JEWISH HISTORY AND THE DEITY OF YESHUA
Elliot Klayman 
I used to think that becoming incarnate was impossible to God. But recently I have come to the conclusion  that it is un-Jewish to say that this is something the God of the Bible cannot do, that he cannot come that close. I have had second thoughts about the incarnation. Pinchas Lapide

From my youth onwards I have found in Jesus my great brother.  That Christianity has regarded and does regard him as God and Savior has always appeared to me a fact of the highest importance which, for his sake and my own, I must endeavour to understand.  Martin Buber
 
I.  WHAT ARE THE QUESTIONS THAT THIS TOPIC PRESENTS?
From the viewpoint of a number of widely read and-well respected Jewish writers, the nexus between the Jewish people and the Deity of Yeshua (Jesus) can be covered in silence.
  There are a number of Biblical arguments posited in affirmation of this denial position. The Hebrew Scriptures say, “God is not a man . .  .” 
  Thus, belief that Jesus was God is tantamount to embracing idol worship and a violation of the first commandment, “thou shall have no other gods before me.”
 Moreover, no man hath seen God, and lived, and hence, how could Yeshua be God. (Exodus 33:20).
 
These arguments and more hindered the Jewish masses from accepting Jesus as Divine, and continue to be a factor in his rejection within the Jewish communities.  After all, how can a man be God?  As the argument goes, this is simply beyond the pale of monotheism embedded in Jewish law, tradition and experience.  
 This is an historical paper and not a theological one.  Proof of the Deity of Yeshua is not the goal, but rather an aside. The paper seeks to answer the following questions relevant to the history of the Jewish people and the Deity of Yeshua: (1) What was the monotheistic understanding of God among first century Jews? (2) When did belief in Yeshua as Deity first occur? (3)  What is the evidence that the early Jewish believers recognized Yeshua as Deity?  (4)  How were Jewish disciples of Yeshua able to accept Yeshua as Deity given their approach to monotheism? (5) What was the precipitating cause of the Yeshua-believers’ turn from a scattered band of scared disciples to an unshakable community of unbending faith in the Divinity of Yeshua? (6) What were the historical events that contributed to the widening schism between the Jewish Yeshua-believers and the Jewish non-Yeshua believers relevant to the Deity of Yeshua? (7) What events are happening today to improve relations between Yeshua believing Jews and non-Yeshua believing Jews in spite of the pronounced schism caused in part by the dispute over Yeshua’s Deity? 
II. WHAT WAS THE MONOTHEISTIC UNDERSTANDING OF GOD AMONG FIRST CENTURY JEWS?
Idolatry tempted the Jews throughout the First Temple period, and its practices in sharp rebellion to a jealous God, precipitated God’s display of anger demonstrated by the captivities of Israel and Judah, the destruction of the Temple, and loss of sovereignty over the Land. Second Temple Jews were much more careful in their worship and were staunch reactionary monotheists, who were not in fellowship with pagans, their gods or their temples. Apotheosis, the elevation of a person to the rank of God, was sharply eschewed among first century Jews.
 To depart from the worship of One God was to disengage from the Jewish community. 

True, the Jewish people had their moments throughout history when they were attracted to the pagan world. For example, during the period of the reign of Antiochus IV, there was a great defection to a Hellenized life-style among a significant number, and class, of Jews.  Even the priests became enamored with the gymnasium
 to the extent of neglecting their priestly duties; and medically reversing their circumcisions so that they could participate in the games, on par with their Greek compatriots.  
The Maccabean revolt was as much a civil war against the overly Hellenized Jews as it was an assertion of independence from Greco-Syrian rule. The pious defenders of the faith squared off against the “defecting Jews,” who even resisted b’rit milah and kashrut. However, it is one thing for Jews to gravitate toward the temptations of a foreign culture and to forego selected Jewish praxis, and even ignore the law.  But it is still another thing for Jews to depart from a belief in One God.  
In Spain during the Golden Age, Jews were highly influenced by Islamic culture, engaging in a dual curriculum of Jewish and Greek-based studies, which they imbibed vigorously.  They became poets, warriors, astronomers, philosophers and medical doctors.  They lived the good life in Spain, influenced by Greek and Islamic culture, but still did not embrace the Greek gods. Polytheism was a taboo, enhanced by the historical memory of the cause of Israel’s and Judah’s captivities, respectively, in the 8th and 6th centuries BCE.


In order to further understand the “monotheism of the day,” it is necessary to grasp that we are not talking about a homogenous Judaism, but a heterogeneous one with great diversity of religious opinions across the sectarian expanse.  Nonetheless, there was certainly at least a general exclusivist concept of monotheism among first century Jews – that Yahweh was not just one of many and superior, but that He was the only God, with no competition.
  But even within this exclusive monotheistic position there were variations of thought among Jews on the “nature of God.”
 What is clear, however, is that the Jewish disciples, while accepting the Divinity of Yeshua, still believed that this acceptance was within the ambit of embracing the uniqueness of God, and his exclusive position as Creator and Redeemer. For example, Paul says: 
Although there may be so-called gods in heaven or on earth – as indeed there are many “gods” and many more “lords” – yet for us there is one God, the Father, from whom are all things and for whom we exist, and one Lord, Messiah Jesus, through whom are all things and through whom we exist. (I Cor. 8:5-6)

Here Paul, without wavering, depicts a binitarian nature of God − Father and Son − while at the same time speaking of One God.  This is not an isolated instance of early disciples affirming the unique Oneness of God:

You believe that there is one God; you do well. The demons also believe and tremble. (James 2:19)  
Now a mediator is not a mediator of one, but God is one. (Galatians 3:20)

One God and father of all, who is above all, and through all, and in you all. (Ephesians 4: 6)

The early Yeshua followers received teaching from Yeshua consistent with the Oneness of God through the centrality of the Shema: “And Jesus answered him, ‘The first of all the commandments is Hear, O Israel: The Lord our God is one Lord.’ ” (Mark 12: 29) 
For mainline first century Jews there was a very strong adherence to a belief in the Oneness of God. The historical evidence found within New Covenant Scripture attests to this same commitment on the part of the early Jewish followers of Yeshua.  
III. WHEN DID BELIEF IN YESHUA AS DEITY FIRST OCCUR?
Among scholars, orthodox believers, messianic and others, there remains controversy as to when the disciples first embraced Yeshua’s Deity. Contrary to some thinking, the origin of the exaltation of Yeshua to Divine status was not a late happening, but rather an early occurrence among his followers. The mosaic necessary for embracing Jesus as Deity was rooted right in Jewish thinking and concepts.  That is not to say that these concepts yielded their understanding so easily and readily when it came to first century Jews applying them to Jesus. It was still a leap for Yeshua’s early disciples to embrace his Deity, and it did require a catalyst to unlock this mystery that was divinely revealed to the early Jewish disciples. 
    The burst of veneration by Jewish Yeshua-believers was contagious enough to be adopted by the Gentiles who may have had fewer problems because of their experience with multiple divinities.
  Those who opt for a later veneration are more prone to find roots in Hellenistic/Paganistic influences and to back-date it to the first century disciples.  This is an untenable position which has been soundly debunked by a number of scholars.
   What is clear is that the evidence is overwhelming that the early Jewish believers recognized Yeshua as Deity.
IV. WHAT IS THE EVIDENCE THAT THE EARLY JEWISH BELIEVERS RECOGNIZED YESHUA AS DEITY?

