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CHAPTER 1
INTRODUCTION

For centuries, an important task for Christian scholars has been to find Christ
in the Old Testament. Among modern evangelical scholars, finding Christ in the Old
Testament is a fundamental pursuit. Various methods have been used to accomplish this
task, but one exegetical method used by the apostles was to employ terms and concepts
from the Targums.' The apostles certainly used other methods to find Christ in the Old
Testament, but targumic exegesis is a method that is often overlooked.” Modern scholars
who follow the exegetical patterns and interpretations of the apostles have the surest
footing in finding Christ in the Old Testament. Since the New Testament authors used
terms and concepts from the Targums to speak of Jesus, further investigating targumic
vocabulary and theological concepts is a legitimate method to see if the Targums possibly
point to Christ in the Old Testament. This exegetical method for finding Christ in the Old
Testament, so far, has not been fully exhausted.

Many biblical scholars often neglect the exegetical and theological value of the
Targums, and yet, as part of the first-century cultural milieu, these traditions on the

Hebrew Bible likely influenced the writers of the New Testament.” The extent to which

'Craig Evans provides examples unrelated to Memra, Shekinah, or Yeqara in Tg. Isa 6:9—-10
(cf. Mark 4:12); Tg. Isa 50:11 (cf. Matt 26:52); and Tg. Isa 5:1-7 (cf. Mark 12:1-12). See Craig Evans,
“Jewish Exegesis,” in Dictionary for Theological Interpretation of the Bible, ed. Kevin J. Vanhoozer, et al.
(Grand Rapids: Baker, 2005), 381.

*For discussions of New Testament interpretation of the Old Testament and whether modern
scholars can mimic these techniques, see G. K. Beale, ed. The Right Doctrine from the Wrong Texts?
Essays on the Use of the Old Testament in the New (Grand Rapids: Baker), 1994.

*Throughout this work the term “Hebrew Bible” will be used to speak of the Old Testament,
distinguishing between the Aramaic Old Testament (Targums) and the Hebrew Old Testament. The term

1



New Testament authors appropriated targumic terms and ideas remains debatable.*
However, one could argue that New Testament authors used targumic concepts to explain
the person of Jesus Christ. By glancing at the Targums of Genesis 1, John’s Logos
theology becomes evident as well as Paul’s claims that “by Him all things were created”
(Col 1:16).” Indeed, the Targums provide a lens through which New Testament authors
read the Hebrew Bible and thus understood the Christ in their Scriptures.

The New Testament authors appropriated many contemporary traditions (Acts
17:28; Jude 14), and the Targums were included among these available sources. Second
Timothy 3:8-9 provides names of the two magicians in Pharaoh’s court (Exod 7:11-12),
and yet these names are nowhere revealed in the Hebrew Bible. Instead, the Targums
likely provided Paul with the names of the Egyptian sorcerers in Pseudo-Jonathan
Exodus 7:11.° In addition, Martin McNamara has seen other possible targumic
similarities in the name “Zechariah, son of Barachiah” (Matt 23:35; Tg. Lam 2:20), the
idea of extending mercy (Luke 6:36; Tg. Ps.-J. Lev 22:28), and the phrase “son of man.”’
These examples, among others, show that targumic concepts probably influenced New

Testament revelation in the first century.®

“Old Testament” will be used when specifically speaking of the Christian canon.

*The debate over the extent to which New Testament authors appropriated targumic terms will
be discussed later in this chapter.

>John Ronning, The Jewish Targums and John’s Logos Theology (Peabody, MA: Hendrickson,
2010), 21-24, 247-48; Martin McNamara, Targum and Testament Revisited: Aramaic Paraphrases of the
Hebrew Bible, 2" ed. (Grand Rapids: Eerdmans, 2010), 146—66; Domingo Mufioz Leon, Dios-Palabra.
Mempra en los Targumim del Pentateuco (Granada: Institucion S. Jeronimo, 1974), 607-11.

6McNamara, Targum and Testament Revisited, 236; Roger Le Déaut, “Targumic Literature and
New Testament Interpretation,” BTB 4, no. 3 (1974): 254; Lester L. Grabbe, “The Jannes/Jambres Tradition
in Targum Pseudo-Jonathan and Its Date,” JBL 98, no. 3 (1979): 393-401.

"For a summary of these and other similarities, see McNamara, Targum and Testament
Revisited, 231-42. For the phrase “son of man” (X¥1 72) in Jewish Aramaic, see Geza Vermes’ study in
Matthew Black, An Aramaic Approach to the Gospels and Acts (Oxford: Clarendon Press, 1967), 310-30.

*Whether the targumic traditions existed in the first century as oral traditions or written texts is
debated. Those scholars who argue for written texts typically appeal to the Targum fragments found at

2



The New Testament authors not only used concepts from the targumic
tradition, but they also appropriated specific targumic words in their writing. Three terms
appear to shed light on how the New Testament authors understood Jesus’ functional
roles as the divine Son through the targumic traditions. The Memra (XR712°7, ‘word’)
creates, redeems, receives worship, and acts as a warrior on behalf of Israel.’ The
Shekinah (711°2W/N1°OW, ‘presence’) represents the manifest presence of God as in the
pillar of fire and cloud at the exodus (7g. Ps.-J. Exod 13:21). Finally, Yeqara (R7°,
‘glory’) is the visible, shining glory of Yahweh (7g. Isa 6:1). In the Targums, these terms
often function as an agent of God or a manifestation of God. Similarly, the New
Testament presents Jesus as the agent and manifestation of God. Therefore, these three
targumic terms may contribute to the New Testament presentation of Jesus’ functional

10
roles.

Qumran (4QtgLev; 11QtgJob; 4Qtglob), or to the allusions in the Mishnah and Jerusalem Talmud that
Targums would be read (y. Meg. 74d; m. Meg. 2:1). However, even if the Targums were only oral in the
first century, the primacy placed on oral tradition in Jewish culture suggests that the targumic traditions
were accessible and accurate renditions of the meaning of Scripture.

Many scholars reject the use of the Targums in New Testament studies on account of the late
date of the written Targums. Flesher and Chilton date the Targums between AD 50 and AD 400-450.
(Paul V. M. Flesher and Bruce Chilton, The Targums: A Critical Introduction [Waco, TX: Baylor
University Press, 2011], 151-66). However, the rejection of the Targums’ value based on their relatively
late date can be questioned on a couple of grounds. First, most scholars accept the Mishnah as
representative of first-century Pharisaic Judaism, and yet the Mishnah was not written down until around
AD 200 (Jacob Neusner, The Mishnah: An Introduction and Reader [Philadelphia: Trinity Press
International, 1992], 5). If the Mishnah can represent traditions present in the first century (or earlier), then
the Targums ought to be able to represent traditions that existed in the first century. Second, the Mishnah
provides directions for the practice of Aramaic, targumic recitation (e.g., m. Meg. 2:1) suggesting that the
traditions preserved in the written Targums existed in the first-century synagogue and would have been a
part of the apostles’ lives. Therefore, notwithstanding the issue of the written documents, good evidence
exists for studying the Targums alongside the New Testament. For more arguments supporting an early
date for the Palestinian Targums, see McNamara, Targum and Testament Revisited, 132-35.

°For summaries of the additional functions of the Memra, see Robert Hayward, Divine Name
and Presence: The Memra (Totowa, NJ: Allanheld, Osmun, 1981); Bruce Chilton, The Glory of Israel: The
Theology and Provenience of the Isaiah Targum, JSOTSup 23 (Sheffield: JSOT Press, 1982), 56-77.

" Another term that is germane to the discussion is Dibbera/Dibbura (X1°27/81127).
Although Dibbera is an important term related to John’s use of Logos, this dissertation is limited to
occurrences of Memra, Shekinah, and Yeqara particularly. For comments on Dibbera, see Ferdinand
Weber, Jiidische Theologie auf Grund des Talmud und verwandter Schriften, gemeinfasslich dargestellt.



Indeed, Jesus fulfills the roles expressed by these targumic terms. Paul and
John teach that the Son of Man creates (John 1:3; Col 1:16-17) and conquers (Rev
19:13). In addition, the New Testament presents Jesus as the physical manifestation of
the Godhead dwelling among men (John 1:14; Col 1:15, 27; Phil 2:6-7). Finally, Jesus is
the radiance of the glory of God in the New Testament (2 Cor 4:6; Heb 1:3). The Apostle
John combines all of these facets of targumic tradition in the prologue to his gospel. He
identifies Jesus specifically as the “Word” (corresponding to Memra), but he also says
that Jesus has “become flesh and dwelt (corresponding to Shekinah) among us,” and that
he expresses a “glory (corresponding to Yeqara) as of the only Son from the Father.” In
other New Testament passages, Jesus secured an eternal redemption (Heb 9:12), and as
God’s agent to judge, he will return again to deliver retribution on the Father’s behalf (2
Thess 1:7-10). The way New Testament authors present Jesus often corresponds to the

targumic presentation of the Lord manifesting himself and working through an agent.

Thesis

Since these targumic terms, Memra, Shekinah, and Yeqara, often parallel the
New Testament presentation of the person and work of Christ, and since the New
Testament directly connects these words to Christ, Memra, Shekinah, and Yeqara will be

examined to find Christ in the Old Testament.

Methodology

This thesis will examine the targumic passages where the terms, X772°7,
111°2W, and RIP° occur, and then compare the targumic tradition to Christological

concepts presented in New Testament revelation. Additionally, this thesis will endeavor

(Leipzig: Dorffling & Franke, 1897), 180; B. F. Westcott, The Gospel According to St. John: With
Introduction and Notes (London: James Clarke & Co., 1958), xvi; John Ronning, The Jewish Targums and
John’s Logos Theology (Peabody: Hendrickson, 2010), 13—-16.



to follow the exegetical pattern of the apostles to argue whether targumic passages refer
to Christ. Where exegesis provides a conceptual, theological, or thematic connection
between the targumic Memra, Shekinah, or Yeqara and Jesus Christ, one may find Christ
in the Old Testament. In some cases, determining whether these targumic terms refer to
Christ may be debatable. In fact, passages exist where these terms do not refer to Christ.
Accordingly, this study does not force these terms to prefigure Christ in the Old
Testament. However, those passages in which the Memra, Shekinah, or Yegara acts as
the agent for the Father or a manifestation of the Father will be particularly helpful to

determine if the targumic texts help one to find Christ in the Old Testament.

Historical Background

Targums in the Ancient Synagogue

In the ancient synagogue, Targum functioned as an official Pharisaic
interpretation of the Hebrew Bible.!" In fact, the word Q1A means “interpretation” or
“translation.”’” Since languages other than Hebrew prevailed as the vernacular of ancient
Palestine, Jewish leaders sought to provide Scripture’s official interpretation in Aramaic
to aid the understanding of the Hebrew Bible. In this sense, Targums were a way of
“doing theology.” They provided Jewish people with an official interpretation and

application of Scripture so that they could understand its meaning."

HFor general studies on the use of Targums in the ancient synagogue, see Lee 1. Levine, The
Ancient Synagogue: The First Thousand Years (New Haven, CT: Yale University Press, 2005); Martin
McNamara, Palestinian Judaism and the New Testament, Good New Studies 4 (Wilmington, DE: Michael
Glazier, 1983), 17-89, 171-210; P. S. Alexander, “Jewish Aramaic Translations of Hebrew Scriptures,” in
Mikra, ed. M. J. Mulder (Assen: Van Gorcum, 1988), 242-50; S. A. Kaufman, “Dating the Language of the
Palestinian Targums and Their Use in the Study of the First Century C. E. Texts,” in The Aramaic Bible:
Targums in Their Historical Context, ed. D. R. G. Beattie and M. J. McNamara (Sheffield: Sheffield
Academic Press, 1994), 129-30.

"Marcus Jastrow, 4 Dictionary of the Targumim, the Talmud Babli, and Yerushalmi, and the
Midrashic Literature (Peabody, MA: Hendrickson, 2005), 1695. Jastrow states that 03277 is derived from

the verbal 0277, which means “to interpret, translate, explain” (ibid., 1696).
*Some scholars point to the LXX as having a similar function. E.g., see John Bowker, The
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The first-century Jew would have been familiar enough with Hebrew to
understand aspects of the synagogue liturgy.'* John Bowker points out that Hebrew was
“the language of revelation” for the Jewish people, and they would not easily discard this
historical language.'> Hebrew was, indeed, the language of their fathers. Additionally,
scrolls from Qumran demonstrate the use of Hebrew even outside of Scripture, as in legal
documents. That the Qumran community wrote non-biblical documents in Hebrew
suggests that Hebrew was part of their daily culture.'® Outside of Palestine, evidence also
exists that Jewish communities wrote in Hebrew into the early centuries AD. Texts from
Leontopolis, Alexandria, and Dura-Europos relay prayers written by Jewish communities
in Hebrew.'” In addition, the linguistic transition from Biblical Hebrew to Mishnaic
Hebrew suggests that Hebrew continued as a known language in Judaism.'® If another
language had fully replaced Hebrew, the question stands why Hebrew continued to be
used in Jewish communities both in Palestine and in the Diaspora.

Although the common man knew Hebrew, he also needed help with

Targums and Rabbinic Literature: An Introduction to Jewish Interpretations of Scripture (Cambridge,
England: Cambridge University Press, 1969), 5.

“For discussions of the presence of Hebrew in the first century, see George P. Howard,
“Hebrew in First Century Palestine,” ResQ 5, no. 2 (1961): 57—61. See also the discussion by Bruce Chilton
and Paul Flesher, who take a “middle ground” (Flesher and Chilton, The Targums, 4, 287-90). They argue
that first-century Jews would have known enough Hebrew to participate in the synagogue liturgy, but not
enough to apply the reading of the Hebrew Bible, thus, the need for Targum.

SBowker, Tt argums and Rabbinic Literature, 3. Even in the Targums, Hebrew is considered
the “sacred language” as opposed to the lingua profana, spoken Aramaic (Wilhelm Genesius, Gesenius’
Hebrew Grammar, ed. E. Kautzsch, trans. A. E. Cowley [Mineola, NY: Dover Publications, 2006], 9).

®Mosheh Bar-Asher, “Qumran Hebrew Between Biblical Hebrew and Mishnaic Hebrew: A
Morphological Study,” in Dynamics of Language and Exegesis at Qumran, ed. Devorah Dimant and
Reinhard G. Kratz (Tiibingen: Mohr Siebeck, 2009), 3—17.

"Bowker, Targums and Rabbinic Literature, Tn5. That Hebrew continued to be used in
prayers outside of Palestine is even more telling that Hebrew was known and used among common Jewish
communities.

M. H. Segal, “Misnaic Hebrew and Its Relation to Biblical Hebrew and Aramaic,” JOR 20,
no. 5 (1908): 647-737.



understanding the interpretation of Scripture. The Aramaic Targums functioned as an
official interpretation of Scripture so that the common person could understand its
meaning."’ While scholars debate the extent to which Hebrew was known, most agree
that the primary function of Targum was to translate the Hebrew Bible as an official
Pharisaic interpretation.”” Bowker says, “The tendency in translation to express meaning
rather than to be literal was reinforced by the efforts of Jews in every generation to

»21 This desire to communicate the

interpret scripture and apply it to their own situation.
meaning of Scripture applied to all translations found in ancient Palestine (Aramaic,
Greek, etc.), but the Targums were especially important since they were part of the
synagogue liturgy.

In the synagogue, rabbis or elders read the Hebrew Bible while another man
would recite the Aramaic orally.** This interplay between the reader and meturgeman
(337107, ‘interpreter’) allowed the audience to follow the meaning of the Hebrew text
by hearing the interpretation in a more accessible language. Later rabbinic literature

applied several rules to how this interplay would be conducted indicating that the practice

of reciting Targum was a vital part of synagogue worship to be executed orderly and

""Martin McNamara highlights how the rabbis sought to explain the meaning of Scripture
(McNamara, Targum and Testament Revisited, 79). He points to R. Judah ben Ila‘i, who says, “He who
translates a verse literally is a liar, and he who adds to it is a blasphemer” (¢. Meg. 4:41; Quiddushin 49a).
R. Judah ben Ila‘i illustrates his point with Exod 24:10, “They saw the God of Israel.” A literal Aramaic
translation would make one a liar since no one has seen God. However, to insert the “angel” of the Lord
would make one a blasphemer in R. Judah ben Ila‘i’s opinion. Therefore, he concludes the verse should be
rendered, “They saw the glory of the God of Israel.” McNamara relates this type of interpretative
translation to what John does in John 12:41, where he says that Isaiah saw the glory of Christ (cf. Isa 6:1,
5).

*%Flesher and Chilton’s “middle ground” is probably the best example of scholars who argue
that Hebrew knowledge was minimal, and yet the liturgical elements in Hebrew (Shema, Hebrew prayers,
etc.) were memorized (Flesher and Chilton, The Targums, 287-90). Even though they argue that Hebrew
was mostly out of use, they still agree that Targums’ primary function was to interpret the Hebrew Bible.

21Bowker, Targums and Rabbinic Literature, 5.

See y. Meg. 4, 1, 74d, 1.16.



consistently.” To correlate the targumic interpretation with the reading of the Hebrew
text, one verse of the Torah would be read at a time while three verses of the Prophets
were allowed. The reason given for such small sections was “so the translator will not
ert” (m. Meg. 4:4b). These strict rules for reading and translating highlight the value the
synagogue placed on making the Scripture applicable to the common Jew.

To make the Hebrew reading understandable, Targums display several
techniques to communicate the meaning of a text.** Targums often explain idioms or
difficult texts (7g. Ong. Gen 4:7), elaborate on poetic passages (7g. I Sam 2:1-10), or
expand theological terminology (7g. Jer 42:11).> The terms Memra, Shekinah, and
Yeqara fall under the third category as the Targums sought to explain God’s actions in
time and space through a manifest agent. In the same way Targums explain odd idioms
(e.g., Tg. Ong. Gen 4:7), they also explain anthropomorphism (e.g., 7g. Neof- Gen 3:8).
Targums used theological terminology in place of anthropomorphic language to explain
the text, not to avoid anthropomorphism.*® The Targums were “doing theology” by
employing biblical terminology and extending it across broader contexts to explain
Scripture to its contemporary audience (e.g., Ps 33:4-7; cf. Tg. Neof. Gen 1:1). The
result of such targumic expansion was that first-century Jewish communities had an

interpretive tradition to help them understand Scripture.

“For the Rabbinic references to synagogue prescriptions related to the reading of the Hebrew
Bible and its accompanied Aramaic translation, see m. Meg. 2:1; t. Meg. 2:6; y. Meg. 74d; m. Meg 4:4-6; t.
Meg. 3:21. See also Josephus in Against Apion 2:175.

**For good introductions to targumic method, see Michael L. Klein, Genizah Manuscripts of
Palestinian Targum to the Pentateuch (Cincinnati: Hebrew Union College Press, 1986), 1:xXix—xXXiv;
Roger Le Déaut, “Targum,” in Supplément au Dictionnaire de la Bible (Paris: Letouzey, 2002), col 1-344;
McNamara, Targum and Testament Revisited, 101-19.

*Tg. Ong. Gen 4:7 explains “sin is crouching at the door” as “sin is reserved for you in the
future to be repaid by you.” Tg. Jer 42:11 explains that God will “save” and “deliver” by “my Memra.”

*%See discussion and references in Robert Hayward, The Targum of Jeremiah: Translated, with
a Critical Introduction, Apparatus, and Notes, The Aramaic Bible 12 (Wilmington, DE: Michael Glazier,
1987), 22-23.



Historical Background of Research

In later rabbinic literature, the use of some theological terms to explain
Scripture changed. Words like Memra and Yeqara, found primarily in the Targums, were
superseded by Shekinah in broader rabbinic discussions about God’s interaction in time
and space. Judaism studied the generic “presence” (Shekinah) of God, and yet the rabbis
also redefined God’s “presence” for their own purposes. Rabbis now interpreted the
Shekinah as the presence of God in man’s obedience to Torah.*’ Even though Judaism
adapted these theological terms to reduce confusion about God’s transcendent nature, the
issue of intermediaries still lingered.”®

During the Middle Ages, Jewish scholars discussed the meaning of
anthropomorphic language in Scripture in order to establish a firm monotheism. Saadia
Gaon rejected all notions of “substance or accident or the attribute of substance or an
accident” related to God, and thus rejected the idea that God has a body.” Regarding

anthropomorphic language of God, Gaon said,

Hence it is out of question and impossible to declare Him to be anything that He has
Himself created. Consequently for all divine attributes pertaining to either
substance or accident that are encountered in the books of the prophets it is
necessary to find in the language of Scripture non-anthropomorphic meanings that
would be in keeping with the requirements of reason. Whenever, then, we the
community of believers apply to God epithets that have the appearance of
anthropomorphisms, this is due to our endeavor to give a proximate and figurative
description of deity. They are not to be taken in the material sense in which we

*"Israel Abrahams argues that the Rabbis held onto the term Shekinah as a combination of the
Mempra (invisible presence of God in man) and the Yegara (the visible presence of God in light) in Israel
Abrahams, The Glory of Israel: Three Lectures (Oxford: Oxford University Press, 1925), 50-52.

*Daniel Boyarin, “Beyond Judaisms: Metatron and the Divine Polymorphy of Ancient
Judaism,” JSJ 41, no. 3 (2010): 323—-65; Andrei A. Orlov, The Enoch-Metatron Tradition (Tiibingen: Mohr
Siebeck, 2005); G. H. Box, “The Idea of Intermediation in Jewish Theology: A Note on Memra and
Shekinah,” JOR 23, no. 2 (1932): 103-19.

*Saadia Gaon, The Book of Beliefs and Opinions, ed. Samuel Rosenblatt (New Haven, CT:
Yale University Press, 1948), 93, 111-12. He says, “Once, then, the demand that the Creator be a physical
being has been proved to be absurd, the arrogation to Him of bodily accidents in general must likewise be
excluded” (ibid., 93).



would apply them to human beings.

For Gaon, anthropomorphic language about God was intended to provide the meaning
behind the language rather than ascribe literal, bodily attributes to God. He lists several
examples in which the Jewish interpretation avoids anthropomorphic language, but then

he says,

As for the proof from tradition, again, we find that whenever our sages, who were
considered trustworthy authorities in regard to our religion, encountered any such
comparisons of God to physical beings, they did not translate them in an
anthropomorphic sense, but rendered them in such a way as to correspond to the
previously established principle. [. . .] They therefore translated them in accordance
with their clear understanding of the underlying thoughts.’'

Some may see in this quote that the sages avoided anthropomorphism; however, Gaon
continues to list examples of anthropomorphic language in which the sages alleviate the
anthropomorphism by explaining the true meaning behind it.>> The Jewish Targums were
among these traditions that sought to alleviate anthropomorphisms by explaining the true
meaning of Scripture.

Moses Maimonides argued that Memra, Shekinah, and Yegara were used to
paraphrase passages that implied the corporeality of God. Maimonides affirmed that
Jewish theology did not allow a body or form for God, and that the Targums (particularly
Tg. Ong.) “take all pains to remove the ascription of corporeity (to God), and whenever
the Scripture employs an expression that suggests corporeity, he (7g. Ong.) interprets it

9933

according to its meaning.””” In an attempt to make the Hebrew Bible understandable,

Maimonides suggested that the Targums employed theological intermediaries for the

*Ibid., 111-12, italics added.

*Ibid., 115.

“Ibid., 116-22.

PMoses Maimonides, Moreh Nebukim, pt. I, 27-28, cited in Moore, Intermediaries in Jewish
Theology (Piscataway, NJ: Gorgias Press, 2007), 3, parentheses and italics added. This monograph is a
reprint of Moore’s original article in the Harvard Theological Review (“Intermediaries in Jewish Theology:

Memra, Shekinah, Metatron,” HTR 15, no. 1 [1922]: 41-85). Unless otherwise noted, the citations in this
introduction are from the 2007 reprint of the original article.
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9934

benefit of the “common man. However, Maimonides was unwilling to allow Memra,

Shekinah, or Yegara to represent any possibility of hypostasis. For Maimonides, the

35 Maimonides

Memra “excludes personality and participation in the divine nature.
claimed, “Memra and Shekinah may be called intermediary agencies, not intermediary
beings, if there be any profit in labeling them at all.”*® At the same time Maimonides
argued these terms refer to anti-anthropomorphic, translational devices, he also argued
that they represent “intermediate agencies.”

In the thirteenth century, Nachmanides went slightly further to argue that these
terms represented various modes of God’s self-revelation.”’ Nachmanides referenced
targumic passages that leave anthropomorphisms in place, so he refused to relegate the
Memra, Shekinah, and Yeqara to mere buffer words that only soften anthropomorphic
language. In fact, he cited Exodus 14:31 and Deuteronomy 4:34 where the extant
Targums translate anthropomorphism literally. Likewise, he cited the Targums using
Memra or Yegara where no danger of anthropomorphism exists (e.g., Gen 9:16—17;
31:49-50; Exod 16:8).

As “modes of God’s self-revelation,” Nachmanides understood how these

terms explained God’s actions in the created world. In his Commentary to the Torah

(Gen 46:1), he spoke specifically of the Shekinah saying,

God forbid that what is called Shekhina or the Created Glory is outside of the divine
Name, may He be blessed as the Rabbi believed . . . and if one claims that it is the
Created Glory according to the Rabbi’s view of the verse “And the Glory of God
filled the tabernacle,” then how can blessing be offered to it? And he who blesses
and prays to the Created Glory is an idolater because the many statements of the

*Moore, Intermediaries in Jewish Theology, 3.
*Ibid.

*%Ibid. Moore’s assessment of Maimonides is crucial at this point. Moore is adamant that the
Memra and Shekinah are not “beings,” and yet Maimonides, a critical Jewish thinker, argued that these
terms act as agents for God.

*"For Nachmanides’ discussion, see his Commentary on the Pentateuch at Gen 46:1.
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Sages have dictated that the Shekhina is God, may He be blessed.’®
Regardless of what Nachmanides meant by “Created Glory,” he clearly identified the

Shekinah as God. Therefore, the Targums used these terms to refer to God’s self-
revelation as opposed to a secondary being necessarily. And yet, the self-revelation of
God surely entails an agent by which God’s presence is known and/or seen.
Nachmanides identified the Memra, Shekinah, and Yeqara as theological terms in
rabbinic literature to indicate God’s use of an agent to reveal himself to the created world.
The medieval Rabbis introduced the ideas of translational circumlocution as
well as intermediate agency related to the Memra, Shekinah, and Yegara. To them, these
terms represented a reverent way to speak of God’s actions in the created world, and yet
the terms carried a deeper theological idea than merely a translational technique to avoid
anthropomorphism. The terms indicated that the transcendent God of Jewish theology
acted in the created order through an agent who was also considered God himself.
Nearly all modern scholars of the Targums refer to the early Rabbis in their
understanding of the Memra, Shekinah, and Yeqara, and yet the terminology they use to
discuss these terms is often difficult to discern. At times, scholars see these terms
indicating divine agency, while at other times, scholars claim the terms are merely
translational devices to replace “Yahweh.” However, even those scholars who state these
terms represent anti-anthropomorphic translational devices will go on to say that the
Memra, Shekinah, and Yeqara carry out functions that only Yahweh can do and equate
these terms with Yahweh or his self-revelation. Therefore, in some sense, all scholarship
understands that the targumic method seeks to explain biblical notions that, on the
surface, may seem contradictory to God’s transcendence. Many modern scholars view

the Memra, Shekinah, and Yeqara as anti-anthropomorphic devices, but these terms are

38Nachmanides, Commentary to the Torah, Gen 46:1, translated and cited in Daniel Abrams,
“The Boundaries of Divine Ontology: The Inclusion and Exclusion of Metatron in the Godhead,” HTR 87,
no. 3 (1994): 312.
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not limited to that function. These terms also explain God’s actions in the created world
as God’s manifest agents. While nearly all scholarship sees agency in these terms, a clear
distinction lies between those scholars who see Christological implications in the Memra,
Shekinah and Yegara and those who do not. >’

Marcus Jastrow shows that the term Mempra is both a simple “command” or
“word,” and also a “hypostatized” agent when with >7 (‘of the Lord”).*” One cannot be
certain what he means by “hypostatized,” except that he further defines the phrase
“Memra of the Lord” as “the Lord.” Occurrences of Memra as a mere translation include

Ongelos Genesis 41:44, which explains the Hebrew 7°T¥921 (‘and without you®), and

*Those who see Memra, Shekinah, and Yegara as having Christological implications include
Hermann L. Strack and Paul Billerbeck, Kommentar zum Neuen Testament aus Talmud und Midrasch
(Munich: Beck, 1924), 2:302-33; J. Abelson, The Immanence of God in Rabbinical Literature (London:
Macmillan, 1912); Alfred Edersheim, The Life and Times of Jesus the Messiah (London: Longmans, 1883),
1:46-48; B. F. Wescott, An Introduction to the Study of the Gospels, 8" ed. (London: Macmillan,
1895), 1151-52; Alejandro Diez Macho, “El Logos y el Espiritu Santo,” Antlantida 1 (1963): 381-96;
Domingo Mufioz Léon, Dios-Palabra. Memra en los targumim del Pentateuco (Granada: Institicion San
Jerénimo, 1974); Robert Hayward, Divine Name and Presence: The Memra (Totowa, NJ: Allanheld
Osmun & Co., 1981); Bruce Chilton, The Glory of Israel: The Theology and Provenience of the Isaiah
Targum (Sheffield: JSOT Press, 1982); John Ronning, The Jewish Targums and John’s Logos Theology;
Roger Le Déaut, “Targumic Literature and Interpretation,” BTB 4, no. 3 (1974): 243-89; William Oesterley
and C. H. Box, The Religion and Worship of the Synagogue (London: 1. Pitman, 1907), 180; C. H. Box,
“The Idea of Intermediation in Jewish Theology,” JOR 23, no. 2 (1932-33): 102-19; R. D. Middleton,
“Logos and Shekinah in the Fourth Gospel,” JOR 29, no. 2 (1938): 101-33; Wilhelm Bousset, Die Religion
des Judentums im neutestamentlichen Zeitalter, 2M ed. (Berlin: Reuther und Reichard, 1906).

Those scholars who fail to see Christological implications in these terms include Seigmund
Maybaum, Die Anthropomorphien und Anthropopathein bein Onkelos und den Spaten Targumim (Breslau,
Germany: Schletter’sche Buchhandlung, 1870); Moses Ginsburger, Die Anthropomorphismen in den
Targumim (Braunschweig: Druck von Applehans & Pfenningstorff, 1981); George Foot Moore,
“Intermediaries in Jewish Theology: Memra, Shekinah, and Metatron,” HTR 15, no. 1 (1922): 41-85; idem,
Judaism in the First Century of the Christian Era, vol. 1, The Age of the Tannaim (Cambridge, MA:
Harvard University Press, 1946), 414-21; F. C. Burkitt, “Memra, Shekinah, Metatron,” JTS 24 (1923):
158-59; Gustav Dalman, The Words of Jesus (Edinburgh: T&T Clark, 1902), 229-31; W. E. Aufrecht,
“Surrogates for the Divine Name in the Palestinian Targums to Exodus” (Ph.D. diss., University of
Toronto, 1979); Andrew Chester, Divine Revelation and Divine Titles in the Pentateuchal Targumim
(Tiibingen: J.C.B. Mohr, 1986); Samuel Cohon, Jewish Theology: A Historical and Systematic
Interpretation of Judaism and Its Foundations (Assen, Netherlands: Royals Vangorcum, 1971); Ferdinand
W. Weber, System der Altsynagogalen palastinischen Theologie aus Targum, Midrasch, und Talmud
(Leipzig: Dorffling & Franke, 1880); Vincenz Hamp, Der Begriff “Wort” in den aramaischen
Bibelubersetzungen (Munich: Neuer Filser-Vérlag, 1938).

*“Marcus Jastrow, 4 Dictionary of the Targumim, 775. 7 is the Aramaic pronoun >7 plus the
targumic form of 11157, which is typically written as *> or . 7 is prefixed to nouns as 7, so the phrase “of
the Lord” is rendered by ° (‘the Lord’) + T (‘of’).
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Targum Psalms 19:4 that uses 111 (‘word’) to translate the noun form of 72N
(‘speech’). For the “hypostatized” Memra, Jastrow cites Ongelos Genesis 3:10, when
Adam heard the “sound of the Memra” walking in the garden.”' Rather than inferring
that God walked in the garden to confront Adam, Jastrow suggests that the Targum
employed God’s agent, the Memra, to walk in the garden. While Jastrow argues this term
was used “to obviate anthropomorphism,” he also directly associates the Memra with the
Lord as identical beings.*> Where the Memra acts, the Lord acts. Jastrow’s goal in his
dictionary is not to draw Christological implications of these terms, and yet he sets the
stage for the broader discussion of divine agents whom he equates with Yahweh.

Ferdinand Weber began speaking of the Memra as a hypostasis in 1897. He
said, “In the Targums, and in the older Jewish theology, there is a hypostasis, which
carries the name ‘word’ and stands in the place of God.”* Using the term “hypostasis,”
Weber discussed the theological nature of the Memra. For Weber, Memra represented a
translational technique, but it was more than a circumlocution for the divine name.
Whether Weber meant duality in God by the term “hypostasis” is unclear. However,
“hypostasis” carried the connotation of agency for Weber. Commenting on Targum Song
of Songs 1:2, he argued the Memra “stands as a mediatorial hypostasis between God and
his people.”** Although Weber failed to comment on the Christological implications of
the Memra, he at least recognized divine agency in its uses in the Targums.

George F. Moore’s study on these targumic terms is among the standard

resources in this field. His contributions to the study of these terms came in his 1922

*'For another “hypostatized” use of Memra, Jastrow points to Frg. Tg. P Gen 3:9, in which the
Memra “called” (XI?) to Adam while walking in the garden to find him. In Frg. Tg. P Gen 3:9,
27 13°71°1 stands as the subject of the verb of action.

“Jastrow, A Dictionary of the Targumim, 775.
YWeber, Jiidische T heologie, 180.

“Ibid.
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article in the Harvard Theological Review and in his three-volume work, Judaism in the
First Century of the Christian Era.”> Moore’s primary focus in these studies was to show
that the Memra fails to represent a hypostasis within the Godhead. Moore was driven in
his conclusions by what he considered an early error in Christian interpretation of the
Bible. Moore concedes that the early Christian interpreters of the New Testament
understood John’s Logos as a clear hypostasis and wanted to find a corresponding
hypostasis in the Old Testament. Moore believes that any discussion of a hypostasis
regarding the Memra was a result of Christianizing the term rather than understanding the
term rightly from the Targums. Moore argued that instead of the Christian “apologetic”
accomplishing its goal, it had the opposite effect and Jewish interpreters began to

understand the Memra as an argument for their lofty monotheism. Moore states,

The material that was diligently collected to prove that Jewish theology made a
place for a being of divine nature . . . has more recently been appropriated to prove
that Jewish theology, unlike Christian, interposed intermediaries between God and
the world, rendered necessary by its ‘transcendent’ idea of God, of which error [the
Christian error of a hypostatic being in the Godhead], conversely, the invention of
such intermediaries is the proof [that is, the invention of intermediaries by the Jews
to explain God’s transcendence].*

Jewish theologians took the evidence produced by Christian interpreters and adapted it
for their own monotheistic theology. According to Moore, Jewish monotheism was so
strong that it could not allow for any type of hypostatic intermediary; therefore, Judaism
implemented a circumlocution for God where the biblical texts allude to

anthropomorphic action by a non-corporeal God.*’

“Moore, “Intermediaries in Jewish Theology,” 41-85; idem, Judaism, 1:414-22.

**Moore, Intermediaries in Jewish T heology, 2. The brackets are intended to aid the reader in
understanding Moore’s position and represent my interpretation of his point. Moore believes that rabbis
invented these terms as intermediaries because Christians had carried the idea of mediation to the point of
hypostasis in the Godhead. Therefore, in Moore’s understanding, the very invention of intermediaries
proves that the Jewish view of God’s transcendence is correct.

“"Whether the Memra, Shekinah, and Yeqgara are hypostases is predominantly irrelevant to the

discussion even though this is the terminology that most scholars use to discuss these terms. That Moore
understood these terms as agents or manifestations of the invisible God is integral to how one uses these
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Moore investigated the targumic Memra from what he called a “philological”
perspective.*® He limited his research to lexical uses of Memra and failed to address New
Testament implications because of his desire to understand Targums in their own right,
avoiding Christianization of the Targums. At the end of Moore’s study, he simply
concludes, “It [the Memra] is a phenomenon of translation, not a creature of

¥ Moore rejected New Testament appropriation of the Memra because he

speculation.
believed the Jewish context of the Targums would not allow God, who is a transcendent
spirit, to act in time and space. By limiting his investigation only to the Targums and not
allowing these terms to influence New Testament revelation, Moore developed a limited
understanding of the targumic Memra.™

Even with this partial understanding of the Memra, Moore also points out how
the Memra functions as God’s agent. In a chapter on the Word of God and the Spirit,
Moore begins by saying, “God’s will is made known or effectuated in the world not only
through personal agents (angels), but directly by his word or by his spirit.”>' While he
limits personal agents to the angels, Moore willingly indicates that God “effectuates” his
will in the created order through his word and spirit, namely through agents. Moore

points out that Memra should be understood properly as “word” or “command,” but he

admits it is not used in the Targum to translate 27.”> Moore concludes that the only

terms to see Christ in the Old Testament.

*Moore, Intermediaries in Jewish Theology, 4.

“Ibid., 14.

*%To say that one’s understanding of the Memra is limited in this sense should not imply that
the understanding is incorrect. Moore draws helpful conclusions about the targumist’s agenda in using
such terminology. However, by arguing for a strictly translational function of these terms, he fails to see

the theological implications that helped interpret the Hebrew Bible.

"Moore, Judaism, 1:414.

>*Ibid., 1:417. The Targums regularly use XAND to translate the Hebrew 1127.
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personality that can be ascribed to the Memra is the personality of God that it represents.

He says,

The appearance of personality which in some places attaches to the word is due
solely to the fact that the memra of the Lord and similar phrases are reverent
circumlocutions for ‘God,” introduced precisely where in the original God is
personally active in the affairs of men; and the personal character of the activity
necessarily adheres to the periphrasis.

Even so, Moore goes on to show how the Memra represents God speaking, the Lord
fighting for Israel, and the Lord meeting Israel in the tabernacle by his Memra.
Moore carries this argument into his discussion of the Shekinah and Yeqara as

well.>*

When the Hebrew Scriptures speak of God’s presence coming to or departing a
place, the Targums translate Shekinah. Likewise, to speak of the visible manifestation of
God directly might demean God’s character, so the Targums employ the term Yegara.
Moore equates the Yegara with the Hebrew 7123 saying it is “the splendor of
impenetrable light by which [God] is at once revealed and concealed.” While Memra,
Shekinah, and Yeqara represent translational technique to Moore, he also cites clear
examples where these terms represent agency for God or manifestation of God. Although

Moore allows the terms to represent agency, he denies that they have Christological

implications.>®

31bid., 1:419.
>Ibid., 1:419-20.
>Ibid., 1:420.

**Moore primarily discusses the lack of Christological implications in these terms by saying
that Philo would not have borrowed these terms from the Targums (Moore, Judaism, 1:414—16). Moore
indicates that a gulf existed between Philo and Rabbinic Judaism so that the two would not overlap in
thought, nor would they be influenced by one another. He says, “Neither his [Philo’s] conception of a
transcendent God, nor the secondary god, the Logos, by which he [Philo] bridges the phenomenal world . . .
had any effect on the theology of Palestinian Judaism” (Moore, Judaism,1:212). Moore believes that John
borrowed his Logos from Philo, but since Philo had no connection to the targumic Memra, neither did
John’s use of Logos. Moore concludes therefore that John’s Philonic use of Logos would not correspond to
the targumic Memra. However, Moore’s view of the lack of targumic influence on John is skewed since
John would have been directly familiar with the Targums of the synagogue. John most likely used
language from the synagogue to speak of Jesus rather than using language from contemporary philosophy.
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In H. L. Strack and P. Billerbeck’s excursus on the Memra, they followed
George Moore’s conclusions primarily.”” They said, “The conclusion to be drawn from
the above statements with respect to the Johannine Logos, cannot be doubted: the term
‘Memra Adonai’ was a meaningless, purely formulaic substitute for the
Tetragrammaton.”™® Strack and Billerbeck show how the Memra substitutes for O°778
and m177°, but they do not indicate explicitly whether these substitutions imply agency.
They state, however, that Memra and Shekinah fall short of secondary divine beings.” In
places, Strack and Billerbeck completely disregard similarities between the Memra and
John’s Logos. In other sections, they hint at Christological implications of these terms,

for example,

While the word of Yahweh temporarily “happened” before individual men, it has
occurred in a comprehensive and exhaustive manner in the world of Jesus: Jesus
would therefore be called the word par excellence because everything the God of all
mankind has to say concerning salvation is in his person.

The view of Strack and Billerbeck is difficult to discern when they make comments such
as this. Even if Memra stands for a “formulaic substitute” for Yahweh, they still show
how John could have used this theological concept to refer to Christ.

Vinzenz Hamp conceded that these terms evolved in their use and distinct

characteristics. He not only researched Memra as a divine agent, but also the Holy Spirit,

Strack and Billerbeck, Kommentar zum Neuen Testament aus Talmud und Midrasch, 2:302—
33.

¥Ibid., 2:333. Aber and Dalman followed Strack and Billerbeck in this conclusion without
seeing any Christological implications for these targumic terms. See F. Aber, “Memra und Shechinah,” in
Festschriff zum 75 jihrigen Bestehen des jiidisch-theologischen Seminars Fraenckelschen-Stiftung
(Breslau: M. & H. Marcus, 1929), 1-10; and Gustaf Dalman, Die Worte Jesu: Mit Beriicksichtigung Des
Nachkanonischen Jiidischen Schrifttums Und Der Aramdischen Sprache (Leipzig: J. C. Hinrichs, 1898),
187-89.

*Speaking specifically of the Shekinah, Strack and Billerbeck say, “As a divine hypostasis,
you may give Shekinah as little thought as the Memra of the Lord” (Strack and Billerbeck, Kommentar zum
Neuen Testament, 2:314).

rbid., 2:333.

18



Wisdom, Torah, Shekinah, and Yeqara. However, he argued that the oldest and most

ordinary meaning of a title for Yahweh never disappeared:

... the Memra of Yahwebh is neither real nor a different person from Yahweh
himself. The “word” concept evolved from a purely appellative sense to a divine
inner property . ... The latter use is found mainly in the latest Tg; however, the
older and ordinary connotation never disappears.’’

Hamp agreed that later developments of these intermediary terms implied agency, but he
retained the older sense of the term as a title in order to avoid further Christological
study.

Pamela Vermes, in a 1973 article, articulated the view of the Jewish
philosopher, Martin Buber.®* Vermes built on Buber’s exegesis of Exodus 3:12, 14,
extending the evidence of Buber’s conclusions to the Targums and Midrash. Buber
argued that one should understand the name 117° as indicating God’s presence and
should be translated, “HE IS THERE.”® Additionally, Buber proposed that the name
1°7X, which God indicates is his name, is simply the first person form of 77’77 and
therefore takes the meaning of “I AM THERE.” Vermes agreed with Buber’s
presentation and applied his conclusions to the Targums and Midrash to see if the extra-
biblical literature confirmed Buber’s findings.

According to Vermes, the Targums regularly substitute the Divine Name with
the Memra. This led Vermes to investigate the nature and development of Memra in the
Targums. Vermes concluded that God manifests his presence through his activity within

creation, and God’s activity in the created order (including creation itself) is carried out

"Hamp, Der Begriff “Wort,” 204.

Zpamela Vermes, “Buber’s Understanding of the Divine Name Related to Bible, Targum and
Midrash,” JJS 24, no. 2 (1973): 147-66.

1bid., 148-49.
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by the decree or word of God.* She combined the 17°77 word group with the X word
group and argued that the Targums use the term Memra as an expression of God’s active,
articulated presence in his creation. Vermes writes, “YHWH is ehyeh; and ehyeh is the
‘Memra of the Shekhinta of YHWH.” That is to say, the verb amar and its derivatives go
to join those of the verb hayah, and the combination of presence, speech, and creation is

rounded off and made perfect.”®

For Vermes, the targumic Shekinah represents God’s
presence, while the Memra is God’s name for himself, his 1°7IX as it was given to Moses
in Exodus 3:12 and expounded by God in Exodus 3:14. Vermes included other passages
(Exod 5:2, 33-34) to argue for the link between God’s presence and his activity in
creation.®

Vermes also examined the Jewish Midrash. Since the term Memra does not
occur in Midrash, she focused on the Shekinah. However, Vermes noted the absence of
Memra in the midrashic literature, stating, “In sum, it may be said that the texture of the
Shekinah in Midrash may gain in substance from being related to everyday life, and in
another sense, be the poorer for the omission of the Memra motif and the limitless
avenues of thought to which it leads.”®” This statement indicates at least two aspects of
Vermes’ understanding of the Memra. First, Vermes presented the Memra as a rich
theological term similar to Shekinah. Second, and consequently, to say that the Memra
motif offers “limitless avenues of thought” indicates that the Memra perhaps means more

than mere presence and speech. Vermes certainly made the case for God’s presence and

speech generally, and yet the Targums seem to develop a fuller understanding of Memra

%*Even though Vermes draws an etymological conclusion regarding the meaning of Memra,
she simultaneously admits to its role as God’s agent in creation and manifestation.

Vermes, “Buber’s Understanding of the Divine Name,” 152.
*Ibid., 155-60.

Ibid., 166.

20



beyond God’s presence and verbal action. Vermes admitted that exceptions to her
evidence exist, and although she never explicitly said that the Memra motif extends into
the New Testament, she left the option open.®®

Robert Hayward independently drew similar conclusions as Vermes regarding
the etymology of Memra.” For Hayward, Memra is “an exegetical shorthand” for the
term ‘HYH based on his study of Neofiti Exodus 3:12 and 6:1-8.” Memra is “God’s
Name for Himself, understood and expounded as meaning God active and present in
creation and redemption, in past and future.””' Hayward argues that Memra is an active
presence in God’s covenant and remains a merciful presence in the Jerusalem temple. In
these two examples, Hayward defines the Memra as God’s name by which his presence is
revealed to and invoked by God’s people.

