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    General Introduction


    Ancient Christian Texts (hereafter ACT) presents the full text of ancient Christian commentaries on Scripture that have remained so unnoticed that they have not yet been translated into English.


    The patristic period (A.D. 95–750) is the time of the fathers of the church, when the exegesis of Scripture texts was in its primitive formation. This period spans from Clement of Rome to John of Damascus, embracing seven centuries of biblical interpretation, from the end of the New Testament to the mid-eighth century, including the Venerable Bede.


    This series extends but does not reduplicate texts of the Ancient Christian Commentary on Scripture (ACCS). It presents full-length translations of texts that appear only as brief extracts in the ACCS. The ACCS began years ago authorizing full-length translations of key patristic texts on Scripture in order to provide fresh sources of valuable commentary that previously were not available in English. It is from these translations that the ACT series has emerged.


    A multiyear project such as this requires a well-defined objective. The task is straightforward: to introduce full-length translations of key texts of early Christian teaching, homilies and commentaries on a particular book of Scripture. These are seminal documents that have decisively shaped the entire subsequent history of biblical exegesis, but in our time have been largely ignored.


    To carry out this mission each volume of the Ancient Christian Texts series has four aspirations:


    1. To show the approach of one of the early Christian writers in dealing with the problems of understanding, reading and conveying the meaning of a particular book of Scripture.


    2. To make more fully available the whole argument of the ancient Christian interpreter of Scripture to all who wish to think with the early church about a particular canonical text.


    3. To broaden the base of the biblical studies, Christian teaching and preaching to include classical Christian exegesis.


    4. To stimulate Christian historical, biblical, theological and pastoral scholarship toward deeper inquiry into early classic practitioners of scriptural interpretation.


    For Whom Is This Series Designed?


    We have selected and translated these texts primarily for general and nonprofessional use by an audience of persons who study the Bible regularly.


    In varied cultural settings around the world, contemporary readers are asking how they might grasp the meaning of sacred texts under the instruction of the great minds of the ancient church. They often study books of the Bible verse by verse, book by book, in groups and workshops, sometimes with a modern commentary in hand. But many who study the Bible intensively hunger to have available as well the thoughts of a reliable classic Christian commentator on this same text. This series will give the modern commentators a classical text for comparison and amplification. Readers will judge for themselves as to how valuable or complementary are their insights and guidance.


    The classic texts we are translating were originally written for anyone (lay or clergy, believers or seekers) who wished to reflect and meditate with the great minds of the early church. They sought to illuminate the plain sense, theological wisdom, and moral and spiritual meaning of an individual book of Scripture. They were not written for an academic audience, but for a community of faith shaped by the sacred text.


    Yet in serving this general audience, the editors remain determined not to neglect the rigorous requirements and needs of academic readers who until recently have had few full translations available to them in the history of exegesis. So this series is designed also to serve public libraries, universities, academic classes, homiletic preparation and historical interests worldwide in Christian scholarship and interpretation.


    Hence our expected audience is not limited to the highly technical and specialized scholarly field of patristic studies, with its strong bent toward detailed word studies and explorations of cultural contexts. Though all of our editors and translators are patristic and linguistic scholars, they also are scholars who search for the meanings and implications of the texts. The audience is not primarily the university scholar concentrating

    on the study of the history of the transmission of the text or those with highly focused interests in textual morphology or historical-critical issues. If we succeed in serving our wider readers practically and well, we hope to serve as well college and seminary courses in Bible, church history, historical theology, hermeneutics and homiletics. These texts have not until now been available to these classes.


    Readiness for Classic Spiritual Formation


    Today global Christians are being steadily drawn toward these biblical and patristic sources for daily meditation and spiritual formation. They are on the outlook for primary classic sources of spiritual formation and biblical interpretation, presented in accessible form and grounded in reliable scholarship.


    These crucial texts have had an extended epoch of sustained influence on Scripture in­terpretation, but virtually no influence in the modern period. They also deserve a hearing among modern readers and scholars. There is a growing awareness of the speculative excesses and spiritual and homiletic limitations of much post-Enlightenment criticism. Meanwhile the motifs, methods and approaches of ancient exegetes have remained unfamiliar not only to his­torians but to otherwise highly literate biblical scholars, trained exhaustively in the methods

    of historical and scientific criticism.


    It is ironic that our times, which claim to be so fully furnished with historical insight and research methods, have neglected these texts more than scholars in previous centuries who could read them in their original languages.


    This series provides indisputable evidence of the modern neglect of classic Christian exegesis: it remains a fact that extensive and once authoritative classic commentaries on Scripture still remain untranslated into any modern language. Even in China such a high level of neglect has not befallen classic Buddhist, Taoist and Confucian commentaries.


    Ecumenical Scholarship


    This series, like its two companion series, the ACCS and Ancient Christian Doctrine (ACD), is an expression of unceasing ecumenical efforts that have enjoyed the wide cooperation of distinguished scholars of many differing academic communities. Under this classic textual umbrella, it has brought together in common spirit Christians who have long distanced themselves from each other by competing church memories. But all of these traditions have an equal right to appeal to the early history of Christian exegesis. All of these traditions can, without a sacrifice of principle or intellect, come together to study texts common to them all. This is its ecumenical significance.


    This series of translations is respectful of a distinctively theological reading of Scripture that cannot be reduced to historical, philosophical, scientific, or sociologi­­cal insights or methods alone. It takes seriously the venerable tradition of ecumenical reflection concerning the premises of revelation, providence, apostolicity, canon and consensuality. A high respect is here granted, despite modern assumptions, to uniquely Christian theological forms of reasoning, such as classical consensual christological and triune reasoning, as distinguishing premises of classic Christian textual interpretation. These cannot be acquired by empirical methods alone. This approach does not pit theology against critical theory; instead, it incorporates critical historical methods and brings them into coordinate accountability within its larger purpose of listening to Scripture.


