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    At the charged intersection of Israel’s ancestral law and Rome’s watchful order, Alfred Edersheim’s The Life and Times of Jesus the Messiah follows the paradox of a figure rooted in Jewish tradition yet interpreted within Christian faith, tracing how customs, calendars, courts, and marketplaces contour the stages of a life whose significance is argued as much in synagogues and streets as in Scripture, and inviting readers to weigh whether historical texture clarifies, complicates, or intensifies the claims that have gathered around this life across centuries, in a study that binds reverent devotion to painstaking scholarship without collapsing one into the other.

First published in the late nineteenth century as a two‑volume work, this study belongs to the tradition of historical-biblical scholarship aimed at situating the Gospels within Second Temple Judaism under Roman rule. Its author, Alfred Edersheim, writes as a scholar conversant with Jewish sources and Christian theology, bringing together disciplines that were often kept apart in his day. The setting spans Galilee, Judea, and Jerusalem during the reigns of Herodian rulers and provincial governors, with attention to social life, religious institutions, and political pressures. Readers encounter a carefully researched narrative that prioritizes context, background, and comparison over speculative reconstruction or sensational claims.

Using the Gospel narratives as its framework, the book proceeds through the stages of Jesus’s public emergence, teaching, and movement among towns and festival crowds, pausing frequently to illuminate practices that would have shaped daily decisions and public debates. The voice is learned and patient, with an expository style that unfolds through lengthy paragraphs, disciplined argument, and expansive notes. Its tone is reverent without being credulous, seeking coherence while acknowledging complexity. Readers can expect philological asides, explanations of legal terms, and portraits of civic and religious rhythms that turn familiar episodes into occasions for renewed historical attentiveness.

Edersheim’s method brings rabbinic literature into sustained conversation with the New Testament, drawing on the Mishnah and later compilations, as well as Josephus, Philo, and classical geographers, to sketch the legal and cultural milieu in which sayings and actions would have been heard. He frequently offers alternative readings, explains disputes among schools, and weighs customary practice against statutory ideals. The approach is harmonizing, reflecting the conventions of his period, yet it remains precise in detail and careful in citation. Rather than isolate sayings, the study embeds them in festivals, courts, trades, and pathways that give them texture and plausibility.

From this scaffolding arise themes that animate the narrative: expectation and fulfillment, authority and compassion, purity and hospitality, revelation and misunderstanding. The book traces how contested interpretations of Scripture meet the lived realities of taxation, land, suffering, and hope, showing how religious loyalties and social bonds shape responses to a provocative teacher. It attends to the roles of temple and synagogue, to rival parties and local magistrates, and to the rhythms of pilgrimage that gather the populace in decisive seasons. In each sphere, Edersheim explores how claims about identity, mission, and destiny are articulated, tested, and received.

For contemporary readers, the work offers a bridge between text and texture, revealing how customs, legal concepts, and communal memory inform lines that might otherwise pass unnoticed. It models a way of reading that is historically alert and theologically reflective, useful to students of the New Testament, to those interested in Jewish history, and to general readers seeking orientation. Even where later scholarship has revised details or emphases, the synthesis remains valuable as a compendium of sources and as a disciplined attempt to hear ancient voices. It cultivates patience, humility, and attentiveness in approaching a well-known story.

Approached as a historical companion rather than a final court of appeal, The Life and Times of Jesus the Messiah encourages readers to linger over context before drawing conclusions, to test harmonies against evidence, and to let the textures of a particular time and place sharpen perception. Its nineteenth‑century cadences require unhurried attention, yet they reward that attention with breadth of learning and a humane sensitivity to practice as well as belief. Without recounting outcomes in detail, this introduction invites engagement with a classic whose abiding achievement is to make the world of the Gospels feel inhabited and intelligible.
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    Alfred Edersheim’s Life and Times of Jesus the Messiah is a classic two‑volume study from the late nineteenth century that reconstructs the historical setting of the Gospel narratives. Drawing on the Hebrew Bible, rabbinic literature, and Greco‑Roman writers, Edersheim seeks to place Jesus within the social, political, and religious world of Second Temple Judaism under Roman rule. He integrates geography, chronology, and cultural practices to illuminate scenes and sayings that might otherwise seem opaque to modern readers. Throughout, he pursues a narrative retelling that moves with the Gospels while continually pausing to explain institutions, customs, and ideas that shaped expectation and response.

The work opens by mapping the intertestamental background and the landscape of first‑century Palestine. Edersheim introduces the Temple and synagogue, the calendar of feasts, purity legislation, and daily piety, along with the roles of Pharisees, Sadducees, scribes, and other groups. He explains the Herodian dynasty’s relationship to Roman authority and the administrative realities that affected provincial life. Methodologically, he mines the Mishnah, Talmud, and Midrashim while warning that later rabbinic testimony must be used with discrimination for earlier periods. This preparatory survey frames the questions of messianic expectation, authority, and interpretation that, in his view, underlie the encounters presented in the Gospel accounts.

Turning to the beginnings of the Gospel story, Edersheim situates birth and childhood narratives within Jewish hopes shaped by Scripture and recent history. He considers the geography of Judea and Galilee, the political context of Herodian rule, and administrative practices that bear on questions of dating and movement. Customs of betrothal, naming, and purification are described to clarify domestic scenes, while the significance of Bethlehem, Nazareth, and the Temple appears in their scriptural associations. Rather than isolating episodes, he follows the developing story, using contemporary sources to show how ordinary rhythms of village life and pilgrimage framed early experiences and memories.

Edersheim next treats the preparatory ministry of John the Baptist and the inauguration of Jesus’ public work. He explains baptism within Jewish purification practices and interprets the wilderness setting against biblical motifs of testing and calling. Early Galilean activity is read through synagogue life, education, and communal debate, with attention to the calling of disciples and the rhythms of itinerant teaching. Miracles and exorcisms are set within Jewish understandings of signs and authority, while conflicts over Sabbath, fasting, and tradition are related to halakhic disputes of the time. The result is a portrait of rising recognition amid intensifying scrutiny and controversy.

Central blocks of teaching receive extended treatment, notably parables and instruction on prayer, righteousness, and the kingdom of God. Edersheim compares the form and function of parables with rabbinic analogies, highlighting both shared conventions and distinctive emphases. He follows journeys across Galilee and to neighboring regions, examining how geography, trade routes, and festival calendars shaped audiences and reactions. The selection and mission of disciples are considered in relation to contemporary patterns of mentorship and communal leadership. Throughout, he explores how appeals to Scripture and interpretations of the Law positioned Jesus within ongoing debates while addressing everyday concerns of households and villages.

As the narrative turns toward Jerusalem, Edersheim organizes events around the major feasts, tracing rising opposition and public expectation. He interprets symbolic actions and debates in the Temple against its ritual economy and legal procedures. The final days are analyzed with reference to Jewish and Roman judicial practices, including arrest, examination, and sentencing, alongside Passover customs that frame the chronology. Practices surrounding execution and burial are described with care, and differing Gospel perspectives are compared in a cautious harmonization. Without reducing complex episodes to a single thread, he emphasizes how law, liturgy, and political authority intersected in decisive moments.

The study closes by underscoring how understanding the Jewish world of the first century clarifies the Gospel story’s language and stakes. Edersheim’s appendices and notes assemble extensive citations, making the volumes a reference work as well as a narrative study. While some conclusions and datings reflect nineteenth‑century scholarship and invite continued reevaluation, the work’s synthesis of sources and lucid exposition have kept it influential in biblical studies and pastoral teaching. Its lasting contribution lies in revealing the textures of belief, practice, and power within which the Gospel narratives unfolded, encouraging historically informed reading without presupposing a single interpretive outcome.