Even though Hayward presents the Memra as God’s active presence, he rejects
the notion of Memra or Shekinah as hypostases or personal beings. In his 1978 article in
New Testament Studies, Hayward says, “The current scholarly attitude towards Memra is
due almost entirely to the careful and painstaking work of students of Rabbinic Judaism,
who were fully conscious the Memra could not be an hypostasis.”’> Since the basis of
Rabbinic Judaism would not allow duality in God, Hayward argues that personal being
cannot be part of Memra’s meaning. Hayward argues that the most helpful studies in the

Targums are those that deny hypostasis altogether. He says, “Students of Targumic

*Ibid., 153, 166.

69Hayward, Divine Name and Presence, 15-26.

"Robert Hayward, “Memra and Shekinah: A Short Note,” JJS 31, no. 2 (1980): 212.
71Hayward, Divine Name and Presence, 24 (italics original).

"Robert Hayward, “The Holy Name of the God of Moses and the Prologue of St. John’s
Gospel,” NTS 25, no. 1 (1978): 19. Hayward posits New Testament scholars like A. Tholuck, J. S. Lange,
E. F. Scott, C. F. Noloth, and C. F. Burney who see the Memra as a hypostasis against C. K. Barrett, J.
Estlin Carpenter, D. F. Biichsel, E. Percy, and R. Schnackenburg who claim there is no room in Memra
studies for hypostasis (Hayward, “The Holy Name of the God of Moses,” 19).
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Studies are deeply indebted to the work of those scholars who have demonstrated beyond
doubt that the Memra is not an hypostasis, a being in any way separate from God, or an
intermediary between the God of Israel and the creation.””

While Hayward holds the impossibility of Memra and Shekinah representing
hypostases, he interprets the Memra based on his exegesis of Neofiti Exodus 3:12.”* In
his analysis of the occurrences of Memra in Neofiti, Hayward interprets the texts when
Mempra occurs with verbs of action as God’s presence rather than a separate divine being.
The Memra speaks, calls, and is revealed because God, in his active presence, speaks,
calls, and is revealed.”” Therefore, Hayward affirms that the Memra functions as God’s
agent-name to manifest his merciful presence to his people.

Regarding Christological implications of the Memra, Hayward says, “Jesus
personifies God’s ‘HYH, the living proof that the God revealed to Moses at the bush is

with His people.”’®

Hayward maintains his original exegesis of the Memra, but goes
further to say, “St. John then, if our hypothesis be correct, depicts Jesus as the Memra,
who is God’s Name, manifesting God’s glory, full of grace and truth of the covenant,
dwelling with us in the flesh, which Jesus himself describes as a Temple, the very

dwelling place of the Memra.””’ Hayward refuses to allow any form of personal being in

the Memra, and yet he shows how “God active and present” in his Memra has

Hayward, Divine Name and Presence, 5. Hayward points primarily to Strack and Billerbeck,
Moore, and Hamp on this point.

"Robert Hayward, “The Memra of YHWH and the Development of Its Use in Targum Neofiti
L,” JJS 25, n0. 3 (1974): 412-18.

"Ibid., 414. Hayward basically disregards Memra with verbs like blessing, leading, sending,
protecting, rescuing, standing, and redeeming because their uses are so infrequent. “The use of Memra as
subject of these verbs on such isolated occasions appears arbitrary and unmotivated by theological
considerations” (ibid.).

"*Hayward, “The Holy Name of the God of Moses,” 29.

"bid., 30, (italics original).
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Christological implications beyond the Targums.

Like the medieval Rabbis, modern Jewish scholarship would not argue that
Memra, Shekinah, or Yegara refer to Christ. However, they understand these terms as
God’s agents of action and manifestation so clearly that they can see how the New
Testament authors could have appropriated these terms, giving them Christological
significance.

The Jewish scholar Kaufmann Kohler, who would not see the Memra as
Christ, affirmed the theological connection between the targumic Memra and the
Christian doctrine of the Word.” Kohler understood the Memra to be derived from the
Hebrew Ma’amar and Dabar (Ps 33:6; 107:20; cf. Tg. Neof. Gen 1 and Tg. Ps.-J. Deut
32:39 respectively), but argued that the Targums used Memra in a way similar to
Shekinah as the manifestation of God’s presence.” Without affirming any form of
hypostasis, Kohler argued that the Aramaic Memra influenced Philo’s logos theology.*
He also believed that the New Testament church employed Philo’s “semi-Jewish
philosophy” in order to develop its doctrine of the Incarnation and Trinity.*' Even
though Kohler was unwilling to admit these terms represent hypostases, he allowed that

Christianity could find value in these targumic terms as mediating powers/agents when

"See especially Kaufmann Kohler, “Memra,” in The Jewish Encyclopedia, ed. Isidore Singer
(New York: Funk & Wagnalls, 1910), 464-65; idem, Jewish Theology: Systematically and Historically
Considered (New York: Macmillan, 1923), 197-205.

"Kohler, Jewish Theology, 198-99. Kohler says, “The Word was thus conceived of as the
first-created being, an intermediary power between the Spirit of the world and the created world order”
(ibid., 198).

8 For Kohler’s discussion of how the Memra may have affected Philo, see Kohler, Jewish
Theology, 199. Kohler says that the Memra was the “cornerstone” of Philo’s “peculiar semi-Jewish
philosophy” of the Logos. In Kohler, “Memra,” 465.

1K ohler, “Memra,” 465. While many of these scholars connect Memra with Philo’s Logos in
some capacity, the New Testament authors attained their understanding of the Word from the Old
Testament and Targums directly. As stated before, Rabbinic Judaism made no place for Philo. John did
not borrow Philo’s semi-Jewish philosophy; rather, he appropriated Rabbinic Jewish theology regarding the
Memra. Even so, Kohler acknowledges John’s use of the Memra concepts in the Fourth Gospel.
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developing its doctrine of Christ. He says, the Memra “is a kind of vice regent of God
himself. From this it was but a short step toward considering him a partner and peer of
the Almighty, as was done by the Church with its doctrine that the Word has become
flesh in Christ, the son of God.”® Therefore, Kohler understood how the New Testament
church appropriated the targumic Memra to prefigure the hypostatic nature of Jesus.

Whereas Kohler viewed the Memra as a “vice regent of God,” he presented the
Shekinah as the premier mediating power of God. Kohler followed the early rabbis, who
pushed Memra and Yeqara to secondary importance, but continued to esteem the

Shekinah as the manifest presence of God in the world. Kohler says,

Thus in the view of the rabbis Shekinah represents the visible part of the divine
majesty, which descends from heaven to earth, and on the radiance of which are fed
the spiritual beings, both angels and the souls of the saints. God himself was
wrapped in light, whose brilliancy no living being, however lofty, could endure; but
the Shekinah or reflection of the divine glory might be beheld by the elect either in
their lifetime or in the hereafter.”

For Kohler then, the Shekinah was the visible presence of God that man could bear to see.
Although he fails to assign personhood to the Shekinah, to say that the Shekinah is a
“visible presence” and “mediating power” at least implies agency and/or manifestation.
Joshua Abelson began his chapter on intermediaries by saying, “The view
commonly taken that the Mempra is an expedient for avoiding the ascription of
anthropomorphism to the Deity, is only half the truth.”®* For Abelson, the Memra is the

2585

“immanent manifestation of God in the World of matter and spirit.”™ To say that the

“Ibid.
%K ohler, Jewish Theology, 198 (italics added).
% Ableson, The Immanence of God in Rabbinic Judaism, 151.

Ibid., 153. Abelson includes in his appendix how the Yegara and Shekinah correspond to the
Memra. He concludes that these additional targumic terms are “to an extent synonymous” and that they
“denote aspects of the teaching covered by the larger and more comprehensive term, ‘Memra’” (Abelson,
The Immanence of God, 382). Abelson points to Acts 22:11 where he says that “glory is undoubtedly
materialized” in a similar way as the Targums use this terminology (ibid., 381).
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Memra is a “manifestation” does not require personification, and yet Abelson agrees that
John used targumic language to describe Jesus. As Abelson assessed John’s use of
Logos, he said that John is more Jewish in his presentation of the Word than even Philo.*
In John’s gospel, where Jesus functions as an intercessor between God and man, he is
portrayed with a “decidedly Rabbinic colouring.”®” In Abelson’s view, John not only
employed “the theological import of the Targumic Memra” in the prologue, but this
theological import permeated the body of his gospel as well.*® Moving beyond the
gospels, Abelson contends, “In some of the most striking declarations of Paul there is the
very same conception in regard to the Messiah (Christ).”® Although Abelson takes a
decidedly Jewish nuance on what it means to be an “immanent manifestation of God in
the World,” he shows how the New Testament authors appropriated this targumic
language to speak of Christ. In addition, he says that the New Testament authors have
understood the targumic Memra correctly even if he believes they have appropriated the
term incorrectly to refer specifically to Jesus.”

Israel Abrahams provided further insight into the use of Shekinah specifically.
In his book, The Glory of God, Abrahams explains why he thinks rabbinic literature only
carried over the term Shekinah into the Mishnah and Talmud rather than continuing with

all three terms; Memra, Shekinah, and Yegara.”' He concluded that the Shekinah was the

%Ibid., 160.

bid.

*¥bid.

*Ibid. Abelson cites Rom 11:36; 1 Cor 15:45; Col 1:15, 17; and Col 3:11 as examples.

“Ibid., 161. Regardless of how the Memra, Shekinah, and Yegara are used in the Targums,
when the inspired New Testament authors appropriate these terms, they take on a decidedly different
nuance. To say that the New Testament authors understood the Memra correctly probably means that they
understood it to be an agent of God. Abelson simply disagrees that this premier agent is Jesus.

*! Abrahams, The Glory of God, 50-52.
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term that represented both the invisible presence of God in man (Memra) and the visible
appearance of God in the world (Yegara).”® For Abrahams, the Shekinah was both the
Memra and the Yeqara. After arguing from Saadia Gaon’s Arabic translation of the
Hebrew Bible that the Shekinah is closely related to “light,” Abrahams concluded, “Yet,
however interpreted, the Glory of God, visualized spiritually as well as physically as the
Light of the Shekinah, plays much the same role in Rabbinic Judaism as the logos does in

Philonean or Johannine theology.””?

Therefore, Abrahams approves that John understood
these targumic terms similarly to the Rabbis. Abrahams was unwilling to say that John’s
appropriation of the Shekinah accorded with traditional Jewish theology. However, he
recognized how John arrived at his conclusion given the targumic presentation and
function of the divine Glory and Light represented as the Shekinah (cf. John 1:4-5, 9;
3:19; 8:12; 12:35-36).

Alfred Edersheim preferred the term “self-revelation” when speaking of the
Memra, and yet he freely used the term hypostasis. He says, “Rabbinic theology has not
preserved to us the doctrine of Personal distinctions in the Godhead. And yet, if words
have any meaning, the Memra is a hypostasis, though the distinction of permanent,
personal Subsistence is not marked.”* While Edersheim admits rabbinic theology failed
to elaborate on a personal doctrine of Memra, he readily ascribes personality to the

Memra. In an appendix, he lists the targumic passages that “undoubtedly” ascribe

“Divine Personality” or God’s “Personal Manifestation” using Memra.”> His use of the

’Ibid., 51-52. One must keep in mind that these terms are often so interchangeable that
scholars disagree as to which one represents the visible and invisible working of God. Abrahams views the
Memra and Shekinah differently than Abelson, but both scholars see the connection to the New Testament
presentation of Jesus.

“Ibid., 56.
YEdersheim, The Life and Times of Jesus the Messiah, 1:48.

PIbid., 2:661-64.
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terms “hypostasis” and “personality” led him to compare the Memra to Philo’s Logos. In
this comparison, Edersheim concludes that the Memra is not represented in Philo’s Logos
since the Memra is theological and Philo’s Logos is philosophical in nature.”®

After rejecting a connection between Memra and Philo’s Logos, Edersheim
discusses John’s gospel and the Christological implications of Memra. He concludes that
John’s gospel is “more Palestinian” than the others in its “modes of expression, allusions,
and references.”’ For Edersheim, John’s “Bereshith” is theological, representing a
Jewish background, rather than a philosophical background as in Philo’s Logos. He says,
“John strikes the pen through Alexandrianism when he lays it down as the fundamental
fact of New Testament history that ‘the Logos was made flesh.””””® For Edersheim, the
Memra represents personality and hypostasis, and the Apostle John further defines its
Christological implications.

For Shekinah and Yeqara, Edersheim argues that these terms imply “God as
revealed” rather than God in the act of revealing himself. The Yegara is God’s “excellent

9999

glory” while the Shekinah is his “abiding Presence.””” In both cases, the terms suggest
God’s manifestation of himself in the created order and the Targums employ theological
terminology to soften the idea of God’s physical presence in creation. Edersheim further
divides the meaning of Shekinah and Yegara although these terms are nearly synonymous
at times. Yeqara indicates the “inward and upward” while Shekinah represents “the

d 99100

outward and downwar: The former is the inner glory of God, a display of his

heavenly nature, while the latter is his earthly presence as in the tabernacle. Edersheim

*Ibid., 1:48.
"bid., 1:56.
*Ibid., 1:56-57.
*Ibid., 2:660.

10074,
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points out the Christological implications of these terms in 2 Peter 1:17 and John 12:41
(cf. Tg. Isa 6:1-8).
B. F. Westcott continued the idea of a “mediating power by which God makes

himself known.”'"!

Westcott understood these terms to refer to God’s agents similar to
the Angel of the Lord. He also commented on the Christological implications of the
Memra by discussing its relation to the philosophical Logos. Westcott distinguished
between the Memra and the Logos by concluding that the Memra indicates a divine
person subordinate to God, and Logos indicates a twofold personality in God’s being.
Westcott’s distinction here seems quite arbitrary, especially since the New Testament
teaches ontological unity and functional subordination within the Godhead.'” In broader
systematic theological categories, Westcott unintentionally affirmed that the Memra
(functional subordination) is the Logos (ontological unity). Although Westcott’s
argument is difficult to follow at times, he believes the Memra is God’s manifest agent
and that the term has Christological implications.

With the discovery of Targum Neofiti in 1956, Alejandro Diez Macho

. . . 103
reenergized the discussion of these terms.

He commented that in Neofiti, the Memra
appears as distinct, or at least distinguishable from Yahweh.'™ As a distinct agent, Diez
Macho highlighted the targumic evidence demonstrating the Memra’s role in the created

order. Diez Macho set out in his study to show that the Memra was a background to

John’s Logos doctrine, so he readily saw the Christological import of the Memra,

1B, F. Westcott, Introduction to the Study of the Gospels (London: Macmillan, 1888), 147.

12See Wayne Grudem, Systematic Theology: An Introduction to Biblical Doctrine (Grand
Rapids: Zondervan, 1994), 251, where he uses the term “economic subordination.”

'3See Alejandro Diez Macho, “Una Copia de todo el Targum jerosolimitano en la Vaticana,”
EstBib 16 (1956): 446—47. See also Domingo Mufioz Leon, “Appendice sobre El Memra de Yahweh en el
MS Neophyti I,” in Neophyti I, Tomo III Levitico, ed. A. Diez Macho (Madrid-Barcelona: Consejo Superior
de Investigaciones Cientificas, 1971), 70-83.

'%Diez Macho, “Una Copia de todo el Targum jerosolimitano en la Vaticana,” 393.
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especially in the newly discovered Neofiti marginal glosses.

A student of Diez Macho, Domingo Mufioz Leon, once again used the disputed
term “hypostasis” in his discussion. Mufoz Leon said that Memra contains “some
hypostasis, as attributing a certain attribute to God, that which the biblical text ascribes to
God.”'* He suggests hypostasis is a part of the Memra, but not the whole. In this sense,
Muioz Leon could at least reintroduce the Memra’s mediating function: The Memra is “a
description of God which has been specialized to designate the God who creates, reveals
Himself, and works in the history of salvation through the mediation of His Word.”'?

After the discovery of Neofiti, Martin McNamara also brought to light many
insights regarding the mediating function of the Memra. McNamara argues that the
evidence from the Targums points to the Memra as another way of saying “God” or “the
Lord.” At the same time, he holds that the targumic Memra has a broader theological
meaning, particularly in relation to John’s Logos theology.'”’” McNamara agrees that
within the targumic evidence, the Memra does not appear as a hypostasis.'”® The
targumists regularly move between the divine name, God, and Memra without a clear
logic. The terms appear interchangeable. Although McNamara quickly moves toward a
broader theological meaning of the Memra, he affirms that the Targums, on their own
terms, do not require a hypostatic Memra.

A second assertion made by McNamara is that the use of Memra in the

Targums may have developed over time, pointing to the theological richness of the

"%Mufioz Leon, Dios-Palabra, 632.
"Ibid., 139.

'""See especially, Martin McNamara, “Logos of the Fourth Gospel and Memra of the
Palestinian Targum (Ex 124" ExpTim 79, no. 4 (1968): 115-17; idem, Targum and Testament. Aramaic
Paraphrases of the Hebrew Bible: A Light on the New Testament (Shannon: Irish University Press, 1972),
101-6.

%McNamara, Tt argum and Testament, 101.
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109
term.

Referring to George Moore’s work, McNamara points out that Moore only
researched the evidence of the Memra within Targum Ongelos and Targum Jonathan,
and he therefore came up with limited conclusions. However, once Diez Macho
discovered Targum Neofiti, the interlinear and marginal glosses opened a new door to
understanding the various uses and development of Memra. For McNamara, the
marginal glosses in Targum Neofiti reveal targumic readings from complete manuscripts
that have since been lost. At the time McNamara was writing Targum and Testament,
Robert Hayward’s article, researching the development of Memra in Targum Neofiti and
Targum Pseudo-Jonathan, was not yet published.''® However, in McNamara’s
introduction to the English translation of Targum Neofiti Genesis, he claims that the
Memra’s “origins, development, and antiquity as used in [an anti-anthropomorphic] sense

are a matter of speculation.”"!

Therefore, although he allows for development in the
term, McNamara claims that to understand the development sheds no further light on the
subject. McNamara allows for development in the Memra because the term has more
theological significance than merely the development of a translational technique.

The third, and perhaps most influential, proposal by McNamara is that the
Apostle John was heavily influenced by the targumic Memra. Even though McNamara
admitted that the Mempra is a substitute term for the divine name, he simultaneously
argued that the Targums influenced John when he designated Jesus as the Logos.'"?

McNamara said, “John got his doctrine on the nature of the Logos from New Testament

revelation. The question at issue for us is the sources from which he drew the concepts

1%hid., 102.

10gee Hayward, “The Memra of YHWH and the Development of Its Use,” 412—18, for a more
current assessment of the development of the use of Memra in Tg. Neof.

""Martin McNamara, Tt argum Neofiti 1: Genesis, The Aramaic Bible 1A (Collegeville, MN:
Liturgical Press, 1992), 38.

""McNamara, Targum and Testament, 102-3.
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13 McNamara distinguished between the targumic

and terms in which he expressed it.
evidence alone and the influence the Targums had on John’s use of a related term
(Logos). In other words, he affirmed that the Memra represents a typical interpretive
technique while simultaneously recognizing its theological substance when John re-
interprets the actions of the Memra in the incarnate Logos.

To illustrate his understanding of Memra, McNamara connects John’s
Prologue and the Poem of the Four Nights presented in the Palestinian Targums to

Exodus 12:42. The poem in Neofiti Exodus 12:42 speaks of the night “when the Lord

was revealed over the world to create it.”''* Neofiti Exodus 12:42 reads,

The First Night: When the Lord was ROV DY 9 990K 79 XD N9
revealed over the world to create it. oy o
The world was formless and void, and 21N XY M 0 71an’

darkness was spreading over the face of 759171 XMI0 "OXR DY 099 XOWM

the deep, and the Memra of the Lord
was light and shone. So he called it the A’ XIPY A0 XN ma] T
First Night.'"” RONTP 99

16 However, McNamara’s

Some accuse McNamara of unnecessarily emending this text.
adjustment to the text in Targum Neofiti seems justified based on the evidence of the
other extant Targums.'"’

In Targum Neofiti, the manuscript has a vav-copulative (bracketed in the

Bpid., 103.

"“The same poem occurs in the other Palestinian Targums with minor (but important)

variations.
115 :
Emphasis added.

"1°See Hayward, Divine Name and Presence, 135. Hayward translates Tg. Neof. Exod 12:42,
“The first night, when the Lord was revealed over the world to create it. . . . and the Memra of the Lord was
there, and there was light, and it shone” (ibid.). Even though Hayward thinks the emendation is
unnecessary, he still concludes, “St. John probably used the Memra as one of the background ideas to his
Logos-doctrine. Nothing stands in the way of this conclusion, and it will be seen that certain positive
advantages accrue to an interpretation of Logos which takes Memra into account” (ibid., 136).

""The Frg. Tg. V and CTg. FF both omit the vav. McNamara also cites Walton’s London

Polyglot and the Paris MS 110 as those texts that omit the vav. See McNamara’s discussion in “Logos of
the Fourth Gospel and Memra of the Palestinian Targum,” 116.
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Aramaic above) that is absent in the other Palestinian Targums. McNamara understands
this vav to be a scribal error and removes it from Neofiti in order to obtain the translation
quoted above. If the vav remained, one could translate the passage such that “the light”
(XM1777) is the grammatical subject that shone (7i7117). In the translation above (omitting
the vav), the Memra of the Lord is the light and shines into the darkness.''® This
language is strikingly similar to John’s description of the Logos (John 1:5, 3:19; 8:12; 1
John 1:6; 2:8-9, 11). The poem in Neofiti Exodus 12:42 concludes with the new creation
on the Fourth Night at the advent of the Messiah. Commenting about the relationship
between this Fourth Night and John’s Prologue, McNamara claims, “This new creation,
described in Jn 1 as the counterpart of the first creation, began when the Word was made
flesh. The light then began to shine in the darkness of the non-messianic age.”' "’
McNamara suggests that John understood the link between the Light (Memra) who
created on the First Night, and the incarnation of the Logos to begin the work of the new
creation of the Fourth Night.

The above evidence, along with McNamara’s view that John was heavily
influenced by Jewish liturgy, indicates, “it is legitimate to assume that John is very much
under the influence of the Targums in the formulation of his doctrine of the Logos.”'*’
McNamara hesitates to identify the Memra with the Logos directly, but he also allows for
theological substance in the term.

After examining the uses of Memra in targumic texts, Bruce Chilton

concludes,

"8Without vowel pointing and accents, it is difficult for a non-Semitic student to know the

nuances for sure. However, without the vav, it would be most natural to read “Memra of the Lord” as the
subject, 11°17 as the verb, and 8711171 as an adverbial accusative of situation.

""McNamara, “Logos of the Fourth Gospel and Memra of the Palestinian Targum,” 117.

2'McNamara, T argum and Testament, 104. See also Ronning, The Jewish Targums and

John’s Logos Theology, for how the Targums influenced John’s entire theology of Jesus as the Logos rather
than just how the Targums may have influenced John’s use of the word alone.
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X12°7 is not simply a metonym for God, or even for God understood as speaking,
but it is the term which conveys the sense of God’s distinctively vocal, deliberative,
creative, and worshipped aspects in Neophyti, and his distinctively active,
demanding, and resisted aspects in Pseudo-Jonathan.'*'

Chilton provides two insights here. First, he suggests that Memra represents God’s agent
who speaks, creates, and demands within the created order. Secondly, he affirms that the
presentation of Memra is not uniform in all of the Targums. Therefore, all of the extant
Targums are helpful to determine the full meaning and function of these terms. For
Chilton, the Targums never fully develop a “concept of God’s XI1°7,” but they provide
a “theological manner of speaking of God.”'** These metonyms for God’s active
presence in the world contain theological substance that Chilton carries into his study of
Isaiah and John’s gospel.

In his study of Memra in Targum Isaiah, Chilton expounds the theological
substance of Memra. The Memra is an agent of punishment (7g. Isa 30:27-33), demands
obedience (7g. Isa 1:19-20), speaks (Tg. Isa 6:8), protects (Tg. Isa 17:10a), and acts as

an intermediary (7g. Isa 48:3; 65:1).'%

This theological depth leads Chilton to pursue the
theological implications in the New Testament.'** Chilton argues that whether the
Memra represents a hypostasis should not be an issue in the discussion. With the Memra

as God’s agent, he says, “The Targumic theologoumenon of the memra as God’s activity

of commanding has influenced the sense of logos in the fourth Gospel.”'** Chilton’s

21Bryce Chilton, “Recent and Prospective Discussion of Memra,” in From Ancient Israel to

Modern Judaism: Intellect in Quest of Understanding—Essays in Honor of Marvin Fox, vol. 2, ed. Jacob
Neusner, Ernest S. Fredrichs, and Nahum M. Sarna (Atlanta: Scholars Press, 1989), 131.

’Ibid.
PBruce Chilton, The Glory of Israel, 57-63.

2*Bruce Chilton, “Typologies of memra and the Fourth Gospel,” in Targum Studies: Textual
and Contextual Studies in the Pentateuchal Targums, ed. Paul V. M. Flesher (Atlanta: Scholars Press,
1992), 89-100.

'2Ibid., 93. For Chilton, the way the Targums use Memra theologically should lead scholars

to further discussion of the Memra rather than limiting the notion to a mere circumlocution for Yahweh.
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understanding of the relationship between the Memra, Logos, and Jesus is obscure, but he
concludes, “The /ogos in John is simply a development of conventional notions of the
memra in early Judaism.”'*°

Roger Le Déaut provides a helpful balance to the discussion of intermediaries
in the Targum and their relation to the New Testament. He says, “Between an uncritical
confidence and a total skepticism there is therefore room for a prudent and fruitful use of
the Targumic literature for NT exegesis.”'>’ Regarding the Memra specifically, he says
that it is the “privileged substitute for the divine Name,” but the personification of the
Memra was a “subsequent development of Christian theology.”'*® After discussing
John’s use of Memra and Yeqara throughout his gospel, Le Déaut makes one of the
strongest statements about exegesis in general as it impacts the Christological
implications of these targumic terms. He says, “When the NT presents us with a
perplexing exegesis of the OT, the biblical versions—which are actually the earliest
interpretations of Scripture—may sometimes suggest what was the perspective of the
Christian authors, intent on finding in it a sense allowing him to re-read the Bible in light

of its fulfillment.”'®

For Le Déaut, the New Testament authors freely and rightly drew
out the meaning of these “privileged substitute[s] for the divine Name.”

Craig Evans, a New Testament scholar, agrees that most occurrences of Memra

'*Ibid., 100. To be fair to Chilton’s position, he does not necessarily equate the Memra or

Logos with Jesus, nor does he indicate that scholarship should pursue this identification. Rather, he shows
how these three overlap in meaning within their independent historical and interpretive settings. Memra
belonged to Targum, Logos belonged to Philo, and Jesus belonged to John. Even so, Chilton pursues
further theological (Christological?) substance to Memra apart from a periphrasis for the divine name.
'*Roger Le Déaut, “Targumic Literature and Interpretation,” 243. See also Roger Le Déaut,
La Nuit Pascale: Essai sur La Signification de la Paque Juive a Partir du Targum d’Exode XII 42 (Rome:
Institut Biblique Pontifical, 1963).

'%Le Déaut, “Targumic Literature and Interpretation,” 268.

Ibid., 288 (italics original).
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. . . . . 130
are periphrastic. However, he also says, “sometimes memra is an independent agent.”

The Memra feels (Tg. Amos 4:11) and acts as an intermediary (7g. Isa 65:1). As an
independent agent, Evans argues that John’s Logos provides further theological
significance for Memra, Shekinah, and Yeqara, even if John’s appropriation of these
targumic terms overstepped the targumic presentation in its own right."”' Evans agrees
with the majority of scholarship that Memra stands for a periphrastic way to speak of
God. And yet he also understands the theological depth inherent in the Memra, which

leads him to the overt Christological implications found in the New Testament.

Conclusion

Throughout these background studies on Memra, Shekinah, and Yeqara,
scholars have sought to understand the targumic translational method for these terms as
well as their inherent meaning. Nearly all scholars in this field conclude that although
these terms represent periphrastic ways to speak of God, they still function as God’s
agents, representing the Lord himself as active and manifest in the world. That Memra,
Shekinah, and Yeqara represent agency and manifestation suggests that these terms carry
theological meaning beyond their translation without the necessity of hypostasis.
Similarly to how the Spirit of God or the Angel of the Lord are separate from God in the
Old Testament, so also, Memra, Shekinah, and Yeqara appear to be separate agents who
stand in the place of God himself.

Even so, a clear line can be drawn between those scholars who see
Christological implications in these terms and those who do not. For some scholars,
these terms mean nothing more than God’s activity in the world without bearing on the

person and work of Christ. For others, the obvious next step to understand the Memra,

’Craig Evans, Word and Glory: On the Exegetical and Theological Background of John'’s
Prologue, JSNTSup 89 (Sheffield: JSOT Press, 1993), 127.

BlIbid., 128-29.
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Shekinah, and Yeqara is to extend targumic conclusions into the New Testament and find

132 11 the words of Strack

where the New Testament attributes these same roles to Jesus.
and Billerbeck, Jesus would be the “word par excellence” since he fulfills the roles of

divine agent for God and manifestation of God.

"2See footnote 37 in this chapter for those scholars who see Christological implications in
these terms and those who do not.
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CHAPTER 2
THE MEANING OF MEMRA, SHEKINAH, AND YEQARA AND
THEIR THEOLOGICAL USE IN THE NEW TESTAMENT

Introduction

Although targumic scholars may not use agent-terminology to describe
Memra, they present the Memra as performing the works of God in the world and at least
imply his role as God’s agent. Similarly, scholars present the targumic Shekinah and
Yeqara as manifestations of God. The primary division regarding these terms occurs
because many scholars neglect their Christological implications. Scholars like Paul
Billerbeck, Kauffman Kohler, and Robert Hayward, who may not agree with the
Christological appropriations of these terms in the New Testament, still affirm that John’s
Logos is similar to the targumic Memra, if not identical. Indeed, the New Testament
authors explain biblical and theological concepts about Jesus by using terminology and
concepts similar to the Targums. They explain Jesus’ deity by connecting his person and
work to Old Testament portrayals of God sometimes using targumic concepts. The New
Testament authors explain God’s work in the world through his preeminent agent, Jesus
(Col 1:15-17). In addition, the New Testament authors use terms similar to the Targums
to speak of Jesus as the Son through whom man sees the Father (John 14:9). Jesus is God
dwelling among men, displaying the glory of God as the visible manifestation of the
Godhead (John 1:14). By employing these targumic terms (Memra, Shekinah, and
Yeqara) and by expanding the targumic concepts of divine agency and manifestation, the
New Testament authors provide an exegetical pattern by which one can find Christ in the

Old Testament.
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Memra, Shekinah, and Yeqara: Meaning and
Old Testament Theological Significance

Within the targumic traditions, Memra, Shekinah, and Yeqara have meaning
independently from their New Testament appropriation. Understanding these terms in
their targumic context provides a basis to discover how the New Testament authors used
similar terms and concepts. In their targumic context, these terms seem to have
originated from theological concepts already found in the Hebrew Bible. Consequently,
Memra, Shekinah, and Yeqara represent more than an exegetical or translational
invention. Indeed, they are theological interpretations of God’s active presence in the

world.

Memra (XO72°1)

9 <6

Fundamentally, Memra means “word,” “decree,” “command,” or “speech.”1
Memar (71°1) sometimes translates Hebrew contexts with a voice, either of God or of
man (7g. Ong. Gen 3:17; 4:23), and carries this basic meaning. Hayward and Vermes
agree that Memra essentially means “word” or “speech,” but they argue exegetically that
Memra represents God’s active presence in speaking. They combine the 77X word
group with the Divine Name (i7°7IR) from Exodus 3:12, 14 to say that God’s Memra is his
170X, namely his audible, active presence.2 As such, Memra represents more than just

God’s “speech” or “command.” Instead, Memra alludes to God’s actual presence

invoked through his name. Hayward and Vermes introduce the idea that the basic lexical

'"Marcus Jastrow, 4 Dictionary of the Targumim, the Talmud Babli, and Yerushalmi, and the
Midrashic Literature (Peabody, MA: Hendrickson, 2005), 775; Gustov Dalman Aramdisch-
Neuherbrdisches Handwérterbuch Zu Targum, Talmud, und Midrasch (Hildesheim, Germany: Georg Olms
Verlagsbuchhandlung, 1967), 234; Michael Sokoloff, A Dictionary of Jewish Babylonian Aramaic of the
Talmudic and Geonic Periods (Ramat-Gan, Israel: Bar Ilan University Press, 2002), 670; idem, 4
Dictionary of Jewish Palestinian Aramaic of the Byzantine Period, 2" ed. (Ramat-Gan, Israel: Bar Ilan
University Press, 2002), 305; Jacob Neusner and William Scott Green, eds., Dictionary of Judaism in the
Biblical Period: 450 B.C.E. to 600 C.E. (New York: Macmillan, 1996), 2:422.

*See Robert Hayward, “The Holy Name of the God of Moses and the Prologue of St. John’s

Gospel,” NTS 25, no. 1 (1978): 16-32; and Pamela Vermes, “Buber’s Understanding of the Divine Name
Related to Bible, Targum and Midrash,” JJS 24, no. 2 (1973): 147-66.
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definition of Memra has further theological meaning and implications.

Some scholars provide additional meanings for Memra that highlight the
theological development of the term as it is used in the Targums. Marcus Jastrow gives
the secondary meaning, “hypostatized,” when the term is used in the phrase 7 X772
(‘Word of the Lord”), and he further defines this hypostatization as “the Lord.” Gustav
Dalman points to a secondary meaning, “person,” but he separates this definition from
the phrase 7 X1, which he lists as a third meaning, citing Ongelos Numbers 11:23.*
For Dalman, the phrase 7 X727 represents “God (as speaking or acting in the
world).” Jacob Neusner also extends the meaning of Memra beyond its lexical basics.
Although he refuses to ascribe hypostasis or personal subsistence to the Memra, he says,
“It designates the active attribute of God—usually linked to commanding. Under that
general rubric, it can be used to describe him speaking, creating, acting, punishing, or
receiving worship.”® These scholars recognize that the Memra reflects a theological
meaning determined by its use in the Targums.

Indeed, the Targums present the Memra as more than just a “word” or

b

“decree.” Neofiti Genesis 1-2 attributes the creation of the universe to the Memra.
Neofiti Exodus 14:30 says that the Memra redeemed Israel from Egypt. Likewise, the
Memra fought Israel’s battles as they entered the promised land in Targum Joshua 10:14.

In the Abrahamic narrative, Ongelos Genesis 15 suggests that the Memra was God’s

*Jastrow, A Dictionary of the Targumim, 775. Although Jastrow’s dictionary entry is minimal,
he equates the 7 R773°1 with “the Lord” similarly to how many scholars would equate the angel of the
Lord with Yahweh (see, e.g., Stephen L. White, “Angel of the Lord: Messenger or Euphemism?” TynBul
50, no. 2 [1999]: 299-305). Where the angel of the Lord is active, most evangelicals would say that is the
Lord acting in time and space. Jastrow makes the same assumption regarding the Memra. Where the
Memra of the Lord is active, it represents God’s activity in the world.

4Dalman, Aramdisch-Neuherbrdisches Handworterbuch, 234.

’Ibid. Dalman’s definitions align him with Jastrow and others. The Memra is “God (as acting
or speaking in the world).” In addition, Dalman points out the aspect of “person” in the Memra.

Neusner, Dictionary of Judaism in the Biblical Period, 2:422.
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agent to communicate the covenant to Abraham and to mediate the covenant sign.” In
each of these cases, the Memra carries out a role beyond verbal speech or declaration
from God. In fact, the Memra functions as God’s agent in the Targums by doing the
work that the Hebrew Bible ascribes to God.

These uses of Memra as an agent in the Targums seem to be derived from Old
Testament theology rather than a translational invention of Rabbinic Judaism. Since the
Targums were the official interpretation of the Hebrew Bible, the Memra stands as a term
used to explain God’s active presence in Israel’s history. God often used agents to carry
out his purposes in the Old Testament.® Indeed, Scripture equates some of these visible
agents with God similarly to how Targum equates **7 X with 777,

While these visible agents help one see how God works in the world, some Old
Testament passages even suggest that God’s Word functions as an agent. Psalm 33:6
says that that heavens were created “by the word of the Lord” (717> 7272), where the 2

functions as an instrumental 2."° The phrase “breath of his mouth” (1°D 11172) in Psalm

'Cf. the Noahic covenant (Tg. Ong. Gen 9:12—15, 17) and the Sinai covenant (Tg. Ong. Exod
31:13, 17), in which the Memra functions as the agent and mediator of the covenant signs of the rainbow
and Sabbath respectively.

8See, for example, the fourth man in the fiery furnace (Dan 3:25, 28); Angel of the Lord (Gen
16:9-11, 22:11; Exod 3:2; 14:19; Num 22:22-27); Spirit of God (Exod 31:3; Num 24:2; Ps 143:10); and
Wisdom (Prov 3:19). Cf. Tg. Judg 6:12 where the Angel of the Lord appears to Gideon. The Angel of the
Lord identifies himself as the Memra of the Lord when he speaks to Gideon.

’E.g., in Gen 1819, “the Lord” appears to Abraham (Gen 18:1), and yet Abraham sees “three
men” standing before him to deliver the message from the Lord (Gen 18:2). The Lord speaks with
Abraham in this interchange (Gen 18:10, 13), but later only two of the men (now called angels) enter
Sodom (Gen 19:1). The third man was seemingly a manifestation of the Lord, while the other two were
agents to carry out God’s vengeance against Sodom. Likewise, in Gen 32:22-32, Jacob wrestles with “a
man” (Y WX PIXRY) who is later identified as God (D’ﬂbN, Gen 32:28, 30; cf. Hos 12:3—4). Even the
Old Testament identifies them as visible agents while simultaneously calling them “God.”

%Francis Brown, et al., eds. Hebrew and English Lexicon of the Old Testament, With an
Appendix Containing Biblical Aramaic (Oxford: Clarendon Press, 1952), 89, I1I 2a; Ronald Williams,
Williams’ Hebrew Syntax, 31 ed., rev. John C. Beckman (Toronto: University of Toronto Press, 2007),
§243; E. Kautzsch, ed., Gesenius’ Hebrew Grammar, trans. A. E. Cowley (Mineola, NY: Dover
Publications, 2006), §1190; Paul Jolion, 4 Grammar of Biblical Hebrew, trans. T. Muraoka, vol. 2 (Rome:
Editrice Pontificio Istituto Biblico, 2000), §132e, §133c.
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33:6b may suggest that the “word of the Lord” in 33:6a only means his speech.
However, some targumic manuscripts translate Psalm 33:6 as the Memra of the Lord
indicating that Jewish exegetes understood this passage to be speaking of God’s agent
rather than his verbal speech only."" Psalm 107:20 highlights the role of God’s word as
an agent of healing, while Psalm 147:15 portrays God’s word as running across the earth.
Furthermore, in Psalm 103:20, God’s word is personified as having a voice that should be
obeyed. This authoritative “voice” is God’s 7127. In Psalm 105:19, the Word (N1AR) of
the Lord refined Joseph, where NN stands as the subject of the verb. In other words,
the “Word of the Lord” (7117° NANAR) performed God’s work of testing Joseph. Here, the
Targum translates NN as Memra suggesting the interpretation of agency in this
passage, not “command.” Although the Old Testament phrase “word of the Lord”
typically denotes God’s message or speech to the prophets, the passages just listed
suggest that God’s Word also functions as an agent or takes on anthropomorphic
characteristics in the Hebrew Bible. Since God’s 727 implies his presence, the Targums
extend the theology of the Hebrew Bible throughout their interpretations of Scripture.
Where God is present and active, the Targums often interpret that it is God’s agent, his

Memra, who acts.

Shekinah (71°27) and Yeqara (X7?°)

In general, Shekinah and Yeqara allude to different nuances of the same basic
meaning, namely God’s manifestation. At times, the Shekinah stands as God’s presence
with his people, while at other times, the Yeqara functions as the manifestation of God to

Israel. Both words indicate God’s manifestation, and they are often used interchangeably

""David M. Stec, Targum of Psalms, The Aramaic Bible 16 (Collegeville, MN: Liturgical
Press, 2004), 22-23, 73ng. The vast majority of the occurrences of 127 in the Hebrew Bible are translated
in the Targums as DAND or X727, not X1, Even if the Targum interpreted this verse to be God’s speech
only, the tradition still indicates God using an agent to accomplish his work. That agent/instrument is his
speech. The targumist then could extend this idea theologically into the rest of the Targums when God acts
in the created order through an agent.
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or even in tandem. Ongelos Numbers 14:14 illustrates this tight connection. The Hebrew
Bible says that the Lord (7117°) was among his people, he was seen face to face, and his
presence stood over them as a pillar of cloud at day and fire at night. Ongelos Numbers
14:14 interprets that the Shekinah dwelled amongst Israel. Rather than Israel seeing God
face to face they saw “with their eyes” the “Shekinah of the Yeqara of the Lord,” which
was the cloud that overshadowed them. Passages like this demonstrate the difficulty of
separating the “dwelling presence” of God (Shekinah) from the “weighty/glorious
presence” of God (Yegara).'> One often implies the other. Because these terms are so
closely related, they will be considered together.

The term Shekinah, built on the Semitic root 1O, denotes “dwelling” or

“se‘[tling.”13

In later rabbinic literature, it carried the meaning of “royalty,” or a “royal
residence,” often being used to describe God’s presence in the temple or his “Holy
Abode.”" In the Targums, Shekinah represents God’s “divine presence” manifested in
the world." Shekinah often represents God’s presence dwelling among the people of
Israel (Tg. Ong. Num 35:34), or his presence in the tabernacle and temple (7g. Ps.-J.
Exod 40:34-35; Tg. Ps.-J. Deut 31:15; Tg. Isa 4:5). Sometimes, Shekinah is
accompanied by a cloud of glory (7g. Ps.-J. Exod 13:21; 20:21; Tg. 2 Sam 22:12).

Combining the theological meaning of God’s presence with the basic lexical meaning of

"To say that Yegara is the “weighty presence” of God highlights its relationship to the Hebrew
T122. Yeqara is the awe-inspiring presence of God that demands and elicits awe, worship, and honor.

BDalman, Aramdisch-Neuherbrdiisches Handwdrterbuch, 423.

"“Jastrow, 4 Dictionary of the Targumim, 1573; Martin McNamara, Targum and Testament
Revisited: Aramaic Paraphrases of the Hebrew Bible: A Light on the New Testament, 2" ed. (Grand
Rapids: Eerdmans, 2010), 148-53.

PGeoffrey Wigoder, Fred Skolnik, and Shmuel Himelstein, eds., The New Encyclopedia of
Judaism (New York: New York University Press, 2002), 709; Sokoloff, Dictionary of Jewish Palestinian
Aramaic, 550; idem, Dictionary of Jewish Babylonian Aramaic, 1145; Jastrow, Dictionary of the
Targumim, 1573.
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“dwelling,” the Shekinah represents the “dwelling presence” of God among his people.'®

Being derived from the Hebrew (2%, Shekinah developed its meaning from the
Old Testament. The glory of the Lord dwelled (7177° 7123 j2¥°1) on Mount Sinai in
Exodus 24:16. God dwelled with his people in the exodus and wilderness, leading them
by a pillar of cloud at daytime and fire at night (Exod 13:21-22; Num 35:34). The
presence of God dwelled in the tabernacle throughout the wilderness journeys (Exod
33:9), and then settled in the temple after Solomon had completed it (1 Kgs 8:10). In
Exodus 15:17, Moses says that God will bring Israel into the place he has made for his
own abode, indicating his promised presence with Israel in their land. God also promised
his covenantal presence with Israel in Leviticus 26:12, promising to walk in their midst
(052IN2 °>N277I01Y) as their God. Numbers 5:3, describes God as a “dweller” in the
camp (22102 9% °IR WK)."” In Deuteronomy 16:6, the place where God has chosen
for his name to dwell indicates his presence, and the Targums translate this verse as the
place where God’s Shekinah dwells.'® In each of these Old Testament examples, God’s
presence is explicit or he is described as “dwelling” with his people. Therefore, the
Targums accurately extended the term Shekinah to interpret and explain biblical passages
indicating God’s presence.

While the Shekinah represents the nuance of God’s dwelling presence, the

"®The Shekinah presence of God is often similar to the New Testament notion of the Holy
Spirit’s presence among believers. A visible manifestation typically is not present, and yet God’s presence
is a legitimate reality. Another parallel would be Jesus’ teaching in Matt 28:20 that he will be with the
disciples even to the end of the age. Even as he is preparing to ascend, Jesus says that his presence will be
with the church. Although physical manifestation may be rare or unnoticed after Jesus’ ascension, his
presence in the church is a reality.

""The grammar of Num 5:3 uses a Qal participle as an accusative of situation to describe a
“habitual or abiding state or activity” (Russell T. Fuller and Kyoungwon Choi, Biblical Hebrew Syntax: A
Traditional Semitic Approach [Grand Rapids: Kregel, forthcoming], §16a, §161). The participle functions
as a descriptor of who God is rather than a verb indicating his action. In his nature, God is a “dweller” with
his people in Old Testament theology.

"Tgs. Ong., Neof., and Ps.-J. all interpret the place where God’s name will dwell as the
promise of his Shekinah presence.
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Yeqara represents God’s “weighty” presence, often seen as the cloud of God’s glory (7g.
Ong. Exod 40:38; Tg. Ong. Num 10:34). Yeqara is often used to translate the Hebrew
7122 and means “weightiness” or “heaviness.”"” Like the Hebrew 7122, 7 highlights

2 The Yeqara often appears in heavenly visions,

God’s “honor,” “dignity,” and “glory.
where the presence of God is seen at its very essence rather than in the created world (7g.
Isa 6:1). However, the Yegara also represents God’s manifest glory in the world. In
Ongelos Exodus 16:7, Moses and Aaron warn the people that they will see the glory of
the Lord, namely, a weighty manifestation of God in judgment because of Israel’s
grumbling. Ongelos Exodus 20:18 interprets the “thick darkness” where God dwelled at
Sinai as “the dark cloud where the Yeqara of the Lord” dwelled. In Ongelos Genesis
28:13, the Yegara “was standing” before Jacob and spoke with him as a manifestation
and agent of God. Likewise, the cloud of the Yegara, which covered Mount Sinai,
“called out to Moses” (FT&N? XPY) as the agent of God to deliver the Lord’s message
(Tg. Ong. Exod 24:16).*' Like the other terms, Yegara implies a deeper meaning based
on its theological use in the Targums.

