-evident. This sinless state is illustrated by several texts: a. Negative: through judgment on the ungodly,c which removes sinners from Israel, leaving only the righteous as the chosen remnant in the congregation; further through the destruction of the demonic powers;d b. Positive: through a new message from the spirit,e enabling good conduct in the saints, and through righteousness protecting the messianic community from sin.g—The Messiah participates in the creation of this future era only insofar as he exercises the functions of judgef and leader.g However, freedom from sin necessarily is not directly connected with his role as Messiah: this is illustrated in particular by the fact that the removal of the ungodly from Israel is carried out in some texts by the angel Michaelh and in other texts by the high priesti during the Last Days. The eradication of sin is always thought to be the consequence of a force or power; pre-Christian Judaism never associates overcoming sin by means of the atoning work of the Messiah.


a. See the excursus, “This World, the Days of the Messiah, and the Future World.”


b. 1 Enoch 25:4: “No flesh has the power to touch this fragrant tree (the tree of life in paradise) until the great judgment (during the messianic end time), when God takes vengeance on all and the completion takes place forever; then it will be handed over to the righteous and humble. Its fruit will serve the elect for life, and it will be planted for food in the holy place of the house of God (temple of Jerusalem) of the king of eternity. ‖ Testament of Levi 18: “He himself (the high priest of the messianic age) will open the doors of paradise, he will put away the sword threatening Adam, he will feed the saints with the wood (= tree) of life, and the spirit of holiness will be upon them.” For further details see § Matt 11:5.


c. 1 Enoch 91:7–8: “The holy Lord will come forth with wrath and punishment to execute judgment on earth. In those days, violence will be cut off from its roots, and the roots of injustice together with deceit will be cut off, and they will be destroyed under heaven.” ‖ 1 Enoch 91:14: “Then in the ninth week (= messianic era) the judgment of righteousness will be revealed to the whole world, and all the works of the wicked will disappear from the whole earth; the world will be destined for destruction, and all people will look to the way of righteousness.” ‖ 1 Enoch 92:5: “Sin will be destroyed forever in darkness and will not reappear after that day for all eternity.” ‖ 1 Enoch 100:4–5: “The Highest One will set out on the Day of Judgment to hold the great judgment on sinners …, until he has put an end to all wickedness and all sin.” ‖ 1 Enoch 108:2–3: “You who have done good, wait for these days, until an end has been made of those who do evil, until the power of the wicked has come to an end. Just wait until sin is past, for their names will be erased from the books of the saints and their descendants will be destroyed forever.”—‖ Jubilees 50:5: “The jubilees will pass until Israel is clean from all sin of fornication and uncleanness and defilement and sin and transgression and error and dwells in the land, safe and without any adversary and without any evil. And the land shall be clean from then on.”


d. Jubilees 23:29: “They will spend all their days (in the messianic era) in peace and joy and truly live, since there will be neither Satan nor evil to corrupt them; rather, all their days will be days of blessing and salvation.”—‖ Testament of Dan 5: “From the tribe of Judah and Levi the salvation of the Lord will arise unto you; he himself will make war against Beliar and enact the revenge of victory on our borders.”—‖ Testament of Judah 25: “There will be no more spirit of error of Beliar, for he will be thrown into the fire forever.” (The Armenian reads: “There is no more spirit of error in you; for the unclean spirits will be thrown into eternal judgment.”) See also the end of T. Levi 18.


e. Testament of Judah 24: “He himself (God) will pour out the spirit of grace on you (namely, when the star of Jacob [= Messiah] rises), and you will be his sons in truth and will walk in his commandments, the first and the last.” (The Armenian reads “spirit of truth” instead of “spirit of grace”).—‖ Jubilees 1:23: “After that they (Israel) will repent with all sincerity, with all their heart and with all their soul, and I will circumcise the foreskin of their heart and the foreskin of the hearts of their descendants, and I will create a holy spirit for them and make them clean, so that they will not turn away from me from this day on forever.”—See also 1 Enoch 5:8–9 in § Matt 11:5 #1, n. a, first third.


f. 1 Enoch 62:2: “The spirit of righteousness was poured out upon him (the Messiah); the speech of his mouth killed all sinners, and all the unrighteous were destroyed before his face.” ‖ 1 Enoch 69:27–29: “The sum of the judgment was handed over to him, the Son of Man (= Messiah), and he causes the sinners and those who have deceived the world (fallen angels, demons) to disappear from the surface of the earth and be destroyed; … all their works disappear from the surface of the earth. From now on there will be nothing corruptible left, since the Son of Man has appeared and has sat down on the throne of his glory, and all evil will vanish and perish before his face.” ‖ 1 Enoch 55:4: “You kings and mighty ones who will dwell on earth, you shall see my chosen one when he sits on the throne of my glory and judges Azazel (one of the leaders of the fallen angels; cf. 1 En. 6), his whole company, and all his multitudes in the name of the Lord of the spirits.”—‖ Psalms of Solomon 17:24–26: “Gird him (the Messiah) with power, that he may smite unjust rulers, cleansing Jerusalem from the gentiles who trample it miserably! May he wisely and justly drive sinners away from their inheritance, may he destroy the sinner’s pride like a potter’s vessel.”


g. Psalms of Solomon 17:28–29: “Then he (the Messiah) will gather together a holy people, which he will rule with righteousness, and will judge the tribes of the people sanctified by the Lord his God. He will not permit any injustice to be in their midst, nor will anyone who knows evil to dwell with them.” Verse 31: “He will judge the nations and tribes according to his righteous wisdom.” Verses 35–36: “He is a righteous king, taught by God, who reigns over them, and in his days there shall be no injustice among them, because they are all holy, and their king is the anointed of the Lord.” Verses 40–41: “He blesses the people of the Lord with wisdom in joy. And he is clean from sin, that he may reign over a great people, keeping the rulers in discipline and removing sinners with a mighty word.” Verses 44–46: “Mighty in action and strong in the fear of God, he faithfully and justly shepherds the flock of the Lord and does not allow any of them to stumble in their pasture. He guides them all, and there is no arrogance among them, that violence would be committed among them.” ‖ Psalms of Solomon 18:7–10: “Blessed is the person who lives in those days (in the time of the Messiah) and sees the salvation of the Lord, which he will bring to the coming generation under the rod of the Lord’s anointed one, in the fear of his God, in wisdom, righteousness, and strength, that he may guide every one of them in works of righteousness through the fear of the Lord, that he may present them all together before the face of the Lord as a good generation, full of the fear of the Lord in the days of grace.”


h. 1 Enoch 10:11, 20–22: “The Lord said to Michael, ‘… And you shall cleanse the earth from all violence, unrighteousness, sin, ungodliness, and uncleanness that is committed on the earth; you shall destroy them from the earth. All the children of humans shall be righteous, and all the nations shall worship me.… The earth shall be clean from all corruption, sin, plague, and torment.’ ”—‖ Testament of Dan 6: “Fear the Lord, my children, and beware of Satan and his spirits. Draw near to God and the angel who prays for you (= Michael), for he is the mediator between God and people for the peace of Israel. He will stand up against the kingdom of the enemy; therefore, the enemy tries to trap all who call on the Lord. For he knows that on the day when Israel believes, the kingdom of the enemy will come to an end.”


i. Testament of Levi 18: “In the time of his (the high priest of the messianic age) priesthood every sin will be forgiven, and the wicked will cease to do evil. And he himself will open the doors of paradise and put away the sword threatening Adam and will give the saints food from the wood (= tree) of life and the spirit of holiness will be on them. And Beliar will be bound by him, and he will give his children power to tread on the evil spirits.”


B. In Jewish literature composed after the coming of Jesus, the days of the Messiah (ymwt hmshych) are usually distinguished from the future world ('wlm hb'); the former bring about the initial state of salvation, while the latter the completion of this state. Related to this question were the various assessments of the nature of the messianic age: some idealized the days of the Messiah so that they almost equaled ʿolam ha-ba, others denied them so that the level of these days did not rise substantially above that of the present time. Depending on the overall thoughts concerning the days of the Messiah, the question about the messianic community’s purity was sometimes affirmed and other times denied. The explicit references concerning this are very few.


Purity from sin is suggested in 4 Ezra 6:26–28: “Then (at the beginning of the messianic age) the heart of earth’s inhabitants will be changed and transformed into a new spirit (cf. Ezek 36:26–27). Then evil will be destroyed and deceit eliminated; faith will blossom, corruption will be overcome, and the truth will be revealed that has remained fruitless for so long.” ‖ 2 Baruch 73:4–5: “Trials and accusations, disputes, revenge, blood, desires, envy, hatred, and all similar things will (after the establishment of the messianic reign) fall to condemnation and be exterminated; for it is these things that filled this world with evils, and because of these things people fell into great confusion.” ‖ Midrash Ecclesiastes (53A) 12:1: “The evil days … about which you say, ‘I do not like them.’ ” R. Hiyya b. Nehemiah (4th century) said, “During the days of the Messiah there will be no merit or blame.” (In the days of the Messiah, after the elimination of the evil inclination, yeṣer ha-ra‘, all sinful desire will be eradicated; therefore, all transgressions [guilt] will cease, but also all merit gained by fighting this impulse).—The same is said anonymously in b. Šabb. 151B and Lev. Rab. 18 (117C). ‖ Midrash Psalm 96 § 2 (211A): “The world … does not move” (Ps 96:10), because there are no godless in the world (in the messianic age).


Sinfulness during the messianic age is presupposed in SDeut 32:15 § 318 (136A): “Likewise, you will find in the days of the Messiah that they (Israelites) will only rebel because of the abundance of food and drink and good living”; see Deut 32:15: “Then Jeshurun became fat and kicked out.” ‖ Babylonian Talmud Berakot 34B: Samuel († 254) has said, “The only difference between this world and the days of the Messiah is the slavery (abolished in the latter) to the world empires.”—See the parallels in b. Šabb. 63A; 151b; b. Pesaḥ. 68A; b. Sanh. 91B; 99A. ‖ About the gentile nations, Midr. Ps. 2 § 3 (13A) and 21 § 3 (90A) says, “When in the future they say to the king, the Messiah, ‘This city has rebelled against you,’ he will say, ‘Let the locust come and destroy it’ ”; see Isa 11:4: “He strikes the earth with the rod of his mouth”; “If it is said to him, ‘This province has rebelled against you,’ he will say, ‘The angel of death is coming to lay waste and destroy them’ ”; Isa 11:4: “And by the breath of his lips he kills the wicked.”


In general, it is possible to say that those Jewish scholars who were concerned with the eradication of the evil inclination, the destruction of death, the cessation of sacrifice, and the return to the conditions of paradise during the messianic age also anticipated the sinlessness of the messianic community. See the excursus, “This World, the Days of the Messiah, and the Future World.”—On the suffering of the Messiah to atone for the sins of his people, see § Luke 24:26, I–II.


1:22 A: To fulfill what was said.


The formula lqayyeim mah-shn'mr corresponds to this. Babylonian Talmud Berakot 57B: When Mar b. Rabina (ca. 400) came to (the city of) Babylon, he took (its) dust in his cloth and (then) threw it outside to fulfill what is said, “I will sweep it away with the broom of destruction” (Isa 14:23). ‖ Babylonian Talmud Berakot 59A: Abbayye († 338/39) has said, “We have learned that a storm does not last two hours, so that what is said may be fulfilled, ‘Not for two hours (according to the Midrash) will distress arise’ (Nah 1:9).” ‖ Sifre Deuteronomy 33:24 § 355 (148A): “When he (an olive farmer in Gush Halab) came (from the field) into his house, he called his maid and said to her, ‘Come and wash my feet.’ She put oil in a bowl and washed his feet to fulfill what is said in Deut 33:24, ‘He dips his foot in oil.’ ”—See also SDeut 33:24 § 355 (148A); Gen. Rab. 20 (13D); Num. Rab. 10 (158C) for further examples.


1:22 B: That which was said by the Lord through the prophet.


In rabbinic literature, zhw shn'mr brwch hqwdsh 'l ydy p׳, “this is what has been said by the holy spirit through so-and-so”; for example, Pesiq. Rab. 33 (150A): R. Tanḥum, the son of the rabbis (ca. 380), began his lecture in this way: “This is what has been said by the holy spirit through David, the king of Israel, ‘You love righteousness’ (Ps 45:8).” ‖ The same is repeated in Pesiq. Rab. 34 (158A): This is what has been said by the holy spirit through Isaiah, “Your seed will be known among the nations” (Isa 61:9).—For further examples, see Pesiq. Rab. 35 (160A); 36 (161A); 37 (162B); 10 (34A).—Active: zh hw' sh'mrh rwch hqwdsh 'l ydy, “This is what the holy spirit said through so-and-so”; for example, Pesiq. Rab. 6 (23A): This is what the holy spirit said through Solomon, “Do you see a man” (Prov 22:29)? For other examples, see Pesiq. Rab. 11 (42A); 20 (94B); 33 (149B); Num. Rab. 10 (157D); in the New Testament, see Acts 1:16. ‖ The following formula can be also found: “This is what Scripture has said in the holy spirit through so-and-so”; for example, Pesiq. Rab. 7 (26B).


1:23: Immanuel, which translated means, God with us.


Isaiah 7:14 refers to Hezekiah in Exod. Rab. 18 (80C): The Israelites and Hezekiah sat and said the Hallel, for it was the night of the Passover; and they were afraid, thinking that Jerusalem would now be overcome by him (Sennacherib). But when they got up early in the morning to speak and pray the Shema (Deut 6:4), they found their enemies dead like corpses. This is why God had said to Isaiah, “Call his name, ‘hasty is the booty, speedy is the robbery’ (Isa 8:3), that is, he will hastily rob their prey; and call the other one by name Immanuel (Isa 7:14), that is, ‘I will be with him’; see 2 Chr 32:8: ‘With him (Sennacherib) is the arm of flesh, but with us is Yahweh our God.’ ” ‖ Numbers Rabbah 14 (173A): Abraham was one of those people who recognized God independently. Job recognized God independently. How? He says, “I have carefully observed the words of his mouth” (Job 23:12). (The Midrash seems to interpret mecheqi = mechuqqi.) Hezekiah, the king of Judah, also recognized God independently. How? It is written about him in Isa 7:15, “He will eat milk and honey, knowing how to reject evil and choose good.” Furthermore, the king, the Messiah, has recognized God independently (no proof is given) and so did Abraham.


