
95

chapter six 
Plurality & One God

The Mystery of God’s Being

 In this chapter, we will be looking at the issue of plurality within the God-
head. When I use the word “Godhead,” I’m referring to the term used twice 
in the Apostolic Scriptures (Rom 1:20; Col 2:9), the Greek word qeovth~ (theotēs), 
meaning “deity” or “divine character/nature.” 1 That is, from the very begin-
ning of the Bible, we are confronted with what appears to be a stark contradic-
tion. The God Who is the Creator, the One and only God Who existed before 
all else, speaks of Himself and is portrayed by the authors of Scripture in both 
singular and plural terms. That is, the words of Scripture affirm both singu-
larity as well as plurality within the Godhead.
 Of course, from the perspective of human reasoning and logic, this is an 
impossibility: nothing can, at the same time, be singular yet plural. And it is 
this impossibility that has given rise to all manner of explanations, interpreta-
tions, and doctrines, as well as fodder for those who simply consider the Bible 
to be nothing more than the mythological meanderings of irrational minds.
 At the same time, the inexplicable tension between singularity and plural-
ity in the self-revelation of God became one of the doctrinal issues confront-
ing the emerging Christian Church and ultimately formed one of the primary 
doctrinal schisms separating the Synagogue and Christian Church. 
 Yet questions of how to understand and define the Scriptural references to 
divine plurality became a major point of debate in the early centuries of the 
emerging Christian Church. As one might expect, these debates resulted in 
various fractures within early Christianity. Yet the conclusion of this struggle 
saw the formulation of various Creeds around which the majority of Chris-
tendom united, Creeds which defined what came to be known as the doctrine 
of the Trinity.
 Of course, bound together within the struggle surrounding the doctrine of 
the Trinity were cardinal issues such as the deity of Yeshua, the humanity of 
Yeshua, the deity of the Ruach HaKodesh (Holy Spirit), and the question of 
whether the Messiah and the Spirit exist as distinct “persons” within the God-
head or if these are simply various modes or modalities in which God reveals 
Himself through time. For those who held that the Father, the Messiah, and 
the Spirit each have a distinct personage, other issues arose, such as the ques-
tions of equality between the Father, Messiah, and Ruach, and how such 
equality could be understood in light of biblical passages which seem to sug-
gest some subordination within the Godhead. 
 The history of the Christian Church chronicles how these issues and the 
various answers given in response to these issues have resulted in what some 
might consider “Christianities” rather than a monolithic “Christianity.” In 
short, for many of us, one’s acceptance or denial of plurality within the God-
head, as well as one’s further definition of what such a plurality entails, will 
in many ways affect all other aspects of one’s theology,  because this issue is 
at the heart of God’s self-revelation. And why is this so? Because we believe 
Yeshua the Messiah is the most complete and full revelation of God to man-
kind (Heb 1:3), and thus the question of Yeshua’s relationship to the Father is 

1 BDAG, “qeovth~.” Note also qei`o~ in Acts 17:29.
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obviously at the forefront of our faith. Further, affirming the deity of Yeshua is 
an essential element of our faith in Him as the Savior of sinners, for only an 
infinite being could effect an infinite atonement necessary to pay the debt of 
sin against an infinitely holy God. But when we affirm the deity of Yeshua, it 
is obvious that we likewise affirm plurality within the Godhead. This leaves 
us with the question of how to affirm plurality within the Godhead on the one 
hand, while holding tenaciously to our belief that there is one and only one 
God. In short, the question that confronts us is this: can we confess a plurality 
in the Godhead while at the same time insisting that there is one and only one 
true God?  
 Some, feeling that it is impossible to affirm a plurality within the Godhead 
and still be monotheistic, have abandoned belief in the deity of Yeshua, claim-
ing that He is not eternal but that He is the first of God’s creation. While they 
may view Yeshua as unique in some ways, they deny that He is divine and 
thus avoid the question of plurality within the Godhead. They likewise inter-
pret the references to the Spirit (Ruach) or to the Spirit of God (Ruach Ha-
Kodesh) as simply another way of referring to God but not to a separate per-
sonage within the Godhead. In this way, they believe that they have retained 
a genuine monotheism and avoided the charge of polytheism.
 It is understandable why the question of plurality in the Godhead, and 
more specifically, the Christian doctrine of the Trinity, is a major issue among 
Messianics. For Messianic Judaism stands between rabbinic Judaism on the 
one side, and Christianity on the other. With rabbinic Judaism, we appreciate 
the high value put upon the Torah and many traditions that enhance Torah 
obedience. Moreover, maintaining a connection to the Jewish people is not 
only important for those within Messianic Judaism who are ethnically Jewish,   
but for non-Jews as well, for all have been grafted into the covenant people by 
faith. On the other hand, with the Christian Church we share our most central 
belief, namely, that Yeshua is the true Messiah and that He is the only way of 
salvation for sinners. Further, together with the Christian Church, we receive 
the Tanach and the Apostolic Scriptures as comprising the authoritative canon 
of Scripture. 
 For Jewish people who are raised in a religious context, accepting the deity 
of Yeshua is one of the greatest hurdles to overcome in accepting Him as the 
true Messiah and as the Savior of sinners. What is more, since religious Jews 
are often taught from their earliest years that Christians believe in three Gods, 
the Trinity doctrine looms large in their minds as that which smacks of pagan-
ism—as teaching polytheism and not monotheism.
 While it is very important that we maintain the clear distinctions between 
a genuine faith in Yeshua as the Messiah and the anti-Yeshua posture of rab-
binic Judaism, we should also recognize that the gulf between the two was 
broadened in the early decades as the emerging Christian Church and the 
Synagogue divided from each other, each posturing their self-definition in 
terms of the “other,” i.e., how their core beliefs were different than and even 
opposite of the other. 
 As such, by the third and fourth centuries, the Christian Church displayed 
the Trinity doctrine as perhaps the primary teaching that marked Christianity 
as unique from all other religions, and perhaps from rabbinic Judaism specifi-
cally. As the doctrine of the Trinity became fixed in the Christian Creeds, the 
Synagogue just as firmly affirmed its utter rejection of any plurality within the 
Godhead. In fact, it seems quite clear that in some respects, the separation of 
the Synagogue and emerging Christian Church became the fulcrum for a 
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strengthened doctrinal dogmatism on both sides, each seeking every possible 
way to make their respective positions impenetrable by the arguments of the 
other. As such, while each side may have begun with a more moderate posi-
tion, their antagonism vìs-a-vìs each other forced them to galvanize their posi-
tions to win the debate, whether the debate was intramural or with outside 
opponents. Thus, as we take the opportunity to survey the history of the Trin-
ity doctrine, we will see how certain aspects of the developed doctrine were 
considered necessary in order to fend off the arguments of opponents. In this 
regard, the final wording of the Trinity doctrine in the established Creeds of 
the Christian Church were, to some extent, formulated out of polemical neces-
sity rather than simply as a positive statement of belief.