Just as Memra and Shekinah developed from Old Testament theology, Yeqara
also finds its theological grounding in the Old Testament. God’s glory (7122) is often
manifested to God’s people as a visible, weighty presence. The glory of the Lord
dwelled on Mount Sinai in a thick cloud, and its appearance was like a “devouring fire”

that all could see (Exod 24:16—17). At the completion of the tabernacle, the cloud of the

glory of the Lord settled on the tabernacle, and Moses was unable to enter due to the

YE.g., Tg. Ong. Gen 45:13; 49:6; Tg. Ong. Exod 16:7; 16:10; 29:43; Tg. Ong. Num 14:10; Tg.
Ong. Deut 5:24. Also see BDB, 457 for the verbal form, 7213 and 458-59 for the nominal 7122.

205 astrow, 4 Dictionary of the Targumim, 593; Dalman, Aramdisch-Neuherbrdisches
Handwérterbuch, 187; Sokoloff, Dictionary of Jewish Palestinian Aramaic, 54; idem, Dictionary of Jewish
Babylonian Aramaic, 541.

*'In Tg. Ong. Exod 24:16, Yegara is not the subject of the verb X?. However it is the nearest
antecedent and should be understood as the one who “called out” to Moses.
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heaviness of God’s presence (Exod 40:34-36). Exodus 40:38 says that the cloud of
God’s glory would settle on the tabernacle by day and fire would be visible there at night.
In both cases, the weighty glory of God’s presence was evident in the tabernacle. Just as
the “glory” of God (1777 7122) was seen in the temple, so also the Yegara was the
manifestation of God’s honor and dignity in the temple (7g. / Kgs 8:11). Like Shekinah,
the Targums interpret these passages from the Hebrew Bible that God’s Yegara was the
weighty manifestation of God.

The basic meaning of these terms, along with their subsequent theological
development within the Targums, provides the grounding to pursue the use of these terms
outside of the Targums. Indeed, where other literature suggests God’s use of an agent,
one could probably find references to the Memra functioning similarly. Likewise, where
God manifests himself in the world, a parallel to the Shekinah or Yeqara could often be
made in the Targums. Since the Targums were the official, synagogue interpretation of
Scripture, the New Testament documents become a fascinating place to find the use of
similar terms and concepts as those in the Targums. In fact, the New Testament authors
appear to use these three targumic terms, as well as their theological concepts, to speak of
Jesus as God’s divine agent and manifestation. If, according to New Testament
revelation, Jesus functions analogously to the Memra, Shekinah, or Yegara, one can

return to the Targums and probably find Christ in the Old Testament through these terms.

Apostolic Use of Terms Similar to Memra,
Shekinah, and Yeqara

Using terms similar to the Targums was an exegetical method possibly used by
the New Testament authors. Specifically, they used terms similar to the definitions of
Memra, Shekinah, and Yeqara just discussed, and yet the New Testament authors
extended the theological ramifications of these targumic terms by applying them to Jesus.

In the New Testament, Jesus is the agent of God and the premier manifestation of God
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just as the Memra, Shekinah, and Yeqara represent the same theological concepts in the
Targums. The discussion of how the New Testament authors may have used the
Targums can be separated into how they used similar terms and how they applied similar
targumic concepts behind those terms. The following examples indicate how the New

Testament authors may have used terms similar to Memra, Shekinah, and Yeqara.

The Memra and Yeqara in John’s Prologue

John began his gospel with the statement that the Word (Logos, Memra) was in
the beginning with God and that the Word was God.** Using terminology similar to the
Targums, John immediately identified Jesus as “the Word” (A¢yos). According to John,
Jesus is God and he is distinct from God similarly to how the Targums describe the
Memra.> After establishing Jesus’ nature as God, John said that Jesus was God’s agent
in creation. “All things were made through him” (John 1:3, 10, wdvta 0" adTol

&yéveto).>* John reminded his audience of Genesis 1 with “In the beginning,” and

**The discussions in this dissertation accept that John’s Logos was derived primarily from the
Aramaic Targums. Since the Targums explained God’s actions in the created order using terminology
derived from a theology of the Hebrew Bible, one could also say that John’s Logos is derived from the
Hebrew 127. However, other arguments exist regarding the background of John’s Logos terminology, and
few scholars conclude that it was derived from the Targums. For surveys of various views and arguments,
see Ronning, The Jewish Targums and John’s Logos Theology, 1-9; Craig S. Keener, The Gospel of John
(Peabody, MS: Hendrickson, 2003), 339-63; E. L. Miller, “The Johannine Origins of the Johannine
Logos,” JBL 112, no. 3 (1993): 445-57. For the targumic parallels specifically, see Craig Evans, Word and
Glory: On the Exegetical and Theological Background of John'’s Prologue, ISNTSup 89 (Sheffield: JSOT
Press), 1993), 114-24.

“Part of the difficulty defining Memra is the debate about whether the term implies
personality, personhood, or hypostasis. This debate has dominated the discussion of Memra because the
Mempra stands in the place of 111777 grammatically, but is often presented as distinct from God. Therefore,
like the Logos, the Memra is distinct from God, but also identified as God.

*Using 8¢ plus the genitive (adto0) to indicate agency, John teaches that God created all
things “through” Jesus. Oepke says, “The formula ‘through Christ’ is also to be taken more often in the
sense that Christ mediates the action of another, i.e., the action of God, namely, creation (Jn 1:3; 1 C. 8:6;
Col 1:16)” (Albrecht Oepke, “d1d,” in Theological Dictionary of the New Testament, ed. Gerhard Kittel
[Grand Rapids: Eerdmans, 1964], 2:66—-67). For other instances of di& plus the genitive indicating agency,
see Matt 1:22; 2:5; John 3:17; Eph 3:10; Rom 5:9; Phil 1:11; Phlm 7. Daniel Wallace also argues that did
plus the genitive reflects intermediate agency. See Daniel B. Wallace, Greek Grammar Beyond the Basics:
An Exegetical Syntax of the New Testament with Scripture, Subject, and Greek Word Indexes (Grand
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identified Jesus as the same God who created all things ex nihilo.

In Genesis, the Targums interpret the Memra as God’s creative agent similarly
to how John describes Jesus. In Neofiti Genesis 1, Memra occurs nineteen times related
to creation.” At times, the Memra only speaks and yet his speech effects creation (7g.
Neof. Gen 1:3, 6,9, 11). The Memra “creates” the two great lights that rule the day and
night (7g. Neof. Gen 1:16; 7 X1 X127). The Memra also authoritatively named the
created order, calling the dry land “earth” and the waters the “seas” (Tg. Neof. Gen 1:10;
M7 RN RAPY). Furthermore, when the Hebrew Bible says, “and it was so” (137°17),
Neofiti and Fragmentary Targum P interpret this to mean “it was so according to his
Memra” (Tg. Neof. Gen 1:7, 71°1°13 12 M).%° In each of these verses, the Memra was
active in creation as the agent of God.

Several passages in Targum Isaiah indicate that God created “by his Memra.”
Targum Isaiah 44:24 says, “Thus says the Lord, who redeemed you and who established
you from the womb: I am the Lord, Maker of all things. I suspended the heavens by my
Memra, I completed the earth by my power.” Targum Isaiah 44:24 limits the Memra’s
activity in creation to suspending the heavens. However, the tradition agrees with
Neofiti’s creation narrative that the Memra decreed the creation of the firmament and it
was so “according to his Memra (Tg. Neof. Gen 1:6-9). Targum Isaiah 45:12 also

indicates that God created “by his Memra.” The Targum interprets the repetition of the

Rapids: Zondervan, 1996), 368, 432-34.

*In 17 of the 19 occurrences of Memra in Tg. Neof. Gen 1, Memra is the subject of verbs
indicating an active participation in creation. Also, the Frg. Tg. P Gen 1-2 has Memra as the subject of
verbs 25 times. See John Ronning, The Jewish Targums and John’s Logos Theology (Peabody, MA:
Hendrickson, 2010), 21.

*Ronning, The Jewish Targums, 21. This way of speaking of the Memra could indicate a
command or decree of the Lord rather than a personal agent. However, Ronning points to other passages in
Tg. Neof. and Frg. Tg. P Gen 1 that indicate that the creation occurred “according to the decree of his
Memra” (Tg. Neof. [mg.] Gen 1:3; Frg. Tg. P Gen 1:7). In addition, Tg. Neof. Gen 1:3 says there was light
“according to the decree of his Memra, while Frg. Tg. P Gen 1:3 says, “there was light through/by his
Word” (71°772°22 7171 77)), indicating agency more than mere decree.
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pronoun JIRN in the Hebrew Bible as a reference to the Memra.*’ The Targum reads, “I,
by my Memra, I made the earth and I created mankind upon it.”*® Targum Isaiah uses
the instrumental 2 to indicate the Memra was the agent/instrument through whom God
created the earth and established man upon it.”

Finally, the targumic tradition in the Psalter points to the Memra as the
Creator. Targum Psalms 124:8 says, “Our help is in the name of the Memra of the Lord,
who made heaven and earth.” Here, the Targum links the “name of the Memra” with
%, and ascribes the action of “making” the heavens and earth to the Lord’s Memra.*
As mentioned previously, some targumic manuscripts of Psalm 33:6 interpret the 727
M as the Memra.®' In some of the Targums, the Memra creates, and John directly
links this vocabulary to Jesus, the Logos, through whom all things were made.

In addition to the Memra functioning as God’s agent in creation, Neofiti

presents the Yegara as active in creation as well.”> The Yegara set the two great lights in

795y RWIRY RYIR D72V 1°22 RIX. For emphasis, the Hebrew would read, *N°2Y 21X
NRI2 7°0Y QTN TN (“I, I made the earth, and man upon it, I created”).

*In Tg. Isa. 45:12b, the parallel structure interprets God’s “hand” in the Hebrew Bible as his
“strength” in the Targum. That the pronoun, “I,” is interpreted in the targumic tradition to refer to an agent
of God (Memra) whereas his hands refer to an attribute (strength) suggests that the Memra is equal to God.
This interpretation does not require hypostasis in the Targums, but the apparent gulf that stands between
John’s Logos and the Memra diminishes when the Memra is identified with God by carrying out the actions
of God alone. Likewise, the verbs “to create” (*N°72) and “to make” (N>72Y) are interpreted to refer to the
Memra’s actions whereas God’s hand “stretched out” (101) the heavens.

*The grammar here suggests an instrumental 2 instead of a 2 of agency. Even so, the
distinction between instrument and agency is miniscule. See Williams, Williams’ Hebrew Syntax, §243
(instrumental 1) compared to §245 (2 of agent).

**The Targum maintains the divine name, 7)1, rather than using the typical targumic
rendering, .

IStec, Targum of Psalms, 22-23, 73ng.

**While John does not directly ascribe creation to the “glory,” he describes Jesus as having a
visible glory from the Father (John 1:14). The “Word” who created all things displays the “glory” from the
Father. That the Targums attribute creation to the Yegara as well is indeed striking, especially when John
combines these targumic terms in his prologue.
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the heavens after the Memra had created them (7g. Neof. Gen 1:17) indicating the active
participation of the Yegara in creation. The Targums also connect the Yegara to the act
of creation in Neofiti Genesis 2:3. The Yegara “blessed the seventh day and sanctified it”
because it was a Sabbath on which he rested “from all his work that the Yeqara of the
Lord had done in creating” (72¥72% 7 7I2°R 7772 °7 7°N7°2°Y 92 11).* In these
verses, the Yegara represents God’s agent in creation similarly to the Memra.>* In John

1:1-14, John labels Jesus as the creative Word and the one in whom the glory of God

clearly resides.

The Shekinah and Yeqara in John 1:14

In John 1:14, John uses terminology similar to the targumic Shekinah and
Yeqara. John recalls the title “Word” (corresponding to Memra), but describes the

incarnation by saying that Jesus became flesh and “dwelt” (corresponding to Shekinah)

A similar phrase is used of the Memra in Tg. Neof. Gen 2:2. The Memra of the Lord
“completed his work that he had created” (X172 >7 i7°N7°2% . .. D‘?WNW) and then rested “from all his
work that he had created” (X712 °7 7°N72V e 1M). Tg. Neof. Gen 1-2 parallels the work of the Memra
with the Yegara. John, therefore, had no reason to distinguish between the creation work of the Logos and
the visible “glory” shining from God’s agent. Both are represented in the targumic tradition.

**Some have seen in the Targums a reference to God creating the universe “with/by wisdom.”
This interpretation is understandable, especially with the references to wisdom in Prov 8:25-31 (see also Ps
104:24; Prov 3:19). Wisdom “was beside him, like a master workman” (Prov 8:30). The simile used in
Proverbs seems to indicate that wisdom was God’s agent in creation, and even the Targums agree with this
conclusion to some extent. 7g. Neof. Gen 1:1 says, “From the beginning, with wisdom, the Lord created
and finished the heavens and the earth.” The prepositional phrase, 11722772, is an intentional targumic
expansion that upholds God’s unity and yet allows for another creative agent. However, Tg. Neof.
explicitly identifies the agent(s) through the rest of the creation narrative as the Memra and the Yegara, and
yet in the first verse of the targumic literature, the synagogue leaders carefully upheld Jewish monotheism.

The New Testament primarily presents God’s wisdom as wisdom related to salvation, not
creation. In God’s infinite wisdom, he sent Jesus to save. The New Testament also identifies Jesus as “the
power of God and the wisdom of God” (1 Cor 1:24; Xpiotov beoli dvvapw xai feod codiav; cf. Col 2:3).
The appositional phrases in 1 Cor 1:24 suggest that Jesus is the wisdom of God. Certainly this text is
unrelated to Jesus as the Creator, and yet when combined with the Old Testament and targumic evidence,
one could conclude that God created through Jesus as the wisdom of God. Therefore, the phrase in 7g.
Neof- Gen 1:1 that God created “with wisdom” should not lead one to limit God’s creative activity only
through the agency of wisdom. Indeed, God created through the agency of Wisdom, who is Jesus, the
Memra.
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among men.”> This manifestation of God in Jesus Christ displayed God’s glory, a “glory
as of the only Son from the Father.” In this verse, John says that Jesus is the
manifestation of divine glory that has made his dwelling among men. Mary Coloe says,
“These terms from the Targums used in the Jewish synagogue worship may have
provided the Johannine author with the theological tools to express the divinity they saw,
heard, and experienced in Jesus.”°

Regarding Shekinah and Yegara in John 1:14, Kostenberger says this language
is reminiscent of the tabernacle scene in Exodus 40:34-35.>7 In this passage, God’s glory
(717 712D) filled the tabernacle. Kostenberger refers to this scene because of John’s use
of éoxvwaey to say that the Word “tabernacled” among his people. That Jesus
“tabernacled” among men refers to the Shekinah presence of God. In addition, Neofiti
Exodus 40:34-36, 38 says that it was the “Yeqara of the Shekinah of the Lord” that
descended upon the tabernacle.”® Similar to targumic terminology, John refers to the
presence of God in the tabernacle to speak of Jesus as the manifestation of God. God, in
Christ, dwelled among men and manifested his “weighty” presence through the glory of
the Son.

Further targumic evidence behind John’s use of Shekinah and Yegara is in

*The association of Shekinah with “dwelt” is not intended to argue that John wrote in
Aramaic. Indeed, the Aramaic Shekinah and the Hebrew shakan are related (see pgs. 41-42 above). The
inclusion of Shekinah with “dwelt” terminology in John 1:14 is intended to show the similar language John
uses rather than argue that he wrote in Aramaic.

**Mary L. Coloe, God Dwells with Us: Temple Symbolism in the Fourth Gospel (Collegeville,
MN: Liturgical Press, 2001), 61.

*"Andreas J. Kostenberger, John, BECNT (Grand Rapids: Baker, 2004), 41. See also Leon
Morris, The Gospel According to John, NICNT (Grand Rapids: Eerdmans, 1995), 92.

*Exod 40:34-36 is an example of the close relationship between Shekinah and Yeqara.

Although these terms have distinct nuances in meaning, they often indicate the same concept, namely the
manifestation of God in the world.
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Pseudo-Jonathan Exodus 33:9.%° The cloud that descended on the tent of meeting and
spoke with Moses was the “cloud of the Glory” (X7?°). The targumic interpretation of
God’s manifest presence was that his Yegara was visibly present in the tent of meeting.
With this scene in mind, it is not surprising that John says the Word has tabernacled
among men and “we have beheld his glory” (John 1:14). Jesus is both God’s agent and
also his physical manifestation on earth. In order to explain Jesus’ ontological identity as
God, John used terminology similar to the Targums to teach that Jesus was God’s
glorious presence dwelling among men.

A final passage that connects Shekinah and Yeqara to John 1:14 is Exodus
34:6. In Ongelos, Neofiti, and Pseudo-Jonathan Exodus 34:6, the Targums interpret
Moses’ exclamation of God’s “steadfast love and faithfulness™ as his “abundantly doing
kindness and #ruth.” Combining the idea of God “doing truth” with him being a God,
“gracious and merciful,” some scholars see this passage as the impetus for John saying
that the visible glory of God in Christ was “full of grace and truth.”*’ In Ongelos and
Pseudo-Jonathan Exodus 34:6, God caused his Shekinah to pass before Moses eliciting
Moses’ exclamation of God’s grace and truth. In Neofiti Exodus 34:6, God caused the
Yeqara of his Shekinah to pass before Moses. John used language similar to the Targums
of Exodus 34:6 to indicate that Jesus manifests the Father’s glory, “full of grace and

truth.”

The Memra in Revelation 19:13

Another passage in which John uses terms similar to the Targums is Revelation

3 9Ktistenberger, John, 41; Morris, The Gospel According to John, 92; George R. Beasley-
Murray, John, ond ed., WBC 36 (Waco, TX; Word, 1999), 14; H. Mowvley, “John 1:14—18 in the Light of
Exodus 33:7-34:35,” ExpTim 95, no. 5 (1984): 135-37. These scholars point to Exod 33:9 as a background
to John 1:14, but do not necessarily link John’s prologue to the Targums.

*For a survey of studies on the relation between John 1:14 and Exod 34, see Anthony T.
Hanson, “John 1:14—18 and Exodus 34,” NTS 23, no. 1 (1976): 90—101. For how the targumic evidence
bears on John’s Logos, see Ronning, The Jewish Targums and John’s Logos Theology, 62—69.
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19:13. In John’s eschatological vision, he sees the rider on the white horse coming to
wage war against God’s enemies. The rider is called, “the Word of God” (6 Aéyos Tol
Beol), the familiar agent of the Targums (*>7 RXI7°7). As the Word of God, Revelation
19:11-21 portrays Jesus as God’s agent to execute justice through warfare. Jesus, who is
faithful and true, sits upon his white horse to judge (xpivet) and make war (ToAepel; Rev
19:11; cf. Rev 3:14). To illustrate God’s justice and warfare through the Word, John says
that Jesus wears a robe dipped in blood, and he will tread the winepress of the wrath of
God the Almighty (v. 15; cf. Matt 21:33). He is the King of kings and Lord of lords (v.
16; cf. 1 Tim 6:15; Rev 17:14), who alone has authority to execute justice. In John’s
vision, the “Word of God” leads God’s army in the final battle against Satan and the
forces that oppose God’s people (Rev 19:13b). All of these descriptions indicate that
Jesus is God’s agent to save God’s people by distributing justice on their enemies. While
the title “Word of God” may seem arbitrary, God’s use of an agent to carry out warfare
and justice is evident. Jesus sits atop the white horse poised to execute justice over his
enemies as God’s divine agent. According to John, the Word of God is none other than

the Memra who is God’s agent for justice and warfare in the Targums.

Memra and judgment. Similarly to how Jesus is God’s agent to carry out
justice (John 12:48; Rom 2:16), the Memra also executes retributive justice in the
Targums. Pseudo-Jonathan Genesis 19:24 says that the Memra of the Lord poured out
sulfur and fire on Sodom and Gomorrah as an act of judgment.*’ Neofiti Exodus 15:1
attributes to the Memra the punishment delivered to Egypt at the exodus. The Targums

suggest that God will deliver covenantal curses through the Memra as retribution for their

*ICf. Tg. Neof., Tg. Ps.-J., and Frg. Tg. PVNL Gen 19:24. Tg. Ps.-J. and Frg. Tg. PVNL all
interpret “raining down” of the Hebrew Bible as God’s favorable opportunity for repentance followed by
the fire and brimstone of judgment. Tg. Neof. Gen 19:24 omits the “favorable rains” and declares that “the
Memra of the Lord made sulfur and fire come down upon Sodom and Gomorrah from before the Lord,
from the heavens.”
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disobedience in Pseudo-Jonathan Deuteronomy 28:20-22. Eschatologically, the Memra

will destroy the nations in judgment according to Targum Isaiah 33:11. In each of these

passages, the parallel between Jesus and the Memra as God’s agent(s) to deliver

judgment is clear. In John’s final scene of God’s active judgment in history, John used

similar targumic language to portray Jesus as God’s agent to deliver that judgment.

Several other targumic passages suggest that John may have understood Jesus

as the Memra in his vision of divine judgment. Targum Isaiah 11:4 provides the

background for several of the themes from Revelation 19, but attributes God’s smiting

judgment to the Memra rather than the “rod” from the Messiah’s mouth.

Isaiah 11:1-4

Targum Isaiah 11:1-4

There shall come forth a shoot from the stump of Jesse, and
a branch from his roots shall bear fruit. And the Spirit of
the Lord shall rest upon him, the Spirit of wisdom and
understanding, the Spirit of counsel and might, the Spirit of
knowledge and the fear of the Lord. And his delight shall
be in the fear of the Lord. He shall not judge by what his
eyes see, or decide disputes by what his ears hear, but with
righteousness he shall judge the poor, and decide with
equity for the meek of the earth; and he shall strike the
earth with the rod of his mouth, and with the breath of his
lips he shall kill the wicked.

And the king will come forth from the sons of Jesse, and
the Messiah will be raised up from his sons’ sons. And a
spirit will rest on him from before the Lord, a spirit of
wisdom and understanding, a spirit of counsel and power, a
spirit of knowledge and the fear of the Lord. And the Lord
shall bring him near to the fear of him. And he shall not be
judging by the sight of his eyes, and he shall not be
reproving by the hearing of the ears. And he will judge
poor ones in truth, and he will reprove the poor of the
people in faithfulness. But he will smite the sinners of the
land by the Memra of his mouth, and by the speech of his
lips he will kill the wicked.

Targum Isaiah interprets the “shoot” and “branch” from the Hebrew Bible as

the “king” and “Messiah” to be raised up from the sons of Jesse. The Spirit-filled

Messiah in Isaiah 11 will “smite the sinners of the land by the Memra of his mouth.”*?

*The phrase “rod of his mouth” in Isa 11:4 parallels Rev 19:15 that Jesus rules with a “rod of

53



The Targum interprets a personal agent in the place of the “rod of his mouth.” Isaiah
11:4, in both the Hebrew Bible and the Targum, presents a parallel construction in verse

4b.

Isaiah 11:4b And he shall smite the earth with the rod of his mouth and
with the breath of his lips, he shall kill the wicked.

MT Isaiah 11:4b* YA N7 1PNOW 11727 1°0 AW AN 39

Targum Isaiah 11:4b  And he shall smite the sinners of the land by the Memra of
his mouth and by the decree of his lips, he will exist as one
who kills the wicked.

Targum Isaiah 11:4b 1 TNID0 Y9N M0 N RYIR 207 NN
KW N°RN

In the Hebrew Bible, the “rod of his mouth” is parallel to the “breath of his lips,” both of
which are involved in judging the wicked. Using the 1 preposition, both of these phrases
serve as instruments of judgment. The Targum highlights the Memra’s agency in
judgment by inserting Memra in place of “the rod of his mouth,” and then corroborates
this idea with a parallel instrument, “the speech of his lips.”** Where the Hebrew Bible
parallels the instrument of judgment (U2%) with the decree of judgment (17117), so also the

Targum parallels the instrument/agent of judgment (172°7) with the decree of judgment

iron” and a sword protrudes from his mouth. However, that the Targums insert a personal agent, the
Memra, in place of the rod suggests a closer link to Rev 19:13 and the use of “Word of God.”

A1l Hebrew and Aramaic texts are from Accordance Bible Software modules, BHS-W4,
TARG-T, TARG2-T, TARG3-T, and TARGF-T. The passages designated as “MT,” in this chart and
others, assume the pointing of the Masoretic Text even though the provided text is unpointed.

*The phrase “speech of his lips” does not have to be understood as a decree only. Second
Thess 2:8 says that when the lawless one appears, the Lord Jesus will kill him with the “breath of his
mouth.” Even in 2 Thess 2:8, this phrase could be understood metaphorically to refer to the effectual
decree of judgment, and yet grammatically, the instrumental dative seems more likely. By interpreting 2
Thess 2:8 in this way, Paul’s language is similar to Tg. Isa 11:4b, where Jesus stands as the personal
agent/instrument of God to judge, but he does so by the “breath/speech of his lips.” Alec Motyer connects
“lips” and “mouth” in Isa 11:4 to Rev 19:15, 21 without any reference to the Targums indicating that he
sees divine agency in this passage over mere speech. He says, “The king needs no other weapon than his
word (Rev 19:15, 21), because his word is annexed to his breath, literally ‘spirit’ (as Ps. 33:6).” InJ. Alec
Motyer, Isaiah: An Introduction and Commentary, TOTC 20 (Downers Grove, IL: Inter-Varsity Press,
1999), 118.
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(7911). In the Targum, one instrument of God’s judgment is the Memra. In Revelation
19, the agent of God’s final judgment is called “the Word of God.”

The context of Targum Isaiah 11:4 also connects the Memra with Jesus in
Revelation 19:11-16. Targum Isaiah 11:4 says that the Memra “will judge the poor ones
in truth” and “reprove the poor of the people in faithfulness.” These phrases refer to the
Messiah judging the poor favorably in order to care for them, and yet the descriptors
“truth” and “faithfulness” parallel the names of the rider on the white horse in Revelation
19:11. He is “called Faithful and True, and in righteousness he judges and makes war.”
The word used in the Targum for “truth” (XUW?) translates “righteousness” in the
Hebrew Bible (P7X), and often means “righteousness” itself in the Targums.* That
Revelation 19:11 says the one sitting on the white horse judges and makes war “in
righteousness” (év dixatlootvy) affirms a connection between the targumic agent and Jesus.
Just as the Memra will judge in truth and faithfulness, so also Jesus will judge as the one
who is called Faithful and True. John’s use of “Word” in Revelation 19:13 once again
seems to have a probable targumic background.

Targum Isaiah 63:1-8 also portrays the Memra in the context of judgment,
and provides the background for other judgment themes found in Revelation 19:11-16.
In Targum Isaiah 63:1, the Lord swore “by his Memra” to execute justice on the
nations.*® Targum Isaiah 63:3 describes this judgment sworn by the Memra as “stamping”
(V°Y2NN) the nations as in a winepress. In Revelation 19:13—15, Jesus’ robe is red with
blood because he has trodden the winepress of the wrath of God. Jesus, the Word of God,
will carry out the judgment sworn by the Memra.

The broader context of Isaiah 58—63 suggests that God’s agent will be Israel’s

Jastrow, A Dictionary of the Targumim, 1429.

*Bruce Chilton says “military ‘retribution’ is the principal issue” in Tg. Isa 63:1-3. In Bruce
D. Chilton, The Isaiah Targum: Introduction, Translation, Apparatus, and Notes, The Aramaic Bible 11
(Wilmington, DE: Michael Glazier, 1987), 121.
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Savior by defeating their enemies in judgment. Not only is the Memra God’s agent to
execute this justice, but by doing so, the Memra also becomes Israel’s Savior. Because
no one was found righteous to execute justice (Isa 63:4), God’s own arm brought
salvation and his wrath upheld him (Isa 63:5).*” Targum Isaiah 63:5 interprets God’s
wrath in the Hebrew as “by my pleasing Memra, I helped them” (>NIV7 97237223
111°NTY0). In other words, God’s Memra will help Israel by being the very wrath that
slaughters the nations who oppose Israel. As Israel’s Savior-Judge, Targum Isaiah 63:8
says, “Indeed they are my people, children who will not deceive, and my Memra has

become their Savior.”*®

Targum Isaiah 63:1-8 provides the background that the Memra
of the Lord would execute justice by stamping God’s enemies under foot. By doing so,
the Memra graciously helps God’s people and becomes their Savior. John describes

Jesus similarly when he calls him the Word of God in Revelation 19:13.

Memra and warfare. Further evidence that John used concepts similar to the
targumic Memra in Revelation 19:13 is that the Memra is God’s agent in warfare. Not
only do the Targums present the Memra as the eschatological judge, but they also portray

the Memra as the divine warrior who fights for Israel (cf. Rev 19:11b). When Israel was

*"Commenting on the Hebrew text of Isa 63:5, Alec Motyer says, “The whole work of
judgment, like the whole work of salvation, is exclusively, uniquely, individually his” (Motyer, Isaiah,
434). In this sense, Motyer points out God’s unilateral decision to uphold the salvation of his people by
exacting justice on the nations who oppose them. In the Targum, the Memra decreed this judgment. This
theme lines up well with Rev 19:11-16 in which Jesus, the Word, is God’s agent to carry out the justice
that the Memra decreed to carry out unilaterally. In addition, when one looks to the cross, again staining
blood is involved and salvation comes to God’s people through judgment on the Son, God’s agent. See
Grant Osborne, Revelation, BECNT (Grand Rapids: Baker, 2002), 682—83, for the arguments that the blood
on Jesus’ robe in Rev 19:13 refers to the blood of the cross.

*The Aramaic of Tg. Isa 63:8 employs a peal participle as an accusative of situation to
indicate occupation or perpetual behavior. In this sense, the Memra’s occupation is a “Savior.” Tg. Neof.
Lev 22:32-33 combines this same terminology and grammar equating the Lord with the Memra, who
“saves/redeems” (?719). Tg. Neof. Lev 22:32-33 says, “And you should not desecrate my holy name, so
that my honorable name may be sanctified among the children of Israel. I am the Lord who sanctified you,
who redeemed you (N?79) and brought you out of the land of Egypt redeemed (7°2°79) so that my Memra
might be to you a redeeming God (P19 7T7X? 1107 >1°2 "71°17). I am the Lord who redeemed your
fathers and will redeem you.”
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about to enter the promised land, Moses told them that the Lord’s Memra will fight for
them similarly to how he fought for them in Egypt (7g. Ong. Deut 1:30). In Targum
Joshua, the tradition indicates that the Memra fought the conquest battles for Israel (7g.
Josh 10:14). Likewise, Targum Joshua 23:3, 10 recounts the conquest by describing the
Memra as the “fighter” for Israel.” Targum Isaiah 10:16 says “the Master of the
Universe, the Lord of Hosts, will send a blow to his princes.” In Targum Isaiah 10:17,
God’s “Holy One,” namely his agent, is appositionally defined as “his mighty Memra”
(Tg. Isa 10:17a; 7°PN 73°0°7 1PWTPY).>° The Memra “will be like fire” and “slaughter
and destroy” the Assyrians (7g. Isa 10:17b; cf. Rev 19:12). After the defeat of Amalek in
Pseudo-Jonathan Exodus 17, Moses built an altar and named it “The Memra of the Lord
is my miracle” ascribing the miraculous defeat of the Amalekites to the Memra (Tg. Ps.-J.
Exod 17:15).°" In Pseudo-Jonathan Exodus 17:16, Moses says that Memra swore by his
glorious throne that he would “wage war” (11°2°) against Amalek “from the generation of
this world, and from the generation of the Messiah, and from the generation of the world
to come.” The targumic tradition not only identifies the Memra as the one who wages

war for Israel, but also the one who will act as God’s agent in warfare and judgment in

“The Aramaic construction of Tg. Josh 23:3, 10 uses an aphel participle (IT°A\2) as an
accusative of situation. The grammar here suggests regular action or occupation. That the participle occurs
in a nominal clause also highlights the role or “occupation” of the Memra.

99PN 1177777 is an explicative appositional construction to ;1°W TP, further defining it. See
Fuller and Choi, Biblical Hebrew Syntax, §26; Williams, Williams’ Hebrew Grammar, §70; Kautzch,
Gesenius’ Hebrew Grammar, §131f-g; and Jotion, Grammar of Biblical Hebrew, §131h—k. One could
possibly argue that this is “substitution apposition” (Fuller and Choi, Biblical Hebrew Syntax, §27) based
on Tg. Isa 10:20 in which the apposition is flipped RWT RW172 9177 XM°7). This construction could
suggest an “all-for-all substitution” (ibid., §27b) in which these terms could be used interchangeably while
not losing the meaning of either. Indeed, God’s “Holy One” is “his Memra.” For Jesus as the “Holy One
of God,” see John 6:69; Mark 1:24; Acts 3:14; 1 John 2:20; Rev 3:14.

*IThe Aramaic in Tg. Ps.-J. Exod 17:15 interprets “the Lord is my banner” (*01 7171%) as “this
Memra of the Lord is my miracle” ("7’7 ND1 177 27 ROMM). The Targum preserves the same Semitic
root (D11), but with different meaning than the Hebrew. In this way, the Targum interprets Moses’ altar as
a reference to the miraculous and decisive battle the Memra won against Amalek.
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the future generations, indeed into the eschaton.

In each of these examples, the Targums indicate that God will execute final
judgment and warfare through his agent, the Memra. Just as the Memra fought for Israel
during the conquest, so also, he will fight for God’s people in the final eschatological war
that brings judgment on the nations and salvation for those who follow the “Word of God”
on the white horse. Using similar targumic terms, John described Jesus as the “Word of

God,” who acts as God’s agent to bring salvation through active warfare and judgment.

The Yegara in John 12:41
The New Testament authors also speak of Jesus using a term similar to Yeqara
(36%a). In John 12:41, John says that Isaiah spoke of Israel’s unbelief because “he saw

9952

his [Jesus’] glory and spoke of him.””* John refers to two Isaiah passages, [saiah 53:1
and 6:10 to point out Israel’s inability to believe. John likely says that Isaiah saw Jesus’
glory because Targum Isaiah 6:1 says that Isaiah saw the Yegara of the Lord seated on
the throne.”

Targum Isaiah 6:1 says, “In the year that King Uzziah died, I saw the Yeqara
of the Lord dwelling on a throne, high and lifted up in the highest heavens, and the

temple was filled with the splendor of his Yegara.” In standard targumic method, the

>*Ronning, Jewish Targums and John’s Logos Theology, 32—34; Raymond Brown, The Gospel
According to John, AB 29 (Garden City, NY: Doubleday, 1970), 486-87.

>Isa 6:1-10 and John 12:41 show a close connection between John and the Targums. John
quotes Isa 6:10 in his explanation of why people will not believe the Son of Man. In 7g. Isa 6:8-10, the
Targum indicates that the Memra of the Lord is the one speaking to Isaiah. With this in mind, the Targum
explains that Isaiah saw the Yeqara of the Shekinah of the Lord as the manifestation of God’s presence.
Additionally, the Memra functioned as God’s agent to prophesy his purposes and intentions for those who
would not believe the Son of Man. John may have understood this connection and when the Jewish leaders
failed to believe the Son of Man, he referenced Isa 6 to say that Isaiah saw the glory of the Son and heard
God’s purposes from the mouth of the Son. When John sees this prophecy fulfilled in Christ, he describes
it using terminology similar to 7g. Isa 6. In addition, Tg. Ps.-J. Deut 4:7 quotes Isa 6 to explain the
difference between Yahweh and the gods of the nations. In this quote, 7g. Ps.-J. Duet 4:7 says, “The
Mempra of the Lord sits on his throne, high and exalted . . . .” Indeed, Isaiah prophesied about Israel’s
inability to believe because he saw the Son’s glory in the heavenly throne room.
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tradition explains how Isaiah saw the Lord directly. Isaiah saw his “glory” (*1>7 R7°).
God’s revelation was a weighty manifestation of his glory according to the Targum.
Similarly, Targum Isaiah 6:5 says that Isaiah saw the “Yegara of the Shekinah of the
King of eternity, the Lord of Hosts” (NIX2X " X9y 771 N1%Ww Ip°).>* To explain how
Isaiah saw God, the Targum substitutes that Isaiah saw the weighty manifestation of the
King, his Yeqgara.

After seeing God’s Yeqara, Isaiah is told that he will go to a people who hear
but do not understand (Isa 6:10). Like the people to whom Isaiah prophesied, the people
John refers to in John 12:37-38 also failed to hear and believe Jesus’ message. Although
Jesus manifested God to the world through his miracles, the people still would not
believe. Their eyes were blinded and their hearts were hardened (John 12:40).

According to John, Isaiah said these things because he saw Jesus’ glory (John 12:41).

The Yeqara in 2 Corinthians 4:4, 6

In 2 Corinthians 4:4, Paul uses terminology similar to Yegara to speak of
Jesus. He calls Jesus the “image of God,” which suggests the manifestation of God. As
God’s premier image, Christ displays a “glory” (tfi¢ 06&ns To8 XpioTol) that can be found
in the gospel. In 2 Corinthians 4:6, Paul elaborates on what he means by the glory of
Christ in 4:4. In the gospel, God shines into the hearts of believers so that they clearly
see “the glory of God” (tfi¢ 06&ns Tol Beol). However, this glory is not just ethereal honor
or dignity; rather, it is the manifest radiance of God found “in the face of Jesus Christ”

(&v mpoceyme "Inaol Xptotod).” In Paul’s understanding of the gospel, God causes people

**In the Aramaic cited, Yegara does not have the definite article because it is a construct form.
However, the final noun in the entire construct package is definite (N’D‘?SJ) making the whole package
definite.

>>Thomas Schreiner explains the centrality and supremacy of Christ in 2 Cor 4:4—6, but he also
says that the focus on Christ fails to “push God to the margins, for God’s glory is maximized ‘in the face of
Jesus Christ”” (Thomas R. Schreiner, New Testament Theology: Magnifying God in Christ [Grand Rapids:
Baker, 2008], 307). In this sense, Jesus is not just ¢ manifestation of God; rather, he is the premier
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to see Christ for who he really is. Jesus is the image of God who displays the manifest
glory of God in the world. When God shines the light of the gospel into human hearts,
the glory of God radiates from the face of Christ.

The Targums do not provide a specific Old Testament parallel to 2 Corinthians
4:4, 6 as in Targum Isaiah 6:1 and John 12:41, and yet the overall meaning and context
of Yegara developed previously suggests that Paul may have understood Jesus to be the
manifestation of God’s Yegara.”® Just as the Yeqara was revealed to Isracl when God
gave them the Law (7g. Ong. Exod 20:17-18), so also, in the New Covenant, Jesus
manifests God’s visible glory in the gospel. Indeed, Jesus is the glory of God in the
gospel.

The Yegqara in Hebrews 1:3

The author of Hebrews also uses terminology similar to Yegara when speaking
of Jesus. In Hebrews 1:3, the author says that the Son through whom God has spoken to
the world is “the radiance of the glory of God.” As “the exact imprint of his [God’s]
nature,” Jesus manifests God’s character and radiates the divine glory of God.
Commenting on the word gmadyacua in Hebrews 1:3, Donald MacLeod concludes that
as the “radiance” of the glory of God, Jesus manifested the glory of the Father to the
world.”” Jesus sometimes is given the title, “Glory” (e.g., Jas 2:1), but here, the author of

Hebrews says that Jesus reflects or displays the glory of God to the world. MacLeod

manifestation of God’s glory.

*%To say that Paul certainly had in mind the targumic Yegara is impossible to prove. Indeed,
Paul may have had in mind the Hebrew 7122. However, previous arguments showed that Yeqara was
theologically derived from the Hebrew idea of God’s weighty glory (7123), and so the words could be
thought of interchangeably for Paul, a Pharisee, who was likely familiar with the targumic traditions on the
Hebrew Bible. In addition, Yegara of the Shekinah seems to exhibit a specific role to manifest God’s
activity in the world rather than an ethereal “glory.” Indeed, the functional roles of Jesus and the Yegara
bear striking similarities.

*"Donald MacLeod, The Person of Christ (Downers Grove, IL: Inter-Varsity Press, 1998), 80.
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concludes,

Christ is the Light from that Light, God’s glory radiated and was made accessible to
men, so that they were able to see his glory: glory as of an only begotten from a
father (Jn. 1:14). He is the glory made visible; not a different glory from the
Father’s but the same glory in another form. The Father is the glory hidden: the Son
is the glory revealed. The Son is the Father repeated, but in a different way.”®

As in 2 Corinthians 4:4, 6, the author of Hebrews uses “glory” vocabulary similar to the
Targums. The Yegara is God’s weighty glory just as Jesus is the “radiance of the glory
of God.”

Shekinah in the New Testament

Unlike Memra and Yeqara, where New Testament terms like “Word” and
“glory” correspond well, the New Testament authors do not use Greek equivalents to the
term Shekinah often. However, the New Testament regularly speaks of Jesus as being
God in the flesh (e.g., John 1:14; Phil 2; Col 1:20), indicating God’s manifest presence in
the world. Whereas Memra and Yeqara had specific Greek parallels, Shekinah must be
understood according to its targumic meaning as the dwelling presence of God. Even so,
a few New Testament passages use the language of “dwelling” to show that Jesus is the
Shekinah presence of God (e.g., John 1:14, éoxnvwaoey).

Paul uses “dwelling” terminology in Ephesians 3:17 to illustrate the idea of
Jesus “dwelling” in the hearts of those who put their faith in him. Paul prays that God’s
Spirit will strengthen believers “so that Christ may dwell (xatowijoat) in [their] hearts
through faith.” Jesus certainly manifested God’s presence among men while he was
living on earth, but even after his ascension, Paul indicates that Christ continues to dwell
in the hearts of believers as God’s perpetual presence with his people.

As in Ephesians 3:17, Colossians 1:27 also points to the indwelling of Christ

¥1bid.
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after his ascension. Paul describes the glory of God’s mystery, that the Gentiles would
receive the same blessing of salvation as the Jews. This mystery is not just that Gentiles
would receive a message of salvation, but that they would receive the very presence of
God through Christ dwelling in them. Paul further defines the mystery as “Christ in you,

5% While no direct transliteration of Shekinah exists in Colossians

the hope of glory.
1:27, Paul uses parallel targumic language to say that Jesus is the Shekinah. Indeed,
Jesus indwells believers as the presence of God with them.

Using “dwelling” terminology, Revelation 21-22 also suggests that Jesus is the
Shekinah presence of God. In the new heavens and the new earth, God will dwell
(oxnvwaoet) with his people because his dwelling place (% oxnvy) is with man (Rev 21:3).
As John continues to describe his vision, he says that the new Jerusalem will have no
temple because the presence of God and of the Lamb will be in the city. The glory of
God will provide the city with its light (Rev 21:23), but the lamp from which this light
shines is the physical manifestation of God, the Lamb (Jesus). Revelation 22:3—4 says
that “the throne of God and of the Lamb” will be in the city and that God’s people will
see his face. In Revelation 22:5, John once again says that there will be no need for light
of a lamp because the radiant glory of God found in the face of Christ will be the city’s
light. Although the grammar indicates that God'’s presence is among men, John’s context
points to the presence of God in Christ dwelling among men throughout eternity. The
Shekinah presence of God will be forever displayed in the person of Jesus Christ.

In addition to “dwelling” terminology, the New Testament also speaks of Jesus

as “light,” another reference to the Shekinah. The Jewish Encyclopedia points to Ongelos

Numbers 6:25 as a reference to the Shekinah “shining” (7711°) as visible light.®® Ongelos

**The relative clause, § éotiv XpioTdg év Oy, 3 éAmis Tiic d6Exs, further explains the mystery in
Paul’s discussion. See Wallace, Greek Grammar, 336-37, 659-61 for relative pronouns and relative
clauses respectively.

Ludwig Blau, “Shekinah,” in The Jewish Encyclopedia: A Descriptive Record of the History,
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Numbers 6:25 says, “May the Lord make his face to shine upon you and be gracious to
you—May the Lord make his Shekinah to shine upon you and may he have mercy on
you.” Here, the Shekinah represents God’s presence manifested as light. Using this
targumic analogy of the Shekinah as visible light, one can find more explicit references to
Jesus as the Shekinah in the New Testament. The author of Hebrews describes Jesus as
the “radiance” (¢madyacua) of the glory of God, highlighting the brightness of God’s
glory in Jesus (Heb 1:3). In John 8:12 and 9:5, Jesus called himself “the Light of the
world.” John says in his prologue, “The true light, which gives light to everyone, was
coming into the world” (John 1:9). As mentioned previously, the light that illumines the
new heavens and new earth is from the Lamb (Rev 21:23; 22:5). Using “light”
terminology, John labels Jesus as the Shekinah of God. Jesus is not a distant
manifestation of God; rather, he is the Memra made flesh (cf. John 1:14).'

Although a consistent Greek equivalent for Shekinah is not used in the New
Testament for Jesus, these examples show the range of meaning of Shekinah applied to
Jesus. As the God-Man, Jesus dwells among and in his people, displaying the visible

light of God’s presence, just as the Shekinah in the Targums.

The Targumic Concepts of Memra, Shekinah,
and Yegara Corresponding to the
Offices and Roles of Jesus

In addition to using terminology similar to the Targums, the New Testament

authors also employed similar concepts to speak about Jesus. The New Testament

Religion, Literature, and Customs of the Jewish People from the Earliest Times to the Present Day, ed.
Isidore Singer and Cyrus Adler (New York: Funk & Wagnalls, 1901) 11:260.

%The consistency and diversity of John’s use of these targumic terms in the prologue further
highlights the connection between these terms and the New Testament. John was able to move from
Mempra to Yeqara to Shekinah using various nuances of each term. Jesus is the Memra made flesh, who
dwells (Shekinah) with his people as the Yegara of God. He shines as light (Shekinah) in the world,
displaying God’s active, manifest presence. John employs these terms as if they were the normal
background images anyone would use to speak of God’s manifest agent in the world.
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authors spoke about Jesus’ role as God’s agent and manifestation similarly to how the

Targums portray Memra, Shekinah, and Yeqara.