1:25: And he did not know her until …


ginōskein in the sexual sense as the Hebrew hikkir, yada' (cf. Gen 4:1) and the Aramaic chakham.—Jerusalem Talmud Yebamot 4.6B.32: (If someone has small children when his wife dies, he may remarry immediately). When the wife of R. Tarfon (ca. 110) died, the latter, while still at the burial site, said to her sister, “Enter (namely, under the canopy of grapes, a formula for betrothal = be my wife) and raise children for your sister!” Although he married her, he did not know her hikkirah until the thirty days (of mourning) had passed.—hkyr is also said about the woman. Leviticus Lamentations 7:14 (130A): “The apples of love give fragrance”; this refers to the young men of Israel who have not tasted sin (unchastity); “and at our doors are all kinds of delicious fruit” (unchastity), which refers to the daughters of Israel who cling to their husbands and do not recognize makkiroth anyone else.—In the parallel passage b. ʿErub 21b, where Rabah († 352) is mentioned as the author, the expression is avoided. ‖ Babylonian Talmud Yebamot 57A: (The priest lets his fiancée [hebe]) eat, although he did not yet known her vl yeda'ah. ‖ Jerusalem Talmud Maʿaśer Šeni 4.55B.50: A man came to R. Ishmael b. Yose (ca. 180) and said to him, “In my dream I saw how I watered (doused) an olive tree with oil.” He said to him, “May this man’s (i.e., your) breath of life fade away! He has known chkm his mother.” Another man came to him and spoke, “In my dream I saw my eyes kissing each other.” He said to him, “May the spirit of this man vanish. He has known chkm his sister.”









2:1 A: Bethlehem of Judea.


Jewish Bethlehem, apart from quotations from the Old Testament, is rarely mentioned in rabbinic literature; see § Matt 2:5.


2:1 B: Wise men.


magos. The Old Testament form mag (Jer 39:3, 13) is retained in Targum Jonathan; rabbinic literature has adopted the word magos with the forms amgusha, magusha, magosh, and amgushi. The meaning of the word became fixed in rabbinic usage so that mgwsh meant a magician, whereas magos in Greek, which could refer to “astrologer,” was a loanword of isterologos or itsterologos. Targum Yerušalmi Exodus 7:15: “Go to pharaoh at dawn, he will go out to the water to observe the landmarks, as if he were a magician.”—Likewise, see also Tg. Yer. I Exod. 8:16. Babylonian Talmud Šabbat 75A: Rab (a Babylonian [† 247]) has said, “Whoever learns a single word from a magician is guilty of death.” Concerning a magician, Samuel (a Babylonian [† 254]) has said, “He is a sorcerer”; Rab, “He is a blasphemer.” ‖ Babylonian Talmud Sanhedrin 39A: A magician said to Amemar (ca. 400), “Your upper half (of your body) belongs to Hormiz, your lower half to Ahormiz.” He replied, “If this were so, how would Ahormiz allow the water (pee) to flow from the lower parts of Hormiz!” ‖ Leviticus Lamentations 7:9 (129B): Daniel 3:27: achashdarphenayya … R. Aha (ca. 320) said, “These are the rulers who are suspected of turning the law to either side” (notarikon interpretation = nchshd pnym).69 The rabbis said, “They honored people and twisted the law” (notarikon interpretation = mhdryn pnym); signayya, these are the teachers; pachawatha, these are the treasurers, and haddavrei malka, these are the elders and astrologers.—Several times kalday, Chaldeans, is also used, again with the meaning “magician” (= wizard, fortune teller, astrologer); for example, see b. Ber. 64A; b. Šabb. 119A., 156B; b. Sanh. 95A.


2:1 c: From the East, apo anatolōn.


Mishnah Giṭṭin 1.2: R. Judah (b. Ilai [ca. 150]) has said, “(The area) from Reqem east and Reqem itself is considered east (mizrach), from Askalon southward and Askalon itself as south, from Akko northward and Akko itself as north.”


2:2 A: His star.


1. The star of Jacob (Num 24:17).


Jerusalem Talmud Taʿanit 4.5 (68D.44): R. Simeon b. Yohai (ca. 150) has taught, “My teacher Aqiba († ca. 135) has lectured, ‘ “A star has come forth from Jacob” (Num 24:17); Kozeba has come forth from Jacob.’ When R. Aqiba saw bar Kozeba, he exclaimed, ‘This is the king, the Messiah.’ ”—Midrash Lamentations 2:2 (62B) without reference to Num 24:17: R. Yohanan († 279) has said that Rabbi stated, “ ‘A star has come forth from Jacob’ (Num 24:17): do not read ‘star,’ but a ‘liar’ ”; see § Mt 1:1c, #1, n. c. ‖ TanḥumaB Deuteronomy 3A: Deuteronomy 2:5: “Do not get involved in disputes with them (the sons of Esau in Seir); for I will not give you any of their land, not a single footstep; for I have made the mountain Seir a possession for Esau.” R. Meir (ca. 150) said, “Until his feet stand on the Mount of Olives that day” (Zech 14:4); R. Samuel (b. Nahman [ca. 260]) said, “Until the one about whom it is said, ‘A star has come forth from Jacob’ (Num 24:17); that is, the king, the Messiah. God said to Israel, ‘In this world you have no power over this mountain, but in the world to come (here in a broader sense including the days of the Messiah) you will be redeemed, and you will trample it down and take possession of it’; see Obad 19: ‘And those in the south will take possession of the mountain of Esau,’ and it is also written, ‘Deliverers will ascend Mount Zion to judge the mountain of Esau, and it will fall to the kingdom of Yahweh’ (Obad 21).” ‖ Deuteronomy Rabbah 1 (196C): “Until I come to my Lord at Seir” (Gen 33:14). R. Samuel b. Nahman (260) has said, “We have gone through the whole Scripture and have not found that Jacob stayed with Esau at Seir; so, what does ‘at Seir’ mean? Jacob said to Esau, ‘I still have judges and liberators to be raised up to take revenge on that man (= Esau = Rome).’ See Obad 21, ‘Deliverers will ascend.…’ ”—The Israelites said to God, “Lord of the world, how long will we be enslaved under his hand?” He answered them, “Until the day comes, about which it is written, ‘A star has risen from Jacob and a scepter from Israel’ (Num 24:17). When the star emerges from Jacob, it will burn the stubble of Esau (= Rome)”; see Obadiah 18: “The house of Jacob will become a fire and the house of Joseph a flame and the house of Esau stubble, and they will burn it and consume it, so that no remnant will be left of Esau.” In that hour, God said, “I will make my kingdom shine forth, and will be king over you”; see Obad 21: “Deliverers will ascend … and it will fall to the kingdom of Yahweh.”—‖ Leqach Tob Num 24:17 (2.129B–130A). The final part of the description of the events of the messianic people, which was said in the name of R. Levi (ca. 300), says, “And the tenth voice shall cry out, ‘Lift up, O gates, your heads …, that the king of glory may enter’ (Ps 24:9). Then the dead will come to life again: ‘Your dead will come to life, my dead will rise’ (Isa 26:19). And then the exiles will be gathered; see Isa 27:13: ‘On that day a great trumpet will sound, and the lost in the land of Assyria and the scattered in the land of Egypt will come near.’ And then Num 24:17 will be fulfilled, ‘A star has come forth from Jacob.’ ”—‖ Jerusalem Talmud Nedarim 4.12 (38A.59): R. Gershom (after 350) has said in the name of R. Aha (ca. 320), “ ‘A star has come forth from Jacob’ (Num 24:17). From whom does the star come forth and will it one day arise? From Jacob (and not—as a contrast to this—from Esau, i.e., here from Christian Rome).” ‖ Targum Onkelos I Numbers 24:17: “I see him (the star), but not now; I see him, but he is not near. When the king of Jacob arises, and the Messiah of Israel is mighty, he will kill the powerful Moabites and will rule over all the children of humanity.” ‖ Targum Yerušalmi Numbers 24:17: “I see him, but not now; I see him, but he is not near: when a mighty king reigns from the house of Jacob and the Messiah is strong, and the scepter of Israel is mighty—then he will kill the powerful Moabites and destroy all the sons of Seth, the multitudes of Gog, who come together to fight against Israel, and their bodies will all fall before me” (this should mean “before him”).—Targum Yerušalmi II leaves the connection of the passage with the Messiah in question, although verse 19 of the passage seems to imply Rome.


2. The star of Abraham.


Maʿaśe Abraham:70 When our father Abraham was born, they came before Nimrod the king, and his astrologers said to him, “A son has been born to Terah; acquire him from Terah and give him anything he wants.” And Nimrod said, “Why do you say this?” They answered, “We have seen that on the day he was born, a star rose up and swallowed up four stars in the sky, and it appears to us that he will possess two worlds.”—Similarly, see Beth ha-Midr. 2.118. ‖ Sepher ha-Yashar nch: It happened on the night Abraham was born that all the servants of Terah and all the wise men of Nimrod and all his scribes came to eat and drink and rejoice with him in the house of Terah. When they left his house that night, they lifted up their eyes to the heavens and looked up to the stars; and they saw and behold, a very great star came from the direction of the rising sun and rose into the sky and swallowed up four stars from the four sides of the sky. And they marveled at its appearance and examined the incident to ponder its significance. Then they said one to each other, “This means that the child who was born to Terah tonight and who will grow up and spread out and possess the whole earth for himself and his descendants forever; he and his descendants will kill great kings and possess their land.”


3. Extraordinary light phenomena occurred at the births of Isaac and Moses.


Genesis Rabbah 53 (33D): “Elohim has made laughter for me” (Gen 21:6). R. Levi (ca. 300) has said, “This refers to the addition (of a shining light) in the heavenly bodies; the verb 'shh (‘make, create, prepare’) is written here, and there it is written, ‘And he made wy'sh’ (Gen 1:16), that is, Elohim, the two great bodies of light.”—In Pesiq. 146A, R. Berekhiah (ca. 340) is the tradent; in TanḥB wyr' § 37 (54A), R. Berekhiah is the author. ‖ Pesiqta Rabbati 42 (177A): R. Hanina b. Levi (an Amoraean of unknown time) has said, “On the day that Isaac was born, God multiplied the light of the sun 48 times compared to its ordinary light.” ‖ Babylonian Talmud Soṭah 12A: The wise (ca. 150) said, “In the hour Moses was born, the whole house was filled with light”; it says here, “She saw that it (the child) was beautiful” (Exod 2:2), and it says there, “He saw that it (the light) was beautiful” (Gen 1:18). (The expression ky twb in both passages enables Exod 2:2 to be interpreted in light of Gen 1:18.71)—See also Exod. Rab. 1 (66D). ‖ Babylonian Talmud Soṭah 12B: (Exod 15:20: Miriam) … “the sister of Aaron,” and not the sister of Moses. Rab Amram (ca. 260) has said that Rab († 247) has said—according to others, Rab Nahman (b. Jacob [† 320]) has said that Rab has said—“This teaches that she prophesied when she was (only) Aaron’s sister (before Moses was born). She said, ‘One day my mother will give birth to a son who will redeem Israel.’ And when Moses was born, the whole house was filled with light. Then her father stood up and kissed her on her head, and said to her, ‘My daughter, your prophecy is fulfilled.’ And when they had cast him into the river, her father arose, and struck her on her head, and said to her, ‘Daughter, where is your prophecy?’ ”—In b. Meg. 14A only Rab Nahman (b. Jacob) is present, while in Exod. Rab. 1 (66D) Rab Amram is only tradent; in Midr. Prov. 14 § 1 (37B) the author is Rab Huna (disciple of Rab [† 297]). See the anonymous version without mentioning the appearance of light in Mek. Exod. 15:20 (51B).


2:2 B: To worship him, proskynēsai autō.


The LXX reproduces the Old Testament hishtachawah with proskynein. The rabbis know different forms of worship. Babylonian Talmud Šebuʿot 16B: Worship (hishtachawa'ah) with no pause is a simple kneeling down (keri'ah); when a pause does occur, this takes place with the unfolding of the hands and feet.… A baraita: The stretching called the qidah occurs with the face; see 1 Kgs 1:31: “There Bathsheba bowed with the face (wtqd) to the earth.” The kneeling down (keri'ah) happens with the knees; see 1 Kgs 8:54: “He rose from kneeling down on his knees”; the stretching out, called hshtchw'h, happens with the spreading of the hands and feet; see Gen 37:10: “Shall we perhaps, I and your mother and your brothers, come bow down to the earth before you?”—See the following parallel passages: b. Meg. 22B; b. Ber. 34B; b. Hor. 4A. See also § Matt 9:18.


2:4: All the people’s chief priests and teachers of the law.


1. archiereis, plural; for “high priests” used to be said a. about those who had once held the high priestly office but had lost it again for some reason;a b. about those who belonged to the privileged families from which the high priests were usually taken.b,72


a. In Acts 4:6, Annas is called archiereus, although he had not been in office since the year 15 CE. ‖ Mishnah Horayot 3.4: There is no difference between an acting high priest and one stepping down, apart from the bull on the Day of Atonement and the tenth of ephah. Both are equal to each other in the service on the Day of Atonement. Both have been given the commandment to be a virgin and to abstain from marrying a widow; they are not allowed to defile themselves on (deceased) blood relatives, to let their hair grow wild, or to tear their clothes (as a sign of mourning); both allow (upon death) the return of the murderer (from the city of asylum).—Although the passage initially deals with the substitution of the high priest on the Day of Atonement, it clearly shows the importance of the high priest, which the office would recognize about certain individuals for a specific time-period.


b. Acts 4:6: Kai Annas ho archiereus archiereus kai Kaiaphas kai Iōannēs kai Alexandroskai hosoi ēsan ek genous archieratikou. ‖ Mishnah Ketubbot 13.1: Two judges of civil law were in Jerusalem named Admon and Hanan ben Abshalom. Hanan made two statements, Admon seven. If someone travels to a faraway place and demands alimony from his wife, “she should,” as Hanan said, “swear only at the end (when she demands payment of her wedding contract after receiving the news of her husband’s death) and not at the beginning (when she demands alimony) (that her husband left her without alimony). But the sons of the high priests (= members of the high priestly families) were of a different opinion: they declared that she had to swear at the beginning and at the end. ‖ Mishnah ʾOhalot 17.5: R. Judah (b. Ilai [ca. 150]) said, “Once letters came to the sons of the chief priests from a far-off region, with one or two sea seals on them, and the scholars found nothing unclean in them” (earth from abroad and earth used to create seals were considered unclean). ‖ On t. Menaḥ. 13.21 see § John 18:13, n. c. ‖ Babylonian Talmud Yoma 18A: R. Assi (ca. 300) has said, “Three baskets of denars were brought to king Yannai by Martha, the daughter of Boethus, so that he would place Joshua b. Gamla (her fiancé) among the high priests.” [The historical description of this passage is incorrect: Joshua b. Gamla, the husband of Martha bath Boethus (m. Yebam. 6:4), was high priest around 63–65 CE; the king who was taken over must therefore be Agrippa II (50–100)].—Like the New Testament, Josephus also speaks of the archiereis in the plural, for example, in J. W. 2.12.6; 17.2; 4.3.7; 5.13.1; 6.2.2 (here “sons of chief priests”).