Much is made of the fact that Yeshua never expressly claimed to be God.  What is more important for this historical study is how his disciples viewed him. In their book, Putting Jesus in His Place: The Case for the Deity of Christ, Bowman & Komoszewski debunk the idea that the fourth century councils constructed the Deity of Jesus and imposed it on the Church through its creeds.
 They overwhelm the reader with the proof that the disciples embraced Jesus as Deity as evidenced by their recognition of his honors, attributes, names, deeds and seat.
  
A. Divine Honors

The early followers of Yeshua, as recorded in the New Covenant canon, afford Yeshua the honors that are reserved for God. He is honored just as the Father is honored (John 5:23). Glory is given to Yeshua through the invocation of doxologies patterned after the Hebrew Bible doxologies that clearly refer to God (1 Pet. 4:11; 2 Pet. 3: 18).  Aspects of worship contained in the Hebrew Bible and reserved for God are expressly applied to Yeshua (Hebrews 1: 6; Rev. 5: 8-14).  He is honored with religious songs (Ephesians 5: 19-20; Rev. 5:9-10). The post-resurrection disciples put their faith in Yeshua, even as the Hebrew scriptures implore the people to be faithful to God (Rom 10:11).  He is honored by his disciples with fear (Ephesians 5:21) and reverence (1 Pet. 3:14-16), service, and love (Ephesians 6:24) in the same manner that God is to be feared, reverenced and loved.
 These divine honors in and of themselves may not be the “end all;” however, when added to the rest of the evidence, they do become exceedingly convincing that Yeshua’s first century disciples accounted Yeshua as God.
B. Divine Attributes


Jesus was recognized by his disciples as God manifest in the flesh.
  That means that He is Man and Deity.  Characteristics that support his manhood include hunger, thirst, sleep, emotions and limits of knowledge.  The Divine side of his nature is characterized by certain attributes that are confined to God, and no one else.  His disciples recognized, for example, that He is the exact image of God (Col. 1: 15; Heb 1: 3); He is the eternal creator (Hebrews 1: 2, 10-12) and immutable (Hebrews 13: 8).  His love morphs God’s (Rom 8:35-39; Rev 1: 5).  He is recognized as omnipotent (Col 1: 16-17; Hebrews 1: 2-3), omnipresent (Ephesians 4: 10), and omniscient (Acts 1:24).
  These divine attributes recognized by his followers make it a very difficult case to prove that they did not think him to be Divine.
C. Divine Names


The uniqueness about the name is the emphasis that is placed on it in the Hebrew Bible.  The name of the person quite often identifies the nature or characteristics of that person.  Theophonic names – those that contain the name of God – are quite common in the Hebrew Bible.  That does not mean that the person who possesses the theophonic name is Divine.  However, the context and the circumstances of the assignment of the name are most critical.  Yeshua is referred to repeatedly as God (John 1:1, 18; 20: 28; Romans 9:5; Titus 2: 13; Hebrews 2:8; 2 Pet 1:1). Yeshua is also named in various places as Lord (Romans 10: 9; I Cor 8:6; Phil 2: 11; 1 Pet 3: 15), Savior (Titus 2: 13; 2 Pet 1: 11), and the Alpha and Omega (Rev 1: 7-8). These are not just theophonic, but Divine Names reserved for God in the Hebrew Bible.  In this sense his name is above every other name,
 and certainly so when coupled with all the evidence that Yeshua’s disciples recognized him as Divine.

D. Divine Deeds


Yeshua’s disciples attributed certain deeds to him that are within the exclusive province of God.  They recognized him as the Creator (John 1: 3) and the Sustainer (Col 1: 16) of the universe.  They marveled at his control over the wind and the sea, forces of nature (Matt 8: 25-27). They saw him perform healings and miracles on a consistent basis with no failed attempts (e.g., Matthew 14: 13-33). They attributed to him the deed of forgiveness of sins, an action clearly confined to the work of God (Col 3: 13), the imparting of life (John 5: 21, 26), and the judging of the people. (2 Cor 5: 10).
 These deeds were undeniable signs of the Divinity of Yeshua, witnessed by his followers.
E. Divine Seat

The early disciples put Jesus on a heightened and permanent throne where He is seated in God’s place.  Yeshua’s claim that he would sit at the right hand of God was one that the unbelieving Jews unmistakably understood as a blasphemous claim to Deity (Mark 14: 61-64).  His claim to “all power is given to me in heaven and in earth” (Matthew 28: 18) contributes to Paul’s understanding that when He is thus seated in heaven, all things will be subdued under him, that God may be “all in all.” (I Cor. 15: 27-28) He is clearly seated in heavenly places above all created beings including the angels (Ephesians 1:21), in the seat reserved for God (Rev. 22: 1, 3). And from that position of authority, He sent the Ruach haKodesh (Acts 2:33); received Stephen (Acts 7:59); and is the subject of universal worship (Rev. 5: 8-14), including the angels (Hebrews 1:6).
  When this “seat” is combined with the several other recognitions by the early believers, the “deity mosaic” is complete, and it is “beyond a reasonable doubt” that the very early disciples believed Yeshua to be Divine.  Richard Baukham in Jesus and the God of Israel supports this bottom line position, maintaining that the theology of Jesus’ divinity was fully formed in the New Testament as understood through examining his divine identity with the God of the Hebrew Bible.

V. HOW WERE JEWISH DISCIPLES OF YESHUA ABLE TO ACCEPT YESHUA AS DEITY GIVEN THEIR APPROACH TO MONOTHEISM?
There was clearly a dilemma posed by the dichotomous tension between the strident belief in One God, and the embracement of Yeshua as God.
  Larry Hurtado, in One God One Lord: Early Christian Devotion and Ancient Jewish Monotheism, states the issue as: 
How did the early Jewish Christians accommodate the veneration of the exalted Jesus alongside God while continuing to see themselves as loyal to the fundamental emphasis of their ancestral tradition on one God . . .  ? 