Divine Agency

Divine agency in creation. In the previous section, the targumic passages in
which the Memra and Yeqara act as God’s agent(s) in creation were discussed. Neofiti
Genesis 1:3-31 interpreted the Memra as God’s agent in creation, whereas Neofiti
Genesis 1:17 and 2:3 highlighted the Yegara’s role in creation. The New Testament
demonstrates how the authors expanded the concept of an agent in creation to refer to
Jesus. While John may have used targumic terminology (Memra, ‘“Word’) to teach that
Jesus created all things (John 1:3, 10), the other New Testament authors employed the
similar targumic concept of God creating through an agent in order to describe Jesus’ role
as Creator. In the New Testament, God’s agent in creation is Jesus Christ.

In 1 Corinthians 8:6, Paul recalls Malachi 2:10 to argue that Jesus is “the Lord”
through whom all things exist.”® The structure of 1 Corinthians 8:6 is split by the
conjunctive, xal, and all that follows the conjunctive refers to Christ.”> With this
structure, 1 Corinthians 8:6b teaches that God the Father is the source of creation and

Jesus is the agent.®* Paul, like John, uses 3¢’ plus the genitives o§ and adTod respectively,

621 Cor 8:6 reads, “yet for us there is one God, the Father, from whom are all things and for
whom we exist, and one Lord, Jesus Christ, through whom are all things and through whom we exist.” Mal
2:10 says, “Have we not all one Father? Has not one God created us? Why then are we faithless to one
another, profaning the covenant of our fathers?”

Gordon Fee says, “Although Paul does not here call Christ God, the formula is so constructed
that only the most obdurate would deny its Trinitarian implications. In the same breath that he can assert
that there is only one God, he equally asserts that the designation ‘Lord,” which in the OT belongs to the
one God, is the proper designation of the divine Son.” In Gordon Fee, The First Epistle to the Corinthians,
NICNT (Grand Rapids: Eerdmans, 1987), 375.

For ¢£ as source, see Matt 1:3 and 21:19. See also Wallace, Greek Grammar, 371-72. For a
discussion of these varying prepositions, see N. Richardson, Paul’s Language about God (Sheffield:
Sheffield Academic Press, 1994), 296-304; Vincent Taylor, The Person of Christ in NT Teaching (London:
Macmillan, 1958), 51; Oscar Cullman, Christology of the NT (Philadelphia: Westminster Press, 1959), 197
and 247.
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to indicate intermediate agency.”® Paul highlights Jesus’ ontological identity with the
Father, especially since Malachi 2:10 teaches there is “one God who created us” (TR 9
1IX72). Paul seems to apply Malachi 2:10 to Jesus, as God’s agent who brought all
things into existence. In this passage, Paul suggests that the “one God” from Malachi
2:10 created through his agent, Jesus.

In Colossians 1:16, Paul affirms more directly that Jesus created all things.®
Early in the verse, Paul uses the instrumental dative (év a0t@) rather than the typical o
plus a genitive.®” To distinguish between instrument and agent is quite unnecessary,
especially in this passage.®® Paul clarifies that Jesus is God’s agent when he says, “all
things were created through him and for him” (t& mdvrta 0" adTod xai eig adTOV ExTioTal)

using the typical construction of agency, 0’ adtot . Using the instrumental dative and

See Anthony Thiselton, The First Epistle to the Corinthians, NIGTC (Grand Rapids:
Eerdmans, 2000), 636, for his discussion of Jesus as the “mediate creator.” See also Murray Harris’
discussion of the interplay between the two prepositions ¢£ and did in Murray J. Harris, Prepositions and

Theology in the Greek New Testament: An Essential Reference Resource for Exegesis (Grand Rapids:
Zondervan, 2012), 70-71.

S F. Bruce, The Epistles to the Colossians, to Philemon, and to the Ephesians, NICNT
(Grand Rapids: Eerdmans, 1984), 61-62.

"Mark 1:8 and 1 Cor 12:13 are possible examples of év plus the dative indicating agency.
However, these examples are uncertain, and the distinction between agency and instrument related to Jesus’
work in the world is unnecessary (see Wallace, Greek Grammar, 373—-74). F. F. Bruce argues that &v a0t
in Col 1:16 refers to the sphere in which God created, referencing a parallel construction in Eph 1:4 (Bruce,
Epistle to the Colossians, 61). However, because of the proximity of 6" attol in Col 1:16, the instrumental
dative is more likely. See the discussion in Peter O’Brien, Colossians, Philemon, WBC 44 (Waco, TX:
Word, 1982), 4547 for the various arguments between sphere and agency in the use of év adTé.

%%Commenting on Heb 1:2¢, Ellingworth says that the construction in Col 1:16 is a
“synonymous use of di¢ and év” (Paul Ellingworth, The Epistle to the Hebrews: A Commentary on the
Greek Text, NIGTC [Grand Rapids: Eerdmans, 1993], 96). See also Schreiner’s discussion of the phrase

“in Christ” in Schreiner, New Testament Theology, 314—17.

%0Other examples of 3t plus the genitive indicating agency with a passive verb include Matt
1:22 (70 pnbev Omd xupiov S Tol mpodrTov, ‘what was spoken by the Lord through the prophet’), John 3:17
(cwbfj 6 xbopog O adtol, ‘the world might be saved through him’), Gal 3:19 (6 véuos . . . diatayeic ot
ayyélwv, ‘the law . . . was put in place through angels’), and Eph 3:10 (iva yvwptodfj . . . di& Tijc éxxdnoiag
1 moAuTolxidog codia Tol Beod, ‘in order that the manifold wisdom of God might be made known through
the church’). For a discussion of did plus the genitive with a passive verb indicating intermediate agency,
see Wallace, Greek Grammar, 433-34.
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did plus the genitive, Paul intensifies his description of Jesus’ role as God’s agent in
creation.”’ God is the Creator and Sustainer of the cosmos, and yet he created and
sustains through the Son.

The author of Hebrews, like John and Paul, also introduces Jesus as God’s
agent in creation. In Hebrews 1:2, the author affirms that God created the world
“through” the Son (v vi@ . . . 3¢’ ol xal émolnaev Tovs aidvas).” In this first chapter of
Hebrews, the author highlights Jesus’ supremacy over angels and other messengers so
that the church would pay close attention to what they have heard from Jesus through the
apostles and prophets (cf. Heb 2:1). Part of Jesus’ supremacy above angels is that he was
not created like them. Instead, he is their Creator. At the beginning of his epistle, the
author of Hebrews shows that Jesus was God’s agent in creation similarly to the Memra
and Yeqara of the Targums.

While these New Testament passages teach about Jesus’ role in the original
creation (Gen 1-2), the New Testament also extends Jesus’ creative agency into the
eschaton. In the book of Revelation, heavenly visions allude to Christ’s work as Creator
of new heavens and a new earth (Rev 3:12; 21:1; cf. 2 Pet 3:13). In Revelation 3:14,
Jesus is given the title “the Amen,” probably alluding to Isaiah 65:16—17, where God is
called the “God of truth” (AN °779%2).7? Isaiah indicates that the “God of truth” will

“create new heavens and a new earth,” while Revelation 3:14, teaches that Jesus, who is

"As the divine Creator, Jesus also upholds the created order as God’s agent in preservation
(Col 1:17). Paul uses another instrumental dative in Col 1:17 to indicate agency in preservation. As
before, a strict distinction between the instrumental dative and personal agency is unnecessary. Both
highlight Jesus’ role as God’s agent/instrument in creation and preservation.

""Frank Thielman, Theology of the New Testament: A Canonical and Synthetic Approach
(Grand Rapids: Zondervan, 2005), 591; William Lane, Hebrews 1-8, WBC 47A (Waco, TX: Word, 1991),
12; F. F. Bruce, The Epistle to the Hebrews, NICNT (Grand Rapids: Eerdmans, 1990), 47.

720sborne, Revelation, 204-5.
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73 The New Testament clarifies and

the Amen, is the “beginning of God’s creation.
explains the creation process through an agent by ascribing creation to Jesus, the new
“Amen.” Grant Osborne argues that Laodicea would have been uniquely familiar with
this language since their sister church, Colossae, was given the same message regarding
Christ and creation (cf. Col 1:15-16, 18).”* What was once an adjectival modifier for
God the Father (JX) has become a title for the Son of God (6 ¢u#v).” From Jesus,

God’s agent in the first creation, will come the second creation as he continues his role as

God’s creative agent.

Divine agency in redemption. The Targums often describe the Memra with
the title “redeeming God” (P19 119R).”® Neofiti Genesis 17:8 says that God will be for
Isracl a redeeming God by his Memra (779 T2R? 1717 97202 1R, Neofiti

PGrant Osborne says, “God’s truthfulness is particularly seen in his control of creation, and
here this is also a major attribute of Jesus as the Son of God” (ibid., 204). The phrase % dpx ¥ xTicews
Tol Beol is somewhat problematic regarding whether it is temporal or indicative of source or origin.
Osborne draws from the similar meaning of % dpy in Colossians 1:18 to refer to preeminence, but he
continues, “Apy» means not only preeminence or ruler but also “source” or “origin,” and that is a likely
connotation here” (ibid., 205). David Aune refers to the temporal aspect of dpy», to say that Jesus has
temporal priority over creation (David Edward Aune, Revelation, WBC 52A [Dallas: Word, 1997], 256).
However one takes the idea of “beginning,” that it is linked to Col 1, John 1, and Gen 1 suggests that Jesus,
the Amen, is the faithful Creator who was formerly identified as 7N 717X in Isa 65:17.

74Osborne, Revelation, 205.

Osborne says, “Jesus is the beginning and source of ‘God’s creation” (ibid.). If Jesus is the
source (headwaters) of creation, then he is the preeminent Son from whom the creation poured forth. When
one combines this idea with economic subordination within the Trinity, Jesus must be understood as an
agent. Jesus is the source of creation ontologically as God; and yet he is the agent of creation functionally
as the Son of God.

"*The Aramaic construction here is again the peal participle indicating occupation or divine
title. To exist as a “Redeemer” is part of the Memra’s nature in this sense.

""The title “Redeemer God” (2> H‘?N) functions as an accusative of situation. With the
participle (j2°719), this phrase suggests God’s regular and repeated behavior or occupation. To link this title
to the Memra, Tg. Neof. Gen 17:3 indicates that the Memra was the one speaking with Abraham, describing
himself as “existing in the status of a Redeemer God” for future Israel. The 2 attached to 372 could be
understood as an instrumental 2 or a 2 essentiae (Williams, Williams’ Hebrew Syntax, §249; GCK, §119;
JM, §133c¢.). The instrumental 2 would indicate that God exists as a Redeemer God through his Memra.
The 2 essentiae would suggest that God exists as a Redeemer God as the Memra, namely God’s nature
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Leviticus 22:33 and 25:38 both suggest the purpose of God redeeming Israel from Egypt
was “so that my Memra would exist in the status of a Redeemer God for you” (7g. Neof-
Lev 25:38, P19 719K 1127 271 *11°12)."® In addition, Targum Psalms 55:17 [MT Ps
55:16] says that the psalmist’s confidence is that the Memra of the Lord will redeem him
(°N? 32175 TA°T RONAY). Here, the Memra is the grammatical subject of the verb,
2179, highlighting his role as God’s agent to redeem. Targum Psalms 143:9 interprets
the psalmist finding refuge in the Lord as reckoning the Memra to be a redeemer
(P>719).” Finally, the prophets also explain the Memra as a redeeming agent for Israel
(Tg. Hos 3:2; Tg. Joel 2:17; Tg. Zech 10:12). Whether using the participle to indicate
occupation or the Memra as a grammatical subject of the verb 279, the Targums show
that God used an agent in redemption.*

The exodus event stands as God’s great redemption of his people in the Old

Testament, and the Targums attribute this rescue to the Memra. In Neofiti Exodus 14:30—

(essence) actively involved in the created order. In either case, the targumic interpretation suggests that
God redeems through his Memra.

"®Tg. Neof. Lev 22:33 includes the 2 before Memra indicating more directly the idea of “by” or
“as.” It reads, P17 2R 1107 "n°n2 M.

79|7"195 N1 7 710 2227 "Hyan o o¥o, (‘Deliver me from my enemies, O Lord,
your Memra, 1 have considered as a redeemer’). Again, the Targum uses the participle with a Y, preposition
as an accusative of situation indicating occupation. Literally, the Targum could be translated, “I have
reckoned your Memra in the status of a redeemer.” As opposed to other uses of the participle, in 7g. Ps
143:9, Memra lacks the 2 preposition so that it functions as the accusative object of the psalmist’s
“reckoning.” Therefore, the Memra is the redeemer in this passage as opposed to God existing as a
redeemer by his Memra in other passages. Indeed, the Memra is God’s agent in redemption and the
psalmist finds refuge in this agent.

%0 Another nuance to the idea of Memra functioning as a redeemer is that he is described in the
Targums as a “Savior God.” The Aramaic term is still 779, which can mean “salvation” or “redemption.”
Tg. Neof. Lev 26:45 attaches the 1 essentiae to the noun Memra to highlight the person or manifestation of
God “as” his Memra. As the predicate in the sentence, God’s Memra is the person or manifestation of God
who is Israel’s “Savior God.” Likewise, 7g. Neof. Exod 29:45 labels the Memra as a “Savior God,” but
foregoes the 2 essentiae, leaving Memra as the subject of 11°7. Here, 219D 117RY functions as an accusative
of situation so that the Memra “exists in the status of (as) a redeemer God.” Tg. Zech 12:5 says that
“deliverance/salvation” (1j7719) has been found “in the Memra of the Lord of hosts, their God”
(mnbx NIRIX 177 RAN°MD). In this sense, the Memra is Israel’s Savior similarly to how Jesus is the
Savior of the world (John 4:42; 1 John 4:14).
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31, targumic tradition summarizes the exodus event by saying,
On that day, the Memra of the Lord redeemed (j?779) and delivered (2°TW) Israel
from the power of the Egyptians, and Israel saw the Egyptians dying, cast upon the
shore of the sea. And Israel saw the mighty hand that the Lord acted with in Egypt,

and the people feared from before the Lord. And they believed in the name of the
Memra of the Lord and in the prophecy of Moses his servant.

Neofiti says that the Memra was God’s agent to redeem Israel from the hand of the
Egyptians by substituting i1177° 877227 for 717 as the subject of the verbs. When God
promised Moses that he would redeem Israel out of Egypt, he said that the Memra would
be Moses’ help (Tg. Ong. Exod 3:12). Pseudo-Jonathan Exodus 13:8 says the Memra
performed signs and wonders when Israel came out of Egypt, and Pseudo-Jonathan
Deuteronomy 29:1 specifically ascribes the plagues against Pharaoh to the Memra. (cf.
Tg. Neof- Deut 6:22; 11:4). In Ongelos Deuteronomy 4:37, Moses told Israel that
because of God’s love for them, the Lord brought them out of Egypt “by his Memra.”*!
Targum Ezekiel 16:8 says that the Memra “protected” (N°1°AR) and “redeemed” (N°1A>P
7190° P91 2IN°12) Israel during the exodus event. In each of these examples, the
Memra fulfilled various roles as God’s agent to bring about Israel’s redemption from
Egypt. As such, the Memra is God’s divine agent to redeem.

In the New Testament, Jude may have used terminology similar to the
Targums to say that Jesus was God’s agent in the exodus redemption. In Jude’s appeal
for believers to stand firm in their faith, he reminds his audience that Jesus “saved a
people out of Egypt, and afterward destroyed those who did not believe” (Jude 5). The

manuscripts vary on whether Jude wrote “Jesus” saved God’s people from Egypt or

whether it was “the Lord,” but good evidence exists for Inygoli as the favored reading.82

¥The Hebrew of Deut 4:37 says that God brought Israel out of Egypt “by his own presence.”
The Targum interprets this phrase as “by my Memra” indicating that God’s presence in Egypt to deliver
Israel was his agent. In this passage, the Memra is both God’s agent and manifest presence, demonstrating
how closely the Targums viewed Memra, Shekinah, and Yeqara.

$2For 'Ingots in Jude 5, the manuscript evidence includes A B 33 81 322 323 424° 665 1241
1739 1881 2298 2344 vg cop™ ™ eth Origen Cyril Jerome Bede (Bruce Metzger, A Textual Commentary on
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If “Jesus” is the correct reading, Jude may have applied the redemptive work of the
Memra to Jesus (cf. Tg. Neof. Exod 14:30).

The broader context of Jude’s statement in Jude 5 also fits well with Neofiti
Exodus 14:30-31. Neofiti Exodus 14:31b highlights Israel’s belief in the Memra as an
important part of their rescue and continued preservation in the wilderness. Jude
highlights the requirement of Israel’s faith by saying that those who did not believe were
destroyed.* The Old Testament passages Jude possibly refers to are Numbers 14 and 20,
both of which have targumic traditions that indicate Israel’s grumbling was due to a lack
of belief in the Memra (Tg. Ong. Num 14:11-12; Tg. Ong. Num 20:12).** The exodus
generation failed to enter the promised land because of their lack of faith. Jude teaches
that in spite of Jesus redeeming Israel from Egypt, grumbling revealed their lack of faith
and caused their demise. Jude warns believers of falling away from the “faith that was
once for all delivered to the saints” by providing an example of the great work of
redemption God’s agent performed at the exodus. Jude appropriately identifies God’s
agent as Jesus.

Like Jude, Paul also identifies Jesus as God’s agent in redemption. In

the Greek New Testament, 2™ ed. [New York: United Bible Societies, 1971], 657). In The Greek New
Testament, ed. Barbara Aland, et al., 4" ed. (Stuttgart: Deutsche Bibelgesellschaft, 2001), the text reads
xUptog, but with a {D} rating by the text critical committee. Metzger prefers the reading ‘Inools, arguing it
is “the best attested reading among Greek and versional witnesses” (Metzger, Textual Commentary, 657).
Metzger also points out that this unique reference to Jesus, similar to 1 Cor 10:4, may have led copyists to
substitute x0ptog (ibid.). See Philipp F. Bartholomé, “Did Jesus Save the People out of Egypt? A Re-
Examination of a Textual Problem in Jude 5,” NT 50, no. 2 (2008): 143-58, for his discussion of the textual
evidence along with arguments both for and against the reading InooUs. See also Jarl Fossum, “Kyrios
Jesus as the Angel of the Lord in Jude 5-7,” NTS 33, no. 2 (1987): 226-43.

$3Several targumic passages also attribute the judgment on the wilderness generation to the
Mempra (Tg. Ps.-J. Num 16:11, 26; Tg. Neof. [mg.] Num 16:30; Tg. Neof. [mg.] 21:6).

$Tgs. Ong. and Ps.-J. Deut 9:23 combine several metaphors for Israel’s lack of faith. Tg.
Ong. Deut 9:23 says, “And when the Lord sent you up from Reqem Geah, saying, ‘Go up and inherit the
land that I have given you,” then you refused the Memra of the Lord your God, and you did not believe
him, and you did not receive his Memra.” Refusing the Memra, not believing the Memra, and failing to
receive the Memra all have parallels in the wilderness journeys that indicate the generation destroyed in the
wilderness failed to believe just as Jude affirms.
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Ephesians 1:7, he says “in [Christ] we have redemption through his blood” (Ev ¢ &yopev
Y amoAUTpwaty ot Tod alpatos adtol). Paul uses the typical construction for agency,
did plus the genitive, to teach that believers have redemption through the blood of God’s
agent.”> The pronoun, adtod, refers to “the Beloved” of Ephesians 1:6, and therefore,
God redeems “through” the Beloved’s blood.*® Therefore, Jesus is God’s agent of
redemption as Christians are united by faith “in Christ.”

Whereas Ephesians 1:7 links Jesus’ blood and redemption, Colossians 1:14
implies that Jesus’ blood functionally secures redemption. In order to convince the
Colossian church that they have the ability and motivation to “bear fruit in every good
work,” Paul reminds them that God the Father has delivered them “from the domain of
darkness and transferred [them] to the kingdom of his beloved Son” (Col 1:13). The
Colossians stand as passive recipients of this transfer, and Paul attaches the prepositional

phrase, ev aN) &xopev ™Y amoldTpwaty, to further define the Son’s work in this transfer.

God transfers believers into the kingdom of Christ by means of redemption in Christ (ev

%3Col 1:20 and Heb 13:12 provide further examples of i plus the genitive to suggest agency
through Jesus’ blood. Col 1:20 relates reconciliation “through the blood of his [Jesus’] cross” (di& Tod
aipatos Tol oravpol adtol). Heb 13:12 connects sanctification to the agency of Jesus’ blood saying, “Jesus
also suffered outside the gate in order to sanctify a people through his blood” (Atb xai Incols, iva ayiaoy
di& To¥ idlov alpatos Tév Aadv, Ew THc mUANG Emabev). For agency in Eph 1:7 specifically, see Peter T.
O’Brien, The Letter to the Ephesians, PNTC (Grand Rapids: Eerdmans, 1999), 106.

%Eph 1:6-7 alludes to an intricate relationship between Jesus’ person and blood. The
Scriptures couple blood and redemption regularly, especially in the exodus narrative. The Old Testament
describes the exodus from Egypt using redemption language (Exod 6:6; Deut 7:8). That the redemption
from slavery in Egypt is closely connected to the blood on the doorposts and lintels of Israelite houses is no
coincidence. God rescued Israel from the destroyer during the Passover when he “saw” the blood of the
paschal lamb (Exod 12:13, 23). Therefore, the Old Testament prefigures redemption by means of blood,
and the New Testament makes the connection to Jesus’ person clear (1 Cor 5:7). In God’s redemptive plan,
he redeems by means of blood. Similarly to how God redeemed Israel from Egypt by the blood of the
Passover lamb, God has redeemed believers who are integrally related to Jesus’ blood by faith. Jesus’
person provides the blood that is the means of redemption, and without the person, there would be no
blood. Since Jesus’ blood and his person are so closely related, one can see that when Jesus’ blood
functions as a grammatical agent, the implication stands that Jesus is the agent. J. Behm says, “The interest
of the NT is not in the material blood of Christ, but in His shed blood as the life violently taken from Him.
Like the cross, the ‘blood of Christ’ is simply another and even more graphic phrase for the death of Christ
in its soteriological significance.” In Johannes Behm, “aiua,” in TDNT, ed. Gerhard Kittel, trans. Geoffrey
Bromiley (Grand Rapids: Eerdmans, 1964), 1:174.
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®). Although Paul omits did plus the genitive as grammatical agency of Christ’s blood in
Colossians 1:14, the Colossian church likely knew this connection to redemption,
especially with “blood of the cross” later in Colossians 1:20. Like Ephesians 1:7, Paul
once again implies that the Son is God’s agent in personal redemption. To be “in Christ,”
means that believers are in the “sphere” of his care through his redemptive work on the
cross. However, since this redemptive work required a person, Paul implies that Jesus
functions as God’s active agent to secure redemption through his blood.

Like Paul’s arguments above, the author of Hebrews also teaches Jesus’
redemptive agency in Hebrews 9:12. Jesus entered the holy places “by his own blood”
(0t 02 ToU idlou alpatog), not by the blood of bulls and goats from the Old Covenant.

The result of Jesus entering the holy places by means of his blood is that he secured an
“eternal redemption” (aiwviav ATpwatv) for those united to him by faith (Heb 9:12c).
According to Hebrews, Jesus secured redemption through his own blood.*” Slavery to sin
has been abolished and God’s people have been redeemed through Jesus’ blood. Christ,

God’s agent, secured an eternal redemption for those united by faith to his work.

Divine agency in judgment. Just as the Memra was God’s agent in creation
and redemption, he also functioned as God’s agent in judgment. Several targumic
passages were discussed earlier to show that John used targumic terminology to describe
Jesus as the “Word of God” in the context of judgment (Rev 19:13). Other targumic
passages indicate that the Memra was God’s agent to exact justice, and the New
Testament authors expanded this concept to speak of Jesus’ role as God’s agent in
retributive justice. Neofiti Genesis 19:24 attributes the judgment on Sodom and

Gomorrah to the Memra. Although God heard Moses’ prayer on Israel’s behalf and

¥’Speaking of the English translations of Heb 9:12, which seem to distinguish Jesus’ blood
from his person, Ellingworth says that these translations “should not be misunderstood as distinguishing
between Christ’s blood and Christ himself.” In Ellingworth, The Epistle to the Hebrews, 452.
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relented from his anger, Neofiti Deuteronomy 9:19 indicates that the people feared the
wrath that the Memra of the Lord had against them to destroy them. Several passages in
Targum Ezekiel suggest that the Memra decreed retribution on Israel because of their sins
(e.g., Tg. Ezek 28:10; 38:19). These passages, combined with the ones discussed earlier,
confirm that the Memra was God’s agent to deliver justice.

Throughout the Old Testament, readers are reminded that Yahweh is the judge
(Deut 32:4; 1 Sam 2:10; Ps 7:8, 11; 9:8; 96:13; Isa 3:13; 33:22), and yet Jesus fulfills this
role in the New Testament. Jesus indicates in John 12:48 that the words he has spoken
will judge men on the last day (6 Adyog 0v éAainoa éxeivog xpivel adTov €v Tjj éoyaty
Nuépa). Jesus proclaimed the words that will judge those who reject him similarly to how
the Memra decreed judgment in the Targums (e.g., Tg. Jer 4:28; Tg. Ezek 5:15; 21:22;
38:19). According to Paul, God will judge the secrets of men’s hearts through Jesus’
agency (Rom 2:16, o1& Xpiotol ‘Incol). These two passages affirm that Jesus is God’s
agent to judge, and other New Testament passages refer to Jesus as the authoritative King
who will judge the nations in the eschaton.

In Jesus’ discussion of eschatological judgment (Matt 25:31-46), he draws
attention to Joel’s prophecy of judgment on the nations (Joel 3:1-12). Whereas Joel
indicates that Yahweh will gather the nations for judgment (Joel 3:2; 12), Jesus says that
the Son of Man sits on his throne and judges the nations (Matt 25:31-32). In Matthew’s
gospel, Jesus is the King who rightly executes justice from his throne. Paul combines
these two categories of justice/judgment when he tells the church that Jesus has been
raised and seated far above all rule and authority and has had all things placed under his
feet (Eph 1:20-21; cf. Dan 7:13—14). Jesus is God’s agent who accomplished justice,
confirmed by his resurrection, and will eventually judge the nations from his throne (Rom
14:10; 2 Cor 5:10; Rev 20:11-15).

Paul draws attention to the day of Jesus’ final appearing as a day of
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judgment.®® In Paul’s letters to the Corinthians and Thessalonians, Paul speaks of the
“day of the Lord” referring to Jesus’ second coming. Because the day of the Lord Jesus
will be a day of judgment (2 Cor 1:14; 5:10; 2 Thess 1:7-10), Paul prays that God will
keep the church blameless so that judgment will be mild, or perhaps God will even offer
areward (1 Thess 3:13; 5:23b). Either result indicates that Jesus is the judge who
distributes both recompense and commendation. In 1 Corinthians 4:4-5, Paul states that
judgment will come from God through an agent. Paul teaches that it is “the Lord who
judges” (1 Cor 4:4), likely implying it is Yahweh who judges. Because Yahweh is the
judge, Paul exhorts the Corinthians not to judge him “before the Lord comes” (1 Cor
4:5). Paul means that the Corinthians should not judge before Jesus comes to execute

99 <6

justice.*” When Jesus comes to “disclose the purposes of the heart,” “each one will
receive his commendation from God” (1 Cor 4:5b). In this section of the letter, Paul
indicates that Jesus (the Lord) is God’s agent through whom men are judged and will
receive their commendation. God is the source of judgment; Jesus is his agent.

In these examples, Jesus functions as God’s agent to deliver justice. Just as the

Memra was God’s agent to deliver justice, so also Jesus sits on his heavenly throne ready

to execute judgment on God’s enemies on the final day of the Lord (Rev 5:1-14).

Divine Manifestation

Jesus as the divine manifestation. In the Targums, Shekinah and Yegara
represent different nuances of God’s self-manifestation. The Shekinah is God’s dwelling
presence, while the Yegara is God’s weighty glory revealed to men. The New Testament

demonstrates that Jesus is the manifestation of God by using terminology like oxnvow

*Millard J. Erickson, The Word Became Flesh: A Contemporary Incarnational Christology
(Grand Rapids: Baker, 1991), 473-74.

%Fee, The First Epistle to the Corinthians, 162. Contra Carl R. Holladay, The First Letter of
Paul to the Corinthians (Austin, TX: Sweet Publishing Company, 1979), 60, who sees “the Lord” as God.
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(e.g., John 1:14) and d¢é&a (e.g., Heb 1:3), which is similar to the Targums. In addition to
using terms similar to the targumic Shekinah and Yeqara, the New Testament also
employed the theological concept of divine manifestation to speak of Jesus as the premier
revelation of God (cf. Heb 1:1-2). Jesus performed the works that God sent him to do as
well as exhibiting divine characteristics that were ascribed only to God in the Old
Testament. By using concepts similar to the targumic Shekinah and Yeqara, the New
Testament shows that Jesus was God’s presence, indeed his very nature, dwelling among
men.

In several passages, the New Testament teaches that Jesus is the revelation of
God. Matthew says that as the authoritative representative of the Father, Jesus actively
chose to reveal him (Matt 11:27 [Luke 10:21-22]). After affirming that no one has seen
the Father (John 5:37; 6:46), John says those who have seen the Son have also seen the
Father (John 12:45; 14:9).°° In 1 John 1:1-4, John reiterates several themes from the
prologue to his gospel, indicating that Jesus (the Life) had been heard (&xnxoauev), seen
(Ewpaxapev), looked upon (éwpaxayev), and touched (éymradynoav). The Life, who was
with the Father, was made manifest so that the world would know the fellowship
believers have with the Father (1 John 1:3-4).°" John Frame says, “Even apart from his
humanity, the Son is the perfect reflection of his Father and therefore the Father’s perfect

representative . . . . Jesus is the supreme theophany of God.””* As the “supreme

In this twist of literary irony, John expresses both strict monotheism and Jesus’ agency in
manifesting the Father. God the Father is transcendent, and yet the Son, as the divine manifestation,
perfectly reveals the Father’s nature to the world. In this sense, no one can see the Father, and yet the
whole world sees the Father’s nature through/in Christ.

?IColin Kruse notes that the Word of life here focuses on a distinct notion of the Word in John
1 that existed with the Father in eternity past. Here, John focuses primarily on the Word of life that has
been revealed through flesh and blood in the person of Jesus Christ rather than the Son of God in relation to
the ontological Trinity of eternity past. In Colin Kruse, The Letters of John, PNTC (Grand Rapids:
Eerdmans, 2000), 51-52.

%2John Frame, Systematic Theology: An Introduction to Christian Belief (Phillipsburg, NJ:
P&R, 2013), 893.
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theophany of God,” Jesus manifested God through his incarnation.

Jesus also manifested the Father by appealing to his ontological identity with
God. Jesus’ claims to divine status indicate that he displays the nature of God to the
world. In John 10:30, Jesus said, “I and the Father are one,” pointing his disciples to the
display of the Father’s attributes through his person and work. Likewise, Jesus claimed
to have existed eternally as and with God in John 17:24, having a glory identical to the
Father. Jesus’ “I AM” statements also imply a claim to deity, and therefore, suggest that
he is the manifestation of God by means of the incarnation.”® As God in the flesh, Jesus
manifested God’s ontological nature to the world. Jesus and the Father share identical
natures just as Jastrow equates the 7 X272 with 717°.

In addition to ontological identity, Jesus manifested divine attributes that were
exclusive to God in the Old Testament. Jesus is described as eternal (John 5:26; Rev 1:8;
22:12—12; cf. Ps 90:1-2; Isa 9:6), immutable (Heb 1:5, 10—12; 13:8; cf. Ps 102:25-27),
omnipotent (Phil 3:20-21; Col 1:17; Heb 1:3; cf. Gen 18:14, Matt 19:25-26), omniscient
(Mark 2:8; John 1:48; 6:64; 16:30; cf. Isa 41:21), and omnipresent (Matt 18:20; 28:20; cf.
Jer 23:23-24). In all of these attributes, Jesus expressed the very nature of the Father
(Heb 1:3; xapaxtnp).

Finally, Jesus manifested God through his work in the world (Acts 2:22). The
New Testament teaches that Jesus accomplished works that were previously attributed to
God in the Old Testament. Creation (John 1:3; Col 1:16; cf. Gen 1:1), preservation (Col
1:17; Heb 1:3; cf. Neh 9:6), giving eternal life (John 10:28; 17:2; 1 John 2:25), and

See for example, B. Witherington, John’s Wisdom (Louisville: Westminster John Knox,
1995), 156-58; A. M. Okorie, “The Self-Revelation of Jesus in the ‘I Am’ Sayings of John’s Gospel,”
CurTM 28, no. 5 (2001): 486-90. See further, David Daube’s discussion of “I am” in rabbinic Judaism as
indicative of God’s divine presence (David Daube, The New Testament and Rabbinic Judaism [London:
Athlone Press, 1956], 325-29). The example Daube discusses from Deut 26 in the Passover Haggadah
suggests that “T am” refers to God’s direct presence to redeem Israel during the exodus (ibid., 328). Daube
relates this phrase to instances in the New Testament where Jesus is the “I am” and is God’s direct presence
to redeem.
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forgiving sins (Mark 2:5-7; Luke 7:47-49; Col 1:14; 3:13; cf. Isa 43:25) are various
works of God alone that Jesus performed according to New Testament revelation. Not
only was Jesus God’s agent in these works, but also, by performing these works, he
manifested the nature and character of God. Jesus encouraged his disciples to believe the
works that he had done so that they would understand that he and the Father are one

(John 10:38; cf. John 14:10). In these works, Jesus made the Father known.

The title “Image of God” indicative of divine manifestation. The New
Testament picture of Jesus as the “image of God” provides a helpful summary of many of
the conclusions drawn so far. In passages where Jesus is described as the “image of
God,” he also acts as God’s agent or manifests God through his agency. In his humanity,
Jesus is the fulfillment of the imago Dei instilled in Adam and Eve. Furthermore, in his
deity, Jesus is the “image of God,” who perfectly displays the Father to the world by
carrying out the work the Father sent him to do. In the passages where Jesus is the
“image of God,” one will find similar targumic themes to those delineated previously
regarding divine agency and manifestation.

In Colossians 1:15, Paul provides the most explicit reference to Jesus as the
image of God. Here, Paul calls Jesus the “image of the invisible God” (cf. 1 Tim 1:17).
Judaism’s God, who is transcendently invisible, is now conspicuously clear in the person
of Jesus Christ.”* In addition to recalling the “image of God” theme from Genesis 1:26—
27, Paul also refers to Jesus as the “firstborn of all creation.” Using these epithets for
Jesus, Paul identified Christ as the quintessential human, who expressed the image of
God perfectly (Ps 89:27; cf. Gen 1:26-27; 9:6). Whereas humanity failed, Christ

displayed all the perfections of rule and authority indicative of God’s character. In doing

**Hermann Kleinknecht says, “Thus eixdv does not imply a weakening or a feeble copy of

something. It implies the illumination of its inner core and essence.” In Hermann Kleinknecht, “gixwv,” in
TDNT, ed. Gerhard Kittel, trans. Geoffrey Bromiley (Grand Rapids: Eerdmans, 1964), 2:389.
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s0, Jesus displayed to the world God’s intent for mankind as the image of God. Jesus
perfectly displayed the Father’s “image,” a task that humanity failed to accomplish. In
this way then, Jesus is the premier manifestation of God, the image to which all humanity
should strive (Rom 8:29; 1 Cor 15:49).

In the surrounding context of Colossians 1:15, Paul highlights the roles that
Jesus accomplished as the “image of God.” In Colossians 1:13—14, Paul declared that
God “delivered us from the domain of darkness and transferred us into the kingdom of
his beloved Son, in whom we have redemption, the forgiveness of sins.” As the image of
God, Jesus is God’s agent in redemption much like the pillar of cloud and fire was at the
exodus (7g. Ong. Exod 13:21; 14:19). Paul continues in Colossians 1:16-20, that Jesus is
God’s agent in creation, preservation, and reconciliation. All things were created
“through him” (Col 1:16b, o’ adtod), “in him” (év ad7é) all things hold together (Col
1:17), and “through him” (0t" d7ol) God reconciled to himself all things (Col 1:20)
because in Christ all the fullness of God was pleased to dwell (Col 1:19).”> These aspects
of Jesus’ roles are similar to the roles of the Memra, Shekinah, and Yeqara previously
discussed in this chapter. Using terms and concepts similar to the Targums, Paul taught
that Jesus is God’s agent and manifestation with the title “image of God.”

In 2 Corinthians 4:4, Paul again identifies Jesus as the “image of God.” The
god of this world, Satan, has blinded the minds of those who fail to believe in Christ, and
they are unable to see the “light of the gospel of the glory of Christ” (2 Cor 4:4).”° Using

the relative clause, 6¢ éoTwv eixwv Tol Oeol, Paul further explains Xptotod, calling Jesus

%Paul’s title of Jesus as the “image of God” and his teaching that in Jesus, all the fullness of
deity dwells are the grounds for Jesus’ work as God’s agent. Where God’s agent is active, God is manifest.
Therefore, in this short section of the letter to the Colossians, Paul teaches that Jesus is both God’s divine
agent and the preeminent divine manifestation using the title, “image of God.”

%qu’g 36&ns Tol Xpiorol is understood as a possessive genitive. This glory “belongs to” Christ.

See Daniel B. Wallace, The Basics of New Testament Syntax: An Intermediate Grammar (Grand Rapids:
Zondervan, 2000), 46—47.
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the “image of God.” In verse 6, Paul indicates that Jesus’ glory is a reflection of the
glory of God. For Paul, Jesus is the “image of God” because he reveals God’s glory to
the world. Just as the Memra and Shekinah shine the radiance of God in the Targums
(Tg. Neof. Exod 12:42; Tg. Ong. Num 6:25), so also Jesus has shone “the light . . . of the
glory of God” in the hearts of Christians. The glory of Christ in the gospel is the glory of
God because Jesus is the image of God.

Finally, the author of Hebrews teaches that Jesus is the image of God using a
parallel term, xapaxtyp. According to Hebrews 1:3, Jesus is “the exact imprint

9997

(xapaxtyp) of his [God’s] nature.””’ While this term refers to Jesus’ ontological identity
with the Father, the author of Hebrews also points to Jesus’ fulfillment of functional
roles. As the yapaxtip of God, Jesus “upholds the universe by the word of his power”
(Heb 1:3b). The Son, who created the world (Heb 1:2), also preserves it. Like Paul, the
author of Hebrews relates these agent-roles to Jesus as the image of God. Using different
theological terminology than Paul, the author of Hebrews portrays the same functional
aspects of Jesus’ person as in Colossians 1:15 and 2 Corinthians 4:4, 6. Jesus, the image

of God, displays the Father’s yapaxtip to the world as God’s agent in creation,

preservation, and salvation.

Belief in God’s agent as divine manifestation. One aspect of divine
manifestation that appears in the Targums is that people believe in the Memra when he
manifests God’s active presence. In Ongelos Genesis 15:6, Abraham “believed in the

Memra of the Lord” after God appeared to him. Pseudo-Jonathan Genesis 21:33

*Ellingworth relates xatpaxtip to eixdv indicating that these terms have a similar range of
meaning. He concludes, “In the present verse, yapaxtip Tfis dmootdoews adtol reinforces dmalyacua T
d6&xs in describing the essential unity and exact resemblance between God and his Son” (Ellingworth,
Epistle to the Hebrews, 99, italics added). See also, Bruce, Epistle to the Hebrews, 48, and Lane, Hebrews
1-8, 13, who says, “In v 3a he used the word yapaxtsjp to convey as emphatically as he could his
conviction that in Jesus Christ there had been provided a perfect, visible expression of the reality of God.”
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interprets Abraham planting a tamarisk tree as his setting up a garden in which he would
implore others to believe in the name of the Memra of the Lord who appeared to him. In
Pseudo-Jonathan Exodus 14:31, Israel believed in the name of the Memra of the Lord
who appeared to fight against the Egyptians during the exodus (cf. 7g. Ps.-J. Exod 14:25;
cf. Tg. Ps 106:12). King Hezekiah “trusted” (Y°117NX) in the Memra of the Lord who
was his help (Tg. 2 Kgs 18:5, 7). In Targum Jeremiah 2:2, God remembers the faith of
Israel’s fathers, “who believed in my Memra” during the years they followed Moses and
Aaron in the wilderness. The belief Jeremiah refers to was due to the manifestation of
the Memra during the wilderness journeys (7g. Ong. Exod 13:21; 17:1; Tg. Onqg. Num
9:18-20, 23). Finally, the Ninevites “believed the Memra of the Lord” (Tg. Jonah 3:5).”®
Each of these examples shows that belief in the Memra was the result of the Lord’s action
through the Memra or a manifestation of God in the Memra.

In the same way that the Memra manifests God and elicits faith, so also Jesus
is God’s agent in whom men should believe. According to Paul, Scripture makes people
wise unto salvation “through faith in Christ Jesus” (2 Tim 3:15; dia wioTews T év
Xptotéd ‘Inool). Elsewhere, Paul teaches that one is justified by faith in Christ Jesus apart
from works of the Law (Rom 3:28; Gal 2:16). Additionally, God deflects his wrath away
from those who have faith in Jesus so that God would be just and the justifier of those
united to Christ (Rom 3:25-26). God imputes righteousness to believers, not because of

their deeds, but through faith in Jesus Christ (Rom 3:22, 4:5; Phil 3:9).° Belief in Jesus

*Tg. Jonah says that a “word of prophecy” (QAND) from the Lord was with Jonah so that he
would go preach repentance to the Ninevites. Upon going, the people believed in the Memra. What was
once a OAND (‘word’) of prophecy elicited belief in God’s agent, the Memra, similarly to how the word of
God (Scripture) elicits belief in God’s agent, the Word of God.

*In many of these passages, faith is grammatically defined as “faith of Christ.” See Daniel
Wallace’s discussion of the objective/subjective genitive specifically regarding miotic Xpiotol (Wallace,
Greek Grammar, 114-16). Wallace argues ultimately that these texts should be read as subjective genitives
referring to Jesus’ faithfulness. However, he also says, “the faith/faithfulness of Christ is not a denial of
faith in Christ as a Pauline concept, but implies that the object of faith is a worthy object, for he himself is
faithful” (ibid., 116). For a sampling of the literature related to mioTis Xpiotol, see Michael R. Whitenton,
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produces eternal life (John 3:16, 36; 6:40), and John links faithful obedience
(sanctification) to the gift of the Spirit received by faith in Jesus (John 7:38). Finally,
Paul links the believer’s perseverance to faith in Jesus (Gal 2:20; cf. Rev 14:12). As
God’s manifest, active agent, Jesus is the one in whom men should believe. His
manifestation and ministry on earth, recorded in Scripture, illustrates the mighty works of
God by which men put their faith in Jesus.

The moTedw word group in the New Testament further demonstrates that Jesus
is the appropriate object of faith. Those who believe in Jesus’ name are given the right to
become children of God (John 1:12). Indeed, Jesus came into the world to bear witness
about the light so that all would believe through him (John 1:7; va mavtes moTedowoty o
avtol). Because of faith in Jesus, Peter calls Christians “believers in God” (1 Pet 1:21;
cf. John 12:44; 14:1). Finally, belief in Jesus is often what heals the sick and the lame in
the gospels and Acts (Matt 9:22; Mark 10:52; Luke 18:42; Acts 3: 16).lOO

Other passages imply faith in Jesus but without a direct vocabulary (Rom 5:1—
2; Gal 3:14, 26; Col 2:12; Jas 2:1; 1 Pet 1:21). Some New Testament authors indicate the
importance of faith in Jesus as a commendation for those who believe, or as a warning if
one does not believe in Jesus. Paul encouraged the churches because he had heard of

their faith in Jesus (Eph 1:15; Col 1:4; 2:5; Phlm 5). Alternatively, Jesus reviled his

“After Pistis Christou: Evidence from the Apostolic Fathers,” JTS 61, no. 1 (2010): 82—-109; Josef Smolik,
“Christ: The Foundation of Faith for Our Salvation,” Communio viatorum 31, no. 1 (1988): 47-55; Todd D.
Still, “Christos as Pistos: The Faith(fulness) of Jesus in the Epistle to the Hebrews,” CBQ 69, no. 4 (2007):
746-55; David J. Downs, “Faith(fulness) in Christ Jesus in 2 Timothy 3:15,” JBL 131, no. 1 (2012): 143—
160; Jermo van Nes, “‘Faith(fulness) of the Son of God’? Galatians 2:20b Reconsidered,” NT 55, no. 2
(2013): 127-39; Walter C. Kaiser Jr., “Is It the Case That Christ Is the Same Object of Faith in the Old
Testament? (Genesis 15:1-6),” JETS 55, no. 2 (2012): 291-98; Roy A. Harrisville, “Pistis Christou and the
New Perspective on Paul,” Logia 19, no. 2 (2010): 19-28; Paul Pollard, “The ‘Faith of Christ’ in Current
Discussion,” Concordia Journal 23, no. 3 (1997): 213-28; Brian A. Gerrish, “What Do We Mean by Faith
in Jesus Christ,” ChrCent 116, no. 26 (1999): 932-37.

'In many of the healing instances, faith/belief is referred to generally rather than specifically

as faith in Jesus. However, the implication is that those in these stories are healed because they believed
that Jesus was the one who could heal them. They had faith in Jesus, the proper object of such a religious
affection, and their faith healed them.
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audience for not believing that he was the one sent by the Father to reveal the Father
(John 5:38; 10:37-38). Elsewhere, Jesus taught that the “work” people should do was to
believe in the one the Father had sent (John 6:29). Jesus taught that he came into the
world as light so that those who live in darkness would believe in him while they had the
light with them (John 12:36, 46). Finally, in the book of Acts, the apostles preached the
gospel by exhorting people to believe in Jesus (Acts 16:31; 19:4) similarly to how
Abraham exhorted those in Beersheba to believe in the Memra (Tg. Ps.-J. Gen 21:33). In
all of these instances, faith in Jesus is acceptable, effectual, and encouraged. Just as the
manifestation of God through the Memra required faith, so also the manifestation of God

in Christ requires faith.'"'