2. grammateis, Hebrew sopherim. With sopher it means a. a “scribe,” for example, a court scribe (e.g., m. Sanh. 4.3; 5.5); a scribe of private law documents (e.g., m. B. Meṣ. 5.11); a scribe of divorce letters (e.g., m. Giṭ. 7.2; 8.8; 9.8; on Sefer Torah [the scroll containing the five books of Moses], tefillin, and mezuzah, see tractate Sopherim); b. a “scholar”; and since the interest of Jewish scholarship revolved almost exclusively around Scripture and the Law, the scribes (grammateis), the lawyers (nomikoi) = lawyers, the teachers of the law (nomodidaskaloi) were called Sopherim. However, according to rabbinic usage, swprym usually only refers to the older (pre-Christian) generations of the scribes (see the quotations below at n. d), while the later (post-Christian) scribes are generally called chakhamim. Only rarely is s׳ applied to the later scholars,a and, where it appears to have this meaning in post-Christian Jewish literature, it usually refers to the teacher of youths, especially to the teacher of Scripture as opposed to the Mishnah teacher,b or also to the one who knows how to say grace as opposed to a recent convert who is unfamiliar with this rite.c—The explanation of the name swprym given by the Talmud has only Haggadic value.d


a. Mishnah Soṭah 9.15 includes signs of the messianic age: The wisdom of the scribes chakhmath sopherim will smell horrible. ‖ Eighteen Benedictions 13: “May your mercy rain down, Yahweh our God, on the righteous and on the pious and on the elders of your people of the house of Israel and on the rest of their scribes (peleitath sophereihem), and on the proselytes of righteousness and on us.”—This is the common text in the Jewish prayer books. In the handwritten Siddur in the University Library of Leipzig, the words that interest us are: “And on the elders of your people of the house of Israel and on plytt byt swpryhm the rest of their schoolhouses.…”73—Megillah Ta‘anit 12 says, “On Adar 17th the nations (gentiles) rose up against the rest of the scribes plytt kpry' (read saphraya) in the areas of blyqwt and Beth-Zabdai, and redemption came to the house of Israel.”—Similarly, y. Taʿan. 2.13 (66A.26): On the 7th of the month of Adar, the nations rose against the rest of the scribes plytt spry' in the area of bwlqys and Beth Zabdai, and salvation came to them.”—This refers to the cities of Halki and Zabeda near Syria. Since according to Jerusalem Talmud Taʿanit, this persecution came during the reign of Alexander Jannaeus (104–178 BCE), pre-Christian scribes are to be understood here classified as the “rest of the Sopherim.” It seems that the expression plytt spry', which comes from earlier times, has in a sense been adopted as terminus technicus in the Eighteen Benedictions. ‖ Several times one reads swprym as an address to contemporary scribes in the mouths of some Tannaim. Thus, Rabban Gamaliel II (ca. 90) says to the scholars in b. Soṭah 15A: “Allow me, scribes swprym, to interpret it!”—The same appears in Num. Rab. 9 (155A).—The same phrase appears in the mouth of the R. Simeon b. Gamaliel (ca. 140) in SNum 5:15 § 8 (4A). ‖ Samaritan scribes of the post-Christian world are also called swprym. Jerusalem Talmud Soṭah 7.21C.29: R. Eleazar b. Simeon (ca. 180) has said, “I said to the Samaritan scribes lswpry kwtym, ‘You have falsified your Torah and have done nothing with it.’ ”


b. Mishnah Soṭah 9.15: R. Eliezer the elder (ca. 90) said, “Since the day the sanctuary was destroyed, the scholars chkymy' began to become like teachers of youth (spry') and the teachers of youth became like a teacher’s apprentice and the teacher’s apprentice became like ignorant people74 and the ignorant people became more and more miserable and no one asked about it. Who will sustain us? Our Father in heaven.” ‖ Jerusalem Talmud Ḥagigah 1.76C.28: The Patriarch R. Judah75 sent R. Hiyya (b. Abba [ca. 280]) and R. Ammi and R. Assi (both ca. 300) to the cities around the land of Israel to appoint teachers of Scripture spryn and teachers of Mishnah mtnyynyw. They came to a place where they did not find a teacher of Scripture or a teacher of Mishnah. They said (to the townspeople), “Bring us the keepers of the city!” They brought them the noblemen (senators, sntwry). Then they said to them, “These are the guardians ntyry of the city? These are only the destroyers of the city!” They answered, “And who are the guardians of the city?” They said, “The teachers of the Scripture and the Mishnah”; see Ps 127:1: “If Yahweh does not build the house, those who build it labor in vain; if Yahweh does not keep the city, the keeper watches in vain.”—The same is said with some variations in Pesiq. 120B and Midr. Lam. Intro. 2 (29B). ‖ Babylonian Talmud Baba Batra 21A: Come and hear. If someone owns a house in a courtyard that belongs to several people, he may not rent it to a doctor, to a craftsman, to a weaver, to a Jewish or a non-Jewish (literally: Aramaic) teacher of youth swpr (because many people come and go, which bothers the other owners of the courtyard). ‖ Babylonian Talmud Baba Batra 21A: Rab Dimi from Nehardea (head of the school of Pum Beditha from 385–388 CE) has said, “The envy of the school-teachers swprym (against each other) increases wisdom (in that everyone wants to achieve more than his colleague).” ‖ Numbers Rabbah 12 (165B): R. Yohanan († 279) ordered the teachers of Scripture spryyh and the teachers of Mishnah that in those days (namely, from the 17th of Tammuz until the 9th of Ab, when the demon Meriri is at work) they should not whip the children (since that demon could make the blows deadly). R. Samuel b. Isaac (ca. 300) ordered the teachers of Scripture spryyh and the teachers of Mishnah to dismiss the schoolchildren in the 4th hour (before 10 AM) on those days (because that demon does not begin his harmful work until 10 AM). ‖ Midrash Esther 2:5 (93A): “Blessed are those who observe the law, and the one who has mercy at all times (so Midr. Ps. 106:3). One discussed this in the balcony of R. Tarfon (ca. 100) and said, ‘Who is the one who practices mercy at all times (does a good deed)?’ If one wanted to say, ‘These are the teachers of Scripture and of Mishnah swprym wmshnym’—one wonders whether they eat and drink and sleep. Rather (it must be said), ‘These are the writers of prayer straps and doorpost capsules.’ But don’t they eat and drink and sleep? So, who is the one who exercises mercy (does a good deed) at all times? Say, ‘This is the one who brings up an orphan in his house.’ ”


c. A baraita in b. Ber. 45B and b. Ḥul. 106A: When two people dine together, it is the rule that they share (i.e., that each person prays the grace separately). In which case do these words apply? If both of them are familiar with syprym (prayer before a meal); but if one is familiar swpr and the other ignorant, then the familiar person swpr speaks the prayer and the ignorant person does his duty (does not need to pray for himself).


d. Jerusalem Talmud Šeqalim 5.48C.51: R. Abbahu (ca. 300) has said, “It is written, ‘The families of the Sopherim swprym who live in Jabez’ (1 Chr 2:55). Why were they called Sopherim? Because they divided the Torah into numbers (groups) sephoroth (saphar = ‘to count’): ‘Five must not raise the heave offering’ (cf. m. Ter. 1.1); ‘five kinds of grain are subject to the dough offering’ (cf. m. Ḥal. 1.1); ‘fifteen (kinds of) women liberate (at the same time as themselves) their concubines (from the levirate marriage obligation)’ (cf. m. Yebam. 1.1); ‘thirty-six cases are in the Torah for punishment by extermination’ (cf. m. Ker. 1.1); ‘thirteen things apply to the fowl that was not ritually slaughtered’ (cf. m. Ṭehar. 1.1); ‘there are four main damages’ (cf. m. B. Qam. 1.1); ‘there are forty less one main works (that are forbidden on the Sabbath)’ (cf. m. Šabb. 7.2).” ‖ Babylonian Talmud Qiddušin 30A: This is why the earlier ones were called Sopherim, because they counted all the letters in the Torah shhyw swprym. They said, “The vav w in gchwn (Lev 11:42) makes up half of the letters of a scroll of the Torah; the words drsh drsh (Lev 10:16) make up half of the words and the word whtglch (Lev 13:33) make up half of the verses of the Pentateuch. (According to the masorah, Lev 8:8 is considered the middle of the verses [of the Pentateuch].) The ' in my'r in Ps 80:14 constitutes half of the letters of the Psalms; the lexemes whw' rchwm in Ps 78:38 constitute half of the verses [of Psalms]. (According to the masorah, Ps 78:36 forms this half.)—According Haggadic etymology of Sopherim, b. Sanh. 106B seems to allude to R. Isaac (ca. 300).


For the teachers of Mishnah, the Sopherim were recognized as authorities whose words were to be equated with the words of the Torah. Of the words of the Sopherim that are mentioned in the Mishnah,76 two are highlighted here. Mishnah Yadayim 2.4: The second degrees of kinship are considered to be forbidden by law (for marriage), because of the words of the Sopherim.—Accordingly, the Sopherim have tightened the provisions of Lev 18:6–11 by adding a degree of kinship in ascending and descending line. Leviticus 18:7, for example, is extended to “nakedness of the mother of the mother and nakedness of the mother of the father”; 18:8 to “wife of the grandfather on the paternal and maternal side”; 18:15 to “daughter-in-law of the son and daughter” etc.; see b. Yad. 21A.—‖ Mishnah Sanhedrin 11.3 (= 10.3 in the Babylonian Talmud): The words of the Sopherim are stricter than the words of the Torah. If someone says, “Pay no attention to phylacteries (tefillin)” in order to transgress the words of the Torah, he is exempt from punishment; (but if he says,) “(They must have) five partitions” in order to add to the words of the Sopherim, he is guilty.—In other words, the verses about phylacteries (Exod 13:9, 16; Deut 6:8; 11:18) are so general that anyone can interpret them as they wish; therefore, no one can be punished for their transgression. The concrete content of these instructions is only given by the implementation of the regulations which the Sopherim have issued on the production of tefillin (hand tefilla capsule with one partition, head tefilla capsule with four partitions), on its placement and removal, etc. Only disobedience against these regulations means disobedience against the Torah and is therefore punishable by law. ‖ Sifra Leviticus 19:34 (362A): “A proselyte who accepts all the words of the Torah except one, is not accepted (as a proselyte).” R. Yose b. Judah (ca. 180) said, “Also if he does not accept the insignificant word of the individual decisions (subtleties) of the Sopherim.”—This is also said in a baraita in b. Bek. 30B. ‖ Tosefta Taʿanit 2:6 (217): On Sabbaths and holidays it is permitted to fast before and after (i.e., the day before and the day after). Why is it forbidden on some days (on the days of joy listed in the Meg. Taʿan., the fasting scroll) and allowed on other days? These are words of the Torah (instructions in the Torah), and the words of the Torah do not need to be supported (secured); but those belong to the words of the Sopherim, and they need to be supported (therefore, the regulations concerning them are stricter in order to protect them from transgression). ‖ Tosefta ʿEduyyot 1.1 (454): When the scholars came to the vineyard of Javneh, they said, “There will come a time when one will look for a word from the words of the Torah, and will not find it; (for a word) from the words of the Sopherim, and will not find it”; see Amos 8:11–12. ‖ A baraita in b. Sanh. 87A: An unruly scholar only makes himself punishable … as R. Judah (ca. 150) said, because of a word that has its origin (its root) in the words of the Torah and its explanation in the words of the Sopherim (like the tefillin instruction mentioned above in m. Sanh. 11.3). R. Simeon (ca. 150) said, “Even if it is a subtlety of the subtleties of the Sopherim.”—See also § Matt 15:2 A.


2:5: In Bethlehem of Judea.


Bethlehem as the birthplace of the Messiah.


Targum Micah 5:1: “You Bethlehem Ephrathah—how humble you were to be counted among the thousands of the house of Judah—from you the Messiah shall come forth before me to rule over Israel, whose name has been mentioned since the beginning, since the days of the world.” ‖ Pirqe Rabbi Eliezer 3 (2B): The name of the Messiah. From where (can it be proven that he was created before the world)? Psalm 72:17: “Before the sun, his name appeared (or: Yinnon was his name).” And another Scripture says, “And you Bethlehem Ephrathah, small to be among the thousands of Judah …, and his goings forth are from long ago, that is, before the world was created” (Mic 5:1). ‖ Jerusalem Talmud Berakot 2.4 (5A.12): R. Judah (350) has said in the name (to be read like this) of R. Aibo (ca. 320), “Menahem will be his (the Messiah’s) name.… The following supports this: Once it happened with a Jew, who stood and plowed, that his cow grunted. An Arab passed by and heard its voice. He cried out to him, “Jew, Jew, untie your ox and tie up your ploughshare, for behold, the temple is destroyed.” Then it grunted a second time. He cried out, “Jew, Jew, bind your oxen and bind your plowshares, for behold, the king, the Messiah, is born.” And the Jew said unto him, “What is his name?” “Menahem.” “And what is the name of his father?” “Hezekiah.” The Jew, “Where is he from?” He answered, “From the royal palace in Bethlehem of Judea.” The Jew went and sold his oxen and his plowshares and became a seller of linen for children. He went in and out of the city until he came to that city (Bethlehem). All the women bought [from him], but the mother of Menahem bought nothing. He heard the voice of the women saying, “Mother of Menahem, mother of Menahem, come and buy for your son.” And she answered, “I will slay him, the enemy of Israel. For the day he was born the temple was destroyed.” He said to her, “We are confident that it has been destroyed because of him, but that it will also be built because of him.” She replied, “I have no money.” He said to her, “Why are you concerned about this? Come, buy for him; if you have nothing today, I will come and receive it after a few days.” After a few days he came to that city and said to her, “What is the child doing?” She answered, “After you had seen me, winds and storms came and took him away from my hands.”—R. Bun (= Abin II [ca. 370]) said, “Why should we learn from this Arab (namely, that the Messiah was born during the time of the destruction of the temple)? Is it not clearly written, ‘And Lebanon (= temple, a common expression) falls because of a mighty one’ (Isa 10:34)? What follows? Isa 11:1: ‘Then a shoot will spring from the stem of Jesse.’ ” (The succession of these two passages in Scripture teaches the succession of their contents in history.)—The same is repeated with many variations in Midr. Lam. 1:16 (58B).—The narration is a confirmation of the frequently found view that the Messiah is already born, but must remain hidden in the present because of the sins of Israel (possibly in paradise, in Rome, or in the North) until the hour of his revelation in glorious power dawns; see § John 1:1 A.