Historical Context




Table of Contents




    Alfred Edersheim’s Life and Times of Jesus the Messiah, first published in 1883, was written by a Vienna-born Jewish scholar and clergyman (1825–1889) who converted to Christianity and ministered in Britain. Educated in continental and British settings, he sought to situate the Gospel narratives within the institutions and customs of Second Temple Judaism under Roman rule. The book belongs to the nineteenth-century “lives of Jesus” genre but distinguishes itself by extensive use of Jewish sources. Edersheim aimed to clarify how law, worship, calendar, and social practice framed the events described in the New Testament, presenting Jesus’ milieu with historical detail accessible to English-speaking readers.

Edersheim set his narrative within the Roman administration of the Levant after Pompey’s conquest of Judea in 63 BCE. Herod the Great, a client king (37–4 BCE), consolidated power, undertook major building projects, and began the expansion of the Jerusalem Temple. After Herod’s death, his territories were divided among his sons; Judea later came under direct Roman prefects and procurators, including Pontius Pilate (26–36 CE). The census under Quirinius in 6 CE provoked resistance and shaped later taxation policies. The Pax Romana, imperial roads, and standardized coinage facilitated travel and communication, factors that underpin the movement of people and ideas depicted in the Gospels.

Central to Edersheim’s context is the Second Temple, the priestly courses, and the sacrificial calendar that structured communal life in Jerusalem. The high priesthood, influenced by Roman and Herodian patronage, presided over Temple ritual and administration. The Sanhedrin functioned as the highest Jewish council in religious and legal matters, while local synagogues served as settings for Scripture reading, instruction, and communal decisions. Pilgrimage festivals—Passover, Weeks, and Tabernacles—drew crowds to the capital, shaping seasonal rhythms. Knowledge of purity laws, tithes, vows, and Sabbath ordinances illuminates many scenes and disputes in the Gospels, which Edersheim explains by synthesizing legal traditions with historical practice.

Edersheim profiles Jewish groups whose teachings framed debate in the early first century. Pharisees emphasized the oral law and traditions of the elders; Sadducees, linked with priestly elites, prioritized the written Torah and Temple prerogatives; Essenes pursued communal discipline and purity, as described by Josephus and Philo. The legacy of teachers Hillel and Shammai shaped halakhic interpretation and social attitudes. Popular hopes for deliverance drew on biblical promises and Second Temple literature such as the Psalms of Solomon and 1 Enoch. He uses these currents to clarify controversies over authority, purity, and law that arise in the Gospel narratives.

The work sketches everyday settings across Judea and Galilee: small agrarian villages, fishing along the Sea of Galilee, and trade through market towns and Herodian cities like Sepphoris and Tiberias. Taxation operated through imperial assessments and local tax-farming, making “publicans” a recognizable social role. Multilingual realities shaped communication: Aramaic predominated, Hebrew functioned in liturgy and learning, Greek served administration and commerce, and some Latin appeared in official contexts. Edersheim connects legal debates to occupational realities, noting how sabbatical practice, debts, and land tenure affected ordinary life. Such socioeconomic detail grounds travels, assemblies, and teaching settings encountered in the Gospels.

Edersheim’s reconstruction relies on sources then accessible in European scholarship. He cites Josephus’s Antiquities and War for chronology, governance, and sects; Philo for diaspora Judaism; and classical authors for Roman context. Extensive use of rabbinic literature—the Mishnah, Tosefta, Talmudim, and Midrashim—provides legal and cultural detail, though compiled later than the first century. He also references the Apocrypha and Pseudepigrapha and engages Greek and Hebrew linguistic data. Recognizing chronological distance, he correlates overlapping testimony and notes when practices are earlier or later. This method allows him to illuminate customs mentioned in the Gospels without relying on conjectural reconstructions.

The book responds to nineteenth-century debates about the Gospels’ historical reliability. In the wake of D. F. Strauss’s Life of Jesus (1835) and later German critical schools, many works treated Gospel narratives as myth or late theology. English readers also encountered Ernest Renan’s influential Vie de Jésus (1863). Alongside archaeological interest fostered by the Palestine Exploration Fund (founded 1865), Edersheim argued for the coherence of the Gospel tradition by harmonizing accounts and embedding them in Jewish practice. His orthodox convictions led him to defend supernatural claims, yet his principal scholarly contribution is the contextual explanation of institutions, festivals, and legal controversies.

Life and Times reflects Victorian confidence in historical synthesis and the period’s fascination with Palestine’s geography, antiquities, and ethnography. It helped shape English-language appreciation of the Gospels’ Jewish background and has remained a reference for pastors and lay readers. Later advances—inscriptions, papyri, social-scientific models, and refined rabbinic chronology—have corrected some details and cautioned against overextending later sources into the first century. Nevertheless, Edersheim’s careful collation of texts, sensitivity to liturgical rhythms, and engagement with contemporary scholarship exemplify how a nineteenth-century author could both reflect his era’s methods and critique its skepticism by grounding interpretation in verifiable historical materials.
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In presenting these volumes to the reader, I must offer an explanation, - though I would fain hope that such may not be absolutely necessary. The title of this book must not be understood as implying any pretence on my part to write a ‘Life of Christ’ in the strict sense. To take the lowest view, the materials for it do not exist. Evidently the Evangelists did not intend to give a full record of even the outward events in that History; far less could they have thought of compassing the sphere or sounding the depths of the Life of Him, Whom they present to us as the God-Man and the Eternal Son of the Eternal Father. Rather must the Gospels be regarded as four different aspects in which the Evangelists viewed the historical Jesus of Nazareth as the fulfilment of the Divine promise of old, the Messiah of Israel and the Saviour of man, and presented Him to the Jewish and Gentile world for their acknowledgment as the Sent of God, Who revealed the Father, and was Himself the Way to Him, the Truth, and the Life. And this view of the Gospel-narratives underlies the figurative representation of the Evangelist in Christian Symbolism.1

In thus guarding my meaning in the choice of the title, I have already indicated my own standpoint in this book. But in another respect I wish to disclaim having taken any predetermined dogmatic standpoint at the outset of my investigations. I wished to write, not for a definite purpose, be it even that of the defence of the faith, - but rather to let that purpose grow out of the book, as would be pointed out by the course of independent study, in which arguments on both sides should be impartially weighed and facts ascertained. In this manner I hoped best to attain what must be the first object in all research, but especially in such as the present: to ascertain, as far as we can, the truth, irrespective of consequences. And thus also I hoped to help others, by going, as it were, before them, in the path which their enquiries must take, and removing the difficulties and entanglements which beset it. So might I honestly, confidently, and, in such a matter, earnestly, ask them to follow me, pointing to the height to which such enquiries must lead up. I know, indeed, that there is something beyond and apart from this; even the restful sense on that height, and the happy outlook from it. But this is not within the province of one man to give to another, nor yet does it come in the way of study, however earnest and careful; it depends upon, and implies the existence of a subjective state which comes only by the direction given to our enquiries by the true ὁδηγός[1] (St John xvi. 13).

This statement of the general object in view will explain the course pursued in these enquiries. First and foremost, this book was to be study of the Life of Jesus the Messiah, retaining the general designation, as best conveying to others the subject to be treated.