Today, Jewish believers bump up against classic anti-deity arguments solidified in post-New Testament thought.  For example, in the second century, Dialogue with Trypho, Trypho, the Jew, emphasizes that the Messiah was to be “born,” and thus be human.
 It would be quite easy to resolve the conflict by saying that the Jews who accepted Jesus as Deity were secular Jews who were influenced by Jewish-pagan syncretism to which they had been heavily exposed throughout the Greco-Roman periods.  Their susceptibility then, to binitarianism, would be obvious, and, in fact there would not be any great conflict.  But this was just not the case.
  Ancient Jewish concepts of  Hocham, Memra, Shekhinah, and Malachi Adonai, all predating the first century, were based in Jewish writings and thought which were available to the early Yeshua believers who undoubtedly ruminated on Jewish concepts to identify the risen Yeshua, and the ramifications of  his teachings and actions.
  These were preconditioning aspects that contributed to the resolution of the apparent dilemma posed by the recognition of Yeshua as Deity and the Jewish classical monotheistic understanding of One God.
A. Hocham (Wisdom)
First century Jews had the benefit of the Hebrew Bible, the Apocrypha and Pseudepigraphic writings.  Each of these sources contained the concept of the personification of Wisdom. Proverbs, the granddaddy of wisdom personified in the Hebrew Bible, reads in part:
Does not wisdom cry and understanding put forth her voice?  . . . I, Wisdom, dwell with prudence . . .  . I love those who love me, and those who seek me early shall find me. . . . The Lord possessed me in the beginning of his way, before his works of old. I was set up from everlasting, from the beginning, or ever the earth was. When there were no depths, I was brought forth – when there were no fountains abounding with water.  Before the mountains were settled, before the hills, was I brought forth. . .  . When he prepared the heavens, I was there; when he set a compass on the face of the depth; when he established the clouds above; when he strengthened the fountains of the deep . . .  . Then I was by him, as one brought up with him, and I was daily his delight, rejoicing always before him . . .  . [B]lessed are they who keep my ways. . . . Blessed is the man who hears me, watching daily at my gates, waiting at the posts of my doors. For whoso finds me finds life, and shall obtain favor of the Lord. But he that sins against me wrongs his own soul; all they who hate me love death. (Proverbs 8:1, 17, 22-25, 27-30, 32, 34-36)
Here, Wisdom co-exists with God; and pre-existed the Creation.  Proverbs 3:19 says, “The Lord by Wisdom has founded the earth; by understanding he has established the heavens.” Who is this Wisdom who created the earth and the heavens?  Of course, this could be a literary device to convey the importance of Wisdom, but exegetical understanding in Second Temple literature personifies this Wisdom as a para-incarnation. If Wisdom was with God and Wisdom is Yeshua, then Yeshua was with God in the beginning and was the creative force of the heavens and earth.  This is the backdrop for the first Jewish disciples of Yeshua which starts to explain how Yeshua could be deified in their minds without running afoul of the first commandment.  The concept already existed. Hence, “In the Beginning was X, and X was with God, and X was God. The same was in the beginning with God.”  It was only necessary to fill in the unknown X with the One whom the early disciples experienced first-hand.

It also means that this concept of a binitarian nature of God does not break the mold of the first century Jewish understanding of the unity of God.  Two Jewish works which would have been available to first century Jews, and from which we can derive a further idea of Jewish thinking and conceptualization, are Wisdom of Solomon and the Book of Enoch:
With you [God] is Wisdom, who knows your works and was present when you made the world. (Wisdom of Solomon 9:9)

Wisdom went forth to make her dwelling among the children of men, and found no dwelling place. (I Enoch 42)
These certainly support the plain meaning sense of Wisdom as a personage who is an associate in Creation, and who sought to “dwell with man.”

Neither is Jewish midrash devoid of the concept of Wisdom being synonymous with Torah, and the creating process:

The Torah declares: ‘I was the working tool of the Holy One, blessed be He.’ In human practice, when a mortal king builds a palace, he builds it not with his own skill but with the skill of an architect. The architect moreover does not build it out of his head, but employs plans and diagrams to know how to arrange the chambers and the wicket doors. Thus, God consulted the Torah and created the world, while the Torah declares, IN THE BEGINNING GOD CREATED . . . BEGINNING referring to the Torah, as in the verse, The Lord made me as the beginning of His way (Prov. VIII, 22.).

Here, the Torah is the speaker and depicted as a type of incarnation of God. Oskar Skarsaune wisely likens the rhythm of this midrash with the Incarnation of Yeshua:

‘The Word became flesh and tabernacle among us’ . . .  . In the Wisdom poem of Sirach 24, Wisdom becomes incarnate as the Torah given at Sinai – and at the center of that Torah is the sacrificial service of the tabernacle (temple). That is probably the meaning when Wisdom is said to make priestly service in the holy tent on Zion (Sirach 24:10). If Jesus was Wisdom incarnate, this could make us understand that he not only taught the way of life, but that he also had to be the true high priest, bringing the final sacrifice, doing the final priestly service in ‘the holy tent.’ At the very center of the Mosaic Torah are atoning sacrifices. Jesus, the Torah in person, atoned with his own blood. We see this in the Holy of Holies imagery in Romans 3:25. Hebrews also links the Wisdom Christology of chapter 1 to the theme of Jesus as the high priest in chapters 5-11.

Skarsuane readily identifies the analogy of Wisdom, Torah and Yeshua in relation to Temple service. It is not improbable that such writings afloat in the world of the disciples preconditioned them towards a loftier view of Yeshua than verily man, only.
B. Memra (Logos)

It is clear from New Testament passages that Yeshua is the Word (e.g., John 1:14). This concept of the Word incarnate is Jewish, referred to in Aramaic as Memra, and in Greek as Logos.  Jews of the first century would have been acquainted with this concept through the Hebrew Bible, Apocrypha, and Pseudepigraphic Writings.  “He sent forth his word and healed them and rescued them from the grave” (Psalm 107:20); “His word runs swiftly” (Psalm 147:15); “He sends his word and melts [the hail]” (Psalm 147: 18); and “my word that goes out through my mouth … shall not return to me void” (Isaiah 55:11), all attest to some corporeal entityship connected with the Divine in the form of the Word. The Word is an instrument of service that emanates from the Holy One. Hence, the Word was the mediator in a sense between God and Man. 
 Memra is found in the Targumim time and time again when translating the Hebrew parshiot so that they were accessible to an Aramaic-speaking people.  The Word was an entity, and not a thing.  Here are just a few of the many Targumic parallels with the Hebrew Bible included in Volume Two of Michael Brown’s, Answering Jewish Objections to Jesus, 
 five volume series. 
Scripture

Hebrew Bible



Targum

Genesis 1: 27 
God created man.



The Word of the Lord created man.

Genesis 15:6    
And Abraham believed in the Lord.

And Abraham believed in the Word of the Lord.

Exodus 20:1
 And the Lord spoke all these words
And the Word of the Lord spoke all these words.