Scriptural Evidence: There is Only One God

 All who claim to believe in the God of Israel as the Bible presents Him also 
affirm that He is the only God—all others who may claim to be God, or to 
whom the status of “God” is ascribed, are false and are not God at all.
 That monotheism holds a central place within historic Judaism can be seen 
by the fact that the Shema (cf. Deut 6:4–9; 11:13–21) became a central feature 
of the Synagogue liturgy, forming a creedal statement of faith. 

Hear, O Israel! Adonai is our God, Adonai is one! You shall love Ado-
nai your God with all your heart and with all your soul and with all 
your might. (Deut 6:4–5)

While the Hebrew word ֶאָחד (‘echad, “one”) can be used to designate a single 
entity made up of various parts, 1 more often than not, the word ‘echad desig-
nates something that is numerically one, and it seems quite clear from the 
context that this is the meaning here as well. For because there is only one 
Adonai (יהוה), one must love Him with undivided love of heart, soul, and 
might. If there were others who could legitimately lay claim to the Name יהוה 
(YHVH), then one would need to divide one’s love apportionately. But such is 
not the case—Adonai is the only God and thus requires all of one’s love (=cov-
enant faithfulness).
 Throughout Deuteronomy this point is made repeatedly:

To you it was shown that you might know that Adonai, He is God; 
there is no other besides Him. (Deut 4:35)

Know therefore today, and take it to your heart, that Adonai, He is 
God in heaven above and on the earth below; there is no other. 
(Deut.4:39)

See now that I, I am He, And there is no god besides Me; It is I who 
put to death and give life. I have wounded and it is I who heal, And 
there is no one who can deliver from My hand. (Deut 32:39)

1 Some seek to argue the plurality of the Godhead from the word ֶאָחד 
(‘echad) in the Shema. While it is true that ְאָחד can refer to a single entity 
consisting of various parts, seeking to apply this meaning to ֶאָחד in Deut 
6:4 violates the context, it seems to me. Cp. the thoughts of Louis 
Goldberg, God, Torah, Messiah: The Messianic Jewish Theology of Louis Gold-
berg, Richard Robinson, ed. (Purple Pomegranate, 2009), pp. 130–31.
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And Isaiah emphasizes this same truth time and again:

You are My witnesses,” declares Adonai, “And My servant whom I 
have chosen, so that you may know and believe Me and understand 
that I am He. Before Me there was no God formed, and there will be 
none after Me. (Is 43:10)

Thus says Adonai, the King of Israel and his Redeemer, Adonai of 
hosts: ‘I am the first and I am the last, and there is no God besides Me. 
(Is 44:6)

I am Adonai, and there is no other; besides Me there is no God. I will 
gird you, though you have not known Me; (Is 45:5)

That men may know from the rising to the setting of the sun that 
there is no one besides Me. I am Adonai, and there is no other, (Is 
45:6)

Thus says Adonai, “The products of Egypt and the merchandise of 
Cush and the Sabeans, men of stature, will come over to you and will 
be yours; they will walk behind you, they will come over in chains 
and will bow down to you; they will make supplication to you: ‘Sure-
ly, God is with you, and there is none else, no other God.’”  (Is 45:14)

For thus says Adonai, who created the heavens (He is the God who 
formed the earth and made it, He established it and did not create it 
a waste place, but formed it to be inhabited), “I am Adonai, and there 
is none else. (Is 45:18)