But, secondly, since Jesus of Nazareth was a Jew, spoke to, and moved among Jews, in Palestine, and at a definite period of its history, it was absolutely necessary to view that Life and Teaching in all its surroundings of place, society, popular life, and intellectual or religious development. This would form not only the frame in which to set the picture of the Christ, but the very background of the picture itself. It is, indeed, most true that Christ spoke not only to the Jews, to Palestine, and to that time, but - of which history has given the evidence - to all men and to all times. Still He spoke first and directly to the Jews, and His words must have been intelligible to them, His teaching have reached upwards from their intellectual and religious standpoint, even although it infinitely extended the horizon so as, in its full application, to make it wide as the bounds of earth and time. Nay, to explain the bearing of the religious leaders of Israel, from the first, towards Jesus, it seemed also necessary to trace the historical development of thought and religious belief, till it issued in that system of Traditionalism, which, by an internal necessity, was irreconcilably antagonistic to the Christ of the Gospels.

On other grounds also, such a full portraiture of Jewish life, society, and thinking seemed requisite. It furnishes alike a vindication and an illustration of the Gospel-narratives. A vindication - because in measure as we transport ourselves into that time, we feel that the Gospels present to us a real, historical scene; that the men and the circumstances to which we are introduced are real - not a fancy picture, but just such as we know and now recognize them, and would expect them to have spoken, or to have been. Again, we shall thus vividly realise another and most important aspect of the words of Christ. We shall perceive that their form is wholly of the times, their cast Jewish - while by the side of this similarity of form there is not only essential difference but absolute contrariety of substance and spirit. Jesus spoke as truly a Jew to the Jews, but He spoke not as they - no, not as their highest and best Teachers would have spoken. And this contrariety of spirit with manifest similarity of form is, to my mind, one of the strongest evidences of the claims of Christ, since it raises the all-important question, whence the Teacher of Nazareth - or, shall we say, the humble Child of the Carpenter-home in a far-off little place of Galilee - had drawn His inspiration? And clearly to set this forth has been the first object of the detailed Rabbinic quotations in this book.

But their further object, besides this vindication, has been the illustration of the Gospel-narratives. Even the general reader must be aware that some knowledge of Jewish life and society at the time is requisite for the understanding of the Gospel-history. Those who have consulted the works of Lightfoot, Schöttgen, Meuschen, Wetstein and Wünsche, or even the extracts from them presented in Commentaries, know that the help derived from their Jewish references is very great. And yet, despite the immense learning and industry of these writers, there are serious drawbacks to their use. Sometimes the references are critically not quite accurate; sometimes they are derived from works that should not have been adduced in evidence; occasionally, either the rendering, or the application of what is separated from its context, is not reliable. A still more serious objection is, that these quotations are not unfrequently one sided; but chiefly this - perhaps, as the necessary consequence of being merely illustrative notes to certain verses in the Gospels - that they do not present a full and connected picture. And yet it is this which so often gives the most varied and welcome illustration of the Gospel-narratives. In truth, we know not only the leading personages in Church and State in Palestine at that time, their views, teaching, pursuits, and aims; the state of parties; the character of popular opinion; the proverbs, the customs, the daily life of the country - but we can, in imagination, enter their dwellings, associate with them in familiar intercourse, or follow them to the Temple, the Synagogue, the Academy, or to the market-place and the workshop. We know what clothes they wore, what dishes they ate, what wines they drank, what they produced and what they imported: nay, the cost of every article of their dress or food, the price of houses and of living; in short, every detail that can give vividness to a picture of life.

All this is so important for the understanding of the Gospel-history as, I hope, to justify the fulness of archæological detail in this book. And yet I have used only a portion of the materials which I had collected for the purpose. And here I must frankly own, as another reason for this fulness of detail, that many erroneous and misleading statements on this subject, and these even on elementary points, have of late been made. Supported by references to the labours of truly learned German writers, they have been sometimes set forth with such confidence as to impose the laborious and unwelcome duty of carefully examining and testing them. But to this only the briefest possible reference has been made, and chiefly in the beginning of these volumes.

Another explanation seems more necessary in this connection. In describing the Traditionalism of the time of Christ, I must have said what, I fear, may, most unwillingly on my part, wound the feelings of some who still cling, if not to the faith of, yet to what now represents the ancient Synagogue. But let me appeal to their fairness. I must needs state what I believe to be the facts; and I could neither keep them back nor soften them, since it was of the very essence of my argument to present Christ as both in contact and in contrast with Jewish Traditionalism. No educated Western Jew would, in these days, confess himself as occupying the exact standpoint of Rabbinic Traditionalism. Some will select parts of the system; others will allegorise, explain, or modify it; very many will, in heart - often also openly - repudiate the whole. And here it is surely not necessary for me to rebut or disown those vile falsehoods about the Jews which ignorance, cupidity, and bigoted hatred have of late again so strangely raised. But I would go further, and assert that, in reference to Jesus of Nazareth, no educated Israelite of to-day would identify himself with the religious leaders of the people eighteen centuries ago. Yet is not this disclaimer of that Traditionalism which not only explains the rejection of Jesus, but is the sole logical raison d’être of the Synagogue, also its condemnation?

I know, indeed, that from this negative there is a vast step in advance to the positive in the reception of the Gospel, and that many continue in the Synagogue, because they are not so convinced of the other as truthfully to profess it. And perhaps the means we have taken to present it have not always been the wisest. The mere appeal to the literal fulfilment of certain prophetic passages in the Old Testament not only leads chiefly to critical discussions, but rests the case on what is, after all, a secondary line of argumentation. In the New Testament prophecies are not made to point to facts, but facts to point back to prophecies. The New Testament presents the fulfilment of all prophecy rather than of prophecies, and individual predictions serve as fingerposts to great outstanding facts, which mark where the roads meet and part. And here, as it seems to me, we are at one with the ancient Synagogue. In proof, I would call special attention to Appendix IX., which gives a list of all the Old Testament passages Messianically applied in Jewish writings. We, as well as they, appeal to all Scripture, to all prophecy, as that of which the reality is in the Messiah. But we also appeal to the whole tendency and new direction which the Gospel presents in opposition to that of Traditionalism; to the new revelation of the Father, to the new brotherhood of man, and to the satisfaction of the deepest wants of the heart, which Christ has brought - in short, to the Scriptural, the moral, and the spiritual elements; and we would ask whether all this could have been only the outcome of a Carpenter’s Son at Nazareth at the time, and amidst the surroundings which we so well know.

In seeking to reproduce in detail the life, opinions, and teaching of the contemporaries of Christ, we have also in great measure addressed ourselves to what was the third special object in view in this History. This was to clear the path of difficulties - in other words, to meet such objections as might be raised to the Gospel-narratives. And this, as regards principle - not details and minor questions, which will cause little uneasiness to the thoughtful and calm reader; quite irrespective also of any theory of inspiration which may be proposed, and hence of any harmonistic or kindred attempts which may be made. Broadly speaking, the attacks on the Gospel-narratives may be grouped under these three particulars: they may be represented as intentional fraud by the writers, and imposition on the readers; or, secondly, a rationalistic explanation may be sought of them, showing how what originally had been quite simple and natural was misunderstood by ignorance, or perverted by superstition; or, thirdly, they may be represented as the outcome of ideas and expectations at the time, which gathered around the beloved Teacher of Nazareth, and, so to speak, found body in legends that clustered around the Person and Life of Him Who was regarded as the Messiah. . . . And this is supposed to account for the preaching of the Apostles, for their life-witness, for their martyr-death, for the Church, for the course which history has taken, as well as for the dearest hopes and experiences of Christian life!

