THE DOCTRINE OF THE TWO SPIRITS IN THE QUMRAN
LITERATURE, WITH SPECIAL REFERENCE TO
1QS 3:13-4:26

Phyllis Norma Smyth

A Thesis Submitted for the Degree of PhD
at the
University of St Andrews

1973

Full metadata for this item is available in
Research@StAndrews:FullText
at:
http:/ /research-repository.st-andrews.ac.uk

Please use this identifier to cite or link to this item:

http://hdl.handle.net/10023/3721

This item is protected by original copyright



THE DOCTRINE OF THE TWO SPIRITS

IN THE QUMRAN LITERATURE,

WITH SPECIAL REFERENCE TO 1QS 3:13 - 4:26

A Thesis submitted by

Phyllis Norma Smyth

To The University of St. Andrews, Scotland,
In application for the degree of

Doctor of Philosophy

July, 1972




I hereby declare that the following thesis
is my own composition, that it is based on
the results of research carried out by me,
and that it has not previously been

submitted for a Higher Degree.

Phyllis Norma Smyth




STATEMENT OF HIGHER STUDY

Having obtained the Bachelor of Arts degree
from McGill University, Montreal, Canada in 1959, I
was privéleged to spend the following two terms as an
occasional student at King's College, The University of
London, England. In the autumn of 1960 I enrolled as
a student in the Faculty of Divinity, McGill University
and received in 1964 the degree of Bachelor of Divinity.
The award of the New Testament Prize and a growing
interest in Biblical studies led to my application to
The University of St. Andrews to pursue research in
this area under the supervision of Principal Matthew
Black of St. Mary's College.

I matriculated as a candidate for the M.Th. under
Ordinance No. 61 in October, 1964. When, however, I
became a candidate for the degree of Doctor of Philosophy
under Ordinance No. 16 in June, 1965, this was made
retroactive to include the preceding winter. Research
was carried out within St. Mary's College for the first
six consecutive terms and the following summer. An
exchange scholarship then enabled me to spend the Winter
Semester of 1966-67 at The University of Erlangen -

Nurnberg in Germany, where I continued my research with




II

the guidance of Professor E. Stauffer. For this
period The University of St. Andrews credited me with
two terms' work, thus bringing td completion the
reguirement of nine terms under Ordinance No. 16.
Since then I have in fact spent three more terms

resident in St. Andrews before submitting this thesis.

Phyllis Norma Smyth




CERTIFICATE

I certify that Phyllis N. Smyth has spent

nine terms in research at St. Mary's College
in the University of St. Andrews, that she

has fulfilled the conditions of Ordinance

No., 16 (St. Andrews) and that she is qualified
to submit the following thesis in application

for the Degree of Doctor of Philosophy.

Matthew Black,
Professor of Biblical Criticism

IIT




IV

SUMMARY OF THESIS

Reseerch for this thesis wegs initiated by an

interest in the Johannine teaching about the Spirit and
the conviction that a fresh understanding of the third
person of the Trinity was essential if the Christian
Church were to make an adequate contribution to the
second half of this century. Study of the New Testament
evidence revealed not only the contrast between
Johannine and Pauline preoccupation with the Spirit and
the paucity of reference to it in the Synoptic Gospels,
but also the dearth of recent scholarship in this field.
A survey of the 0ld Testament usage of N1 as back-
ground brought to light the connotation of power which
clings to the Spirit of God concept, serving as a reminder
that 'spirit' in Jewish thought was functional and dynamic.
It is commonly recognized that, while in the 0ld Testament

M17 is on a higher plane than o1l , in Greek thought

Yoxf) 1is more important than sve®pa |, which is a
substantial concept. T. W. Manson has shown in a succinct
statement the degree to which our contemporary thought-
world reflects the latter emphasis: "We say 'psychic',

'psychology', but keep 'pneumatic' for things like bicycle




tires"l. Under the guidance of my supervisor,
Principal Matthew Black of St. Mary's College, The
University of St. Andrews, my interest was channelled
into the richly diverse meanings of TN17 in the Hebrew
language and tradition, particularly in the relatively
unknown inter-Testamental period. At his suggestion,
my attention was concentrated on the Dead Sea texts and
this thesis became an attempt to clarify the various ways
in which 1n17 was used by the Community that produced
them. The already famous two-spirit passage of

1QS 3:13 - 4:26 was the obvious starting-point.

The traditional interpretation of this controver-
sial passage was that it clearly reflected the cosmic
dualism of Iranian religion; the two spirits accordingly
were said to be the two opposing principles of good and
evil. This view was set forth by K. G. Kuhn in
)2

Z.Th.K. 47 (1950)°, expanded two years later in his

article, "Die Sektenschrift und die iranische Religion“B,

1. T. W. Manson, On Paul and John, (Studies in Biblical

Theology No. 3%; London: OoCM Press Ltd., 1963), p. 35.

2. Karl Georg Kuhn, "Die in Palastina gefundenen
hebraischen Texte und das Neue Testament", Z.Th.K. 47
(1950), pp. 192-211.

3. Karl Georg Kuhn, "Die Sektenschrift und die iranische
Religion", Z.Th.K. 49 (1952), pp. 296-316.




and accepted by the vast majority of scholars. In
1963 there appeared in Revue de Qumran two articles
challenging this position and suggesting that instead
the two spirits reflect the 'psychological' use of N7
familiar to us from the 0ld Testament. Treves' argument
can be summarized by gquoting one sentence: "In my
opinion these spirits are simply the tendencies or
propensities which are implanted in every man's heart"h.
The much more detailed and scholarly treatment of
Wernberg-lMgller deserves more thorough commentS. His
intricate examination of the passage remains, to my
knowledge, unchallenged and concern that his views should
therefore hold sway at least in the English-speaking
world of scholarship convinced me to make the refutation
of his position the central pivot of this thesis.,
Wernberg-Mgller begins his "Reconsideration" of
the passage with the statement that "the justification
for adding yet another article to those already written
on the subject of the two spirits in 1QS III, 13 - IV, 206
lies in the cuite considerable amount of disagreement

which still exists among scholars as regards the precise

L, Marco Treves, "The Two Spirits of the Rule of the
Community", RQ 3 (1961-1962), p. 449.

5. P. Wernberg-lMgller, "A Reconsideration of the Two

Spirits in the Rule of the Community (1Q Serek III, 13 -

IV, 26)", RQ 3 (1961-1962), pp. 413-k41.
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meaning of the term 'spirit' (R U A H), in the context"é.

Despite his attempt at a definitive treatment, I must
plead the exact same justification for this thesis. For
it is my contention that in trying to redress the balance
of scholarly opinion, Wernberg-Mgller has allowed the
pendulum to swing to the other extreme, with equally
dangerous implications.

Wernberg-Méller stresses the need for recognition
that the Qumran Community regarded the Hebrew Bible as
its sacred book. Accordinglj this thesis begins with a
study of N1 1in the 0ld Testament, followed by an

investigation of the Jewish inter-Testamental literature,

of the Twelve Patriarchs. For Wernberg-lMgller further
states that his aim is to examine the possibility of
understanding 1QS 3:13 - 4:26 "as a Jewish document,
without drawing in for comparison either Persian or
Hellenistic idéas“7. The warning that reading of
Zoroastrian influence in the text may obscure what is
uniguely Jewish, as the recognition of Canaanite influence
has frequently done in 0ld Testament studies, is well
sounded, as is the reminder that the Testament of the

Twelve Patriarchs is a much more obvious and fruitful

6. Ibid., p. 413.
7. Ibid., p. 416,
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source in which to seek parallels. ‘Yet the reminder

is also needed that the desire to demonstrate the signif-
icantly Jewish need not and should not result in a denial
of all foreign influence. There is therefore included in
this thesis a brief survey of Zoroastrian and Hellenistic
ideas of 'spirit' which Israel was bound to have encoun-
tered in the period under scrutiny.

Wernberg-Mgller does recognize a distinction
between the view that the two spirits concept is 'ultimately’
Persian and that it is 'identical with' that expressed in
The Gathasg. The latter, in Wernberg-Mgller's eyes, has
introduced a 'false note' into Qumren studies, resulting
in the assertion that the Community held 'dualistic' and
"deterministic' views. As an alternative to Zoroastrian
or pre-Christian Gnostic influence, Wernberg-Mgller
suggests that our text may be explained "partly as a
development of notions already present in the 0ld Testament,
and partly in agreement with concepts to be found elsewhere
in the Qumran literature"9. Full cognizance is taken of
the present uncertainty about literary or chronological
relationship between the various documents found at Qumran,
but Wernberg-Mgller concludes that "the theology of 1QH

is not basically different from that of 1QS™ and that it

8. Ibid., p. 418.
9., Ibid., p. 415 and especially n. 5.
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would be "precariocus to argue that the Judaean documents
must not be treated as a whole", I have adopted the
same assumptions in Chepter Three, which examines all
occurrences of N17 in the now published, non-Biblical
Qumran texts. In the present state of affairs we have
no choice but to regard all Qumran material as "originating
from the same circles"™, using each document to shed light
on the others unless or until this method points up
incongruities. Wernberg-Mgller stresses the importance
of his methodology, which he explains as "an exegetical
examination of 1QS III - IV, as that text appears against
the background of other parts of 1QS and of Qumran
literature as a whole"lo. This I have tried to emulate
by making the detailed exegesis of Chapter Four the most
extensive part of this thesis.

Wernberg-Mgller's article is a brilliant and much
needed critique of Kuhn's position, it raises all the
right questions about the 1QS passage and it approaches
them from the important stance of Jewish tradition. It
is particularly valuable in that Wernberg-Mgller con-
centratesvon the interpretation of N7 , leaving to one
side the other complex issues which so often cloud
discussion of this passage. Dualism and predestination,

for instance, are dealt with by Wernberg-Mgller in foot-

10. Ibid., p. 416.
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notes. I have attempted to retain this sense of propor-
tion in discussing such issues, insofar as they are
relevant, in Chapters Five and Six, which follow the
exegetical study.

Wernberg-Mgller's claim is that if the 1QS text is
examined "in its immediate context", and its key words
compared with their use in other Judaean manuscripts, an
interpretation very different from Kuhn's will emergell.
There are, however, weaknesses in Wernberg-Mgller's
presuppositions. His terminology of 'metaphysical' and
'psychological' betrays the twentieth century mind and,
when imposed on a text that is the product of a different
age, facilitates misinterpretation. The Jews of the
first century B.C. were not concerned with metaphysics,
but with God - as an active force whom they experienced.
Their interpretation of life, then, was theocentric and
dynamic and when the concern was man, it was man in
relation to God. For the reiteration of this insight
I am indebted to Daniel Lys, whose book, Ruach, has
demonstrated the primacy of the Spirit of God in 0l1d

12

Testament thought™ . His division of material into the

categories of (1) wind or breath, (2) Spirit of God,

11. Ibid., p. 418.

12. Daniel Lys, 'Ruach': le souffle dans l'Ancien
Testament, (Paris: Fresses Universitaires de
France, 1962).
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(3) spirit of man, has been adopted as the basic scheme
of this thesis and in Chapter One prohibits a strictly
chronological survey.

Secondly, Wernberg-Mgller assumes too rigid a
dichotomy between the humen and divine, approaching the
interpretation of the two spirits with an either/or
alternative: they must be either 'metaphysical' or
'psychologicalt. He forgets that man is a being who
can be inspired; furthermore, he ignores the fluidity
implicit in the Hebrew concept of ni . As this
thesis entered its final stages, there has been published
a book by my former Professor, Dr. George Johnston, whose
phenomenological approach to the Spirit/Paraclete in the
Fourth Gospel underlines this emphasislB. I cannot
agree with Dr., Johnston that the Qumran texts witness to
an identification of the Spirit of Truth with the angel
Michael. Yet Dr. Johnston's conclusiocns about the
Johannine use of 'Spirit of Truth' (based on the theory
that this is polemic against the above, heretical view)
parallel my own conclusions about the significance of the

term in the Dead Sea Scrolls. He writes: "The word

13. George Johnston, The Spirit-Paraclete in the Gospel

‘of John, (Society for New Testament Studies Monograph

Series No. 12, ed. Matthew Black; Cambridge: The
University Press, 1970).
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nvedpa , like nim , fluctuated between the sense of
a divine power which could in Hebrew minds be personified,
like ‘'word', 'wisdom', 'hand of God'; and that of dynamic

14

energy immanently at work within men and women" I
would wish, then, to explore the possible continuity rather
than discontinuity of this fluid concept between Qumran

and the Fourth Gospel.

To return to Wernberg-Mgller, there are points at
which he falls short of his avowed intention. He sets out
to examine the Qumran texts against the background of Hebrew
Scripture, yet he makes no reference to the cosmological
and apocalyptic strains in the 0ld Testazment. Herbert May
has chezllenged Wernberg-Mgller and Treves on this point.

In an article refuting their 'psychological' interpretation
of 1QS 3:13 - 4:26 15 he claims that the Qumran doctrine of
the two spirits gives a cosmic, even cosmological reference
to good and evil. He then proceeds to illustrate, with
examples drawn chiefly from Ezekiel and the Psalms (both
thought to have been influential in Qumran), that this is
consistent with the 01d Testament assumption of a cosmic

dimension to the conflict between the righteous and the

14. Ibid., p. 123.

15. Herbert May, "Cosmological Reference in the Qumran
Doctrine of the Two Spirits and in 0ld Testament
Imagery", JBL 82 (1963), pp. 1-14.
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wicked. Yet despite his insistence on attention to
Jewish sourcés, Wernberg-Mgller completely ignores this
important aspect of the 0ld Testament. Furthermore,
although he states that his aim is to contribute to "in-
sight into the religious teachings of the GQumran Com-
munity“lé, the questions Wernberg-Mgller brings to the
text are psychological rather than religious.

Von Rad's plea for a 'theology' of the 0ld Testament
based on exegesis includes the reminder that the inter-
Testamental literature must be similarly analyzed and
incorporatedl7. The question of whether a unified theology
can be discovered is as valid in application to the Qumran
texts as to the 0l1ld Testament, but certain factors do
emerge as typical. One is the frequency with which the
word ni7 is used. The disciplines of linguistics and
theology are too often divergent; despite the limitations
of word-study, the theological significance of tracing a
word'!s meaning in context is self-evident. The method of
this thesis is exegetical - to determine what meaning the

word had whenever and wherever it was used in the Qumran lit-

16. Wernberg-Mgller, loc. cit., p. 416.

17. Gerhard von Rad, Old Testament Theology, trans.
D. M. G. Stalker (Edinburgh - London: Oliver &
Boyd, 1965), Vol. 2, p. 428, n. 15.




X1V

erature. The intention of the thesis is theological -
to determine what significance the various concepts of

N7 that emerge from such a study had in the religious
thought world of the Qumran Community. T. W. Manson has
said, "Paul, in placing mveBpa above VYUxf] in the
scale of values is evidently thinking in Hebraic rather
than Hellenistic terms. And it is in Hebrew sources that
we should probably look for the explanation of his state-
ments about mvedpa ”18. If this study illuminates in
any way the background of the New Testament use of 'spirit?
then its purpose will have been fulfilled.

The wealth of material already written about the

Dead Sea Scrolls is intimidating. I have tried to consult
the most important and controversial. Chapter Three de-
pends on Kuhn's Konkordanz, plus whatever recently published
material I have been able to unearth. In challenging
Wernberg-Mgller's "Reconsideration™ of 1QS 3:13 - 4:26
I have paid special attention to the two works referred to
in his article: Dupont-Sommer's "L'Instruction sur les

19

deux Esprits dans le 'Manuel de Discipline'" and his own

18, T. W. Manson, op. cit., p. 35.

19. A. Dupont-Sommer, "L'Instruction sur les deux Esprits
dans le 'Manuel de Discipline'"™, Rev. H. Rel. 142
(1952), pp. 5-35.
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former book The Manual of Disciplinezo. The exegesis

in Chapter Four, however, is based on my own translation
and edition of the text, adapted from the plates produced
by Millar Burrows. The texts and translations at the
beginnings of Chepters Five and Six are based on the re-
productions of E. L. Sukenik. The most recent commentary

on 1QS, Leaney's The Rule of Qumran and its Meaningzl,

seems unaware of Wernberg-lMgller's article, but does make
full use of Allegro's publication of "An Astrological,
Cryptic Document"zz, producing a strongly astrological
interpretation. This document, which was not published
at the time that Wernberg-lMgller wrote, has clarified for
many the issues he raised. The text, for instance, con-
firms Wernberg-Mgller's contention that the human spirit
partakes of both spirits, yet its astrological context
disallows a purely psychological interpretation. The
anthropological and cosmological have in fact been seen

23

by some scholars to be inseparable. Both May and

20. P. Wernberg-Mgller, The Manual of Discipline, (Studies
on the Texts of the Desert of Judah, Vol. I; Leiden:
E. J. Brill, 1957).

21. A. R. C. Leaney, The Rule of Qumran and its Meaning,
(New Testament Library; London: SCM Press Ltd.,
1966).

22, J. M. Allegro, "An Astrological Cryptic Document from
Qumran", JSS 9 (1964), pp. 291-295.

23, May, loc. cit., passim.
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SchweizerzlF

have held together the cosmological setting
of ideas about M1 and the expression of experienced
reality, but this remains to be explored in detail.

This, then, is the task at hand.

24, See Eduard Schweizer, "Gegenwart des Geistes und
eschatalogische Hoffnung bei Zarathustra,
Spatjudischen Gruppen, Gnostikern und den Zeugen
des Neuen Testamentes™, in The Background of the
New Testament and its Eschatology, ed. W. D.
Davies and D. Daube (Cambridge: The University
Press, 1964), pp. 482-508.
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CHAPTER _ONE

OLD TESTAMENT USES OF nmm




I NM77 AS 'WIND' OR 'BREATH'

The Semitic root NI is onomatopoeic, signifying
the rush of air in motion; the substantive 39 , retain-
ing this connotation, is thereby applicable to either
'wind' or 'breath'. Of the 378 occurrences of the word
in the Hebrew text of the 0ld Testament, at least 111 denote
the former meaning, 28 the 1atter1. To which phenomenon
the word was first attached is still open to debate among
Semitic philologists. It is possible that the Hebrew
mind never clearly distinguished between the two, but
rather played upon the nuances of this word which alsoc came
to designate ‘'spirit’. Of special interest is Daniel Lys'
recent emphasis that, in contrast to the internal, respi-
ratory function of wpl , the root ny9 and its derivatives
suggest action from a distance and its appropriationz.

It can at the least be safely stated that the mysterious
movement of air is basic to the concept.