Leviticus 26:9
 And I will turn to you.


And I will turn through my Word to do good to you.

Numbers 10:36 
Return, O Lord!



Return, O Word of the Lord!

Deut 31:3
The Lord your God will pass before you
The Lord your God, his Word will pass before you.

Judges 11:10
The Lord will be witness between us.
The Word of the Lord will be witness between us.

Isaiah 45:17
Israel will be saved by the Lord.
    
Israel will be saved by the Word of the Lord.
These Targumim
 were read in the synagogue weekly.  They certainly contributed to pre-conditioning the early believers and mitigating the leap to “[Yeshua] became flesh and dwelt among us.”  Consider the early disciples’ thinking:  
In the beginning was the Memra, and the Memra was with God, and the Memra was God. He was with God in the beginning. Through [the Memra] all things were made and without [the Memra] nothing was made that has been made. In [the Memra] was life and that life was the light of men. John 1: 1-4

This was surely more palatable to the first century Jewish mind than to contemporary Jews who have lost the resources exalting the Word.  But there is more.  As stated, Memra, in Greek, is Logos.  Philo, who shared part of the same century with Yeshua, was certainly comfortable in his Greek element with the philosophical concept of Logos as mediator between God and Man; the utterance of God; the divine mind; agent of creation; transcendent power; an intermediary power; and even a secondary deity.
    He writes: 
Why is it that he speaks as if of some other god, saying that he made man after the image of God, and not that he made him after His own image?  Very appropriately and without any falsehood was this oracular sentence uttered by God, for no mortal thing could have been formed on the similitude of the supreme father of the universe but only after the pattern of the second deity, who is the Logos of the Supreme Being.   . . . 

Philo, who is acclaimed in some circles to have laid the foundation for Christianity is also a kind of voice for Jewish thinking during his day. He is obviously wrestling with what the early disciples confronted.  He had a desire to maintain Jewish clarity on the monotheistic nature of God; yet, he was troubled by scriptural passages that seemed to lead toward a binitarian axiom.  Although Philo comes just short of the deification of the Logos, he does rub up against it and by his logic becomes a silent witness for the embracement of Yeshua as Deity.

C. Shekhina (Glory of God)
The Shekhina is the visible manifestation of the presence of God who comes to dwell among the people in the form of the glory of the Lord (Hebrew: k’vod adonai; Greek: doxa kurion).  In fact, the origin of the word Shekhina is from the root shachan − dwelling. Its Greek equivalent, Skeini, takes on the meaning of “tabernacling.”
 The Shekhina shows up on various occasions throughout Biblical history.  Arnold Fruchtenbaum does a commendable job tracing the history of the manifestation of “God’s glory” as it moved in visible ways synchronously from the beginning in the garden and throughout the journey of the Jewish people.  Fruchtenbaum points out that it appears in the form of light, fire and cloud as recorded in the Hebrew Bible, and is associated with the Angel of Jehovah, the Holy Spirit, the cherubim, and thick darkness. Hence, the K’vod Adonai makes its presence “east of the garden of Eden;” in the appearance of a “smoking furnace and a flaming torch” when God cut the Abrahamic covenant; in the burning bush; in the pillar by day and the cloud by night throughout the wilderness; at Mount Sinai via the thundering, lightening and a thick cloud; in Moses’ observation of the back parts of God; as it reflected from the face of Moses upon his return from the Mount; in the mishkan (tabernacle); when authenticating the Priesthood; when rendering judgment for sin and disobedience in the book of Numbers; in the Holy of Holies in Solomon’s Temple;  and until its departure from Israel and Jewish history as revealed in Ezekiel and by the prophetic name, “Ichabad.”  The Shekhina had departed from, and did not initially appear in, the Second Temple.

Well, it is a safe assumption that the common and the astute Jew of first century vintage were familiar with the Hebrew Bible and the appearances of the Shekhina throughout Biblical history. The prophet Haggai compares the First Temple and its glory with the Second temple that lacked that “glory.” (Haggai 2:3) However, he goes on to say, referring to the Second Temple, “The latter glory of this house shall be greater than the former, saith Jehovah of hosts . . .  .” (Haggai 2:9).  Eventually, the disciples got it.  Perhaps it was when the glory returned, and “shone around” the shepherds in the recorded annunciation of the birth of Yeshua (Luke 2:8-9).  For others it might have hit when the “brilliance” of the Magi star marked Yeshua’s place of nativity; or, in the “transfiguration” when Yeshua’s face shone as the sun, and his garments became white as light, and a bright cloud overshadowed him, and a voice bellowed out, “This is my Beloved Son.”  The Shekhina had returned for the believers, and true to Haggai, Yeshua, upon whom the Shekhina abode, filled the Second Temple with God’s glory.  Somewhere, sometime, the disciples reflected on these events as they recognized that “. . . the Word became enfleshed, and tabernacled among us and we beheld his glory [the k’vod adonai] as the only begotten from the Father, full of grace and truth.” (John 1: 14)
  The memory of the glory of the Shekhina past was a pre-conditioner that supported their awareness of his glorious presence in their midst. They realized that this was the return of the Shekhina of the Hebrew Bible, signaling that there is something new and something Divine about Yeshua.  
D.  Malach Adonai (Angel of the Lord)

Theophanies − manifestations of an appearance of God to humans − are recorded in the Hebrew Bible and Jewish literature that preceded Yeshua.  God walked in the cool of the day and spoke to Adam and Eve (Genesis 3: 8).  He appeared to Abraham (Genesis 17:1; 18:1). Moses, his brother, two nephews, and 70 elders saw the Lord. (Exodus 24:9-11).  A common vehicle of the theophany was the appearance of an angel, malach adonai.

Angels which exist in the Hebrew Bible proliferate in post-exilic writings. In most of their roles and manifestations, these angels show up as servants or vehicles of God’s power.
  However, there are a few distinct cases where the malachi adonai (messenger or angel of the Lord) seems to equate with a pre-incarnate manifestation of God. Of course, the early disciples would have been familiar with these texts.  Prominent among those biblical texts is when Gideon was called as the judge of Israel in the midst of Midianite oppression.  While under an oak tree the malach adonai visited Gideon and spoke with him.  When Gideon realized the visitor was no less than the Lord himself, he got scared, saying, “I have seen Malachi Adonai face to face.”  Gideon knew that no person sees God face to face and survives, and thus expressed fear.
 He believed that he saw God.  Still another malachi adonai appearance occurs when Manoah, the father of Samson and his wife encounter who they initially believe to be a prophet, who first informs Manoah’s wife that she will have a son.
  The stranger is then recognized as malach adonai, and like Jacob, Manoah expresses concern that they have seen the Lord face to face.  He exclaims to his wife, “We shall surely die because we have seen God.” (Judges 13:22)  Finally, to conclude our trilogy of malachi adonai appearances, Jacob, the night before he was to confront his brother, is found wrestling with a “man.”  Jacob, whose name was changed to Israel, called the place of the occurrence, Peniel, because, “I have seen God face to face and have lived.” 
 The Targum translates the relevant portion as “I have seen malachi adonai face to face.”