    The internationally diverse character of our editors and translators corresponds with the global range of our audience, which bridges many major communions of Christianity. We have sought to bring together a distinguished international network of Protestant, Catholic and Orthodox scholars, editors and translators of the highest quality and reputation to accomplish this design.


    But why just now at this historical moment is this need for patristic wisdom felt particularly by so many readers of Scripture? Part of the reason is that these readers have been longer deprived of significant contact with many of these vital sources of classic Christian exegesis.


    The Ancient Commentary Tradition


    This series focuses on texts that comment on Scripture and teach its meaning. We define a commentary in its plain-sense definition as a series of illustrative or explanatory notes on any work of enduring significance. The word commentary is an Anglicized form of the Latin commentarius (or “annotation” or “memoranda” on a subject, text or series of events). In its theological meaning it is a work that explains, analyzes or expounds a biblical book or portion of Scripture. Tertullian, Origen, John Chrysostom, Jerome, Augustine and Clement of Alexandria all revealed their familiarity with both the secular and religious commentators available to them as they unpacked the meanings of the sacred text at hand.


    The commentary in ancient times typically began with a general introduction cover­ing such questions as authorship, date, purpose and audience. It commented as needed

    on grammatical or lexical problems in the text and provided explanations of difficulties in the text. It typically moved verse by verse through a Scripture text, seeking to make its meaning clear and its import understood.


    The general Western literary genre of commentary has been definitively shaped by the history of early Christian commentaries on Scripture. It is from Origen, Hilary, the Opus imperfectum in Matthaeum, John Chrysostom and Cyril of Alexandria that we learn what a commentary is—far more so than in the case of classic medical, philosophical or poetic commentaries. It leaves too much unsaid simply to assume that the Christian biblical commentary took a previously extant literary genre and reshaped it for Christian texts. Rather it is more accurate to say that the Western literary genre of the commentary (and especially the biblical commentary) has patristic commentaries as its decisive pattern and prototype.


    It is only in the last two centuries, since the development of modern historicist methods of criticism, that modern writers have sought more strictly to delimit the definition of a commentary so as to include only certain limited interests focusing largely on historical-critical method, philological and grammatical observations, literary analysis, and socio-political or economic circumstances impinging on the text. While respecting all these approaches, the ACT editors do not hesitate to use the classic word commentary to define more broadly the genre of this series. These are commentaries in their classic sense.


    The ACT editors freely take the assumption that the Christian canon is to be respected as the church’s sacred text. The reading and preaching of Scripture are vital to religious life. The central hope of this endeavor is that it might contribute in some small way to the revitalization of religious faith and community through a renewed discovery

    of the earliest readings of the church’s Scriptures.


    An Appeal to Allow the Text to Speak for Itself


    This prompts two appeals:


    1. For those who begin by assuming as normative for a commentary only the norms considered typical for modern expressions of what a commentary is, we ask: Please allow the ancient commentators to define commentarius according to their own lights. Those who assume the preemptive authority and truthfulness of modern critical methods alone will always tend to view the classic Christian exegetes as dated, quaint, premodern, hence inadequate, and in some instances comic or even mean-spirited, prejudiced, unjust and oppressive. So in the interest of hermeneutical fairness, it is recommended that the modern reader not impose upon ancient Christian exegetes modern assumptions about valid readings of Scripture. The ancient Christian writers constantly challenge these unspoken, hidden and indeed often camouflaged assumptions that have become commonplace in our time.


    We leave it to others to discuss the merits of ancient versus modern methods of exegesis. But even this cannot be done honestly without a serious examination of the texts of ancient exegesis. Ancient commentaries may be disqualified as commentaries by modern standards. But they remain commentaries by the standards of those who anteceded and formed the basis of the modern commentary.


    The attempt to read a Scripture text while ruling out all theological and moral

    assumptions—as well as ecclesial, sacramental and dogmatic assumptions that have prevailed generally in the community of faith out of which it emerged—is a very thin enterprise indeed. Those who tendentiously may read a single page of patristic exegesis, gasp and toss it away because it does not conform adequately to the canons of modern exegesis and historicist commentary are surely not exhibiting a valid model for critical inquiry today.


    2. In ancient Christian exegesis, chains of biblical references were often very important in thinking about the text in relation to the whole testimony of sacred Scripture, by the analogy of faith, comparing text with text, on the premise that scripturam ex scriptura explicandam esse. When ancient exegesis weaves many Scripture texts together, it does not limit its focus to a single text as much modern exegesis prefers, but constantly relates them to other texts, by analogy, intensively using typological reasoning, as did the rabbinic tradition.


    Since the principle prevails in ancient Christian exegesis that each text is illumined by other texts and by the whole narrative of the history of revelation, we find in patristic comments on a given text many other subtexts interwoven in order to illumine that text. In these ways the models of exegesis often do not correspond with modern commentary assumptions, which tend to resist or rule out chains of scriptural reference. We implore the reader not to force the assumptions of twentieth-century hermeneutics upon the ancient Christian writers, who themselves knew nothing of what we now call hermeneutics.