Ag 'wind' n11 in the 0ld Testament bears the
implication of strength or violence in a2ll but seven
instancesB; it is associated with the monsoon rains, with
the east wind of the desert that sweeps away objects in

its pathu. That such unpredictable, inscrutable dilsplays




of power should in the primitive religious mind be connect-
ed with divinity is not surprising; Israel's significant
step was in interpreting this force as the purposeful
activity of her God in history. M17 becomes the medium
through which Yahweh exhibits his powersy created by him,
it remains under his cbntrol, and as his agent is fre-
quently destructive. It is by the wind that God makes
the flood subside (Gen. 8:1), as he caused the waters to
divide at the Exodus (Ex. 14:21), and in eschatological
thought the same natural force is employed in effecting
the deliverance of his people (Is. 11:153 41:16)., If
the wind, in its invisible strength, was the original
source of the 117 concept, the emphasis was not material,
as Gunkel and Volz claimed; it was instead the uncontroll-
able, awesome aspect of the natural phenomenon which lived
on in the word. The essence of 717 1is not substance,
but pewers.

It is an obvious step, taken by most primitive theist-
ic religions, to conceive of the wind as the breath of
the deity, animating 21l living things. The argument
that within Israel 177 was not assocliated with 'breath'
in pre-Exilic times would seem to be refuted by Ex., 15:8
and 2 Sam. 22:16, which suggest a primitive conviction
that the wind was the breath of Yahweh6. In accordance




with this meaning, 1 seems at points in the 014 Tes-
tament to be the creative principle of the Universe, as
well as of individuals. In Gen. 152 111 1is actively
present at Creation and although the word does not occur
again in the narrative, its function may be retained in
the concept of the Word. Despite the complexity of ideas
here, including remnants of the Marduk-Tiamat myth, there
seems no need to accept Von Rad's exegesis of NI as

'a mighty wind of god-like proportions’ 7, Ps. 33:6

gstates:

By the word of the Lord the heavens
were made,
and all their host by the breath
[ m99] of his mouth.

This 1ndicates that 'breath' may be the connecting con-
cept between the Word and the Spirit, the latter being
undoubtedly included in the nuance of 11" in Gen. 1:2.
David Hill writes:

The divine word and the divine breath are

not rigidly distinguished: both are active,
efficacious entities ... it is fair to claim
that the action of the life-giving breath is
given order and direction by the divine Word.
The creative "breath', which is also the mighty
power of the spirit, hovers, waiting, and at
the command of God, enters into action 8
constructively.

This association of the divine breath/Spirit with the




creative Word confirms the sovereignty of Yahweh over the
forces of Nature, thus safeguarding Israel from the
dangers of both pantheism and polytheism, and giving her
a2 unitary concept of the cosmos.

Israel shared with her Egyptian, Babylonian and
Canaanite neighbours the observation that when breath
ceases, death occursy she also shared the reaction of
seeing in this inexplicable, yet undeniable, reality the
mysterious activity of the divine. - The 0ld Testament
reflects the combination within Israel of two primitive
religious ideas: that the deity breathes the life-~force
into humanity, and that the divine breath bestows super-
natural powers on man9. The Hebrews recognized life,
synonymous with breath, as a gift from their Creator
(Gen. 2:7; Job 33s4; Is. 42:55), who could at any time
revoke it (Gen. 6:1-4). If this force was withdrawn, the
result was loss of strength and consciousness (Jdgs. 15:19;
1 Kgs. 10:5) and eventually death; sustained, it was
the source of vitality, open indeed to supernatural endow-
ments. In this context Eichrodt writes: "Thus ruah is
at all times plainly superior to Men, a divine power
within his mortal body, subject tc the rule of God alone"lo.
By post-Exilic times, 1191 had become an anthropological

term, often parallel with w3 as the 'breath-soul'.




Yet even then 117 remained a possession of man, rather
than an inherent part of his nature, and Snaith has shown
that to equate the two terms betrays a mlisunderstanding
of Hebrew psychologyll; He further suggests that 19
as 'breath' retains its connotation of violence, in that
it is distinguished from the quieter, ordinary breathing
described by vl 12. It would appear that even when
parallel with wB5l , N9 still implies energy derived
from GodlB. Yahweh's sovereignty over his Creation is
thus further secured by the dependence of his creatures.
N1 , as life-giving power, is then firmly anchored
in the concept of Israel's God. As the principle of
energy in the Universe it is not discussed metaphysically,
but portrayed dynamically in the religious context of
Creationy as the breath of life within humanity, it
finds expression in thé precarious nature of man's finite
existence, utterly dependent on his Creator. We may
summarize with Smaith: "It [the word 0711} stands for

Power, for Life, and it is of God as against of man" 14.




IT 1717 AS 'SPIRIT OF GOD'!

1. charismatic power.

All the force and mystery implicit in the original
concept of 177 1is retained in the phrase b B b A v B e
When men encountered in their own experience the same
elusive, overwhelming element that they had seen in the
tempestuous wind of the desert, they credited it to an
invasion into the human realm of supra-human power. The
word 11N was ideal to convey the sense of this power
wWhich was designated 'spirit' and its foundation in God
became explicit in the phrase %1% N1 . The earliest
examples of the Spirit's manifestations are crudely animis-
tic. Samson is empowered to tear apart a lion (Jdgs.
14:6), to wrench himself free from the ropes that bind him
(Jdgs. 15:14)3 Saul's messengers are suddenly compelled
to prophesy, and he too 1s overcome by the Spirit so that
he 'strips off his clothes' (1 Sam. 19:20). The ecstasy
was infectious (1 Sam. 10:10), resulting in strange,
extravagant behaviour. The n71° N1 *comes upon',
*falls upon', ! jumps on' men with unpredictable power,
inciting them to action, the moral value of which is un-

guestioned.




The Spirit provoked not only compulsive action, but
compulsive speech. When Balaam was commanded by King
Balak to curse the Israelites, he felt constrained by a
higher power to bless them; the Spirit 'came upon him?'
and he could speak only what it directed him to speak
(Num. 24:2). Moreover, because of this inspiration, his
words were thought to have a creative force that would
bring into effect what had been uttered. It was only
when the Spirit rested on Elisha that he was considered
to be a prophet. His possession of the Spirit was
attested by his associates when they saw him strike the
Jordan with Elijah's cloak and walk through the then
separated waters; it was this verifiable manifestation
which legitimated him as a prophet in their eyes (2 Kgs.
2:8 ff.). In the story of the seventy elders too little
attention has been paid to Eldad and Medad who received
their share of the Spirit without joining Moses in the
tent. The narrative thus secures such professional
prophets as a legitimate class in Israelite society, with
origin and authority from the time of Moses. It has been
the tendency in 0ld Testament studies to decry the 0°X°11]
as inferior to the later ethical prophets, but it should
be recognized that we have here a link between the Spirit
and prophecy which remained a significant part of Israel's

religious heritage. Eichrodt has attempted to restore




the balance te an evaluation of this early phenomenon
called Nabiisml5, and Lindblom argues that the use of
this term to designate solely primitive prophecy is
misleadinglé. Later prophets are also referred to as
0%X¥%31 and the continuity between the two groups has
been lost sight of by recurring emphasis on their dis-
similarities. Ecstasy, as Lindblom defines it, is
common to both; the difference is in its frequency and
character. A charismatic endowment of power which was
temporary, sporadic, and amoral is what Lindblom terms
'orgiastic ecstasy', and in its attribution to ni1n he
sees the traces of an older tradition which thought of
men and women as possessed by spirits.

The Spirit, then, moves where it wills, unpredictably
transforming the human lives it contacts, evoking amaze-
ment from those who witness its effects. "It inspires
alike prophetic word and heroic act" 17. It is in the
figure of Saul that we see most clearly the Spirit's
charismatic power. Mowinckel has remin&ed us that Saul's
court and household would have resembled that of a semi-
nomadic chieftain rather than an Oriental monarchl $
the position of such a chieftain was dependent on his
personal qualities - his ability to advise, to settle

disputes, lead his people, rally them in time of war,
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and thus 'save' his tribe. The unuéual gkill and insight
with which these tasks were performed marked the leader
as somehow different from other men and in this characteris-
tic Israel saw the operation of the divine Spirit.
Under the influence of the 111° N1 the farmer®s son
was singled out to be king: he became 'another man®
( ng w*8 ), displeying in his person the visible signs
that he was filled with divine powerlg. The men who rose
through circumstance to be Israel's leaders are portrayed
consistently in the 0ld Testament as being under divine
influence; the seemingly political activity in which they
are engaged 1is interpreted as the purposive working of
the Spirit. The f%1* N9 1is assoclated with the
rise of the judges (Jdgs. 3:10)3; Gideon and Jephthah are
enabled to lead the people in unexpected military victory
(Jdgs. 63343 11:29), by the same power with which Saul
defeats the Ammonites (1 Sam. llséff.)zo. Although it
remained unpredictable, the Spirit seems to have been
bestowed at moments of crisis for the safety and faith
of the nation at which time men, otherwise obscure,
became heroic.

This charisma of leadership was soon conceived as
a permenent endowment, especially in relation to Israel's

king. In uniting the concept of the 11? N1 with the
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anointing of their monarch, the Hebrew people made a
unique contribution to the royal ideology of the ancient
East21. The custom of anointing persons and things had
originated in the belief that the sweet-smelling oil
possessed an abnormal 'holy' power, or 'mana‘, which could
be transmitted to the object over which it was poured.
With regard to the king, therefore, it was thought to
ensure that he ruled by the authority of the gods and was
imbued with justice, righteousness, and power. It is
important to stress that such royal 1deolbgy springs not
from myths of a 'saviour-king' or an 'Urmensch', but from
the primitive concept of a 'mana-chief', endowed with
special power, and possessing divine faculties and energy22
We heve seen that in Israel if a man possessed powers
worthy of admiration, this was indication that the Spirit
of Yahweh had come upon him; as the ecstasy of the proph-
ets and the feats of heroes were so explained, the att-
ributes of kingship became similarly grounded in the
concept of endowment by the Spirit. Israel's monarch

was to combine in his person the pneumatic energy of

the early 0°X721 and the quieter wisdom of the judges

(1 Sam. 10:1-73 2 Sam. 14:17). The power he received

was the power of Yahweh, and the anointing with oll was

therefore conceived as the occasion whereon the outpour-

ing of the 17”° N1 consecrated the king as Yahweh's




11

Anointed. This development is made explicit in regard
to David (1 Sam. 16:13) and was retained in the royal
ideoclogy of the northern kingdom where the Spirit came
to be thought of as a permanent possession of the Davidic
house23. The king stands in unique relationship to
Yahwehgu; ideally he will reflect this by conveying
peace and good fortune to his people. Although the
monarch never quite fulfilled the ideal in practice, it
was to his office that Israel continued to look for
deliverance. Thus when eschatological hope was born,
the Spirit was expected to rest on the MessiahZB.

The 111% N1 then is essentially dynamic, inspir-
ing men to prophecy, to feats of notable insight or
strength, and equipping Israel's leaders, including her
kings, with the ablility for their task. It is always
the action of God, producing in men remarkable capacitiess
common to all human encounters with the 177° N1 is
the fact that, relying upon their own natursl resources,
men would not have been able to sccomplish the things

with which they are here credited.

2. evil:
Although the 191? N7 is not expressly ethicized
in pre-Exilic times, the phrase does bear the implication

that the activities of this power communicate something
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of the nature of Yahweh., It is therefore important to
note the few early instances where 117 coming from
God 1is described as evil. When David was anointed
king, we are told, the 1° 11 departed from Saul
and an evil spirit ( py9 n9 ) tormented him (1 Sam.
16:14), This spirit, which departed with the piaying
of a lyre, leaving him well again, was from God ( nxp
711% . It is elsewhere described as Yt oAb nIn
(18:10) and Y9 12 I (19:9) and continued to
plague Saul with extreme jealousy, approaching madness,
throughout his life, In Jdgs. 9:23 God sends an evil
spirit ( Y7 NI plus  nYw ) between Abimelech and
the men of Shechem to provoke enmity. It is difficult
to know exactly what sentiments produced these stories.
It seems obvious that even at this early stage Israel
was searching for an explanation of the actions and events
which neighbouring religions would have called demon1026.
Affirming Yahweh's sovereignty over his entire Creation,
Hebrew religion sought to bring even these seemingly
negative forces within his control. Power belonged to
Yahwehs it had been designated 717 3§ therefore the
only possible treatment of inexplicable evil was to
portray it as YT N1 emanating from God27.

In 1 Kgs. 22:2]1 ff. Micaiah has a vision of the
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heavenly coﬁrt in which a spirit, presumably one of the
host of heaven, responds to Yahweh's call for a volunteer
who will entice ( N&% ) Ahab to go to Ramoth-gilead.
The spirit suggests that he accomplish this by becoming
a '"lying spirit' in the mouth of Ahab's prophets; in so
doing he fulfils the intention of Yahweh to bring
destruction on the king. Two significant points emerge
from this psssage: the fluidity of Hebrew thought which
allows a personified, celestial spirit to become the power
of speech in a man while still retsaining the designation
M9 , and the fact that 'false prophecy' could originate
from Yahweh. In contrast to Ahab's prophets, however,
Micaiah is said to have the n11° 0N’ 28. A similar
scene of the heavenly court is described in Job 136 and
Zech., 3:1, although the word 119 1is not used. Instead
it is an independent being called 'the Accuser' ( fjwwd )
who converses with Yahweh. His task seems to parallel
that of a Public Prosecutor, and was perhaps modelled on
such. In the Zechariah narrative he ‘accuses' ( (wv )
the high-priest Joshua, but is rebuked ( W3 ) by Yahweh,
It is possible to infer that the rebuke comes becasuse the
Accuser has been testing Jerusalem (cf. 4M3 in Is. 48:10).
The NEB translates: " ... the Lord rebuke you who

are venting your spite on Jerusalem". The more
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traditional interpretation 1s that NNl refers to
Yahweh who has chosen Jerusalem; certainly this is the
most usual use of the verb (BDB 1 a). In the first
chapter of Job this figure claims to have been roaming

( W ) the earth and obtains Yahweh's permission to test
Job's loyalty. The idea is the Accuser's, but Job is
not within his power until Yahweh agrees to let it be so.
Up to this point UV seems to be an agent of Yahweh
and Eichrodt is guite right to stress that, since men
like Elijah were also expected to uncover human guilt,
there is nothing essentially evil in his actions29. In
1 Chr. 21:1, however, we find a significant development.
While in 2 Sam. 24:1 it is Yahweh's anger that incites

( n0°® ) David, the 1 Chronicles parallel assigns this
role to Satan, adding that he has set himself against

( %y 9my. ) Israel. Moreover, for the first time, the
noun (07 appears minus the article. By the fourth
century B.C., then, Satan had become a definite figure,
assocliated with temptation.

Thus the stage was set for the introduction into
religious thought of a superhuman figure responsible for
evil, but this idea was not elaborated until inter-
Testamental times. R. R. Schérf adequately describes

Satan in the 01d Testament as ‘'a personified function of
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God which gradually develops into something outside the
divine personality and breaks loose from it' 30. As
we have seen, the power of evil already had been brought
under Yahweh's ultimate control in Hebrew thought, so
that however the concept developed, it was unlikely to
threaten his sovereignty.

I make the light, I create the darkness,

author alike of prosperity and trouble. 31
I, the Lord, do all these things.

3. power inspiring the prophetic Word:

One of the most obvious and difficult problems in
any study of the 0ld Testament usages of N9 1is that,
despite its relevance to prophecy in the early days of
the 0°X%33 and in post-Exilic times, the great, reform-
ing, pre-Exilic prophets make little mention of it. The
word does not occur in Amos, Zephaniah, Nahum, Habbakuk
or Jeremiah and singular references elsewhere seem at
first glance to be disparaging. Is. 28:10 gives a
gscornful caricature of ecstasy and Jer. 5:13 states that
the prophets will become wind because *'the Word is not
in them'. On the basis of such texts, Mowinckel argued
that the classical prophets purposely rejected any affilia-
tion with the Spirit in an attempt to dissociate them-

selves from the primitive 0%%%31 whose ecstatic frenzy
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had created an unfavourable impression (cf. 2 Kgs. 9:11;

2
1 Sam. 1O=llff.)3 . The essential continuity between

these two groups of prophets, however, has been demonstrated

sufficiently by Lindblom to demand reappraisal of the
evidence33,

In Hos. 9:7 'the prophet' is synonymous with 'the
man of the spirit' and Lindblom points out the obvious:
that the equation is Hosesa's! If Lindblom's exegesis
is accepted, that Hosea considered himself as one of
those ridiculed, then the main proof-text of invective
against the Spirit disappearsBu. What remains is crit-
icism of wvarious types of prophecy. Mowinckel has, in
fact, greatly underestimated the role of the Spirit in
classical prophecy, failing to take account of its
importance where it is mentioned35. N1 remains
expressly the inexhaustible power of the divine l1life as
contrasted with the transitory stuff of earth:

The Egyptians are men, and not God;

and their horses are flesh, and not

spirit. 36

The Spirit inspires prophetic words (Ezek. 11:5) and

visions (Ezek. 11:24) at present and will be the source

of prophetic insight in the eschatological age (Joel 2:28);

it is to be the essential equipment of the Messiah, endow-

ing him with its traditional gifts of power and wisdom
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(Is. 11:2). It is bestowed on a prophet when he is
anointed for his task (Is. 61:1) and remains his well-
spring of strength: Micah contrasts himself to seers

and diviners by saying that he is filled with power, with
the Spirit of Yahweh (3:8)37. The close connection
between the Spirit and classical prophecy is indeed
explicit: " ... my Spirit which is upon you, and my
words which I have put in your mouth, shall not depart

out of your mouth ... "38.

There are still other passages where it seems that
the concept of Spirit has been retained without the word.
Jeremiah speaks of being enticed ( MM® ) and overpowered
( pmn ) by Yahweh, both verbs implying coercion>’. Else-
where he likens himself to one intoxicated, because of
0,

the words of Yahwe No matter how these prophets

described the call which came to them, the result was a
transformation in their 1iveshl. As Lindblom says,
"To any one of them might be applied what was said to
Saul ... 'you will become another man‘"hz. Yet if the
Spirit remained an essential part of the prophetic

experience, the question all the more demands an answer:

why did the classical prophets so seldom refer to it?