Declare and set forth your case; indeed, let them consult together. 
Who has announced this from of old? Who has long since declared it? 
Is it not I, Adonai? And there is no other God besides Me, a righteous 
God and a Savior; there is none except Me. (Is 45:21)

Turn to Me and be saved, all the ends of the earth; for I am God, and 
there is no other. (Is 45:22)

Remember the former things long past, for I am God, and there is no 
other; I am God, and there is no one like Me, (Is 46:9)

 Yeshua affirms this truth in His garden prayer:

Yeshua spoke these things; and lifting up His eyes to heaven, He said, 
“Father, the hour has come; glorify Your Son, that the Son may glorify 
You, even as You gave Him authority over all flesh, that to all whom 
You have given Him, He may give eternal life. This is eternal life, that 
they may know You, the only true God, and Yeshua Messiah whom 
You have sent. (John 17:1–3)

Paul likewise affirms this cardinal teaching of the Scriptures as he understands 
the word ֶאָחד (‘echad, “one”) of the Shema to mean “the only one.”

Or is God the God of Jews only? Is He not the God of Gentiles also? 
Yes, of Gentiles also, since indeed God who will justify the circum-
cised by faith and the uncircumcised through faith is one. (Rom 3:29–
30)
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Paul’s argument is quite straightforward: since there is only one God, His 
definition of “righteousness” applies to all people, Jew and non-Jew alike.
 Paul teaches that there is only one God in his first epistle to Timothy:

Now to the King eternal, immortal, invisible, the only God, be honor 
and glory forever and ever. Amen. (1Tim 1:17)

For there is one God, and one mediator also between God and men, 
the man Messiah Yeshua, who gave Himself as a ransom for all, the 
testimony given at the proper time. (1Tim 2:5–6)

Thus, both the Tanach and the Apostolic Scriptures emphatically teach the 
truth that there is one and only one true God in all of the universe, and that 
this God is the God of Israel, the God of Abraham, Isaac, and Jacob.
 It is within the context of this overwhelming affirmation that only one God 
exists in the universe, and because of this affirmation, that statements intro-
ducing plurality in relationship to this one God stand out in bold relief. More-
over, such seemingly contradictory statements require some explanation if 
the Scriptures are to be affirmed as being free from internal conflict and as 
presenting a unified message inspired by God Himself.

Scriptural Evidence: Plurality within the Godhead 1

Genesis 1:26–27
 It is not uncommon that when people seek to substantiate from the Tanach 
a plurality in the Godhead, they bring up the fact that the Hebrew word most 
often translated as “God” is generally found in the plural, i.e., ֱאֹלִהים, ‘elohim. 
The singular form, ֱאלֹוַה, ‘elôha, is also used, so the question as to why the plu-
ral would be used seems obvious. The answer, however, is not that the au-
thors of the Tanach were led by the Ruach to use the plural in order to teach a 
plurality in the Godhead. Rather, in the Semitic languages, the plural of a 
noun can be used to indicate the greatest or highest order of the classification 
represented by the noun. This so-called “plural of majesty” is most likely why 
‘elohim is so often found in the plural when referring to the God of Israel, for 
He is the true God, and all those which the nations proclaim are no gods at all, 
but are rather demons or merely the figment of fallen man’s imagination. But 
of course, ‘elohim (the plural form) is also is used to designate the false gods 
(plural) of the idolators (e.g., Ex 18:11; 32:1, 23; Ps 86:8, etc.).
 Yet it should be pointed out that most often, when ‘elohim is referring to 
the God of Israel, the accompanying verbs are in the singular. Since in Hebrew 
(as in many languages) the number of both subject and verb must agree, when 
‘elohim (plural) is accompanied by a singular verb, the singularity or oneness 
of God is clearly being demonstrated. 
 However, what are we to think when the context clearly is speaking of the 
true God, the God Who is the Creator, and then the verbs (as well as accom-
panying pronouns) are plural? This would be a much better indicator of plu-
rality within the Godhead. And this linguistic phenomenon is exactly what 
we find in the opening chapter of Genesis:

1 What follows are just a few examples from the Tanach and Apostolic 
Scriptures. There are many more that could be examined if time and 
space allowed.
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Then God (ֱאֹלִהים) said, “Let Us make (ַנֲעֶׂשה) man in Our image  
 and let them rule over ;(ִכְדמּוֵתנּו) according to Our likeness ,(ְבַצְלֵמנו)
the fish of the sea and over the birds of the sky and over the cattle and 
over all the earth, and over every creeping thing that creeps on the 
earth.” (Gen 1:26)

Here, the verb “Let us make” is in the plural, and the following nouns have 
plural possessive suffixes: “in our image” and “according to our likeness.” 
This, of course, was not missed by the rabbis, and we know that in the post-
destruction era, this text was used by Christians as a polemic to prove plural-
ity within the Godhead. Note Mid. Rab. Genesis 8.9 –