2:9: The star stood over the place where the child was.


This can be compared to Gen. Rab. 56 (35C): “On the third day … Abraham saw the place from afar” (Gen 22:4). What did he see? He saw a cloud attached to the mountain. He said, “It seems to be the place where God told me that I should offer my son.”


2:11: They brought him gifts.


That the gentiles will bring gifts to the Messiah is an old Jewish expectation.


Pesiqta 118B: R. Ishmael b. Yose (b. Halapta [ca. 180]) … had Rabbi say, “This is what my father said …, ‘One day Egypt will bring a gift to the Messiah’; if the Messiah (according to the sentence structure, Egypt could also be the subject) thinks that he should not accept it from them, God will say to the Messiah, ‘Accept it from them, they have shown hospitality to my children in Egypt’; immediately ‘the rulers will come forth from Egypt’ (Ps 68:32). Cush draws the following conclusion in relation to itself, ‘If those (Egyptians) who subjugated Israel are (graciously) received, how much more will it be true for me, who have not subjugated them!’ God says to him (the Messiah), ‘Receive from them!’ Immediately ‘Cush (Moorland) will hastily stretch out its hands to God’ (Ps 68:32). The wicked kingdom (= Rome) draws the following conclusion in relation to itself: If those who are not their brothers, how much more we who are their brothers! (Rome = Edom = Esau, Jacob’s brother.) God speaks to the Messiah (to be read in this way instead of ‘Gabriel’ according to Diqduqe Soph), ‘Go to the beast (Rome) and acquire (found) a community!’ ” (This is how Midrash summarizes the first four words of Ps 68:31.)—The same is said anonymously in Exod. Rab. 35 (95B) in the introductory sentence: And so you will find it in the future, that one day all nations will bring gifts to the king, the Messiah; Egypt will bring the first.… ‖ Genesis Rabbah 78 (50C): An ʿam ha-areṣ (a man unaware of the law) said to R. Hoshaiah (the elder [ca. 225]), “If I say a fine word to you, will you say it in the congregation in my name?” He answered him, “What is it?” He said, “All the gifts that our father Jacob gave to Esau (cf. Gen 32:14–18; 33:8–13), the peoples of the world will one day bring back to the king, the Messiah, in the future.” Why? “The kings of Tarshish and the islands will once again bring gifts” (Ps 72:10).—It does not say “they will bring,” but “they will once again bring.” He answered him, “By your life, you have spoken a beautiful word and in your name I will speak it.” ‖ Midrash Esther 1:1 (83B); Ps 68:30: “From your temple in Jerusalem kings will bring you gifts” (the Midrash). From the temple in Jerusalem, is that not something small? Rather, the words mean that just as the sacrifices took place at the temple in Jerusalem, so will sent ones carrying gifts come, one after the other, to the king, the Messiah; see Ps 72:11: “And all kings will pay homage to him.”—On this topic, see also Tanḥ. shwptym near the end (19A); in Midr. Ps 87 § 6 (189B), the author is R. Judah b. Simon (320); in some passages the Israelites who were led back to Jerusalem from their dispersion are described as gifts from the gentile nations to the Messiah; see, for example, Pss. Sol. 17:30–31; Midr. Ps. 87 § 6 (189B, 190A), where the author is R. Judah b. Simon (320); Midr. Lam. 4:8 (114A), where the author is R. Judah (b. Simon).


2:14: Went to Egypt.


A remembrance of Jesus’ stay in Egypt is perhaps made in the following passages.


A baraita in b. Sanh. 107B: The left hand should always push away while the right hand draws back: not like Elisha, who pushed away Gehazi with both hands, and not like Joshua b. Perahiah who pushed away Jesus with both hands.… How about R. Joshua b. Perahiah? When king Yannai had the scholars killed, R. Joshua b. Perahiah and Jesus went to Alexandria in Egypt. When peace was established, Simeon b. Shetah sent him (the following message): “From me, Jerusalem, the holy city, to you, Alexandria in Egypt. My sister, my husband (= Joshua b. Perahiah) dwells in your midst, and I sit here forsaken.” He set out and came to an inn where he was honored with much honor. He said, “How beautiful is this inn!” He (Jesus) said to him, “Rabbi, her eyes are winking.”77 He (Joshua b. Perahiah) said to him, “Wicked one, are you occupied with such things?” He sounded four hundred trumpets and banished him. He (Jesus) came before him very often and asked him to accept him, but he did not care about him. One day he (Joshua b. Perahiah) was reading the Shema (Deut 6:4), when he (Jesus) came before him; he wanted to accept him and waved his hand. But the latter, thinking he would push him away again, went, lifted up a brick, and worshipped it. Then he (Joshua b. Perahiah) said to him, “Convert!” He answered him, “This is what I have received from you: Whoever sins and causes others to sin is no longer given the opportunity to repent.” For the author said, “Jesus used magic and tempted and seduced Israel.”—See similarly b. Soṭah 47A, here instead of yeshu, “the Nazarene,” hanotsery said.—Jerusalem Talmud Ḥagigah 2.2 (77D.30) is shorter and does not mention Jesus; furthermore, it mentions Judah b. Tabbai instead of Joshua b. Perahiah; y. Sanh. 6.9 (23C.23) has only the opening words as in y. Ḥag.


The form and content of this story are not historical, since Joshua b. Perahiah, whose disciple Jesus is said to have been, lived under Alexander Jannaeus (104–78 BCE). The account also appears unhistorical, since, according to Josephus (Ant. 14.9.3–5), it seems that king Jannaeus was confused with Herod I. Nevertheless, Jesus would not have been associated with a Jewish scholar who had temporarily been in Egypt if certain traditions had not been passed down about a stay by Jesus in Egypt.


A baraita in b. Šabb. 104B: R. Eliezer (b. Hyrcanus [ca. 90]) said to the scholars, “Did not Ben Stada bring the magic arts from Egypt by carving them into his body?” They answered him, “He was a fool, and it is impossible to prove anything by fools.”—In older times, Jesus was not associated with Ben Stada; only in later times was this association made; see § Mt 1:16, #4. But the fact that reference was made to Egypt for this association shows again that Jesus’ stay in Egypt had a widespread tradition within the synagogue.







2:15: Out of Egypt I have called my son.


The reference to Hos 11:1 is based on the thought that the redemption of Israel from Egypt is a type of messianic salvation, a thought that (inspired by the Old Testament; see Isa 11:11; 48:21; Hos 2:16; 12:10; Mic 7:15) like none other influenced the teaching about the final redemption at an early stage. Several examples illustrate this.


Mekhilta Exodus 12:42 (20A): It is a night of preservation (or observation) for Yahweh because of the exodus from Egypt; this same night (the Passover night) is one to be observed for Yahweh by all the children of Israel for all generations. On this night they have been redeemed (from Egypt), and on it they will be redeemed one day (in the messianic age). These are words of R. Joshua (b. Hananiah [ca. 90 CE]). The same is said in b. Roš Haš. 11A–B; Tanḥ. b' (76A); see also Tg. Yer. I Exod 12:42. ‖ Midrash Psalm 90 § 17 (197A): “Make us glad according to the length of time you have afflicted us” (Ps 90:15), in the days (read bymwt instead of kymwt) of the Messiah. How long were the days of the Messiah?… R. Aqiba († ca. 135) said, “Forty years, like the days when you afflicted us during the forty years that Israel spent in the wilderness”; see Deut 8:3: “He afflicted you and made you hunger.”—The parallel Pesiq. Rab. 1 (4A) reads: How long are the days of the Messiah? R. Aqiba says, “Forty years”; see Deut 8:3: “He afflicted you and made you hunger”; and Ps 90:15: “Make us glad according to the length of time you have afflicted us.” Since the affliction about which Deuteronomy speaks lasted forty years, so also the affliction that is spoken about here (will last) forty years. R. Abin (I, ca. 325; II, ca. 370) has said, “What was R. Aqiba’s reason?” Answer: “As in the days when you came out of the land of Egypt, I will show you wonders” (Mic 7:15). (For the duration of the messianic age see § Rev 20:4 B.) ‖ Midrash Lamentations 1:8 (89B): Go out only to the last part of the sheep (according to Midrash). R. Eliezer (b. Hyrcanus [ca. 90]), R. Aqiba († ca. 135), and Rabbanan (from the same time). R. Eliezer said, “From the cake that the Israelites took with them out of Egypt they ate for thirty-one days. From this you can see (according to the reading in Matt. Keh.) what I will do to them at the very end (= in the messianic age); this is what Ps 72:16, ‘Wheat will be in the land’ means.” R. Aqiba said, “Because I surrounded them with clouds of glory (Exod 13:21–22), you can see what I will do to them at the very end; see Isa 4:6: ‘A canopy for shade in the day of heat.’ ” And Rabbanan said, “Because of what I fed them in the wilderness, which was sweeter than honey and milk, you know what I will do to them at the very end; see Joel 4:18: ‘In that day the mountains will drip with sweet wine.’ ” ‖ Pesiqta 67B: R. Levi (ca. 300) said in the name of R. Hama b. Hanina (ca. 260), “He who took vengeance on the first (= Egypt) will also take vengeance on the last (= Rome in the messianic age). As he took vengeance on Egypt by blood, so he will also take vengeance on Edom (= Rome); see Joel 2:30: ‘I will show miraculous signs in heaven and on earth, blood and fire and columns of smoke.’ As frogs came to Egypt, so also to Edom; see Isa 66:6: ‘A voice of uproar (namely, the sound of frogs) in the city (= Rome).’ As gnats came to Egypt, so also to Edom; see Isa 34:9: ‘There their streams turn to pitch and their dust to sulfur’ (according to the interpretation in Yalquṭ 1 § 182 dust here means nothing other than gnats); see Exod 8:16: ‘Strike the dust of the earth, and it shall become gnats.’ As all kinds of creatures came to Egypt, so also to Edom; see Isa 34:11: ‘Pelican and hedgehog take possession of it, and an owl and raven will dwell in it.’ As a plague came to Egypt, so also to Edom; see Ezek 38:22: ‘(I will judge him) by plague and blood.’ As leprosy came to Egypt, so also to Edom; see Zech 14:12: ‘This shall be the plague: … it will rot his flesh.’ As hail came to Egypt, so also to Edom; see Ezek 38:22: ‘I will judge him … by pouring down rain and hailstones.’ As (winged) locusts came to Egypt, so also to Edom; see Ezek 39:17–19: ‘You, son of man, Yahweh Elohim says, “Say to the birds, to all winged things (thus also to the locusts)”.…’ As darkness came to Egypt, so also to Edom; see Isa 34:11: ‘Stretch over it the measuring cord of Tohu and the plumb line of Bohu (= chaotic darkness)’. And as Egypt gave the oldest (firstborn) among them and he killed them, so also Edom; see Isa 34:7: ‘Ox (r'mym) must go down with them.’ ” R. Meir (ca. 150) has said, “The Romans (rwmym) must go down with them.”—The same is said in Pesiq. Rab. 17 (90A) and anonymously in TanḥB b' § 6 (22A) in the introduction: All plagues that God brought on Egypt, he will bring one day (in messianic age) on Edom. ‖ Pesiqta 56B: “And now you shall eat it …, you shall eat it in a fearful haste” (Exod 12:11). R. Samuel b. Nahman (ca. 260) has said, “While it is in this world it is said, ‘You shall eat it in a fearful haste’; what is said about it in the future (about the messianic redemption)? ‘You shall not go out in haste, nor flee in haste; for Yahweh is going before you, and the God of Israel will guard your course’ (Isa 52:12).”—The same is said in Pesiq. Rab. 15 (79B) and anonymously and extended by a parable in Exod. Rab. 19 (81C).—The basics of Samuel’s exposition are stated anonymously in Mek. Exod 12:11 (9B). ‖ Midrash Ruth 2:14 (132B): R. Berekhiah (340) said in the name of R. Levi (ca. 300), “As the first redeemer (= Moses), so the last redeemer (= Messiah). As the first redeemer revealed himself and then hid himself from them again (how long did he hide himself from them? Three months; see Exod 5:20: ‘And they met Moses and Aaron’), so the last redeemer will reveal himself to them and hide himself from them again.” And how long will he hide himself? R. Tanḥum (b. Abba [ca. 380]) has said in the name of the rabbis, “Forty-five days; see Dan 12:11: ‘From the time when the regular sacrifice is taken away … it will take 1,290 days,’ with Dan 12:12: ‘Blessed is he who waits and attains 1,335 days.’ ” What should be done about too many (forty-five days)? R. Isaac b. Qeṣarta has said in the name of R. Jonah (ca. 350), “These are the forty-five days when Israel picks and eats salt herbs; see Job 30:4: ‘Those who pick salt herbs by the bushes’ (Tg. Job 30:4: ‘Picking the thorny undergrowth instead of edible herbs’).” Where will he (the Messiah) lead them (Israel) to? Out of the land into the wilderness of Judah; see Hos 2:14: “Therefore, behold, I will allure them, and I will lead them into the wilderness.” Who says, “Into the wilderness of Sihon and Og?” (which possibly refers to Hos 12:9). “Again I will make you dwell in tents, as in the days of old (according to Tg. Hos. 12:10). And whosoever believes him (the Messiah) will live; and whosoever does not believe him will go to the nations of the world, and they will kill him.” R. Isaac b. Marion (ca. 280) said, “In the end God will reveal himself to them and will bring them down manna: for there is nothing new under the sun.”—Similar thoughts are expressed in Pesiq. 49B; the following names are said to be responsible for the calculation of forty-five days: Hama b. Hanina (ca. 260) and (Hama b.) Hoshaiah (ca. 260); see also Pesiq. Rab. 15 (72B); Num. Rab. 11 (162B); Midr. Lam. 2:9–10 (100A). ‖ Midrash Ecclesiastes 1:9 (9B): R. Berekhiah (ca. 340) has said in the name of R. Isaac (ca. 300), “As the first redeemer, so the last redeemer. As it says about the first redeemer, ‘Moses took his wife and sons, and made them ride on a donkey’ (Exod 4:20), so also about the last redeemer; see Zech 9:9: ‘Low and riding on a donkey.’ As the first redeemer made the manna fall down; see Exod 16:4: ‘Behold, I will rain upon you bread from heaven,’ so also the last redeemer will make the manna fall down; see Ps 72:6: ‘Wheat will lie upon the earth’ (so the Midrash). As the first redeemer caused the spring to rise (Num 20:11), so the last redeemer will cause the water to rise; see Joel 3:18: ‘A brook will go out from the house of Yahweh to water the valley of the Shittim.’ ”—See also the beginning of Midr. Sam. 14 § 9 (45B) with R. Levi as the author (ca. 300). ‖ Exodus Rabbah 3 (69B): “This is the sign to you that I have sent you” (Exod 3:12). What do these words mean? Our teachers of blessed remembrance have said, “This was a sign of the first redemption; for with ‘I’ ('nky) the Israelites went down into Egypt; see Gen 46:4: ‘ “I” will go down into Egypt with you, and “I” will certainly bring you out.’ ‘And it is a sign for the last redemption; for through “I” they will be healed and one day (in the time of the Messiah) they will be redeemed’; see Mal 3:23: ‘See, “I” will send you the prophet Elijah.’ ” ‖ Exodus Rabbah 1 (67B): Pharaoh’s daughter brought up the one who one day would take revenge on her father; and also the king, the Messiah, who one day will take revenge on Edom (= Rome), lives with them in the city (Rome); see Isa 27:10: “There (in the city = Rome) the calf will graze and there it will lie down.” (Presumably, the verb rbts in Gen 49:9, which is generally interpreted to be messianic, causes yrbts in Isa 27:10 also to refer to the Messiah).—The same is said in Tanḥ. shmwt (61B). ‖ Midrash Psalm 43 § 1 (134A): To that generation (in Egypt) you sent redemption through two redeemers; see Ps 105:26: “He sent Moses, his servant, and Aaron, whom he had chosen.” And also to this generation (in the messianic age) he sends two, which correspond to those (two): “send your light and your truth” (Ps 43:3); “your light,” that is, the prophet Elijah from the house of Aaron,78 about whom it is written, “The seven lamps will cast their light in the front of the lampstand” (Num 8:2); and “your truth,” that is, the Messiah b. David; see Ps 132:11: “Yahweh has sworn a truth to David from which he will not turn away.” See also Mal 3:23: “Behold, I send you the prophet Elijah”; behold, this is the one; and the other: “Behold my servant whom I uphold” (Isa 42:1). ‖ veni, my son (Hos 11:1), which is rendered in the LXX as ta tekna autou (sc. Israēl); see also Tg. Hos. 11:1, which translates the singular by the plural, “Out of Egypt I have called them children.”