Of the three modes of criticism just indicated, importance attaches only to the third, which has been broadly designated as the mythical theory. The fraud-theory seems - as even Strauss admits - psychologically so incompatible with admitted facts as regards the early Disciples and the Church, and it does such violence to the first requirements of historical enquiry, as to make it - at least to me - difficult to understand how any thoughtful student could be swayed by objections which too often are merely an appeal to the vulgar, intellectually and morally, in us. For - to take the historical view of the question - even if every concession were made to negative criticism, sufficient would still be left in the Christian documents to establish a consensus of the earliest belief as to all the great facts of the Gospel-History, on which both the preaching of the Apostles and the primitive Church have been historically based. And with this consensus at least, and its practical outcome, historical enquiry has to reckon. And here I may take leave to point out the infinite importance, as regards the very foundation of our faith, attaching to the historical Church - truly in this also the ἐκκλησία θεοῦ ζῶντος, στύλος καὶ ἑδραίωμα [columna et fulcrum] τῆς ἀληθείας (the Church of the Living God, the pillar and stay [support] of the truth).

As regards the second class of interpretation - the rationalistic - it is altogether so superficial, shadowy and unreal that it can at most be only regarded as a passing phase of light-minded attempts to set aside felt difficulties.

But the third mode of explanation, commonly, though perhaps not always quite fairly, designated as the mythical, deserves and demands, at least in its sober presentation, the serious consideration of the historical student. Happily it is also that which, in the nature of it, is most capable of being subjected to the test of historical examination. For, as previously stated, we possess ample materials for ascertaining the state of thought, belief, and expectancy in the time of Christ, and of His Apostles. And to this aspect of objections to the Gospels the main line of argumentation in this book has been addressed. For, if the historical analysis here attempted has any logical force, it leads up to this conclusion, that Jesus Christ was, alike in the fundamental direction of His teaching and work, and in its details, antithetic to the Synagogue in its doctrine, practice, and expectancies.

But even so, one difficulty - we all feel it - remaineth. It is that connected with miracles, or rather with the miraculous, since the designation, and the difficulty to which it points, must not be limited to outward and tangible phenomena. But herein, I venture to say, lies also its solution, at least so far as such is possible - since the difficulty itself, the miraculous, is of the very essence of our thinking about the Divine, and therefore one of the conditions of it: at least, in all religions of which the origin is not from within us, subjective, but from without us, objective, or, if I may so say, in all that claim to be universal religions (catholic thinking). But, to my mind, the evidential value of miracles (as frequently set forth in these volumes) lies not in what, without intending offence, I may call their barely super-naturalistic aspect, but in this, that they are the manifestations of the miraculous, in the widest sense, as the essential element in revealed religion. Miracles are of chief evidential value, not in themselves, but as instances and proof of the direct communication between Heaven and earth. And such direct communication is, at least, the postulate and first position in all religions. They all present to the worshipper some medium of personal communication from Heaven to earth - some prophet or other channel of the Divine - and some medium for our communication with Heaven. And this is the fundamental principle of the miraculous as the essential postulate in all religion that purposes again to bind man to God. It proceeds on the twofold principle that communication must first come to man from Heaven, and then that it does so come. Rather, perhaps, let us say, that all religion turns on these two great factors of our inner experience: man’s felt need and (as implied in it, if we are God’s creatures) his felt expectancy. And in the Christian Church this is not merely matter of the past - it has attained its fullest reality, and is a constant present in the indwelling of the Paraclete[2].

Yet another part of the task in writing this book remains to be mentioned. In the nature of it, such a book must necessarily have been more or less of a Commentary on the Gospels. But I have sought to follow the text of the Gospels throughout, and separately to consider every passage in them, so that, I hope, I may truthfully designate it also a Commentary on the Four Gospels - though an informal one. And here I may be allowed to state that throughout I have had the general reader in view, reserving for the foot-notes and Appendices what may be of special interest to students. While thankfully availing myself of all critical help within my reach - and here I may perhaps take the liberty of specially singling out Professor Westcott’s Commentary on St. John - I have thought it right to make the sacred text the subject of fresh and independent study. The conclusions at which I arrived I would present with the more deference, that, from my isolated position, I had not, in writing these volumes, the inestimable advantage of personal contact, on these subjects, with other students of the sacred text.

It only remains to add a few sentences in regard to other matters - perhaps of more interest to myself than to the reader. For many years I had wished and planned writing such a book, and all my previous studies were really in preparation for this. But the task was actually undertaken at the request of the Publishers, of whose kindness and patience I must here make public acknowledgment. For, the original term fixed for writing it was two or three years. It has taken me seven years of continual and earnest labour - and, even so, I feel as if I would fain, and ought to, spend other seven years upon what could, at most, be touching the fringe of this great subject. What these seven years have been to me I could not attempt to tell. In a remote country parish, entirely isolated from all social intercourse, and amidst not a few trials, parochial duty has been diversified and relieved by many hours of daily work and of study - delightful in and for itself. If any point seemed not clear to my own mind, or required protracted investigation, I could give days of undisturbed work to what to others might perhaps seem secondary, but was all-important to me. And so these seven years passed - with no other companion in study than my daughter, to whom I am indebted, not only for the Index Rerum, but for much else, especially for a renewed revision, in the proof-sheets, of the references made throughout these volumes. What labour and patience this required every reader will perceive - although even so I cannot hope that no misprint or slip of the pen has escaped our detection.

And now I part from this book with thankfulness to Almighty God for sparing me to complete it, with lingering regret that the task is ended, but also with unfeigned diffidence. I have, indeed, sought to give my best and most earnest labour to it, and to write what I believed to be true, irrespective of party or received opinions. This, in such a book, was only sacred duty. But where study necessarily extended to so many, and sometimes new, departments, I cannot hope always to carry the reader with me, or, which is far more serious - to have escaped all error. My deepest and most earnest prayer is that He, in Whose Service I have desired to write this book, would graciously accept the humble service - forgive what is mistaken and bless what is true. And if anything personal may intrude into these concluding lines, I would fain also designate what I have written as Apologia pro vita mea (alike in its fundamental direction and even ecclesiastically) - if, indeed, that may be called an Apologia which is the confession of this inmost conviction of mind and heart: ‘Lord, to Whom shall we go? The words of eternal life hast Thou! And we have believed and know that Thou art the Holy One of God.’

ALFRED EDERSHEIM.

8 BRADMORE ROAD, OXFORD:

September 1883
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Among the outward means by which the religion of Israel was preserved, one of the most important was the centralisation and localisation of its worship in Jerusalem. If to some the ordinances of the Old Testament may in this respect seem narrow and exclusive, it is at least doubtful, whether without such a provision Monothsiem itself could have continued as a creed or a worship. In view of the state of the ancient world, and of the tendencies of Israel during the earlier stages of their history, the strictest isolation was necessary in order to preserve the religion of the Old Testament from that mixture with foreign elements which would speedily have proved fatal to its existence. And if one source of that danger had ceased after the seventy years’ exile in Babylonia, the dispersion of the greater part of the nation among those manners and civilisation would necessarily influence them, rendered the continuance of this separation of as great importance as before. In this respect, even traditionalism had its mission and use, as a hedge around the Law to render its infringement or modification impossible.