The minim (heretics) asked R. Simlai (220-250 CE) again: ‘What is 
meant by, AND GOD SAID: LET US MAKE MAN? Read what fol-
lows,’ replied he: ‘ not, “And gods created (va-yivre’u) man” is written 
here, but “And God created” (va-yivra)”’ (Gen 1:27). When they went 
out his disciples said to him: “Them [the minim] you have dismissed 
with a mere makeshift, but how will you answer us?’ Said he to them: 
In the past Adam was created from dust and Eve was created from 
Adam; but henceforth it shall be “In our image, after our likeness”  (v. 
26); neither man without woman nor woman without man, and nei-
ther of them without the Divine Spirit.’ (Mid. Rab. Genesis 8.9)

While we cannot be certain that the term minim refers to Christians, it does 
seem most likely in the context, for in the 3rd Century (when R. Simlai was 
active), the Christians would have been the ones who were seeking to prove, 
from the Torah itself, that there exists a plurality in the Godhead. 
 Note that first R. Simlai silences the minim by simply explaining to them 
that the verb in the following verse, “And God created” (ַוִּיְבָרא) is singular, not 
plural. Apparently the minim were not reading the text in Hebrew and so were 
silenced by the rabbi’s knowledge of the Hebrew text. But then the rabbi’s 
own disciples call him on his weak argument, for the verb in v. 26, “let us 
make” (ַנֲעֶשה) is plural, not singular, and would therefore have countered his 
argument to the minim had they known. R. Simlai’s answer to his own disci-
ples, however, is hardly convincing, for he teaches that the first person plural 
“Let us make” refers not to God Himself, but to Adam and Chavah in partner 
with the “Divine Spirit.” Clearly that cannot be the meaning of the text, for the 
conversation occurs before either Adam or Chavah have been created.
 In this same midrash, just prior to the story about R. Simlai, other explana-
tions are given for the plural “Let Us make man….”

AND GOD SAID: LET US MAKE MAN, etc. With whom did He take 
counsel? R. Joshua b. Levi said: He took counsel with the works of 
heaven and earth, like a king who had two advisers without whose 
knowledge he did nothing whatsoever. R. Samuel b. Nahman said: 
He took counsel with the works of each day, like a king who had an 
associate without whose knowledge he did nothing. R. Ammi said: 
He took counsel with His own heart. It may be compared to a king 
who had a palace built by an architect, but when he saw it it did not 
please him: with whom is he to be indignant? Surely with the archi-
tect! Similarly, And it grieved Him at His heart (Gen. 6:6). R. Assi said: 
This may be compared to a king who did some business through an 
agent and suffered loss: with whom is he to be indignant? Surely with 
the agent! Similarly, ‘And it grieved Him at His heart.’ (Mid. Rab. 
Genesis 8.3)
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All of the rabbinic authorities cited are from the 3rd and 4th centuries, and so 
once again, we may presume that their attempts at explaining the obvious 
sense of divine plurality was at least somewhat fueled by the growing influ-
ence of the Christian Church. Yet once again, the explanations are hardly  
satisfying, for if God took counsel with that which He had already created, 
how can “in our image” and “according to our likeness” be understood? Gen-
esis 9:6 clearly states that man was created “in the image of God,” which hard-
ly comports with the explanations offered in this midrash.
 Another rabbi is mentioned in this same midrash, with yet another inter-
pretation:

R. Hanina said, “When He came to create Adam, He took counsel 
with the ministering angels, saying to them, ‘LET US MAKE MAN.’ 
(Mid. Rab. Genesis 8.4)

Once again, this explanation is clearly grasping at straws, especially since R. 
Hanina surely knew Genesis 9:6 and its explicit statement that God created 
man in His image, not in the image of angels.
 So here, in the very first chapter of the Bible, we see an explicit example of 
how God is revealed as possessing a plurality within His being, a plurality 
that allowed communication: “Let Us make man in Our image, according to 
Our likeness….”
 The use of plural pronouns as referring directly to God is also seen in Gen 
3:22 (“man has now become as one of Us, knowing good and evil”) and Gen 
11:7 (“let Us go down…”). Though various explanations for such an anomaly 
exist, the straightforward reading would indicate a plurality within the being 
of God.

Genesis 18

 Genesis 18 is the story of the heavenly visitors who come to the tent of 
Abraham and Sarah on their way to destroy Sodom and Gomorrah. Here is 
another important text, very early in the Torah, that demonstrates an impor-
tant fact: יהוה (YHVH) came to Abraham as a man, and what is more, though 
Abraham received Him as a man, he did eventually realize that he was ad-
dressing the Almighty.
 The text opens with a matter-of-fact statement:

Now Adonai (יהוה) appeared to him by the oaks of Mamre, while he 
was sitting at the tent door in the heat of the day. When he lifted up 
his eyes and looked, behold, three men were standing opposite 
him…. (Gen 18:1–2)

While some rabbinic interpretations try to make a difference between the ap-
pearing of יהוה and the approach of the three men, 1 the obvious sense of the 

1 See Saadia Gaon, The Book of Beliefs & Opinions, Samuel Rosenblatt, 
trans. (Yale, 1948), p. 108 (this is Book II, sec. VI). Saadia Gaon explains 
the text in this manner, that a bright light shown first to Abraham, 
which was the appearance of the Divine, by which he was appraised of 
the fact that the three men approach were “good and saintly men.” 
Later, when the men go toward Sodom and Gomorrah, Abraham is left 
with the divine light.
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text is that one of the three men who approached Abraham’s tent was, in fact, 
Adonai.  Moreover, the Masoretes 1 make this certain by several clear conven-
tions they used in their transmission of the text. First, in the very next sen-
tences we read:

and when he saw them, he ran from the tent door to meet them and 
bowed himself to the earth, and said, “My Lord, if now I have found 
favor in Your sight, please do not pass Your servant by.” (vv. 2–3)