    The Complementarity of Research Methods in this Series


    The Ancient Christian Texts series will employ several interrelated methods of research, which the editors and translators seek to bring together in a working integration. Principal among these methods are the following:


    1. The editors, translators and annotators will bring to bear the best resources of textual criticism in preparation for their volumes. This series is not intended to produce a new critical edition of the original-language text. The best urtext in the original language will be used. Significant variants in the earliest manuscript sources of the text may be commented upon as needed in the annotations. But it will be assumed that the editors and translators will be familiar with the textual ambiguities of a particular text and be able to state their conclusions about significant differences among scholars. Since we are working with ancient texts that have, in some cases, problematic or ambiguous passages, we are obliged to employ all methods of historical, philological and textual inquiry appropriate to the study of ancient texts. To that end, we will appeal to the most reliable text-critical scholarship of both biblical and patristic studies. We will assume that our editors and translators have reviewed the international literature of textual critics regarding their text so as to provide the reader with a translation of the most authoritative and reliable form of the ancient text. We will leave it to the volume editors and translators, under the supervision of the general editors, to make these assessments. This will include the challenge of considering which variants within the biblical text itself might impinge upon the patristic text, and which forms or stemma of the biblical text the patristic writer was employing. The annotator will supply explanatory footnotes where these textual challenges may raise potential confusions for the reader.


    2. Our editors and translators will seek to understand the historical context (including socioeconomic, political and psychological aspects as needed) of the text. These understandings are often vital to right discernment of the writer’s intention. Yet we do not see our primary mission as that of discussing in detail these contexts. They are to be factored into the translation and commented on as needed in the annotations, but are not to become the primary focus of this series. Our central interest is less in the social location of the text or the philological history of particular words than in authorial intent and accurate translation. Assuming a proper social-historical contextualization of the text, the main focus of this series will be upon a dispassionate and fair translation and analysis of the text itself.


    3. The main task is to set forth the meaning of the biblical text itself as understood by the patristic writer. The intention of our volume editors and translators is to help the reader see clearly into the meanings which patristic commentators have discovered in the biblical text. Exegesis in its classic sense implies an effort to explain, interpret and comment upon a text, its meaning, its sources and its connections with other texts. It implies a close reading of the text, utilizing whatever linguistic, historical, literary or theological resources are available to explain the text. It is contrasted with eisegesis, which implies that interpreters have imposed their own personal opinions or assumptions upon the text. The patristic writers actively practiced intratextual exegesis, which seeks to define and identify the exact wording of the text, its grammatical structure and the interconnectedness of its parts. They also practiced extratextual exegesis, seeking to discern the geographical, historical or cultural context in which the text was written. Our editors and annotators will also be attentive as needed to the ways in which the ancient Christian writer described his own interpreting process or hermeneutic assumptions.


    4. The underlying philosophy of translation that we employ in this series is, like the Ancient Christian Commentary on Scripture, termed dynamic equivalency. We wish to avoid the pitfalls of either too loose a paraphrase or too rigid a literal translation. We seek language that is literary but not purely literal. Whenever possible we have opted for the metaphors and terms that are normally in use in everyday English-speaking culture. Our purpose is to allow the ancient Christian writers to speak for themselves to ordinary readers in the present generation. We want to make it easier for the Bible reader to gain ready access to the deepest reflection of the ancient Christian community of faith on a particular book of Scripture. We seek a thought-for-thought translation rather than a formal equivalence or word-for-word style. This requires the words to be first translated accurately and then rendered in understandable idiom. We seek to present the same thoughts, feelings, connotations and effects of the original text in everyday English language. We have used vocabulary and language structures commonly used by the average person. We do not leave the quality of translation only to the primary translator, but pass it through several levels of editorial review before confirming it.


    The Function of the ACT Introductions, Annotations and Translations


    In writing the introduction for a particular volume of the ACT series, the translator or volume editor will discuss, where possible, the opinion of the writer regarding authorship of the text, the importance of the biblical book for other patristic interpreters, the availability or paucity of patristic comment, any salient points of debate between the Fathers, and any special challenges involved in translating and editing the particular volume. The introduction affords the opportunity to frame the entire commentary in a manner that will help the general reader understand the nature and significance of patristic comment on the biblical text under consideration and to help readers find their critical bearings so as to read and use the commentary in an informed way.


    The footnotes will assist the reader with obscurities and potential confusions. In the annotations the volume editors have identified Scripture allusions and historical references embedded within the texts. Their purpose is to help the reader move easily from passage to passage without losing a sense of the whole.


    The ACT general editors seek to be circumspect and meticulous in commissioning volume editors and translators. We strive for a high level of consistency and literary quality throughout the course of this series. We have sought out as volume editors and translators those patristic and biblical scholars who are thoroughly familiar with their original language sources, who are informed historically, and who are sympathetic to the needs of ordinary nonprofessional readers who may not have professional language skills.


    



    Thomas C. Oden and Gerald L. Bray, Series Editors
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    Translator’s Acknowledgments


    As with so many academic projects, this translation had a far longer history than I imagined it would when I first began. One morning, while walking from one campus building to another at Fordham University in New York City, my PhD adviser, Joseph T. Lienhard, S.J., mentioned to me that Eusebius of Caesarea’s Commentary on Isaiah had not yet been translated into any modern language, although it represented the earliest Christian commentary on Isaiah to have survived antiquity and one of Eusebius’s major exegetical works. As I remember that lovely spring morning now, I suspect that Father Lienhard was purposefully selling me on the project—especially as he frequently used to say that every young patristic scholar owes at least one new translation to the discipline. I had written my doctoral dissertation on Eusebius of Caesarea’s role in the formation of the New Testament canon, and I was therefore intrigued that such a valuable ancient text from such a major church father had not yet appeared in translation.