Wherever a Roman, a Greek, or an Asiatic might wander, he could take his gods with him, or find rites kindred to his own. It was far otherwise with the Jew. He had only one Temple, that in Jerusalem; only one God, Him Who had once throned there between the Cherubim, and Who was still King over Zion. That Temple was the only place where a God-appointed, pure priesthood could offer acceptable sacrifices, whether for forgiveness of sin, or for fellowship with God. Here, in the impenetrable gloom of the innermost sanctuary, which the High-Priest alone might enter once a year for most solemn expiation, had stood the Ark, the leader of the people into the Land of Promise, and the footstool on which the Schechinah had rested. From that golden altar rose the cloud in incense, symbol of Israel’s accepted prayers; that seven-branched candlestick shed its perpetual light, indicative of the brightness of God’s Covenant Presence; on that table, as it were before the face of Jehovah, was laid, week by week, ‘the Bread of the Face[5]5,’ a constant sacrificial meal which Israel offered unto God, and wherewith God in turn fed His chosen priesthood. On the great blood-sprinkled altar of sacrifice smoked the daily and festive burnt-offerings, brought by all Israel, and for all Israel, wherever scattered; while the vast courts of the Temple were thronged not only by native Palestinians, but literally by ‘Jews out of every nation under heaven.’ Around this Temple gathered the sacred memories of the past; to it clung the yet brighter hopes of the future. The history of Israel and all their prospects were intertwined with their religion; so that it may be said that without their religion they had no history, and without their history no religion. Thus, history, patriotism, religion, and hope alike pointed to Jerusalem and the Temple as the centre of Israel’s unity.

Nor could the depressed state of the nation alter their views or shake their confidence. What mattered it, that the Idumæan, Herod, had usurped the throne of David, expect so far as his own guilt and their present subjection were concerned? Israel had passed through deeper waters, and stood triumphant on the other shore. For centuries seemingly hopeless bondsmen in Egypt, they had not only been delivered, but had raised the God-inspired morning-song of jubilee, as they looked back upon the sea cleft for them, and which had buried their oppressors in their might and pride. Again, for weary years had their captives hung Zion’s harps by the rivers of that city and empire whose colossal grandeur, wherever they turned, must have carried to the scattered strangers the desolate feeling of utter hopelessness. And yet that empire had crumbled into dust, while Israel had again taken root and sprung up. And now little more than a century and a half had passed, since a danger greater even than any of these had threatened the faith and the very existence of Israel. In his daring madness, the Syrian king, Antiochus IV. (Epiphanes[3]) had forbidden their religion, sought to destroy their sacred books, with unsparing ferocity forced on them conformity to heathen rites, desecrated the Temple by dedicating it to Zeus Olympios, what is translated by ‘shewbread.’ a constant sacrificial and even reared a heathen altar upon that of burnt-offering.6 Worst of all, his wicked schemes had been aided by two apostate High-Priests, who had outvied each other in buying and then prostituting the sacred office of God’s anointed.7 Yet far away in the mountains of Ephraim8 God had raised for them most unlooked-for and unlikely help. Only three years later, and, after a series of brilliant victories by undisciplined men over the flower of the Syrian army, Judas the Maccabee[4], truly God’s Hammer9 had purified the Temple, and restored its altar on the very same day10 on which the ‘abomination of desolation’11 had been set up in its place. In all their history the darkest hour of their night had ever preceded the dawn of a morning brighter than any that had yet broken. It was thus that with one voice all their prophets had bidden them wait and hope. Their sayings had been more than fulfilled as regarded the past. Would they not equally become true in reference to that far more glorious future for Zion and for Israel, which was to be ushered in by the coming of the Messiah?

Nor were such the feelings of the Palestinian Jews only. These indeed were now a minority. The majority of the nation constituted what was known as the dispersion; a term which, however, no longer expressed its original meaning of banishment by the judgment of God,12 since absence from Palestine was now entirely voluntary. But all the more that it referred not to outward suffering,13 did its continued use indicate a deep feeling of religious sorrow, of social isolation, and of political strangership14 in the midst of a heathen world. For although, as Josephus reminded his countrymen,15 there was ‘no nation in the world which had not among them part of the Jewish people,’ since it was ‘widely dispersed over all the world among its inhabitants,’16 yet they had nowhere found a real home. A century and a half before our era comes to us from Egypt17 - where the Jews possessed exceptional privileges - professedly from the heathen, but really from the Jewish18 Sibyl, this lament of Israel -

Crowding with thy numbers every ocean and country -

  Yet an offense to all around thy presence and customs!19

Sixty years later the Greek geographer and historian Strabo bears the like witness to their presence in every land, but in language that shows how true had been the complaint of the Sibyl.20 The reasons for this state of feeling will by-and-by appear. Suffice it for the present that, all unconsciously, Philo tells its deepest ground, and that of Israel’s loneliness in the heathen world, when speaking, like the others, of his countrymen as in ‘all the cities of Europe, in the provinces of Asia and in the islands,’ he describes them as, wherever sojourning, having but one metropolis - not Alexandria, Antioch, or Rome - but ‘the Holy City with its Temple, dedicated to the Most High God.’21 A nation, the vast majority of which was dispersed over the whole inhabited earth, had ceased to be a special, and become a world-nation.22 Yet its heart beat in Jerasulem, and thence the life-blood passed to its most distant members. And this, indeed, if we rightly understand it, was the grand object of the ‘Jewish dispersion’ throughout the world.

What has been said applies, perhaps, in a special manner, to the Western, rather than to the Eastern ‘dispersion.’ The connection of the latter with Palestine was so close as almost to seem one of continuity. In the account of the truly representative gathering in Jerusalem on that ever-memorable Feast of Weeks,23 the division of the ‘dispersion’ into two grand sections - the Eastern or Trans-Euphratic, and the Western or Hellenist - seems clearly marked.24 In this arrangement the former would include ‘the Parthians, Medes, Elamites, and dwellers in Mesopotamia,’ Judæa standing, so to speak, in the middle, while ‘the Bretes and Arabians’ would typically represent the farthest outrunners respectively of the Western and the Eastern Diaspora. The former, as we know from the New Testament, commonly bore in Palestine the name of the ‘dispersion of the Greeks,’25 and of ‘Hellenists’ or ‘Grecians.’26 On the other hand, the Trans-Euphratic Jews, who ‘inhabited Babylon and many of the other satrapies,’27 were included with the Palestinians and the Syrians under the term ‘Hebrews,’ from the common language which they spoke.

But the difference between the ‘Grecians’ and the ‘Hebrews’ was far deeper than merely of language, and extended to the whole direction of thought. There were mental influences at work in the Greek world from which, in the nature of things, it was impossible even for Jews to withdraw themselves, and which, indeed, were as necessary for the fulfillment of their mission as their isolation from heathenism, and their connection with Jerusalem. At the same time it was only natural that the Hellenists, placed as they were in the midst of such hostile elements, should intensely wish to be Jews, equal to their Eastern brethren. On the other hand, Pharisaism, in its pride of legal purity and of the possession of traditional lore, with all that it involved, made no secret of its contempt for the Hellenists, and openly declared the Grecian far inferior to the Babylonian ‘dispersion.’28 That such feelings, and the suspicions which they engendered, had struck deep into the popular mind, appears from the fact, that even in the Apostolic Church, and that in her earliest days, disputes could break out between the Hellenists and the Hebrews, arising from suspicion of unkind and unfair dealings grounded on these sectional prejudices.29

Far other was the estimate in which the Babylonians were held by the leaders of Judaism. Indeed, according to one view of it, Babylonia, as well as ‘Syria’ as far north as Antioch, was regarded as forming part of the land of Israel.30 Every other country was considered outside ‘the land,’ as Palestine was called, witht the exception of Babylonia, which was reckoned as part of it.31 For Syria and Mesopotamia, eastwards to the banks of the Tigris, were supposed to have been in the territory which King David had conquered, and this made them ideally for ever like the land of Israel. But it was just between the Euphrates and the Tigris that the largest and wealthiest settlements of the Jews were, to such extent that a later writer actually designated them ‘the land of Israel.’ Here Nehardaa, on the Nahar Malka, or royal canal, which passed from the Euphrates to the Tigris, was the oldest Jewish settlement. It boasted of a Synagogue, said to have been built by King Jechoniah with stones that had been brought from the Temple.32 In this fortified city the vast contributions intended for the Temple were deposited by the Eastern Jews, and thence conveyed to their destination under escort of thousands of armed men. Another of these Jewish treasure-cities was Nisibis, in northern Mesopotamia. Even the fact that wealth, which must have sorely tempted the cupidity of the heathen, could be safely stored in these cities and transported to Palestine, shows how large the Jewish population must have been, and how great their general influence.