 You will notice that in the quote (which is from the NASB), the word “Lord” 
in the phrase “My Lord, if now I have found favor in Your sight…,” is written 
with initial capital “L” and all lowercase “ord.” As such, the English reader 
would presume that the word “Lord” was being used as a common address, 
much like our English word “Mister” or “Sir.” But this is not how the Maso-
retes understood the word “Lord,” for it is the common word “Adonai” but 
with this one exception: the final vowel is a qametz and not a chiriq. Thus, it is 
written ֲאדָֹני (‘adonai) not ֲאדִֹני (‘adoni). What is the significance of this? The Mas-
oretes only used this spelling when ‘adonai is used as the divine Name. 2 Thus, 
when Abraham prostrated himself (a customary posture of greeting in the 
ANE) to welcome his guests, and refers to one of them by the title ‘adonai, the 
Masoretes indicate by the vowelation they preserve that he was addressing 
 But,” some might protest, “is this not simply the way one would spell“ .יהוה
the plural, ‘my lords’?” That would seem reasonable since three men were ap-
proaching, but if that had been what was originally in the text, then the Maso-
retes would have used the patach vowel (ֲאדַֹני), not the qametz. 
 The second indication given to us by the Masoretes, that Abraham was 
conversing face to face with יהוה, is found in v. 22 of the same chapter. There 
we read:

Then the men turned away from there and went toward Sodom, 
while Abraham was still standing before Adonai (יהוה). (Gen 18:22)

Attached to this verse is a Masoretic note indicating that it contains one of the 
18 “Tikkunei Soferim,” that is, the “corrections of the scribes.” 3 The “correction” 
made by the scribes is this: they exchanged the order of the last clause. Origi-
nally, the clause read: “while Adonai (יהוה) was still standing before Abra-
ham.” But why would the Masoretes feel the necessity to make this change? 
The reason is because “to stand before” is a common Hebrew idiom meaning 
“to serve,” and the Masoretes thought it indelicate to read that יהוה was serv-

1 The Masoretes were the scribes who standardized the Hebrew text of the 
Tanach, and developed the system of notations, called nikkud (points), 
by which the vowels, accents, and cantillation were included in the 
written text itself. The were intent on confirming the long textual 
traditions which had been handed down through the generations, 
putting them into writing rather than allowing them to remain oral 
tradition. They did their work approx. 600–1100 CE.

2 The form ֲאדָֹניו, “his lord/master” is not an exception to the rule stated 
above, i.e., that the Masoretes reserve the spelling ֲאדָֹני for the Divine 
Name. For the addition of the possessive suffix lengthens the vowel in 
the normal Tiberian vocalization.

3 See Israel Yeivin, Introduction to the Tiberian Masorah, E. J. Revell, trans. 
(Scholars, 1980), pp. 49–51.
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ing (standing before) Abraham. Thus, they “corrected” the clause to assure no 
such misunderstanding would occur.
 But how does this serve our current study? It makes it quite obvious that 
the Masoretes, themselves the guardians of the text, recognized that Abraham 
was speaking face to face with יהוה, and it was this very fact that, in their 
minds, required the “correction.”
 How, then, does this text imply the concept of plurality in the Godhead? It 
does so in connection with other Scriptures which maintain that no one has 
every seen God (Jn 1:18; 1Jn 4:12) or that no can see God’s face and live (Ex 
33:20, 23; cp. Gen 32:30) or that God is invisible (Col 1:15; 1Tim 1:17). If God is 
invisible and thus cannot be seen with the human eye, how is it that God ap-
pears to Abraham? Moreover, if one is unable to see God’s face and live, how 
is it that Abraham clearly converses with Him face to face? 1

Exodus 24:9–11

 This is the same question that must be asked and answered when we read 
about Moses, Aaron, Nadav, Avihu, and the 70 elders who ascended Mt. Sinai. 
The text tells us, not once but twice, and in quite a matter-of-fact way, that 
they saw the God of Israel:

Then Moses went up with Aaron, Nadab and Abihu, and seventy of 
the elders of Israel, and they saw the God of Israel; and under His feet 
there appeared to be a pavement of sapphire, as clear as the sky itself.  
Yet He did not stretch out His hand against the nobles of the sons of 
Israel; and they saw God, and they ate and drank. (Ex 24:9–11)

Not only does the text state that they saw the God of Israel, but it also indi-
cates that He had feet. What is more, they ate together in His presence. Such 
language, taken in its obvious meaning, would demand the conclusion that 
the God they saw on Mt. Sinai had a corporeal aspect of His being. Once 
again, how can this fit with Paul’s statement that God is invisible?