    During my first postdoctoral position at the Friedrich-Alexander-Universität Erlangen-Nürnberg in 2006–2007—a position for which I received a generous grant from the Deutscher Akademischer Austauschdienst—I researched under Professor Hanns Christof Brennecke as he and his team produced critical editions of the Greek texts of Athanasius. This was my first introduction to text-critical work, and the experience gave me the necessary courage to attempt a translation of Eusebius’s commentary. Nevertheless, I knew that I would find the translation project extraordinarily challenging. Father Lienhard and Professor Brennecke had independently warned me about the impenetrability of Eusebius’s Greek idiom. And then, there was the ominous rumor that not many years prior a French scholar had died trying to translate Eusebius’s commentary for the Sources Chrétiennes series. It was in 2007–2008, during my second postdoctoral position at Wycliffe Hall, University of Oxford, that I began translating the commentary in earnest under the mentorship of the Rev. Dr. Peter W. L. Walker. Soon after arriving at Oxford, however, I was presented with the opportunity to lecture in New Testament and tutor in ancient Christian studies, an opportunity which I eagerly accepted as a brilliant step forward for my teaching career but which also significantly slowed progress on the translation. When I returned to the United States in 2009, now newly married and seeking employment amid the shattered economic conditions following the financial crisis, I felt I had no choice but to abandon the project. Had it not been for the persistent encouragement of my parents, Alan and Kathryn Armstrong, and my parents-in-law, Christoph and Sarah Jäschke, I would never have resumed translation.


    After I joined the theological faculty of Moody Bible Institute – Spokane in 2010, the project took on new life. My deepest thanks go to Ms. Wendy Liddell and Dr. Jack Lewis, who have done so much as academic administrators to make MBI a remarkably welcoming scholarly community. Without their vision and support, the project would no doubt yet be years from completion. Dr. John McMath, my colleague at MBI and a formidable Isaiah scholar in his own right, spurred me on with his passionate interest and insightful queries. My thanks also go to my indefatigable research assistant, Collin Duff, and my gracious editor, Joel Elowsky, whose expertise improved the translation on innumerable points. I am indebted more than I can say or know to my wife, Gerlinde Armstrong, who has been a constant source of strength and confidence as I have pursued this project to completion.


    Shortly after his conversion, Augustine wrote to Ambrose, the famous bishop of Milan, and asked him to recommend books that he should read in preparation for ordained ministry. Ambrose wrote back and advised Augustine to read Isaiah, citing as his reason the prophet’s clear presentation of the gospel and call of the Gentiles. Augustine tells his reader in Confessions 9.5 that, although he endeavored to follow Ambrose’s reading plan, he managed to work through only the first part of the prophecy before moving on to more perspicacious reading, never again to return to the study of Isaiah. “Fools rush in where angels and great saints fear to tread,” I thought to myself many times as I struggled to untangle Eusebius’s perverse grammar and strained to distill the intended meaning of his neologisms. I am acutely aware that future research will reveal many shortcomings in my translation. However, my hope is that this translation will contribute to our understanding of the early Christian interpretation of Isaiah, our understanding of the universality of God’s call of salvation and ultimately our understanding of the gospel.


    



    



    


  


  
    Translator’s Introduction


    Best known in modern times as the author of the Historia Ecclesiastica, Eusebius was better known in antiquity as an apologist and erudite biblical scholar.1 And yet, despite his reputation in antiquity as a formidable student of Scripture, neither of Eusebius of Caesarea’s magisterial works of exegesis—neither the Commentary on Isaiah nor the Commentary on the Psalms—has been available in complete form in any modern language until the publication of this translation. The fact that the Commentary on Isaiah has never before appeared in any modern language is all the more remarkable when one remembers that this commentary is the first Christian commentary on the prophet Isaiah to have survived to the present. Complete portraits of Eusebius of Caesarea’s theology have been absent as a result of the inaccessibility of the Commentary on Isaiah. It is my hope that this translation will facilitate and encourage new scholarship on Eusebius of Caesarea’s theology and the history of fourth-century Christian exegesis.


    The Date of the Commentary


    There has never been any dispute over the authorship of the commentary, but consensus has not yet been achieved concerning its date. The majority of scholars have been willing to venture only that the commentary was written after the Nicene Council in A.D. 325—reasoning that the optimism that permeates the commentary clearly reflects the Constantinian epoch. The discussion of the date of Eusebius’s Commentary on Isaiah effectively has not developed since Adolf von Harnack, according to whose research the terminus a quo is to be set to 324 and the terminus ad quem cannot be set before the date of Eusebius’s death in 339.2 In setting the terminus a quo to 324, Harnack first notes that Eusebius speaks of persecution as a past reality, especially in Comm. in Is. 44.5.3 Harnack further notes that in Comm. in Is. 49.23, Eusebius exults in the conversion of Constantine and his programmatic privileging of the church. Although Eusebius does not specifically state that he is referring to Constantine, the allusion is unmistakable:


    He then states that kings will be the foster fathers of the church of God, and he says that the women who rule them will be her nurses. And we saw with our own eyes this literally fulfilled among them, for those who bear authority in the abovementioned position have carried the church of God as foster fathers. And the women who rule over them (here the text is clearly referring to those who are served as the “principalities and powers” over each nation and each district in the abovementioned kingdom) will provide for those of the church who are in need as nurses, supplying them with an abundant allowance by royal sanction [νεύματι βασιλικῷ τὰ σιτηρέσια χορηγοῦσαι]. . . . And whoever has seen with his own eyes the aforementioned “principalities and powers” in the church of God bending their knees and pressing their foreheads to the ground, how could he not confess that he has witnessed the literal and historical fulfillment of this exact prophecy, which says: On the face of the earth they shall bow down to you, and they shall lick the dust of your feet.4