In general, it is of the greatest importance to remember in regard to this Eastern dispersion, that only a minority of the Jews, consisting in all of about 50,000, originally returned from Babylon, first under Zerubbabel and afterwards under Ezra.33 Nor was their inferiority confined to numbers. The wealthiest and most influential of the Jews remained behind. According to Josephus,34 with whom Philo substantially agrees, vast numbers, estimated at millions, inhabited the Trans-Euphratic provinces. To judge even by the number of those slain in popular risings (50,000 in Seleucia alone35), these figures do not seem greatly exaggerated. A later tradition had it, that so dense was the Jewish population in the Persian Empire, that Cyrus forbade the further return of the exiles, lest the country should be depopulated.36 So large and compact a body soon became a political power. Kindly treated under the Persian monarchy, they were, after the fall of that empire,37 favoured by the successors of Alexander. When in turn the Macedono-Syrian rule gave place to the Parthian Empire,38 the Jews formed, from their national opposition to Rome, an important element in the East. Such was their influence that, as late as the year 40 A.D., the Roman legate shrank from provoking their hostility.39 At the same time it must not be thought that, even in these favoured regions, they were wholly without persecution. Here also history records more than one tale of bloody strife on the part of those among whom they dwelt.40

To the Palestinians, their brethren of the East and of Syria - to which they had wandered under the fostering rule of the Macedono-Syrian monarchs (the Seleucidæ) - were indeed pre-eminently the Golah[6], or ‘dispersion.’ To them the Sanhedrin in Jerusalem intimated by fire-signals from mountain-top to mountain-top the commencement of each month for the regulation of the festive calendar,41 even as they afterwards despatched messengers into Syria for the same purpose.42 In some respects the Eastern dispersion was placed on the same footing; in others, on even a higher level than the mother country. Tithes and Terumoth, or first-fruits in a prepared condition,43 were due from them, while the Bikkurim, or first-fruits in a fresh state, were to be brought from Syria to Jerusalem. Unlike the heathen countries, whose very dust defiled, the soil of Syria was declared clean, like that of Palestine itself.44 So far as purity of descent was concerned, the Babylonians, indeed, considered themselves superior to their Palestinian brethren. They had it, that when Ezra took with him those who went to Palestine, he had left the land behind him as pure as fine flour.45 To express it in their own fashion: In regard to the genealogical purity of their Jewish inhabitants, all other countries were, compared to Palestine, like dough mixed with leaven; but Palestine itself was such by the side of Babylonia.46 It was even maintained, that the exact boundaries could be traced in a district, within which the Jewish population had preserved itself unmixed. Great merit was in this respect also ascribed to Ezra. In the usual mode of exaggeration, it was asserted, that, if all the genealogical studies and researches47 had been put together, they would have amounted to many hundred camel-loads. There was for it, however, at least this foundation in truth, that great care and labour were bestowed on preserving full and accurate records so as to establish purity of descent. What importance attached to it, we know from the action on Ezra48 in that respect, and from the stress which Josephus lays on this point.49 Official records of descent as regarded the priesthood were kept in the Temple. Besides, the Jewish authorities seem to have possessed a general official register, which Herod afterwards ordered to be burnt, from reasons which it is not difficult to infer. But from that day, laments a Rabbi, the glory of the Jews decreased!50

Nor was it merely purity of descent of which the Eastern dispersion could boast. In truth, Palestine owed everything to Ezra, the Babylonian,51 a man so distinguished that, according to tradition, the Law would have been given by him, if Moses had not previously obtained that honor. Putting aside the various traditional ordinances which the Talmud ascribes to him,52 we know from the Scriptures what his activity for good had been. Altered circumstances had brought many changes to the new Jewish State. Even the language, spoken and written, was other than formerly. Instead of the characters anciently employed, the exiles brought with them, on their return, those now common, the so-called square Hebrew letters, which gradually came into general use.53 54 The language spoken by the Jews was no longer Hebrew, but Aramæan, both in Palestine and in Babylonia;55 in the former the Western, in the latter the Eastern dialect. In fact, the common people were ignorant of pure Hebrew, which henceforth became the language of students and of the Synagogue. Even there a Methurgeman, or interpreter, had to be employed to translate into the vernacular the portions of Scripture read in the public services,56 and the addresses delivered by the Rabbis. This was the origin of the so-called Targumim, or paraphrases of Scripture. In earliest times, indeed, it was forbidden to the Methurgeman to read his translation or to write down a Targum, lest the paraphrase should be regarded as of equal authority with the original. It was said that, when Jonathan brought out his Targum on the Prophets, a voice from heaven was heard to utter: ‘Who is this that has revealed My secrets to men?’57 Still, such Targumim seem to have existed from a very early period, and, amid the varying and often incorrect renderings, their necessity must have made itself increasingly felt. Accordingly, their use was authoritatively sanctioned before the end of the second century after Christ. This is the origin of our two oldest extant Targumim: that of Onkelos (as it is called), on the Pentateuch; and that on the Prophets, attributed to Jonathan the son of Uzziel. These names do not, indeed, accurately represent the authorship of the oldest Targumim, which may more correctly be regarded as later and authoritative recensions of what, in some form, had existed before. But although these works had their origin in Palestine, it is noteworthy that, in the form in which at present we possess them, they are the outcome of the schools of Babylon.

But Palestine owed, if possible, a still greater debt to Babylonia. The new circumstances in which the Jews were placed on their return seemed to render necessary an adaptation of the Mosaic Law, if not new legislation. Besides, piety and zeal now attached themselves to the outward observance and study of the letter of the Law. This is the origin of the Mishnah, or Second Law, which was intended to explain and supplement the first. This constituted the only Jewish dogmatics, in the real sense, in the study of which the sage, Rabbi, scholar, scribe, and Darshan,58 were engaged. The result of it was the Midrash, or investigation, a term which afterwards was popularly applied to commentaries on the Scriptures and preaching. From the outset, Jewish theology divided into two branches: the Halakhah and the Haggadah. The former (from halakh, to go) was, so to speak, the Rule of the Spiritual Road, and, when fixed, had even greater authority than the Scriptures of the Old Testament, since it explained and applied them. On the other hand, the Haggadah59 (from nagad, to tell) was only the personal saying of the teacher, more or less valuable according to his learning and popularity, or the authorities which he could quote in his support. Unlike the Halakhah, the Haggadah had no absolute authority, either as to doctrine practice, or exegesis. But all the greater would be its popular influence,60 and all the more dangerous the doctrinal license which it allowed. In fact, strange as it may sound, almost all the doctrinal teaching of the Synagogue is to be derived from the Haggadah - and this also is characteristic of Jewish traditionalism. But, alike in Halakhah and Haggadah, Palestine was under the deepest obligation to Babylonia. For the father of Halakhic study was Hillel, the Babylonian, and among the popular Haggadists there is not a name better known than that of Eleazar the Mede, who flourished in the first century of our era.