2:16: And had all the children killed.


1. As Herod raged against his people, seeking to kill the Messiah, so also did pharaoh, seeking to destroy the redeemer of Israel in Egypt.


Babylonian Talmud Soṭah 12A: “Then pharaoh commanded all his people” (Exod 1:22). R. Yose b. Hanina (ca. 270) has said, “He even made a command concerning his people.” And R. Yose b. Hanina said, “He gave three commands: ‘If it is a son, kill him’ (Exod 1:16), and, ‘You shall throw every newborn son into the Nile’ (1:22), and finally he made the same command concerning his people.” ‖ Exodus Rabbah 1 (66D): “Then pharaoh commanded all his people” (Exod 1:22). R. Yose b. Hanina has said, “He made the same command concerning his people. And why did he do so? Because the astrologers said to him, ‘Concerning the redeemer of Israel, his mother will be pregnant; but we do not know whether he is an Israelite or an Egyptian.’ In that hour pharaoh gathered all the Egyptians together and spoke to them, ‘Send your children who are born during the next nine months, that I may them throw them into the Nile’; see Exod 1:22: ‘Every newborn son you will throw into the Nile.’ ‘Every son of the Israelites’ is not written here, but ‘every son,’ both of a Hebrew and an Egyptian. But they would not accept this from him, for they said, ‘The son of an Egyptian will never redeem them, but only one of the Hebrews.’ ”


2. The cruelty of Herod and his skill in espionage.


Babylonian Talmud Baba Batra 3B: Herod, the servant of the house of the Hasmoneans, had his eye on that girl (Mariam). One day this man heard a voice from heaven calling out, “The servant who is now outraged is lucky!” He rose up and killed his whole dynasty (= family of the Hasmoneans), but he left that child behind. When this child saw that he wanted to marry her, she climbed onto a roof and raised her voice, calling out, “Everyone who comes and says, ‘I am descended from the house of the Hasmoneans’ is a servant, for I (literally, this child) am the only one left of them.” Then this child threw herself from the roof onto the earth.79 He (Herod) hid her seven years (probably an inaccurate memory of the eight years of marriage of Mariam and Herod) in honey. Some say that he had sexual relations with her; others say that he did not. Some say that he hid her to satisfy his lust; and some say that he hid her so that it would be said that he had married a king’s daughter. (This attempt to erase from history Herod’s marriage to Mariam is probably an expression of the Pharisees’ hatred of the king).—Herod said, “Who interprets the words, ‘From the midst of your brothers you shall set a king over you’ (Deut 17:15)?” The rabbis (did). Then he rose up and had all the rabbis killed; he left Baba b. Buta to seek advice from him. He had a wreath of hedgehog skin put on him and he gouged out his eyes. One day Herod came, sat down in front of him (who did not recognize the king after losing his eyes) and said, “Look, lord, what this evil servant (Herod) is doing!” He replied, “What shall I do to him?” Herod said, “May the lord (= you) curse him!” He answered him, “Even in your thoughts do not curse the king” (Eccl 10:20). Herod said to him, “He is not a king!” He answered, “And if he is only an ordinary rich man, it is written, ‘Do not curse the rich man in your bedchambers’ (Eccl 10:20). If he were a prince, it is written, ‘You shall not curse a prince among your people’ (Exod 22:27).” Herod said, “This applies to one who does the work of your people, but he does not do the work of your people!” He replied, “I am afraid of him.” Herod said, “There is no one here who could go and tell him; only you and I are sitting here.” He answered, “It is written, ‘For a bird of heaven will carry the sound, and a winged creature will betray the matter’ (Eccl 10:20).” Then said he to him, “It is I (Herod); if I had known that the rabbis were so careful, I would not have killed them.” ‖ Josephus says (J. W. 1.33; 6.8; Ant. 17.6.5; 8.2) that shortly before his death, Herod called for the murder of the Jewish nobles so that all of Judea and the individual houses would cry upon his death. The same story is told in the old “Fasting Scroll” about king Alexander Jannaeus (104–78 BCE). Since it is not impossible that the rabbinic tradition has confused the two most hated kings with each other here, as it does elsewhere, Meg. Taʿan. 11 should also be considered in this discussion: It has been said that when king Jannaeus fell ill, he had 70 elders from the elders of Israel arrested and imprisoned. He ordered the chief of the prison, “When I am dead, kill those elders”; and also (he ordered this), so that the Israelites who rejoiced over him (at his death) would have sorrow over their teachers. It has been said that king Jannaeus had an excellent wife named Shalminin;80 when he died, she took his ring from his hand, sent it to the house of the prisoner’s keeper, and told him, “Your lord has released those elders in a dream.” Then he set them free, and they went into their houses. But afterward they told him that king Jannaeus had died, and they made the day on which king Jannaeus died a holiday (on which there should be no fasting).


2:18: Rachel weeping for her children.


The Midrash Jer 31:15.


Genesis Rabba 82 (52D): What did our father Jacob see when he buried Rachel on the road to Ephrath (cf. Gen 35:19)? He saw that the exiles would one day pass by there; therefore, he buried Rachel there so that from there she would pray for mercy for them. This is what Jer 31:15 says, “A voice is heard at Ramah.” ‖ The beginning of Midr. Lam. 24 (38A–B): R. Samuel b. Nahman (ca. 260) said, (after the fathers of Israel mourn the downfall of Jerusalem in 38B) “In that hour our mother Rachel arose before God and said, ‘Lord of the worlds, it is clear to you that Jacob your servant loved me greatly and for my sake served my father for seven years; and when those seven years were completed and the time of my marriage was near, my father made a plan to exchange me for my sister. This weighed heavily on me, for the plan had become known to me, and I communicated it to my husband and gave him signs to distinguish me from my sister so that he would not mistake me. But afterward I comforted myself, endured my desires, and took pity on my sister, that she would not go away with insults. And in the evening, they exchanged my sister for me, and I informed my sister about all the signs that I had told to my marriage partner so that he would think that she was Rachel. And moreover, I crept under the tent where he was resting with my sister, and when he spoke to her she was silent, but I answered every word he said, so that he would not recognize my sister’s voice. In this way I showed grace to her, and did not become jealous of her, nor did I let her go away insulted. And if I, who was flesh and blood, dust and ashes, did not make my rivals jealous, nor let them go away in reproach and disgrace, you who are the king of Mercy—you who lives forever, why did you get angry about idols, in which there is nothing of substance, and let my children go into captivity, that they might be killed by the sword, and their enemies treat them according to their lusts?’—Immediately the mercy of God was stirred, and he said, ‘For your sake, Rachel, I will bring Israel back to her place.’ ” This is what Jer 31:15–17 says, “Thus says Yahweh, ‘A voice is heard at Ramah … Rachel weeping for her children.’ … Thus says Yahweh, ‘Stop weeping …; your work will be rewarded.…’ ” See Rashi on Jer 31:15. ‖ Pesiqta 141B: R. Simeon b. Yohai (ca. 150) taught, “Because everything depended on Rachel (i.e., because the whole life story of Jacob revolved around her), her descendants were named after her, ‘Rachel weeping for her children’ (Jer 31:15); and not only after her name, but also after the name of her son, ‘Perhaps Yahweh, the God of hosts, will pardon the remnant of Joseph’ (Amos 5:15); and not only after the name of her son, but also after the name of her grandson, ‘A favorite son is Ephraim’ (Jer 31:20).”—The same is said in Gen. Rab. 71 (46A); Midr. Ruth 4:11 (137A). ‖ Midrash Lamentations 1:2 (50A): R. Simeon b. Yohai (ca. 150) said, “God said to Israel, ‘You weep in vain, but in the end you will truly weep.’ ” Where did Israel weep in vain? Answer: Numbers 11:10: “Moses heard the people weeping according to their families”; Num 14:1: “Then all the congregation raised their voices loudly, and the people wept that night.” And where did Israel truly weep (= where was it justified)? R. Aibo (ca. 320) and R. Judah b. Simon (ca. 320) [discuss this]. R. Aibo said, “Once in Rama and once in Babylon. In Rama, see Jer 31:15: ‘A voice is heard in Rama.’ In Babylon, see Ps 137:1: ‘By the rivers of Babylon we sat and wept.’ ” R. Judah b. Simon said, “Once in the land of Judah and once in Babylon. In the land of Judah, see Lam 1:2: ‘She weeps bitterly in the night.’ In Babylon, see Ps 137:1.” R. Aibo said, “God said unto Israel, ‘For the reward of weeping I will gather your exiles’; see Jer 31:16–17: ‘Thus says Yahweh, “Restrain your voice from weeping, and there is hope for your future.” ’ ” ‖ Rashi on Jer 31:15 mentions the following legend, “The patriarchs and the matriarchs went to appease God because Manasseh had set up an idol in the Temple. But he could not be appeased. Then Rachel went in and said before him, ‘Lord of the world, whose love (mercy) is greater, your love or the love of flesh and blood? Surely your love is greater! And have I not let my rival into my house? For all that Jacob served my father, he served only for my sake, and when I was about to enter the bridal chamber, my sister was brought in. It was not enough that I kept silent; I also told her my sign. You also, when your children brought your rival into your house, remain silent towards them.’ And he said unto her, ‘You have done well in defense: there is a reward for your deeds and your righteousness, because your informed your sister about your sign.’ ”


2:19: But when Herod died.


Megillah Ta‘anit 9: The seventh day of Kislev is a holiday. This is the day on which Herod, the hater of the scholars, died; because it is joy before God when the wicked leave the world; … And on the same day on which Herod died they made a feast day (thus forbidding fasting).—On the unhistorical nature of this remark, see Schürer.81 In reality, Herod died shortly before the Passover in the year 4 BCE.


2:20: In the land of Israel.


In rabbinic literature, “land of Israel” is used almost exclusively as the designation of Palestine. Mishnah Ḥallah 4.8: Rabban Gamaliel (ca. 90) said, “There are three lands (to be distinguished) regarding the challa (batch of the dough): from the land of Israel (erets yisra'el) to Kezib (= Ekdippa, between Ptolemais and Tyrus) is a batch of dough; from Kezib to the Euphrates and Amana there are two batches of dough; … from the stream and from Amana inwards there are two batches of dough.…”—The same three areas are distinguished in m. Šeb. 6.1 in relation to the law about the fallow year. ‖ Tosefta Ḥallah 2.11 (99): What is land (Israel) and what is foreign land? Everything that lies from Taurus (Amanus Mountains) and beyond is the land of Israel; from Taurus-Amanus and beyond is foreign land. As for the islands in the sea, one looks at them as if a thread were stretched out over them from Taurus-Amanus to the flowing water in Egypt: from the thread inward is the land of Israel, from the thread outward is foreign land.