    The above reference to the “abundant allowance by royal sanction” reads remarkably similarly to Eusebius’s description from Vita Constantini of the charity Constantine bestowed on the church:


    But to the churches of God in particular he was exceptionally generous in his provision, in one place bestowing estates, and elsewhere grain allowances [σιτοδοσίας ἐπὶ χορηγίᾳ] to feed poor men, orphan children, and women in distress. Then with great concern he also provided huge quantities of clothing for the naked and unclad. He singled out as worthy of special honour those who had dedicated their lives to godly philosophy. He would all but worship God’s choir of those sanctified in perpetual virginity, believing that in the souls of such as these dwelt the God to whom they had consecrated themselves.5


    Scholarship after Harnack has produced no more decisive conclusions. Wallace-Hadrill avers: “We cannot be more definite about its date than placing it well after 324.”6 In his Handbook of Patristic Exegesis, Charles Kannengiesser offers only that the commentary “probably dates from the years following the Council of Nicaea, 325.”7 Michael J. Hollerich, whose Eusebius of Caesarea’s Commentary on Isaiah has thus far been the only monograph-length study of this work, deduces that the absence of direct references to the Arian controversy may indicate that the commentary “was written in the immediate wake of the Council of Nicaea.”8 Timothy D. Barns, who has conducted the most exhaustive study of the chronology of Eusebius’s works, concludes that Eusebius was “at work” on the commentary around the year 330.9


    In the process of translating the commentary, I came across a pair of previously unnoted paragraphs that I am convinced allude to the baptism of Constantine. If my thesis proves correct, we may advance the terminus a quo of the Commentary on Isaiah to 337, and we may therefore date the commentary to the very end of Eusebius’s life. The first of the relevant passages comes in Comm. in Is. 60:3-4, in which Eusebius comments on the Septuagintal phrase “nations shall walk by your light, and kings by your brightness”:


    For it was this light [φωτί] that you announced before, and it was by this light that the prophets and patriarchs and all those among the Jews who lived as citizens of the godly commonwealth had the eyes of their souls enlightened [ἐφωτίσθησαν], and it is by this light that the Gentiles, foreigners and people of other races will be enlightened [φωτισθήσεται]. The text also speaks of brightness [λαμπρότητι], for you announced that the city has been wiped [ἐσμηγμένη] and scrubbed [ἀποσμηχομένη] and brightened [λαμπρυνομένη] and cleansed [καθαιρομένη] from every filth [ῥύπον] and stain [κηλῖδα] by the divine words [λόγοις θείοις]. And foreign kings will be cleansed by this brightness and scrubbed in the power of the divine mysteries [θείων μυστηρίων]. One has to marvel and be amazed at the fulfillment of the oracle, how it was fulfilled during our times when the above kings were deemed worthy [καταξιουμένων] of the grace “by washing” [cf. Tit 3:5] [διὰ λουτροῦ].10


    It is noteworthy that Eusebius has reversed the order of the terms kings and nations as they appear in the Septuagint, thus arriving upon the phrase “kings by your brightness.” Eusebius’s alteration of the text is not arbitrary but motivated by his conviction that the baptism of Constantine is to be seen as the fulfillment of biblical prophecy. When one compares the paragraph above with Eusebius’s description of the baptism of Constantine in Vita Constantini, the allusion becomes clear:


    But when he became aware that his life was ending, he perceived that this was the time to purify [καθάρσεως] himself from the offences which he had at any time committed [πεπλημμελημένων], trusting that whatever sins it had been his lot as a mortal to commit [διαμαρτεῖν], he could wash [ἀπορρύψασθαι] them from his soul by the power of the secret words [λόγων ἀπορρήτων] and the saving bath [σωτηρίῳ λουτρῷ]. . . . [The bishops] in their turn performing the customary rites fulfilled the divine laws and imparted the secret gifts [ἀπορρήτων], giving such preliminary instruction as is required [ὅσα χρὴ προδιαστειλάμενοι]. Alone of all the Emperors from the beginning of time Constantine was initiated by rebirth [ἀναγεννώμενος] in the mysteries of Christ [Χριστοῦ μυστηρίοις], and exulted in the Spirit on being vouchsafed [ἁξιούμενος] the divine seal [θείας σφραγῖδος], and was renewed and filled with divine light [φωτὸς θείου], rejoicing in his soul because of his intense faith, awestruck at the manifestation of the divinely inspired power. When the due ceremonies were complete, he put on bright [λαμπροῖς] imperial clothes which shone [ἐκλάμπουσι] like light [φωτὸς], and rested on a pure white couch, being unwilling to touch a purple robe again. Then he lifted up his voice and offered up a prayer of thanksgiving to God, after which he went on to say, “I know that now I am in the true sense blessed, that now I have been shown worthy [πεφάνθαι ἄξιον] of immortal life, and now that I have received divine light [θείου φωτός].”11


    The second relevant passage comes in Comm. in Is. 60:10-11, when Eusebius again appears to allude to the baptism of Constantine:


    Therefore, it has been said: And your gates shall always be opened—day and night they shall not be shut. And who are the gates of the city of God except the teachers who instruct in elementary and introductory doctrine [αἱ στοιχειώδεις καὶ εἰσακτικαὶ διδασκαλίαι], whom the text says are opened night and day to all so as to admit all who have been elected from all the nations to serve God? Therefore, the text says: To bring to you the power [δύναμιν] of nations, and he promises to admit even the kings of their nations into the aforementioned gates. For, the powers [δυνάμεις] of nations are the ones who are able to say: “I can do all things in him who strengthens me,” and their kings are the chosen ones who are worthy of the kingdom of heaven. And, since we have now seen literal kings—Roman emperors—run through the gates of the church of God and be deemed worthy [καταξιουμένους] of the mysteries [μυστηρίων] within these gates, how could anyone not testify to the truth of the prophecy?12