Worship of God’s agent as divine manifestation. Worship of the Memra is
similar to belief in the Memra of the previous section. When God manifests himself
through his Memra, Shekinah, and Yeqara, people worship. Neofiti Genesis 21:33 says
that Abraham would “worship and pray in the name of the Memra of the Lord, God of
eternity” (XY 777K 9557 777707 QW2 99X 1199) at Beersheba. ' Neofiti Leviticus
9:4 provides instructions for a peace offering “because today the Memra of the Lord is

2103 poeudo-Jonathan Leviticus 9:23 elaborates on the

about to be revealed to you.
worship in the tent of meeting saying that the “Yeqara of the Shekinah was revealed over
all of the people.” God’s manifestation in the tent of meeting elicited worship. In
Targum Psalms 63:5, David will bless the Lord in this age and “in the name of your

Mempra 1 will spread my hands in prayer in the age to come.” These pictures of Old

Testament worship were a result of God’s agent(s) acting on behalf of Israel or

"For a survey of other links between believing in the Memra and believing in Jesus, see
Ronning, The Jewish Targums and John’s Logos Theology, 174-93.

127¢. Ong. Gen 21:33 says that Abraham “prayed” to the Lord at Beersheba.

1%7g. Ps.-J. Lev 9:4 says that the “Yegara of the Shekinah was about to be revealed” to Israel.
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manifesting God to Israel.

As God’s agent and manifestation, Jesus also elicits and accepts worship.'®*
When the wise men visited Jesus, they desired to worship him, and Mary and Joseph did
not object (Matt 2:2, 11). The wise men recognized Jesus as a unique manifestation of
the God of Israel and that realization elicited worship. When Jesus manifested the power
of God over creation by calming the storm, those in the boat realized that he was the Son
of God and worshipped (Matt 14:23). On several occasions, people and spirits knelt
before Jesus indicating a posture of worship (Matt 9:18; 15:25; 20:20; Mark 3:11; 5:6;
Rev 5:8). When Jesus rode into Jerusalem during his final week, the crowds met him
with great exuberance of praise (Matt 21:9; Mark 11:9-10; John 12:13), and after Jesus’
resurrection, the disciples worshiped him (Matt 28:9, 16—17; Luke 24:52). When Jesus
manifested the power of God by healing the blind man, he believed and worshiped (John
9:38). Just as Targum Psalms 63:5 suggests worship of God’s agent in the future, so
also, at the eschatological judgment, every knee will bow to Jesus and worship him (Phil
2:10-11). Likewise, in the book of Revelation, many scenes portray worship of the
Lamb (Rev 5:9, 11-14; 7:10). In each of these verses, Jesus freely receives worship and

never objects as the angels do (Rev 19:8-10; 22:8-9; cf. Acts 10:25-26; 14:11-15).

"%Larry W. Hurtado, “The Binitarian Shape of Early Christian Devotion and Ancient Jewish
Monotheism,” Society of Biblical Literature Seminar Papers 24 (1985): 377-91; Hak Chol Kim, “The
Worship of Jesus in the Gospel of Matthew,” Bib 93, no. 2 (2012): 227—41; Crispin Fletcher-Louis, “The
Worship of Divine Humanity as God’s Image and the Worship of Jesus,” in Jewish Roots of Christological
Monotheism: Papers from the St. Andrews Conference on the Historical Origins of the Worship of Jesus,
ed. Carey C. Newman, James Davila, and Gladys S. Lewis (Leiden: E. J. Brill, 1999), 112-28; Kenneth
Schenck, “The Worship of Jesus among Early Christians: The Evidence of Hebrews,” in Jesus and Paul:
Global Perspectives in Honor of James D. G. Dunn for his 70" Birthday, ed. James D. G. Dunn, et al.
(London: T & T Clark, 2009), 114-24; Richard Bauckham, “The Throne of God and the Worship of Jesus,”
in Jewish Roots of Christological Monotheism: Papers from the St. Andrews Conference on the Historical
Origins of the Worship of Jesus, ed. Carey C. Newman, James Davila, and Gladys S. Lewis (Leiden: E. J.
Brill, 1999), 43—69; Richard Bauckham, “The Worship of Jesus in Philippians 2:9-11,” in Where
Christology Began: Essays on Philippians 2, ed. Ralph P. Martin and Brian J. Dodd (Louisville:
Westminster John Knox, 1998), 128-39; R. T. France, “The Worship of Jesus: A Neglected Factor in
Christological Debate?,” in Christ the Lord: Studies in Christology Presented to Donald Guthrie, ed.
Donald Guthrie and Harold H. Rowdon (Leicester, England: Inter-Varsity Press, 1982), 17-36.
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In addition to specific vocabulary indicating worship, several New Testament
doxologies are addressed to Jesus as worship.'”> In Romans 9:5, Paul elaborates on who
Christ is, namely, “God over all, blessed forever.” Peter ascribes similar honor and glory
to Christ in 2 Peter 3:18. What is normally a general expression of blessing, Peter
specifically ascribes to “our Lord and Savior Jesus Christ.” These passages are
somewhat ironic since the Old Testament claims that God alone should be worshiped
(Exod 34:14; 20:5). Jesus himself affirmed that only God should be worshiped when he
quoted Deuteronomy 6:13 in the wilderness temptation pericope. However, as the
previous passages indicate, Jesus freely accepted worship (Matt 2:11; 21:9-16; 28:9-10,
17; John 9:35-39). Indeed, even God commanded that Jesus be worshiped (Heb 1:6; cf.
Deut 32:43).

Conclusion

The way in which the New Testament authors spoke about Jesus shows a usage
of terms and concepts similar to the targumic presentation of the Memra, Shekinah, and
Yegara. Indeed, Jesus fulfills offices and roles similar to the Memra, Shekinah, and
Yeqara as God’s agent and manifestation. By understanding the meaning of these
targumic terms in their original context, one can see how the New Testament authors may
have appropriated these ideas to speak of Jesus in the New Testament. Like the Memra,
Shekinah, and Yeqara, Jesus is God’s agent in the world, and he is the manifestation of
God’s nature. Once the New Testament authors apply similar targumic concepts to Jesus,
they provide an exegetical method by which one can approach the Targums to find Christ
in the Old Testament. Where the Memra, Shekinah, or Yeqara function as God’s agent(s)

or manifestation(s), one can probably find Christ, God’s premier agent and manifestation.

1Erickson, The Word Became Flesh, 470-71.
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CHAPTER 3

FINDING CHRIST IN THE OLD TESTAMENT
THROUGH THE ARAMAIC MEMRA

The New Testament authors’ use of targumic terms and concepts suggests that
the Aramaic Memra (X172°12) exhibits Christological implications. However, not all
targumic references portray Christ with the same clarity. The Memra as God’s agent
does not necessarily imply a one-to-one relationship between the Memra and Jesus.
Rather, where the Memra carries out similar functions to Jesus’ offices or roles, one may
find Christ in the Old Testament.' Although some passages point to Christ more clearly
than others, when the targumic Memra functions as God’s agent or manifestation, one
may find Christ in the Old Testament.

Some targumic passages seem to highlight Christ in the Old Testament clearly.
The Memra functions as God’s agent or manifestation, and one can often draw a clear
connection to the New Testament offices and roles of Jesus. In the targumic passages
where the Memra is God’s agent and a direct connection to Jesus exists, these passages
certainly refer to Jesus and are discussed in the first category below.

While some passages clearly refer to Jesus, others probably refer to Jesus.

'Often, the similarities between the Memra and Jesus fall into the categories of Jesus’ offices
of Prophet, Priest, and King. For example, the Memra functions as the “help/aid” (TVD) of Israel, and these
occurrences imply an agent-mediator, i.e., a priest. When the Memra functions as Israel’s agent in
redemption (office of Priest, 7g. Neof. Exod 18:4; Tg. Jer 15:15-20; 30:11; cf. Eph 1:7), agent of revelation
(office of Prophet, Tg. Neof. Gen 17:1; Tg. Neof- Exod 19:9; cf. Col 1:19), or agent-King (office of King,
Tg. Neof. Deut 26:17—18; cf. John 1:49) one can probably find references to Christ. In addition to Christ’s
offices, the Memra often carries out roles similar to Jesus. The Memra functions as God’s agent-warrior in
battle (Tg. Zech 10:5; cf. Rev 19:13), he is Israel’s provider (7g. Josh 6:27; cf. John 6:25-26), and he
serves as the stumbling block for Israel (7g. Isa 8:14). Each of these passages highlights similarities in role
between the Memra and Jesus.
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These passages are discussed as passages that probably refer to Christ because the
Memra functions as God’s agent or manifestation, but a connection to the New Testament
may not be as direct. In other words, the role of the Memra may point to a conceptual
role or office of Jesus, but the connection to the New Testament is more indirect.
Nevertheless, these passages probably help one find Christ in the Old Testament because
the Memra functions as God’s agent or manifestation similarly to Jesus.

The third category of the occurrences of Memra includes those that do not refer
to Jesus. Generally, these passages fail to use 772°1 as an agent or manifestation
altogether. Many of these occurrences include the words of a human being or refer to
another euphemism that clearly is not Jesus. Therefore, final category in this chapter
discusses those passages in which Memra does not refer to Jesus.

Based on the previous chapter, the New Testament authors have provided a
paradigm by which to read the Targums in order to find Jesus in the Old Testament. The
New Testament authors did not intend to provide a singular method for finding Christ in
the Old Testament. Even so, they seem to have used terms and concepts similar to the
ancient synagogue to teach about the Messiah, who functioned similarly to the targumic
Memra. This targumic character, which represented God’s agent and manifestation, may

point to Christ in the Old Testament.

Occurrences of Memra That Certainly Refer to Jesus

The targumic passages in this section depict the Memra of the Lord as God’s
agent or manifestation. In addition, these passages portray the Memra in a role similar to
an office or role Jesus fulfilled as God’s premier agent. Therefore, these targumic

passages help one find Christ in the Old Testament.

Targum Pseudo-Jonathan Numbers 21:8-9:
God’s Agent as the Object of Faith

Numbers 21:8-9 And the Lord said to Moses, “Make for yourself a fiery
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serpent and set it on a standard, and everyone who is bitten,
when he sees it, shall live.” So Moses made a bronze serpent
and set it on the standard. And if a serpent bit anyone, he
would look to the bronze serpent and live.

MT Numbers 21:8-9 =59y 91 5y 1R 01 770 T2 70V 7w DR D0 0K
IR R TWIT 9D
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Pseudo-Jonathan Then the Lord said to Moses, “Make for yourself a poisonous

Numbers 21:8-9 serpent of bronze, and put it on a high place. And it shall
come about that all whom the serpent bites should look at it
and live, if he turns his heart to the name of the Memra of the
Lord. Then Moses made the serpent of bronze and put it on a
high place. And it came about when the serpent would bite a
man, and he would look at the serpent of bronze, and set his
heart on the name of the Memra of the Lord, then he would
live.
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The bronze serpent passage in Numbers 21 connects to the New Testament at
multiple points. In John 3, Jesus teaches that he will be lifted up similarly to the bronze
serpent. In 1 Corinthians 10:9-10, Paul draws attention to those who grumbled against

Christ in the wilderness and were destroyed by the serpents.” Finally, the author of

*Tg. Ps.-J. Num 21:8-9 highlights the Memra’s association with the bronze serpent passage
and connects to 1 Cor 10:9 that says Israel put Christ to the test by grumbling against him. 7g. Neof. Num
21:5 is reminiscent of the broader context of 1 Cor 10 by saying, “And the people spoke against the Memra
of the Lord” (°*>7 177172 7N2 ARY 1‘7"7?3). Gordon Fee says, “Paul once again, as in v. 4, is purposely
tying the situations of Israel and Corinth together christologically. It was Christ whom Israel was testing in
the desert. At the same time it is Christ whom the Corinthians were putting to the test by trying to eat both
at his table and at the table of demons” (Gordon D. Fee, The First Epistle to the Corinthians, NICNT
[Grand Rapids: Eerdmans, 1987], 457). The targumic background to 1 Cor 10 continues in Ps.-J. Num
20:11 where “Moses raised his hand and smote the rock with this staff twice: the first time blood dripped,
but the second time much water came forth, and he gave the congregation and their livestock water to
drink” (cf. John 19:34). The whole of Paul’s argument in 1 Cor 10 possibly finds its background in the
targumic wilderness narratives. See also the discussion in John Ronning, The Jewish
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Hebrews used the wilderness rebellion as an illustration so that those who believe would
enter God’s rest (Heb 3—4).” These connections to the New Testament provide a broad
precedent to examine this targumic passage to find Christ in the Old Testament.

In Numbers 21:8-9, Moses fashioned a bronze serpent in order to save those
who had been afflicted by the fiery serpents. Pseudo-Jonathan Numbers 21:8-9 explains
that looking at the bronze serpent was insufficient to save.” The Hebrew Bible says that
“looking at” (71X") or “seeing” (1’277) the bronze serpent provided life for the wounded.
However, the Targum states that in order to be healed, one must “turn his heart to the
name of the Memra of the Lord.” According to Pseudo-Jonathan, the Memra functions

as God’s agent to save because he is the one in whom men must believe.’

Targums and John’s Logos Theology (Peabody, MA: Hendrickson, 2010), 244-46.

*That the idea of faith is central to Hebrews’ illustration is clear from Heb 3:19 where he states
that the reason Israel was unable to enter God’s rest was from unbelief rather than grumbling. Grumbling
was the outward behavior demonstrating unbelief.

*Robert Hayward, “A Targumic Interpretation in the Mishnah? Or a Case of Mistaken
Identity?” Aramaic Studies 11, no. 2 (2013): 197-210. Hayward points to the interpretation of the
necessity of faith in this passage and in Exod 17:11, and he shows how The Epistle of Barnabas draws the
same connection as the Frg. Tg. and the Mishnah (m. Ros Has. 3:8). Hayward only devotes one sentence
of his article to the Memra, merely mentioning that the other Targums say that the required faith should be
“in the name of the Memra of the Lord.”

>Jacob Milgrom points to the Targum to say that faithful obedience was required for healing
(Jacob Milgrom, Numbers, JPSTC [Philadelphia: The Jewish Publication Society, 1989], 174). Looking to
the bronze serpent was the command, and obedience to the command would elicit healing. However, he
also cites the Mishnah, which says, “Could the snake slay or keep alive? It is, rather, to teach you that
whenever the Israelites directed their thoughts on high and kept their hearts in subjection to their Father in
heaven, they were healed; otherwise, they pined away” (m. Ros Has. 3:8). Although the Mishnah does not
include faith in God’s agent in this tradition, it still teaches that the crux of the matter in Num 21:1-10 was
Israel having hearts that trusted their Father in heaven.

%Even though and understanding of the Deuteronomic “Name” theology has shifted in recent
years (see Michael Hundley, “To Be or Not to Be: A Reexamination of Name Language in Deuteronomy
and Deuteronomistic History,” V'T 59, no. 4 [2009]: 533-55; Roberto Ouro, “Divine Presence Theology
versus Name Theology in Deuteronomy,” Andrews University Seminary Studies 51, no. 1 [2014]: 5-29),
the Targums suggest that God’s name implies presence. For example, 7g. Ong. Deut 12:11; 14:23; 16:2, 6,
11, all explain the dwelling place of God’s “name” as the place where he caused his Shekinah to dwell. In
other words, the “name” of God represents his divine presence in these passages. Therefore, in 7g. Ps.-J.
Num 21:8-9, one may rightly conclude that to believe in the “name” of the Memra is to believe in the
Memra. Likewise, Acts 4:12 says, “And there is salvation in no one else (person), for there is no other
name under heaven given among men by which we must be saved.” David Peterson adds that “The Greek
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Similarly, the New Testament presents Jesus as God’s agent in whom men
must believe for salvation. In his conversation with Nicodemus (John 3:14—15), Jesus
refers to Numbers 21 because the Son of Man would be lifted up similarly to the bronze
serpent.” Nicodemus, a Pharisee (John 3:1) and “the teacher of Israel” (John 3:9),
approached Jesus to learn of his identity and power.® Jesus concluded that belief in the
Son of Man is how one gains eternal life just as the Targums teach that one must turn his
heart to God’s agent in order to survive the serpent bite (John 3:15). Salvation was
conditioned upon turning one’s heart to the Memra in Pseudo-Jonathan Numbers 21:8—

9.° Likewise, the New Testament conditions salvation upon belief in Jesus (e.g., John

includes the expression en anthropois (KJV, NKJV, ESV ‘among men’), perhaps to indicate that behind the
name stands a person, who lived among us as the agent of God’s salvation” (David G. Peterson, The Acts of
the Apostles, PNTC [Grand Rapids: Eerdmans, 2009], 192n27). Indeed, to believe in Jesus’ name is to
believe in his person similarly to believing in the name of the Memra is believing in the Memra.

"K6stenberger and Hollis draw attention the use of X1 (‘lifted up’) in Gen 40:13, 19 and Gen
40:19-22 to show the use of 0wbfjval in John 3:14 as a reference both to exaltation and death by hanging
on a tree. See Andreas Kostenberger, John, BECNT (Grand Rapids: Baker, 2004), 127n40; and H. Hollis,
“The Root of Johannine Pun— Yy w0fjvar,” NTS 35, no. 3 (1989): 475-78. John Ronning also connects the
“lifted up” language of John 3:14 to the Isaiah Targum to show that God will wage war by being “lifted up”
(Ronning, The Jewish Targums and John’s Logos Theology, 127-30). Likewise, Tg. Ong. Deut 21:23
interprets that the man who is hanged on a tree is “cursed” because he has sinned against the Lord. Paul
connects this passage to Jesus being “hanged on a tree” because he “became a curse for us” (Gal 3:13).
The purpose of Jesus’ becoming a curse is so that by faith (Gal 3:8), he would bring the blessing of the
Abrahamic covenant to the Gentiles (Gal 3:14), an exaltation as Lord and Savior of the world. For others
who see the dual meaning to “lifted up,” see Thomas R. Schreiner, New Testament Theology: Magnifying
God in Christ (Grand Rapids: Baker, 2008), 282—83; G. R. Beasley-Murray, John, WBC 36 (Waco, TX:
Word, 1987), 131-32; and D. A. Carson, The Gospel According to John, PNTC (Grand Rapids: Eerdmans,
1991), 345.

*In John 3:10, Jesus calls Nicodemus “the teacher of Israel” (6 diddaxatos Tob Topan)
suggesting that Nicodemus was a significant leader (cf. 3:1, dpywv Tév Tovdaiwv) in the Jewish community.
The bronze serpent passage that Jesus refers to would have been well known by “the teacher of Israel.”

’According to the grammar, turning one’s heart toward the Memra was not just the act that
saved the Israelites, but it was the condition to gain life in v. 8. ]°X is used in Targums to Psalms and Job
to introduce a conditional clause (e.g., Tg. Ps 7:4). See also y. Mak. 2:3d; y. Naz. 6:54d; Qoh. Rab. to 10:5
(Marcus Jastrow, 4 Dictionary of the Targumim, the Talmud Babli and Yerushalmi, and the Midrashic
Literature [Peabody, MA: Hendrickson, 2005], 52). The particle J°R often translates the Hebrew particles
OX or *2 (e.g., Tg. Ps 7:4; 11:3; 27:3), which also introduce conditional clauses (Russell T. Fuller and
Kyoungwon Choi, Biblical Hebrew Syntax: A Traditional Semitic Approach [Grand Rapids: Kregel,
forthcoming], §77a—f).
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3:36; 14:1), indeed belief in his name (cf. John 1:12; Acts 4:12).10 Just as those who
were wounded by the serpents in the wilderness gained life by turning their hearts to the
Memra of the Lord, so also, all humanity gains eternal life by believing in the Son of
Man."!

The similarities between Pseudo-Jonathan Numbers 21:8-9 and Jesus’
teaching in John 3 appear to point to Christ in the Old Testament. According to Jesus,
and even targumic tradition, the requirement for God’s people to attain life is faith in
God’s agent. In the targumic tradition, belief in the Memra healed God’s people. In the
New Testament, Jesus taught a Pharisee (Nicodemus) that God’s agent is now both the

sacrifice to be lifted up and also the one in whom men believe for eternal life.

Targum Neofiti Exodus 29:45:
God’s Agent as Savior

Exodus 29:45 I will dwell among the children of Israel and I will exist for
them as God.

MT Exodus 29:45 DO5KRY OTY NI HROWS *12 TN NI

Neofiti Exodus 29:45  And I will put the Yegara of my Shekinah in the midst of
the children of Israel, and my Memra will exist for them as a
Savior God.

"°A similar expression to “believing in” Jesus is “receiving” Jesus (Matt 10:40, John 13:20;
Mark 9:27; Luke 9:48; John 5:43; 12:44-45). In fact, John 1:11-12 juxtaposes the two ideas. The Jews did
not receive Jesus, but “all who did receive him, who believed in his name, he gave the right to become
children of God.” Similarly, Abraham is promised blessing because he “received” the Memra (Tg. Ong.
Gen 22:18). Tgs. Ong. and Ps.-J. Deut 4:30 say that in times of distress, Israel should “receive” the Memra
of the Lord, whereas 7g. Neof. Deut 4:30 says Israel should “obey the voice of the Memra of the Lord”
(°7 7% 9p2 NYRwn).

"Jesus highlights faith/belief in the Son of Man because merely looking at Jesus lifted up
would be insufficient to grant eternal life. Jesus would be lifted up just as the serpent was lifted up and
would provide life for those who would look to him for salvation. However, merely gazing on the serpent
or Christ lifted up would not provide eternal life. Rather, faith in God’s agent, the Memra/Christ, would be
required for eternal life. The Targum highlights faith in God’s agent, and Jesus teaches the same regarding
his crucifixion. Nicodemus, a Pharisee and the teacher of Israel would have been familiar with this
tradition, so it was appropriate for Jesus to appeal to the bronze serpent passage to highlight faith in God’s
agent. Kostenberger does not refer to the Targums when commenting on John 3:14, but he still affirms the
parallel between looking at the bronze serpent and faith in the Son of Man (Kostenberger, John, 128).
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In Exodus 29:45, God uses covenantal language to affirm his presence with
his people and his commitment to be the God of Israel.'” Neofiti Exodus 29:45 interprets
God’s presence with his people as the Yegara of his Shekinah dwelling with them, and
explains that the Memra will be their God “in the status of” a redeemer."”

The Targum expresses the ontological identity of the Memra with God by the
translating the implied *IX as "77. Memra is the subject of the verb i1°17 just as "IN is
implied as the subject in Hebrew. Neofiti equates the Memra with God, indicating an
ontological identity between the two. Other targumic passages explain God’s active
presence as a redeemer using the 2 preposition to say that God exists “in/by His Memra”
to redeem Israel (cf. Tg. Ong. Lev 22:33). However, Neofiti Exodus 29:45 translates
Memra as the subject of 71°77 without a 2 preposition.'* In this targumic translation, the
Memra is God.

The Targum highlights an ontological equality between God and the Memra
similarly to how Jesus is ontologically identical to the Father in the New Testament (cf.

John 10:30). As God, Jesus performed works that only the Father does, and he displayed

"This covenantal language emphasizes divine manifestation through mighty acts and continual
preservation (Gen 17:8; Jer 31:33; Ezek 11:20; 2 Cor 6:16). For a further discussion of the Memra related
to the covenant oath, see Robert Hayward, Divine Name and Presence: The Memra (Totowa, NJ:
Allanheld, Osmun, 1981), 57-70.

BFor the accusative of situation, see Fuller and Choi, Biblical Hebrew Syntax, §161. In Tg.
Neof: Lev 26:12, an almost identical phrase occurs. In 7g. Neof. Lev 26:12, God says, “And I will cause
my Memra to dwell among you, and my Memra will be to you for a Savior God.” This difference in
translation between Tg. Neof- Lev 26:12 and Tg. Neof. Exod 29:45 equates the Memra with the Yegara of
the Shekinah, and emphasizes the Memra’s role as God’s manifest agent.

"Several other passages use the same construction (*7 1177°Y) to highlight the ontological
identity between God in the Hebrew Bible and the Memra in the Targums. 7g. Ong. Gen 26:3 says, “My
Memra will exist as your help” (77V02 >97°% 1) whereas in the Hebrew, God says, “I will be with
you” (7Y 71°AXY). Similarly, Tg. Isa 63:8 identifies the Memra as Israel’s Savior, replacing “God” with
Mempra in a one-to-one correlation. Tg. Neof. Exod 6:7 also identifies Memra as God (772772 "1™
ARb] ToR? ]Db), using covenantal language similar to 7g. Neof. Exod 29:45.
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attributes that only God displays."® Jesus’ “I AM” sayings point to his ontological
identity with the Father (John 8:12; 10:7, 11; 11:25; et al.), and Jesus shares an identical
glory with the Father that has existed from before the incarnation (John 17).'® Similar to
the Targums, the New Testament teaches that God’s agent is God himself, active and
present in the created order. The New Testament, however, identifies this agent as Jesus.

Not only does this passage relate to Jesus by identifying the Memra as God,
but it also connects to Jesus as God’s agent in redemption. In Neofiti Exodus 29:45, the
Memra exists as Israel’s covenant God, indeed, he is Israel’s “Redeemer God” (ﬂbNb
?°79). The participle (j2°79) portrays repetitive action and specifies a characteristic of
God’s Memra. In other words, the Memra is God specifically in his role as a “Savior.”
This portrait of the Memra points to Jesus’ role as Savior in the New Testament. Jesus,
who is God in the flesh, is the Savior of the world (John 3:17; 4:42; 1 John 4:14), and has
brought redemption to those formerly enslaved to sin (Rom 3:24).

The final aspect of this verse that points to Jesus in the Old Testament is the
covenantal language. Neofiti Exodus 29:45 interprets the Memra as God within the
covenant declaration that God will be Israel’s God and they will be his people.'” In this

sense, the Memra, who is God’s mediating agent in the world, is also the God of the

5One such attribute is his eternal nature. In the Targums, the Memra is also eternal, an
ontological characteristic of God that is also ascribed to Jesus. 7g. Isa 46:4 says, “Forever I am he, and for
ever and ever my Memra is alive.” Tg. Hos 3:13 concludes the verse with the exclamation, “Your Memra
endures forever” after declaring God’s revelation of himself to redeem his anointed. 7g. Hos 11:9
interprets that God is not a man as “my Memra exists forever.” The distinction that God is God and not a
man is that his manifest agent, the one who fully displays the image of God, exists eternally. The attribute
of eternality given to the Memra connects to Jesus in that he also has existed with the Father in eternity past
(John 8:58; 17:24).

"°See B. Witherington, John’s Wisdom: A Commentary on the Fourth Gospel (Louisville:
Westminster John Knox, 1995), 156-58, for a discussion of the “I AM” sayings of Jesus. See
Késtenberger, John, 253, for how Jesus’ “T am the Light of the world” statement equates him with the God
of the Old Testament.

""See Nahum M. Sarna, Exodus, JPSTC (Philadelphia: The Jewish Publication Society, 1991),
32, 192-93.
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covenant. God says, “I will be their [covenant] God,” and the Targum translates, “My
Memra will be their [covenant] God.” Therefore, the connection to Jesus as the
“mediator of a New Covenant” (Heb 9:15; 12:24) seems reasonable.

Like Neofiti Exodus 29:45, other targumic passages teach that the Memra
functions as God’s mediator of the covenants. Ongelos, Neofiti, and Pseudo-Jonathan
Genesis 9:12-13 all indicate that the rainbow was a covenant sign “between my Memra
and you [Noah].” In the Abrahamic Covenant, Ongelos Genesis 17:2, 7 says that God
will establish his covenant (7g. Ong. Gen 17:2 "1 1°PN°RV/Tg. Ong. Gen 17:7 N° QPR
MP) between Abraham and his Memra."® God confirms the Abrahamic covenant with
Isaac and Jacob, promising that the Memra will be with them (7g. Ong. Gen 26:3; Tg.
Neof. Gen 28:15). Regarding the Sinai covenant, targumic tradition suggests that the
Memra was the vocal agent of God to deliver the covenant stipulations (7g. Ong. Exod
19:17; Tg. Neof. Exod 19:9, 20; Tg. Neof- Lev 26:46). Likewise, targumic tradition in
Deuteronomy teaches that the Memra spoke the words of the Sinai covenant to Israel (7g.
Neof. Deut 1:1; Tg. Ong. Deut 4:33). In the Davidic covenant, the Targums explain that
the Memra will bring near a child from the house of David to establish his kingdom by
the Memra (Tg. Ezek 17:21-22)." In addition, Targum I Chronicles 14:2 explains that
David “knew that the Memra of the Lord had established him as king over Israel.”
Finally, Targum Ezekiel 37:14 translates that the Memra decreed God’s intention to put
his Spirit within the New Covenant people.

Just as the Memra is closely associated with the covenants in the Targums, so

also Jesus is central to the covenants. All of the covenant promises find their fulfillment

'Like the Noahic covenant, a sign (circumcision) was given as evidence of a covenant
between the Memra and Abraham (7g. Ong. Gen 17:11).

Tg. Ezek 34:24 says that the Davidic kingship had been decreed by the Memra. This
interpretation is not as explicit as the Noahic and Abrahamic covenants, but still demonstrates the Memra’s
role in establishing the Davidic kingship.
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in Jesus (2 Cor 1:19-20), and he is the mediator of the New Covenant (Heb 9:15). Jesus
established a New Covenant in his blood (Luke 22:20; 1 Cor 11:25) as the fulfillment of
God’s covenantal relationship with his people. Just as Jesus is God’s agent-mediator of
the New Covenant, so also the Memra was God’s agent-mediator in the previous
covenants between God and his people.

In Neofiti Exodus 29:45, God affirms his presence with his covenant people as
the promise of his redeeming agent being their God. The Memra is God similarly to how
Jesus is ontologically identical to God and dwells among, and in, his people (Col 1:27).
Just as Jesus was God’s agent to redeem, so also the Memra was Israel’s “Redeemer
God.” The covenantal language that God would be the God of his people further affirms
that God’s covenants have always been established through his agent. Therefore, the

Memra of Neofiti Exodus 29:45 helps one find Christ in the Old Testament.

Targum Isaiah 8:14:
God’s Agent as a Stumbling Block

Isaiah 8:14 And he will exist as a sanctuary and as a stone of offense and
as a rock of stumbling to the two houses of Israel, as a trap
and as a snare to the inhabitants of Jerusalem.
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Targum Isaiah 8:14 But if you do not receive it, his Memra will exist among you
as an avenger, and as a stone of smiting and as a rock to
stumble for the two houses of the leaders of Israel; as a defeat
and as a stumbling block, because the house of Israel is
divided against the house of Judah who dwell in Jerusalem.
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The occurrence of Memra in Targum Isaiah 8:14 seems to point to Jesus
almost immediately. The parallel to Romans 9:33 and 1 Peter 2:6—7 suggests that Jesus is

this stone of stumbling for both houses of Israel. Furthermore, the broader targumic

94



theology of a stumbling stone also ascribes to the Memra the role of kingship and
authority against those who fail to believe. The Memra, as a stone of stumbling, judges
Israel through a kingly role just as Jesus’ kingship allows him to judge Israel by being “a
stone of stumbling and a rock of offense.”

Isaiah 8:14 (MT) teaches that God will become a stone of offense and a reason
for Israel’s stumbling. Paul applies this passage to Jesus in Romans 9:33 as a prophecy
that Israel would not believe because salvation is by faith in Jesus instead of by works.
Likewise, Peter integrates Isaiah 8:14 in a list of passages that include the stumbling
stone, identifying Jesus as the stone.”’ Targum Isaiah 8:14 clearly labels this “stone of
smiting” and “rock that causes offense” as the Memra suggesting that God’s agent will
carry out this role.”’ Therefore the Targum explains that God’s agent will be the stone of
stumbling rather than the Father.

In addition to identifying Jesus as the stumbling stone, the New Testament also
teaches that Israel’s unbelief and stumbling were predestined to take place through God’s
agent. Schreiner says that Paul’s patchwork citation of Isaiah 8:14 and 28:16 in Romans

9:33 is evidence of the predestined outcome for the Jews.** Peter cites Isaiah 8:14 in the

*%Ronning, The Jewish Targums, 249-50. See also Thomas R. Schreiner, 1, 2 Peter, Jude,
NAC 37 (Nashville: Broadman and Holman, 2003), 103—14, who says, “The use of the Old Testament is
significant Christologically since it demonstrates that what is true of Yahweh is also true of Jesus the
Christ” (ibid., 103). Norman Hillyer cites Gen. Rab. 70:9 and Justin Martyr’s Dialogue with Trypho to
argue that the “stone” was a Messianic title in Jewish circles (Norman Hillyer, “‘Rock-Stone’ Imagery in I
Peter,” TynBul 22 [1971]: 59, 69).

*ISee Schreiner, Romans, 541, who is not persuaded by the targumic evidence only because of
the late date of the written documents (see also Joseph A. Fitzmyer, Romans: A New Translation with
Introduction and Commentary, AB 33 [New York: Doubleday, 1993], 580). Schreiner, however, cites
several scholars who point to a collection of written texts that connect the stone with Jesus, but argues that
these point to “an oral collection at most.” Regarding these textual and oral connections of Jesus to the
stone of stumbling, Schreiner says, “the messianic interpretation of the stone was quite common in rabbinic
literature, and this suggests that the connection was pre-Christian” (Schreiner, Romans, 541; see also J.
Jeremias, “Aiflog,” in Theological Dictionary of the New Testament, ed. Gerhard Kittel and trans. Geoffrey
Bromiley [Grand Rapids: Eerdmans, 1964], 4:272-73).

22Schreiner, Romans, 540. Cf. Christian Miiller, Gottes Gerechtigkeit und Gottes Volk: Eine
Untersuchung zu Romer 9—11 (Gottingen: Vandenhoeck & Ruprecht, 1964), 36; James D. G. Dunn,
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same context saying, “They stumble because they disobey the word, as they were
destined to do (1 Peter 2:8).> The importance of this connection is that the Targums
point to God’s agent as the one who will cause Israel to stumble as a predestined result.
In fact, Targum Isaiah 6:8—10 says that the Memra of the Lord told Isaiah that he would
preach to a people who hear but cannot understand. As history unfolds, this predestined
result is, indeed, carried out by God’s agent, Jesus (e.g., Mark 4:12).**

Since Targum Isaiah 8:14 identified the Memra as God’s agent causing Israel
to stumble, one can also look to Targum Isaiah 28:16 for further connections to Jesus.*
Isaiah 28:16 says that God will lay a foundation stone in Zion that is tested and sure. The
Targum interprets the foundation stone as a future King of Israel who will bring judgment
on those who fail to believe. In targumic tradition, the stone that the builders rejected
“was among the sons of Jesse; and he was worthy to be appointed king and ruler” (7g. Ps
118:22). Jesus, the one who was to be ruler in Israel (Mic 5:2; Matt 2:6), is also the stone
of stumbling that the builders of the house of Israel rejected.® Israel’s King was the

chief cornerstone, and as King, Jesus had the authority to judge their unbelief (7g. Isa

Romans 9—16, WBC 38B (Waco, TX: Word Books, 1988), 584; John Murray, The Epistle to the Romans:
The English Text with Introduction, Exposition, and Notes, vol. 2 (Grand Rapids: Eerdmans, 1965), 42.

BCf, Matt 13:10-17; Mark 4:10-12; Luke 8:10; Acts 28:24-28; and Rom 11:7-8, which all
seem to indicate that the unbelief of the Jews was a prophesied, predestined result.

**On Jesus’ use of this idea in Mark 4:12, see Bruce Chilton, 4 Galilean Rabbi and His Bible:
Jesus’ Use of the Interpreted Scripture of His Time (Wilmington, DE: Michael Glazier, 1984), 90-98.

*Tg. Isa 28:16 does not include the Memra in its interpretation, and yet because 7g. Isa 8:14
has already labeled the Memra as the stone of stumbling, the idea corresponds in Isaiah. This conclusion is
especially supported by the way the New Testament authors combine all of the “stone” passages (Isa 8:14;
28:16; Ps 118:22) in their writings on the subject. In their minds, these passages all seem to be related to
God’s agent.

*Tg. Mic 5:2 says, “But you, O Bethlehem Ephrath, you were as too small to be numbered
among the thousands of the house of Judah. From you shall come forth before me the Messiah to be
executing rule over Israel, whose name is uttered from former times, from the days of antiquity.” For other
references to the Messiah related to the Davidic kingship in the Targums, see 7g. Ong. Gen 49:10 and 7g.
Isa 9:6. In Tg. Isa 9:7, the “Memra of the Lord of Hosts” is the one who will establish the Davidic throne.
In other words, the King, the stone, and the Messiah are all connected in the person of Jesus and the
targumic tradition supports these conclusions regarding Jesus.
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28:16; cf. Acts 10:42; Rom 2:16).

Just as the New Testament teaches Jesus was the stone of stumbling for Israel,
the Targums identify the stone as God’s Memra to bring judgment on his people. Though
one cannot prove the New Testament authors had the targumic tradition in mind, the
similarities between the Targums and the New Testament are striking. God’s agent, the
Memra, will be a stone of stumbling just as God’s agent, Jesus, was identified as the
stone over which Israel was predestined to stumble. In both cases, God’s agent judges

Israel according to his royal authority, because Israel failed to believe in God’s Messiah.

Targum 2 Chronicles 7:12:
God’s Manifestation and
Mediating Intercessor

2 Chronicles 7:12 Then the Lord appeared to Solomon in the night and

said to him, “I have heard your prayer and have
chosen this place for myself as a house of sacrifice.”
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Targum 2 Chronicles 7:12  The Memra of the Lord was revealed to Solomon in
the night, and said to him, “Your prayer has been
heard before me, and I have chosen this place to exist
for me as a house of the sacrifice of offerings.”
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Targum 2 Chronicles 7:12 provides examples of the Memra as God’s
manifestation and as a mediating intercessor for Solomon. As God’s manifestation, the
Memra “was revealed” ("23NR) to deliver a message to Solomon.”’ In addition, the

Memra spoke (71°2 M) to Solomon suggesting the presence of a personal agent or

*'To explain God’s visible manifestation, the Targums often use the passive ithpeel of 773 In
Tg. 2 Chr 7:12, the Targum substitutes God’s agent as well as the passive verb construction. Therefore, the
“Memra of the Lord was revealed.”
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perhaps even a personal being. The Targums do not always substitute the Memra when
the Lord speaks, but 7R . . . 27 X1 "DANX) is the typical construction of God
speaking through the manifestation of his Memra.*®

That Jesus is the premier manifestation of God has been rehearsed several
times, and the Targums again point to God’s agent as his visible manifestation. Where
God acts or speaks in time and space, he does so through his physical agent, Jesus.
Therefore, the revelation of God’s agent in Targum 2 Chronicles 7:12 helps point to
Christ in the Old Testament.

The message that the Memra delivered to Solomon may also point to Christ in
the Old Testament. In Targum 2 Chronicles 7:12, the Memra tells Solomon that he has
heard his prayer. In this sense, the Memra functions as an intercessor in prayer. As such,
Solomon prayed to God through the Memra. In addition, the Memra told Solomon that
the temple had become a place of worship “for me.” This translation follows the Hebrew
literally, and yet having been spoken by the Memra, the implication is that the temple is a
place to worship God’s agent, the Memra.

Like the Memra, Jesus also hears the prayers of his people, and intercedes for
them before the Father (Rom 8:34). In the New Testament, Jesus is the mediator between
God and man (1 Tim 2:5), and his mediation includes hearing prayer. Jesus said that if
you ask anything “in my name” he would do it so that the Father would receive glory
(John 14:13; 15:16; 16:24-24, 26).29 John also teaches that confidence in the Son comes

because Jesus hears the requests of those who believe in his name (1 John 5:13—15). Paul

*For examples that leave God speaking see Tg. Ong. Gen 3:13; Tg. Ong. Exod 3:15. For
examples that have the Memra speaking on behalf of God, see Tg. Ong. Gen 8:21; Tg. Neof. Gen 12:7,
17:1; 20:3; Tg. Neof- Num 22:9; Tg. Ps.-J. Deut 32:39. The typical construction for the Memra speaking
includes the Memra being “revealed.”

*For targumic passages that emphasize prayer “in the name of the Memra of the Lord,” see

Tg. Neof. Gen 12:8; 13:4; 16:13; 21:33; 22:14; 26:25; Tg. Neof. Exod 17:15; 34:5; Tg. Ps 63:5; Tg. Ps.-J.
Exod 26:28; 36:33; Tg. Ps.-J. Deut 4:7.
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instructs the Ephesians to give thanks to God the Father “in the name of our Lord Jesus
Christ” (Eph 5:20), again teaching that God’s agent mediates the supplication of God’s
people.

While the Memra received Solomon’s prayer, he also told Solomon that the
temple had become a place of worship to the Memra. Just as the Memra accepted
worship in the temple, Jesus accepted worship in the New Testament.”® Where Jesus’
miraculous signs were seen, people worshiped (e.g., Matt 14:23; John 9:38). Even into
eternity, the nations will worship Jesus (Phil 2:10-11; Rev 5:9, 11-14; 7:10). As God’s
agent, Jesus is the proper object of Christian worship just as the Memra was the proper
object of temple worship. Since the Targums identify God’s agent as equal to God,
worshiping God and worshiping his agent become one and the same. As God’s manifest
agent, Jesus rightly accepted worship. Likewise, the Memra could tell Solomon that the
temple was a place of worship for him.

In Targum 2 Chronicles 7:12, God manifested himself to Solomon through his
agent, and the Memra audibly told Solomon that he heard his prayer and that temple
worship was established to honor him. Similarly, Jesus manifests the Father, rightly

receives worship, and mediates believers’ prayers to the Father.

Targum Pseudo-Jonathan
Deuteronomy 32:39: God’s Manifest
Agent as Redeemer and Giver of Life

Deuteronomy 32:39 See now that I, even I, am he, and there is no god beside
me; [ kill and I make alive; I wound and I heal; and there
is none that can deliver out of my hand.
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*%In chap. 2, Jesus’ accepting worship was described as a result of divine manifestation. When
the glory of God is manifest through Jesus, men recognize his majesty and must worship him. Similarly,
the glory of the Memra in the temple required worship (7g. Neof. Exod 25:22).
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Pseudo-Jonathan When the Memra of the Lord will be revealed to deliver

Deuteronomy 32:39 his people, he will say to all the nations, “See now that I
am he who is and was, and I am he who will be, and there
is no other god apart from me. I, by my Memra, kill and
indeed make alive the people of the house of Israel. And
I will heal them at the end of days, and there will be none
who can deliver Gog and his army from my hand, [Gog]
who will come to arrange in battle array against them.
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Pseudo-Jonathan Deuteronomy 32:39 expands upon the Hebrew “I, even I, am
he.” The targumic expansion explains that Yahweh alone is God because of his eternal
nature. He is the only God who “is and was, and he who will be.” Pseudo-Jonathan also
explains that this declaration will come when the Memra of the Lord is revealed to
deliver (71797%) his people. Neofiti also interprets Deuteronomy 32:39 as a reference to
the Memra, but provides an ontological identity between the Memra and God.”' Based
on these two targumic traditions, the Memra is God, who when he is revealed to redeem
his people, will be called the “one who is and was, and who is to come.”

The first connection to Jesus in Pseudo-Jonathan Deuteronomy 32:39 is that

*IThe Hebrew text repeats the pronoun *IX to emphasize monotheism and God’s exclusive
ability to kill and make alive, wound and heal (for *IR as a verbal corroborative, see Fuller and Choi,
Biblical Hebrew Syntax, §24b). Tg. Neof. Deut 32:39 identifies the second pronoun (71IX) as the Memra,
but still retains both pronouns as in the Hebrew. This construction explains the repetition of the pronoun as
a reference to God killing and making alive through his agent. The 2 on *7772 is likely an instrumental 2,
but may be understood as a 1 essentiae. As an instrumental 2, Tg. Neof. Deut 32:39 would teach that God
exists, manifested through his agent. As a 2 essentiae, Tg. Neof. Deut 32:39 teaches that God exists “in the
person” of his Memra (for the 1 essentiae, see BDB, 88a, If; JM, 133¢; GCK, §119f). In either case, the
Targum equates the Memra with God suggesting that where God acts, the Memra acts. The ontological
identity of the Memra with the Father is similar to the ontological identity of Jesus with the Father. Jesus
said, “I and the Father are one” (John 10:30), and prayed that believers would be one just as he and the
Father are one (John 17:11, 22). Jesus’ works were a reflection of the Father’s works, and the Son only
does what the Father does (John 5:19). Finally, Jesus taught that whoever has seen the Son has seen the
nature and essence of the Father (John 14:9). Indeed, the Jews sought to kill Jesus because he made
himself equal with God (John 5:18).
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the Memra will be revealed “to redeem” (P11977). Similarly, Jesus delivered God’s
people at the exodus (e.g., Jude 5) and will finally appear to rescue his people from a
fallen world (cf. Rev 19:13). The reference in Pseudo-Jonathan Deuteronomy 32:39 to a
future day when the Memra will be revealed perhaps points to the day of redemption
when King Messiah will be anointed (7g. Ps 61:9; Tg. Ps.-J. Exod 40:9; cf. Luke 4:18;
Acts 4:26; 10:38).

Another connection to Jesus in Pseudo-Jonathan Deuteronomy 32:39, is that

the Memra says, “I am the one who is and was, and I am he who will be.”*?

This phrase
interprets the first pronoun of the Hebrew text with an expansion not found in the
Hebrew, and identifies the Memra as the eternal God (cf. Tg. Isa 44:6; Rev 1:4, 21:6;
22:13). Similarly, Jesus is the eternal God “who is, and who was, and who is to come,
the Almighty” (Rev 1:8).*® In Luke 7:19, John’s disciples ask if Jesus is “the one who is
to come.” After healing many people, Jesus returns a message to John that he is the one

who makes alive (‘the dead are raised up,” Luke 7:22; cf. Tg. Neof. Deut 32:39). Jesus

demonstrates that he is the one who is to come by healing and raising the dead similarly

**For a discussion of this translation see Ernest G. Clarke, Targum Pseudo-Jonathan:
Deuteronomy: Translated, With Notes, The Aramaic Bible 5B (Collegeville, MN: Liturgical Press, 1998),
95n139 and his references. See also Bernard Grossfeld, The Targum Ongelos to Exodus: Translated, with
Apparatus and Notes, The Aramaic Bible 7 (Wilmington, DE: Michael Glazier, 1988), 8n16, for his
discussion of the translation (transliteration) of 11°77 WX i1°/7 in the Targums and ancient versions. In
addition, see John Ronning’s discussion of how the “I am he” sayings of John’s gospel equate Jesus with
God (Ronning, The Jewish Targums and John's Logos Theology, 194-223). In his discussion of 7g. Ps.-J.
Deut 32:39, Ronning shows how John 8:24, 28, and 58 point to Jesus’ equality with God in the present
(8:24), future (8:28), and past (8:58) using the phrase, “I am he” (ibid., 81-83). These New Testament
references are striking when compared to 7g. Ps.-J. s interpretation of the Memra as “he who is and was,
and he who will be.” Ronning concludes, “Since this verse [7g. Ps.-J. Deut 32:39] goes on to say, ‘there is
no god besides me’, it is clear that in calling Jesus the Word as a way of stressing the full deity of the Son,
John is not advocating belief in another god; rather, he is advocating the notion that Jesus is One with the
Father” (ibid., 223). Furthermore, 7g. Neof. Deut 32:39 says, “I, [ in my Word, am he,” again pointing to
Jesus’ “T am he” sayings as evidence of his deity as the Word of the Lord.