The name pelastinei (= Palaistinē) is extremely rare. Genesis Rabbah 90 (57A): “There was a famine in all lands” (Gen 41:54), in three lands: in Phoenicia, Arabia, and in Palestine. ‖ Leviticus Rabbah 5 (108B) and Numbers Rabbah 10 (158B): “Go over to Calneh and look” (Amos 6:2), which means Ctesiphon; “and from there go to Chamath, the great,” which is Chamath of Antioch; “and go down to Gath of the Philistines,” which refers to the hills of Palestine (more correctly: to the hills of the Philistines, the Philistine country). ‖ Midrash Lamentations 1:5 (51B): “Her adversaries have become the master” (Lam 1:5), which refers to Vespasian; “her enemies are now happy” (Lam 1:5), which refers to Titus. For three and half a years Vespasian besieged Jerusalem, and there were four military leaders with him: from Arabia, from Africa (Phrygia?), from Alexandria, and Palestine.


Even more rarely the name “land of Canaan” (erets kena'an) is encountered in rabbinic language (in the New Testament gē Chanaan in Acts 13:19; merely Chanaan in Acts 7:11). It should be noted that only west Jordanian Palestine is called the land of Canaan. Mishnah Makkot 2.4: Where do they (the killers) flee? To the cities of refuge: to the three on the other side of the Jordan and to the three in the land of Canaan (i.e., on this side of the Jordan); for it is written, “You shall establish three cities on the other side of the Jordan and three in the land of Canaan …” (Num 35:14). Before the three in the land of Israel (here in the narrow sense = land of Canaan) were chosen, the three (cities of refuge) on the other side of the Jordan were not established; for it is written, “There shall be six cities of refuge” (Num 35:13), that is, until the six [cities] could be established at the same time. ‖ Tosefta Makkot 3.2 (440): Three cities (of refuge) were separated by Joshua in the land of Canaan, and they were prepared in relation to the three on the other side of the Jordan like two rows (vines) in a vineyard: Hebron in Judea opposite Bezer in the desert, Sichem on Mount Ephraim opposite Ramoth in Gilead, Kedesh in Galilee opposite Golan in Bashan.…—The same is said in b. Mak. 9B as a baraita. ‖ 'rts kn'n also appears in b. Bek. 55A.


We do not find terms such as “holy land” (admath haqqodesh; Zech 2:13) = hē hagia gē (2 Macc 1:7) or “promised land” (gē tēs epangelias; Heb 11:9) in rabbinic writings anywhere.


2:23 A: Nazareth, Nazareth.


Nazareth (from ntsr, “herding,” “preserving,” perhaps = “guard” or “guardian”) is not mentioned in the Talmud or Midrash. Therefore, it is remarkable that Eleazar b. Kalir (ca. 800?) in his speech on the 9th of Ab “'ykh yshbh chbtslt hshrwn” mentions Nazareth as the location of one of the twenty-four divisions of priests.82


2:23 B: So that what was said by the prophets could be fulfilled, “He will be called a Nazarene” (Nazōraios).


1. That several prophets express the same thoughts, though in different words, is illustrated in b. Sanh. 89A: R. Isaac (ca. 300) has said, “The same word can be expressed (in content) by many prophets, but two prophets cannot prophesy identical words.” Obadiah has said, “The pride of your heart has deceived you” (Obad 3); Jeremiah has said “Shudder at you! The pride of your heart has taken hold of you” (Jer 49:16).—Thus, only the linguistic clothing of a prophecy is the property of the prophet concerned.


2. There is no place in the Old Testament that corresponds to the words “Nazōraios klēthēsetai.” Similarly, Ezra 9:10–13 (= 1 Esdras 8:81–86) says, “And now, our God, what shall we say after this? That we have forsaken your commandments that you commanded us by your servants the prophets, saying, ‘The land that you are coming to possess is a defiled land, through the defilement of the nations of the lands, through their abominations, with which they filled it from one end to the other in their uncleanness.…’ ”—This verse, like Matt 2:23, illustrates an instance in which an Old Testament quotation found nowhere in the Old Testament is put into the mouth of a number of prophets without the slightest hint as to which of the prophets are meant. Similar liberties in quoting Old Testament words are also encountered in rabbinic literature. Sifre Deuteronomy 21:8 § 210 (112B): “Redeem your people Israel, whom you have purchased” (Deut 21:8).… Under this condition you have purchased us so that if we sin you will make atonement for us. And the holy spirit says (the following words are therefore marked as a quotation), “As long as you want this, your blood will be atoned for.”—This first sentence is found nowhere in the Old Testament, and the second sentence is reworded as nkpr lhm hdm in Deut 21:8. ‖ Babylonian Talmud Ketubbot 111A: R. Eleazar (ca. 270) has said, “The dead abroad (Israel) will not rise again (resurrect), for it is written, ‘I will lay glory in the land of the living’ (Ezek 26:20), that is, the land on which my pleasure rests (= Palestine), whose dead will rise again; but on those whom my pleasure does not rest (= abroad), whose dead will not rise again.” R. Abba b. Memel (ca. 300) opposed this, saying, “ ‘Your dead will live, my dead bodies will rise’ (Isa 26:19); does this not mean, ‘Your dead will live,’ namely, those in the land of Israel? ‘My dead bodies will rise,’ namely, the dead abroad? And what does Ezek 26:20 mean, ‘I bring (lay) tsby into the land of the living’? This refers to Nebuchadnezzar; for it is written that the All-Merciful One said, ‘I will bring upon them a king swift as a gazelle.’ ”—tsby, “Adornment” is thus taken to mean “gazelle,” so that the passage “I will bring a gazelle (= Nebuchadnezzar) into the land of the living” is to be translated as “gazelle”; but the scriptural quotation “I will bring a king over them who is quick as a gazelle,” giving the basis for this interpretation, does not exist.—From these examples one can see that quoting an idea hinted at somewhere in the Old Testament as if it were clearly expressed in the Old Testament was by no means uncommon. This is also the case with the quotation Nazōraios klēthēsetai. The question is which thought in the Old Testament prompted the formulation of this quotation.


According to the context of Matt 2:23, Joseph settled in Nazareth at God’s prompting, so that Jesus, as a son from Nazareth, would receive the name prophesied by the prophets notseri (= Nazōraios, Nazarene). Since the evangelist has this name proclaimed in advance by many prophets (dia tōn prophētōn), he must have had several passages from the Old Testament in mind as proof. The closest thing is to think of the neṣer-prophecy of Isa 11:1. This could be found in several prophets, insofar as the ṣemach-prophecy (cf. Jer 23:5; 33:15; Zech 3:8; 6:12) was based on Isa 11:1. The prophecy of Isaiah 11:1, which together with the ṣemach-prophecies has always been interpreted by the ancient synagogue as being messianic,a has the Messiah come from the root of Jesse as a sapling (netser), stating that the Messiah will one day emerge from poor and unimpressive circumstances. The evangelist may have seen this thought realized in history, since Jesus grew up in the unknown and probably despised Nazareth, where he began his calling as Messiah without pomp and splendor and in all inconspicuousness. But if the evangelist was certain that the neṣer-prophecy had come to fulfillment in Jesus’ dwelling in Nazareth, then according to the hermeneutical principles applied by the ancient synagogue it was not difficult to find a direct prophecy by the expression netser (Isa 11:1) in the name notseri Nazarene. A hermeneutical rule applied countless times was 'l tqry, (= “do not read” or “do not speak”) such and such a word of the Old Testament text, but rather this one instead.83—As a rule, the change in the pronunciation of a word was limited to a slight change of vowels or to a change or switching of individual consonants. In all cases, however, the proof thus obtained was recognized as fully valid, at least for the Haggadah. The evangelist, too, without explicitly stating so, probably followed the following line of thought: “When reading Isa 11:1, replace ntsr with notseri.” This is how the sentence came about: “Joseph settled in Nazareth, so that what was said by the prophets (through the words neṣer and ṣemach) might be fulfilled: he will be called a notseri (Nazarene).”


a. Targum Isaiah 11:1: “The king will come forth from the sons of Jesse and the Messiah will come forth from his grandchildren.” ‖ Targum Jeremiah 23:5: “ ‘Behold, the days are coming,’ says Yahweh, ‘when I will cause the Messiah of righteousness (text: tsemach tsaddiq) to arise from David.’ ” ‖ The same is expressed in Tg. Jer. 33:15: “In those days and at that time I will cause the Messiah of righteousness (text: tsemach tsedaqah) to arise from David.” ‖ Targum Zechariah 3:8: “For behold, I will bring forth my servant the Messiah, and he shall be revealed (text: avdi tsemach = my servant-offspring).” ‖ The same is expressed in Tg. Zech. 6:12: “Behold, a man whose name is Messiah (text: tsemach shemo) will reveal himself and become great and build the Temple of Yahweh.” ‖ Genesis Rabbah 85 (54D): R. Huna (ca. 350) has said, “ ‘Your rod’ (Gen 38:18), this is the king, the Messiah, as it is written in Isa 11:1, ‘A shoot will rise from the stump of Jesse.…’ ” ‖ Midrash Psalm 72 § 3 (163A): “Give your judgments to the king” (Ps 72:1); this is the king, the Messiah; see Isa 11:1, 4: “A shoot will rise from the stump of Jesse …, and he creates justice in righteousness for the poor.” ‖ Pesiqta Rabbati 33 (152B): You find that from the beginning of the creation of the world the king, the Messiah, was born. (This refers to the ideal pre-existence of the Messiah in the thoughts of God.) For he ascended in (God’s) thoughts before the world was created. Likewise, Scripture says, “And out of the stump of Jesse a shoot has risen” (Isa 11:1); it does not say here, “And it will rise” (weyetse), but, “And it has risen” (weyatsa). ‖ Jerusalem Talmud Berakot 2.5A.12: R. Joshua b. Levi (ca. 250) has said, “Ṣemach (branch) is his (the Messiah’s) name.”—Midrash Lamentations 1:16 (58B) is added as evidence to Zech 6:12: “See a man whose name is ṣemach.”—See further § Luke 1:78, n. a.


3. The name Nazōraios, which is frequently changed to Nazarēnos (Mark 1:24; 10:47; 14:67; 16:6; Luke 4:34; 24:19) is said about Jesus by strangers; see Mark 1:24; 10:47; Luke 4:34; 18:37; Matt 26:71 (= Mark 14:67); John 18:5; 19:19; by his disciples; see Luke 24:19; Acts 2:22; 3:6; 4:10; 26:9. Once Jesus calls himself ho Nazōraios (Acts 22:8).—Nazarēnos comes from the lexeme Nazara, which, for example, Tischendorf has taken up (Matt 4:13 and Luke 4:16), while Nazōraios assumes either a form of the name Nazōra (which cannot be proven) or, what is more likely, is influenced by the pronunciation notseri.


In older rabbinic literature one reads hanotseri (of the Nazarene) as the surname of Jesus; see, for example, b. ʿAbod. Zar. 17A: (R. Eliezer [ca. 90] said,) “Once I was walking in the upper market of Sepphoris, there I met one of the disciples of Jesus the Nazarene yeshw hnwtsry named Jacob of Kefar Sakhnayya. He said to me, ‘It is written in your Torah, “You should not bring … the wages of a prostitute into the house of Yahweh your God” (Deut 23:19). Why is this? Is it allowed to construct a place for the high priest (in the temple district)?’ I answered him nothing. Then he continued, ‘Thus have I been taught by Jesus the Nazarene yshw hnwtsry, “From the wages of prostitutes she has gathered it, and it will return to the wages of prostitutes” (Micah 1:7); from the place of filth it has come, and to the place of filth it shall go.’ ” …—See the unabbreviated parallel passage t. Ḥul. 2.24 (503); here it says instead of yshw hnwtsry, “Yeshu ben Pandera.”—See also the parallel in Midr. Eccl. 1:8 (Pesaro edition from 1519), which reads yshw bn pndr', or simply bn pndr', “Jesus, the son of Pandera.” For further details about this name, see § Mt 1:16, #3.—‖ Babylonian Talmud Sanhedrin 43A: On the day of preparation for the Passover, Jesus, the Nazarene, was hanged tl'whw lyshw hnwtsry.—Codex M (the Amsterdam edition of 1644) has only yshw. ‖ Babylonian Talmud Berakot 17A: When the rabbis left the house of Rab Hisda († 309)—other manuscripts say R. Samuel b. Nahman (ca. 260)—they said to him, “Our heads are burdened” (cf. Ps 144:14). Rab († 247) and Samuel († 254)—others say R. Yohanan († 279) and Eleazar (ca. 270). The one said, “ ‘Our heads,’ namely, in the Torah; and ‘are burdened’ relates to the commandments.” The other one said, “ ‘Our heads,’ namely, in the Torah and in the commandments; and ‘are burdened’ relates to the chastisements (suffering).” “There is no breach” (Ps 144:14): Our company is not like the company of Saul, from whom Doeg the Edomite went out; “and no one going out” (Ps 144:14): Our company is not like the company of David, from whom Ahithophel went out; “and no cry of lamentation” (Ps 144:14): our company is not like the company of Elisha, from which Gehazi proceeded; “in our streets” (Ps 144:14): may we not be a son or disciple who has his food burned in public (= teaches reprehensible things), like Jesus the Nazarene yshw hnwtsry (according to Codex M.; the Venice edition from 1520 merely states, “like the Nazarene,” kgwn hnwtsry; the Amsterdam edition from 1644 lacks any explanation about Jesus).—‖ Babylonian Talmud Sanhedrin 103A: “Let no misfortune befall you” (Ps 91:10); may no evil dreams and evil thoughts frighten you; “let no plague come near your tent”; may you have no son or disciple who burns his food publicly, like Jesus, the Nazarene yshw hnwtsry. ‖ The connection nwtsry hmqwll = “the cursed Nazarene” is not found in older literature.


4. In a baraita in b. Sanh. 43A, Jesus is called netser by his disciples. Could the ancient synagogue have preserved the memory that Christian circles associated Jesus’ surname “the Nazarene” with the netser in Isa 11:1? The passage reads, “Jesus (yshw) had five disciples: Matthai, Nakai, Nezer (netser), Buni, and Todah.… Nezer was brought (before the judges). He said, “Should Nezer be killed? After all, it is written, ‘Nezer (a branch) will bear fruit from his roots’ (Isa 11:1).” They answered, “Certainly, Nezer will be killed; for it is written, ‘You will be cast from your grave as a rejected Nezer (branch)’ (Isa 14:19).” … This passage is discussed in detail in § Jn 3:1, #2.