After this, it seems almost idle to inquire whether, during the first period after the return of the exiles from Babylon, there were regular theological academies in Babylon. Although it is, of course, impossible to furnish historical proof, we can scarely doubt that a community so large and so intensely Hebrew would not have been indifferent to that study, which constituted the main thought and engagement of their brethren in Palestine. We can understand that, since the great Sanhedrin in Palestine exercised supreme spiritual authority, and in that capacity ultimately settled all religious questions - at least for a time - the study and discussion of these subjects should also have been chiefly carried on in the schools of Palestine; and that even the great Hillel himself, when still a poor and unknown student, should have wandered thither to acquire the learning and authority, which at that period he could not have found in his own country. But even this circumstance implies, that such studies were at least carried on and encouraged in Babylonia. How rapidly soon afterwards the authority of the Babylonian schools increased, till they not only overshadowed those of Palestine, but finally inherited their prerogatives, is well known. However, therefore, the Palestinians in their pride or jealousy might sneer,61 that the Babylonians were stupid, proud, and poor (‘they ate bread upon bread’),62 even they had to acknowledge that, ‘when the Law had fallen into oblivion, it was restored by Ezra of Babylon; when it was a second time forgotten, Hillel the Babylonian came and recovered it; and when yet a third time it fell into oblivion, Rabbi Chija came from Babylon and gave it back once more.’63

Such then was that Hebrew dispersion which, from the first, constituted really the chief part and the strength of the Jewish nation, and with which its religious future was also to lie. For it is one of those strangely significant, almost symbolical, facts in history, that after the destruction of Jerusalem the spiritual supremacy of Palestine passed to Babylonia, and that Rabbinical Judaism, under the stress of political adversity, voluntarily transferred itself to the seats of Israel's ancient dispersion, as if to ratify by its own act what the judgment of God had formerly executed. But long before that time the Babylonian ‘dispersion’ had already stretched out its hands in every direction. Northwards, it had spread through Armenia, the Caucasus, and to the shores of the Black Sea, and through Media to those of the Caspian. Southwards, it had extended to the Persian Gulf and through the vast extent of Arabia, although Arabia Felix and the land of the Homerites may have received their first Jewish colonies from the opposite shores of Ethiopia. Eastwards it had passed as far as India.64 Everywhere we have distinct notices of these wanderers, and everywhere they appear as in closest connection with the Rabbinical hierarchy of Palestine. Thus the Mishnah, in an extremely curious section,65 tells us how on Sabbaths the Jewesses of Arabia might wear their long veils, and those of India the kerchief round the head, customary in those countries, without incurring the guilt of desecrating the holy day by needlessly carrying what, in the eyes of the law, would be a burden;66 while in the rubric for the Day of Atonement we have it noted that the dress which the High-Priest wore ‘between the evenings’ of the great fast - that is, as afternoon darkened into evening - was of most costly ‘Indian’ stuff.67

That among such a vast community there should have been poverty, and that at one time, as the Palestinians sneered, learning may have been left to pine in want, we can readily believe. For, as one of the Rabbis had it in explanation of Deut. xxx. 13: ‘Wisdom is not “beyond the sea” - that is, it will not be found among traders or merchants,’68 whose mind must be engrossed by gain. And it was trade and commerce which procured to the Babylonians their wealth and influence, although agriculture was not neglected. Their caravans - of whose camel drivers, by the way, no very flattering account is given69 - carried the rich carpets and woven stuffs of the East, as well as its precious spices, to the West: generally through Palestine to the Phoenician harbours, where a fleet of merchantmen belonging to Jewish bankers and shippers lay ready to convey them to every quarter of the world. These merchant princes were keenly alive to all that passed, not only in the financial, but in the political world. We know that they were in possession of State secrets, and entrusted with the intricacies of diplomacy. Yet, whatever its condition, this Eastern Jewish community was intensely Hebrew. Only eight days’ journey - though, according to Philo’s western ideas of it, by a difficult road70 - separated them from Palestine; and every pulsation there vibrated in Babylonia. It was in the most outlying part of that colony, in the wide plains of Arabia, that Saul of Tarsus spent those three years of silent thought and unknown labour, which preceded his re-appearance in Jerusalem, when from the burning longing to labour among his brethren, kindled by long residence among these Hebrews of the Hebrews, he was directed to that strange work which was his life’s mission.71 And it was among the same community that Peter wrote and laboured,72 amidst discouragements of which we can form some conception from the sad boast of Nehardaa, that up to the end of the third century it had not numbered among its members any convert to Christianity.73 In what has been said, no notice has been taken of those wanderers of the ten tribes, whose trackless footsteps seem as mysterious as their after-fate. The Talmudists name four countries as their seats. But, even if we were to attach historic credence to their vague statements, at least two of these localities cannot with any certainty be identified.74 Only thus far all agree as to point us northwards, through India, Armenia, the Kurdish mountains, and the Caucasus. And with this tallies a curious reference in what is known as IV. Esdras, which locates them in a land called Arzareth, a term which has, with some probability, been identified with the land of Ararat.75 Josephus76 describes them as an innumerable multitude, and vaguely locates them beyond the Euphrates. The Mishnah is silent as to their seats, but discusses their future restoration; Rabbi Akiba denying and Rabbi Eliezer anticipating it.77 78 Another Jewish tradition79 locates them by the fabled river Sabbatyon, which was supposed to cease its flow on the weekly Sabbath. This, of course, is an implied admission of ignorance of their seats. Similarly, the Talmud80 speaks of three localities whither they had been banished: the district around the river Sabbatyon; Daphne, near Antioch; while the third was overshadowed and hidden by a cloud.

Later Jewish notices connect the final discovery and the return of the ‘lost tribes’ with their conversion under that second Messiah who, in contradistinction to ‘the Son of David’ is styled ‘the Son of Joseph,’ to whom Jewish tradition ascribes what it cannot reconcile with the royal dignity of ‘the Son of David,’ and which, if applied to Him, would almost inevitably lead up to the most wide concessions in the Christian argument.81 As regards the ten tribes there is this truth underlying the strange hypothesis, that, as their persistent apostasy from the God of Israel and His worship had cut them off from his people, so the fulfilment of the Divine promises to them in the latter days would imply, as it were, a second birth to make them once more Israel. Beyond this we are travelling chiefly into the region of conjecture. Modern investigations have pointed to the Nestorians,82 and latterly with almost convincing evidence (so far as such is possible) to the Afghans, as descended from the lost tribes.83 Such mixture with, and lapse into, Gentile nationalities seems to have been before the minds of those Rabbis who ordered that, if at present a non-Jew weds a Jewess, such a union was to be respected, since the stranger might be a descendant of the ten tribes.84 Besides, there is reason to believe that part of them, at least, had coalesced with their brethren of the later exile;85 while we know that individuals who had settled in Palestine and, presumably, elsewhere, were able to trace descent from them.86 Still the great mass of the ten tribes was in the days of Christ, as in our own, lost to the Hebrew nation.
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44. Ohol. xxiii. 7.