3 Although his discussion is targeted at different verses, John Ronning’s discussions of “I am
he” in Tg. Isa 43:10 prove helpful for the present context as well (John L. Ronning, “The Targum of Isaiah
and the Johannine Literature, W7.J 69 [2007]: 247-78).
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to how the Memra will “make alive” at his revelation.® Indeed, Jesus is identical to the
eternal God just as the Memra is “he who is and was and who is to come.” As such,
Jesus healed the sick during his earthly ministry and will make alive at his final
revelation.>

A third connection to Jesus in Pseudo-Jonathan Deuteronomy 32:39 is that no
one will be able to deliver Gog and his army from the Memra’s hand.’® He is God’s
agent to judge Satan and his cohort. Likewise, Jesus will not allow the armies of Gog
and Magog to escape the final judgment (Rev 20:7-10). Gog and Magog will arrange in
battle array against Jesus (Rev 20:9a), and he will destroy then with fire from heaven
(Rev 20:9b). Just as the Memra rained fire and brimstone on Sodom and Gomorrah (7g.
Neof. Gen 19:24), Jesus is God’s agent to defeat Gog. Following the defeat of Israel’s
enemies, Jesus will raise the dead (Rev 20:11-15) just as Pseudo-Jonathan Deuteronomy

32:39 implies.”’

*Cf. Tg. Neof. Deut 32:39 in which God, by his Memra, heals (007 X177 771IRY) and makes
alive in the world to come ("NX7 X9y NN MrnY).

*The idea of Jesus “making alive” is not limited to Jesus’ final revelation. Indeed, Jesus
promised eternal life to those who would believe in God’s agent (John 3:15-16; 3:36; 5:24; 6:40, 47; 10:28;
17:2; Acts 13:48; Rom 5:21; 6:23; 1 Tim 1:16; 1 John 1:2; 5:11, 13, 20).

%Cf. Tg. 1 Sam 2:10 that says the Lord will execute vengeance on Gog in the context of the
kingdom of the Messiah. Likewise, Tg. Neof. Num 11:26 and 24:20 place the triumph over Gog and
Magog “at the end of days” and “in the hands of King Messiah.” Tg. Ps.-J. Num 24:17 looks forward to a
“strong king [who] will reign from those of the house of Jacob, and the Messiah will be anointed . . . and
will banish all the children of Seth, the army of Gog who will arrange in battle against Israel.” Tg. Ps.-J.
Lev 26:44 highlights that the Memra will not reject Israel in the days of their exile, but will “have mercy”
(NN 2N) on them and will not reject them in the days of Gog. Tg. Ps.-J. Lev 26:44 similarly
describes the vengeance of God’s agent against Israel’s enemies as an act of mercy toward God’s people in
the days of Gog. Michael Maher, commenting on 7g. Ps.-J. Exod 40:11, points to rabbinic references to
Gog, again with a connection to the Messiah at the end of days (Michael Maher, Targum Pseudo-Jonathan:
Exodus: Translated with Notes, The Aramaic Bible 2 [Collegeville, MN: Liturgical Press, 1994], 273n27).
Cf. b. Sanh. 97b; b. Abod. Zar. 3b; Gen. Rab. 88:5.

*"This connection of Gog and Magog to Tg. Ps.-J. Deut 32:39 does not dismiss the prophecy of
Ezekiel regarding Gog and Magog (Ezek 38-39). In fact, Grant Osborne rehearses Ezekiel’s prophecy to
show the parallels to Rev 20 and lists 7g. Ps.-J. as a Jewish source that interprets Ezekiel’s prophecy
messianically (Grant R. Osborne, Revelation, BECNT (Grand Rapids: Baker, 2002), 711-12.
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Not only is Jesus God’s agent to judge Gog, Magog, and Satan, but also, he is
God’s agent to make alive in the age to come. Indeed, he is the Resurrection and the Life
(John 11:25, &y it 7 dvdotaais xal 7 {wy).”® In Acts 4, Peter and John upset the
Sadducees by preaching “in Jesus the resurrection from the dead” (Acts 4:2).*° In 1
Corinthians 6:14, Paul teaches that God will raise up believers by Christ’s power. Paul
also taught the Corinthians that just as Adam brought death into the world, so also, Christ
would effect the resurrection from the dead (1 Cor 15:21).* As God’s revealed agent,
Jesus will raise the dead just as the Memra will make alive the people of the house of

Israel.*!

Targum Pseudo-Jonathan
Deuteronomy 32:43:
God’s Agent in Atonement

Deuteronomy 32:43 Rejoice with him, O heavens; bow down to him, all gods,
for he avenges the blood of his children and takes
vengeance on his adversaries. He repays those who hate
him and cleanses his people’s land.

MT Deuteronomy 32:43 1IX 2O 0PN P 172V 47 0 1Y 0N 110
WY INITR 153

Pseudo-Jonathan Praise his people, O peoples, for the blood of his servants

*Even though Jesus’ identification as the Resurrection and the Life recalls Pharisaic belief in
the end-time resurrection (cf. Acts 23:8; Josephus, Antiquities 18.1.3 §14; Jewish Wars 2.8.14 §163; C.K.
Barrett, The Gospel According to St. John: An Introduction with Commentary and Notes on the Greek Text
[London: SPCK, 1978], 395), Kdstenberger points out how Jesus turns Martha’s attention away from a
general idea of resurrection to the person who can effect resurrection from the dead. See Kostenberger,
John, 335.

*See David G. Peterson, The Acts of the Apostles, PNTC (Grand Rapids: Eerdmans, 2009),
188 for the discussion of “in Jesus” as an example of future resurrection or as the means of resurrection.
Here, “in Jesus” is taken as means. Jesus is God’s agent in whom believers find life.

*Fee, First Epistle to the Corinthians, 749-51.

“In Paul’s argument that “all Israel will be saved” (Rom 11:26), he tells the church that if
Israel’s rejection of God meant salvation for the world, then their acceptance of the gospel will mean “life
from the dead” (Rom 11:15). Paul appears to connect resurrection from the dead with the salvation of “the
people of the house of Israel,” and their salvation and resurrection occur in Christ.
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Deuteronomy 32:43 that was shed he will avenge and keep, and the
vengeance of retribution he will return on his enemies,
and he, by his Memra, will atone for the sins of his land
and his people.

Pseudo-Jonathan 72V QTR 21X ORIW° 002 70NV XOAIR AW
Deuteronomy 32:43
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Pseudo-Jonathan Deuteronomy 32:43 provides a targumic interpretation of a
poetic passage. Often, the poetry of the Pentateuch refers to future fulfillments, and the
Targums interpret these fulfillments accordingly.*> Pseudo-Jonathan Deuteronomy
32:43 explains that God will avenge the blood of his servants. After he returns
vengeance on his enemies, God will atone for the sins of the land “by his Memra”
(71°97°12). The 2 preposition is most likely an instrumental 2 indicating the means
through whom God will atone for the sins of the land.* In addition, the explicit pronoun
(X37) supports the use of the instrumental 2 suggesting that God himself will atone for

Israel’s sins, but he will do so “through/by his Memra.”**

The Targums maintain that
God will rescue his people, but he works in the created order through his agent(s).

Whereas Pseudo-Jonathan teaches that the Memra will atone for sins, the New

*For the idea of future fulfillment generally, Peter Craigie says, “Through the darkness of the
judgment expressed so vividly in the Song of Moses, there lay beyond a more distant hope of atonement,
and a restoration of the relationship between God, his people, and their promised land” (Peter C. Craigie,
The Book of Deuteronomy, NICOT [Grand Rapids: Eerdmans, 1976], 389). Luyten described the
perspective of this verse as “eschatological” (J. Luyten, “Primeval and Eschatological Overtones in the
Song of Moses [Dt 32:1-43],” in Das Deuteronomium: Entstehung, Gestalt und Botschaft, ed. N. Lohfink
[Leuven: Leuven University Press, 1985], 344-45).

43BDB, 89b 11 2; Williams, Williams’ Hebrew Syntax, §243; GCK §1190; JM §132¢. Another
interpretive addition of the Targums is the insertion of “sins” (*2177). The Hebrew indicates that God will
cleanse the land, but the Targums interpret this cleansing as a reference to God atoning specifically for the
sins of the people and the land. This addition shows that something specific existed in the people of Israel
that needed cleansing/atoning. Tg. Ps.-J. Deut 32:43 teaches that God’s vengeance and cleansing is a
necessary result of sin and that the corrective is the Memra’s atonement.

*The use of the independent pronoun (X77) with the imperfect (192°) is somewhat expected,
but can also be emphatic (Fuller and Choi, Biblical Hebrew Syntax, §19h; GCK §32b, k, §135a—c; IM
§146a). That the Aramaic adds the pronoun not found in the Hebrew text, in addition to the agent through
whom the pronoun works, points to the interpretive freedom to apply the work of atonement to God’s
agent. The one who atones indeed is God, but it is God through his agent.
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Testament teaches that Jesus fulfilled the old sacrificial system in order to atone for sins.
In the Old Covenant sacrificial system, blood was shed (Lev 8:15; 16:11; 17:11), and
forgiveness extended (Lev 4:20, 5:16).*> These images find their fulfillment in Jesus,
who offered himself as the atoning sacrifice once for all (Heb 7:27; 9:26; 10:10). The
author of Hebrews (Heb 9-10) taught that the old system gave way so that the true
fulfillment would come. Similar to the blood atonement in the sacrificial system (Lev
17:11), Jesus’ blood was poured out for forgiveness (Matt 26:28). The Old Covenant
required repeated sacrifices for atonement (Heb 10:1), but “as it is, he [Christ] has
appeared once for all at the end of the ages to put away sin by the sacrifice of himself.”
Through Jesus’ atoning sacrifice, he established a new and better covenant (Heb 8:6) in
which forgiveness of sins leads to the cessation of the sacrificial system (Heb 10:18).
Although Pseudo-Jonathan Deuteronomy 32:43 fails to include the image of blood, that
God will atone for the sins of his people “by his Memra” points to the future fulfillment
when God will atone for the sins of his people through the blood of his agent, Jesus
Christ.

While the comparison with the sacrificial system provides a sufficient portrait
of Jesus’ role in atonement, Paul also uses atonement images in Ephesians 1:3—14. He
teaches that all of the spiritual blessings given to those who believe come in/through
Christ (Eph 1:3, év Xpioté). Paul highlights the atonement theme in Ephesians 1:7 by
saying that redemption and the forgiveness of sins comes “in him [Christ]” and “through
his [Christ’s] blood” (cf. Rom 3:24; 1 Cor 1:30). Paul’s teaching is also similar to Neofiti
Deuteronomy 32:43 with the phrase, “according to the riches of his grace” (Eph 1:7).
Pseudo-Jonathan says that God will atone for the sins of his people “by his Memra,”

whereas Neofiti teaches that God will atone for the sins of the people “by his good

“>For rabbinic references to blood that “effects atonement” see m. Zebah. 4.1;8.11; m. Sebu.
1.4; m. Neg. 14.10.
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mercies” (71720 AM12).% Paul, a Pharisee (Acts 26:5; Phlm 3:5), used language
similar to the traditions of Pseudo-Jonathan and Neofiti, combining the ideas of God
redeeming through his agent and according to the riches of his grace. Indeed, as God’s
agent, Jesus atoned for the sins of his people “according to the riches of his [God’s]
grace.” Pseudo-Jonathan Deuteronomy 32:43 teaches that the Memra will atone for the

sins of his people. Similarly, Jesus stands as God’s agent offering atonement to those

who will believe (Acts 10:43).

Targum Neofiti Deuteronomy 26:17-18:
God’s Agent as King

Deuteronomy 26:17-18 You have declared today for the Lord to exist for you
as God, so that you will walk in his ways, and keep
his statutes, his commandments, and his rules, and
will obey his voice. And the Lord has declared today
that you exist for him as a people for his treasured
possession, as he has promised you, and that you are
to keep all of his commandments.
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Neofiti Today you have made the Memra of the Lord to be

Deuteronomy 26:17-18 king over you, to be your redeeming God, to walk in
upright ways before him, and to keep his statutes, and
his commandments, and his legal decisions, and to
heed the voice of his Memra. And the Memra of the
Lord has made you kings today to be for the Name a
beloved people as a treasure just as he spoke to you,
and to keep all his commandments.

Neofiti MR P RA N9V PINOYAR T A N
Deuteronomy 26:17-18 1 1 1

*In the Targums, God did other things did “by his good mercies.” He protected those who
entered the ark (7g. Neof. Gen 7:16), remembered Abraham after destroying the cities of the valley (7g.
Neof. Gen 19:29), remembered Rachel to give her children (7g. Neof. Gen 30:22), and brought Israel out of
Egypt, eliciting belief in the Memra (Tg. Neof. Exod 4:31). Moses prayed that God, by his good mercies,
would overlook the sins of Israel, asking for atonement without the sacrifice (7g. Neof. Deut 9:27; cf. Rom
3:25).
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Neofiti Deuteronomy 26:17 interprets Israel’s decision to have the Lord as their
God as Israel making the Memra king over them. As Israel’s king, God’s people should
obey the Memra (71771271 ‘7|73 yRwn?). F inally, as king, the Memra also makes Israel
kings according to the Targum. As God’s final Davidic king, Jesus fulfills these roles
attributed to the Memra.

First, the New Testament presents Jesus as the long-awaited king of Israel, just
as Israel made the Memra king in Neofiti Deuteronomy 26:17. The wise men sought the
one who had been “born King of the Jews” (Matt 2:1), and in John 1:49, Nathanael
identified Jesus as a teacher of Israel (Rabbi), the Son of God, and the king of Israel. As
Jesus rode into Jerusalem on a donkey, he fulfilled Zechariah 9:9 pointing to the arrival
of Israel’s king (Matt 21:5; John 12:15).*” During his interrogation, Pilate asked Jesus if
he was the king of the Jews. Jesus answered, “You have said so” (Matt 27:11; cf. John
18:33). The crowds later mocked Jesus as the king of the Jews (Matt 27:29, 37, 42; John
19:19), not knowing that they were judging themselves by hailing their king.*® Paul
exalted Jesus as the “King of the ages” in his letter to Timothy (1 Tim 1:17; 6:15). In the
Song of the Lamb, God’s people will hail Jesus as the “King of the nations,” highlighting

his just and true ways (Rev 15:3). At the precipice of God’s final battle, the Lamb is

*"Luke and John include that the crowds hailed Jesus as their king when they joyously
exclaimed the refrain from Ps 118:26, “Blessed is the King who comes in the name of the Lord” (Luke
19:38; cf. John 12:13).

*The chief priests perhaps feared the people would begin to see Jesus as the king of the Jews

and so they told Pilate not to write on the cross, “The King of the Jews,” but rather, “This man said, ‘I am
the King of the Jews’” (John 19:21).
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identified as “Lord of lords and King of kings” (Rev 17:14; 19:16). Just as the Memra
was made king over Israel, the New Testament abounds with references to Jesus as king
over his people.

A second connection to Jesus is that the result of Israel’s making the Memra
king over them is that they would heed the voice of the Memra (711 P2 vawn).
The targumic expansion relates obedience to God in the Hebrew Bible to obedience to the
Memra, God’s agent. Likewise, the New Testament teaches that Jesus should be
obeyed.” Peter inferred that the elect exiles to whom he wrote existed “for obedience to
Jesus Christ” (1 Peter 1:1-2). The Apostle John equated the commandments of the
Father (2 John 4, 6) with the “teaching of Christ” (t§j Sidayf To Xpiotod) in 2 John 9.
John rejoiced that the community was walking in the truth as they were “commanded by
the Father” (2 John 4, évtoAny éAaPouev mapa tol matpds). John commends obeying the
commands of the Father because it is obedience to the “teaching of Christ.” Just as
“heeding the voice of the Memra” was the proper response to his kingship, so also
obedience to Jesus is the proper response from those who are members of his kingdom.

A third connection to Jesus in Neofiti Deuteronomy 26:17-18 is that the
Memra has made Israel kings to be a “beloved people” and a “treasure” for God (QV
717130 77 1°2°21). In Peter’s exhortation to remain obedient (1 Pet 1:13-2:12) in a
“foreign land” (‘sojourners’ in 1 Pet 2:11), he affirms that the church is a “chosen race,
royal priesthood, a holy nation, a people for his [God’s] own possession” (1 Pet 2:9).

The purpose of God, in Christ, making his people a treasured possession is so that they

*“The New Testament connections to Jesus extend even to those passages in which Jesus
should be “listened to” or one should “receive” his teaching (Matt 17:5; Mark 9:7; Luke 9:35; John 1:11—
12; 10:16; 12:48). These passages imply obedience to Jesus as well.

*Colin Kruse points out that whoever obeys the teaching of Christ “has both the Father and the
Son.” He cites John 14:23, where Jesus equates love for him as obeying his teaching. To be found in God
the Father and Christ the Son, one must obey the teaching of the Son. See Colin G. Kruse, The Letters of
John, PNTC (Grand Rapids: Eerdmans, 2000), 212—13.
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would “abstain from the passions of the flesh” and “keep [their] conduct pure among the
Gentiles” (1 Pet 2:11-12; cf. 1 Peter 1:2). Like the Targums, Peter teaches that God’s
agent made his people kings so that they would be obedient rather than stumble over
God’s chief cornerstone as Israel did (1 Pet 2:8). Just as the Memra made God’s people a
royal, treasured possession, so also in Christ, believers are a people for his own
possession.”!

The New Testaments contains further reference to Jesus making God’s people
kings. Revelation 1:6 teaches that the one who “freed us from our sins by his blood” also
“made us a kingdom.” Before the Lamb opens the scroll, the living creatures and elders
praise the Lamb as the one who “made them a kingdom and priests to our God” (Rev
5:10). In order to encourage the Corinthians to live out the fullness of the Christian life,
Paul tells them that they have already become kings (1 Cor 4:8), and are therefore able to
obey. Throughout the New Testament, those who are in Christ are encouraged to obey
because they have a royal status in Christ’s kingdom. Likewise, the Memra made Israel
kings so that they would heed the voice of God’s agent.

The abundance of these connections suggests that Neofiti Deuteronomy 26:17—
18 refers to Jesus. As Israel’s “Redeemer God,” the Memra is king over Israel, and made
God’s people to be kings as his beloved possession so that they would obey. Likewise,
Jesus is God’s final king and agent through whom God purchased a royal priesthood as

his treasured possession. As a result, God’s people should heed the voice of God’s agent.

Occurrences of Memra That Probably Refer to Jesus

Some targumic passages present the Memra as God’s agent or manifestation,

'Exod 19:5 connects Israel’s obedience to their status as a treasured possession and Tg. Ong.
Exod 19:5 interprets their obedience as “receiving my Memra.” In order to be God’s treasured possession,
Israel must obey the Memra, an obedience that only comes to full fruition under the New Covenant, in the
power of the Spirit, and with new hearts (cf. Jer 31; Ezek 36).
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but do not have a clear connection to the roles of Jesus in the New Testament. These

passages may refer to Christ.

Targum Ongelos Genesis 3:8:
God’s Manifestation

Genesis 3:8 And they heard the sound of the Lord God walking in the
garden in the cool of the day, and the man and his wife hid

themselves from before the Lord God among the trees of the
garden.
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Ongelos Genesis 3:8  And they heard the sound of the Memra of the Lord God
walking in the garden as the day was ending, then Adam and

his wife hid from before the Lord God in the midst of the
tress of the garden.
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In Genesis 3:8, 10, Adam and Eve heard the sound (?17) of the Lord walking
in the garden.” As such, the passage presents the theophany of God and the appearance
of a visible manifestation of the Lord. Ongelos Genesis 3:8 interprets the visible
manifestation of God’s presence as the Memra of the Lord.” According to Ongelos, the
sound (]7|7) that Adam and Eve heard was the sound of the Memra, God’s manifest agent.
Some may argue that Adam and Eve heard the “voice” (also 217 in Hebrew) of the Lord.
However, the idea of a “voice” walking (727707) in the garden seems untenable.
Ongelos interpreted the meaning of Genesis 3:8 as God’s manifest presence, indeed his

agent, existed in the status of a “walker” in the garden.”® Even the skeptic C. K. Barrett,

SZFor ]71|7 as “sound” see BDB, 876.

3For the textual variants in the targumic tradition to Gen 3:8, see Ronning, The Jewish
Targums, 51.

**The pael participle '|‘7.'m?3 is best understood as an accusative of situation describing the
status of the Memra rather than a verb indicating what he was doing. As such, the Memra existed in the

110



who said the Memra is “a blind alley in the study of biblical background to John’s logos

doctrine,” points to Ongelos Genesis 3:8 as a passage that “might erroneously be taken as

a hypostasis.”>

In chapter 2, it was determined that Jesus is the final and ultimate
manifestation of God in the created world. As such, Jesus is similar to the Memra in
Ongelos Genesis 3:8 by being God’s manifestation. Likewise, scholars sometimes see
christophanies in the Old Testament (Gen 18:2, 32:24-25; Dan 3:25), and Ongelos
Genesis 3:8 may be one of these.® However, because the Memra in Ongelos Genesis 3:8
does not exhibit any offices or roles of Jesus, this passage falls into the category of

occurrences that probably refer to Jesus.

Targum Ongelos Exodus 32:13:
God’s Agent is Closely Connected
to the Covenants

Exodus 32:13 Remember Abraham, Isaac, and Israel, your servants, to
whom you swore by your own self, and said to them, “I
will multiply your offspring as the stars of heaven, and all
this land that I have promised, I will give to your offspring
and they shall inherit it forever.”
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Ongelos Exodus 32:13 Remember Abraham, Isaac, and Israel, your servants, with
whom you swore by your Memra, and with whom you
spoke, “I will increase your children as the stars of the
heavens, and all this land of which I have spoken, I will

status of a “walker” (see Fuller and Choi, Biblical Hebrew Syntax, §161).
>*Barrett, The Gospel According to St. John, 153.

*James A. Borland, Christ in the Old Testament: Old Testament Appearances of Christ in
Human Form (1999); Andrew S. Malone, “John Owen and Old Testament Christophanies,” RTR 63 (2004):
138-54. See also the church fathers, who argue for the Logos in Gen 3:8 (e.g., Theophilus of Antioch, To
Autolycus XXII, ed. and trans. Alexander Roberts and James Donaldson, in Fathers of the Second Century:
Hermas, Tatian, Athenagoras, Theophilus, and Clement of Alexandria, Ante-Nicene Fathers [Grand
Rapids: Eerdmans, 2001], 2:219).
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give to your children that they might inherit forever.”
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Ongelos Exodus 32:13 probably refers to Jesus because the Memra is closely
associated to the covenant sworn to Abraham, Isaac, and Jacob. Ongelos Exodus 32:13
primarily refers to the Abrahamic covenant, leading one to ask about the Memra’s
connection to God’s covenant with Abraham. In Ongelos Genesis 17:2, 7, 10, God told
Abraham that the covenant was between his Memra and Abraham.”” In Ongelos Exodus
6:8, God confirmed his covenant with Moses, saying that he swore (pael perfect 1cs of
0P) to all of the forefathers (Abraham, Isaac, and Jacob) that he would bring Israel into
their land.”® Likewise, Targum Isaiah 48:15 says, “I, by my Memra, cut a covenant with
Abraham.” These passages suggest that the Targums understood the Memra to be closely
associated with the Abrahamic covenant.

Ongelos Exodus 32:13 probably refers to Jesus because the New Testament
does not speak of Jesus as the mediator of the Abrahamic covenant. Jesus is, however,
the mediator of the New Covenant (Heb 9:15; 12:24), and therefore one may see the
Memra in Ongelos Exodus 32:13 as Jesus in the Old Testament. Indeed, the author of
Hebrews teaches that the New Covenant is mediated through Jesus ““so that those who are
called may receive the promised eternal inheritance” (Heb 9:15). In the New Covenant,
the “promised eternal inheritance” is amplified beyond geographical land, but God’s

agent still mediates the blessings of the covenant (Gal 3:14). God provides covenant

*"The term for “covenant” in Tg. Ong. Gen 17:2, 7, and 10 is from the root D372, which is the
same root used for “swore” in Tg. Ong. Exod 32:13.

**The word Memra explains the anthropomorphism of God “raising his hand” in Tg. Ong.
Exod 6:8, see Grossfeld, Targum Ongelos to Exodus, 15n8. See also Heb 6:12-20, which suggests that
believers have the “sure and steadfast anchor of the soul” because Jesus has become a mediating “high
priest.” The author of Hebrews begins this section that God swore by himself since there was none greater
to swear by, and it ends with Jesus as the mediating high priest of that oath just as in the Targums.
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blessings to those who are Abraham’s offspring through Jesus Christ (Gal 3:29), but this
is a New Covenant blessing. Certainly, Jesus is the mediator of the New Covenant and
offers an inheritance that Abraham’s covenant foreshadowed.

These passages in the New Testament teach that Jesus is the mediator and
guarantor of the inheritance under the New Covenant. However, the New Testament fails
to teach explicitly that Jesus mediated the promises of the Abrahamic covenant. These
targumic passages may connect to Jesus as the one who swore to Abraham, Isaac, and
Jacob the blessings of offspring and land. However, without clear New Testament
connections between Jesus and the Abrahamic covenant, Ongelos Exodus 32:13 probably
refers to Jesus. And yet, Jesus certainly functions as the mediator for a covenant people

initiated through Abraham (cf. Acts 3:25; 13:26; Rom 4:13, 16; 2 Cor 11:22; Gal 3:16).

Targum Neofiti Genesis 26:5:
Obedience to God’s Agent

Genesis 26:5 ... because Abraham obeyed my voice and kept my charge,
my commandments, my statutes, and my laws.

MT Genesis 26:5 SNIPIT PNIRA SNINWA AW 9P DNAR YW WK 2pY
Bamiish
Neofiti Genesis 26:5 ... because Abraham listened to the voice of my Memra and

kept my charge, my commandments, my covenants, and my
legal decisions.

Neofiti Genesis 26:5 spympy sz *NIbn 0N "7 %P2 DAN2R ¥aw 7 A%
17 7700

In Neofiti Genesis 26:5, the Targums interpret that Abraham’s obedience was
due to his listening to the Memra. The same verb is used in both the Hebrew and
Aramaic (YAW), but the Targum highlights that Abraham obeyed God’s agent, the
Memra. As mentioned before, the Abrahamic covenant was between God’s Memra and
Abraham in the targumic tradition (7g. Ps.-J. Gen 17:2, 7, 10). Therefore, the Targums

teach that Abraham’s obedience to the covenant was obedience to God’s agent, the
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mediator of the covenant.

The idea of Abraham “listening to” the Memra does not portray agency or
manifestation, and therefore, this passage falls in the category that probably helps one to
find Christ in the Old Testament. Like the Memra, Jesus should be listened to/obeyed
according to the New Testament. At the transfiguration, God’s voice from heaven gave
the command to “listen to” (dxovete) the Son (Matt 17:5; Mark 9:7; Luke 9:35). Jesus
taught that his sheep would listen to his voice (John 10:16), suggesting a requirement, not
an option. Jesus told Pilate that those who are of the truth (i.e. God’s people) “listen” to
his voice because Jesus’ very existence was intended to bear witness about the truth of
the Father (John 18:37). These passages at least indicate that God’s agent should be
listened to and obeyed.

Peter’s sermon in Solomon’s portico (Acts 3:11-26) suggests that Jesus was
the prophet of whom Moses spoke in Deuteronomy 18:15, and therefore the men of Israel
should listen to Jesus. After Peter introduced the idea that the Christ would come (Acts
3:20), he referred to Deuteronomy 18:15, suggesting that Jesus was this prophet to whom
men should listen. The consequence of failing to listen to “that prophet” (tol mpod»Tou
éxelvov) is that he will be destroyed from the people (Acts 3:23). The Targums also refer
to the consequences of failing to listen to the Memra, and Peter relays these consequences
accurately (7g. Neof. Deut 8:20; Tg. Jer 16:12; 22:21; 43:7; Tg. Zech 1:3—4). As Peter
continues, he suggests that the men of Israel are Abraham’s offspring according to the
covenant and are even more accountable to obeying God’s servant whom God “raised
up,” and “sent to you first” (Acts 3:25-26). God approved of Abraham because he

listened to God’s servant, the same prophet whom Moses foreshadowed.””

*Lest these references seem anachronistic, the Abrahamic narrative in the Targums to Genesis
12, 15, and 17 suggests conversations with the Memra or a covenant between the Memra and Abraham.
Therefore, one can say that Abraham obeyed God’s agent, who may foreshadow the same prophet Moses
spoke of. As God’s premier agent and prophet (Heb 1:1-2), Jesus should be obeyed just as Abraham
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Although New Testament parallels exist to connect Jesus to the Memra, these
connections are not explicit. In Neofiti Genesis 26:5, the Memra does not function as an
agent or manifestation of God. Instead, he is obeyed. While one could argue, through
the various targumic connections, that Abraham listened to God’s agent, the Hebrew
Bible does not necessarily require a reference to God’s agent. Indeed, the New
Testament also teaches that God should be obeyed (e.g., Acts 5:29; 1 John 5:2). Even
though connections exist to other passages in which the Memra communicates what must
be obeyed, Neofiti Genesis 26:5 fails to portray agency or manifestation directly.

Therefore this passage probably refers to Jesus.

Targum Psalms 19:3:
Creation Speaks of God’s Agent

Psalm 19:2[3] Day to day pours out speech, and night to night reveals
knowledge.

MT Psalm 19:3 YT M 990 79091 A0k 300 ovY av

Targum Psalms 19:3  Day to day tells more of the Memra; but night to night tells
less knowledge.

Targum Psalms 19:3 MY NPTD KIPHH RO9Y KM 701 RATH KA

NYTID

Psalm 19 exclaims the glory of God found in the created order. Based on the
New Testament interpretation that Jesus created the universe, one could argue that the
heavens declare the glory of the Son (cf. John 1:3; Col 1:16). Indeed, according to
Targum Psalms 19:3, the astronomical progression of days declares more of God’s agent,

the Memra.*®

obeyed God’s agent in the Targums.

%David Stec translates X722 in Tg. Ps 19:3 as “word,” but footnotes that the Aramaic is
mymr’ (David M. Stec, The Targum of Psalms: Translated, With a Critical Introduction, Apparatus, and
Notes, The Aramaic Bible 16 [Collegeville, MN: Liturgical Press, 2004], 54n2).
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Although the context of the Targum relates to creation and God’s agent,
Targum Psalms 19:3 does not necessarily provide a reference to Jesus in the Old
Testament. First, Memra translates “speech” in the MT literally. Second, the overall
trajectory of the psalm portrays God’s activity without an agent. The heavens reveal a
general knowledge of God rather than a personal aspect of his being (Ps 19:2; cf. Rom
1:10). MM occurs again in Targum Psalms 19:4 but in construct with RXNAYTINT
(‘complaint’), clearly not God’s agent. “Speech” in 19:3 (MT) parallels “speech” in 19:4
(MT). Therefore, the “word” (XR172°1) of 19:3 (7g.) and “utterance of complaint” (772°7
XDNNAYIINT) in 19:4 (Tg.) are also parallel. Based on the grammatical structure, the
parallel meaning of X177 and MNTRNAYA 27 indicate that Memra of 19:3 (Tg.) may
simply mean “word.”

Even with this evidence for why the Memra does not refer to Jesus in Targum
Psalms 19:3, one could also argue that this occurrence does refer to Jesus. The definite
article on 172 in 19:3 could indicate more than just “speech.” Perhaps the psalmist has
in mind a specific “Word” of which the days tell. Since the Memra was God’s agent to
separate between night and day (7g. Neof. Gen 1:5, °>>7 X77) and to create the two
great lights to rule the day and night (7g. Neof. Gen 1:16, >°7 X771), the Targum
teaches that each day declares more of God’s agent, the Memra. As the two heavenly
luminaries, created by the Memra, proceed along their charted course, the astronomical
progression of day and night declare the glory of God’s agent. The author of Hebrews
quotes Psalm 102:25 to say that the heavens were the work of the Son’s hands (Heb
1:10).°" Therefore, the heavens, though general revelation, indeed tell of God’s agent
who created them.

Within the broader context of the Memra’s role in creation, Targum Psalms

%1Tg. Ps 102:25 maintains the anthropomorphic “hands,” and thus does not provide a reference
to God’s agent in creation.
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19:3 suggests that each day tells more about God’s agent through whom he created the
universe. However, the main point of Psalm 19 refers to God’s general revelation rather
than the revelation of God’s agent. Therefore, Targum Psalms 19:3 fits into the category

of references that probably refers to Jesus.

Occurrences of Memra That Do Not Refer to Jesus

This final set of targumic references fail to portray the Memra as God’s
manifestation or agent. 7127 refers to the words of a human, a body of commands, or
inner deliberation, but agency and manifestation are clearly missing. These targumic

passages do not refer to Jesus.

Targum 1 Samuel 15:1:
“Word” as a Command

1 Samuel 15:1 And Samuel said to Saul, “The Lord sent me to anoint you

as king over his people, over Israel; now therefore, listen to
the sound of the words of the Lord.”

MT 1 Samuel 151 9y 79 JIwn? M 070 DR 2R 2R 2R RN
770 9027 PP0 YA a0y DRI DY v

Targum I Samuel 15:1  Then Samuel said to Saul, “The Lord has sent me to
anoint you to exist as king over his people, over Israel, but
now receive the command of the word of the Lord.”

Targum I Samuel 15:1 X297 MR% TN AW N DIRWD IRINY MK
7 RAAND N7 2°2p W DRI OV Y Y

In Targum I Samuel 15:1, the targumic tradition explains the uncertain
Hebrew. In the MT, Samuel commands Saul to listen to the “sound of the words of the
Lord” (707° 9727 239 ¥AW). The Targum interprets this phrase as the XAAND 27
7, translating I as °7. Other targumic passages translate 21 using X°7 in such
a way that an agent could be implied (e.g., Tg. Ong. Deut 28:1-2). However, because the

context implies a body of God’s commandments for the king, the use of 7727 likely
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refers to the commandments of God rather than an agent.

Besides the lack of the definite article and the context, the plural construct of
927 in the MT also fails to indicate singular agency. The targumist translated 7177 °027
as the 7> XAND. Of the occurrences of 11177 °127 in the Hebrew Bible, nearly all of the
Targums translate them using X2AN9/X°2AND indicating that the 7117 127 were simply
the “words” of the Lord (e.g., Exod 4:28; 24:3—4; Num 11:24; Josh 3:9; 1 Sam 8:10; Jer
36:4; Ezek 11:25; Amos 8:11). The only occurrence of 1117”727 '71|7 is in 1 Samuel
15:1, and the addition of 9)? does not change the meaning of 771> >127. Elsewhere, the
Targums translate 21 as 72°%, and it refers to the A (‘voice’) of a person rather than
an agent of the Lord.®> Targum 1 Samuel 15:1 likely refers to a body of commands rather
than an individual agent. Therefore, Targum 1 Samuel 15:1 uses common translational
technique to refer to a general message from the Lord to which Saul should listen rather
than a particular agent or personality. Just as God commanded Samuel to obey the
Qv 7P (MT 1 Sam 8:7; XY 2% [Tg. 1 Sam 8:7]), Samuel commanded Saul to listen
to the 7 RAND 7.

Targum Pseudo-Jonathan
Deuteronomy 17:10-11:
“Word” of the Torah

Deuteronomy 17:10-11 Then you shall do according to what they declare to
you from that place that the Lord will choose. And
you shall be careful to do according to all that they
direct you. According to the instructions that they
give you, and according to the decision, which they

82See Tg. Ong. Gen 3:17, where 1 translates the 51|7 of Eve. Tg. Neof and Frg. Tg. P
retain ‘71|7 in Gen 3:17 providing further evidence that 772°73 can refer generally to the “word” of a human.
Similarly, Tg. Ong. Gen 16:2 says that Abram listened to the 1727 of his wife, Sarai, where 7737 is used
to translate ]71|7 in the MT. These occurrences can be compared to 7g. Ong. Gen 3:8, where ‘71|? isa
reference to the “sound” of the Lord walking in the garden. In 7g. Ong. Gen 3:8, the Targums translate
bk 51|? using *177 X127 ‘7|7 with the definite article and with the inclusion of bP, likely referring to a
specific personality who walked in the garden with Adam and Eve (cf. Tg. Ong. Deut 5:24). In Tg. Ong.
Gen 3:8, X1°1 implies agency as a manifestation of God whereas 7g. Ong. Gen 16:2 and Tg. 1 Sam 15:1
fail to include agency or personality.
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pronounce to you, you shall do. You shall not turn
aside from the word that they declare to you, either to
the right hand or to the left.

MT Deuteronomy 17:10-11 R QPN N T2 17X WK N2 9D DY NWw
T WK D0 MWL DAY TN N WR

TR WK VOWNT DY TN WK 7INT D DY

717 79 17°3° WK 2773 72 0N XY Jwyn 0

phvalivd

Pseudo-Jonathan And you shall do according to the word of the custom

Deuteronomy 17:10-11 of the Torah that they declare to you from the place
with which the Lord is pleased, and you shall
diligently do according to all that they teach you. You
shall act according to the word of the Torah that they
teach you, and according to the custom of the
judgment that they say to you; you shall not turn aside
from the word that they tell you, to the right or to the

left.
g‘f”;‘;'f(;jg’;“fh@” L0-11 1 1197 1107 RNIR N0 v By NTavm
u 1U—
4 922 72v% 117030 5% SYIN°T RITT RONK
11011997

71177 RI°T DO PV 110119997 RNMTIK 200 9y
R1°7° 1197 11777 RPAN°D 12 V0N RY 117290 1197
KON

In Deuteronomy 17:8—13, Moses addresses legal disputes involving homicide
and assault. After the Levitical priests and judges make a decision, the person “shall do
according to what they [the priests and judges] declare” (Deut 17:10). The assumption is
that the Levitical priests and judges will judge according to the law, and therefore the
Targum explains their judgment to be according to the “word of the custom of the
Torah.”

Pseudo-Jonathan Deuteronomy 17:10—11 emphasizes the Torah in both verses.
In verse 10, the Targums interpret the judgment given by the Levitical priests as “the

word of the custom of the Torah” (RN°> IR N22°77 M), In verse 11, the Targum calls

119



the source of judgment the “word of the Torah (RN»TIX 772°1).” The targumic
emphasis on the written Torah shows that this passage does not indicate agency or
manifestation with 772°7.

In addition to the emphasis on the written Torah in Pseudo-Jonathan, the other
Targums use vocabulary that indicates a non-agent use of 11°1. Neofiti Deuteronomy
17:10-11 avoids 712°7 altogether saying that the offender “shall do according to the word
(XN 0D) that they tell you.” This construction is typical throughout the Hebrew Bible
to indicate a command.®* Ongelos employs the construct phrase “word of the command”
(R1AND A1°N), annexing 177 to the genitive X2AAN’D, which limits and specifies the
type of °72.% This construction indicates the close relationship between X2N°D and
A72°7) when used as a “word” or “command.” Finally, Pseudo-Jonathan Deuteronomy
17:11 uses RAAN’D in the final exhortation, equating the RAN’D, the N2 1AM
RNPMIN (‘word of the custom of the Torah’) and the RN*7IX 7127 (‘word of the
Torah’). The synonymous use of these Aramaic terms suggests that this use of 1’2 is a
mere word or command for the offender to obey. Therefore, Pseudo-Jonathan

Deuteronomy 17:10—11 does not help one find Christ in the Old Testament.

Targum Joshua 1:18:
“Word” of a Human

Joshua 1:18 Whoever rebels against your commandment and disobeys
your words, according to all which you command him, he
shall be put to death. Only be strong and courageous.

%For RN™7N as a reference to the written Torah, see Jastrow, Dictionary of the Targumim,
34. He lists there B. Bat. 9:16a; y. Ta‘an. 3:66¢; y. Sanh. 1:18c; and others in rabbinic literature that use the
term similarly.

For the use of the Hebrew 12717 °D to indicate a command, see Gen 43:7 and Exod 34:27.
For the use of "~7¥ to indicate a command see Gen 41:40; 45:21; Exod 17:1; 38:21; Num 3:16 (cf. Num
3:39). These passages in the Targums use 17’2 and OANY interchangeably without a clear distinction in
meaning.

Fuller and Choi, Biblical Hebrew Syntax, §12b.
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MT Joshua 1:18 WK 937 72T DX YHW? X2 D DR 7 WK WX 93
YRR PIM P DAY XN
Targum Joshua 1:18 Every man who refuses your word and will not receive your

command with regard to all that you should command him,
he shall be executed. Only, be strong and courageous.

Targum Joshua 1:18 3% 9MAND N° $23p° KDY TN 5Y 27077 725 9D
a2y PN TN °UPn° 7°17PONT

In the first chapter of Joshua, people affirm Joshua’s leadership. In doing so,
they declare that they will obey his commands (7°9), indicating that the context of this
passage refers to human commands rather than an agent of the Lord. In Joshua 1:18, the
people self-declare the consequences if anyone should disobey Joshua’s command. In
the Hebrew, “commands” (7°9) and “words” (7°727) are parallel terms with
synonymous meaning. Thus, Joshua’s “commands” are the same as his “words” and both
should be obeyed.

Targum Joshua 1:18 presents a similar construction, but with Aramaic
vocabulary. Like 7D and 7727 in Hebrew, 772 and OAN® are used interchangeably to
mean a word or command. The parallel construction in the Targums mirrors the parallel
of the Hebrew text, so 717 and OAND should be understood as synonymous terms,
indicating Joshua’s command.

Not only are the terms grammatically synonymous, but the context also
indicates that 772°7 is the command of a human, not a divine agent.®® Israel affirms
Joshua’s leadership by saying that they will obey his “word” similarly to how they
obeyed Moses. Israel does not say that they will obey God’s Memra as other passages
imply (Tg. Ong. Exod 15:26). The Memra was present at Sinai when Moses received the

law (Tg. Ong. Exod 19:17), but the Memra at Sinai stood as the agent of God to deliver

%%0ther passages in which the context implies the word(s) of a human include Tg. Ong. Gen
4:23 (words of Lamech); Tg. Ong. Gen 9:6 (words of human judges); 7g. Ong. Gen 16:2 (word of Sarai);
Tg. Ong. Gen 26:35 (word of Isaac and Rebekah).
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the law. In Joshua 1:18, Israel commits to obey this law under the leadership of Joshua.
Even so, in Targum Joshua 1:18, the people commit to obey Joshua’s “command,” not

God’s agent.

Targum Neofiti Exodus 34:27:
The “Utterance” of the Covenant Law

Exodus 34:27 And the Lord said to Moses, “Write for yourself these

words, for in accordance with these words I have made a
covenant with you and with Israel.”

MT Exodus 34:27 D 7Y *3 71987 07277 DX T2 200 AW PR AN RN
XL NXY 1”13 0K °N73 7987 07277

Neofiti Exodus 34:27 And the Lord said to Moses, “Write for yourself these

words, for by the utterance of these words I have made a
covenant with you and with Israel.”

Neofiti Exodus 34:27 =y Hy 1R 19K 7300 N° 79 20D 7wWn5 2 0K)
DRI AYY OMP TAY DR TORT RMAND

Neofiti Exodus 34:27 provides another instance of 7727 in construct with a
genitive noun that fails to imply the Lord. Here, the Lord instructs Moses to write down
“these words™ (J°?X:T X°AND), a reference to the commands of the covenant law.
Neofiti Exodus 34:27 repeats OAND in the next clause as the genitive noun, suggesting the
parallelism between D3NS used independently versus its use in the construct package.
Therefore, R°122ND 71271 likely means the same thing as R°72AND used earlier in the verse.
Durham argues that “these words” in Hebrew refer to “the whole of Yahweh’s
explanatory revelation regarding the application of the principles set forth in his own
“Ten Words.””®’

That X°22ND 7127 refers to the written application of the Ten Commandments
is affirmed in both the Hebrew and Aramaic texts of Exodus 34:28. The Hebrew

highlights that Moses wrote down the N°72i7 727 (‘words of the covenant’) followed by

%7John Durham, Exodus, WBC 3 (Waco, TX: Word, 1987), 462.
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the appositional 3’71277 NAWY (‘the Ten Words’). This construction further specifies
the “words of the covenant.”®® Neofiti Exodus 34:28 interprets the Hebrew closely,
translating “words of the covenant” with Ria>*P °2°1 followed by 17°7°27 *NWY in
apposition. 27 is never used in the Targums to indicate agency, and here parallels
X°22ND and R°AND A7, suggesting that they all refer to the same thing. Neofiti
Exodus 34:27-28 translates the Hebrew literally and fails to indicate agency or
manifestation of Yahweh. Instead, God instructs Moses to write down the words of the
covenant that he has made with Israel so that Israel would know what God requires and
be able to obey.

Targum Qoheleth 6:3:

“Word” as Inner Deliberation

Ecclesiastes 6:3 I say that a stillborn child is better off than he.

MT Ecclesiastes 6:3 55317 1377 2 NONKR

Targum Qoheleth 6:3 1 said to myself [lit. I said in my word)] that better than he is
a stillborn baby that has not seen this world.

Targum Qoheleth 6:3 T RNDY RAM RDT RYHW 7°1°7 20T 012 DMONKR
Targum Qoheleth 6:3 is an example of *72°722 N 7K referring to an inner
deliberation.® In T argum Qoheleth, the phrase occurs in the first person in 2:1, 6:3, 7:23,
8:14, and 9:16 (>712°12 N>ANAN). It occurs in the third person in 1:2, 8:17, and 12:8
(7°97°2 MR). In each of these cases, the phrase is used to interpret Qoheleth

deliberating a wisdom issue. Peter Knobel points out that the phrase is equivalent to the

%For the “explicative apposition” see Williams, Williams’ Hebrew Syntax, §70; GCK, §131f—
g; Fuller and Choi, Biblical Hebrew Syntax, §26.