5. Rabbinic literature mentions ben Nezer several times; among others, J. Buxtorf and J. Lightfoot, partly in accordance with rabbinic predecessors, interpret this name as a reference to Jesus.84 Genesis Rabbah 76 (49B) in particular gave rise to this view: “Deliver me out of the hand of my brother, out of the hand of Esau” (Gen 32:12); rescue my children in the future (here not specifically in the messianic time) out of the hand of his descendants, when they come upon them in the power of Esau. This is what Dan 7:8 says: “I looked at the horns, and behold, another little horn came up between them”; this refers to ben Nezer. “And three of the former horns were uprooted before him” (Dan 7:7); this refers to those to whom dominion was given, on mqdwn and qrws and qrdydwsy; “and behold, eyes like the eyes of men were on the horn, and a mouth that spoke great things”; this refers to the wicked kingdom (= Rome), which imposes taxes on all the peoples of the world.—On this Buxtorf quotes the following interpretation of Isaac (b. Judah) Abravanel († 1508 in Venice): “Note how the other little horn has been interpreted as referring to ben Nezer, who is Joshua, the Nazarene; and with him, according to context, one has connected the sinful kingdom, that is to say, the Roman kingdom, because it (after its Christianization) became his (Jesus’) nation.”—This interpretation is wrong. Heinrich Graetz has convincingly demonstrated that ben Nezer is to be understood as Odenathus, the prince of Palmyra, who destroyed Nehardea around 260 CE.85 Furthermore, in his improvements to A. Wünsche’s translation of Genesis Rabbah, J. Fürst (p. 540) has satisfactorily interpreted the three names mqdwn, qrws, and qrdydws as Makrianus, his son Quietus, and Kyriades. Makrianus and Quietus were proclaimed emperors, the former was killed by Aureolus, the latter by Odenathus; likewise, Kyriades lost his life after Odenathus had defeated Sapor.—See other passages in which ben Nezer is mentioned, namely in y. Ter. 8 (46B.54); b. Ketub. 51B.35 and the sayings of Rab and Samuel in Seder ʿOlam Zuta, which can be interpreted as referring to Odenathus.









3:1: In the wilderness in the land of Judea.


On the relationship of the wilderness of Judea mdbr yhwdh with the messianic age, see Midrash Ruth 2:14 132B) at § Matt 2:15, middle.


3:2: Repent, because the kingdom of heaven has come near.


See the discussion at § Matt 4:17 A.


3:3: The voice of a preacher in the wilderness.


Isaiah 40:3 in the Midrash.


Leqach Tob Numbers 24:17 (2.129B.130A): R. Huna (ca. 350) has said in the name of R. Levi (ca. 300) (following a summarizing description of all events in the messianic era. The Messiah b. Joseph led the Israelites from upper Galilee to Jerusalem and fell after reigning for 40 years in the battle against Gog and Magog. God leads Israel to victory: a voice from heaven directs Israel to Babylon [Micah 4:10], a second to Rome [Ezek 25:14], a third commands Israel to do to Rome what Joshua did to Jericho; then Rome falls into Israel’s hands; then the report continues.) “Then they gather all the spoils, and the Israelites seek their God and David their king. Immediately the king, the Messiah (in Rome), reveals himself to them and speaks to them, ‘I am the king, the Messiah, for whom you hoped.’ Then he says to them, ‘Take the silver and the gold!’ And they load it up and go up (to Jerusalem); see Isa 60:6: ‘Multitudes of camels will cover you.’ A fourth voice from heaven goes out and cries out Isa 40:3, ‘Voice of one calling in the wilderness.’ A fifth cites Isa 35:9, ‘There shall be no lion there.’ A sixth cites Isa 41:19, ‘I will plant cedar and acacia and myrtle in the wilderness.’ A seventh refers to Isa 40:1, ‘Comfort, comfort my people.’ And Elijah brings Israel the good news, ‘The king was your God’ (Isa 52:7). An eighth refers to Isa 40:2, ‘Speak to the heart of Jerusalem.’ A ninth cites Isa 26:2, ‘Open the gates, that a righteous nation may enter.’ A tenth refers to Ps 24:7, ‘Lift up your heads, O gates!’ The dead will come to life (Isa 26:19). Then the exiled will gather (Isa 27:13) and then Num 24:17 will be fulfilled, ‘A star will come forth out of Jacob.’ ”—‖ Midrash Lamentations 1:2 (49A): R. Judah b. Simon (ca. 320) and R. Aibo (ca. 320) and the rabbis said, “Because they (Israel) have sinned from aleph to tav (the first and last letter in the Hebrew alphabet; see § Mt 1:19, #1, n. a), they will be comforted from aleph to tav. And so, you find that Isaiah precedes all the severe prophecies of Jeremiah about Israel, to heal them. Jeremiah spoke Lam 1:1, ‘How lonely she sits’; Isaiah spoke Isa 49:21, ‘You will say in your heart, “Who gave birth to me, seeing that I was orphaned”?’—Jeremiah spoke Lam 1:2, ‘She weeps bitterly in the night’; Isaiah spoke Isa 30:19, ‘Do not weep forever, he will surely show you mercy.’—Jeremiah spoke Lam 1:3, ‘Judah has wandered away in misery’; Isaiah spoke Isa 11:12, ‘He will gather the scattered of Judah.’—Jeremiah spoke Lam 1:4, ‘The paths of Zion are in mourning’; Isaiah spoke Isa 40:3, ‘Voice of one crying in the wilderness, “Prepare the way of Yahweh!” ’ ” The following passages are then compared with each other: Lam 1:5 and Isa 60:14; Lam 1:6 and Isa 59:20; Lam 1:7 and Isa 65:17; Lam 1:8 and Isa 44:22; Lam 1:9 and Isa 4:4; Lam 1:10 and Isa 11:11; Lam 1:11 and Isa 49:10; Lam 1:12 and Isa 32:15; Lam 1:13 and Isa 57:15; Lam 1:14 and Isa 52:2; Lam 1:15 and Isa 62:10; Lam 1:16 and Isa 52:8; Lam 1:17 and Isa 51:12; Lam 1:18 and Isa 60:21; Lam 1:19 and Isa 60:18; Lam 1:20 and Isa 66:14; Lam 1:21 and Isa 40:1; Lam 1:22 and Isa 56:7.—See the parallel passage Pesiq. Rab. 29/30 (139B), which is anonymous with some changes.—For additional passages see § Luke 3:4.


3:4 A: His clothing of camel’s hair.


For Adam and Eve God made garments out of fur ktnwt 'wr (Gen 3:21). Esau’s hair was so pronounced at his birth that he looked quite like a hairy garment k'drt sh'r (Gen 25:25); a hairy garment 'drt sh'r, probably a kind of fur (Zech 13:4), is part of the outfit of a prophet. 2 Kings 1:8 does not belong in this series: Elijah is not described by the expression b'l sh'r as the owner of a prophet’s garment made of fur but as a man of pronounced hair growth or with long hair. John the Baptist’s robe was knitted from camel hair, not made from camel skin. According to tradition, God had made such a garment for the first human.


Genesis Rabbah 20 (14A): “Yahweh Elohim made clothing of fur for Adam and his wife and clothed them with it” (Gen 3:21). In the Torah scroll of R. Meir (ca. 150) the words were written (probably in the margin), “clothing of light” (ktnwt 'wr instead of k׳ 'wr), because the clothes of the first human resembled a lantern (read with Paris codex pns = phanos, “torch,” instead of pygm = pēganon, “rhomb plant”; cf. Luke 11:42), wide below and narrow above. R. Abbahu (ca. 300) said in the name of R. Isaac (ca. 300) (following the reading of TanḥB), “They were smooth like a (finger) nail and beautiful like pearls.” R. Yohanan († 279, following the reading of TanḥB) said, “Like fine linen garments coming from Bet-Shean; they were called ktnwt 'wr (“skin coverings”) because they were close to the skin (of humans).” R. Eleazar (b. Pedat [ca. 270]) has said, “They were made of goat skins”; R. Aibo (ca. 320) has said, “From lamb skins”; R. Joshua b. Levi (ca. 250) has said, “From rabbit skins”; R. Yose b. Hanina (ca. 270) has said, “From shaggy (not shorn) skins (read sysrnwn = sisyrinion)”; R. Simeon b. Laqish (ca. 250) has said, “Made of milk-white wool (read glqtynwn = galaktinon), and in them the first-borns performed the priesthood” (namely, before the tribe of Levi was entrusted with the priesthood). R. Samuel b. Nahman (ca. 260) said, “They were made of camel and rabbit hair”; they were called ktnwt 'wr (“skin coverings”) because they came from the skin (of animals).—Parallels with deviations, also in the names of authors, can be found in TanḥB br'shyt § 24 (9A).—The opposing view, which above was based on the names of R. Yohanan and R. Samuel b. Nahman, namely whether ktnwt 'wr means a covering for the skin (of humans) or a covering from the skin (of the animal), is argued in b. Soṭah 14A by Rab († 247) and Samuel († 254): “Skin covering”: one person said, “It is something that comes from the skin,” and the other said, “It is something for the skin.”—For the latter interpretation, see also Tg. Onk. Gen. 3:21. ‖ Mishnah Negaʿim 11.2: Clothing made from a combination of camel hair and sheep’s wool, if most of it comes from camel, it will not be unclean because of leprosy; but if most of it is from sheep, it will be unclean because of leprosy; if half-half, it will be unclean because of leprosy. ‖ Sifra Leviticus 13:47 (262A): “If there is damage to a garment because of leprosy.” Is this also the case if the clothing is made of fine or fibrous or coarse silk or of cotton or of camel hair or of rabbit hair or of goat hair? Scripture instructs, “On a garment of wool or on a garment of flax” (Lev 13:47). See also b. Menaḥ. 39B.—A shirt entirely of camel hair chlwq shkwll tsmr hgmlym is mentioned in t. Kil. 5.8 (80). ‖ According to m. Kil. 9.1 camel hair and flax could be added without the fabric becoming a mixed fabric (Lev 19:19).


3:4 B: A leather belt around his waist.


The same is said in 2 Kgs 1:8 by Elijah: 'zwr 'wr 'zwr bmtnyw, which the targum translates as follows: zrz' dmshk' 'syr bchrtsyh, “a leather belt, girded around his loins.”—J. J. Wettstein’s remark that in Jewish thought, the wealth or poverty of a man corresponded to his belt,86 is not correct in its generality. The passages b. Moʿed Qaṭ. 14A and b. Ḥul. 108A imply something different.


3:4 C: His food was locusts.


In the Mishnah and Talmud, chagav and (govay) gova are the generic names for the locust, but these names were also used as names of species. Based on Lev 11:20–23, a distinction was made between pure and impure locusts, that is, those allowed for consumption and those that were forbidden. Of the latter, as one baraita claims, 800 species were counted.a For the characteristics of the edible species see m. Ḥul. 3.7.b—The meat of locusts was not considered to be real meat; therefore, their preparation with milk was allowed (cf. Exod 23:19; 34:26; Deut 14:21).c Usually they were pickled with saltd to be eaten as a side dish; the latter may be inferred from the blessing that was given to them when they were eaten, along with vinegar, autumn fruit, milk, cheese, and eggs.e The pickled locusts are also mentioned as a commercial article; they were usually sprinkled with wine to give them a beautiful appearance.f—It may be noted that locusts were also used as a remedy or given to children as a toy.g


a. Babylonian Talmud Ḥullin 63B: Abimi b. Abbahu (ca. 350) said the following in a baraita, “There are 700 species of fish and 800 species of locusts and birds without number (which are forbidden for consumption or are impure).”


b. Mishnah Ḥullin 3.7: “Among the locusts (those are pure) that have four feet and four wings and two jointed legs and whose wings cover most of their body.” R. Yose (b. Halapta [ca. 150]) said, “And those whose name is ‘Chagab.’ ” ‖ The beginning of Pirqe R. El. 5: On the fifth day of creation … God made all kinds of locusts, male and female, unclean and pure, come out of the water. Two things show these are pure: because they have long jumping feet to hop on the earth, and because they have wings covering the whole body. And those (animals) that swarm out of the water, the fish and the locusts, may be eaten without ritual slaughter; but poultry may be eaten only in the case of ritual slaughter. ‖ Targum Yerušalmi I Deuteronomy 14:20: “You may eat all pure locusts.” (Deut 14:11 speaks of the pure birds tspwr and 14:20 of the pure poultry 'yp; since Deuteronomy does not explicitly mention the locusts, the Targum refers to them in this passage). ‖ On the attempts of the teachers of the Mishnah and Talmud to identify the species of locust mentioned in the Old Testament, see Tg. Onk. and Tg. Yer. I Lev. 11:22; b. Ḥul. 65A–66A; y. Taʿan. 3:6 (66D); SLev 11:22 (207A).


c. Mishnah Ḥullin 8.1: It is forbidden to cook any meat in milk, except the meat of fish and locusts; it is also forbidden to put meat on the table together with cheese, except the meat of fish and locusts. Whoever renounces meat by a vow may enjoy the meat of fish and locusts. (Jerusalem Talmud Nedarim 1 uses the last sentence as a negative question at the beginning of the discussion; Lightfoot overlooked this, resulting in a translation that makes no sense).


d. Mishnah Terumot 10.9: Unclean locusts, which are also preserved with pure locusts, do not make the broth (brine) unlawful. R. Zadok (probably the elder [ca. 70 CE]) has testified that the broth of the unclean locusts is pure.


e. Mishnah Berakot 6.3: About something that does not grow (directly) from the earth, the blessing “everything” is said. About vinegar, fallen fruit, and locusts, the blessing “everything” is said. Milk, cheese, and eggs are blessed as “everything.” (The blessing that the Mishnah assumes is known and therefore reads, “Blessed are you Yahweh, our God, king of the world, through whose word everything has become.”)


f. The end of Mishnah ʿAbodah Zarah 2.7: The locusts (which a gentile has put in and sold) are forbidden when they come out of the basket (out of which the trader is offering them for sale), but when they come out of the storeroom, they are allowed (namely, for enjoyment by the Jewish family).—The reason for this decision is that the goods sold out of the basket may be moistened with wine, which, as the product of a gentile, is always forbidden because of its use for idolatrous sacrificial libations; this fear does not apply to goods taken directly from the storeroom. ‖ Tosefta ʿAbodah Zarah 4.12 (467): Locusts and capers from the storeroom, the pantry, and from the ship are permitted (for enjoyment) (even if the seller is a non-Jew). But if they were sold from a basket in front of the store, they are forbidden, because it is customary to sprinkle wine on them to make them beautiful (and this wine could come from libation wine).


g. Mishnah Šabbat 9.7: Whoever removes (on the Sabbath) a living locust, however small it may be, from a dead one, or a dried fig from the “bird of the vineyard” (the name of a kind of locust), whether it is alive or dead, however much it may be, because it is customary to keep it for healing (as a remedy) (he is liable to bring a sin offering). R. Judah (ca. 150) said, “Also, whoever removes a living, unclean locust, however small it may be, because it is customary to keep it for a child to play with.”—Babylonian Talmud Šabbat 90B adds: What is the “bird of the vineyard”? Rab († 247) has said, “It is the [locust] that searches the forest gardens”; Abbayye († 338/39) has said, “It is found on the palm tree that has bark (= on the young palm trees); and it is used to become wise. One eats its right half, and its left half is placed in a copper tube, sealed with sixty signet rings, and hung on the left arm. Ecclesiastes 10:2 says, ‘The heart of the wise man directs him to the right and the heart of the fool directs him to the left.’ And he becomes as wise he wants, and he learns as much as he wants, and then he eats the other half; for if he does not, what he has learned will be eradicated.”—The end of y. Šabb. 9 (12B.16) knows another use: R. Aha (ca. 320) has said, “A woman with cracked skin (or who suffers at the river87) anoints herself with it (with the fat of the ‘bird of the vineyard’), and she will be healed.”