Mowinckel claims that what N17 had been in early
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43

prophecy, the Word became in classical prophecy ~. It
was indeed possession of the Word that qualified the
reforming prophets for their task, The formula ‘thus
saith Yahweh' commanded immediate attention and the
ethical message which followed was delivered with reasoned
clarity as well as authority. The prophets of the eighth
and seventh centuries B.C. preached doom and annihilation
to a world ripe for judgment. Israel had broken her
Covenant vows, lgnoring her relationship with Yahweh;
indeed her inclination seemed to be inherently at variance
with him (Jer. 3:17; 7:24; 11:18). Yahweh's gift to
the reforming prophets was the moral, intelligible Word
which spoke of righteousness and humility, bringing
sharply into focus the injustice and egoism rampant in
Israel. Furﬁhermore the Word expressed the moral nature
of Yahweh himself who demanded an ethical transformation
in the nature of his peopley 1if the significance of this
were grasped, surely appropriaste behaviour would result.
The utterance itself was often an artistic unit, some-
times poetic, but the Word was recognizable by content
rather than form.

All that the prophet had to proclaim he believed
to be a message received from Yahweh. It was 'a word

from the Lord! b to him before he repeated it to the
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nation, By what means did it come? Mowinckel suggests
that the Word was received and acknowledged in a state of
high mental tension resulting from preoccupation with one
thought, excluding all irrelevant ideas, and surpassing

b5

inhibition ~. This is what Lindblom calls 'concentra-
tion ecstasy' or 'the revelatory state of ming! 46.
Mowinckel also admits the suggestion of an irresistible
power, a strange, unpredictable zeal that overwhelms a
person, His mistake, surely, is to identify this too
with the Word. The Word, while inspired, is still

words and not power, Lindblom is right in saying that

the objective nature of the Word leads us to the psychology
b7

of inspiration and it is the Spirit that traditionally
inspires, manifesting itself in extraordinary capacity.
We may postulate that in the pre-Exilic prophets the
Spirit was manifested in the a2bility to apprehend and
communicate ethical truth. M. Black defines the Spirit
here as *"the divinely inspired genius for declaring God's
Word and Command’ 48. The Word did not replace the
Spirit, it was the procduct of the Spirit's inspiration.

Yet the clue to 99 's infrequency in the texts
does lie in the Word. The call to hear the Word of

God was essentially an appeal to the will, the verb

Yo often being used with its connotation of obedience.
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In this new awareness of the necessity of ethical response
on the part of the individual is the answer to the lack

of emphasis on the Spirit; the aim was to elicit action
from man, not God. There was on the prophets' part no
wild, orgiastiec frenzy to attract attentiony in their
state of ecstasy "the content of the revelation was more
important than the psychic phenomenon itself" 49. Un-
fortunately, Lindblom is not content with this insight.
The reason for the infrequent references to nY7 , he

says, is that the thought of these prophets was essentially
theocentric and there was no need of an intermediary power.
But the Spirit never was an intermediary power; it was
Yahweh himself in active relation to his Creation.
Furthermore, as the moral majesty of God was being stressed
by the reforming prophets, the Spirit seems to have been
understood increasingly as the power of the divine nature
itself rather than a force proceeding from it; the con-
cept withdrew slightly heavenwards, in keeping with God's
traﬁscendence. In Is. 3031 rebellion against God is
equivalent to enmity against his Spirit. Our conclusion
must be, then, that while the theology of the classical
prophets may have been theocentric, their energy was
directed towards men in an attempt to evoke response to
God's message. It was the content of the revelation

that received emphasis; the Spirit remained in the back-
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ground as the supernatural power that produced the

'revelatory state! 50.

L. power creative of morality:

Seen against the moral majesty of God, the sin of
Israel caused a painful awareness of man's unworthiness
to live in the presence of Yahweh (Is. 6:1 ff.) and his
incapacity to translate divine commands into action:

Can the Ethiopian change his skin
or the leopard his spots?
Then also you can 'do good
who are accustomed to do evil. 51
In Is. 28:5 the prophet voices the hope that some day
Yahweh will bring moral influence to bear upon his people
and in 32:15 ff. envisages the life-giving Spirit poured
out upon the earth, producing righteousness and peace.
The realization had dawned that faithfulness to Yahweh
would never be secured by human effort alone, but only
in so far as men could be transformed by contact with
the divine reality; the Spirit thus accuired ethical
connotations. As in other areas, so in the moral sphere,
the initiative would have to come from Yahweh. Jeremiah
echoes this conviction in his concept of a new Covenant;
it is Yshweh who will act: "Behold, the days are coming,

says the Lord, when I will make a new covenant with the
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house of Israel ... I will put my law within them, and
I will write it upon their hearts ... I _will forgive

thelir iniquity, and I will remember their sin no more" 52.

With its background of compelling force, resulting in
diverse abilities bestowed by God, it is not surprising
that it was 0717 that eventually was conceived as the
agent of God's moral renewal.

Of the 66 occurrences of M7 in the prophetic
texts of Exilic times, 46 are found in Ezekiel, 23 of
these referring to the Spirit of God. All the instances
dealing with renewal can be dated after 586, for these
were the years in which Ezekiel, developing the eschatolog-
ical perspective of Isaiah, encouraged his people with the
assurance that Yahweh would again come to their aid, not
because of their merits but to vindicate his name (36:23).
If, as we have seen, the Israelites before the Exile
were caught in the paralysis of their recurring disobed-
ience to the God whom they claimed to worship, the fact
of their captivity was the death blow. There now seemed
no possible way in which they could again become the
faithful remnant. In a vivid illustration Ezekiel gives
his answer: in the valley of dry bones Yashweh reveals to
him that these carcasses, which represent the house of
Israel, may be made to live again if N1 enters them

(37:1-14). The rich nuance of the word is used to the
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full in this passage where power, prophecy, breath, wind
and spirit are intermingled, but the climactic verse
leaves no doubt that all is of Yahweh's initiative: "And
I will put my Spirit within you, and you shall 1ive,band
I will place you in your own lands then you shall know
that I, the Lord, have spoken, and I have done it, says
the Lord" (vs. 1#)53. The phrase ‘I will put my Spirit
within you' occurs again in 36:27; in both cases the verb
( 1h1 ) is used with the preposition 2 instead of the
usual %y when applied to N1 54. (The effect of this,
according to 36:27, is to be that men will walk in God's
statutes and obey his ordinances. The Spirit has become
creative of obedience!) It no longer descends upon a
man, but works within, giving him ‘a new heart®' and ‘'a
new spirit'.

We now encounter the problem of the Spirit's rela-
tion to the spirit of man, mentioned in both 11:19 and
361 26. Lys is correct in seeing here a concept of
inspiration parallel to that of respiration in Chapte;
37 55. He draws a most useful analogy, describing the
relationship between a flute player and his instrument.
As he points out, the noise which emerges belongs most
certainly to the flute, yet the breath which produces

that noise remains the property of the player56. So
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the reorientation of the human will is the result of God's
Spirit bringing into the human heart the moral influence
for which Isaiah had hoped. Lys points to the use of
1Nl and 2P as indicative of the reception and
appropriation of a gift, of communication within a dynamic
relationship57. If the Spirit is manifested in the pre-
Exilic prophets in the apprehension and communication of
ethical truth, in Ezekiel's vision of the future it is to
be manifested in the apprehension and enactment of right-
eousness. This too is in the tradition of extraordinary
capaclty and may be designated a genius for goodnessss.
The concept of the Spirit of God then underwent
various changes during the Exile. Power was still its
essence, but it now operated chiefly within the moral
sphere, where it continued to produce noteworthy effects
by engaging the innermost resources of the human personal-
ity. The endowment was no longer conceived as sporadic,
but as a permanent indwelling of the Spirit, resulting
from a new, intimate relationship with Yahweh, which would
be initiated by him in willingness to forgive and renew
his people. There was in fact to be a new creation59,
this time within man, in which 7019 would act with all
the subtle nuance implicit in the Gen. 1:2 reference.

Yet this rich hope remained strictly eschatological; it
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provided encouragement to Israel in exile, but she saw no
hint of its realization in her midst. It was after the
return to Palestine that present experience began to
blend with future expectation, causing the idea of the

Spirit again to suffer modification.

5. cleansing, regenerative power:

The post-Exilic Jewish community struggled to become
once again the holy people of God. The general orienta-~
tion of life was to the Law, the Scripture in which Yahweh
had revealed the ideal standard of behaviour, the founda-
tion of Judaism. In this focus, the Spirit's association
with prophecy was retained. It was known that through
the prophets the Spirit had warned Israel against disobed-
ience (Neh. 9:29-30), but that the nation had rebelled
(Zech, 7:12). Moreover, the Spirit was believed still
to inspire the spoken word (1 Chr., 12:18; 2 Chr. 24:20)
and by its gift of wisdom to allow interpretation of the
Torah by sage and priest, as well as prophet. In fact
the present situation was contrasted favourably with the
past: "For a long time Israel was without the true God,
and without a teaching priest, and without law ..." 60.
Yet hope lay in the future when all God's people would be
prophets, all having received the Spiritél. Certainly

such a vision accorded with Ezekiel'®s message that the
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future recreation would be the prerogative not of a
select few, but of the whole house of Israel.

In essence the future hope was one of national
restorationég, centered on the kingly rule of Yahweh
which would subdue all his enemies and bring in the Day
of the Lord. In this kingdom of which the Hebrews
dreamed the house of David would again occupy the throne,
the monarch corresponding to the ideal portrayed in the
royal Psalms; he was referred to as the Messiah63. As
various attempts to see his realization in contemporary
persons went unfulfilled64, the concept gradually was
digsociated from the historical process and became an
eschatological vision. The Messiah, like the actual king,
remsins the obedient instrument of God who will establish
the eschatologicsal kingdom. As its ruler, however, he
acquires supra-human powers, the source of which is the
Spirit of God65; like former kings, the Messiah becomes
the Lord's Anointed. Isaiah, looking forward to the
Davidic 'shoot', again combines the concepts of Spirit
of God and spirit of man: the Spirit of Yahweh is to
rest upon him, endowing him with a spirit of wisdom,
vnderstanding, counsel and might (11:2). This is to
be his permanent equipment. As thought about the Messian-

ic office developed, endowment by the Spirit became its
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chief qualificationéé and was to be manifested physically,
intellectually and morally. The Messiah will rule in

the strength of Yahweh (Mic. 5:3), he will be a warrior

in defence of his people (Is. 9:5), securing for them
peace and security (Is. 9:4; Mic. 5:43 Zech. 9:10).

Such peace ( g%y ) implies not just the absence of strife,
but good fortune, morality and everything synonymous with
well-being (Ezek. 243233 Jer. 23:65 Is. 4:2). The
Messiah is to be a2 light to his people who have so long
dwelt in darkness (Is. 9:1). Perhaps the most signif-
icant aspect of his task lay in the ethical realm, for

he is to rule by righteousness (Is. 11l:3-5), causing a
moral revival in the land (Jer. 33:5 ff.3; Is. 32:3-8),

To this messianic king are ascribed priestly functions;

he is to be a mediator between man and God, ensuring the
reslity of the Covenant (Jer. 30:21-22). He is thus
acquainted with the divine will and is able to communicate
to the people his knowledge of Yahweh (Is. 11:9).

As thought about the future developed, there was
speculation not only about the leader, but alsc about the
nature of the eschatological community. By action of
the Spirit, Israel would be reconstituted as the people
of God:

I will pour my Spirit upon your descendants,
and my blessing on your offspring.
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They shall spring up like grass amid waters,
like willows by flowing streams.
This one will say, 'I am the Lord's’,
ancther will call himself by the name of
Jacob,
and amnother will write on his hand, ‘The
. LOI‘d'S', 67
and surname himself by the name of Israel.
This outpouring of the Spirit was likened to rain falling
on dry, thirsty ground (vs. 3a; 3517), for the ethical
soll had indeed become barren and awaited nourishment.
The *Day of the Lord*® in its negative aspect was the
advent of Yahweh's vengeance (Is. 34:8), when even the
animals would be gathered into their appropriate place
(Is. 34:14-17). The Spirit would bring first order
68
(Is. 34:14-17) and then regeneration. The recreative
power of the Spirit was pictured as resulting in luxurious
vegetation, healing of human ills (Is. 35:5-6), and explic-
itly in justice and righteousness (Is. 32:13-17). For
the perfecting of Israel would be achieved by the destruc-
tion of threatening nations and the purification of its
own members; God would "pour a spirit of pity and compass-
ion into the line of David and the inhebitants of Jerus-
alem" (Zech. 12:10, NEB). This moral purification
developed a ritualistic aspect. Zechariah speaks of a
fountain being opened to remove all sin and lmpurity and

the spirit of uncleanness (13:1-3). The motif of cleans-

ing water had found association with the Spirit in the
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vision of Ezekiel: ¥I will sprinkle clean water over you
and you shall be cleansed from all that defiles you"
(36325 - NEB)j; as we have seen, parallel to this is the
phrase "I will put my Spirit within you". When the ideal
had been reached, there would be through the formerly
barren desert a path called the 'Way of Holiness?®,
restricted to those who had been cleansed (Is., 35:8),

Yet cdespite the fact that a company of Jews had
returned to Palestine, the temple had been rebuilt, and
a descendant of David had been governor of Judea, the
Messianic age seemed to lie far in the unattainable future.
The so-called Servant Songs witness to the sense of impa-
tience and religious frustration current in post-Exilic
Judaism. In the person of the Servant69 wa s sSeen a means
of effecting that religious and moral transformation nec-
egsary to salvation; not just by his preaching, but by
his submission to opposition, suffering, and eventual
death he would reorientate Isrzel to Yahweh70. He is
presented in Is. 42:1 as upheld by Yahweh, and endowed

71

with his Spirit to bring 'right religion® to the nation.

He is the prophet par excellence who, empowered by the

Spirit, lives, preaches, and dies in such a fashion as to
effect the conversion of Israel. For the thought soon

developed that for Israel to become the renewed *people
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of God' a thorough transformation of every aspect of life
would be necessary. We find, then, in post-Exilic Judaism
a conscious effort to widen the scope of the Spirit's
operation; at the same time that Israel relegated the
outpouring of the Spirit to the realm of eschatological
hope, she began to recognize its stirrings in her midst.

Any remarkable human ability became recognized as
the result of the Spirit's zctivity. M1 is now
applied to wisdom in govermment (Deut. 34:9), discretion
(Gen. 41:38), inﬁelligence, craftsmanship, and artistic
ability (Ex. 31:33 35:31). In two of these instances
the individual is said to have been filled ( gbn ) by
Yahweh with his Spirit, in another to have the Spirit of
God in him, and in Deut. 34:9 to be full of the Spirit of
Wwisdom because Moses, who had the prophetic Spirit of God,
had 1a2id his hands upon him72. M. Black has pointed out
that the German word fGeist' is a more'adequate transla-
tion of D11 than the English 'spirit' here, where again
genius 1s implied. "The German language speaks of a
'Geistlicher®, meaning *a man of religion', but it also
speaks of a man who l1s 'geistreich', that is to say, in
the sense of the German 'Geist', rich in qualities of

73

mind® R The modern Western man tends to think of

such abilities as naturaly to the ancient Hebrews they
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were gifts from God. We retain this concept when we

speak of a "gifted' person. M1 in this later usage

implies the same power that was earlier manifested in

the ecstasy of the prophets or the leadership of the

jJudges, only now the concept has been interiorized. The

effect remains the same: I1nasmuch as the Spirit of God

influences a man in anything he does, that he does superbly.
The Spirit became the means by which God drew near

to his people, as Ezekiel héd prophesied would happen

Wwhen they were regathered in their own land74. God's

MMM is parallel with his presence in Ps. 139:7 and
identical with it in Hag. 2:5. As the creative, energiz-
ing, renewing power of God at work in the lives of men,

N1 was at times spoken of in almost personal terms,
seemingly as a synonym for God. Yet there 1ls no justifica-
tion for the view that it achieved independent hypostasis75;
in developed 0ld Testameﬁt thought the Spirit remains the
energy of God as it affects man in dynamic encounter.

When personal categories are used the aim is not to depict
an independent belilng, but to stress an objective divine
reality which lays claim upon humanity. As such MM
now acquires adjectives, being described in Ps. 143:10

and Neh. 93120 as good and in Is. 63:10-11 and Ps. 51:11

as holy. It was the Spirit which had instructed Israel
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in the past (Neh. 9:20) and Zechariah foresaw its creative
work even in the Gentile world (6:1-8). In the present,
to the post-Exilic Community struggling to become the

holy people of God, the Spirit was power, power not so
much to conceive ideas as to realize them. There is no
power except from God?é. To the temple builders Haggal
gave as encouragement the reminder that God was in their
midst77; to the governor who had neither troops nor allies
at his disposal, Zechariash proclaimed that the new Jerus-
alem would be built not by might, nor by strength, but by

God's Spirit78. "Pour l1l'oeuvre sainte, il faut la force

sainte" 79. The apex of holiness lay, however, not in
temple-building but in moral response to Yshwehy 1in this
context 01ld Testament thought about the Spirit of God
reaches its height with the two references to God's holy

Spirit.