%At times, this phrase is used of God’s deliberations (7g. Ong. Gen 22:16; 2:25; 15:2; 15:10;
Tg. Isa 12:2), and may refer to an action through his agent, thus referring to Jesus. The same Aramaic
construction is used in these instances, but when God “says by his Memra,” whatever God is saying and
whether the Memra will carry out God’s deliberation as his agent may demonstrate a similarity to Jesus. In
Tg. Qoh 6:3, Tg. 2 Chr 25:19, and Tg. Ps.-J. Num 15:32, the phrase refers to the internal deliberations of a
person.
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Hebrew 272 R.7° As such, this use of 7 serves as a euphemism for, “I said to
myself.”

Although this use of Memra is prominent in Targum Qoheleth, it is not limited
to Targum Qoheleth. The phrase occurs in Targum 2 Chronicles 25:19 and Pseudo-
Jonathan Numbers 15:32 as well. Targum 2 Chronicles 25:19 uses the phrase in the
second person as Joash sends word to Amaziah regarding a previous message. This use
is not inner deliberation, but implies something that someone else said “in his heart,” or
“to himself.” The 72°1 in Targum 2 Chronicles 25:19 was not a word directly spoken to
Joash, but rather, something that Joash had heard regarding Amaziah’s deliberations.
Even so, the phrase again fails to describe God’s agency.

In Pseudo-Jonathan Numbers 15:32, 712°7 is used similarly to indicate the
inner intent of a man who planned to pluck wood on a Sabbath. The Targum expands the
Hebrew by including the man’s deliberation about plucking wood on a Sabbath, and uses
this construction (;1°772°122 MRN) to suggest internal deliberation. Since this targumic use
of 77 fails to highlight God’s agent or manifestation, Targum Qoheleth 6:3 does not
help one find Christ in this use of 177,

Targum Isaiah 40:10:
Reward for Those Who Do His “Word”

Isaiah 40:10 Behold, the Lord comes with might, and his arm rules for
him; behold, his reward is with him, and his recompense
before him.

MT Isaiah 40:10 NN 17DV 737 12 72w WA K12 PIAA T 01X 1A

15199 1NHYD?

Targum Isaiah 40:10  Behold the Lord God is revealed with strength, and the
strength of his mighty arm rules before him. Behold the

"Peter S. Knobel, The Targum of Qohelet, The Aramaic Bible 15 (Collegeville, MN:
Liturgical Press, 1991), 21n3. See also, Sigmund Maybaum, Die Anthropomorphien und Anthropopathien
bei Onkelos und den Spdtern Targumim mit besonderer Beriicksichtingung der Ausdriicke Memra, Jkara
und Schechintha (Breslau, Germany: Schletter’sche Buchhandlung, 1870), 44.
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reward of the doers of his word is with him because all his
deeds are revealed before him.

Targum Isaiah 40:10 RUDW 7PN YT Q1PN AN MPN2 DNIR M K7
123 TI°72I D27 AV 1001 T2V AR R TINTR
NP

Isaiah 40:1-11 describes the glorious appearance of the Lord, but the reference
to Memra does not suggest manifestation. Isaiah 40:10 says the Lord comes in might and
the fruit of his victory is before him, namely reward and recompense.”' The reward that
God brings is literally “wages” in both the Hebrew and Aramaic (WOW/7R).”> God’s
reward is with “the doers of his word” (71°1°1 >72V).”

Several reasons exist why Memra in Targum Isaiah 40:10 does not refer to
Jesus in the Old Testament. First, the context of Targum Isaiah 40:10 involves those
who obey God’s commands and are worthy to receive the reward that comes when God is
revealed. The verb 72V typically implies action in Aramaic, and in this verse, the action
is performed by the receivers of God’s reward, not by God himself.”* Therefore, 71>72°7
represents the body of commands that those who receive the reward have done (72¥).”
Second, the use of 1" in Targum Isaiah 40:10 is similar to the use of 77 in Neofiti
Exodus 34:27 in which the “words” are the statutes and commands of the covenant law.

Third, the use of 777 in this targumic interpretation fails to indicate agency or

3. Alec Motyer, Isaiah: An Introduction and Commentary, TOTC 20 (Downers Grove, IL:
Inter-Varsity, 1999), 277.

"For M2W, see BDB, 968, and for AR, see Jastrow, A Dictionary of the Targumim, 14. The
LXX translates 72 as wofds. Compare these terms to Rom 4:4-5, where Paul compares the “wages”
(waBés) of the one who “works” (2pyalopévw) to the faith of the one who believes in God’s agent (Tg. Neof.
Gen 15:6; Tg. Neof. Exod 14:31).

PThis phrase occurs again in Tg. Isa 62:11 in almost identical fashion.
MJastrow, Dictionary of the Targumim, 1034-35.

"The participle of 72V likely implies a characteristic (occupation) of those who will receive
God’s reward (Fuller and Choi, Biblical Hebrew Syntax, §16a). In this sense, those who receive God’s
reward consistently live according to his commands. The annexation 1772 >72Y explains human action
specifically as action “according to” God’s word/command (ibid., §12e).

125



manifestation of God. Certainly, God reveals himself in Targum Isaiah 40:10, but he is
not revealed “in/by his Memra” as in other passages (7g. Ong. Exod 2:25; Tg. I Sam
3:21). Therefore, the use of 1 in Targum Isaiah 40:10 fails to provide a reference to
Jesus in the Old Testament.

Memra occurs in some passages where the Hebrew implies a body of
commands or inner deliberation of a human. In addition, Memra occurs as a reference to
the word of a human being or a spoken word. These occurrences clearly do not refer to

Jesus, nor do they help one find Christ in the Old Testament.

Conclusion

The Targums use Memra in various contexts to explain the meaning of the
Hebrew original. Where the Memra functions similarly to Jesus, one can possibly find a
reference to Christ in the Old Testament. Some occurrences of Memra clearly point to
the offices or roles of Jesus in the New Testament. Where Memra functions as God’s
agent or manifestation and performs similar functions directly connected to Jesus’ offices
or roles, these passages certainly point to Christ in the Old Testament. While some
occurrences of Memra directly connect to the New Testament presentation of Jesus’
offices and roles, other passages are more indirect and probably refer to Jesus. Where the
Mempra functions as an agent or manifestation and an indirect, conceptual connection to
Jesus exists, these occurrences probably can help one find Christ in the Old Testament.
While many occurrences of Memra fall into these two categories, some occurrences of
Memra do not point to Christ in the Old Testament because 172’ may also represent a
“decree” or “command,” a body of laws, or a euphemism for inner deliberation. These
occurrences of Memra do not help one find Christ in the Old Testament. The examples
in this chapter are by no means exhaustive, but represent a sampling of the targumic uses
of Memra. By using similar exegetical methods as the apostles, one can find Christ in the

Old Testament through the Aramaic Memra.
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CHAPTER 4
FINDING CHRIST IN THE OLD TESTAMENT

THROUGH THE ARAMAIC
SHEKINAH AND YEQARA

Like Memra, the terms Shekinah and Yeqara seem to have Christological
implications based on their use in the Targums as God’s divine manifestation. The
Shekinah represents God’s manifest presence, sometimes taking on similar agent-roles as
the Memra (e.g., Tg. Ong. Exod 33:16; Tg. Ps.-J. Exod 13:21). The Yeqara represents
God’s “weighty” radiance as in the burning bush (e.g., 7g. Neof. Exod 3:1, 6; cf. 2 Cor
4:4, 6) or the pillar of cloud and fire (e.g., 7g. Ps.-J. Num 9:20-22; cf. 1 Cor 10:1-9).
Since both of these targumic terms refer to an aspect of God’s manifestation, they will be
considered together in this chapter. In fact, the two terms often occur in tandem,
especially in Neofiti.' The Apostle John highlighted the close relationship between the
Shekinah and Yeqara when he taught that Jesus “tabernacled (éox/vwoev) among us, and
we have beheld his glory” (John 1:14, T d¢¢av avtot).” Because Shekinah and Yeqara
represent God’s manifestation, and because the New Testament authors identified Jesus
as God’s final manifestation, nearly all of the occurrences of Shekinah may point to
Christ, and most of the occurrences of Yegara may point to Christ.

As the manifestation of God, Shekinah and Yeqara may refer to God’s

'In general, Tg. Ong. prefers to use “Yegara™ in the same passages that Tg. Neof. uses “Yeqara
of the Shekinah.” Tg. Ps.-J. seems to go back and forth between these terms without a clear reason. In
parallel passages, 7g. Ps.-J. sometimes follows 7g. Ong., but sometimes mirrors 7g. Neof: Even with this
variation in use, the meaning of the terms remains nearly identical.

*In chap. 2 it was argued that John used targumic terminology in John 1:14 to teach that Jesus

was the premier manifestation of the Father. Indeed, Jesus fully displayed the presence of God (Col 1:15)
and the glory of God (Heb 1:3).
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manifestation or to God’s manifestation with agency.” Chapter 3 argued that Memra
mainly represented God’s manifestation in action, fulfilling an office or role similar to
Jesus. Alternatively, Shekinah and Yegara most often represent God’s manifestation, but
may or may not indicate action/agency.® Since the New Testament authors speak of
Jesus as the manifestation of God, the targumic passages that teach of the manifestation
of the Father through the Shekinah or Yeqara may refer to Christ. Furthermore, the
Shekinah and Yegara sometimes fulfill offices or roles similar to the Memra and Jesus.
Therefore, the targumic passages where Shekinah or Yeqara imply God’s manifestation
with agency may also refer to Jesus.

As God’s manifestation, Shekinah nearly always refers to Christ, and Yeqara
mostly refers to Christ. Therefore, Shekinah and Yegara will be delineated into
categories of manifestation and manifestation with agency. The New Testament also
seems to point toward this structure for Shekinah and Yeqara. The New Testament
describes Jesus as God’s final manifestation. Jesus is the “tabernacle” presence of God
(John 1:14) and the “image of the invisible God” (Col 1:15). He is the radiant glory of
the Father (Heb 1:2), and in his face, the glory of the only begotten Son of the Father
shines (John 1:14; cf. 2 Cor 4:4, 6). Indeed, Jesus is the manifestation of the glory of the
Father similar to God’s presence passing in front of Moses (cf. Tg. Ps.-J. Exod 33:23-24;

34:5-9).° Therefore, the first category of passages to be considered are those in which

*For this discussion, a “manifestation” is a manifestation of God’s presence without the
implication of action or performance. For instance, God’s presence in the temple or in the land of Israel
would be considered simply, a manifestation. Alternatively, God’s “manifestation with agency” refers to
the Shekinah or Yegara fulfilling the role of a personal agent similar to the Memra or Jesus.

*The Shekinah or Yegara are often used to translate God’s presence in the promised land or
tabernacle. For good overviews of Shekinah, see Chan Yew Ming, “The Shekinah: An Introduction to the
Jewish Understanding of the Presence of God,” T7J 17 (2009): 1-19; Leonard Kravitz, “Shekinah as God’s
Spirit and Presence,” Living Pulpit 5, no. 1 (1996): 22-23. For rabbinic references to the Shekinah, see
Abot R. Nat. 38; b. Sotah 13a; b. Meg. 29a; b. Sabb. 22b; b. Ber. Ta.

>Tg. Ps.-J. Exod 33:23 states that the Yegara of the Shekinah will pass over before Moses as
the Memra protects him in the cleft of the rock. However, God tells Moses that he will not be able to see
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the Shekinah or Yeqara function as a manifestation of God and refer to Christ.

In addition to displaying God’s manifestation, Shekinah and Yeqara fulfill
agent-roles that the New Testament authors apply to Jesus.® The Yegara of the Shekinah
saves/redeems (7g. Neof. Deut 23:15), fights (7g. Ps.-J. Deut 20:4), and distributes the
Holy Spirit (Tg. Neof- Num 11:25), doing the Father’s work in the world. Similarly,
Jesus does the works that his Father sent him to do (John 5:36; 14:10-11). Jesus is
Israel’s Savior and redeemer (Luke 2:11; John 4:42), and he is the manifestation of God
who will send the Helper (John 15:26). Therefore, the New Testament connects Jesus to
the active manifestation of God, and the Targums assign similar functions and roles to the
Shekinah or Yegara. Targumic passages in which Shekinah or Yegara present God’s
manifestation and fulfill a role or function similar to Jesus will be considered in the
category entitled, “Occurrences of Shekinah and Yeqara Referring to God’s
Manifestation with Agency.”

While nearly all of the occurrences of Shekinah refer to Christ, and many
occurrences of Yeqara refer to Christ, some occurrences of Yegara fail to help one find
Christ in the Old Testament.” Some occurrences of Yegara appear as a literal translation
of the Hebrew 7122. In order to provide a balanced understanding of these targumic

terms, the final category in this chapter presents a few occurrences of Yegara as a literal

the face of the Yeqgara of the Shekinah. After the incarnation, the veil has been lifted (2 Cor 3:13—16), and
mankind may gaze upon the glory of God in the face of Christ.

SLike Memra, when the Shekinah or Yeqara fulfill agent-roles similar to Jesus, they often
mirror the offices of Christ (Prophet, Priest, and King) as well.

"Yegara occurs almost 600 times in the various Targums. Of these occurrences, 260 of them
do not refer to Jesus because they literally translate 7122 or other Hebrew words meaning “dignity,”
“precious,” “expensive,” or “honor” (see Marcus Jastrow, 4 Dictionary of the Targumim, the Talmud Babli
and Yerushalmi, and the Midrashic Literature [Peabody, MA: Hendrickson, 2005], 593). Often, the
translation of 712 with 0j?” refers to the “glory” of a kingdom (e.g., 7g. Isa 35:2; 38:12) or the “glory” of
an object like garments (e.g., Tg. Ps.-J. Gen 3:21; Tg. Ezek 23:26). 1j?” is also used in 7g. Neof. Exod
34:29-30 to refer to the “glory” of the face of Moses as he descended from his meeting with the Lord.
These references do not refer to a manifestation of God, and therefore, do not help one find Christ in the
Old Testament.

129



translation of 7123 that do not refer to Jesus.®

Occurrences of Shekinah and Yeqara as a
Manifestation of God

Shekinah and Yegara often represent the manifestation of God’s presence. In
some cases, these terms display God’s manifestation without the notion of action or
agency. These occurrences of Shekinah or Yegara typically fail to exhibit divine agency,
and yet they refer to Jesus because they function as the manifestation of the Father.
Shekinah and Yeqara exhibit the manifestation of the divine character and presence just
as Jesus displayed the fullness of God as the God-Man. The examples in this section
show how Shekinah and Yeqara function as a simple manifestation of God and also point
to Jesus as the quintessential manifestation of the Father.

Targum Psalms 36:10(9]:
Manifestation as Light

Psalm 36:9 For with you is the fountain of life; in your light do we see
light.

MT Psalm 36:10 N ORI TR 00 MNP TRV 02

Targum Psalms 36:10  For with you are streams of living water; in the splendor of
your Yegara we will see light.

Targum Psalms 36:10 X172 7401 TIR° 11 101 700 091 Ty 21N
The context of Psalm 36:7-9 [MT and Tg. 36:8—10] highlights God’s goodness
to his people and the blessings that come in the shadow of his presence.” One of those
blessings is that God’s people see the light of the glory of God and gain eternal life in his

presence. Targum Psalms 36:10 interprets the “fountain of life” in the Hebrew as God

¥Even literal translations of 7122 may refer to Christ if the display of God’s glory is a display
of his glory that has a clear connection to Jesus’ appearance (e.g., 7g. Neof. Exod 40:34; Tg. Isa 40:5). The
examples that fit into this chapter’s final category clearly do not refer to a manifestation of God’s glory.

°Tg. Ps 36:8 interprets the “shadow of his wings” as “the shadow of your Shekinah.”
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providing “streams of living water.” In addition, Targum Psalms 36:10 explains “in your
light do we see light” as seeing the light of “the splendor of your Yegara.”'® As such, the
Targum presents the Yegara in a context in which God’s Shekinah (Tg. Ps 36:8) provides
comfort and blessings to his people, and in God’s presence the light of the Yegara shines
leading to streams of living water.

The New Testament authors, indeed Jesus himself, used similar language to
teach about God’s presence with his people. John says that Jesus was the “true light”
who was coming into the world (John 1:9). After introducing the Memra’s role in
creation (John 1:1-3), John highlights Jesus’ role as the Yeqara. He says, “In him was
life (cf. Tg. Ps 36:10a) and the life was the light of men” (cf. Tg. Ps 36:10b)."" Jesus is
the light that “shines in the darkness, and the darkness has not overcome it” (cf. Ps 80:3,
7, 19; Isa 9:2). Jesus is the Light of the world (John 8:12; 9:5), and will be the light
source in the new creation (Rev 21:23). Indeed, the same one in whom God’s people see
the light of the glory of God (cf. 2 Cor 4:4, 6; Heb 1:3) is the one who provides streams
of living water just as Targum Psalms 36:10 explains.

When Jesus conversed with the woman at the well, he referred to living water
similarly to Targum Psalms 36:10. Jesus told her that if she knew who was talking to

her, she would have asked him for a drink and he would give her “living water” (John

""The grammar of 7P 1°72 seems to point to a personal manifestation. One meaning of the
genitive is the Y, preposition indicating possession (Russell T. Fuller and Kyoungwon Choi, Biblical
Hebrew Syntax: A Traditional Semitic Approach [Grand Rapids: Kregel, forthcoming], §12e). In this
particular construction, the genitive is properly annexed with the meaning of the ? preposition, identifying
the owner of the “splendor.” As such, the two similar nouns become one unit of meaning with 772°
making the whole package definite. Therefore, the splendor belongs to something or someone. This
construction differs from the same genitive in 7g. Ong. Exod 34:35, in which the construct package
NX7j2° 1°T carries one meaning, but is annexed to and governs 1WA *ORT with the Aramaic pronoun 7. In
Tg. Ong. Exod 34:35, the two independent construct phrases form a composite construct package that
indicates the “splendor of the glory” belongs to “the face of Moses.” Alternatively, 7g. Ps 36:10 suggests
that the “splendor” belongs to the Yeqara, a personal manifestation.

"John’s combination of the ideas of life and light in his prologue parallels the similar ideas in
Tg. Ps 36:10.
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4:10). Furthermore, Jesus told the woman that the water he provides would become a
“spring of water (myy Udatog) welling up to eternal life” (John 4: 14)."* As the Yegara of
the Lord, Jesus distributes living water in John 7:38. Jesus, the manifestation of God,
who shines the radiant glory of the Father, is the one who distributes streams of living
water, which are the “fountain of life” to all who believe. Indeed, the streams of living
water found in the presence of the Yeqara are similar to Jesus’ teaching to the woman at

the well.

Targum Ongelos Exodus 20:21[24]:
Manifestation Requires Worship

Exodus 20:24" An altar of earth you shall make for me and sacrifice on it
your burnt offerings and peace offerings, your sheep and
your oxen. In every place where I cause my name to be
remembered [ will come to you and bless you.

MT Exodus 20:24 TRPW DRI NPV DR 1OV DRAN Y awyn anTR 02m
MW DR PITR IR DPHT 932 TP DRI TIRY NN
T°N572) YR 1A

Ongelos Exodus 20:21  You shall make an altar of earth before me, and you shall
sacrifice on it your burnt offerings and your holy
sacrifices from your flocks and from your bulls. In every
place where I cause my Shekinah to dwell, I will send my
blessing to you, and I will bless you.

Ongelos Exodus 20:21 TNPY N0 OMIBY [AT SN CRTR T°AVN RNNTR 7277
MWRT IR 932 77N A1 T 1 TWTIP D021 N0
T1°372K1 72 N2 7YWR 7AN7 NPOY

In Exodus 20, God delivered the Ten Commandments to Israel (Exod 20:1-17)

and demonstrated his presence with his people by speaking with them (Exod 20:22).

"The LXX uses m)yA to translate “fountain” in Ps 36:10.

*Tg. Ong. has a different versification than MT and the other Targums leading to the
discrepancy between which verse is being discussed. The content of the verses is the same.
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Instead of making images of silver and gold, Israel is to worship the true God alone
(Exod 20:23-24). In every place the Lord causes his name to be remembered, Israel is to
build an altar of worship. Ongelos explains that the place where God will make his name
be remembered is the place where he causes his Shekinah to dwell.'* Whereas the
tabernacle is likely in view as the place where God will make his Shekinah dwell, God
has not yet established the “building” where worship will take place. Instead, he suggests
that wherever his presence is manifest, worship will happen. As such, the manifestation
of God requires and elicits worship just as Jesus’ presence elicited worship.

In the New Testament, Jesus is the premier manifestation of God who requires
the worship of humanity. The magi sought Jesus in order to worship him (Matt 2:2), and
brought him gifts as an expression of that worship (Matt 2:11). After exercising his
dominion over the storm, the men in the boat worshiped Jesus (Matt 14:33). On several
occasions, people knelt before Jesus when asking for help, a sign of adoration and respect
(Matt 9:18; 20:20; Luke 5:8). Jesus taught that those who do not honor the Son do not
honor the Father (John 5:23) suggesting that the inverse is also true. Those who do honor
the Son honor the Father since the Son is the manifest presence of the Father. After Jesus
healed the blind man, he believed and worshiped (John 9:38). One day, every knee will
bow to Jesus (Phil 2:10-11), and the author of Hebrews says that even the heavenly hosts

should worship Jesus (Heb 1:6). According to the New Testament, Jesus is the one, in

"“Bernard Grossfeld points to Rabbi Halafta of Kefar Hananiah and his exposition of this verse
in m. Abot. 3:6 (Bernard Grossfeld, The Targum Ongelos to Exodus: Translates, with Apparatus and Notes,
The Aramaic Bible 7 [Wilmington, DE: Michael Glazier, 1988], 58n17). The Mishnah reads, “When ten
sit and study Torah, the Divine Presence rests among them . ... How do I know this is true even of one
person?—because it says, ‘in every place where I cause my name to be mentioned I will come to you and
bless you’ (Exod 20:24).” The Mekhilta links this revelation of God specifically to the temple and
Grossfeld subsequently connects this passage to Deut 12:5, which is addressed below. Although God’s
presence is with individuals, the Mishnah interprets Exod 20:24 to say that where several are gathered at
the place where God’s name dwells, his presence is there with them also. In Matt 18:20, Jesus speaks of
himself similarly to how Judaism speaks of the Shekinah. He says, “For where two or three are gathered in
my name, there am I among them.” Using similar language as Judaism, Jesus points out that he is the
Shekinah of God who manifests God’s presence with his people.
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whom the Name of God resides (Phil 2:9; Heb 1:4), and his manifestation of the Father

elicits worship.

Targum Pseudo-Jonathan
Deuteronomy 12:5:
Manifestation in the Promised Land

Deuteronomy 12:5 But you shall seek the place that the Lord your God will
choose out of all your tribes to put his name and make his
habitation there. And you shall go there.

MT Deuteronomy 12:5 0302w 937 03°79R 7170 127 WK Q1977 PR 2K °D
AW NRIY WNTN 110V W MY DR 2w

Pseudo-Jonathan But you shall seek the land where the Memra of the Lord

Deuteronomy 12:5 your God has chosen, among all your tribes, to cause his
Shekinah to dwell, and there as a house for his Shekinah
you shall go.

Pseudo-Jonathan 1202 93 1A POPIR 77T RN YINTT RYIRD PN

Deuteronomy 12:5 TN 7NN 7IYANN PNPOW N°2AR AN PRI RTIWRD
Deuteronomy 12 elaborates on the idea of the place where God will make his
name to dwell and links it to the place where his habitation will be. God told Israel to go
to the place he would put his name, which was also the place of his habitation. Pseudo-
Jonathan simplifies the Hebrew. The Targum explains that the place of God’s name and
his habitation were the dwelling of God’s Shekinah."” As Israel’s history unfolds, God

chooses to make his presence dwell among his people in the promised land.'® God

"*Tg. Ps.-J. also explains that the “place” (Q1?117) where God will choose to make his name
dwell is “the land” (RYIR). Ernest G. Clarke explains that XY in 7g. Ps.-J. may be a scribal mistake
since NN occurs in vv. 11 and 14 (Ernest G. Clarke, Targum Pseudo-Jonathan: Deuteronomy: Translated,
with Notes, The Aramaic Bible 5B [Collegeville, MN: Liturgical Press, 1998], 38n6). However, the
targumist also may have been explaining that the location of the temple (7g. Ps.-J. Exod 12:10) was in the
land.

"*Related to the idea of God’s presence in the land is that the removal of the Shekinah is often
a consequence of disobedience in the Targums (7g. Neof- Exod 33:5; Tg. Isa 1:5; 57:17; Tg. Jer 33:5; Tg.
Mic 3:4). Although the New Testament fails to threaten to remove the presence of God in Christ from
believers, Jesus will deny those who disobediently deny him before men (Matt 10:33). Those who reject
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specifically chooses to make his dwelling in the temple, and the Targum points the reader
to this reality.'’

The New Testament teaches that the presence of God is with his people at all
times through Christ. Jesus promised to never leave his people implying his eternal
presence even in his physical absence (Heb 13:5; Matt 28:20). Paul taught that the hope
of Christian’s future glory was that Christ was alive in them even in the present (Col
1:27). As mentioned in chapter 2, these targumic terms relate to Jesus’ identification as
the “image of God.” If one understands this title as Jesus being the quintessential human
being, Jesus was also the temple of the presence of God through the Holy Spirit (cf. Isa
61:1-2; Luke 4:18-19; 1 Cor 3:16; 6:19; Eph 2:21). As the God-Man, Jesus was the
“place” of the manifest presence of God similarly to the temple that housed the Shekinah.
Just as God chose to make his Shekinah dwell among his people in the promised land, so
also, he chose to exhibit the manifestation of his presence in Christ throughout the

church.

Targum Neofiti Exodus 40:34:
Manifestation in the Tabernacle

Exodus 40:34 Then the cloud covered the tent of meeting, and the glory of
the Lord filled the tabernacle.

MT Exodus 40:34 TOWNT DR KON M0 71201 79I 20K DR AV 097

Neofiti Exodus 40:34  Then the cloud covered the tent of assembly, and the Yeqara
of the Shekinah of the Lord filled the tabernacle.

Neofiti Exodus 40:34 N> N97 2T ANPOW PR RINT 1OWN N° R S0

the presence of God in Christ will be cast out from the presence of God eternally (Matt 25:41). In this
sense, the Shekinah will be removed from them as an act of judgment similarly to how the Shekinah was
removed from Israel as an act of judgment.

"Clarke notes that N°2 (‘site’) is a reference to the temple (Clarke, Targum Pseudo-Jonathan:
Deuteronomy, 38n8). Cf. Sifre Devarim 116.
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11own

After the tabernacle was built and dedicated, God manifested his glory in a
cloud surrounding the tent of meeting. Neofiti interprets the 71171° 7122 as the Yeqara of
the Shekinah of the Lord. Sometimes, the Targums will interpret words based on
multiple meaning or common consonants, but in Neofiti Exodus 40:34, the Targum leaves
710Wn for the “tabernacle.”'® Although the use of j?°X could be a literal translation of
7129, the combination of P X with Shekinah suggests more than visible radiance."
Instead, Neofiti highlights God’s simple manifestation in the tabernacle, a manifestation
that was also common later in the temple (7g. I Kgs 8:12—13, 27). Indeed, God’s
manifest presence existed in the tabernacle and the temple.

Just as the Yegara of the Shekinah displayed God’s presence in the tabernacle
and temple, Jesus also displayed God’s manifestation as the temple. After driving out the
moneychangers in the temple, Jesus told the Jews, “Destroy this temple, and in three
days, I will raise it up again” (John 2:19). John clarifies that Jesus was talking about his
own body rather than the temple building (John 2:21). Paul failed to use the terminology
of the temple, but said that all of the fullness of deity dwelled in Christ making him the
dwelling place of the presence of God (Col 2:9). As such, the full manifestation of God

dwelled in Christ, who was the temple.’ Neofiti Exodus 40:34 is an example of the

'8See Martin McNamara, Tt argum and Testament Revisited: Aramaic Paraphrases of the
Hebrew Bible: A Light on the New Testament, 2" ed. (Grand Rapids: Eerdmans, 2010), 105. If the Targum
had translated Exod 40:34 using the common consonants, one would expect Yegara to be a literal
translation of 7123 and Shekinah would take the place of 1OW7. Using this technique, the Targum would
teach that the glory of God is seen in the Shekinah. However, the Targum leaves the reference to the
tabernacle (J2WNiT) and includes a reference to Shekinah. As such, the Targum emphasizes the Yeqara of
the Shekinah dwelling in the tabernacle.

¥Tg. Neof. Exod 40:38 says that the cloud of the Yegara of the Shekinah would lead in the
tabernacle by day and fire by night throughout their wilderness journeys. Comparing this idea to 7g. Neof.
Exod 13:21, the Yeqgara of the Shekinah takes on a similar role to the Memra, God’s agent to lead Israel in
the wilderness.

*G. K. Beale, The Temple and the Church’s Mission: A Biblical Theology of the Dwelling
Place of God, NSBT 17 (Downers Grove, IL: Inter-Varsity, 2004), 365-93. In his A New Testament
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manifestation of God in a designated building. Jesus taught that something better than
the temple had come (Matt 12:5), and indeed Jesus fulfilled God’s manifestation in the
temple. The Son, who displays the glory of God, “tabernacled” among men (John 1:14).

Targum Neofiti Deuteronomy 6:15-16:
Israel Grumbled Against God’s

Manifestation
Deuteronomy 6:15-16 For the Lord your God in your midst is a jealous
God—Iest the anger of the Lord your God be
kindled against you, and he destroy you from off
the face of the earth. You shall not put the Lord to
the test, as you tested him at Massah.
MT Deuteronomy 6:15-16 T AR 790 19 720P2 UK 71T RIP 9RO

TN 19 DY 77w 72 0N
7072 QN°D1 IWRD O PR MY NX 101N RY

Neofiti Deuteronomy 6:15-16 For your God is a jealous and avenging God, the
Yeqara of whose Shekinah is among you, lest the
anger of the Lord your God grow strong against
you, and destroy you from off the face of the land.
You shall not put to the test the Yegara of the
Shekinah of the Lord your God as you put to the
test before him at Testing.

Neofiti Deuteronomy 6:15-16 IPORT 977K RIT WTIDY IR 9K 21N
T2 9K 97 1A IPN° R 19102 PN1OW
RYIR DR 19207 11907 "X
77 P77 T1979R 97 IN1OW PR N0 10IN KD
1110712 MMNTP 1IN°0°1T
In Deuteronomy 6, Moses rehearsed many of the promises given to Abraham

with intermingled warnings. As Israel prepared to enter the promised land, one of the

warnings Moses offered was that Israel should not test God as they did at Massah (Deut

Biblical Theology, Beale says, “Christ is the epitome of God’s presence on earth as God incarnate, thus
continuing the true form of the old temple, which actually was a foreshadowing of Christ’s presence
throughout the OT era” (idem, 4 New Testament Biblical Theology: The Unfolding of the Old Testament in
the New [Grand Rapids: Baker, 2011], 632).
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6:15-16). The targumic tradition of Israel’s grumbling in the wilderness suggests that
Israel grumbled against God’s manifest presence, the Yegara of the Shekinah, who was
“among [them].”*!

Neofiti Deuteronomy 6:15—16 teaches that God is an avenging God and,
therefore, Israel should not test the Yeqara of the Shekinah as they did as Massah. The
Targums consistently apply this idea. Ongelos Exodus 17:7 says that Moses called the
name of the place “Testing” and “Quarreling” because they tested God by asking if the
Shekinah was among them. Israel quarreled against the Shekinah by asking if God’s
manifest presence was with them. Likewise, Pseudo-Jonathan Numbers 21:7 teaches
that God delivered serpents to plague Israel because they grumbled against the Yegara of
the Shekinah, and Ongelos Numbers 11:20 says that Israel grumbled against the Memra,
whose Shekinah was among them.”” In Deuteronomy 6:15—16, Moses recalled these
instances in Israel’s history and warned Israel not to rebel against God as they had before.
According to Neofiti, the Yegara of the Shekinah functions as God’s manifestation
against whom Israel grumbled in the wilderness.

Paul recalled these passages when he taught the Corinthians to flee from
idolatry in 1 Corinthians 10:1-14. The testing Moses warned against in Deuteronomy
6:15-16 was turning to worthless idolatry by not obeying God’s commandments (cf.

Deut 6:17-19). To make his point, Paul referred to the same wilderness episodes as

*I'The Mishnah (m. Abot 5:4) mentions ten trials with which Israel tested the Lord. These trials
are listed in full in Sifie Devarim 1:1 and in b. Arak. 15a. The majority of the trials listed in the Talmud
and Sifre refer to Israel grumbling against or testing God’s agent(s) in the Targums.

*Num 11:20 is another example of Israel grumbling in the wilderness, and therefore refers to
Jesus similarly to Tg. Neof. Deut 6:15-16 (cf. 1 Cor 10:9). However, Tg. Ong. Num 11:20 differs by
presenting the Shekinah as the manifestation of the Memra. Tg. Ong. Num 11:20 explains Israel rejecting
the Lord as Israel “loathed the Memra of the Lord.” In addition, Tg. Ong. Num 11:20 includes that the
Memra’s Shekinah dwelled in Israel whereas the Hebrew says that the Lord dwelled among them.
Therefore, the use of Shekinah in Tg. Ong. Num 11:20 portrays the manifestation of God in the Memra, a
character who displays the divine presence as well. Other passages that equate the Memra with the
Shekinah include Tg. Neof- Lev 16:2; Tg. Neof. Num 14:14; Tg. Ps.-J. Gen 16:13; Tg. Ps.-J. Num 10:36;
Tg. Ps.-J. Deut 31:8.
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Moses. In the exodus journey, God protected Israel with a pillar of cloud (1 Cor 10:1; cf.
Tg. Ps.-J. Exod 13:21) rescuing them through the sea, and yet Israel failed to trust the
Lord, becoming fearful (Exod 13:10—12). In the wilderness, Israel ate the food provided
by God (Exod 16:15) and drank from the Rock whom Paul labeled explicitly as Christ (1
Cor 10:3; cf. Exod 17:6; Tg. Ong. Exod 17:7).” In all their journeys, God provided
everything Israel needed. As Paul continued, he indicated that God was not pleased with
Israel’s idolatry (1 Cor 10:7). Even though Israel had the blessings of God’s presence
and provision, God’s people still practiced idolatry. Paul taught that Israel put Christ to
the test (1 Cor 10:9), whereas the Targums indicate that Israel tested the Yegara of the
Shekinah (Tg. Neof. Deut 6:16).** According to Paul, these things happened in Israel’s
history so that the Corinthian church would not fall into the same trap of idolatry, a
figurative grumbling against God’s manifestation in Christ (1 Cor 10:14).

In the wilderness, Israel grumbled against God’s manifestation, the Yegara of
the Shekinah. Moses warned Israel not to put God’s manifest agent to the test as they
prepared to enter the promised land, and Paul extended these ideas in the New Testament
to warn against idolatry. Just as Israel grumbled against God’s manifestation in the
wilderness, so also the church was prone to test Jesus, being tempted to worship idols

rather than a faithful God who provides a way of escape (1 Cor 10:13).

“For discussions on the “spiritual” Rock Paul refers to, see E. Earle Ellis, “A Note on First
Corinthians 10:4,” JBL 76, no. 1 (1957): 53—65; and Nathaniel Helfgot, “*And Moses Struck the Rock’:
Numbers 20 and the Leadership of Moses,” Traditions 27, no. 3 (1993): 51-58.

**Bruce Metzger and the committee of the Textual Commentary on the New Testament place a
{B} rating for “Christ” in 1 Cor 10:9 (Bruce Metzger, A Textual Commentary on the New Testament, 2n
ed. [New York: United Bible Societies, 1971], 494). Metzger’s comments affirm that “Christ” probably
parallels Paul’s use of “Christ” in 1 Cor 10:4, but the early church found difficulty explaining how Israel
could have tested Christ, and so later manuscripts insert “Lord.” Even so, “Christ” is the favored reading
(as the more difficult one).
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Targum Zechariah 2:14-15:
Manifestation as Eternal Presence

Zechariah 2:14-15 [2:10-11]

MT Zechariah 2:14-15

Targum Zechariah 2:14-15

Targum Zechariah 2:14-15

Sing and rejoice, O daughter of Zion, for behold, I
come and I will dwell in your midst, declares the
Lord. And many nations shall join themselves to
the Lord in that day, and you shall know that the
Lord of hosts has sent me to you.
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Rejoice and be glad, O congregation of Zion, for
behold I am revealing myself and I will cause my
Shekinah to dwell in your midst—the Lord has
spoken. And many nations shall be added to the
people of the Lord at that time, and they shall
become a people before me, and I shall make my
Shekinah dwell in your midst. Then you shall know
that the Lord of hosts sent me to prophesy to you.
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Zechariah prophesies of the future day when God will dwell with his people in

Zechariah 2:14-15. Targum Zechariah 2:14—15 explains God’s self-revelation as

causing his Shekinah to dwell in the

midst of his people.”” Zechariah likely refers to a

future day when God will once again cause his presence to dwell with Israel.?® When

»God’s revelation of himself is expressed in the Targum as an ithpeel participle (°2ann)
suggesting a work that God does to make himself known. See Alger F. Johns, 4 Short Grammar of Biblical
Aramaic (Berrien Springs, MI: Andrews University Press, 1972), 44-45; William B. Stevenson, Grammar
of Palestinian Jewish Aramaic (Eugene, OR: Wipf & Stock, 1999), §16. Instead of being revealed, God
will reveal himself, and this revelation will be the Shekinah according to the Targum.

*%For the eschatological outlook of Zech 2:14-15, see Carol L. Meyers and Eric M. Meyers,
Haggai, Zechariah 1-8: A New Translation with Introduction and Commentary, AB 25B (Garden City,
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God causes his Shekinah to dwell with Israel, “nations will join themselves to the Lord,
and shall be [his] people” (Zech 2:11). God’s manifest presence will return to his people
at a time when the nations are primed to enter God’s kingdom.

Although the New Testament authors do not draw a direct connection to
Zechariah 2:14-15, they appear to connect the idea of Zechariah’s prophecy to the
appearance of Jesus as God’s manifestation to welcome the nations.”” Simeon knew that
Jesus was God’s presence representing a light for the Gentiles/nations (Luke 2:32; cf. Isa
42:6). After the incarnation, the nations were central to the New Testament message.
Jesus commissioned his disciples to take the message of salvation to all nations (Matt
28:19), and Paul taught that God’s grace was given to bring the obedience of faith to all
nations (Rom 1:5; 16:26). Paul was commissioned to take the gospel to the Gentiles,
including all nations in God’s purposes for his final revelation through Christ (Gal 3:8).
In the book of Revelation, the elders around the throne praise God that the Lamb will
bring people into the kingdom from every nation (Rev 5:9; 7:9). In the Song of the Lamb
(Rev 15:3-4), all nations will come and worship the Lamb, who is God’s final
manifestation (Rev 15:4). Finally, in the heavenly Jerusalem, the nations will walk by
the light of the glory of the Lamb, and there will be no need for the temple (Rev 21:24).
Indeed, the nations will be gathered into God’s eternal presence through Christ (Rev
21:26).

Zechariah prophesied that God would bring in the nations when God once
again manifested his presence in the world. Jesus clearly manifested God’s presence

(Heb 1:3), and in God’s redemptive plan, all nations will be represented in the heavenly

NY: Doubleday, 1987), 168—69.
*’See Thomas Edward McComiskey, The Minor Prophets: An Exegetical and Expository

Commentary (Grand Rapids: Baker, 1998), 1064, for how the promise of God’s manifest presence in Zech
2:14 points to Christ’s spiritual presence in the church.
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kingdom, when the Lamb will be God’s eternal presence with his people.*®

Targum Neofiti Genesis 17:22:
Manifestation as God’s Messenger

Genesis 17:22 When he had finished talking with him, God went up from
Abraham.

MT Genesis 17:22 D7IAX Y7 DORR Y1 K 1272 997

Neofiti Genesis 17:22 Then he finished speaking with him, and the Yegara of the
Shekinah of the Lord was taken up from Abraham.
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Neofiti Genesis 17:22 is an example of God’s manifestation to Abram. In
verse 22, the Lord has finished speaking with Abram, and his presence is taken up from
him (cf. Gen 35:13; Tg. Neof- Gen 35:13). The Targum interprets God’s presence that
had been speaking with Abram as the Yeqara of the Shekinah. God manifested himself to
Abram to deliver a message through his agent. In addition, Neofiti Genesis 17:1 teaches
that the Memra of the Lord was revealed to Abram (2728 DY 97 7000 ”711'1&1). The
Targum introduces God’s agent as the Memra (Tg. Neof. Gen 17:1), but when God’s
agent departs, he is the Yeqara of the Shekinah. Both of these targumic concepts suggest
that God manifested his divine presence before Abram.*

Just as the Yegara of the Shekinah represents God’s manifest agent, so also
Jesus is God’s manifest agent. Jesus spoke only the words that his Father gave him in

order to accurately represent the Father to the world (John 14:10). Jesus is the exact

*For his discussion on how Zech 2:14—15 points to Christ even without the targumic tradition,
see Richard D. Phillips, Zechariah, Reformed Expository Commentary (Phillipsburg, NJ: P&R, 2007), 56—
58.

**In addition to God manifesting himself as the Yegara of the Shekinah to Abram, Ronning

demonstrates that the Memra was, in fact, the “God of Abraham” from 7g. Neof. Exodus and John 8:58.
See Ronning, The Jewish Targums and John’s Logos Theology, 209-11.
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imprint of the Father’s nature (Col 1:19; Heb 1:3), so he is able to accurately express the
Father’s heart regarding the promises of the Abrahamic covenant.’® As God’s manifest
agent, he appeared so that the promises spoken to Abram would be fulfilled in God’s
agent (Rom 15:8; Gal 3:16-22).

Indeed, Jesus was God’s final and premier manifestation just as the Yeqara of
the Shekinah was God’s manifestation to Abram. Jesus was not just any manifestation,
but he was the manifestation of God who would bring about the fulfillment of the
Abrahamic promises. Indeed, he was the one in whom Abraham believed (7g. Ong. Gen
15:6; cf. Rom 4:3; Gal 3:22).3 ' As God’s manifestation, Jesus was closely related to the

Abrahamic covenant; indeed he fulfilled its promises (2 Cor 1:20).

Targum Isaiah 40:5:
Manifestation of God’s Presence

Isaiah 40:5 And the glory of the Lord shall be revealed, and all flesh shall
see it together, for the mouth of the Lord has spoken.
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Targum Isaiah 40:5 And the Yeqara of the Lord shall be revealed, and all mankind
will together see for by the Memra of the Lord it has been
decreed.
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According to Targum Isaiah 40:5, the Yegara of the Lord will be revealed after

the voice of the one crying out in the wilderness (cf. Isa 40:3). The Yeqara represents

*%0ne could perhaps argue that Jesus was involved in the Abrahamic covenant based on the
appearance of God’s agent in 7g. Neof. Gen 17:22. Jesus says that before Abraham existed, he existed
(John 8:58). In John 8:56, Jesus says that Abraham saw Jesus’ day and rejoiced in it. Although Jesus’
saying could be metaphorical, it could also be literal if the Memra and Yegara of the Shekinah are
understood as God’s agent(s) of manifestation.

*'Related to Memra, Tg. Neof. Gen 15:6 says that Abram “believed in the name of the Memra
of the Lord” pointing to those who believed in the name of the one that John calls the “Word” in John 1:12.
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God’s manifestation in Targum Isaiah 40:5 since he will be revealed (*?AN%) and all flesh
will see him (1111*1).>* Grammatically, *1>7 R?° mirrors >7 X7, in which the
construct package uses *7 as a proper annexation giving the package one unit of
meaning.”®> This construction allows Targum Isaiah to maintain the definite governing
noun, which seems to suggest an independent agent or manifestation of the Lord. Even
though Targum Isaiah 40:5 translates 7122 literally, the Targum uses a term that suggests
the manifestation of God to all mankind.

The arrival of the Yeqara mirrors Jesus’ arrival following John the Baptist’s
announcement (e.g., Luke 3:4). In addition, the manifestation of the Yegara may point to
Christ since it is closely related to the decree of the Memra in Targum Isaiah 40:5. The
surety that the Yegara will be revealed is that God’s agent has decreed it. Just as Jesus
taught that he fulfilled Isaiah 61:1-2 (cf. Luke 4:18-19), perhaps he would also decree
his arrival as the fulfillment of God’s manifestation in the world. Finally, the radiant
glory of God is particularly seen in the face of Christ (2 Cor 4:4, 6). Indeed, John taught
that the Word became flesh, and by doing so, “we beheld his glory, glory as of the only
begotten from the Father” (John 1:14). Jesus uniquely displays the radiant glory of the
Father as God’s manifestation. Therefore, Targum Isaiah 40:5 helps one find Christ in
the Old Testament since the Yegara of the Lord will be revealed and seen just as Jesus

was (cf. 1 John 1:1) following the decree of the voice crying in the wilderness.

Targum Isaiah 12:6:
Manifestation of the Holy One of God

Isaiah 12:6 Shout, and sing for joy, O inhabitant of Zion, for great in your
midst is the Holy One of Israel.

2Tg. Isa interprets the prophetic perfects of the Hebrew (Ti‘?lJ, IN7) as imperfects (’5331’,
111%), indicating a future reality. See Gary V. Smith, Isaiah 40-66, NAC 15B (Nashville: B&H, 2009),
97, no. 44.

3Fuller and Choi, Biblical Hebrew Syntax, 12e.
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Targum Isaiah 12:6 Rejoice loudly and praise, O congregation of Zion, for the
Great One has commanded to make his Shekinah to dwell in
your midst, the Holy One of Israel.
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Isaiah 12 portrays the joy and thanksgiving that comes when God turns away
from his anger and becomes Israel’s salvation (Isa 12:1-2).** In Isaiah 12:6, the prophet
commands Israel to sing for joy because the presence of the Holy One is great. Targum
Isaiah 12:6 interprets the presence of the Holy One as “the Great One” (X27), who
commands to make his Shekinah dwell in Israel’s midst. In addition, the Targum
identifies the Shekinah as the Holy One of Israel since “the Great One” (X27) is a
substantive rather than a predicate adjective as in the MT (cf. 2173).% In other words, the
Shekinah represents the manifest presence of “the Great One,” and is the Holy One of
Israel according to Targum Isaiah 12:6.