3:4 D: Wild honey.


Wild honey is hardly understood, as in Mark 1:6, as honey from vegetables, but as honey from animals. The Mishnah and Talmud with their detailed remarks about the life and habits of bees, about the construction and furnishing of beehives, about the extraction and use of honey, etc. clearly show that beekeeping was popular among the Jewish people during New Testament times. See m. B. Bat. 5.3; m. Kelim 16.7; 22.10; m. ʾOhal. 8.1; m. ʿUq. 3.10, 11; b. Šabb. 43A–B; 154B; b. B. Bat 18A–19A; 80A. In contrast, wild bees and wild honey appear not to be mentioned at all in ancient rabbinic literature: when the Old Testament gives reason, the targumim simply retain the general term “bees” or “honey”; see Judg 14:8; 1 Sam 14:25; Ps 81:16; Prov 25:16. However, Tg. Onk. interprets Deut 32:13 metaphorically as referring to the spoils that the Israelites take from the kings, while Tg. Yer. I understands these words as referring to the honey of tree fruits.—In any case, according to what the Mishnah has established about the honey of hornets, the honey of wild bees was also considered pure food.


Mishnah Makširin 6.4: The honey of hornets is pure and is permitted as food.—Mishnah Berakot 1.2: The general principle is established that what comes from an unclean animal is unclean and what comes from a pure animal is pure. Since the bee was counted among the unclean animals, the question arose as to why its honey could still be allowed. The Gemarah 7B remarks on this, “Why was it said, ‘Honey from bees is permitted?’ Because they take it into their body, but do not excrete it from their body.”—The opinion is, therefore, that the bee does not produce the honey by any function of itself, but only reproduces honey that is already finished once it is removed from the blooms.


The following points can be made about the value and use of honey.


A baraita in b. Ber. 44B: Six things heal the sick person from his or her illness, and their cure is a remedy: cabbage, beets, seasonal juice, honey, the stomach and womb (of animals), and the excess lobe on the liver. ‖ Babylonian Talmud Berakot 57B: Five things are one-sixtieth: fire, honey, Sabbath, sleep, and dream. Fire is one-sixtieth of gehenna (i.e., of its heat), honey of manna, the Sabbath of the world to come, sleep of death, the dream of prophecy. ‖ A baraita in b. Yoma 83B: The one who is seized by ravenous appetite is allowed to eat honey and all kinds of sweet things; for honey and all kinds of sweet things illuminate the eyes of people; and even if it is not a proof, 1 Sam 14:29 is still characteristic, saying, “See how my eyes have brightened because I have tasted a little of this honey.”—‖ Babylonian Talmud Yoma 75B: (Manna) in Scripture is sometimes called bread, sometimes oil (fat), sometimes honey (cf. Ezek 16:19; Exod 16:4, 31; Num 11:8). Yose b. R. Hanina (ca. 270) said, “For the young it was bread, for the old it was fat, and for the children it was honey.”—Pesiqta 110A; TanḥB shmwt § 7B; bshlch § 22 34A; Exod. Rab. 5 (71A).


Honey from vegetables is mentioned in b. Ber. 38A: Mar bar Rab Ashi (ca. 450) has said, “Honey from the date palm is blessed with the saying, ‘By whose word all things were made.’ ” ‖ Babylonian Talmud Ketubbot 111B: Rammi b Ezekiel came to Bene Berak. He saw goats eating under a fig tree, while honey was dripping from the figs and milk from the figs themselves, and the two mixed together. Then he said, “This illustrates ‘overflowing with milk and honey’ (Exod 3:8).” R. Jacob b. Dosetai has said, “From Lud to Ono are three miles; once I got up early at dawn and walked up to my ankles in the honey of the figs.” Resh Laqish (ca. 250) has said, “I myself have seen it ‘flowing with milk and honey’ at Sepphoris.”


3:5: The region along the Jordan.


1. perichōros (= surroundings, area, region) passed into rabbinic literature as perikhorin or parakhorin.


Jerusalem Talmud Šebiʿit 9.2 (38D.57): From Beth Horon to the sea is considered (regarding the removal of fruits during the Sabbatical year from the houses) as one land, as one region (pr'kwryn). ‖ Deuteronomy Rabbah 11 (206D): Jacob said to Moses, “I am greater than you, for I met the angel and defeated him.” Moses replied, “You met the angel in your region (prykwryn) (= earth), but I ascended to them in their region (prykwryn) (= heaven), and they feared me”; see Ps 68:13: “The kings of the hosts (= angels) fled, yes, fled.”


2. Jordan, Iordanēs, yarden; Aramaic, yardena, Tg. Yer. I Deut. 1:5 yurdena.


A baraita in b. Bek. 55A: The Jordan begins in the cave of Paneas (pmys, Paneas) and flows into the sea of Sibkay (sivekkei)88 and into the sea of Tiberias and into the sea of Sodom and flows further (underground?) into the large sea (the world sea); but the Jordan is from byt yrchw [Jericho] and below.—In t. Bek. 7.4 (542) this baraita reads like this: There is a river that comes out of the Paneas cave and flows through the sea of swpny and through the sea of Tiberias;89 although it is called the Jordan (yarden), it is not considered part of the Jordan. Which is the (actual) Jordan? From byt yrychw and below.—Naturally, byt yrchw, or b׳ yrychw does not refer to Jericho, but to a place that must be much further north. Neubauer thinks of Beth-Jerah at the sea of Tiberias.90 Also, Josephus (J. W. 4.1.1) distinguishes between a Great Jordan (Iordanēs megas) and a Little Jordan (Iordanēs mikros), the latter of which flows into the former in the swamp area of the sea of Semechonitis. Another spring called the Danos is mentioned by Josephus (Ant. 1.10.1). ‖ Babylonian Talmud Bekorot 55A: R. Hiyya b. Abba (ca. 280) said that R. Jonathan (read R. Yohanan [† 279]) said, “Why is its name called yrdn? Because it ‘goes down’ from Dan ywrd mdn.” R. Abba said to Rab Ashi († 427), “You teach it from this, we teach it from Josh 19:47, ‘They called Leshem Dan according to the name of their father Dan.’ ” R. Isaac (ca. 300) said, “Leshem, this is Paneas,” and a baraita says, “The Jordan comes out of the cave of Paneas.” Rab Kahana (I, ca. 250; II, ca. 300) has said, “The spring of the Jordan comes out of the cave of Paneas.” ‖ Genesis Rabbah 4 (4B): R. Jonah (ca. 350) has said, “This Jordan (yrdn') flows through the sea of Tiberias and does not mix with it. It is a miracle: a man sifts wheat and chaff in one sieve; before it (the wheat) has sunk two or three fingers deep into it, they are already mixed together; yet the waters of Jordan have been flowing for many, many years and do not mix.” ‖ Mishnah Parah 8.10: The water of the Jordan and the water of the Yarmouk are unfit for use (for the removal of sin in connection with the ashes of the red cow) because it is mixed water.


3:6 A: They were baptized in the Jordan.


1. baptizein, Hebrew taval = “submerge, bathe”; baptismos, tevilah, “submerge, immerse.”—The bathing of the whole body was prescribed by law if an Israelite had become unclean, for exmple, by leprosy (Lev 14:1–6), by sexual discharges (Lev 15:1–5), by corpses (Num 19:11–14). Furthermore, the traditional interpretation of the laws of purity also made an immersion bath obligatory for those who were required by law (cf. Lev 11:25, 28, 40; 13:6, 34; Num 8:7, 21; 19:10, 21 and others) to wash their garments.a In all such cases, the immersion bath was intended to restore the Levitical purity, without which participation in ritual institutions was forbidden. The immersion bath thus belonged to the religious duties that the law-abiding Israelite was required to fulfil countless times in his or her life.


a. Mekhilta Exodus 19:10 (71B): “They shall wash their garments” (Exod 19:10). How can it be proven that they were also given a bath by immersion? Behold, I draw the following conclusion: if, where no washing of the garments is imposed on them, an immersion bath is imposed on them (cf. e.g., Lev 15:16), should it not have been right, where washing of the garments was imposed, that an immersion bath was also imposed? There is no washing of the garments in the Torah that did not require immersion.


2. Age and significance of proselyte baptism.


Essentially on the same line with the immersion baths mentioned under #1 above was the immersion bath, required for gentiles who converted to Judaism, called the proselyte baptism (tevilath gerim). Even if a gentile, because he or she was not subject to the law, could not become levitically impure according to the law (cf. notes c and d below), he or she was still considered impure because of being a gentile (cf. John 18:28; Acts 10:28). For Jewish thinking it was therefore natural that a convert who desired to share in the blessings of God experienced by Israel should first consecrate himself or herself by immersion. But it cannot be ignored that during the first century CE a certain change of thought about proselytism occurred. While initially circumcision was the decisive act by which the conversion became complete, the first immersion of the proselyte gradually gained an increasingly independent character alongside circumcision, resulting in immersion ultimately being regarded as the decisive sign of the conversion. (For further details see #4.)


The earliest historical evidence of proselyte baptism can be found in a controversy between the schools of Shammai and the Hillel.


a. Mishnah Pesaḥim 8.8 and Mishnah ʿEduyyot 5.2: A mourner takes an immersion bath; then he may eat his Passover in the evening (of Nisan 14), but not holy things (e.g., meat of peace offerings). The one who receives a death notice about a relative or who collects bones of the dead takes an immersion bath and is allowed to eat holy things. If a proselyte has converted to Judaism on the eve of Passover (i.e., on Nisan 14), the school of Shammai says, “He takes an immersion bath (after circumcision), and then he may eat his Passover in the evening.” But the school of Hillel said, “He who separates himself from the foreskin is like one who separates from the grave” (i.e., just as the one who has been defiled by a corpse or grave has to wait seven days until he is completely cleansed [Num 19:11–14], so the proselyte immersion bath may only be taken seven days after circumcision).


b. Tosefta Pesaḥ. 7.13 (167): R. Yose b. Judah (ca. 180) said, “The schools of Shammai and Hillel did not disagree about an uncircumcised non-priestly Jew,91 namely, that he should be sprinkled (in the case of defilement) and then eat (his Passover). What did they disagree about? About an uncircumcised gentile. For the school of Shammai said, ‘He shall take a bath with water after he is circumcised, and then he may eat his Passover at evening.’ And the school of Hillel said, ‘He who separates himself from the foreskin is like one who separates from the grave, whether it is not an Israelite who has been circumcised or a female (gentile) who has taken a bath of immersion (and thus has become a Jew).’ There were military posts and gatekeepers in Jerusalem who (on Nisan 14) took an immersion bath (to be cleansed of any possible impurity) and then ate their Passover in the evening.”


c. Jerusalem Talmud Pesaḥim 8.36B.31: What was the reason of the school of Shammai (for their decision in the Mishnah passages m. Pes. 8.8 and m. ʿEd. 5.2 above)? (Num 31:19) “You and your prisoners.” As you (Israelites) did not defile yourselves (levitically) before you entered into the (Sinai) covenant, so your prisoners do not defile themselves (levitically) until they entered into the covenant. (You may therefore take the immersion bath immediately after circumcision without having to wait seven days). What was the reason for the school of Hillel? Answer: “You and your prisoners.” As the sprinkling was imposed on you on the third and seventh day (Num 31:19), so is the sprinkling imposed on your prisoners on the third and seventh day. (You, therefore, have to wait seven days after circumcision for the immersion bath).


d. Babylonian Talmud Pesaḥim 92A: Rabbah b. b. Hana (ca. 280) said that R. Yohanan († 279) said, “The difference of opinion (of the two schools in the above-mentioned passages of the Mishnah) referred to an uncircumcised gentile. The school of Hillel interpreted it in the sense of a precautionary prohibition: perhaps he (the proselyte) would defile himself in the next year and say, ‘Did I not take a bath last year and then eat (my Passover)? So now I want to take an immersion bath and eat.’ But he does not consider that he was a gentile last year and did not accept uncleanness; but now he is an Israelite and accepts uncleanness. And the school of Shammai said, ‘We do not issue a precautionary prohibition.’ ”—But as for an uncircumcised Israelite, everyone’s words were, “He takes a bath and eats his Passover that evening; and we do not issue a precautionary prohibition against an uncircumcised Israelite on account of an uncircumcised gentile.”—The baraita restates this: R. Simeon b. Eleazar (ca. 190) has said, “The schools of Shammai and Hillel did not disagree about an uncircumcised Israelite taking a bath and then eating his Passover in the evening. What did they disagree about? About an uncircumcised gentile; for the school of Shammai said, ‘He shall take a bath of water and eat his Passover in the evening.’ And the school of Hillel said, ‘He who separates himself from the foreskin is like one who separates from the grave.’ ”
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