Exodus 23:20–21 / Isaiah 63:4–10

Behold, I am going to send an angel before you to guard you along 
the way and to bring you into the place which I have prepared. Be on 
your guard before him and obey his voice; do not be rebellious to-
ward him, for he will not pardon your transgression, since My name 
is in him. (Ex 23:20–21)

 Here we have an example where the ַמְלַאְך יהוה, the “Angel of Adonai” is 
spoken of as being one with God, for the statement “since My name is in him” 
implies that the very nature of God—His very “person” is in the angel. More-
over, the angel in this text has the right to forgive sins, something that through-
out the Scriptures is relegated to God (cp. Mk 2:7; Lk 5:21) and to His Messiah 
(Acts 5:31). 
 We should also note the song of Isaiah 63 as containing an interesting par-

1 The story of Jacob’s wrestling with “a man” evokes similar questions. 
Who was this One Who wrestled with Jacob? Why does He indicate that 
His Name is “wonderful,” (ֶּפֶלא), a word only used of God throughout 
the Tanach?
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allel to this text in Exodus, with particular attention to v. 9 which speaks of the 
“Angel of His presence.” 
 The context is that of a victory song being uttered by the Almighty, re-
counting the event of the exodus from Egypt:

For the day of vengeance was in My heart, and My year of redemp-
tion has come. I looked, and there was no one to help, and I was as-
tonished and there was no one to uphold; so My own arm brought 
salvation to Me, and My wrath upheld Me. I trod down the peoples 
in My anger and made them drunk in My wrath, and I poured out 
their lifeblood on the earth.” (63:4–6)

In the next verse the prophet raises his voice on behalf of Israel, the redeemed 
people, to praise God for the victory He has secured for them:

I shall make mention of the lovingkindnesses of Adonai, the praises 
of Adonai, according to all that Adonai has granted us, and the great 
goodness toward the house of Israel, which He has granted them ac-
cording to His compassion and according to the abundance of His 
lovingkindnesses. (63:7)

Then we hear the song of the Warrior again:

For He said, “Surely, they are My people, sons who will not deal 
falsely.” So He became their Savior. In all their affliction He was af-
flicted, and the angel of His presence saved them; in His love and in 
His mercy He redeemed them, and He lifted them and carried them 
all the days of old. (63:8–9)

 It is clear in the context that Adonai (יהוה) is the only One effecting redemp-
tion for His people (v. 5), yet here, the “Angel of His presence saved them” 
 The language .(”literally, the “Angel of His face saved them ,ּוַמְלַאְך ָּפָניו הֹוִשיָעם)
utilized (even if within a poetic genre) is that of plurality—the redemption of 
Israel from Egypt is effected by Adonai and by the Angel of His presence. In-
deed, this very thing is found in the Exodus account itself, for on the one hand 
Adonai is the One Who slays the first born of Egypt yet on the other, He guards 
the Israelite homes from the Destroyer Who is the executioner:

For Adonai will pass through to smite the Egyptians; and when He 
sees the blood on the lintel and on the two doorposts, Adonai will 
pass over the door and will not allow the destroyer to come in to your 
houses to smite you. (Ex 12:23)

The Hagaddah is well aware of this plurality language and seeks to over come 
it with the following traditional part of the Pesach liturgy (based upon Ex 
12:12 and Deut 26:8) –

And Adonai brought us forth from Egypt: not by means of an angel, 
nor by means of a Seraph, nor by means of a messenger; but the most 
Holy, blessed be He, in His own glory, as it is said, I will pass through 
the land of Egypt on this night, and I will smite every first-born in the 
land of Egypt, both man and beast; and on all the gods of Egypt I will 
execute judgment—I am Adonai.
I will pass through the land of Egypt: I Myself and not an angel. And 
I will smite the first-born: I Myself and not a Seraph. And on all the 
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gods of Egypt I will execute judgment: I Myself and not a messenger. 
I, Adonai, I am He and there is none other.

 The statements of the Hagaddah are true, for the text of Exodus makes this 
amply clear. Yet the words of Isaiah state plainly that “the Angel of His pres-
ence saved them.” 
 Returning to Isaiah’s Song, we should note the verse that follows the state-
ment regarding the “Angel of His presence” (v. 10)

But they rebelled and grieved His Holy Spirit; therefore He turned 
Himself to become their enemy, He fought against them. (Is 63:10)

In spite of the miraculous redemption effected for Israel, they rebel against 
their Redeemer, and grieve His Holy Spirit. Some might say that the designa-
tion “Holy Spirit” is simply another way for Adonai to refer to Himself, and 
in fact, it is. Yet in the verses immediately preceding, Adonai speaks in the 
first person: “My heart,” “My year of redemption,” “I looked,” “I was aston-
ished,” “My own arm brought salvation to Me,” “My wrath upheld Me,” “I 
poured out,” “My people.” Then suddenly, in v. 8, the language changes to 
the third person, that is, the prophet takes up the Song: “He became their 
Savior,” “He was afflicted,” “His love,” “His mercy,” “He redeemed,” “He 
lifted and carried.” And this continues in v. 10, “His Holy Spirit,” “He turned 
Himself,” “He fought.”
 What shall we make of this? Here, I believe, is another instance where God 
reveals Himself to us in the context of plurality. From the vantage point of 
Isaiah, the Angel of His face, and the Holy Spirit are distinct from Adonai 
Himself, yet one and the same with Him. Thus, Isaiah writes the inspired 
words which portray this plurality without any thought whatsoever that such 
a plurality suggests a polytheism. There is one and only one God—Adonai—
Who reveals Himself to mankind as the infinite One Who exists in plurality.
 