Similarly to the Shekinah, Jesus is also called the Holy One. When Jesus
encountered demons, they knew of his status as “the Holy One of God” (Mark 1:24; Luke
4:34).*° Simon Peter confessed that Jesus was the Holy One of God (John 6:69), and
realized there was no one else in whom he could believe for eternal life (cf. John 3:16;
Tg. Ong. Exod 14:31; Tg. Jonah 3:5). The book of Revelation describes Jesus as the

Holy One in the letter to the church at Philadelphia (Rev 3:7), and in the third bowl of

**Larry Taylor, “The Holy One of Israel is Savior: Theological Themes in Isaiah,” SwJT 34
(1991): 13-19.

3In the Hebrew, 7R W17 is a construct package functioning as the nominative of the
phrase RO 7P 729P2 2173 °2. In the Targum, ORWT RW7? is determined, sharing the same
gender, number, and state as N17. These terms, therefore, are in apposition. The X217, whose Shekinah
dwells in Israel’s midst is the PRIWT RW72. Therefore, one can also conclude that the Shekinah, which
is a manifestation of the X2 is also the ?XW7 XWTP.

**W. R. Domeris, “The Holy One of God as a Title for Jesus,” Neot 19 (1985): 9-17.
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wrath, the angel declares that Jesus, as the Holy One, has authority to bring about these

judgments (Rev 16:5)." Indeed, just as the Shekinah simultaneously manifests “the

Great One” and is the Holy One of God, so also Jesus carries the title “Holy One of God”

and manifests the presence of God.

Targum Ongelos Deuteronomy 3:24:

Divine Presence in Heaven

Deuteronomy 3:24

MT Deuteronomy 3:24

Ongelos Deuteronomy 3:24

Ongelos Deuteronomy 3:24

O Lord God, you have only begun to show your
servant your greatness and your mighty hand. For
what god is there in heaven or on earth who can do
such mighty acts as yours?
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O Lord God, you have begun to show your servant
your greatness and your mighty hand, that you are
God, whose Shekinah is in heaven above, and the
ruler on the earth. There is none who can do
according to your deeds and your mighty acts.
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In Deuteronomy 3:24, Moses extols the Lord God as the only one in heaven or

on earth who displays his mighty acts in the created order so clearly. Ongelos interprets

God’s presence in heaven as his “Shekinah in the heavens above” and his earthly

presence as his rulership (XYIX2 0°9W).*® Even though the Targum seems to distinguish

3"For the Holy One as a reference to Jesus here, see Rev 5:7; 6:1, where the Lamb takes the
scroll of God’s judgments and opens them, unfolding the coming judgment.

*CF. Tg. 1 Kgs 8:23, where a similar idea is expressed for God’s presence in the heavenly

realm versus his rulership on earth.
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between God’s manifest presence in heaven and his active rulership on earth, these two
ideas are complementary. Ongelos interprets God’s implied presence on earth from the
Hebrew specifically as God’s rulership on earth, deriving from his authority as the divine
presence in heaven.”” Because God’s Shekinah is in the heavens above, he has the
authority to rule on earth. No god compares to the divine authority of Yahweh, and the
Targum explains the answer to the Hebrew question.

Just as the Shekinah exists in heaven yet exercises rule on earth, so also Jesus
was the heavenly presence sent from God to establish his rule. Regarding Jesus’
heavenly existence, John taught that the one who came from heaven had authority over
all (John 3:31). Jesus taught Nicodemus, “no one has ascended into heaven except the
one who descended from heaven, the Son of Man” (John 3:13).*° Nathanael drew a link
between Jesus’ heavenly dwelling and his earthly rule when he called Jesus the Son of
God and King of Israel (John 1:49). As the Son who came from God (1 John 4:9), Jesus
is also the King of Israel. Paul taught that after Jesus’ resurrection God raised Jesus to
the heavens to exercise his authority from the right hand of the Father (Ephesians 1:20—
22). Finally, in the eschatological revelation of Christ from heaven, every knee will bow
recognizing his royal authority (Phil 2:9-11).

In 1 Timothy 6:13—16, Paul highlights some of the same ideas as Ongelos

Deuteronomy 3:24. He charges Timothy “in the presence of God . . . and of Christ Jesus”

**The Targum explains the question, “what god is there?” as a reference to Yahweh and
therefore ascribes to him the proper authority and rulership. According to the Targum, God’s authority on
earth is a result of his manifest presence in heaven. Likewise, Jesus existed with the Father before the
creation of the world (i.e., heavenly presence, John 1:1; 8:58; 17:5), and exercises royal authority in the
earthly realm (i.e., earthly King, John 1:49; 3:31).

*Ronning argues that John’s language about Jesus descending from heaven is similar to how
the Old Testament speaks of God intervening in human affairs to judge, redeem, and dwell among his
people (Ronning, The Jewish Targums and John’s Logos Theology, 115). According to Ronning, John has
adapted targumic language to describe Jesus as the one who is both the God of the Old Testament and
descended as the one who “fulfills various OT divine roles (warrior, bridegroom, lawgiver).” See ibid., 84—
115.

147



showing the link between the presence of God and Jesus’ manifestation of God. In verse
14, Paul mentions “the appearing of our Lord Jesus Christ,” a reference to the second
manifestation of God in Christ in the last days. In most Greek texts of verses 15-16, the
description of God in Christ is set apart as an ancient hymn, probably on the nature of
God the Father that Paul applies to Jesus as well. These two verses describe the Father
and the Son. Paul describes God in Christ as “the only Sovereign, the King of kings and
Lord of lords.” Then, in verse 16, Paul continues the hymn, but refers to the one who
“dwells in unapproachable light” (cf. Job 37:23) and “whom no one has ever seen or can
see.” These descriptors hint at the dynamic in the Godhead that the Father, who dwells in
heaven alone, exercises his authority on earth through Christ. In other words, Paul
affirms the reality of God’s “hidden” presence in heaven, but suggests that in Christ, the
heavenly presence of God is manifest through Jesus’ earthly rule. Paul knew that “No
one has ever seen God; the only God, who is at the Father’s side,” and yet “he [Jesus] has

made him known” (John 1:18).

Occurrences of Shekinah and Yeqara Referring to
God’s Manifestation with Agency

In addition to the Shekinah and Yegara functioning as God’s manifestation,
these terms also portray God’s manifestation with agency similarly to the Memra. In
fact, the Targums often equate the Shekinah and/or Yeqara with the Memra.*' In Neofiti
Leviticus 16:2, the Lord told Moses, “my Memra will be revealed” over the mercy seat,
“in the clouds of the Yeqara of my Shekinah.” The revelation of the Memra is the
manifestation of God by the Yeqara of the Shekinah, equating all of these terms. In
Pseudo-Jonathan Genesis 16, Hagar conversed with the angel of the Lord (7g. Ps.-J. Gen

16:7), and yet she claimed that the Memra of the Lord spoke with her when the Yeqara of

*'Ronning, The Jewish Targums and John’s Logos Theology, 50—62.
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the Shekinah of the Lord was revealed to her (7g. Ps.-J. Gen 16:13). The Memra, whose
Yeqara of his Shekinah was revealed, conversed with Hagar. In Pseudo-Jonathan
Numbers 10:36, Moses recounted the occasions when the ark would rest during the
wilderness wanderings. At those times, he would pray, “Return now, O Memra of the
Lord, by your good mercy, and lead the people of Israel and cause the Yegara of your
Shekinah to dwell among them.” As the ark rested, Moses asked the Memra to cause the
Yeqara of his Shekinah to dwell in Israel. Finally, Ongelos Numbers 11:20 equates the
Shekinah with the Memra when Moses says that Israel “loathed the Memra of the Lord,
whose Shekinah dwells among you.” Where the Hebrew says the Lord dwelled in Israel,
Ongelos says the Memra’s Shekinah dwelled in Israel. These examples show how the
Targums equate the Memra with the Shekinah and Yegara, and provide a reason why the
Shekinah and Yegara sometimes represent an active manifestation of God.

Because Jesus was God’s manifest agent in the world, passages in which
Shekinah or Yeqara functions as God’s agent may refer to Jesus. The passages in this
section provide examples of how Shekinah and Yeqara function as God’s agent(s)

fulfilling roles similar to those of the Memra and Jesus.

Targum Neofiti Deuteronomy 23:15:
Manifestation as Savior

Deuteronomy 23:15 Because the Lord your God walks in the midst of
your camp, to deliver you and to give up your
enemies before you, therefore your camp must be
holy, so that he may not see anything indecent among
you and turn away from you.
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Neofiti Deuteronomy 23:15  For the Lord your God, because the Yegara of his

Shekinah leads in the midst of your camps to save
you and to hand over your enemies before you, so
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your camps shall be holy, and he shall not see in you
nakedness of a matter so that the Yeqara of his
Shekinah would not turn back from you.
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The context of Deuteronomy 23:15 would seem to have little direct, canonical
connections with Jesus, and yet the Targum describes the Yeqgara of the Shekinah as
God’s manifestation to save Israel. In Neofiti Deuteronomy 23:15, the Targum interprets
God’s presence in Israel’s camp as the Yegara of the Shekinah “leading” (77271
7°NOW PK) in the camp. This language implies God’s manifestation since it
translates the Hebrew, “the Lord your God walking” ('[‘mn?: '[’ﬂ'?N 117%) in Israel’s
midst.*> Furthermore, the Targum provides the reason why the Yegara of the Shekinah
reveals God. The Yeqgara of the Shekinah is present in the midst of the camp “to deliver”
Israel (721WNY).* Therefore, God’s manifest presence through the Yegara of his
Shekinah is for the purpose of delivering Israel, a role similar to Jesus’ manifestation of
the Father.**

Similarly to how the Yegara of the Shekinah manifests God’s presence to

*Nine other passages in Tg. Neof. have the same phrase (717272 7>N1°DW 7P X) and suggest
that the Yeqara of the Shekinah is a divine manifestation of God with his people (7g. Neof. Exod 33:14; Tg.
Neof. Deut 1:30; 1:42; 7:21; 9:3; 20:4; 31:3; 31:6; 31:8). While Tg. Neof. Deut 23:15 implies that the
Yeqara of the Shekinah is God’s warrior to save, Tg. Neof. Deut 1:30; 1:42; 7:21; 9:3; and 20:4 make that
idea explicit. According to Tg. Neof., the Yeqara of the Shekinah is God’s manifest agent for warfare
similarly to the Memra.

Jastrow, 4 Dictionary of the Targumim, 1558-59. The idea of God “delivering” through an
agent was common in the targumic tradition. See, for example, 7g. Ong. Jer 1:8; 1:19; 15:20, where the
Memra is Israel’s aid “to deliver.” See especially 7gs. Neof. and Ps.-J. Exod 3:8, where God is revealed
“by his Memra” to deliver Israel in the exodus. Likewise, see Kravitz, “Shekinah as God’s Spirit and
Presence,” 23, where he says, “. . . for them [Christians], God is Creator as Father, Redeemer as Son and
ongoing presence as Holy Spirit.”

#For the ? + infinitive construct to express purpose, see Fuller and Choi, Biblical Hebrew
Syntax, §53g, cf. §18e.
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deliver, so also, Jesus is God’s manifest agent in salvation/deliverance. The New
Testament teaches that Jesus is the “Savior of the world” (John 4:42; 1 John 4:14).* At
Jesus’ birth, the angels announce that he is God’s manifest agent to save (Luke 2:11; cf.
Isa 45:15; Tg. Isa 45:15).*° As God’s manifest agent, Jesus redeems those who believe in
him and offers forgiveness of sins, a picture of saving deliverance (Acts 5:31; Eph 1:7).
The LXX translates 7% in Deuteronomy 23:15 with é£aipéw. In the New Testament,
Paul uses ¢£atpéw to teach that Jesus gave himself in order “to deliver us from the present
evil age” (Gal 1:4). When Paul illustrates Christ’s relationship to the church (Eph 5:22—
33), he says that Jesus is the “Savior” of the church (Eph 5:23).*’ Finally, Paul tells Titus
that the church waits for “the appearing of the glory of our great God and Savior Jesus
Christ (Titus 2:13).*® Although Paul likely refers to the radiance of God’s magnificence
in Christ, his language resembles Neofiti Deuteronomy 23:15 where the Yeqara of the
Shekinah is God’s manifestation as a deliverer/savior.

In addition to the Yeqara of the Shekinah delivering Israel, Neofiti
Deuteronomy 23:15 suggests that if Israel’s camps become unholy, the Yegara of the

Shekinah would be taken up from Isracl.* In the New Testament, Jesus presents God’s

*For the Greek cwtp as a title for Jesus, see George Foerher, “cwtp,” in TDNT, ed. Gerhard
Kittel, trans. Geoffrey Bromiley (Grand Rapids: Eerdmans, 1964), 7:1003—-24, esp. 1015-18.

*I'sa 45:15 teaches that God “hides himself” but is Savior. Tg. Isa 45:15 explains God’s
hiddenness that he made his Shekinah to dwell on high rather than in visible form on earth. With the
advent of the Messiah, Israel’s “hidden” God, who saves, is now manifest as God in the flesh, Israel’s
“Savior, who is Christ the Lord” (Luke 2:11).

*'Tg. Isa 54:6 interprets God calling Israel as a wife who is distressed as the Shekinah meeting
Israel like a wife. Indeed, Jesus is Israel’s Savior and bridegroom just as the Shekinah.

*See George W. Knight III, The Pastoral Epistles: A Commentary on the Greek Text, NIGTC
(Grand Rapids: Eerdmans, 1992), 321-26, for a discussion of the various interpretations of the phrase
“glory of our Great God and Savior Jesus Christ.” F.J. A. Hort argues that “glory” could refer to a title in
Jas 2:1 (F. J. A. Hort, The Epistle of St. James [London: Macmillan, 1909], 47). Hort also argues for
“glory” as a title in Titus 2:13 (ibid., 103). The Targums seem to support the use of “glory” as a title for
God’s manifest agent, the one in whose face the glory of the Father resides (cf. 2 Cor 4:4, 6).

*Tg. Ong. has that God’s Memra would turn back from doing good to Israel if God’s Shekinah
finds unholiness in the camp. With this correlation, both the Memra and Yeqara of the Shekinah function
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people as holy by becoming a curse for them (Gal 3:13; 2 Cor 5:21). In this sense, God’s
manifest agent (Jesus) provides the holiness required by God’s manifest presence (the
Yeqara of the Shekinah). Therefore, those who are in Christ continually have the
presence of God’s mediating agent in them (Col 1:27). Alternatively, failure to believe in
Jesus results in “unholiness.” However, instead of Jesus removing his presence like the
Yeqara of the Shekinah, he casts the unholy out of his presence (Matt 25:41; Luke 13:27).
In both the New Testament and in the Targum, God’s manifest presence will not stand
unholiness.

As God’s manifestation, the Yegara of the Shekinah intends to deliver Israel
from her enemies and sustain the holiness of God’s people. Likewise, Jesus delivers his

people from the enemy of unholiness and promises his eternal presence (Matt 28:20).

Targum 1 Kings 22:19:
Manifestation as King

1 Kings 22:19 And Micaiah said, “Therefore, hear the word of the Lord:
I saw the Lord sitting on his throne, and all the host of

heaven standing beside him on his right hand and on his
left.”

MT 1 Kings 22:19 IRDD DY 2W° 7170 DR NORT 71T 027 YRw 197 KRN
TORAWNM 1907 1OV TV DOWT KRaX 99

Targum I Kings 22:19  Then he said, “Therefore receive the word of the Lord. I
saw the Yegara of the Lord sitting on his throne, and all
the heavenly hosts were standing before him, from his
right and from his left.”

Targum I Kings 22:19 Sy >3 17 RIP° N° "N°17 917 XAAND 9920 1992 2K
77201 101977 TINTR 1% RONW °9°m HO1 9770712

In 1 Kings 22, the prophet Micaiah delivered a message to Jehoshaphat that

as God’s manifestation. See Bernard Grossfeld, The Targum Ongelos to Deuteronomy: Translated with an
Apparatus and Notes, The Aramaic Bible 9 (Wilmington, DE: Michael Glazier, 1988), 69n10. For other
references to the Shekinah leaving Israel for disobedience or unholiness, see Tg. Isa 57:7 and Tg. Jer 33:5.
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Israel was like sheep scattered on a mountainside without a shepherd (1 Kings 22:17). As
Micaiah elaborates on the vision, he says that he saw the Lord sitting on his throne with
the hosts of heaven on either side of him (1 Kings 22:19). The Targum interprets this
verse similarly to Isaiah 6:5—6 as Micaiah seeing the Yegara of the Lord sitting on the
throne. Like Isaiah 6:1 (cf. John 12:41), the Yegara functions as a manifestation of God.
Furthermore, the Yegara, sitting on the throne, represents God’s King who has the
authority to speak messages such as the one Micaiah delivers.

Similarly, Jesus is God’s manifest King surrounded by the heavenly hosts.
The wise men sought Jesus, who was born “king of the Jews” (Matt 2:1; cf. Matt 27:11,
37). Jesus fulfilled Zechariah 9:9 as he rode into Jerusalem (Matt 21:5), “the city of the
great King” (Matt 5:35). Revelation describes Jesus as the “ruler of kings on earth,”
making him the preeminent King (Rev 1:5). Likewise, he is the King of kings when he
delivers the final blow to Satan and his followers (Rev 19:16). As the Lamb enters the
throne room of heaven, the elders and those around the throne bow down in worship (Rev
5:8). In Hebrews 1, the author implies that the hosts of heaven are to worship the Son
(Heb 1:6), who is the “radiance of God’s glory” (Heb 1:3) and God’s final prophet (Heb
1:2). According to the author of Hebrews, angels should worship the Son because he has
“sat down at the right hand of the Majesty on high,” a reference to his kingship (Heb 1:3).

These images of the Yeqara and Jesus suggest that Jesus has always been the
manifestation of God’s glory. Isaiah saw the Yeqara and John said that Isaiah saw Jesus
(John 12:41). Similarly, Micaiah saw the Yegara of the Lord with the hosts of heaven
surrounding him. Jesus, God’s final manifestation of the divine glory, sits enthroned as

King and demands the worship of the hosts of heaven.

Targum Pseudo-Jonathan
Deuteronomy 20:4:
Manifestation as Warrior and Redeemer

Deuteronomy 20:4 For the Lord your God is he who goes with you to fight for
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you against your enemies, to give you the victory.

MT Deuteronomy 20:4 D2°2°X DY 037 DN2A72 0onY T2 D219R M D
DONR YWY

Pseudo-Jonathan For the Lord your God, his Shekinah is leading among you
Deuteronomy 20:4 to wage war before you with your enemies, to deliver you.
Pseudo-Jonathan RITAR? 112727 X127 7°NOW PIOP9X °°° 01X
Deuteronomy 20:4 7150 P15AY 12°237 YA Ay NN

In Pseudo-Jonathan Deuteronomy 20:4, God’s Shekinah will lead before Israel
to fight the nations in the promised land. Moses encourages Israel not to fear the nations
because God’s Shekinah will go with them as they fight. However, the Shekinah
represents more than just a general presence of God with his people. The Shekinah
“leads before” (112°1 TP RI27°N) Israel in order to “wage war” (RITAX?) against their
enemies and thus redeem them.”® Pseudo-Jonathan Deuteronomy 20:4 teaches that
God’s manifest presence functions as a warrior and redeemer, fighting Israel’s battles as
they enter the promised land.”!

Just as God’s manifest agent in the Targums fights Israel’s battles and redeems
them, so also Jesus wages war against his enemies to redeem his people. Again,
Revelation 19:13 demonstrates that Jesus’ status as the divine warrior is similar to the
targumic interpretation of the Shekinah. Just as the Yeqara of the Shekinah arranged in

battle array before the foreign nations (7g. Neof- Deut 20:4), so also, Jesus will wage war

*For purpose clauses, see Fuller and Choi, Biblical Hebrew Syntax, §53g.

*10ther targumic passages teach that the Shekinah was a warrior for Israel. Tg. Neof. Exod
12:23 says that the Yegara of the Shekinah would pass over to destroy the Egyptians so that Israel could
leave redeemed. Likewise, 7g. Hab 3:8 interprets God’s chariot of salvation as his Shekinah being strength
and salvation (}?7D) for his people when he was revealed over the sea, a reference to the exodus. Both of
these passages, like Tg. Ps.-J. Deut 20:4 label the Shekinah as Israel’s warrior and redeemer. Ernest Clarke
points to Alexander Sperber’s text of 7g. Ong. Deut 20:4, which says that God’s Memra leads before Israel
in battle (Clarke, Targum Pseudo-Jonathan: Deuteronomy, 55n7). The broader targumic tradition seems to
ascribe to the Memra, the Shekinah, and the Yeqara of the Shekinah the same role as God’s agent in
warfare.
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against Satan and his followers. When Jesus delivers the decisive blow to Satan, he will
usher in the redemption promised long ago to Abraham. Therefore, both the Yegara of

the Shekinah and Jesus represent God’s agent(s) to wage war and redeem.

Targum Neofiti Numbers 11:25:
Agent to Distribute the Holy Spirit

Numbers 11:25 Then the Lord came down in a cloud and spoke to him,
and took some of the Spirit that was on him and put it on
the seventy elders.

MT Numbers 11:25 VRV WK M R PERN POR 127 11w M T
M7 079y M1 M DIPT WK 2V 7Y 107
190 K71 18210

Neofiti Numbers 11:25  Then the Yegara of the Shekinah of the Lord was revealed
in the cloud and spoke with him, and he increased some of
the Holy Spirit that was upon him, and he put it upon the
seventy wise men.

Neofiti Numbers 11:25 1125371 17¥ 5511 R21192 9557 7N1OW 2K N12ANK)
T PRI 1700233 SNYaAWw DY 270 M9V 0T AW TIR MmN
1P0D XY 1°R2INN M AWTIP MY PHY NOW 70

In Numbers 11:16-25, Moses chose seventy wise men to help bear the burden
of leading Israel. God promised to take some of the Spirit that was on Moses and put it
on the elders to empower their leadership just as he had with Moses. In Neofiti Numbers
11:25, the Targum explains God’s distribution of the Spirit as the Yegara of the Shekinah

distributing the Holy Spirit upon the seventy elders.”® Therefore, the Yegara of the

*Tg. Ps.-J. Num 11:17 says also that God will be revealed in the Yegara of his Shekinah and
increase the spirit of prophecy over Israel. Alternatively, 7g. Neof- Num 11:17 says that God will be
revealed by his Memra to distribute the Holy Spirit on Israel. In both cases, Memra and Yegara of the
Shekinah function as agents to distribute the Holy Spirit (cf. John 20:22). In an excursus on the ecstasy of
prophecy in Israel, Jacob Milgrom points to 1 Cor 12:10, 28 and Acts 10:44—45 as passages that pull from
Num 11:25 to support spirit-empowered gifts (Jacob Milgrom, Numbers, JPSTC [Philadelphia: Jewish
Publication Society, 1989], 383). For the Holy Spirit in the Targums related to the New Testament, see
Martin McNamara, Targum and Testament Revisited: Aramaic Paraphrases of the Hebrew Bible, 2" ed.
(Grand Rapids: Eerdmans, 2010), 167-76. For a discussion of “Holy Spirit” in the Targums with an
attempt to date the Targums, see Pere Casanellas, “The Use of the Expressions ‘Prophetic Spirit” and ‘Holy
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Shekinah was God’s agent to distribute the Holy Spirit according to Neofiti Numbers
11:25.%

Similarly, Jesus is God’s agent to distribute the Holy Spirit. Some versions of
the Nicene Creed say, “I believe in the Holy Spirit, the Lord and Giver of Life; who
proceeds from the Father and the Son . . ..” Based on John 15:26, Jesus will send the
Helper (6 mapdxAntog), the Spirit who proceeds from the Father. Although the language
of procession does not refer to Jesus in John 15:26, that he will send (méuw) the Helper
suggests that he has the authority as God’s agent to distribute the Holy Spirit to God’s
people. Likewise, Paul teaches Titus that the Holy Spirit was poured out on Christians
richly “through Jesus Christ our Savior” (Titus 3:5-6, o 'Ingot Xptotol Tol cwtiipog
Audv).>* As such, Jesus is God’s manifest agent through whom the Father distributes the
Holy Spirit just as the Yegara of the Shekinah distributed the Holy Spirit on the seventy
elders in Israel.

Targum Isaiah 30:20:
Manifestation as Teacher

Isaiah 30:20 And though the Lord give you the bread of adversity and the
water of affliction, yet your Teacher will not hide himself
anymore, but your eyes shall see your Teacher.

MT Isaiah 30:20 VI T T A2 K21 PR 0O X O C17X 027 10

Spirit’ in the Targum and the Dating of the Targums,” Aramaic Studies 22, no. 2 (2013): 167-86.

>In The Jewish Encyclopedia, Ludwig Blau says that in rabbinic literature, the “Holy Spirit” is
equivalent to the “Spirit of the Lord” and that the Shekinah is often substituted in place of the Holy Spirit
(Ludwig Blau, “The Holy Spirit,” in The Jewish Encyclopedia, ed. Isidore Singer [New York: Funk &
Wagnalls, 1910], 6:446-50). Blau also says, “Although the Holy Spirit is often named instead of God (e.g.,
in Sifre Deut 31), yet it was conceived as being something distinct” (ibid., 6:448). According to 7g. Neof.
Num 11:25, the Shekinah, who is God and distinct from God, distributes the Holy Spirit just as Jesus
distributes the Spirit, who is God and yet is distinct from God.

**George Knight says, “did with gen. is used to denote the personal agent through whom God
has acted” (Knight, The Pastoral Epistles, 345). See also the grammatical discussions of dtd with the
genitive to express agency in chap. 2.
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Targum Isaiah 30:20  And the Lord will give you the possessions of the enemies
and the plunder of the oppressor. And he will never again
remove his Shekinah from the temple, but your eyes will see
the Shekinah in the temple.

Targum Isaiah 30:20 T PUP0° KDY RPOYR NP2 ARI0 9021 0 1107 100
N°22 RNOW N3 P17 T30 10070 RWTPA N°2An °N1Ow
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Targum Isaiah 30:20 expresses God’s promise to never remove his Shekinah
presence from the temple. The Targums often interpret the Shekinah in relation to the
temple (e.g., Tg. 1 Kgs 8:12-13; Tg. 2 Kgs 13:23), suggesting that God’s presence
regularly resided in the “house of holiness” (R®7j?12 N°2). In Targum Isaiah 30:20, God
promises that he will not remove his Shekinah from the temple, and that Israel’s eyes will
see the Shekinah. In addition, Targum Isaiah 30:20 translates the Shekinah based on the
Hebrew, “your Teacher (77°7172) will not hide himself anymore.” According to the
Targum, the Shekinah, who will continually dwell with God’s people, is also their
Teacher.

Just as the Targum teaches that the Shekinah will be God’s eternal presence, so
also the New Testament teaches that Jesus is God’s eternal manifestation. Once God’s
final manifestation arrived in the world, he promised that his presence would always be
with his people (Matt 18:20; 28:20; Col 1:27; Heb 13:5). Likewise, Jesus is the final
revelation of God who will represent the glory of God throughout eternity (Rev 21:3; 22—
27; 22:4-5). Just as Jesus represented God’s visible presence on earth, he will also
represent God’s visible presence in eternity. Indeed, Jesus is the final and eternal
manifestation of the Father.

In addition, the Targums use Shekinah to translate the Hebrew “Teacher.” Just
as the Targums interpret the “Teacher” as the Shekinah, so also Jesus is also called

“Teacher” in the New Testament. The religious leaders and disciples often call Jesus
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“teacher” (e.g., Matt 9:11;12:28; 22:33; Mark 9:38; 12:19; Luke 7:40; John 3:2). Even
Jesus refers to himself as “the Teacher” (6 didaoxaros) when he sends the disciples to
prepare for the Passover (Matt 26:18; Mark 14:14). Likewise, the citizens of Judea
recognized Jesus as “teacher” (Mark 4:38; 5:35; 9:17). Combining the targumic
interpretation with the New Testament, the final revelation of God in Christ is the

“Teacher” not hiding himself anymore.

Examples of Yegara as a Literal Translation
That Do Not Refer to Jesus

Shekinah most often refers to God’s manifest presence, but Yeqara may be a
literal translation of the Hebrew 7122. Some occurrences of Yegara as a literal
translation may refer to Christ as seen earlier in Targum Ezekiel 3:12 and Targum Isaiah
40:5. However, 1 has a range of meaning that goes beyond God’s manifest radiance or
active agent. Therefore, the passages in this section will demonstrate uses of Yeqara as a

literal translation of 7122 that do not refer to Jesus.

Targum Ongelos Exodus 34:35:
The “Glory” of Moses’ Face

Exodus 34:35 The children of Israel would see the face of Moses, that
the skin of Moses’ face was shining . . .

MT Exodus 34:35 WM 19 MY 7P 00 AWR "1 DR PRIV *12 IR

Ongelos Exodus 34:35  And the children of Israel saw the face of Moses, that the
splendor of the glory of the face of Moses had increased.

Ongelos Exodus 34:35 SORT R 1°T 30 IR WA 9OKR N HRIW °32 7T
own
In Exodus 34:29-35, Moses returns from speaking with God face to face, and
his visible appearance changed noticeably. The Hebrew Bible says that Moses’ face was

shining (17?) and Ongelos interprets that the “splendor of the glory of the face of Moses

had increased.” Ongelos explains that Moses’ face shone with great radiance, and so the
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term X7?” was appropriate. Even so, the radiance in Ongelos Exodus 34:35 refers to
Moses’ face rather than a manifestation of God, and therefore this passage does not refer
to Jesus in the Old Testament.

In addition to the context, the grammar points to a use of X7?° that does not
refer to Jesus. The Aramaic pronoun 7 connects “the splendor of the glory” to “the face
of Moses.”” According to Stevenson, T before a genitive noun is equivalent to a
possessive, in which the genitive noun “belongs to” the governing noun.’® In Ongelos
Exodus 34:35, the governing noun package (7707 *9X7T) “owns” the genitive noun
package (X° 1°T). Therefore, “glory” in Ongelos Exodus 34:35 is that which belongs to

Moses’ face, not to a manifestation of God.>’

Targum Isaiah 11:10:
The “Glory” of the Messianic Dwelling Place

Isaiah 11:10 In that day, the root of Jesse, who shall stand as a signal for
the peoples—of him shall the nations inquire, and his
resting place shall be glorious.

MT Isaiah 11:10 073 1POR D°1Y 017 TAY WK W W RN 2P
7120 NI AN T

Targum Isaiah 11:10  And it will come about in that time that the son of the son of
Jesse who will stand as a sign to the nations, kingdoms will

>3Jastrow, Dictionary of the Targumim, 275.
>SStevenson, Grammar of Palestinian Jewish Aramaic, §Tn3.

*TGrossfeld points to Tg. Ps.-J. Exod 34:35, which interprets the Hebrew as “the radiance of
his facial features shone brightly from the radiance of the Glory of the Lord’s Presence” (Grossfeld,
Targum Ongelos to Exodus, 99n20). Tg. Ps-J. seems to point more directly to a use of 82" that refers to
Christ since it only speaks of the “radiance” of Moses’ face, but relegates the “glory” to the Lord. This
tradition was common in rabbinic literature, that the shining of Moses’ face was a derived radiance from
the glory of God’s presence (see the Midrash Tanhuma; Exod. Rab. 47:6; Deut. Rab. 3:12). The story of
the transfiguration (Matt 17:1-8) does not indicate that Moses and Elijah’s faces shone like Jesus, but
perhaps the idea is similar. The glorified humans, Moses and Elijah, display their heavenly glory derivative
of the glory of God’s manifest presence in Christ (cf. Isa 60:1; Matt 13:43; Rev 21:23). Even though Tg.
Ps.-J. presents a more likely use of Yegara as a reference to Jesus, 7g. Ong. does not readily point that
direction in either context or grammar.
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obey him and the place of his dwelling will be glorious.
Targum Isaiah 11:10  xonnyh IR 21927 70T SW°T 71°72 72 RT3 RIT°V2 00
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Isaiah 11 is a passage that scholars use to point to Jesus in the Old Testament.
John Oswalt says that the truth expressed in Isaiah 11:10 “is underlined when we look at

the full revelation of the Messiah in Jesus Christ.”®

Targum Isaiah 11:10 also supports a
reference to Jesus, but not because of the term Yeqgara.

Targum Isaiah 11:10 provides a messianic reference in the phrase “the son of
the son of Jesse.” This son of Jesse will be the king who stands as a signal to the people
that God’s kingdom has come (cf. 7g. Isa 11:1). However, 2 occurs in the Targum as
an adjective to describe the dwelling place of this son of Jesse rather than as an
independent display of the glory of God. According to the Hebrew and the Targum, the
dwelling place of this son of Jesse will be glorious (72°2 7177 N°2 NN >737). The
Targum translates the Hebrew literally, and therefore, the use of IP° in Targum Isaiah
11:10 does not refer to Jesus. Even in a passage full of messianic references, 1?° does

not refer to Jesus. The dwelling place of God’s Messiah will indeed be glorious, but 72°

fails to indicate divine manifestation or agency in Targum Isaiah 11:10.

Conclusion

Like Memra, Shekinah and Yeqara occur in the Targums with a variety of
nuances. Whereas Memra functions primarily as God’s agent, Shekinah and Yeqara
function primarily as God’s manifestation. At times, the Shekinah and Yegara exhibit
God’s manifestation, in which God’s divine presence is seen or experienced. These
occurrences refer to Jesus since he is the final manifestation of the fullness of God’s

character (Heb 1:3). At other times, Shekinah and Yeqara refer to God’s manifestation

*John N. Oswalt, The Book of Isaiah Chapters 1-39, NICOT (Grand Rapids: Eerdmans,
1986), 287.
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with agency, and the Shekinah or Yeqara fulfill offices and roles similar to Jesus,
carrying out the work of the Father. These passages also point to Christ since Jesus is
God’s agent to carry out the work of the Father. While nearly all of the occurrences of
Shekinah refer to Jesus, some occurrences of Yeqara represent a literal translation of the
Hebrew and do not help one find Christ in the Old Testament.

Shekinah and Yegara represent God’s manifestation, and the New Testament
similarly teaches that Jesus is God’s ultimate manifestation. When Shekinah or Yeqara
represent God’s manifestation or manifestation with agency, these terms, like Memra,

may help one find Christ in the Old Testament.
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CHAPTER 5
CONCLUSION

The endeavor to find Christ in the Old Testament has existed since the early
church. Even Jesus pointed the disciples to his presence in the Law, the Prophets, and the
Psalms (Luke 24:27, 44). While the New Testament authors were human authors, the
Spirit of God led them along in their interpretive methods (2 Pet 1:21). The Holy Spirit
used their context and surroundings to bring to mind explanations and descriptions of
Jesus that would fit the culture of the first century. The Holy Spirit, through the apostles,
provided interpretive methods for finding Christ in the Old Testament. By following
apostolic interpretive methods, one may confidently find Christ in the Old Testament.

One of the interpretive methods used by the apostles was to employ targumic
terms and concepts in the New Testament. The Targums provide the names of the
Egyptian sorcerers (7g. Ps.-J. Exod 7:11; 2 Tim 3:8-9), and they may provide insight
into titles like “Zechariah, son of Barachiah” (Matt 23:35; Tig. Lam 2:20). These general
references to the Targums suggest that the New Testament authors were familiar with
these traditions.

In addition to these general references from the Targums, the New Testament
authors appear to have used targumic terms and concepts to teach about Jesus. The
Memra was God’s manifest agent whereas the Shekinah and Yeqara represented God’s
manifestation in the Targums. While many claim that the Memra functions as an anti-
anthropomorphic translational device, the Targums do not alleviate all anthropomorphism
with substitute terms. Indeed, the Memra explains anthropomorphism rather than

avoiding it. Shekinah and Yeqara sometimes translate the Hebrew literally, but in many
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cases these terms refer to the manifestation of God and portray similar offices and roles
as Jesus. All of these terms have Christological implications based on how the New
Testament authors use similar terminology and theological concepts to refer to Jesus.

In chapter 1, the historical overview of these terms demonstrated that nearly all
scholarship understands these terms to represent divine agency and God’s manifestation.
The Memra is God’s manifest agent, used in the Targums to interpret God’s actions in the
created order. Since God is transcendently other, he acts in the world through his agent.
Even so, the Memra is the Lord. He is both God and distinct from God. Likewise,
scholarship agrees that the Shekinah and Yeqara represent God’s manifestation. The
Shekinah is God’s presence among his people while the Yegara is God’s “weighty”
radiance displayed in Israel. While most scholarship agrees on the meaning and use of
these terms, a distinction exists between those scholars who see Christological
implications in these terms and those who do not. Indeed, some scholars who deny
Christological implications in these targumic terms admit that the apostles understood the
terms with Christological implications. These scholars want to study the Targums on
their own terms without any connection to the New Testament. However, some admit
that the New Testament authors may have appropriated these terms to speak of Jesus, but
they simply believe the apostles were wrong. Even so, nearly all scholarship sees agency
and manifestation in these terms even if they deny the Christological implications
presented in the New Testament.

Chapter 2 showed that the apostles used terms and concepts similar to the
targumic Memra, Shekinah, and Yeqara when referring to Christ. The Christological
implications that some scholars timidly admit became apparent. The Apostle John
readily called Jesus the Memra (Logos), and taught that God’s presence in Christ
“tabernacled” (Shekinah) among men, allowing them to see the radiant glory (Yeqara) of

the Father. Indeed, in Christ, the fullness of deity dwells bodily. As such, Jesus is God’s
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agent who redeems, wages war, judges, and displays the character of God in physical
form. Jesus is God’s agent and manifestation similarly to how the Memra, Shekinah, and
Yeqara represent God’s agent(s) and manifestation in the world. Using these targumic
terms, the New Testament speaks of Jesus as the “Word” (John 1:1, 14; Rev 19:13), the
“glory” (John 12:41; 2 Cor 4:4, 6; Heb 1:3), and the manifest presence of God (Col 1:27).

The New Testament also extends similar concepts behind these targumic terms
to speak of Jesus’ offices and roles. As God’s agent, Jesus redeems similarly to the
Memra. Like the Shekinah, Jesus presents the fullness of the glory of God in his person.
In the same way that the Yeqara will be revealed in the age to come (7g. Isa 40:5), so
also Jesus will be the shining radiance of God in the heavenly kingdom (Rev 21:22-23).
The Memra and the Yeqara of the Shekinah fought for Israel as they entered the promised
land, and Jesus will fight for the church in the final eschatological battle. Throughout the
New Testament, the authors use similar terms and concepts to speak of Jesus’ role as
God’s agent and manifestation.

As God’s agent and manifestation, chapter 3 focused on examples of the
Mempra that refer to Christ, may refer to Christ, and do not refer to Christ. In an attempt
to find Christ in the Old Testament, some passages certainly referred to Jesus based on
how the apostles used Memra terminology and concepts. Jesus was God’s agent to
redeem, as well as the one in whom men must believe. Jesus was God’s agent who
accepts worship, and he was presented as the one who will wage war against Satan and
his cohort. When the Father works in the created order, he works through his Son.

Whereas many of the occurrences of Memra refer to Jesus, some become
difficult to discern. Sometimes, the Targums use Memra as a mere substitute for the
divine name, and one may find it difficult to relate the usage directly to a role or function
of Jesus. In addition, some references to Memra translate Hebrew passages in which no

indication of God’s agency exists. For instance, 172’72 sometimes translates passages
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implying the “word” of God’s law, or the “word” of another human. These references do
not refer to Christ, and the New Testament authors do not attempt to make them refer to
Jesus. Therefore, a complete study of Memra must take into account that not all
occurrences of Memra refer to Jesus.

In chapter 4, Shekinah and Yeqara were presented as God’s manifestation.
Sometimes, the Shekinah and Yeqara refer to God’s manifestation, while at other times
these terms refer to God’s manifestation with agency. As God’s manifestation, these
terms represent God’s presence with his people or in the tabernacle. These terms also
represent God’s manifestation as the visible light of God’s glory or his heavenly
presence. As God’s manifestation with agency, Shekinah and Yeqara mirror the roles
and functions of the Memra. Sometimes Shekinah and Yeqara function as God’s agent(s)
to actively carry out the work of the Father. In these cases, these two terms represent
God’s active presence to redeem, wage war, teach, and distribute the Holy Spirit. Even
though nearly all occurrences of Shekinah, and most occurrences of Yegara refer to Jesus,
Yeqara may be used to translate the Hebrew literally and does not help one find Christ in
the Old Testament.

Just as the Shekinah and Yeqara represent God’s manifestation, Jesus also
represents God’s manifestation as the divine agent. Jesus is the radiance of the glory of
God and in him all the fullness of deity was pleased to dwell. Jesus is God’s manifest
King and God’s glory shines brightest in the face of Christ. As God’s manifestation
agent, Jesus also redeems, wages war, and is Israel’s Teacher just as the Shekinah and
Yeqgara. Therefore, as God’s manifestation, the New Testament portrays Jesus with terms
and concepts similar to the targumic Shekinah and Yeqara.

While the New Testament authors used a variety of interpretive methods to
teach about Jesus, they always sought to show how Jesus fulfilled the Scriptures (e.g.,

Acts 3:22; 1 Cor 15:4). Since the targumic traditions were part of the synagogue liturgy,
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the apostles may have been familiar with these official interpretations of the Hebrew
Bible. Although not all of the occurrences of Memra, Shekinah, and Yeqara refer to
Jesus, the New Testament authors spiritually discerned the ways in which the Targums
may point to Christ as God’s agent and manifestation. Using targumic terms and
concepts, the apostles taught that Jesus was God’s agent and manifestation similar to the
Memra, Shekinah, and Yeqara. This exegetical strategy was one way the apostles sought
to explain Jesus’ person and work in all of Scripture. They highlighted similarities
between the Targums and the New Testament, specifically the terms and concepts used to
speak of Jesus. Therefore, the New Testament authors provided an exegetical method by
which Christ may be found in the Old Testament through the Aramaic Memra, Shekinah,

and Yeqara of the Targums.
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APPENDIX

CATEGORIZATION OF MEMRA AS JESUS,
NOT JESUS, AND PROBABLY JESUS

Because Memra functions as God’s agent to carry out his work in the world,
the term may often point to Christ in the Old Testament. The intention of this appendix is
to list the occurrences of Memra in the targumic traditions in categories indicating
whether they refer to Jesus, do not refer to Jesus, or probably refer to Jesus. A similar
structure was used in chapter 3, but this appendix provides an exhaustive list of the
occurrences of Memra in targumic tradition.

For the occurrences of Memra that certainly refer to Jesus, Memra must be an
agent or manifestation of God and have a direct connection to a New Testament office or
role of Christ. For example, the Mempra is Israel’s Savior (e.g., 7g. Isa 63:8) just as Jesus
saves those who believe in him. Likewise, Memra fights for Israel (7g. Josh 10:14) just
as Jesus will wage war against Satan and his cohort in the final battle (Rev 19:13). The
Memra creates (Tg. Neof. Gen 1:3) just as Jesus is the author of creation (John 1:3, 10).
In these examples, the Memra functions as God’s agent and the New Testament authors
appear to directly apply similar terms and concepts to teach about Jesus’ offices and
roles.

For the occurrences of Memra that do not refer to Jesus, 772> may be
understood as a “word” or “command.” Sometimes it is the word of a human, but at
other times, the term indicates a body of commands that should be obeyed. Likewise,
A1 may be used as part of a euphemism for inner deliberation. These instances of

A712°7 do not refer to Jesus because the term fails to function as an agent or manifestation

of God.
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Finally, the occurrences of Memra that probably refer to Jesus indicate that
Memra functions as God’s agent or manifestation, and yet a connection to Jesus in the
New Testament is less clear. Perhaps an indirect, conceptual connection to Jesus’ offices
and roles exists, but the New Testament use of similar language may be debatable. These
occurrences of Memra are strong enough that they probably refer to Jesus. However,
because the connection to the New Testament is less clear, these references probably

refer to Jesus.
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ABSTRACT

FINDING CHRIST IN THE OLD TESTAMENT THROUGH
THE ARAMAIC MEMRA, SHEKINAH, AND YEQARA
OF THE TARGUMS

Adam Joseph Howell, Ph.D.
The Southern Baptist Theological Seminary, 2015
Chair: Dr. Russell T. Fuller

This dissertation seeks to find Christ in the Old Testament by examining the
targumic passages in which Memra, Shekinah, or Yeqara occur as God’s agent or
manifestation. Chapter 1 demonstrates that scholars view the Memra, Shekinah, and
Yeqara as agents for God or manifestations of God even though many scholars reject the
notion of Christological implications found in the New Testament appropriation of these
terms and concepts.

Chapter 2 discusses the close connection between the targumic Memra,
Shekinah, and Yeqara and the New Testament by citing clear instances where the New
Testament authors appropriated targumic terms and concepts to speak of Jesus. By using
targumic terms and concepts, the New Testament authors provided an exegetical method
for finding Christ in the Old Testament through Targum.

Chapter 3 examines the occurrences of Memra, presenting examples of
passages that certainly refer to Christ, do not refer to Christ, and probably refer to Christ.
In this chapter, the Memra refers to Christ or probably refers to Christ when the Memra
functions as God’s agent, carrying out God’s work in the world.

Chapter 4 investigates the occurrences of Shekinah and Yeqara, but under the

influence of the New Testament, nearly all of the occurrences of Shekinah, and most



occurrences of Yegara refer to Jesus. Shekinah and Yeqara are delineated into categories
of occurrences that refer to God’s manifestation and God’s manifestation with agency.
Even though most occurrences of Shekinah and Yeqara refer to Christ, some occurrences
of Yegara are a literal translation of the Hebrew and do not refer to Jesus.

Chapter 5 concludes the dissertation by tying several themes together to show
the consistency and validity of finding Christ in the Old Testament through Aramaic
terms and concepts.

This dissertation argues that when the Memra, Shekinah, or Yeqara appear as
God’s agent(s) or as manifestations of God, one may find Christ in those Old Testament
passages. One may find Christ in these passages because the New Testament authors
present Jesus as the premier agent and manifestation of God using targumic terms and

concepts.
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