Then there is the most famous angel story in the Hebrew Bible as it relates to a pre-incarnate manifestation of God.  It occurs when three men visit Abraham and Sarah to inform them that Sarah will have a child. Then two of the men leave and go to Sodom, while one, who is called the Lord, remains and negotiates with Abraham over the destruction of Sodom. 
 Dr. Michael Brown maintains that this is an unequivocal Yeshua pre-incarnation.
 What is more important for this paper is that the early Yeshua believers had this text available and were no doubt familiar with it.  That does not mean that they immediately understood Yeshua to be the enfleshment of God. But it does mean that there was precedent for the possibility.  Something still had to trigger the awakening in Yeshua disciples who after his death acted like a defeated rag-tag band of disillusioned lost souls.
VI. WHAT WAS THE PRECIPITATING CAUSE OF THE YESHUA-BELIEVERS’ “TURN” FROM A SCATTERED BAND OF SCARED DISCIPLES TO AN UNSHAKABLE COMMUNITY OF UNBENDING FAITH IN THE DIVINITY OF YESHUA?
Although there were para-incarnations of Yeshua through Hochma, Memra, Shekhina, and Malach Adonai, they were not perfect morphings of the Incarnation to come. There was still a leap that had to be made, though these preconditioning aspects were present, and quite helpful.  Larry Hurtado calls the turn – from a band of disappointed to a mobilized army of believers – a “mutation,”
 precipitated by religious experiences with Jesus.
  Hurtado presents three causes of the “mutation” with a primary one being the resurrection and post-resurrection appearances.
 Pinchas Lapide, an orthodox Jewish scholar surprisingly reports that the resurrection is fact:

. . . Concerning the resurrection of Jesus on Easter Sunday, I was for decades a Sadducee.  I am no longer a Sadducee since the following deliberation has caused me to think this through anew. In none of the cases where rabbinic literature speaks of such visions did it result in an essential change in the life of the resuscitated or of those who had experienced the visions. . . . 

It is different with the disciples of Jesus on that Easter Sunday. Despite all the legendary embellishments, in the oldest records there remains a recognizable historical kernel which cannot simply be demythologized. When this scared, frightened band of the apostles which was just about to throw away everything in order to flee in despair to Galilee; when these peasants, shepherds, and fishermen, who betrayed and denied their master and then failed him miserably, suddenly could be changed overnight into a confident mission society, convinced of salvation and able to work with much more success after Easter than before Easter, then no vision or hallucination is sufficient to explain such a revolutionary transformation.  . . . 

Crucifixion was too common for it alone to have been a catalyst of awakening.  But resurrection had never occurred; resuscitation, yes, with the Shunnamite woman’s son at the hands of Elisha
 and Lazarus at the hands of Jesus.
 Yet, resurrection was not new to the Jewish vocabulary of the first century.  It is well documented in the New Testament gospels and Josephus that the Pharisees believed in a resurrection of the dead. Israel was to participate in olam haba through the resurrection.  But that was the future and that was a nation. For the disciples that future was now and that resurrection was Yeshua. 
The disciples were convinced of the resurrection and had the best evidence before them.  For the disciples, this resurrection undoubtedly triggered “flashbacks,” reliving Yeshua encounters, and an epiphany of understanding of the Divine identity of Yeshua. Peter had pronounced him as the Son of the Living God.  But it was not until the resurrection and post-resurrection appearances, that we have all the disciples on board, with the consequent realization that the Deity had been in their midst.

Jewish history and experience was not devoid of false pretenders and messiahs. In fact, the New Testament records a number of them.
  They all had some following and none of them claimed divinity, but only that they were the anointed to fulfill the mission of Jewish destiny: the overthrow of the enemies and the establishment of the Jewish kingdom on earth.  Eventually, they all were rejected, killed or disappeared from the scene.
  Certainly Jesus’ disciples were familiar with the stories of at least some of these pretenders who proclaimed to be the Messiah.
  None of them purported to be the enfleshment of God. None of them had a widespread following. This was to an extent normative Jewish messianism of the day.  The messiah would be a human being with some super-human powers.  This is in contrast to how the Messiah turned out – God manifest in human flesh.  Tens of thousands acclaimed Jesus not just to be Messiah but also Lord.  Something triggered the “turn.” That trigger was the resurrection as confirmed by post-resurrection appearances.  It was the behavior of the early disciples from the time that their “Man” had died on the crucifixion stake to the three days later when he rose, that moved Pinchas Lapide, a twentieth century orthodox Jewish scholar, to change his mind and accept the facticity of the resurrection.
  This resurrection trigger was dynamite in the hands of the disciples and they changed their direction and moved history by what they did afterwards. And this same trigger undoubtedly contributed to Lapide’s refusal to discount the possibility of the Incarnation.

VII. WHAT WERE THE HISTORICAL EVENTS THAT CONTRIBUTED TO THE WIDENING SCHISM BETWEEN THE JEWISH YESHUA-BELIEVERS AND THE JEWISH NON-YESHUA BELIEVERS RELEVANT TO THE DEITY OF YESHUA?
Historical events throughout the ages contributed significantly to the widening of the gap between Jewish Yeshua-believers and the broader Jewish populace in connection with the Deity of Yeshua. The Council of Yavneh and Birkat HaMinim, the Bar Kochba Revolt, Dialogue with Trypho, de-judaizing of the ecclesia, medieval Jewish persecution and selected writings of Moses ben Maimon, all contributed to the widening of the gap, as related one way or another to the concept of the Deity of Yeshua, embraced by an estranged Church and repudiated by a disenchanted Israel.
A. Council of Yavneh and Birkat HaMinim
Shortly after the destruction of the Second Temple in 70 C.E., and about the time that the Yeshua disciples were gaining influence throughout the land and beyond, Yavneh was established as the “religious center” of Jewry.  This “Council” has been credited with saving Jewry by bridging the transition from the Temple to the Talmud. The legend of its formation,”
 with Yochanon ben Zakkai at the helm with the favor of Rome, lent to the “legislators” the authority that was needed to form a post-Temple Judaism. The classic scholarly thought on Yavneh runs something like this:

Yavneh, and all that it has come to symbolize, was a “society” that sought to eradicate orthodox dissent, which included all that was contrary to the ‘society’ at Yavneh’s rulings.  By such, it cast a wide heresiological net, such that the minim, which included all Yavneh dissenters, were ‘outside the camp.’
However, other scholarship paints it as a more tolerant council that incorporated the viewpoints of its contributors, and hence, a broad-based consensus.  
Shaye Cohen maintains that the sages of Yavneh held to a principle that “conflicting disputants may each be advancing the words of the living God,”
  and thus they created a more inclusive theology. Regardless of Yavneh’s inclusivity, its rulings were not wide enough to accommodate “Yeshua heresiology” as part of its platform.  The sacrifice system as known in the Temple periods was displaced and neither Yeshua, nor his followers, were part of that ecclesial new order.  The Deity was simply a deal breaker.
The Temple period, which was replete with sub-religious societies within the whole of Judaism, had a built-in tolerance necessary to maintain a loose sociological unity.  Those who believed in the resurrection and those who did not, those who were pro-Rome and those who were not, all lived together. This included the Nazarenes, for awhile. However, this unity, broken in part by the destruction of the Temple, was dealt a further blow at Yavneh.