    Why does Eusebius merely allude to the baptism of Constantine, speaking of the king who was “deemed worthy of the grace ‘by washing’” and the Roman emperor who ran “through the gates of the church of God” and was “deemed worthy of the mysteries”? Why does Eusebius not name Constantine? It may be that doing so would have offended Eusebius’s poetic sensibilities—at least, we can say that Eusebius does not even consistently supply names in his account of the baptism of Constantine in Vita Constantini.13


    Setting the terminus a quo of the Commentary on Isaiah to the date of the baptism of Constantine, several days before the emperor’s death on May 22, 337,14 we therefore conclude that this work represents one of the final works of Eusebius’s life. This was a time of intense literary activity for the aged bishop of Caesarea, for in these final months Eusebius finished not only the Commentary on Isaiah but also Against Marcellus and Ecclesiastical Theology. Because Eusebius celebrates the beauties of Constantine’s Church of the Holy Sepulcher in his Commentary on the Psalms, and because it is known that this church was consecrated in 335, we may add this monumental work to the list of books that Eusebius completed in his final years.15 Eusebius died on May 30, 339, as one of the best respected biblical scholars of his day and one whose ecclesiastical responsibilities had thrust him into some of the most controversial theological intrigues of the century.16


    The Manuscript History of the Commentary


    A critical edition of the Commentary on Isaiah has been available since 1975, when Joseph Ziegler published Der Jesajakommentar in the Griechische Christliche Schriftsteller (GCS) series. The fact that the commentary has been available in a critical edition for a relatively short time stands as the primary reason why the commentary has been so little studied thus far. Before the appearance of the GCS edition, scholars had access to the text of the commentary only in volume 24 of J. P. Migne’s Patrologia Graeca series.17 The text reproduced by Migne represents the work of the Maurist patristic scholar Bernard de Montfaucon.18 Montfaucon collated his edition from four Medieval Greek manuscripts, all of which are housed at the Bibliothèque Nationale in Paris. Two of these Greek manuscripts date from the tenth century (codices 1891 and 2437), one dates from the twelfth century (codex 2438), and one dates from the thirteenth century (codex 1892). Three of the four manuscripts are disheveled and fragmentary, but the manuscripts are relatively unanimous in their testimony to the first sixteen chapters of the commentary. After chapter sixteen of the text, there are significant differences between the manuscripts, and careful research was required to reconstruct the text. In the preface to the GCS edition, Ziegler explains the most important of the editorial decisions necessary in preparing the critical edition of the Greek text for publication, and I must refer the interested reader to his expert introduction for further details.19


    Early Christian Exegesis of Isaiah


    Eusebius’s work is the first Christian commentary on Isaiah to have survived antiquity. Nevertheless, Eusebius was not the first Christian to begin drafting a commentary on Isaiah, and it would certainly not be true to say that it fell to Eusebius alone to develop a Christian reading of Isaiah. Jesus quoted Isaiah often, and the apostolic community continued to explain Christian tradition in the language of the prophet Isaiah. Origen of Alexandria was the first to venture to commit a systematic interpretation of Isaiah to writing, but despite the fact that he dedicated thirty volumes to the monumental project, Origen’s commentary extended only to Isaiah 30:6.20 In his own commentary, Eusebius repeatedly refers to Origen’s earlier work, informing the reader at which point several of the volumes of Origen’s commentary ended.21 It is therefore apparent that Eusebius worked with Origen’s commentary open beside him, and we may conclude that many of Eusebius’s observations found their source in Origen, although because Origen’s commentary has been lost (except for a couple of fragments), there is no way to verify the exact percentage of Eusebius’s commentary that was copied from Origen’s.22 Jerome provides conflicting accounts concerning whether Eusebius published his own commentary in ten or fifteen books,23 and this has led some to speculate that Eusebius circulated the first ten books before completing the entire commentary.


    Jerome records that Hippolytus of Rome (d. ca. A.D. 236) and Victorinus of Pettau (d. ca. A.D. 304) both composed commentaries on Isaiah before Eusebius.24 However, Eusebius appears not to have been aware of Hippolytus’s commentary on Isaiah, since he does not mention it in his list of Hippolytus’s works,25 and Eusebius never anywhere demonstrates knowledge of Victorinus’s works, which were written in Latin. Only the briefest of fragments of Hippolytus’s commentary survives, and nothing from Victorinus’s is known to exist, rendering a comparison of these earlier works with Eusebius’s Commentary on Isaiah impossible. After Eusebius, John Chrysostom, Jerome, Cyril of Alexandria, Theodoret of Cyrrhus and Procopius of Gaza each published commentaries on Isaiah. Jerome acknowledges that he had access to both Eusebius’s commentary and to Origen’s when he wrote his own. It appears that Jerome relied in places so completely on Eusebius that his citations of the text of Isaiah are drawn neither from the Septuagint nor from the Vulgate but directly from Eusebius’s commentary.26 Inasmuch as it greatly informed Jerome’s own interpretation of Isaiah, Eusebius’s commentary enjoys a colossal legacy not only in Greek exegesis but in the Latin exegetical tradition as well.27