6. God's holy Spirit:

(a) Is. 63:7-14:

The context is one of praise to God for his goodness
to the nation, especially at the time of Moses. His
gracious acts are seen as steadfast loyalty to the Covenant
pecople whom he trusted; 1in their affliction he became

their Saviour, not by some objective show of strength, but
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80

by his very presence in the midst of their distress .
"But they rebelled and grieved his holy Spirit". The
thought then turns specifically to the leadership of
Moses during the Exodus, vs,., 11 asking, 'Where is he who
put his holy Spirit within him (i.e. Moses) 7! 81. It is
said that Yahweh led his people through this experience
as one might guide a flock of animals and that finally
the MI1° N1 gave them rest (vs. 14). The import
of this passage is that God achieved victory for his
people by entrusting them to Moses, in whom was his holy
Spirit. Whereas in other Exodus narratives the Spirit
of God plays a cosmic role, it here acts only through

82

man-~; as Joshua was chosen to be shepherd of Israel

because the Spirit was in him (Num. 27:18), Moses is here

depicted in the same role. Through this shepherd (vs. 11)

the Spirit of Yahweh leads his flock to rest {(vs. 1l4).
The background is that of the divine Spirit acting upon
Israel's charismatic leaders., Although that action is
now interiorized, there is no attempt made to attribute
it to the spirit of man; that the Spirit of God remains
an objective reality which encounters the nation is made
clear in vs. 10, It is, in true post-Exilic fashion,
the expression of God's presence in the midst of his

people (¢f. 1739 in vs, 9}. In this light it is not
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surprising that the Spirit should be described as holy83,

for holiness was the distinctive attribute of Yahwehsu.
In lines 10 and 11 the Hebrew 177 is not gqualified by
the adjective @172 but by the substantive with the
suffixss. M. Black rightly warns against attaching too
much significance to this phrase, as it here means little
more than the traditional 171 N1 3 its importance
lies in its future adoption as a classical term86. To
grieve the holy Spirit is to grieve God himself. We
may assume, however, that the gqualification w77 » a2ppear-
ing in vss. 10 and 11 but not in vs. 14, lends a dight
ethical stress. It was through Moses that God gave to
Israel his holy Law, and it was in rebelling against this
ethical standard that she broke the Covenant and grieved
her Lord87. The holiness of Yahweh was offended by his
people's immorality and worship of other gods (vs. 10),
but it was this same divine guality which was operative
in Moses to influence Israsel toward good. Similarly in
Neh. 9:20 God is said to have given hls good Spirit to
instruct the Israelites in the wilderness. In short,
this passage depicts the holy Spirit as the divine moral
influence which has guided and led the nation, and was

especially manifest in the leadership of Moses.
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(b) Ps. 5l:

Here the reference to God's holy Spirit occurs
within the prayer of an individual. Even if Dalglish's
theory that the author is a royal personage be accepted,
. he speaks here not as representative of his people, but
in recognition of personal sin88. The opening plea for
mercy stresses the unmerited nature of grace and is follow-
ed by a request for cleansing89. Obsessed by the knowl-
edge of what he has done, the psalmist realizes that his
sin is essentially against God; furthermore he recognizes
that the capacity for evil he has seen in himself is
inherent In human naturege. It results in moral impotence,
to use Dalglish's phrase: "Accordingly, we must understand
the psalmist as saying that right from the very first
moment of his life, he was enmeshed in a sinful contexts

all his antecedents were from an avowedly sinful sourcej

he had not transcended this innate endowment" 91. The

contrasting demand of God in vs. 8 emphasizes the gulf
between the ideal and the real: God desires faithfulness
in the inner fibres of man's beinggz. The prayer for
forgiveness, which follows the psalmist®'s confession, is
clothed in cultic language, implying the complete submiss-
ion of the culprit93. It is the next three verses that

are of speciflic interest, for here the author attempts to
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deal with the discrepancy outlined above, He prays:

Create for me a2 clean heart, 0 God,
and (put) a new, steadfast spirit within ne.
Cast me not away from thy presence,
and take noct thy holy Spirit from me.
RBestore to me the_joy of.thy deliverance, 9k
and uphold me with a willing spirit.
Thereafter the psslm consists of rededication and reaffirma-
tion of trust in God's forgiveness. The last two verses
are obviously a late z2ddition.

Dalglish is right in stressing that the psalmist's
problem is not a sin of inadvertence or ignorance, but of
the w11195. The petition for a clean heart and a new
spirit in vs. 12 uses N9I7 and 1% to describe the
volitional centre of man's personality, just as in
Ezek. 36:26 96. The author sees no way out of his human
predicament but that God should create anew this capacity
for decision within him. His sin does not bring disintegra-
tion of will power; rather has he sinned because of
disintegration of will powerg?. Therefore he prays for a
spirit that will be steadfast, consistently faithful as
God requires (n.b.s the connotation of 'firmness' in

X 3 see vs. 8)98, for he knows that such stability
is not within his nstive power. The use of the verb

€93 in vs. 12 emphasizes that it is God who must remedy
this condition.

The following petition (vs. 13) is that God not cast
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the psalmist from his presence nor take his holy Spirit
from him, in which Dalglish correctly sees fear of
severance from the divine fellowship. Dalglish, however,
further claims that in relation tc the king "the notion

of holiness here must be understood as sacredness rather
than of purely ethical import", which is surely to miss
the pointgg. The distinction of ethical amelioration as
the subject of vs. 12 and the divine-human fellowship as
that of vs. 13 is artificialy vss. 12-14 form a2 unit
concerned with the inability of human nature to fulfil

the divine ethiczal demandlco. | Following the prasyer for

a steadfast spirit we find this stress on the importance
of fellowship with God, in which the divine presence is
certainly parallel with the divine Spirit (cf. Ps. 139:7).
We have seen that in Ezek. 36:26 God is to give man a new
heart and spirit by putting his own Spirit within him,

and it is this divine Spirit that is creative of obedience.
Do we not have implicit in Ps. 51 what is made explicit

in Bzekiel, the insight that the Spirit of God is a power
that works for righteousneslel within man? It is the
thought that this power might be taken from him that fills
the psalmist with dread, feor it is his only resource for
meeting the categorical imperative expounded by the proph-

etsy it is the Spirit of the holy God which enables his
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102
people to be holy . In relationship to God the psalmist

knows that his spirit is open to the power of moral
influence from God's holy Spirit; deprived of his pres-
ence he knows he would be helpless against temptationloa.

This interpretation is borne out by the third petit-
ion. The prayer for the joy of God's salvation refers
to the divine delliverance from this moral dilemma in which
the psalmist finds himself; both Weiser and Oesterley
render the line, "Restore me to the joy of thy help".

104
Although the word 2°%3] can mean ‘noble’ , this seems
unlikely in the contexty the phrase 12°73 111 should
be seen rather in the light of passages such as Ex. 35:5,
223 2 Chr. 29:31 where 2% 19931 occurs in a sacrificial
context. This is the attitude of heart which moves
people to give offerings to GodloE. In vs. 19 we read
106

that the sacrifice acceptable to God is 2 broken heart
and spirits; of the qualification Dalglish writes:

These two participles form the common

predicate which must characterize

perscnality if it would become an

efficacious sacrifice within the spiritual

realm. The crushed and broken personal-

ity vividly portrays the violent fragmenta-

tion gnd pulverization of the life of the

psalmist and presents a picture of complete

helplessness. 107

Is it not possible then that in vs. 14 the implication is that
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of a spirit, crushed into recognition of its own impotence,
willing to be itself the sacrifice offered to God? This
would seem to fit with the fact that the stress of vs., 14
is not on this phrase at all, but on the verb 232000nN.

The prayer is that God, through the operation of his holy
Spirit on the psalmist's willing spirit, will uphold,

strengthen, and sustain him in his battle against sin.

ITI M7 AS 'SPIRIT OF MAN'

Ps. 51 makes it apparent that when Ezekiel conceived
the Spirit's future, moral role in the recreation of the
nation, the parallel function of God's Spirit within the
present life of the individual was not unknown. A full
discussion of Hebrew anthropology does not fall within
the scope of this thesls, but because of the increasing
reference to man®s spirit in inter-Testamental and Qumran
literature it is necessary here to give a short resumé of
the development of that secondary use of -NM17 which is
sometimes termed *psychologicalf 108.

We have seen that NN as the source of vitality

within man eventually became an anthropological term,

frequently parallel to we3 , but that even then it
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maintained the sense of energy derived from Godlog.

If we accept Snaith's theory that each word has a vast
circle of meanings which only overlaps with others where
the respective circumferences meet, then 1M and WE3
interlock only at a late date when both have developed
to mean *the individual'® as a determining entityllo.

Both words express the invisible, immaterial aspect of
humanity as opposed to the flesh; it is we3 which
constitutes 'a living body'® and is the seat of appetites,
emotions and passions, whereas [117 appears as animation
describing one's disposition. The latter 1s specifically
obvious in anger, vivacity, courage, unpredictable behaviour
and propﬁetio utterance. w53 1s the unalterable essence
of 1life, while n9q is a dynamic, fluctuating power.

In contrast to wmp3 , 2% indicates the mental and
volitional aspects of conscious life, and the circle of

its related meanings intersects with that of nim at the
point of will and intention. The Hebrews must have
observed the connection vetween anticipatory emotion and
breath, for nn49a came to denote the expression of the
moral will, as did 2% . The terms overlap in that
moral renewal requires regeneration of bothlll, but N1

retains its sense of power to the point that it is difficult

to control. Certainly it seems to be an overwhelming




L1

sense of bitterness that Esau's two Hittite wives effect
in Isazec and Rebecca112 and an lrresistible power that
leads to the declaration of shame in Num. 5:14, 30.
As a parallel to these twé incidents Snalith cites the
classical Oedipus Rex, driven to his own destruction by
a power of Fate he could not resistllB. 1% connotes
whatever 1s of innermost concern in present circumstances,
whereas N1 1implies an internal force so strong that it
compels toward action. This same irresistible power is
illustrated in negative fashion in Is. 29:103 Mic. 2:11;
Hos. 4:123 534, Evidently a man can control both his
w83 and his 3% but not his pnyq § it is the latter
which controls himllu. We have seen this uncontrollable
power manifested in physical prowess, mental agility and
prophetic insight; in all these cases we might say today
that 2 man's native abilities had been heightened or his
potential unleashed. When in Israel the Spirit of God
came to be no longer conceived of as necessarily ecstatic
and temporary, its endowments were similarly described as
characteristics of man. It is extremely doubtful, how-
ever, that the Hebrews ever lost the sense that such
attributes were the gift of God.

By means of a simple generalization, nN717 once

used to describe psychic circumstances, became the organ
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of psychic life. It was the seat of thought, where ideas
originate (Ezek., 11:5; 20:32) and, together with 2%
the controlling power of the moral and religious life,
that through which the will finds expression. In this
development the direction of the will is almost always
conceived in ethical terms. It is in Deut. 2:30 that

M7 first appears as the centre of reflection and ethical
decision upon which God acts, and it is with this same
anthropological concept that we have to do in Ezekiel.
In Zech. 12:1 God is said to have formed ( =%7 ) the
spirit oif man within him. This D17 is not the X
of inclination (see below, p. 353); it is used here as
the principle of life, implying not the essence of life
which would be W91 but rather man's essential responsibil-
ity. In later usage, N1 designated 'man' or 'human
being', while maintaining this connotation. It is no-
where clear whether this centre of decision within man
is essentially neutral or inclined towards evil, but it
seems likely that the continuous record of Israel's
disobedience would have convinced Ezekiel of the latter.
This view is further supported by Gen. 6:5 115. Ezekiel's
use of the word fWIN further indicates that improvement
is not sufficient; complete reéreation is necessary.

,’f T

What is explicit in Deut. 2:30‘is that this centre within
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man is open to divine influence, a point further developed
by Ezekiel, Indeed 'spirit of man%, when used in this
particular sense, is peculiarly susceptible to invasion
from the divine realm, although this must not be taken to
suggest a substantial point of contact between man and
Godllé. It is precisely this openness which at times
makes it difficult to decide whether Ezekiel is talking
a2bout the spirit of man or Spirit of God.

Daniel Lys strikes the right emphaslis when he states
that the problem disappears if we concentrate on the dyn-
amic nature of NN 117. In Ezekiel, as the dry bones
are reanimated, so the M1 of man is recreated; although
it is a fully human spirit, it is given by God and, like
respiration, it must be constantly sustained by God's
grace. In Is. 11:2 the Spirit of the Lord rests ( rm3 )
on the Messiah, yet in the next line the spirit he possesses
is described as one of 'knowledge and the fear of the
Lord'. Anyrstatic notion of N1 , however subtle,
renders this inconceivable. It is only when we think
of *'breath' which, even as the principle of life within
man, exists precariously in complete dependence on CGod,
that we appreciate the tenuous position of the human

spirit. Yet if we speak of breath as our own, it is

easy to understand how the Hebrews came to speak and write
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as though the human spirit were autonomous. "Il faut

- ce don pour la respiration comme pour 1l'inspiration.

Mais si, malgré cela, ma respiration peut &tre dite
mienne, ne pourrait-on parler de mon esprit?” 118 Where-
as before the Exile 1M was primarily associated with
Yahweh, Lys' statistical survey has shown that in post-
Exilic times the word most often refers to man. It

may well be that Ezekiel's message of recreation supplies
the bridge between the two extremes, for while mm is
most frequently used here in relation to God, it in this
capacity secures 717 as a true anthropological concept.
The 'new spirit' which God will put in man is parsllel

to 2 'new heart! 119. Ezekiel had grasped the paradox
that the séirit of man, totally dependent on God, has

at the heart of that dependence complete freedom of choice,
that the Spirit of God's most miraculous display of
power is its ability to effect obedience, for this is
accomplished not by force but in freedom, by a profound
decision in the humen spirit. Lys correctly points out
that in the 0ld Testament anthropology is derived from
theology, not as an intellectual discipline, but as the
consequence of an experienced ontological realitylzo.

It is not man, but God, who is the subject of the Hebrews'

interest., The adjective *psychological®, then, is a
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misleading description of this centre of ethical decision
within mangy it is an anthropological concept, properly
uhderstood only when seen in the fluidity of its rela-
tion to the Spirit of God. "Il n'y 2 pas de ridah humaine
sans le rdah de Dieu" 121,

What emerges as certain in this survey of the 0ld
Testament usage of M1 1is the consistency of several
factors: M17  is essentially dynamic power and its
force is creativey; 1inasmuch as it contacts man it does
so with amazing results, whether physical, intellectual,
or moraly and even when immanent to the point of being

described as the human spirit, it never loses contact

with its divine source - 119 1is supremely of God. v
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Footnotes

For an excellent statistical survey of M7 in the
0ld Testament, see Daniel Lys, 'Ruach': 1le Souffle
dans L'Ancien Testament, (Paris: Presses Universi-
taires de France, 1962), passim. Accepting the
total of 378 in B. Davidson's Concordance, Lys then
categorizes 111 of these occurrences as 'wind'.
David Hill, Greek Words and Hebrew Meanings, (Soci-
ety for New Testzment Studies Monograph Series

No. 5, ed. Matthew Black; Cambridge: The University
Press, 1967), p. 206 accepts H. W. Robinson's figure
of 131, about one third of the total, The

categories Lys uses are 'God', 'man', and 'wind';
Young's Analytical Concordance to the Bible cites 28
cases in which fi1)  signiiies 'breath'.

Lys, op. cit., pp. 19-24. Compare the more tradi-
tional view, as expressed by Norman Snaith, The
Distinctive Ideas of the 0ld Testament, (London:

The Epworth Press, 1944}, p. 143, that the root
means 'to breathe out through the nose with vioclence'.

Ps. 78:39; Job 41:8; Zech. 5:9; BEcc. 1l:k;
Gen. 3:8; Jer. 2:24; 1lh:6,

1 Kgs. 18:45; 2 Kgs. 3:17; Ezek. 13:11; Frov.
25:14, 23; Ps. 1l:4; 35:5,

See W. D. Davies, Paul and Rabbinic Judaism, (2nd
ed.; London: S,P.C.K., 1955), p. 183 for refuta-
tion of Gunkel's 'Lichtstoff' concept. Snaith,

op. cit., p. 156, argues against Volz's idea of

"ruachstoff?,

See Walther Eichrodt, Theology of the 0ld Testament,
trans. J. A. Baker (0ld Testazment Library; London:

SCM Press Ltd., 1967), Vol. 2, p. 47, for the view

that this accords with the evidence of other primitive
religions, H. Wheeler Robinson, however holds that

all occurrences of ny9 as 'breath' are post-Exilic,

a position also supported by E. Burton. See Robinson's
"Hebrew Psychology"™, in The People and the Book, ed.

A. S. Peake (Oxford: At The Clarendon Press, 1925),

p. 360 ff.; /
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p. 360 ff,; the argument is refuted by David Hill,
op. cit., pp. 205-206, with reference to the Ras
Shamra texts. See also Paul van Imschoot, "L'Esprit
de Jahvé, Source de Vie dans l'Ancien Testament",

RB 44 (1935), p. 481 ff,

7. Von Rad's interpretation of Gen. 1:2 is expounded in
his commentary, Genesis, trans. John H. Marks
(01ld Testament Library; London: SCM Press Ltd.,
1963), p. L7 ff£f. For support of this position, see
Eichrodt, op. cit., p. 105, especially n. 3. The
exegesis is challenged by Hill, op. cit., p. 214, on
the grounds of the slow, fluttering movement implicit
in mrm . The complex imagery of the narrative
seems to supply an argument for rather than against
the translation 'breath/Spirit'; there is no reason
why this concept should not exist alongside the re-
mains of Marduk and Tiamat!  Completely unwarranted
is the view of Kdhler that the verse is "an unconnected
relic of a cosmogenetic myth which proves eloquently
how improper it is to build consciously a conception
of the Spirit of God within 0ld Testament teaching®.
See Ludwig Kohler, 0ld Testament Theology, trans,
A, S. Todd (London: Lutterworth Press, 1957), p. 119.

8., Hill, loc. cit.

9. The reflection of this latter idea will be seen in
the charismatic power of the 7I7° N1, see
below, pp. 6-11. For the religio-historical back-
ground, see Eichrodt, op. cit., p. 47, especially
n. 1, where he criticizes A. R. Johnson for omitting
this aspect and thus underplaying the power of n7I7,

10. Ibid., p. 48. See n. 2 for distinction between this
cosmological concept of NI as the breath of life,
and the anthropological concept as the organ of
psychic life.

11. Snaith, op. cit., pp. 148-150. On this later use
of NI , see below, p. 39 ff.

12, Ibid., pp. 143-145.

13, So Robinson, loc. cit., p. 360 ff,
14, Snaith, op. cit., p. 143.

15. /
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15. Eichrodt, op. cit., Vol. 1, pp. 309-338. The
point is here made that the O0X°11 and the
later prophets were united in their struggle
against Canasnite religion and in the proclamation
of the will of Yshweh, and in their concern for
national affairs. The ‘reference of everything
to a divine will which applies to a whole people’
does not at this stage have a strong ethical content,
but Eichrodt is right in saying that awareness of
God's activity in national history can be seen even
in the early oo°X*21 . The group character of
Nabliism allowed it to vocalize this insight with a
breadth of scope unavailable to the individusal.
When, with the later reforming prophets, the emphasis
shifted to the ethical response of the individusl,
the same power of the Spirit was, as we have seen,
operative in the nation's mouthpiece. As the
differences between the 0?7323 and the later
prophets has in the past been overplayed, so the
communication of spiritual energy common to both
has been underplayed.

16, J. Lindblom , Prophecy in Ancient Israel, (Oxford:
Basil Blackwell, 1932;, p. 47 ff,

17. So T. W. Manson, On Paul and John, (Studies in
Biblical Theology No. 383 London: SCM Press

Ltd., 1963), p. 33.

18. Sigmund Mowinckel, He That Cometh, trans. G. W.
Anderson (Oxford: Basil Blackwell, 1959), p. 57.
See p. 56 ff. for Mowinckel®s thesis that the two
traditions of Canaanite kingship and the tribal
chieftain, blended in Israel's monarchy, remained
in hostlile tension.

19. See Eichrodt's view that it was not native ability
that made the king, but the outward proof that he
was possessed of the dlvine power. op. cit.,
Vol. 1, p. 443,

20. See Eichrodt on the ‘charismatic leaders' of Israel,
op. cit., Vol. 1, pp. 289-303.

2l. Such a concept is entirely lacking in the traditions
of both Egypt and Babylon. Israel brought to the
idea of kingship her ancient conviction that a voca-
tion authorized by Yahweh was inseparable from the
bestowal /




22,

23,

2,

27.
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bestowal of his Spirit. So von Rad, who emphasizes
that the dynasty in the north was understocd as
basically charismatic in the traaition of Moses

and the Judges. Gerhard von Rad, 0ld Testament
Theology, trans. D. M. G. Stalker (Edinburgh -
London: Oliver & Boyd, 1962), Vol. 1, p. 306 ff.