The process of the exclusion of Yeshua believers continued, eventuating in the Birkat HaMinim, a curse against the minim, which was incorporated into the Shemonah Esrei, and which occurred circa 85 CE.
 Whether this curse was specifically directed against the Yeshua believers or other sectarians, and heretics, is the subject of continued debate.  What is clear is that the curse included the Nazarene sect and it further defined “Jewish heresiology,” all steps in the process of barring Yeshua followers from the entrance to the synagogue.
B. Bar Kokhba Revolt
Jewish Yeshua-believers joined the Bar Kokhba revolt to oust Rome from its sovereign position in the Land.  Like all Jews, they were very attached to their homeland. And their attachment was undoubtedly deepened because this was the place where their Messiah revealed himself and from whence he was crucified, buried, resurrected and ascended.  Their flight to Pella in 70 CE was apparently because of Yeshua’s instructions that “when you see Jerusalem compassed with armies, let them who are in Judaea flee.”
 Their flight would not have been sufficient reason for a complete break with the Jewish community.  After all, Yochanon ben Zakkai fled to Yavneh about the same time and that did not cause a breach.
  Notice that even though they worshiped Yeshua, and treated him as the God-Man, they were still found to be side by side, at least initially, with their brethren in the 132 Bar Kokhba revolt. 
It is widely acclaimed that the Yeshua believers eventually withdrew support for Bar Kokhba, the leader of the revolt, because of the competing claim that he was Messiah. This may be wholly or partially true. However, according to the Church Father Justin, Bar Kokhba “gave orders that [Jewish Christians] . . .  should be led to cruel punishments, unless they would deny Jesus Christ and utter blasphemy.”
 Apparently, those Yeshua believers who remained to fight were constructively ejected from the army because they could not pass the litmus test – proving their loyalty by blaspheming Yeshua. If Justin is correct, Bar Kokhba knew that they accounted Yeshua as God.
  
The theology of the Yeshua believers was rejected at Yavneh by the religious authorities.  Here a further blow is dealt against them by the larger community, who now treated them as meshummadim
 perhaps due to the combination of the rumor of their disloyalty, and their belief in the Deity of Yeshua. Apparently, what the claims of Yeshua’s Deity alone could not do, this coupled with the Yeshua believers’ alleged failure to participate in the War for Independence, did. Disloyalty of the community of this sort was sufficient to anathematize the Jewish Yeshua- believers; and the historical memory of animosity toward them remains to this very day.  And the schism widened.

Dialogue with Trypho

Dialogue with Trypho was written by Justin Martyr in the 160s and reflects a discursive between him and Trypho, a non-Yeshua believing Jew that occurred in a marketplace perhaps in the 130s. In this dynamic polemical interplay between Martyr and Trypho (whether fictional or not), the concept of Deity arises in a two-dimensional way.  First, Trypho disputes the Deity of Jesus by claiming that he is born of a woman:

Those who affirm Him [Jesus] to have been a man, and to have been anointed by election, and then to have become Christ, appear to me to speak more plausibly than you [Christians] who hold those opinions which you express. For we [Jews] all expect that Christ will be a man [born] of men, and that Elijah, when he comes, will anoint him. But if this man appear to be Christ, he must certainly be known as man [born] of men.
 

Second, Justin argues that Jesus is the Logos and seeks to convince Trypho of this, assuming that Jews do not believe in the Logos.
  Hence, the widening of the schism continues theologically.  And, here we see a further displacement or supersession posture through which Justin, by sleight of hand, engages.  He suggests that Jews do not believe in the Logos, when in fact, the origin of the Logos was a very Jewish thing.  But if a “parting” must come, and come it would, there must be a clear separation between Jew and Christian, achieved by definition.
  Christians believe in the Logos.  Jews do not.  Christians believe that Jesus is Divine.  Jews do not.  Borderlines were established. The schism was widening.  Jews were being defined out of the “new faith” in part, over the Deity of Yeshua.

C. De-Judaizing of the Ecclesia
The Nicene Creed in 325, and its revision in 381, marked a significant codification of the doctrine of the Son, the Father and Holy Spirit. It defined the Son as “of one substance with the Father,” and it characterizes the Holy Spirit, “Who proceeds from the Father, Who with the Father and the Son is together worshipped and together glorified.”
  Although this “doctrine of the Trinity” could be defended on the basis of Jewish theology as understood in the first century, by the fourth century it was foreign to the Jewish mindset.  The “three in one” further distanced the Church from the Jews while the rabbis were doing their part by denial, and in some cases disparaging the concept.  By this time Logos theology was abandoned by the Rabbis and appropriated by the Church.

The de-Judaization of the Church was the catalyst for greater schism between Christians and Jews.  The manner of articulating the theological truths of the Deity of Yeshua became so foreign to the Jewish ear, that it had no resemblance to its original understanding.  The concept of Deity, born of Jewish understanding, in Logos theology, was hijacked by a gentile Church which denied the Jewish essence of the faith and thus became the big separator.  This Jacob/Esau division, which began with Jewish repudiation of the Logos, was a wedge that widened the gap between Judaism and Christianity, and may in fact be considered Hamakom (the place) of the “parting of the ways.”
 Before reconciliation there may have to be repentance on each side of the divide – on the Christian side for appropriation of the Logos doctrine and on the Jewish side for repudiation of it.  

Not only did Jews become removed from the historical memory and person of Jesus as instructive from the New Testament, but they became distanced from the Hebrew Scriptures as well.  They defaulted to the “learned” who had a stake in the claim that Yeshua was not the Jewish Messiah or Lord.  They were further dealt blows during their lachrymose history through the most extreme consequences of anti-Jewish sentiment which erupted as early as the Church fathers could breathe venom against them for killing their God.  The persecution continued throughout the ages, perpetrated by those whom the Jews perceived to be the Church and the Sovereign in synch with each other.  The apex was the systematic extermination of six million Jews under the Nazi enterprise, fueled by some of the “great” German theologians.  In the wake of all of this it would be a miracle if the Jews had not rejected Christianity, and its God.  