    Eusebius’s Theory of Interpretation


    The first point of reference in any discussion of Eusebius’s hermeneutics is Origen—whose protégé Eusebius proves himself to be in so many respects—and yet, one cannot explain Eusebius’s exegesis by examining the theories of Origen alone. Wallace-Hadrill writes insightfully: “Eusebius was too devoted a disciple of Origen to be a good Antiochene in exegesis, too Palestinian to be a thorough-going Alexandrian.”28 One recalls that Origen maintained that the Scripture is tripartite and contains three levels of meaning: the literal sense, the moral sense and the spiritual or allegorical sense.29 Whereas Origen expends by far his greatest energy and creativity in expounding the allegorical sense of the text, Eusebius demonstrates a commitment to the literal sense of the text and historical research that is not found in Origen’s exegetical writings.30


    In the preface to the commentary, Eusebius clearly articulates his theory of interpretation: the biblical text is bipartite and contains two levels of meaning—the literal sense and the deeper or allegorical sense. Eusebius thus streamlines Origen’s system into what he must have perceived to be a more workable paradigm. The opening line of the commentary reads: “At times the Spirit delivered his revelation to the prophet plainly, so that there was no need of allegory to explain the message, but only an understanding of the actual words themselves. But at other times, the Spirit communicated through symbols and circumstances, placing other meanings in certain key words and even in names.”31 Eusebius then proceeds to advocate the legitimacy of allegorical interpretation by appealing to the story of Joseph and the words of Jesus. Eusebius first writes: “For example, in Joseph’s dreams, the number of the ‘eleven stars’ that appeared ‘to bown down’ represents ‘his brothers.’ At another time, he saw his ‘brothers’ gathering ‘ears of corn,’ thus foreshadowing the famine. And so it is for the prophet Isaiah.”32 As the Holy Spirit inspired Joseph’s dreams with an allegorical meaning, so we should learn to read the prophecies of Isaiah, Eusebius reasons. Eusebius then turns to the authority of Jesus in order to demonstrate the undeniable admissibility of allegorical interpretation: “Such things are also found in the teachings of the Savior, in which it is recorded that he said: ‘Do you not say, “There are four months, then comes the harvest”? Lift up your eyes, and see how the fields are already white for harvest.’ It is clear what this verse is about, and yet one could find countless meanings. The same is true concerning writings of the prophet at hand.”33 This saying of Jesus clearly contains a figure of speech—the “fields” that are “white for harvest”—but the metaphor is so elementary to students of Gospel literature that the modern interpreter may not immediately understand that Eusebius claims this metaphor as an “allegory” and therefore as a precedent for his own allegorical reading of Isaiah. Equipped with these examples from the Old and New Testaments, Eusebius confidently enters the complexities of the Isaianic oracles.


    One further note on Eusebius’s theory of interpretation could be drawn from the preface to the commentary. In his use of the Joseph story, Eusebius subtly alters the biblical text in order to accommodate his allegorical exegesis. To be entirely accurate, Eusebius conflates two accounts from the life of Joseph: the story of Joseph’s dream about the sheaves of his brothers from Genesis 37:5-8 and the story of Pharaoh’s dream about seven ears of corn from Genesis 41:5-7. In the biblical narrative, Joseph’s brothers are gathering sheaves, not ears of corn, and the dream signifies Joseph’s future elevation, not a coming famine. One at first imagines that Eusebius failed to remember the precise details of the accounts from the life of Joseph, and this may indeed be the case. However, as Eusebius moves from the story of Joseph to the words of Jesus, one could also conclude that this rearrangement of the biblical text serves Eusebius’s exegetical end, for the rearranged account from the Joseph narrative corresponds perfectly to Jesus’ “allegory.” We therefore witness Eusebius’s conviction that the allegorical significance in some way represents the true structure of the text. We witness this conviction throughout the commentary as Eusebius attempts not only to indentify allegorical meanings for isolated words and concepts but in fact to weave a comprehensive allegorical subtext.


    Sometimes Eusebius exhibits this conviction in the complexity that he is willing to see in a single allegory, as in the passage on the vineyard of the Lord from Isaiah 5. The vineyard represents the Jewish people; the hedge around the vineyard represents the prophets; the choice vine among the vineyard stands for the inspired Scriptures, or perhaps the people whom Moses led up from Egypt during the exodus or perhaps Jesus, who called himself the “true vine”; the tower in the midst of the vineyard represents the temple, and the wine vat represents the altar before the temple; the clouds that sent no rain represent the absence of the prophetic ministry after Jesus; and the thorns that the vineyard produced represent the Jews’ rejection of the Christ.34 More frequently, however, Eusebius demonstrates his conviction of the priority of the allegorical sense in his tendency to return to an allegorical precedent in order to explain the imagery of the current passage. For example, when Eusebius encounters the women who are enlightening the city (Is 27:11b), he is confident that these women are to be interpreted as the women who first witnessed the empty tomb, since several verses prior in Isaiah 27:2 the theme of the vineyard of the Lord reemerges, therefore establishing the spread of the apostolic preaching—the fruit that the master of the vineyard had always hoped to see—as the interpretive framework. Now and again Eusebius will even select the Greek translation on which he comments based on the criterion of which rendering most compellingly sustains the continued development of his allegorical interpretation.