See Mowinckel, op. cit., p. 55. The ideal of
kingship that Israel accepted from the Canaanites

was essentially Mesopotamian: the royal personage
was chosen and equipped by the gods to be their
representative before men and vice-versa; in return
for divine protection, he rendered trust and obedience
and shepherded his people.

1 Sam. 16:13 and the later association of the Spirit
with the eschatological scion of David; Is. 11:5
and below, p. 26 ff.

This relationship springs from the fact that the
king in ancient Eastern mythology was chosen and
equipped tor his office by the gods; it found
expression in the formula of adoption, "You are
my son whom I have begotten”. (Cf. Mt. 3:17;
Mk. 1:11; Lk. 3:22 and the descent of the Spirit
in Jn. 1:32).

See below, p. 78.

In the ancient East disease and misfortune were
attributed to evil spirits who inhabited the nether
world and the wilderness. Reference to the DWW
(Deut. 32:17; Ps. 106:37) and the DVY® (Is. 13:21;
34:14) indicate that such demons lived on in the
popular mind of Israel; Azazel even achieved a

place in her cultic rites (Lev. 16:8). Yet
fundamentally, belief in demons was incompatible

with belief in an omnipotent Creator and with the
proclamation of this latter conviction, Israel
managed to keep the demons at bay, never allowing
them to become a rival object of worship. For the
later development of demonology, see below, p. 351 ff.

To say, as does Schweizer, that the Spirit of God
becomes active as an evil Spirit can be misleading.
The Hebrews somehow managed to hold in tension the
ideas that evil sprang from the realm of God's
power, yet was opposed to him and the latter convic-
tion
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tion soon issued in hypostasis. See Eduard
Schweizer, Spirit of God, trans. A. E. Harvey
(Bible Key Words from Theologisches Worterbuch zum
Neuen Testament, ed. Gerhard Kittel; London:

Adam & Charles Black, 1960), p. 6.

28, See Lindblom's interpretation of the conflict
within prophetic circles; op. cit., p. 210 ff.
He points out that 'false prophets' is not an
expression found in the prophetic texts themselves.
It was not prophets who were false, but rather their
utterances, as illustrated in the story of Ahab who
was told by a 'lying spirit' that he would find
success at Ramoth-gilead where, in fact, he found
death.

29. See Eichrodt, op. cit., Vol. 2, p. 205 ff, for
discussion of Satan. The verb JOwW is also
used of men (Ps. 38:21; 109:4).

30. R. R. Scharf, "Die Gestalt des Satans im Alten
Testament" (Diss. Zidrich, 1948}, p. 60, cguoted by
Eichrodt, ibid., p. 207, n. 1.

31. Is. 45:7 (NEB).

32, Sigmund NMowinckel, "'The Spirit' and 'the Word' in
the Pre-Exilic Reforming Prophets"™, JBL 53 (1934),
p. 204 ff,

33. See above, p. 8.

34, Lindblom, op. cit., p. 175, especially n. 108,
The antagonism was caused, according to Lindblom,
by the prophets' forecast of doom.

35, Cf. Lindblom's criticism of Mowinckel's view;
ibid., p. 177, n. 112.

36, Is. 31:3.

37. The phrase 1% N17 is eliminated by many as a
gloss., Lindblom defends it on the grounds of
rhythm and lack of evidence for deletion; ibid.,
n. 109.

38, Is. 59:21. The RSV has 'spirit' with a small 's'.

39. Jer. 20:7. For this interpretation, see Lindblom,

op. cit., p. 195.
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Jer. 23:9, Cf. Acts 2:12 ff.

Cf. the calls of Isaieh (6:8), Hosea (1:2), Amos
(1:1-2) and Micah (1:1).

Lindblom, op. cit., p. 193. Ibid., p. 183 ff.
for interpretation of Amos 7:1L, "I am no prophet",

Mowinckel, "'The Spirit' and 'the Word'", p. 211 ff.
It has also been argued that for the reforming
prophets both terms had the same meaning; for
refutation of this view, see Lindblom, op. cit.,

p. 177, n. 112.

Cf., Jer. 37:17.
Mowinckel, op. cit., p. 213.

Lindblom, op. cit., p. 173 ff. "Typical of the
revelatory state of mind is the feeling of being

under an influence external to the self, a divine
power, the consciousness of hearing words and seeing
visions which do not come from the self, but from

the invisible divine world, into which, in the

moment of revelation, an entrance has been granted.
This feeling of being subject to an external influence
is perhaps the most constant element in the revelatory
state of mind". Ibid., p. 173.

Ibid., p. 1llk.

M. Black, in The Hoyt Lectures, unpublished, 1963.
Lecture No. 1, p. &,

Lindblom, op. cit., p. 178.

Before giving what he thinks to be the 'reason'

for lack of emphasis on the Spirit, Lindblom in fact
summarizes it when he says: " ... the spirit

was the supernatural power that evoked the revelatory
state of mind, while the 'word' referred to the
revelation itself ... ". Ibid., p. 177, n. 112,

Jer, 13:23.

Jer. 31:31-34, my underlining.
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It is interesting that of two earlier passages it
is 11:19 and not 18:31 that is reflected here.
The latter had urged people to cast away their
transgressions and get themselves a new heart and
spirits by the time of the Exile i1t was realized
that this was humanly impossible.

In 1 Kgs. 225233 Num. 1lls25, 293 and 2 Kgs. 19:7
the verb ini occurs wWith mm . In the
first and thiréd instances the preposition is 13
conveying the sense of fleeting, evil inspiration;
in the second, the Inspiration is permanent and
good, but the preposition is Yy,

Lys, op. cit., p. 133.

Ibid., p. 142,

Ibid., p. 336, n. 1.

So M. Black. loc. cit., p. 1ll.

The adjective W1 applied to 'heart! and ‘'spirit!
in Ezek. 36:26 implies newness in the sense of being
completely different. Cf. its use in Ex. 1:8 to
describe a new king, a different person, in Is. 65:17
to describe a new hegven and earth, and in Jer. 31:31
in speaking of an essentially different Covenant.

2 Chr. 15:3. Cf. the Teacher of Righteousness in
the DSS and especially the occurrence of 17790
17 070 in 4QPs. 37 2:315.

Num. 11:293 cf. Joel 2:28.

Mowinckel distinguishes between future hope and
eschatology, the former being primarily conceived
as national restoration, the latter essentially a
doctrine of *the last things'. Mowinckel, He That
Cometh, p. 1l25.

The term is a regal one, identical in its main
features with the kingly concept of the early royal
ideology. It is therefore guite wrong at this
stage to speak of a ‘prophetic®! or *priestly’
Messiah and the phrase ‘kingly Messiah' is redundant.
So Mowinckel, ibid., p. 168. That the early hope
was centered on the Davidic house rather than a
single individusel is borne out by Jer. 17:19 which,
although / .
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although post-Exilic, still speaks of kings in the
plural. For a list of passages dealing with the
restoration of the dynasty and kingdom of Davigd,
ibid., p. 16.

Zechariah and Haggai certainly had pinned their
hopes on Zerubbabel; Second Isaiah called Cyrus
*the Lord's Anointed® (45:1), and it seems likely
that Is. 9:1-6 sprang from historical circumstances.

It must here be stressed that the future king is
always thought of as a mortal man born of the
Davidic linejy the idea of him as a2 supernatural
being or David redivivus 1s completely foreign to
0ld Testament thought. Accordingly his awe-inspir-
ing gqualities are not the result of divine birth or
the attributes of an 'Urmensch®, but are the gifts of
the Spirit of God as a2 permanent endowment for his
task. See Mowinckel, He That Cometh, pp. 160-162.
The Messiah never becomes a threat to monotheism
even when depicted in mythical language, for he
remains the servant of Yazhweh, The initiative in
bringing in the kingdom is always accredited to
Yahweh and we find in Is. 9:1-6 the same ascription
in this context that we saw in Ezekielfs vision of
the dry bones: *'Thou hast done it' - this time in
the birth of a royal child.

For the development of this idea in the inter-
Testamental literature, see below,pp. 78, 411, 424, n.

Is. 44:3b-5; cf., Zech. 6318 in which Lindblom

thinks the Spirit is the means by which dispersed
Jews are brought from Babylonia to establish the new
community. For this interpretation see Lindblom,
op. cit., p. 413, n. 2312,

Note the similarity to Gen. 1l:2 and Ps. 33:6.
Is. 34:16 reads "For with his own mouth he has
ordered 1t and with his own. . N7 he has brought

90.

them together" (NEB). e,

The identity of the Servant is not important for
this discussion. It is assumed above that the
Servant was thought of as an individualy 1if in
fact the collective theory can be sustalned, this
only adds weight to Israel's expectation that she
would /
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would be endowed with the Spirit. See Mowinckel,
He That Cometh, p. 246 ff.

N.b. especially the fourth Servant Song, Is. 52:13-
53:12. Mowinckel stresses that in bringing Israel
back to Yahweh the Servant does what the Messliah was
never expected to do and that rather than influencing
the Messianic concept, that of the Servant in fact
surpasses ity ibid., p. 244, Yet in inter-Testament-
al times it was the concept of Messiah that gripped
the Jewish imagination, while that of the Servant

lay dormant till the advent of Christianity. See

T. W. Manson, The Servant Messiah, (Cambridge: The
University Press, 1961), passim.

So Mgﬁinckel translates vbwn 3 EHe That Cometh,
Do 244,

Here we have a blend of the prophetic and priestly
traditions.

Black, loec. cit., p. 6.
Ezek,39:29.

Contra Eichrodt, op. cit., Vol. 2, p. 46 ff., who
claims that the idea of the Spirit became sufficiently
independent to warrant this designation, sascquiring

a mediatory position between man and God. Yet he
admits that the Spirit is never completely divorced
from God and exists only as a form of his revelation.
Guignebert's theory that the Spirit was only one of
many intermediaries conceived by the post-Exilic
Jews to bridge the gap between man and a transcendant
God misses the point of the personal, dynamic nature
of M7 . He himself is forced to admit that his
exegesis of Gen. 1:2, in which he sees 'n%% n9q

as having claim to hypeostasis, runs into difficulty
on the fact that N1 embodies the idea of divine
power rather than distinct personification.

1l Kgs. 22:2]1 cannot legitimately be used to argue
for hypostasis of the Spirit in general, but merely
of the power of evil. See C, Guignebert, The
Jewish World in the Time of Jesus, trans. S. H,

Hooke (London: Kegan Paul, Trench, Trubner and
Co..Ltd., 1939), pp. 90-91., For the case against
hypostasis of the Splrit, see Schweizer, op. cit.,

Pe. 15,
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See Mic. 3:8.
Hag. 2:5.
Zech. L4:6.

Lys, op. cit., p. 236.

Emending vs. 9, on the basis of the LXX, to read
aywin 112 IXKYNI 1Y XY . So Eichrodt and
Muilenberg. No reading is completely satisfactory,
but the general context and the promise to Moses
in Ex. 33:14 seem to support this interpretation.
For this meaning of U9 see Eichrodt, op. cit.,
Vol. 2, p. 38. The LXX is as follows: 6% mpéoBuc
o08e dyyedog, &2AN7 adtdc fowocev adTodC.

DNI% 232 now falls naturally with the preceding
phrase, rendering "He became their Saviour in all
their affliction™; contra Delitzsch who argues for

T X? on the strength of the Talmud and Jerome.
Franz Delitzsch, Biblical Commentary on the Prophe-
cies of Isaiah, 4th ed., trans. J. Martin {Edinburgh:
T, & T. Clark, 1892), Vol. 2, pp. 418-420.

The ambiguity of 12p2 allows the possibility
that the suffix refers either to Moses or to the
people of Israel, but the context stresses Moses
who was known to have possessed the Spirit (Num, 11:17).
Vs. 11 describes the 'days of o0ld! as the days of
Moses, Eichrodt, Delitzsch, and Muilenberg }
translate "in the midst of them", For the transla-
tion "within Moses" see Lys, op. cit., pp. 155-156.

Ibid.; cf. Ex. 14:21b; 15:8-10; 2 Sam. 22:16.

There is no need to see in the use of this word a
purposive distinction between various divine

spirits; (ibid., and p. 195 in relation to Neh. 9:20).
The Spirit of Yahweh is God's activity in relation

to the world and as there is only one God, so there

is only one Spirit. It would be true to say that

in varying circumstances men perceive in the Spirit
different aspects of God's nature; so here it is

his holiness that is offended (probably bearing the
sense of separation as well as morality).

Cf. Hos. 11:9: "T am God and not man, the Holy One
in your midst®.
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The Vulgate translates "spiritum Sancti ejus

(or sui)" in Is. 63:10-11, "spiritum sanctum tuum"
in Ps. 51:13, although LXX has throughout 6 mvedpa
o dytov In Is. 63:14 the Vulgate has "spiritus
Domini"™; the LXX has separated the verb T

from the image of the cattle, making 'Spirit' the
subject of the verb, hence producing another
reference to the outpouring of the Spirit.

Imschoot, arguing that WIp is used only in refer-
ence to sacred objects, places and times, thinks
that 'spirit of holiness' in Is. 63:10- 11 has
replaced 117° N17 or DYI9NX NI7 to avoid the
divine name. This is hardly tenable since 1171° NI17
appears in verse 1lik. Against Imschoot see Lys,

Op. cit., p. 155, n. 1.
¥, Black, loc, cit., p. 8, n. L.

So Lys, op. cit., p. 155, against Black and Hill
who see here a more direct reference to the later
prophetic ministry. See Black, ibid.; Hill,
op. cit., p. <21l1.

For the most recent commentary on this psalm see
Edward R. Dalglish, Psalm Fifty-One in the Light
of Ancient Near Eastern Patternism, (Leiden:

E. J. Brill, 1962), especially chapter 7 for his
theory of kingly authorship.

Note the use of 71Im , 7Onm , ©°»nN7, all principal
01ld Testament terms to convey the unmerited love
of God.

See Dalglish's exegesis of these opening verses,

op. cit., p. 82 ff.; especially the distinction

between the awareness and confession of sin,

pp. 104-105. His exegesis of vs. 7 (p-. 118 £f.)
rightly stresses that the point is not to attach

sin to the moment of conception, but to underline
that it is innate to humanity. For this belief

cf. Ps., 58:4; Job 1lh:lh; 15:1L; 25:4.

Ibid., p. 122, my underlining.

Takln TAX in the sense of 'faithfulness'! as in

% 3. It is exactly this walking in faithful-
ness w1th a whole (or steadfast) heart which the
psalmist has found impossible, yet he knows it is
the inner attitude which God desires. Welser is
probably /
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probably right to take 'wisdom' in its highest

sense as the 'fear of God'! - i.e.: the recognition
in one's heart of the terrible discrepancy between
the nature of God and the nature of man. See

Artur Weiser, The Psalms, trans. Herbert Hartwell
(01ld Testament Library; London: SCM Press Ltd.,
1962), p. 406; as against Dalglish, op. cit.,

Pp. 124-127, who interprets nINvI an ono3a

as references to the womb, thus implying that truth
and wisdom are also part of man's natal endowment
(see p. 124, n. 165). There is no reason to see
here an anticipation of the later idea of conflict-
ing y€sers (p. 127, n. 177); indeed the whole tenor
of the psalm is the contrast of man's potential with
the demand of God.

93. Note the image of purging with hyssop which is found
in the 0ld Testament in connection with two rituals:
the cleansing of a leper (Lev. 1l4) and the purifica-
tion of one defiled by death (Num. 19). It also
occurs in connection with the sprinkling of blood
in the first Passover (Ex. 12:22).

95. Dalglish, op. cit., p. 127, especially n. 178,

96, See Dalglish's criticism of Schoemaker's chronelogical
method and dating of the psalm, op. cit., p. 154,
n. 301. Against Robinson he argues from the
use of NI in this psalm for a pre-Exilic usage
of it as a constituent of human nature. Since this
usage is obvious from the time of Ezekiel, Eichrodt
thinks it probably emerged towards the end of the
monarchy; op. cit., Vol. 2, p. 132.

97. So Dalglish, loc. cit. Cf. M. Black's state-
ment, " ... man is not a sinner because he commits
sin. He commits sin because he is a sinner... W

op. c¢it., Lecture No. 2, p. 5.
98, See Dalglish, op. cit., p. 125.
Qp. cit

99. Dalglish, op. cit., p. 160. The two considerations
which Dalglish claims establish the truth of this
sentence "beyond doubt™ are in fact dependent on
his view that vss. 12 and 13 deal with two distinct
topies.

100. /
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100. Ibid.

101. Cf. Eph. 3:14-20.

102. w7 then obviously takes on its ethical meaning,
in accordance with the moral preaching of the
prophets which this same presupposes.

103. The commentary of J. J. Stewart Perowne grasps
this meaning: "The petition expresses rather the
holy fear of the man who has his eyes opened to
the depth and iniquity of sin lest at any moment
he should be left without the succour of that
divine spirit who was the only source in him of
every good thought, of every earnest desire, of
every constant resolution. It is the cry of one
who knows, as he never knew before, the weakness of
his own nature and the strength of temptation and
the need of divine help, and to whom, therefore,
nothing seems so dreadful as that God should with-
draw his spirit", As quoted by M. Black, op. cit.,
Lecture No. 2, p. 8.

104. So LXX.
105. Note the noun 12°71 meaning 'freewill offering’'.

106. Reading with Weiser "N27 ; contra Dalglish who
emends to 2T . Weiser, op. cit., p. 410.

107. Dalglish, op. cit., p. 195.

108. So Wernberg-Mgller in relation to the Qumran texts;
see below, p. 203.

109. See above, p. 5.

110. Snaith, op. cit., p. 148.
111. Ezek. 11:19; 18:31; 36:26.
112, Gen. 26:35.

113. Snaith, op. cit., p. 146.
114. Ibid., p. 150.

115, Lit.: "the whole inclination of his heart's devices
is surely continually evil". See also Eichrodt,

op. cit., Vol. 1, p. 215.




116,

117.
118.
119.
120.

121.

59

Eichrodt, op. cit., Vol. 2, p. 131, argues that
when spirit of man is used in this wilder sense

it is concerned primarily with higher spiritual
functions, thus being the organ most receptive

to Yahweh's direct influence. As such it is
stirred to decisive moral action. Eichrodt
further claims that in those instances where 99
designates man's own consciousness the word usuzlly
retains its connotation of external influence upon
maele.