45. Kidd. 69 b.

46. Cheth. 111 a.

47. As comments upon the genealogies from ‘Azel’ in 1 Chr. viii. 37 to ‘Azel’ in ix. 44. Pes. 62 b.

48. Chs. ix. x.

49. Life i.; Ag Apion i. 7.

50. Pes. 62 b; Sachs, Beitr. vol. ii. p. 157.

51. According to tradition he returned to Babylon, and died there. Josephus says that he died in Jerusalem (Anti. xi. 5. 5).

52. Herzfeld has given a very clear historical arrangement of the order in which, and the persons by whom, the various legal determinations were supposed to have been given. See Gesch. d. V. Isr. vol. iii. pp. 240 &c.

53. Sanh. 21 b.

54. Although thus introduced under Ezra, the ancient Hebrew characters, which resemble the Samaritan, only very gradually gave way. They are found on monuments and coins.

55. Herzfeld (u. s. vol. iii. p. 46) happily designates the Palestinian as the Hebræo-Aramaic, from its Hebraistic tinge. The Hebrew, as well as the Aramæan, belongs to the Semitic group of languages, which has thus been arranged: 1. North Semitic: Punico-Phoenician, Hebrew, and Aramaic (Western and Eastern dialects). 2. South Semitic: Arabic, Himyaritic, and Ethiopian. 3. East Semitic: The Assyro-Baylonian cuneiform. When we speak of the dialect used in Palestine, we do not, of course, forget the great influence of Syria, exerted long before and after the Exile. Of these three branches the Aramaic is the most closely connected with the Hebrew. Hebrew occupies an intermediate position between the Aramaic and the Arabic, and may be said to be the oldest, certainly from a literary point of view. Together with the introduction of the new dialect into Palestine, we mark that of the new, or square, characters of writing. The Mishnah and all the kindred literature up to the fourth century are in Hebrew, or rather in a modern development and adaptation of that language; the Talmud is in Aramæan. Comp. on this subject: DeWette-Schrader, Lehrb. d. hist. kr. Eink. (8 ed.) pp. 71-88; Herzog's Real-Encykl. vol. i. 466, 468; v. 614 &c., 710; Zunz, Gottesd. Vortr. d. Jud. pp. 7-9; Herzfeld, u.s. pp. 44 &c., 58&c.

56. Could St. Paul have had this in mind when, in referring to the miraculous gift of speaking in other languages, he directs that one shall always interpret (1 Cor. xiv. 27)? At any rate, the word targum in Ezra iv. 7 is rendered in the LXX. by ͺρμηνεͺω. The following from the Talmud (Ber. 8 a and b) affords a curious illustration of 1 Cor. xiv. 27: ‘Let a man always finish his Parashah (the daily lesson from the Law) with the congregation (at the same time) - twice the text, and once Targum.’

57. Megill. 3 b.

58. From darash, to search out, literally, to tread out. The preacher was afterwards called the Darshan.

59. The Halakhah might be described as the apocryphal Pentateuch, the Haggadah as the apocryphal Prophets

60. We may here remind ourselves of 1 Tim. v. 17. St. Paul, as always, writes with the familiar Jewish phrases ever recurring to his mind. The expression διδασκαλͺα seems to be equivalent to Halakhic teaching. Comp. Grimm, Clavis N. T. pp. 98, 99.

61. In Moed Q. 25 a. sojourn in Babylon is mentioned as a reason why the Shekhinah could not rest upon a certain Rabbi.

62. Pes. 34 b; Men. 52 a; Sanh. 24 a; Bets. 16 a - apud Neubauer, Géog. du Talmud, p. 323. In Keth. 75 a, they are styled the ‘silly Babylonians.’ See also Jer. Pes. 32 a.

63. Sukk. 20 a. R. Chija, one of the teachers of the second century, is among the most celebrated Rabbinical authorities, around whose memory legend has thrown a special halo.

64. In this, as in so many respects, Dr. Neubauer has collated very interesting information, to which we refer. See his Géogr. du Talm. pp. 369-399.

65. The whole section gives a most curious glimpse of the dress and ornaments worn by the Jews at that time. The reader interested in the subject will find special information in the three little volumes of Hartmann (Die Hebräerin am Putztische), in N. G. Schröder's some-what heavy work: De Vestitu Mulier. Hebr., and especially in that interesting tractate, Trachten d. Juden, by Dr. A. Brüll, of which, unfortunately, only one part has appeared.

66. Shabb. vi. 6.

67. Yoma iii. 7.

68. Er. 55 a.

69. Kidd. iv. 14.

70. Philo ad Cajum, ed. Frcf. p. 1023.

71. Gal. i. 17;

72. 1 Pet. v. 13.

73. Pes. 56 a, apud Neubauer, u. s., p. 351.

74. Comp. Neubauer, pp. 315, 372; Hamburger, Real-Encykl. p. 135.

75. Comp. Volkmar, Handb. d. Einl. in d. Apokr. iite Abth., pp. 193, 194, notes. For
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IV. LIST OF PROCURATORS OF JUDZEA.

82.0.t088 aD.

1. Ethnarch Archelaos,
9. Coponius.
3. M. Ambivius.
4. Annius Rufus.
5. Valerius Gratus.
6. Pontius Pilate.
7. Marcsllus.
8. King Agripps.
9. Cuspius Fadus.
10. Tiberius Alezander.
11. Ventidius Cumanus.
12. Antonius Felix.
18, Porcius Festus.
14 Albinus.
5. Gessius Florus.
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V. LIST OF ROMAN GOVERNORS OF SYRIA.

(
i

G B.0. to 69 a.D. LR

L. P. Quinctilius Varus.
2. M. Lollius.
8. 0. Marcius Censorinus ()
4. L. Volusius Saturninus.
P. Sulpic. Quirinius.
Ceecilius Untlau Silanus.

Qu
Cn.

Cn. Sent. Sutnrmnnl ®
Aelius Lamia.

L. Pompon. Flaccus.

L. Vitellius.

12. P. Petronius.

13. O. Vibius Marsus.

14 C. Oass. Longinus.

15. C. U. Quadratus.

18. {Domiﬁ\u Corbulo,
C. Itius (conjoined).

18. Cestius Gallua.

18. 0. Lic. Mucianus.
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IIL LIST OF HIGH-PRIESTS FROM THE AQOESSION OF HEROD
THE GREAT TO THE DESTRUOTION OF JERUSALEM.

Appointed by 1. Ananel.
2. Aristobulus.
Herod the Great . ., .q O Jeeus comof Phabes.

4. Simon, son of Boethos.
5. Matthias, son of Theophilos.
6. Joazar, son of Boethos.

Archelsus . . . . . { 7. Eleazar, son of Boethos.
8. Jesus, son of Sis.
Quirinius . . . . 9. Ananos (Annas).
10. Ishmael, son of Phabi.
Valerius Gratus. . 11. Eleazar, son of Ananos.
12. Siman, son of Camithos.,
18. Joseph (Csiaphas).
i 14. Jonathan, son of Ananos.
Vitline} e, o { 16. Theophilos, son of Anancs.
16. Simon Cantheras, son of Boethos.
Agripps 1. DR [ 17. Matthias, son of Ananos.
18. Elionaios, son of Cantheras.
GG u 19. Joseph, son of Camithos.

20. Ananias, son of Nedebaios.
21, Ishmael, son of Phabi.
22. Joseph Cabi, son of Simon.
: 3. Ananos, son of Ananos.
AgippIl o o o d 00 Teous, son of Damnaios.
25. Jesus, son of Gamaliel.
96. Matthiss, son of Theophilos.
The People during the last war 27, Phannias, son of Samuel.
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