Isaiah 9:6–7[Hebrew, vv. 5–6]

 These verses contain the well-known prophecy of Isaiah regarding a Son 
to be born for Israel, a text even considered to be Messianic by Targum Jona-
than and Midrash Deuteronomy. 1 Yet this is no ordinary Son, for He pos-
sesses the attributes of divinity:

For a child will be born to us, a son will be given to us; and the gov-
ernment will rest on His shoulders; and His name will be called 
Wonderful Counselor, Mighty God, Eternal Father, Prince of Peace. 
There will be no end to the increase of His government or of peace, 
on the throne of David and over his kingdom, to establish it and to 
uphold it with justice and righteousness from then on and forever-
more. The zeal of Adonai of hosts will accomplish this. (Is 9:6–7[5-6])

In this well known text, we see a number of obvious things which point to the 

1 The Targum has: “…and His name from of old will be called Wonderful 
Counsellor, Mighty God, He who lives forever, the Messiah, in whose 
days peace shall increase upon us.” For the Midrash reference, note 
Mid. Rab. Deut i.20. For a fuller exposition of Is 9:6–7, see my Messiah in 
the Tanach (TR, 2003), pp. 96ff.
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issue of plurality within the Godhead. First, the child to be born is distinct 
from Adonai, for Adonai is the very One Who brings this about. Second, the 
Name of the child, that is, His very being or nature, encompasses attributes of 
eternity, for His Name includes ֲאִביַעד, ‘avi’ad, literally, “father of eternity.” We 
may understand this use of “father” to mean “owner,” “originator,” or “pro-
genitor.” Thus, the child Who would be born is the originator or progenitor of 
eternity! Third, not only is He the owner of eternity past, but He is also the one 
Who will reign on the throne of David forever, for His kingdom will never 
end. Here, once again, we have a distinct entity within the context of divine 
attributes and prerogative Who nonetheless is Himself eternal in both direc-
tions: without beginning and without end.

Jeremiah 23:5–6

 This use of the Name in connection with the promised Messiah is also 
found in Jeremiah’s prophecy.

“Behold, the days are coming,” declares Adonai, “When I will raise 
up for David a righteous Branch; and He will reign as king and act 
wisely and do justice and righteousness in the land. In His days Ju-
dah will be saved, and Israel will dwell securely; and this is His name 
by which He will be called, ‘Adonai our righteousness יהוה ִצְדֵקנּו.’ (Jer 
23:5–6)

The fact that His Name includes the Tetragrammaton cannot be explained as 
though He simply turns the people to be loyal to יהוה. Since the Semitic sense 
of “name” is that it expresses the essential character or essence of the person, 
to prophesy that the Branch of David (a clear, messianic title 1) would be called 
by the Name יהוה is to identify Him as divine. But how could that be possible 
since there is one and only one God? Here again, we are confronted with a 
sense of plurality within the infinite One.

Micah 5:2[Hebrew, v. 1]

 This prophecy of Micah contains the promise of the Messiah Who would 
come and shepherd the people of Israel, Himself being their peace. But of spe-
cial interest to us is what Micah states about the Messiah’s pre-existence:

But as for you, Bethlehem Ephrathah, too little to be among the clans 
of Judah, from you One will go forth for Me to be ruler in Israel. His 
goings forth are from long ago, from the days of eternity [ִמֶקֶדם ִמיֵמי 
(Mic 5:2) .[עֹוָלם

What is the meaning of the words, that “His goings forth are from long ago, 
from the days of eternity”? This verbiage can only mean that He existed prior 
to His appearance in Bethlehem Ephrathah, something which cannot be true 
of any mere human being. Indeed, Yeshua Himself affirms His pre-existence 
when He tells the Pharisees with whom He was conversing, “Before Abraham 
was, I am” (Jn 8:58). John the Baptist likewise affirms the pre-existence of Ye-
shua when he testifies that Yeshua existed before him, even though John was 
born before Miriam gave birth to Yeshua: “He who comes after me has a higher 

1 Cf. Is 11:1, 
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rank than I, for He existed before me” (Jn 1:15, 30).
 Evidence for plurality within the Godhead abounds in the Apostolic Scrip-
tures as well, and in light of the progressive revelation of the Scriptures, be-
comes even more emphatic than what we read in the Tanach. 
 Throughout the Gospels, Yeshua refers to His Father, calling Him God, 
heavenly Father, and claiming Him to be His Father (e.g., Matt 6:25–34). Even 
on the cross, Yeshua calls out to His Father referring to Him as God: “My God, 
My God, why have You forsaken Me?” (quote from Ps 22:1). Yeshua prays to 
His Father using the title “Abba” (ָאָבא, Mk 14:36). This portrays Yeshua’s re-
lationship with God as His Father as being unique, even as He states in Matt 
11:27,

All things have been handed over to Me by My Father; and no one 
knows the Son except the Father; nor does anyone know the Father 
except the Son, and anyone to whom the Son wills to reveal Him. 
(Matt 11:27)

Indeed, throughout the Gospels it is very clear that Yeshua speaks of Himself 
as distinct from the Father, for He speaks to the Father, prays to the Father, 
makes requests of the Father, only does what the Father wills (Jn 4:34; 5:30; 
6:38), seeks to honor the Father, and declares that He was sent by the Father 
(Jn 5:30; 6:38, 57; 15:21). In the garden, Yeshua prays to the Father, “not My 
will, but Yours be done” (Lk 22:42). Clearly, such language establishes the fact 
that the Father and Son are revealed to us as distinct personages. If we lack a 
better way of describing this, then the word “persons” will have to do, for it 
is the best our finite human language can offer.