Cyril H. Powell, in The Biblical Concept of Power,
(London: The Epworth Press, s p. 18, supports
the view that in the later Creation account God's
'‘image' implies that man is uniquely related to

God and capable of responding to him. Man is

thus peculiarly open to the invasion of psychic
influences, of which God's Spirit is oney demonic
influences, the power of the blessing and the curse
are listed as others.

Lys, op. cit., p. 142,
Ibid., p. 120.
Ezek. 36:26.

Ibid., p. 145, On p. 143 Lys suggests that one
can think of this decisive centre within man as
inherently evil or as neutral, becoming evil the
moment that it selzes asutonomy. God has taken
the risk of reanimating man in relation to himself,

" giving man with the gift of his Spirit, the freedom

to choose autonomy. Yet according to Lys' analogy
of respiration, lack of communication with God's
Spirit means lack of life, When the spirit of

man rebels, does it then wither and die or become
evil? Lys is confusing at this point.

Ibid., p. 142,
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When the last prophets Haggal,
Zechariah and Malachi died, the Holy 1
Spirit ceased out of Israsel ...

This Rabbinic sentiment has, until recently, been
responsible for the general opinion of scholars that
inter-Testamental Jewish literature had 1ittle to teach
us about the Spirit. The concept was believed to have
reached its height towards the close of the 0ld Testament
with the two occurrences of the phrase 'holy Spirit' 2,
tc be picked up and expanded in New Testament times under
the impact of Greek thought and the person of Jesus.

The intervening years of Judaism, while producing the
codification of traditional rules and judgments, had been
devoid of the prophetic Spirit. Te We Manson, however,
has made the point that the cessation of prophecy in the
0ld Testament sense marked the emergence of two complement-
ary developments, Rabbinism and Apocalyptic, which to-
gether comprised the Jewish attempt to answer life's
fundamental probléms in light of the prophetic revela-
tionB. It is to these two phenomena that this study is
now directed, to determine the extent to which their usage
of nY9 mirrors or modifies that of the 0ld Testament.

Such literature reflects the political and religious

resistance of the Jewish community to the Hellenizing

influence which threatened Hebrgw tradition from the rise
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of Alexander the Great in 334 B.C. until the power of
Rome overshadowed Palestine in 65 B.C. Yet by the same
token any concept therein expressed may bear the imprint
of Judaism's encounter with foreign intellectual and
religious worlds. It is therefore Jjudicious when
examining the texts to bear in mind ideas about *spirit’
with which Israel was bound to have come in contact.

These must be sought not only in the dominant Greek cult-

ure of the period, but in the deposit of Persian tradition

which survived to make its strongest impact in the
cosmopolitan world effected by Alexander's conguests.

A detailed study of the concept's development outside of
the Hebrew tradition is neither practical nor necessary
in the present endeavoury the following presentation of
connotations attached to the word ‘'spirit' in the Persian

and Greek thought-stireams is in the nature of a summary.

I 'SPIRIT' IN PERSIAN THOUGHT

Israel lived under Persian rule for two centuries
abtout which we know almost nothing, but we may assume
that every aspect of her life, including the religious,

was in some way affectedh. A. T. Olmstead points out
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that the political situation demanded a certain religious,
cultural unity and that because of Persia's tolerance no
strong resistance to her beliefs developed among her
subject peoplesE. In this syncretistic envirocnment,
Jews, Persians, and Greeks are the three ethnic groups
whose religions show definite developmenty this was not
achieved in isolation one from the other. R. C. Zaehner,

in The Dawn and Twilight of Zoroastrianism, reminds us

et Isalah d4id not hesitate to hall the liberator Cyrus
as 'the Lord's Anointed’ 6.

Although cross-fertilization of ideas was complex,
this discussion of Persian thought will concentrate on
the Zoroastrian myth of the two spirits, due to the con-
troversy about its influence on the DSS. It is difficult
to determine the exact interpretation of Zoroastrianism
that was in ascendancy during any one period. What seems
clear is that there existed simultaneously various attempts
to‘eXplain the origin of evil. The obscurity of the
Prophet's teaching through the distortions of the Magi
priesthood has been abetted by loss of oral tradition,
the lack of exegetical material, and the variety of em-
phases in later sects, inciuding the adoration of Zoroaster
himself. Increasingly, political pressure forced the

monarchs to recognize ancient deities and by the time of
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Artaxerxes I Mithre was restored to equal position with
Ahura Mazdah. The purer, reforming faith of Zoroaster
did survive, however, in a community devoted to the
preservation of his teachings Dby the time cof Alexander
it was only one of many sects, but it is thought that

the Zoroastrlian credo is preserved in Yasna 49:373

But in our profession of faith is

embodieds Rtam shall be strengthened!

in our law: the DruX§ shall be

destroyed! I desire union with

Vahumano, I renounce every communion

with the drugvant!?

The traditional Iranian view of reality was one
of antithesis. It saw a natural enmity between certain
types of animals, an inherent conflict in polities, a
baslec opposition of thoughts and ideas; everything had
its counterpart. Accordingly, the pre-Zoroastrian cult
of Mithra spoke of those who threatened the peace and
order of society as MithradruXs, Herzfeld has shown
that the lingﬁistic origin of this word does not accord
with the concept of 'lie' or 'falsehood', but more
8

properly connotes a sense of 'injury' . The social
background is one of order based on moral obligation which
is attacked by chaos in the form of invading nomads.

Zoroaster (570~500 B.C.,) projected this conflict onto a

cosmological screen, postulating an essential, universal
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dichotomy between the Principle of Good (Rtam) and the
Principle of Evil (DruX$). These were no vague abstrac-
tions: the principle of evil was an aggressive, destruc-
tive force at war with all that works for good. The
nomadic hordes were thus called 'followers of the DruXs?',
Zoroaster's disciples 'followers of Rtam'. Both these
principles Zoroaster subjected to the one God, Ahura
Mazdah and in place of the old Mithraic cult he stressed
the ethical decision of each individual.

The moral choice confronting man was universalized
to be incumbent even on Ahura Mazdah himself. He unites
with the good, condemning evil, as do the 'asuras', the
gods who were traditionally responsible for the right
ordering of the cosmos; the 'daévas', however, in their
role as gods associated with powerful tribes, were easily
transiormed into demons rebelling against Ahura Mazdéhg.
Basically, the moral conflict is personified in the Primal
Twins known as the Bounteous, or Holy, Spirit and the
Destructive, or Evil, Spirit, the former being the bearer

of life, the latter of death. In The Cathas the Holy

Spirit is an aspect of Ahura Mazdazh, thought into exist-
ence by him and therefore his son, but at no point
identified with him. It ranks with other divine agencies

such as Good Mind and Truth, except that whereas these
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are attributes in which man can share, the Holy Spirit
is appropriated exclusively to Ahura Mazdah. This is
more clearly understandable when it is recognized that
the word translated "holy®' connoted abundance, bounty
and increase, the overwhelming self-giving apprehended
in the Prophet's experience of God and expressed in
Yasna 43: “Then did I realize that Thou wast holy, Wise
Lord ... ". Only Ahura Mazdah possessed such an att-
ribute, yet an aspect of his nature was what it remained,
never becoming ldentical with the deity.

After Zoroaster's death, however, speculation about
the other divine properties led to their categorization
as the six 'Bounteous Immortals' and the Holy Spirit was
in fact identified with Ahura Mazdah. This latter
development has been the cause of much confusion in the
attempt to determine the origin of the Evil Spirit in
Zoroastrian thought. Zaehner deduces that since the
Two Spirits are Twins and Yasna 47:2-3 claims Ahura
Mazdah to be the father of the Holy Spirit, then he must
also be the father of the Evil Spirit. Against Bianchi
he argues that this is only absurd if Zoroaster's teach-
ing is confused with a later dualism which assimilates
Ahura Mazdah (by then the Holy Spirit) with light and

the Evil Spirit with darkness. The Gathas instead
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declare that Ahura Mazdah created both light and dark-
ness (Yasna 44:3-7), thus preserving a fundamental mono-
theismlo. In this framework the two Spirits were the
prersonification of man's moral dilemma; they were what
they were by choice. The objects of that choice, Right-
eousness and Unrighteousness, (the Truth and the Lie)ll,
the two opposing moral principles, were assumed without
discussion of their origin. The passage in Yasna 30:3-4
confronting each individual with the choice conce made by
the two Spirits later became the focus of speculation

about the origin of evil:

In the beginning those two Spirits who
are the well-endowed (?) twins were
known as the one good and the other evil,
in thought, word, and deed. Between
them the wise chose rightly, not so the
fools. And when thege Spirits met
they established in the beginning life
and death that in the end the followers
of the Lie should meet with the worst
existence, but the followers of Truth
with the Best Mind. Of these two
Spirits he who was of the Lie chose to do
the worst thingsy; but the Most Holy
Spirit, clothed in rugged heaven, (chose)
Truth as did (all) who sought with zeal
to do the pleasure of the Wise Lord by

(doing) good works. 12

Yet even of late diverse lnterpretations, at least two
held that the Evil Spirit was derived from Ahura Mazdsh.
It seems reasonable, therefore, to conclude that

there was at the time of their encounter a basic mono-
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theism in Persian religious thought compatible with that
of Judaism and a radical moral dichotomy which pervaded
the cosmos and daily threatened to destroy man's integrity.
This dichotomy was expressed in a myth of two opposing
Spirits, the embodiments of good and evil. That Judaism
absorbed Persian ideas about the Last Judgment, millenial
periods, heaven and hell, angelology and demonology, is
well known from inter-Testamental documents. To use
Schweizer's words, "Das Spatjudentum ist vor allem unter
persischer Herrschaft geboren worden™ 13. Yet our con-
cern is with the concept of 'spirit' and evidence of

such influence is much more tenuous. Its extent must

be left an open question until we have examined the texts.

I1 nvebpa  IN GREEK THOUGHT

"Derived from mvéf w the verbal noun nveBua
means the elemental natural and vital force which, matter
and process in one, acts as a stream of air in the blow-
ing of the wind and the inhaling and exhaling of breath ...".
So begins Kleinknecht's article on " mveBpa in the Greek
World" in the recent Theological Dictionary of the

New Testamentlh. The definition could apply to the

same concept in any ancient mythology except for the
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phrase "matter and process in one", nvelbua in
classical Greek never loses its material character and
so differs radically from the Hebrew IT79,

Basic to the root =véF - 1igs the idea of energy,
which clings to the noun gvelua 15. It describes
windlé, breathl7, and the life-giving force which departs
with the last breath to return to the higher realm from
which it came (the air)ls, In this latter capacity it
is at once human znd divine, material and spiritual.

In its generative function, xvelua maintains a subtle
connection with the material, life-giving orépua | 19.
From the time of Hippocrates mvelua is known to be an
element of the human body that influences a man's constitu-
tion and character; permeating all nature, it is absorbed
into the body through food and drink as well as inhala-
tion, later to be transformed into a psychical quality.
Under Aristotle's influence =nveSue  became the breath

of life which gives 'soul' in varying degrees to different
orgenismsy as ofupvtov mwvelua it is responsible for
the differentiation of tendencies and organs within the
embryozo.

Yet nveBpa is sometimes thought teo be divine
because of its uncontrollable nature and extraordinary

effects. It thus becomes the means whereby higher

powers communicate with man, the image of breathing
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providing the ideal channel. Gods breathe energy into
warriors at battle, the Muses breathe inspiration inte
the poets, and indeed Plato's four spheres of cultural
life - manticism, mysticism, poetry, and eroticism - all
exist by grace of the divine axvefua . The Oracles
achieved their importance in Greek society because their
prophetic words were believed to be divinely inspired
Enlrvora In the later philosophy of the Stoics
wvelua was finally used to portray the deity itself21.
By transference of meaning, =velua eventually
came to signify the *spirit® behind events, actions, and
relationships, for its etymology allowed it to be spir-
itualized into abstracf concepts. In déscribing man's
spiritual or emotional life, =nvelua stands in contrast
te vofig . The latter describes calculated, intellectusal,
mental activity, whereas the former retains its sense
of power in depicting those characteristics that are
dynamic and enthusiastic. Yet to the Greeks mnvelua
was a concept of secondary significance. A force imm-
anent and impersonsl, it was always a thing, a subtly
corporeal substance. "The Greek understanding of
nvelua stops at the point where the term, even if only
figuratively, breaks loose from its etymology and origin

and 1s no longer tied to the natural sense-phenomenon of
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wind or breath. For the Greeks this cannot be
separated from the nature of 'spirit'! in so far as it
is represented by mvebua " 22.

The 01d Testament gives no hint of Alexander's
conguest in 331 B.C. and the historical books of the
Apocrypha are concerned with a later period. There is
in fact no record of the initial impact that Hellenism
made on the internal life of Palestinian Jewry, z_although
it must have occasioned the unrest which under the
Seleucids mounted to active rebellion. The evidence of
the Ptolemaic period that is of interest here comes nov
from Palestine, but from Alexandria where the growing
Jewish community produced the Greek translation.of the
Pentateuch which was the first instalment of the LXX,

In it we find occasional instances where Greek thought
accompanies Greek language.

In 277 cases the LXX renders N1 by swvelpae , in
52 by A&vepo¢ 3 numerous other substitutes are used when

NMi1n refers to the centre of moral decision in mangj.
Since the Greeks had no concept comparable to the mn1n

1971? , this phrase is consistently translated as

10 mvelua tof 6cof and mwvelua came to designate 'spirit',
both divine and human, in Biblical Greek. The LXX also

introduces the phrase 6 mveBpa 10 dylov oo¥ (Ps. 51:13;
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Is. 63:10); there was no concept in secular Greek
adequate to translate the suprasensual idea of God's
holy Spirit.
w2 2% nntan *nb8 is translated in the

LXX by 6ed¢ a®v mvevudrtwv xal mdong ouprde (Num. 1635223
27:16), This may indicate recognition of the nvebupata
as individualized entities, precursors of the spirits
which surround God's throne in later Apocalypticza.
Certainly the independent existence of evil spirits is
made explicit in 1 Sam. 16:14 and 1 Kgs. 22:21. Equally
important in the two Numbers passages is the change of
emphasis from a Creator of all flesh to a universe in
which the world of flesh is contrasted to the world of
heavenly spirits. A simllar subtle changeﬁis found in
Job 33:4 where the Hebrew has '"the Spirit of God made me®
and the LXX reads ' =veBua 6efov ! for ' SR O1m f.

In Wisdom =velpo  appears identical with oopla 25.
As such it is not the life~force that permeates all things,
but rather comes later in life to men who are morally
deserving of it. These persons are =vefuata and Solomon
is the supreme example. In this capaclty =velua stands
in a unique relationship to God and it may be argued that

it achieves hypostatic independence. It is difficult

to tell whether the comnotation of substance so essential
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to ordinary Greek usage of the word passed over into
this concept; Hebrew influence, however, is obvious in
the subjugation of both copla and mnvelua to God.

As the conflict between Hellenism and the Jewish
tradition heightened, philosophers and historians, whose
loyalties were torn, made more sophisticated attempts to
reconcile the two. Little of their writing remains,
although their methodology can be surmlissd from the later
work of Philo and Josephus. It is doubtful if Judaism
would have survived, however, if it had not been for the
spontaneous emergence of groups within it who found their

raison d'éire in resistance to change.

IIT APOCCALYPTIC LITERATURE

Of the vast amount of Jewisgh literature that must
have been in circulation between the time of Ezra and
Nehemiah and the Fall of Jerusalemin 70 A.D., relatively
little has survived. Extra-canonical writings exist
mainly in Greek, many being pseudonymous as well as
apocryphal. Regarded en masse, however, the literature
of thils period presents overwhelming evidence of a new

genre, eXplicable only by the historical circumstances
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which produced 1it. Such writing is designated '"apocalypt-
ict?! beczuse of its claim to reveal secret truths, partic-
ularly those relating to God's culmination of history,

but there is no unanimity of opinion about literary integ-
rity or dating of documents or even about the characteris-
tics which mark this classification. Russell mentions
mythology, dualism, the division of time into ages,
cosmological surveys, numerclogy, esoterism, interest in
the fall of men and angels, the source of evll, God and
Satan, the transcendent figure called *Son of Man', belief
in 1life after death, heaven, hell, Paradise and Gehenna,
but stresses that none of these features is essential to,
or always present in, apocalyptic literature. "It may

be s2id to consist rather in a religious mood or temper
which is different from, though related to, that of
prophecy"” 26.

Despite von Rad's argument that apocalyptic writers
assume a radiczlly different view of history from the
'"Heilsgeschichte! of the 01ld Testament proph8t827, it
seems clear that they considered themselves to be the
contemporary recipients of divine inspiration, thus stand-
ing in the prophetic tradition. Russell has convincingly
demonstrated that the roots of this literature precede

Daniel, lyling in the battle motif of Ezekliel which portrays
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the final destruction of evil. It is indeed ‘'prophecy
in a new idiom', largely influenced by the esoterism of
the EastZS. It is the literature of a people who, see-
ing no hope in the politics of human history, looked
beyond to the eschatological intervention of God. This
Was an expression not of escapism but of a deep conviction
that as God's chosen people against evil they were fight-
ing a battle on a spiritual level which could be properly
understood only in terms of "spiritual powers in high
places®, In this context the overriding message is not
one of pessimism, but a ringing declaration of faith that
God's ultimate purpose could not be thwarted by evil.

That the bizarre speculations of Apocalyptic do not
label it as 'sectarian' was recognized by Charles29 and
has been upheld by Russell. He contests the view of
G. . Moore that Judaism should be judged only by the
‘normative! éorpus of canonical Scripture plus the ‘oral
tradition' which was eventually captured in writing by
the Rabbis and points out the fallacy of assuming that
the orthodoxy of the first century A.D. adequately reflects
the developments of the inter-Testamental period. Justly
he repeats W. D. Davies'! warning that 'the Babbinic
sources represent the triumph of one stream within Ju-
daism, the Pharisaic, and even of only one current within

0
that one stream, that of R.Johanan b. Zakkail® 3 . Further-
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more, before A.D. 70 ‘orthodoxy! was an unknown concept;
variety of religious views and parties was the accepted
reality. The existence of Pharisees, Sadducees, Essenes,
and Zealots 1s known to us from Josephus, but Russell
correctly rejects the description of these as 'sects!
since the very word presupposes orthodoxy. The situation
has been aptly described by M. Black as "one of a wide-
spread and dangerously proliferating and fissiparous
heteropraxis, a kind of baptizing nonconformity, with
many splinter groups, extending from Judaeza to Samaria
and beyond into the Dispersion itself" 31.