By the end of the fourth century Jewish Yeshua-believers who maintained their Jewish identity, all but disappear from the landscape.
 Those who were known as Jewish converts became aligned with the Church and its doctrine which was laid out at the Councils.  The “council doctrine” was embraced by many Christian groups who broke away from the historical Church, as well.  Evangelicalism in the 19th century embraced the doctrine of the trinity. The doctrine of the trinity, perceived by many as “three gods,” was even harder for the Jewish mind to accept, especially when it was repeatedly shown to be identified with those throughout the Middle Ages, who engaged in the Crusades, the Inquisitions, Expulsions and Exterminations.
D. Medieval Jewish Persecution

The Middle Ages did not go well for the Jews under Christian sovereign rule.  During the height of persecutions Jews were accused of killing “God” (Deicide accusation). And they were depicted as stealing the host (“the body” of God) and gleefully re-enacting the crucifixion by piercing the wafer (Host desecration accusation). These accusations precipitated pogroms, expulsions and mass genocide of the Jews. As can well be understood, this did not endear the Jews to their tormentors.  Their reaction was naturally to recoil against any thought of a deification of the One in whose name these atrocities were perpetrated; and to impose upon all Christians the responsibility for the vile deeds of their religious compatriots. The way in which the representatives of the Christian faith taunted, debased, undermined, and slaughtered, only energized the Jewish people to run from “the Christian God.”  
Additionally, the Christian slander of the Jew, and the widespread supersessionist position only further alienated Jewish people and enhanced their desire to withdraw from the persecutors and draw a distinction between the Jewish Messiah and Jesus. This persecution of the Jews in the name of Jesus only succeeded in further alienation from the divine side of Yeshua. As the hour grew later in Jewish history, the disconnect with the ancient roots of the pre-conditioning concepts that aided in making the Deity of Messiah palatable for first century Jews, grew wider. 

There were certainly Jews throughout the medieval period who embraced Jesus.
  But because of the de-Judaizing of the “Church,” those Jews who became Christians were segregated from their culture, assimilated into the Christian environs, and thus, not identifiably Jewish; consequently, they were not generally in a position from within to “turn on the light” for their brethren. With some exceptions these Jewish believers were not able to satisfactorily explain the Deity of Jesus to a Jewish audience.  Although it was not uncommon for Jewish-Christians to be the main advocates in disputations,
 they did not have a wide appeal for the Jews because of the sharp religious, and cultural disconnect.  Moreover, prominent medieval rabbis like Moses ben Maimon contributed to reinforcing the anti-deity notion.
E. Moses ben Maimon 
Moses ben Maimon (Maimonides), 1135-1204, a rabbi/philosopher of the highest order Judaism has produced, wrote with a pen “tainted” by centuries of Christian persecution of Jews.  His assertion that God was incorporeal, and does not assume physical form, or possess natural characteristics, has impressed the collective memory of the Jew down to this very day.
  His 13 principles of faith went to lengths to deny the Incarnation of God and his humanity.  It reacted against a trinitarian nature of God that was prevalent in the Church (by the fourth century), by a tightening of the Unity of God.
 These anti-Christian polemical attacks gave further fodder for Yeshua critics. Additionally, Maimonides tended to explain away the supernatural, and sought rational explanations for everything.  As concerning the Messiah, in Mishne Torah, he laid down a two-tiered test that made the messiah a superhuman hero figure, but not Divine.

If a king arises from the house of David who studies Torah and pursues the commandments like his ancestor David in accordance with the written and oral law, and he compels all Israel to follow and strengthen it and fights the wars of the Lord − this man enjoys the presumption of being the Messiah. If He proceeds successfully, builds the Temple in its place, gathers the dispersed of Israel, then he is surely the Messiah. He will perfect the entire world so that its inhabitants will serve God together, as  it is written, ‘For then I will make the peoples pure of speech, so that they all invoke the Lord by name and serve him with one accord.’ But if he does not succeed to this extent, or he is killed, it is evident that he is not the one whom Torah promised; he is, rather, like all the complete and righteous kings of Israel who have died.


Hence, Maimonides delivered a two punch blow against Yeshua’s Deity:  (1) denying that God could incarnate and (2) maintaining that the Messiah would be human.  His influence was great.  No rabbi exits training without exposure to the teachings of Maimonides, including his Mishne Torah and Commentary on the Mishna, containing his articles of faith which infuse the Siddur.
  Eight centuries of influence have left a big mark on the rank and file Jew who submits to the opinions of the rabbis and consequently recoils at the sound of Yeshua’s Divinity.  By Maimonidean days, the rift sharpened by the dispute over claims that Yeshua was Messiah and Deity, was deep and the chasm seemingly unbridgeable.
VIII. WHAT EVENTS ARE HAPPENING TODAY TO IMPROVE RELATIONS BEWTEEN YESHUA BELIEVING JEWS AND NON-YESHUA BELIEVEING JEWS IN SPITE OF THE PRONOUNCED SCHISM CAUSED IN PART BY THE DISPUTE OVER YESHUA’S DEITY?
There is coming a time when all of Israel shall be saved, for there shall come out of Zion the Deliverer, whom they will look upon as one mourns for their first born (Zech 12: 10).  In that day there shall be a fountain open for sin and uncleanness. (Zech 13:1) We just do not know the precipitating causes that will move our people to a revelatory understanding that Yeshua is Lord, of the Deity variety.  But we can speculate. There are four relatively recent happenings that may facilitate a pre-conditioning of the Jewish people to Yeshua’s Deity.  They are the growing interest in kabbalah among the Jewish people; the reconciliation movement; the proliferation of Messianic Judaism; and scholarly pursuits.
A. Popularization of Kabbalah


The conventional view is that Lurianic kabbalah was the cause of the conflagration that raged in the widespread acceptance of the pseudo-Messiah Shabbatei Zevi.
  Zevi was reputedly the Incarnation of Tifferet (Beauty), one of the sefirah in the God-head unity.
  Today, through the popularization of kabbalah, which is flowing down to the rank and file level, there is much exposure to the emanations of God, and their sefirotic interplay.  Being exposed to the Zohar is an awakening experience to a variation in common monotheistic thinking.  There are ten sefirot who interact with each other, and who play out distinct roles, but all within the indivisible God-head.  Menachem Schneerson, the “Crown Heights messiah,” who died in 1992, was seen not only as Messiah by his followers but also as Divine, inasmuch as he was proclaimed to be the incarnation of Malchut.
  Although kabbalism is a stretch for messianic Jews theologically, nevertheless, it just may facilitate a type of preconditioning that harkens back to the first century when monotheism was not an obstacle for faithful Jews to accept Messiah as Deity. 