John 10:31–36

 Yet, in spite of the clear distinctions made in the Apostolic Scriptures be-
tween Yeshua and the Father, there are plenty of statements which indicate 
the utter equality between Yeshua and the Father. In fact, that the Gospel writ-
ers would refer to Yeshua as the “Son of God” (cf. Mk 1:1; Lk 1:35; Jn 1:34, 49;  
3:18, etc.) cannot be swept aside, for the very point of the language (which 
was fully understood by Yeshua’s antagonists) is simply that the very charac-
ter of sonship is that the son partakes of exactly the same nature as his father. 
To refer to Yeshua as the “Son of God,” then, is to ascribe to Him the very na-
ture of God Himself.
 And this is what was understood by Jewish religious leaders of Yeshua’s 
day: if someone claimed to be the Son of God, that person was claiming to be 
divine as God is divine. We see this in John 10:31–36.

The Jews picked up stones again to stone Him. Yeshua answered 
them, “I showed you many good works from the Father; for which of 
them are you stoning Me?” The Jews answered Him, “For a good 
work we do not stone You, but for blasphemy; and because You, be-
ing a man, make Yourself out to be God.” Yeshua answered them, 
“Has it not been written in your Torah, ‘i said, you are gods’? [Ps 82:6]
If he called them gods, to whom the word of God came (and the 
Scripture cannot be broken), do you say of Him, whom the Father 
sanctified and sent into the world, ‘You are blaspheming,’ because I 
said, ‘I am the Son of God’? (Jn 10:31–36)
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Yeshua’s question is quite simple to understand: He asks why they are both-
ered when He calls Himself the Son of God, since Scripture uses the same 
language in regard to wicked judges (in Ps 82). Yet they accuse Him of blas-
phemy. However, the Jewish leaders understood Ps 82 as meaning that the 
judges are to rule “on behalf of God,” not claiming to be God. But Yeshua’s 
statements about His unique relationship with the Father and that He existed 
in eternity with the Father Who sent Him to earth, went over the line as far as 
the Jewish leaders were concerned. To claim to be the Son of God (which is 
different than being called “sons of God,” cf. Matt 5:9) means that Yeshua 
claimed to have the same divine nature as the Father.
 But did Yeshua actually accept or affirm the title “Son of God” for Himself? 
The answer is “yes.” He did so at His trial before the cohen gadol:

The high priest stood up and said to Him, “Do You not answer? What 
is it that these men are testifying against You?” But Yeshua kept si-
lent. And the high priest said to Him, “I adjure You by the living God, 
that You tell us whether You are the Messiah, the Son of God.” Yeshua 
said to him, “You have said it! Nevertheless I tell you, hereafter you 
will see the son of man sitting at the right hand of power, and coming 
on the clouds of heaven.” Then the high priest tore his robes and said, 
“He has blasphemed! What further need do we have of witnesses? 
Behold, you have now heard the blasphemy; what do you think?” 
They answered, “He deserves death!” (Matt 26:62–66)

Here, Yeshua claims the title “Son of God” and even affirms it by ascribing to 
Himself the prophecy of Daniel 7:13–14 in which “one like a son of man” is 
presented to the Ancient of Days and given an eternal dominion, reigning as 
King in an eternal kingdom over all peoples and nations.
 And of what crime is Yeshua charged by the high priest and his court? That 
of blasphemy. Why? Because they understood what so many others in subse-
quent generations have missed—that Yeshua claimed to be one with the Fa-
ther in terms of having the same divine nature; that He claimed to be the very 
One spoken of by Daniel, Who is one with the Ancient of Days in sovereignty.
 Clearly, this presents us with yet another affirmation of plurality within 
the Godhead, for Yeshua comes, not as the Father, but as the Messiah Who is 
sent by the Father, and Who communes with the Father. Yet, in spite of the 
Messiah’s unique and individual personage, He shares with the Father that 
which is unique to the divine nature. His statement that “I and the Father are 
one” (Jn 10:30) means far more than “I and the Father have the same perspec-
tive,” or “ I and the Father agree.” There exists in that concept of oneness 
something beyond the physicality of our world. Perhaps the closest we as 
mortals can come to experience such oneness is in the mystery that obtains in 
the union of husband and wife, as when Moses states, “…they shall be one” 
(Gen 2:24).

John 1:18

 John 1:18 makes a specific claim for Yeshua’s divine nature:

No one has seen God at any time; the only begotten God who is in the 
bosom of the Father, He has explained Him. (Jn 1:18)

There exists variants in this verse, and one can imagine how they occurred as 