That the DSS azre the product of this period, and
presumably of one such group within it, is sufficiently
certain to be an assumption of this study. It is of
interest that many of the previously unknown writings
wWnich were found at Qumran share numerous characteristics
of the more familiar Pseudepigrapha. Furthermore, many
of the latter have been found in the Qumran library, in
particular 7 mss.relating to Daniel, the Book of Jubllees,
Enoch (minus the Similitudes), an Aramsic Testament of
Levi and a Hebrew Testament of Naphtali. Despite
Qumran's knowledge of apocalyptic literature, there is
ne evidence of the reverse; the oft-repeated terminology

of the non-Biblical Scrolls is not found elsewhere. It
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is then primarily the Pseudepigraphal works which can be
dated B.C. that assume importance in a study of the
inter-Testamental use of 'spirit', the purpose of which

is to provide illuminating background to the Qumran usage.

l. *wind' or 'breath':

The traditional use of =vebua as 'wind' is maintain-
ed in the translated works as well as those originally
Greeka. Most frequently it appears in lists of the
natural elements (Song of the Three 43), but occasionally
the emphasis is on the power of the wind (Sir. 39:28),
or its destructive force (Wsdm. 5:23); yet even in its
devastating might, the wind is under the control of God
(Sir. b43:17).

Illustrations that #vepa also retained the mean-
ing *breath' can be found in almost all the inter-Testament-
al WritingSBB. As such it is a gift from God (2 Macc.
7:23), the life force whose termination brings death
(Tob. 3:6)3 though in Wsdm. 16:14 it is parallel to 'the
imprisoned soul' there is no evidence that a man's personal-
ity was identified with his =vefua . Only in Enoch
does the word designate 'a human being after death', a
new usage which seems synonymous with ¥vyxh 34. Ambigu-

ity of 'breath' and 'spirit®' in reference to God reappears
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in Judith 16:14 where =vebua is related to the Word

at the time of Creation:

Let 2all Thy creatures serve Thee,
for Thou didst speak, and they were made.
Thou didst send forth Thy m=vefua and it

formed them;
There is none that can resist Thy voice. 35

2. Spirit of God:

(2) charismatic power:

Although the phrase 'Spirit of God' does not often
occur, the inter-Testamentael writings echo the tradi-
tional operations of the divine Spirit. It was active
in Creation (2 Bar., 21l:4; 2 Esd. 6:39), it transports
men as it did in Ezekiel (2 Bar. 6:33 7:2 (?); and
1 En. 68:23 70:2 of the dead), and it is the life-giving
power in contrast to impotent flesh (Jub. 5:8). At
times the impression is given that the Spirit pervades
the created order, filling =211 things with its substance
(Wedm, 1:7; 12:1). As we have seen, Alexandrian theol-
cgy is reflected in the close association of God's Spirit
with Wisdom, the two being almost identified as the
eXpression of divine activity in the Worid whereby men
gain insight (Wsdm. 9:17; Jub. 40:5) and understanding
(T. Levi 2:3). Yet despite Greek influence, the Hebrew

insistence that =717 belongs not to the humen realm but
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the divine has not been losty it is illustrated in

1 En. 106:17: "And they shall produce on the earth
giants not according to the spirit, but according to

the flesh ...". nveduo ~ also denotes divine power in
the traditional Hebrew sense of endowment. It bestows
upon man the gifts of courage (Sir. 48:12), vision

(Sir. 12:24), and goodness (T. Sim. 4:4; T. Benj. 8:2);
it is supremely the equipment for the Messianic office
(T, Levi 8:143 T. Benj. 9:2, both probably referring to
John Hyrcanus). The vision of Is. 11:2; 28:5 is
variously elaborated: the Messiah will be made strong
by the holy Spirit (Pss.Sol. 17:37), he will embody the
spirit of wisdom, the insight of teaching and might

(1 En. 49:3), the spirit of insight and holiness will
rest upon him (T. Levi 18:7), and the Spirit, the bless-
ing of the holy Father, will be poured upon him (T. Jud.
2432) . For it is in the expression of eschatological
hopes that the Spirit is mentioned most often, and the

Messiah uvpon whom it is to rest in its fullness.

(b) power inspiring prophecy:

The association between prophecy and inspiration
by the Spirit was sufficiently close that it was automat-

ically assumed that the cessation of prophecy indicated
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the withdrawal of the Spirit. The belief that prophecy
had ceased was foreshadowed in the 01d Testament

(Mal. 4:5, 6; Zech. 13:4-6), as was the expectation of
its return with the eschatoclogical outpouring of the
Spirit (Mal. 4:5, 6; Joel 2:28-29); both these ideas
are confirmed in 1 Maccabees (9:27 and L4:46; 14:41).
Relegation of the Spirit of prophecy to past and future
became a dominant conviction of post-Exilic Judaism, yet
there are indications that individuals believed them-
selves to be 'inspired' to continue proclamation. In

1 En. 91:1 the Word and Spirit together give Methuselah
ability toc see into the future; in the legend of

2 Esd. 14 Ezra implores God to send his holy Spirit so
that he may write again the Law and 'secret tradition'.
The Spirit seems to be presently claimed in Sib. Or. 3:701
and Sir. 48:12, Rebecca blesses Jacob by virtue of the
spirit of righteousness that has descended into her
mouth (Jub. 25:1%4), and it is explicitly the 'Spirit of
prophecy'! that enables Isaac to bless Levi and Judah

(Jub. 31:12).

(c) power creative of moral fortitude:

The first chapter of Jubilees depicts Moses pray-

ing for the people of Israel; in words very reminiscent
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of Ps. 51 he asks that God create in them an upright
spirit, a clean heart, and a holy spirit so that the
spirit of Beliar may not rule over them and they may
not be ensnared in their sins. The reply 1s that obed-
ience is dependent on confession, but that thereafter
God will create in them a2 holy spirit. There is here
the same interiorization of the spirit that emerged
towards the end of the 01ld Testament, and the same
realization of human impotence in the face of moral
conflict, It is the latter which issues in the convic-
tion that holiness derives from God, and the desperate
plea for its bestowal. This is the moral dilemma of
Ezekiel, but now the threatening forces of evil are
personified in the figure of Beliar. The ‘*spirit of
holiness' which T. Levi 18:11 envisages being given to
the saints is tantamount te¢ power over the evil spirits.
In the Hebrew version of T. Naph. 10:9 we read:

Blessed is the man who does not defile

the holy spirit of God which hath been

put and breathed into him, and blessed

is he who returns it to its Creator as

pure as 1t was on the day when He

entrusted it (to him).
Here N1 would seem to be the life force which has

been breathed into man, yet it is designated *'the holy

spirit of Godf. T. Benj. 8:2 states that the man whose
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mind does not entertain fornication lacks defilement
precisely because the Spirit of God abides in him. The

idea that God has placed his own Spirit within the
individual to act in a moral capacity is further attested

by Sib. Or. 1l:5-6 where it is called a !'guide' to all
mortals. In Ps. 51 we have stressed the divine origin

of the new spirit, and in Jub. 1 of the holy spirit, in

man; in T. Naph. we seem to have the equation of a holy,
human spirit with the holy Spirit of God. This is
problematic only when thought of in terms of identity.

When considered in terms of function, holiness, of man or
God, is the power which defeats evil. In Pss. Sol. 17:42-43
the 'might' with which the Messiah is endowed by God's
holy-Spirit is moral fortitude to prevent him from
'stumbling'Bé. Werner Foerster has said, "Fragen wir
nach dem Héiligen Geist im Spatjudentum, so fragen wir
nach Gottes Geist in seiner soteriologischen'Wirksamkeit"37.
Russell, however, has recognized that in the ethical realm
the divine Spirit is hardly distinguishable from the
supernatural influence of angels and/or the moral decision

of man's spirit38.

3. supernatural beings:

One of the most obvious products of foreign in-

fluence on Judaism is the growth of speculation about
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intermediary beings between man and God. The prolifera-
tion of these is indicated in passages such as 1 En. 61:10;
47:3; 2 Bar. 21:6; 48:10 which describe the hosts
surrounding God39. In the LXX the 01ld Testament NI
nIN3X |, PIX2T "N7X  is frequently translated by
nbp1o¢ v Suvipewv 5  the latter word possibly meaning
'power', felementary force'. Co H. Dodd sees in the
Test. XII a tendency to rationalize the angels of popular
mythology as divine agencies, 380vapeig , "powers' of
the monotheistic Godho. Since 'power' was a connotation
basic to the Jewish concept of Tspirit' it is not surpris-
ing to find that in the Jewish apocalyptic literature
supernatural forces were also called nvsﬁgara . There
are numerous references in Enoch to the 'spirits' of the
natural elementshl, a usage which receives some clarifica-
tion from Jub. 2:2. These spirits, created by God on
the first day to serve him, seem at times to be synonymdus
with the angels who control the elements, at other times
to be the forces which are controlled. One thing is
certain, that each has its decreed place and function in
the natural order under the supremacy of God. The
description of God as 'Lord of spirits' is found only in
the Similitudes of Enoch, but there some 104 timeshzl

In this connection mnvetpa came to be used to
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depict individual beings. The vast number of demons who
torment men are called 'evil spirits'. Their origin is
described at 1 En. 15:8-12; 16:1, the word mvesdpata

being applied to the fallen angels, also called the
Watchers (15:4-8), the giants who were born of their union
with women, and the above-mentioned demons who proceed at
the time of their deatth. This demonology is common to
Enoch, Jubilees, and Test. XII, three of the books found

at Qumran. The demons' task is to ‘'afflict, oppress,
destroy, attack, do battle and work destruction on the
earth and to cause trouble' (1 En. 15:11); they are further
described as 'the angels of punishment' preparing the
instruments of Satan that will destroy mortals (1 En. 53:3).
For at the head of this demon army stands Satan, the ruler
of the counter-kingdom of evil which opposes God yet is
ultimately subject to him. Frequently called Beliar or
Mastema, this 'chief of spirits' (Jub. 10:8) represents

a definite development beyond the Satan of the 0ld Tes-
tamenthh.

The ultimate control of God over all spirits, how-
ever, is illustrated in Jub. 15:31 which also differentiates
the position of Israel:

... but He chose Israel tc be His people.

And He sanctified it, and gathered it

from amongst all the children of men; for
there /




gL

there are many nations and many peoples,

and all are His, and over all hath He

placed spirits in auvthority to lead them

astray from Him. But over Israel He

did not appoint any angel or spirit, for

He glone is their ruler, and He will

preserve them and require them at the

hand of His angels and His spirits, and

at the hand of all His powers in order

that He may preserve them and bless themn,

and that they may be His and He may be

theirs from henceforth for ever.
As Satan was given permission to try Job, so the evil
spirits are now allowed to lead the nations astray. In
- this instance, however, the spirits® authority seems to
result in ultimate betrayal of God. Yet over Israel
none is appointed since she belongs to God in specizal
relationship. The context is a description of the
Covenant made with Abrsham, yet in this same context the
disloyalty of the Israelites is predicted and they are
called 'sons of Beliasr' (vs. 34), The idea that evil
spirits could seduce even the righteous is found through-
cut Jubilees (n.b. especially 10:6 ff.; 12:20), but
egqually strong was the conviction that they cshould not
hold final sway (see Jub. 10:12-13 where Nozh is said to
have been taught medicinal preventions; on a more sophist-
lcated level the hope of the righteous 1s expressed in

L
Jub. 19:28, the faith transmitted from Abraham to Jacob) 5.

It is in the Test. XITI that we find concrete examples
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of supernatural beings influencing man for good or evil.
The theoretical situation is restated in T. Benj. 3:3:
the spirits of Belial may afflict ( EEaitéw ) but not
gain mastery ( wxataxvpiebow )46. Here the guarantee

is not membership in Israel but fear of God and love of
neighbour; in T. Iss. 4:4 it is single-mindedness. It
seems as though the distinction hetween Israel and other
netions has developed into one between those who observe
the Law with complete dedication and those who deviate;
this was probably a modification made necessary by the
recognition of apostasy within the ranks of the righteous.
So T, Dan. 5:5-6, after exhorting people to keep the Law
"that the Lord may dwell among you, and Beliar may flee
from you", warnsg against the conspiracy of Satan to cause
the sons of Levi to sin. There seems to be-no clear
theory of cause and effect; at times it seems that man
sins unavoidably because of Belizl's influence, at other
times it seems that by man's free choice he puts himself
into Satan's hands. T. Sim. 2:7 claims that " ... the
prince of deceit sent forth the spirit of Jjealousy and
blinded my mind®. Yet the 'spirits'! often seem synon-
ymous With human weaknesses as in the 01ld Testament sense
of ‘'disposition', an occurrence which Hill correctly

interprets as deriving from the Hebrew and being non-
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existent in works originally Greek@7. Wine 1s said to

contain the four evil spirits of lust, hot desire,
profligacy and filthy lucre (T. Jud. 16:1), the spirits
of jealousy and fornication attacked Judah (T. Jud. 13:3),
the spirit of anger resulted in the murder of Joseph
(T. Dan 1:6), and the spirit of envy rules the mind and
corrupts (T, Sim. 3:1 ff.). In T. Reub. the seven spirits
of decelit are listed as the means by which young men
perish: fornication, insatizbleness, fighting, obseguious-
ness and chicanery, pride, lying, injustice (2:1; 3:3 ff.).
The fluidity between the natural and supernatural is
grasped in Charles' statement: "If men yield, the devil
makes them his own instruments, T. Naph. 1l:33 but if they
are single-hearted and do right, then neither the spirits of
deceit nor Beliar have power over them, T. Iss. 4:4;
T. Benj. 5:2" @8.

Eschatological expectation was that all such evil
spirits would be destroyed at the End (T. Jud. 25:3);
God will emerge victorious, having himself visited the
Barth and men shall rule over the wicked spirits (T. Sim.
6:6), Elsewhere it is the hosts of heaven who work
vengeance on these spirits at the Day of Judgment (T. Levi
313). In later texts such as Ass. Moses 10 we find the

concept of the divine kingdom egtablished at the last
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Judgment as the final victory of God over Satan. "Evil
is conceived as a cosmic force and the world as the King-
dom of Satan and his demonic powers (an idea found also

in the new Hebrew Scrolls)s and the final triumph of the
reign of God will bring the total destruction of the reign
of Satan" 49. 1 En. 58:6 states it in different terms:
"The darkness shall be destroyed and the light established
for ever".

In the present time, however, human nature is not
subjected to evil influences alones there are equal
powers on the side of good. =vedudta seemningly describes
angelic creatures in 1 En. 15:1053 Jub. 1l:255 15:31-32
(three times), but is never used of the archangels.
Neither is it used to refer to angels in a helping role,
despite the significance of their task. In T, Sim. 2:7
wWwe read that the prince of deceit sent forth the spirit
of jealousy, but God sent forth his angel and delivered
Joseph out of Simeon's hands (vs. 8). So too T. Benj.
6:1 states that the inclination of the good man is not
in the power of the decelt of the spirit of Beliar because
the angel of peaceso guides his soul. The angel of
Abraham and God himself are invoked in prayer in T. Jos,
6:7, and 1:3 - 2:3 accredits delivery from temptation to

direct sustenance of God. It is moral strength to do
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God's will that is prayed for in Jub. 21:25; 22:10,
and an angel of might who prevents Judah from being over-
come (T, Jud. 3:10). Angelic intercession is the means
of protection in the vision of T. Levi 5:6: "I am the
angel who intercedeth for the nation of Israel that they
may not be smitten utterly, for every evil spirit attacketh
it", This could be either Michael or the angel of peace,
The two seem distinguished in Daniel, Michael being the
Guardian Angel of Israel and because of this role Charles
sees Michael also in 1 En. 89:763 90s14, 22 51. Despite
complex angelology the concept emerges that man is the
battlefield on which two opposing cosmic powers meet.
Although the individual maintains ethical responsibility,
he is also prey to supernstural influencesy it is obvious
that these two ideas existed in tension, While this
presents to the modern mind an unreconciled combination
of free will and determinism, it seems not to have been
a2 problem to the theclogians of the time. To insist
that one view must absorb the other would be to violate
the textual evidence. The existence of this paradox,
plus the fluidity of angelology, should forewarn us
against too rigid a categorization of supernatural powers.
Man's free ethical choice seems assured in the well-

known statement of T. Jud. 20:1-2:




Know, therefore, my children, that two
spirits wait upon man -~ the spirit of
truth and the spirit of deceit. And in
the midst is the spirit of understanding
of the mind, to which it belongeth to
turn whithersoever it will.

The attention of scholars has focused on the latter
sentence which proclaims the individual's responsibility.
What seems lacking is a2 definition of the two spirits!

In what sense is =®vebua used hereSz?

In refusing to
categorize, Russell has justified his position by stress-
ing the difficulty in this passage and others of disting-
uishing between the action of the Spirit of God, of super-
natural agencies, and man's volitional activity53. The
more obvicus distinction is between good and evil.
Accordingly we find mention of supernatural beings who
are not designated 'angel' or 'demon' but simply good
or evil: 1 En. 61:12 refers to 'every spirit of light!
and in 1 En. 41:9 the phrase "no power is able to hinder®
occurs parallel to "no angel hinders". This moral divig-
ion which pervades the cosmos is set forth in the astronom-
ical secrets of 1 En. 41:8:
For the sun changes oft for a2 blessing or a
curse,
And the course of the path of the moon is light
to the righteous

And darkness to the sinners in the name of the

Lord,
Who /
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Who made a separation between the light and
the darkness,

And divided the spirits of men,

And strengthened the spirits of the righteous,

In the name of His righteousness.

The antiphony has run the complete gamut from sun and
moon to the spirits of men, the division of the latter
being confirmed by the description in 1 En. 108:11 of
"those who belong to the generation of light ... those

who were born in darkness” 5Q.

L, gpirit of man:

That man's ethical allegiance should be indicated
by the tenor of hig fspirit' is in full accord with the
Hebrew understanding of N1 as the seat of moral
decision which emerged towards the close of the 01d
Testament. The individual's responsibility is made
explicit in T, Levi 19:1, a passage which also underlines
the clear alternatives:

And now, my children, ye have heard zll;

choose, therefore, for yourselves elther the

light or the darkness, either the law of 55

the Lord or the works of Beliar.

The continued concentration on man's personal moral
dilemma 1s apparent from the predominant use of =velua

to indicate the human spirit and from the emphasis on
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details of behaviour. Under *spirit of man' Russell
lists four categories: (a) the principle of life/life
energy, (b) denoting human consciousness, either as the
fundamental aspect of the personality, with emotional
content, or expressing intelligence or thought, (c) express-
ing the nature of man and his capacity to act in a
positive way, (d) in disembodied state, either after death
or translated56.