B. Reconciliation Movement


David Stern characterizes the divide between Christians and Jews as the “worst schism in the history of the world.”
 For some time now Messianic Jews have been very involved in attempts to bridge the gap that has separated Jews and Christians for more than 19 centuries.  It seems proper that it is the messianic ecclesial wing of the Body of Messiah which is involved in these endeavors, through prayer, teachings, scholarly and popular writings, public interviews and debates. Beginning in 1996, Toward Jerusalem Council II, a movement for repentance and reconciliation between Christians and Messianic Jews, has been actively engaged in the work of this goal.  Messianic Jews are coming together with like minded-brethren and representatives of the historical Church and other bodies to intercede and pray for reconciliation.  They are hopeful that there will be a second Jerusalem Council that will reverse the antisemitic creeds the Church embraced throughout the centuries.
 Through this process Christians are being educated concerning the “sin” of the historical Church’s embracement of supersession theology, and its consequent repudiation of the covenant between the Jewish people and God.
  This process may ultimately help to re-orient Jewish people who tend to commingle those truths in the creeds that are consistent with historical Jewish thought, with the antisemitic portions. Further, none of this escapes the throne of God, and it may, in fact, contribute to hastening of the day when the Jewish people as a nation proclaim, “Blessed is He who comes in the Name of the Lord.”

C. Messianic Jewish Proliferation

The proliferation of Messianic Jews
 provides real examples that belief in the Deity of Yeshua is not incompatible with being Jewish and living a Jewish life style. Messianic Judaism has risen to a critical mass that cannot be ignored; and every Jewish person knows of at least one Messianic Jew.  In the first century the critical mass occurred quickly and then dissolved because it was so effective at reaching out to the Gentile, who then “boasted against the Jew,” and displaced the bulk of the Jewish remnant.  Messianic Jewish revivalism today appears to be taking a different turn.  The gentile ecclesial wing is not unified through a state religion as it was under Roman rule and beyond. Consequently, Messianic Judaism, left to develop without widespread hindrance from the gentile wing of the body, very well may continue to “proliferate” by presenting to its Jewish brethren, the veracity of the Incarnation, while repudiating the anti-scriptural portions formulated by those at Councils who were insensitive to a Jewish audience.
D. Scholarly Pursuits


Finally, the “parting of the way” discussion in the literature and at conferences is raising awareness of the fallacies historically embraced by both sides of the divide. The “broken shards” are being reconstructed; the lost truths of the overlap contained in these parent-child beliefs and historic theologies are being resurrected. The Church is being called upon to be re-infused with an awareness of the Jewish essence of the faith. These intellectual pursuits may eventually make an impact on the Jewish populace. Oskar Skarsuane,
 Daniel Boyarin,
 Israel Yuval,
 Mark Kinzer
 and others are on the cutting edge of ground- breaking research that may be prefatory to breaking down the middle wall of partition, in a sort of pre-conditioning for the revelation of the Deity of Yeshua
 to the Jewish people.

IX. WHAT IS THE CONCLUSION OF THE MATTER?

As the concepts of Hocham, Memra, Shekhina, and Malach Adonai dimmed in Jewish thought and understanding, and were appropriated by the Church, the Jewish people were removed from a very significant part of their “theological” history.  Yavneh, Bar Kokhba’s Revolt, Justin Martyr’s Dialogue, Church Councils, Medieval Persecutions and Moses ben Maimon, all “conspired” to deal further blows to acceptance of Yeshua’s Deity among our people.  This has unfortunately resulted in a hardening to the concept in the minds of the Jewish masses, which is reinforced daily by consensus validation within the broad-based Church.
The Deity was a mystery not fully embraced until post-resurrection.  There was no single prophetic utterance, apocryphal, or pseudepigraphic writing, that would clearly alert a pre-Yeshua Jew that the Scriptures promised salvation through God manifest in the flesh (a hypostatic union), and that God’s enfleshment would be Deity.  The general understanding of a Messiah who would be Redeemer was clear.  The mosaic was there, but its complex maze was such that there was no uniform thought and interpretation that would yield the exact way it was to play out.  Yes, there were the pre-conditioning concepts, but the revelation came to the disciples only post hoc, precipitated by an epiphany triggered by the resurrection.  God showed up in a surprise body. 


This approach was not new to the way in which God worked revelation.  No one could have predicted that the world would be saved from a flood by an Ark, though the few who believed in God certainly expected that He would save.  Neither were the details clear that a Moses would come out of Egypt and save the Jewish people through the wilderness, although the belief that redemption would happen in a general sense was probably present.  The way in which Moses received and delivered the law was not something that God revealed much before the time it happened.  That David would be the progenitor of the everlasting kingdom was not clear before Nathan prophetically revealed God’s plan for the building of the Temple and the everlasting Davidic throne.   No one could have second-guessed some of the “unholy” persons who would be part of the genealogy of the Davidic line for Messiah. These are a sampling of God’s revelatory surprises, the manner in which He is prone to work his plan.  
Of course, there have always been Jews along the way who have received enlightenment in spite of the dismal past testimony of all the “evil” that Christians represented. Testimonies of that light abound. These are the remnant who continue to be faithful to the covenant, and who hold the truth of the Deity of Messiah Yeshua in mystical reverence.  But these are more reminiscent of  those comparatively “few” who “did not bow the knee to  Baal,” during Elijah’s time, rather than the first century Jewish revival that witnessed tens of thousands of Jews burst onto the scene and embrace Yeshua as Lord in a very short period of time.  

How did the early Jewish Yeshua-believers overcome the hurdle of the first commandment injunction and run headlong into the embrace of Yeshua, not just as an earthly Messiah but as their heavenly Lord?  Since the position of this paper is that the exaltation of Yeshua as Deity was accommodated by a preconditioning of Jewish thought and concepts, it behooves us to grasp the historical arguments.  By replicating the first century environment with the presence of Yeshua as enhanced by New Covenant scripture, and sensitivity to the times in which we live, and the people whom we serve, the environment may be conducive to re-create a response among those who, not unlike the first century disciples, are hearing this news for the first time. Yet, in contrast to a backward-looking approach, some happenings, highlighted in this paper on the current horizon, offer promise: popular kabbalah, reconciliation movement, Messianic Jewish proliferation, and scholarly pursuit. These may combine to effectuate a new turn for the Jewish people.

Finally, when Moses went up the mount to receive the Word, the people rejected the revelation to come.  It was only upon his second ascent and advent that Israelite eyes were opened to the revelation that the Mosaic Law came from God.  They said, “All that thou say we will do.”  It is the hope that now is the moment for those who have ascended the mountain to receive the mystery of the hypostasis, to come down from the mount and deliver it to a people who are eagerly waiting at its foot for the news that Yeshua is Lord!
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