It is man's 'spirit' that departs at death (2 Bara
3:2; T. Gad 5:9); without this factor idols are but
'dumb forms!' (Jub. 12:3, 5; 20:8). In such instances
'spirit! is the life energy designated above by (a).
Examples of (b) are numerous: T. Benj. 4:5 speaks of a
man having "the grace of a good spirit", T. Naph. 2:2
claims that the body is made "after the likeness of the
spirit" and that the spirit is implanted "according to
the capacity of the body"; the 'spirit'! is patient
(Jub. 1953, &, 8), grieved (Jub. 27:14), perturbed
(2 Bar., 70:2), inflamed (2 Esd. 6:37)3y it is the centre
of thought (1 En. 98:7) and of memory (2 Esd. 14:40).
"*Spirit® is used in the sense of (d) to describe transla-
tion in 1 En. 71:1, 5, 6, 11 and appears fregquently in
the same book to convey man's survival of death, Sim=-

ilarly Jub. 23:31 proclaims:
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And their bones shall rest in the earth,
And their spirits shall have nmuch joy.

57

It is (¢) however which most concerns us”', Russell
points to the merging in Jewish Apocalyptic of the two
concepts 'soul'! and 'spirit® which together came to
express the inner life of man. "The difference between
them is not primarily one of kind but rather of aspect
or approach, the spirit being expressive of that side of
man's nature which may be more readily influenced by the
an 58.

spirit of Go It is (c) which Russell recognizes

ag difficult to distinguish from the Spirit of God or

supernatural beings acting upon man. His most significant

insight is expressed on p. 149:

In an important number of instances it
(spirit) is used to denote that aspect of
man's nature which is most readily influenced
by God and which is capable of taking upon
itself ethical gualities of a definite nature.
It can be described as holy (ef. Jub. 1:21, 23)
just as in the case of the spirit of God; it
can also become defiled (cf. Hebrew Test.
of Napht. 10:9). Both 'soul' and ‘spirit?,
then, are used to describe a normal element
in human consciousness and yet they are
distinct, not only in thelr origin, but in
the fact that 'spirit' describes human nature
in its higher affinities and in its God-ward
aspect. In a number of cases it 1s almost
impossible to distinguish between this con-
ception of spirit and the activity of the
spirit of God himself. Even in those
instances where it designates man's own
consciousness there is seldom lacking the
sense /
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sense that the word at the same time

expresses an external influence upon

man, either in the form of the gpirit

of God or in the shape of supernatural

beings.
As illustrations of this usage, Russell cites 1 En. 56:5
where a spirit of unrest is said to come upon kings as
the result of angels® initiative, 71:11 where the author
claims his spirit was Transfigured and that he cried out
with a loud voice and 'with the spirit of power', and
T, Gad 1:9; 3:1; 4:7; 632 where the spirit of hatred
seems to work both within and upon the author.

Russell thinks that this usage is az development
of that in Is. 11l:2 where the Spirit of the Lord is said
to rest upon the Messiah, yet at The same time is said
to be the spirit of wisdom and understanding, the spirit
of counsel and might, the spirit of knowledge and of the
fear of the Lord59. So in the Testaments the spirit of
hatred is said to work together with Satan, the spirit

of love with the Law of God, God may send the spirit of

understanding into man or man may be described as possess-~

ing it, man may possess the spirit of anger as part of
his own nature or it may be thought of as a supernatural
entity. As we have seen, God is implored at the same
time to create in his people an upright splrit and not to

let the spirit of Bellar rule over them (Jub. 1:20).




Thet the word *spirit' was used to describe those
influences cutside man which played upon him has been
amply illustrated; that it alsoc came to designate one
of the basic components of human nature is now equally
obvious,. It pertains to that part of man which we have
called his 'volitional centre'f.
Bearing in mind Lys' analogy of respiration, it

is not surprising that the fluidity of movement between
God's Spirit and the spirit of man should have developed
into a definite view of moral influence as the individual
ethical dilemms sharpened. The significant factor to
emerge from apocalyptic writing is that this same fluidity
hes now been extended to supernatural angels and demons.
The influence of Persiz is obvious in this army of super-
natural beings who contend for man's ethical allegiance.
In Zoroastrianism, however, the influence of such supra-
human powers remained external; they were thought to
act upon man from a distance in much the same way that
primitive Hebrew thought concelved of the descent of the

P T S e e TR In Jewish Apocalyptic, although angels
and demons are still independent entities, thelr sphere
of operation is the human spirit and they bestow and
Withdraw their influence upon 1t as easily and impercep-

tibly as does the Spirit of God. This intermingling
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of human and divine spirit seems distinctively Hebraic.
Furthermore, according to Zorcaster, the Holy Spirit was,
as We have seen, an attribute of Ahura Mazdah in which

no man could share. The instances we have cited of man
appropriating holiness by virtue of the divine'Spirit's
action, illustrate a specifically Jewish development.

One would be tempted to see Greek influence in the use of
rvelBuo both human and divine, if it were not for the
complete lack of corporezlity. Nowhere in Apocalyptic
does xveBua bear the slightest resemblance to a material
substance; xvefua 1is not a quallity possessedy 1t is
dynamic power, charismatic, prophetic, and moral and as
such it is egsentially Hebraic. The development we have
noted of inter~azction between divine, supra-human and
human mvebua is in accord with the movement inherent in

the Hebrew concept of nI17.

IV RBABBINIC LITERATURE

Since most of the literature commonly termed
'RBabbinic! was written in a period later than that to

which we assign the DS3, its inclusion in this study
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perhaps requires explanation. A reminder of the follow-
ing facts will serve as minimal justification. In the
extant documents ancient material has been preserved, some
of which existed as oral tradition from the time of Ezra
and Nehemiah until it was captured in writing about the
beginning of the Christian era. Certainly translations
and interpretations of Biblical passages would have
-originated as soon as Hebrew ceased to be the everyday
language of the people (Neh. 8:8), and attempts to
investigate the hidden meanings of Scripture developed

as soon as there were scribes with the time and ability
to devote to the task (Ezra 7:12); from such natural
beginnings grew the complex Targumim and Midrashim of
later centuries. Of equal importance with the longevity
of this tradition is the fact that it is unmistakably
Jewish. The avowed intention of the Rabbis in theilr
intensive task of interpretation was to preserve the
essential teachings of Judaism so that they might survive

in the face of foreign influence60.

l. 'wind'® or 'breath':

The Targumim generally retain the use of 19
to mean 'wind' when dealing with 01ld Testament passages

where this is the obvious connotation of the word; other-
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wise cosmic function is rarely attributed to 1t .
Similarly, the desire to render faithfully the 0ld
Testament is the chief cause of the word's usage to

62

depict 'breath' and/or 'disposition' .

2. Spirit of God:

The actual phrase "Spirit of God' is replaced by
frequent reference to the *Spirit of might', the 'Spirit
of prophecy' and the 'holy Spirit'. This holy Spirit
is often described in material terms, as light, fire,
weter, sound, or a doveéB. There 1s no reason to
believe, however, that the Rabbis actually conceived of
the Spirit as existing in these substantial forms; such
passages it adequately into the category of ﬁivid met-
aphor, and some are sufficiently bizarre to deny the
expectation of literal inferpretation 4. ‘The'Spirit
is also represented as acting in personal categories:
it conscles, weeps, laments, rejoices, and even speaks
to God65. This reises the possibility that it is now
thought of as an angelic being or at least in hypostatic
form, but Schweizer rightly points out that both these
concepts are unJewish and that the intention is purely
to represent the Spirit "as an objective divine reszlity

66

which encounters a man and lays claim to him" . The
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personal terminology conveys little different from the
0ld Testament description of the Spirit resting upon
mang it still portrays God in action, his relationship
to humanity67.

Whereas in the 01d Testament the divine Spirit
bestowed upon man countless charismatic gifts, it is in
Babbinic thought chiefly the source of prophecy. Targ.
Onk., retains the endowment of strength or power implicit
in Judg. 13:255 1 Sam. 11:6, but its addition to Is. 1l:2
of the words 'the Spirit of prophecy from God' is more
?characteristic of Targumic method68. So Targs Jon. and
jOnk,vboth expand Is. 613l to read *the Spirit of prophecy
isupon me', This emphasis indicates a2 widening of
the meaning of the word ‘prophecy'y it seems in fact
to have absorbed all the gifts of intellectual and moral
excellence which n the Cld Testament we classed as
*genius’ 69. Thus we find the view that the Spirit of
prophecy rested on the patriarchs and indeed on all 0ld
Testament figures who feared God. Accordingly Moses,
David, and Solomon are said to have composed parts of
the 01d Testament under the influence of the Spirit and
the belief developed that the 0ld Testament per se was

vivid proof of the Spirit's activity. Divine authority

for the present thus was found in the revelation of the
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Spirit in the past?o.

The activity of the Spirit was not only reverenced
in the past, but anticipated in the future, and in this
hope Ezek., 36:26; 37:14 acted as pivotal texts.

God said to Israel, ¥In this world my

spirit nas put wisdom in you, but in

the future my Spilrit will make you to

live again, as it is said (Ezek. 37:14)

I will PHt my Spirit in you that you 1

may live'".

The Spirit is expected to renew men's wills, effecting

a moral regeneration (Pesikt. 165a; Tanh. 170b); it
will replace the evil inclination (Tanh. B, Hubbat 66a) &
It may in fact be argued that on the basis of Ezekiel's
hope the Spirit was conceived as the agent by which tThe
evil instinct would be destroyed and the resurrection
would take place73. Yet the insight of Joel was also
influential, being reflected in passages which predict
that under the inspiration of the Spirit all God's people
would be prophets7A. The roots assoclating the Spirit
with the awaited Messiah lie, as we have seen, in the
01d Testament and are well developed in the Apocrypha
and. Pseudepigrapha. Over the latter, the Babbis made

no significant development in this direction. They

based their expectations on Is. 11l:2 which they interpreted

as referring to the holy Spirit resting on the Messiah;
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Is. 42:1-4 received similar treatment, the Servant
being interpreted as a lessianic figure.

The most striking Rabbinic teaching about the
Spirit was that of its cessation in the present75.
Scholarly opinion may be summarized in the statement that
the literature allows no contemporary manifestation of
the Spirit; instead it offers various explanations of
1ts cessation. It is said to have withdrawn at the

76

time of the destruction of the first (or second) Temple' ™,

but more frequently at the death of the last of the
prophets, Evidence for the latter view, which accords
with the close connection between the Spirit and prophecy
mentioned above, is usually cited from Ps. 74:9; 1 Macc.
L:Lk6; 9:27; 14:41 and Jos. Ant. XIII.1l.1, but the most
decisive statement is that with which this Chapter began.
It is repested many times in Rabbinic literature:

When the last prophets Haggai, Zechariah

and Malachi died, the Holy Spirit ceased

out of Israel; but nevertheless it was

granted them to hear (the communications

from God) by means of a Bath-Qol. 77
The reason for this withdrawal is stated in the answer
to R. Eliezer's question in Sif. Deut. 173 on 18:12:
"Why is the Holy Spirit so little in evidence in Israel?

78

But your sins have separated between you and your God"' .
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The Rabbis'! consciousness of Israel's sinful state, no
doubt greatly exacerbated by what seemed capitulation
to Hellenism, prevented any thought that she was living
in the age of the Spirit. Several instances are cited
of men worthy to receive the Spirit, but it is always
withheld on account of the sinfulness of their environment.
When the sages entered the house of

Guryo at Jericho, they heard the Bath

Qol (the Heavenly Voice) announce, 'One

man 1s present here who is worthy of

the ruach haq&des@ but his generation 79

is not worthy of it ...

It is texts such as this that are cited by Abelson
and Marmorstein to challenge the accepted view that the
Spirit was believed to have departed. Such passages
are united, however, in claliming worthiness, not recep-
tionBO. Other arguments seem equally unconvincingSls
that the Bath Qol fulfilled the function of the holy
Spirit is denied by R. Joshua's repudiation of its
message in Bab Metzia 59bsy that the prophetic Spirit
continued despite the decline of prophecy must be
reconciled with the fact that it never declared 'thus
saith the Lord' but always referred to the past with the
words 'it is written'; the claim that the Holy Spirit

survived in the office of the priesthood and was trans-

mitted to the Habbls at their ordination is precarious,
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though less easily refuted than the others; that the
Rabbis' pneumatic quallty lay in their ability to predict
seems to contradict the Rabbinic view of prophecy and
would also probably be refuted by b. Sanh. 97b which
scorns fcalculation of the times'. Furthermore, Davies
correctly points out that the Shekinah cannot be zssumed
to be identical with the Holy Spirit for, =slthough both
Witness to the presence of God, the former lacks the
invasive energy characteristic of the latter. The fact
that so much Rabbinic literature is discursive, non-
systematic Haggadah in which sayings about the Holy
Spirit are anonymous mekes conclusions difficult.,  Since
the arguments of Abrahams, Marmorstein and Abelson do
not seem to withstand textual investigation, we cannot
say that Rabbinic literature recognizes any contemporary
manifestation of the Spirit. Yet Davies rightly warns
that we dare not generalize from the official position
represented in the documents to deny any individual
awareness of the Spirit's guidance,

The following passage, quoted by Abelson in support
of his case, indicates that such awareness might have
been possible:

The Torah leads to watchfulness, watchful-
ness to strictness, strictness to sinless-

ness, sinlessness to self-control, self-
control /
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control to purity, purity to piety,

piety to humility, humility to sin-

fearing, sin-fearing to holiness,

holiness to the holy spirit, and this 85

last to the resurrection of the dead.
The phrase "holiness to the holy spirit" provides important
indication of the close relationship between the Holy
Spirit and the ethical l1life in Rabbinic thought. Indeed
if it was sin that had caused the withdrawsl of the Spirit,
it is logical to assume that its return would presuppose
righteousness. The most frequent name for God in
Rabbinic literature is 'the Holy One' and 'holiness' is,

to borrow Schechter's phrase, but another word for

8
Imitatio Dei 3. The attributes of God become the idezals

of conduct for Israel and the practice of these 1s the
highest expression of righteousness. It is interesting
to note the Rabbinic paraphrase of Lev. 11l:44, "As I am
separated, so be ye separated", separation here implying
avoidance of impuritygu. In this sense, holiness
accords wWith obedience to the Law, but Schechter draws
attention to a superior type of holiness, the essence of
which is better captured in the use of the word nNI7%0nN
than avaTe . The concept is more individualized,
allowing each man to choozge the path by which his dedica-
tion can best be expressed and his relationship to God

deepened;y tThe reward of this 1s, according to Schechter,




104
'‘communion with the Holy Spirit'.

This superior holiness, which implies

absolute purity both in action and

thought, and utter withdrawal from things

earthly, begins, as a2 later mystic

rightly points out, with a human effort

on the part of man to reach it, and

finishes with a gift from heaven bestowed 8

upon man by an act of grace. 5
By the Rabbis' own logic, then, ‘holiness' was the pre-
requisite for the activity of the Holy Spirit. To what
extent the individusl expected, despite his unworthy
environment, to encounter the divine Spirit in his own
attempt to lead an ethical life remains an open question,
but it is highly likely that among the less legalistic,
more mystical Jews the reception of ‘grace'! would be
recognized as the activity of the Spirit. As Davies
concludes, We should not consider Rabbinic Judaism "as
an arid desert scorched to barrenness by its belief in
a. transcendent God who no longer revealed himself to his
peorle. On the contrary, the phenomena ... are eloguent
of the awsreness of the near presence of God, and we need
not deny that there may have been individuals who were

g6

conscious of the Holy Spirit as active in their lives"® o
We have at least one illustration in the case of Samuel

the Little who reportedly prophesied in the hour of his

death, thus indicating that he was to some degree inspired
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by the Spirit87.

3. supernatural beings:

Evil spirits continue to threaten man in Rabbinic

literature, although they seldom appear in the role of
- tempter; more often they damage and disturb. Yet
there remain instances of supernatural spirits 'entering'
men, causing mental confusion which results in sings.
These demons operate under the authority of a 'Prince of
evil spirits', but he seems to be no longer identified as
Satangg. While belief in evil spirits belonging to a
higher than human realm is presumed by the Rabbis, and

M37 continues to depict such beings, they in fact play

a nuch less significant role than in Apocalyptic and

there is no development over the latter.

L, spirit of man:

NM17 is used interchangeably with 721l and oW
by the.Rabbis to describe the human soul or spirit; there
is no apparent distinction between these two concepts,
Sjdberg points out that MN17 and W51 are used
especially but not exclusively in relation to the animal
and psychic functions of the soul, MNY71 when reference

is to the soul derived from heaven. The latter term
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is sometimes used to translate 1 in 01d Testament
passages9o.

The Rabbinic distinction anthropologically was
between body and soul, the latter as depicted by all

three words above.

A1l creatures created from heaven, their

soul ( wm3 ) and their body derive from

heaven, and all creatures created from

earth, their soul and their body derive

from earth. Man is the only exception;

for his soul ( ywzy ) derives from heaven, 91

and his body from earth.
Such a view is a development from the 0ld Testament
understanding of 1197 as God's gift to man. Greek
influence is resisted to the point that the spirit is
never a divine substance in man, nor is there any evil
connotation attached to the bedys; the emphasis is simply
on the heavenly origin of the spirit. Due to this
origin, the soul is pure and holy when man receives it
and it is his duty to preserve it in this state’ 2.
Since this spirit is given by God, it can alsc be called
God's Spirit and in T.J.I Gen. 6:3 we find the state-
ment, as in T. Naph. 10:9, that God has placed his holy
Spirit in mangB. If man returns the spirit to God pure
at the end of his life, then he becomes like one of the

oL

angels” .,




107

This independence of man's spirit from his body
leads to the idez that it can wander through the world
while man is sleeping. In this capacity it foretells
the future in dreams or rises to heaven itself.
Accordingly the soul survives death and walts in some
appointed place until the Last Judgment when it will be
reunited with the body95.

Without losing its connotation of divine origin,
the human spirit is nonethelegs described by adjectives
indicating emotional states; as in the 014 Testament
man's nY  can be proud, humble, refreshed, and restedgé.
It does not, however, assume the same importance in
ethical decisions, largely because of another concept
introduced by the Rabbis. Man's continuing moral
dilemma had convinced them of an intermal conflict of
two inclinations. Hence there developed the theory of
the good and evil "X%® which determined man's behaviour97.

It is important to stress again at this point
that Rabbinic literature represents only one stream of
thought, that which triumphed after centuries of specula-
tion. If there existed tendencies which challenged the
new-found orthodoxy, we could scarcely expect them to
find expression in the official literature. Davies,

arguing against Montefiore's use of Rabbinic texts for
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clarification of Pauline studies, concludes, "It
follows that we cannot, without extreme caution, use
the Rabbinic sources as evidence fof first-century

w 98

Judaism How much more caution should be exerted

when stu&ying the earlier Dead Sea Scrolls!
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