    In a curious turn of irony, Eusebius understands the very concept of biblical prophecy in a surprisingly literal way: prophecy is not purely moral exhortation but the foretelling of historical events. In Comm. in Is. 44:24–45:13, Eusebius exults in the dramatic fulfillment of the prophecy that Cyrus the Great would release the Jews from the Babylonian captivity.35 For lesser known prophecies, too, Eusebius often finds a specific event from the historical record to be the most attractive reading. Eusebius interprets the story of Shebna’s removal from the priesthood as a picture of the loss of the Jewish priesthood after the destruction of Jerusalem.36 Eusebius avers that the phrase “he will blaze up and not be overwhelmed” should be read as a foreshadowing of the resurrection of Christ.37 In scores of passages, especially the oracles of judgment, Eusebius presents interpretations that evidence careful historical research.38 Jerome in fact even complains that Eusebius’s commentary is unacceptably literal, conjecturing that Eusebius’s method must have been to expound the literal sense of the text in so far as his command of the historical record allowed and only to retreat to an allegorical interpretation when his knowledge of history failed him!39


    Jerome’s judgment of Eusebius is premature. Examples could be multiplied in which Eusebius prefers an allegorical interpretation over a literal one. In one passage, Eusebius interprets the “ox” and the “bear” as those boorish people who are able to understand only the literal sense. Eusebius’s voice is here indistinguishable from Origen’s: “There are savage and coarse people who understand only the literal interpretation of the graces of the divine Scripture. The divine Scripture is the nourishing word of souls, but its secrets escape the notice of our minds, for the meaning is surrounded by a husk.”40 In Comm. in Is. 19:18, Eusebius interprets the five cities of Egypt that swear allegiance to the Lord as standing allegorically for the five offices of the church: bishops, elders, deacons, the enlightened and those who merely attend services.41 In passages where one would anticipate a more historical reading, Eusebius surprises his modern reader with an allegory: the “rock” on which Jesus promised to build his church in Matthew 16:18 is the gospel.42 In passages where one would imagine an elaborate allegory as more appropriate, Eusebius restricts his comments to a historical scope: the “wine and milk” that Isaiah encourages one to buy without money reminds Eusebius that milk used to be administered alongside the wine of the Eucharist to newly baptized Christians.43


    As has been noted previously by many scholars, as Caesarea lies somewhere between Alexandria and Antioch, so Eusebius’s exegesis lies somewhere between the Alexandrian school of interpretation and the Antiochene school.44 Perhaps Eusebius’s first and last principle of interpretation is what Christian exegetes would come to call the analogia fidei, that Scripture is to interpret Scripture. Eusebius’s most consistent hermeneutical principle is to introduce the reader to other passages of Scripture that share a common vocabulary and theological theme.45 Robert Louis Wilken, who has investigated Eusebius’s commentary on Isaiah extensively, writes enlighteningly: “In contrast to modern theological writings in which the Bible is cited in support of theological ideas, and hence usually relegated to the footnotes, in the early church words of the Bible were the linguistic skeleton for the exposition of ideas.”46 Eusebius’s constant comparison of the Greek of the Septuagint with the translations of Symmachus, Aquila and Theodotion tells us that Eusebius searched for possible theological significance in even the minutest exchange of synonyms.47 For Eusebius, the task of the text critic and the exegete—as well as the task of the historian, geographer and philosopher—is one and the same. Eusebius was a polymath, and precisely for this reason his theory of interpretation cannot be perfectly described according to professional standards of any one discipline. But, perhaps also precisely for this reason, Eusebius has something new to offer every reader. Sometimes breathtakingly brilliant, sometimes unspeakably mundane, Eusebius’s commentary on Isaiah deserves fresh study today.


    Eusebius works his way systematically through the entire text of Isaiah. Of course, the Scriptures were then not divided into chapter and verse, and the amount of text that Eusebius comments on per section in his commentary varies. The words in italics in this translation represent quotations from the passage on which Eusebius comments in the specific section. Where the Greek of Eusebius’s Old Testament citations correspond exactly with the Greek of Alfred Rahlfs’s Septuagint, I used nets as a neutral translation for this project.48 Where the Greek of Eusebius’s New Testament citations correspond exactly with the Greek of the UBS4 New Testament, I used the rsv as a neutral translation of the text. Not infrequently, the full sense of Eusebius’s comments cannot be understood without reference to the Septuagint text of the specific passage from Isaiah. In the text of this translation, boldface, bracketed numbers reflect Scripture passages or the page numbers in the critical text of Eusebius’s commentary. It should be readily apparent which are chapter and verse numbers and which are page numbers.


    Eusebius and the Jews


    A word on Eusebius’s attitude toward the Jews is necessary. Only a few months after beginning the translation of the text, I discovered that the commentary is littered with language that one would classify as anti-Semitic in the contemporary theological milieu. Alarmed by the prejudiced and disparaging statements that I encountered, I approached my mentor about the possibility of producing an abridged version of the commentary in which the anti-Semitic lines were expunged. In the course of our conversations, it became clear that such a version of the commentary would be neither fair nor serviceable to either the modern Christian or Jewish reader. I henceforth proceeded to translate the text as faithfully and clearly as possible, but I then decided that a candid discussion of Eusebius’s attitude toward the Jews would be a mandatory part of the introduction.


    At first it seems that Eusebius misses few opportunities to interpret the oracles of judgment as literal or allegorical condemnations of the Jews. At the beginning of the commentary, in his comments on Isaiah 1:1, Eusebius plainly states his understanding that Isaiah “informs the listener that the entire case of his prophecy is against the Jewish nation.” One can imagine that Eusebius’s statements perhaps read more innocently seventeen centuries ago, but today one can only read them as injurious: “The Holy Spirit convicts the Jewish nation and considers them miserable and the worst of all nations, since they derive profit neither from their adoption as sons, nor from the honor of which they were deemed worthy by God.”49 Egregiously, Eusebius blames the Jews for the crucifixion of the Christ,50 frequently claiming that the destruction of Jerusalem in A.D. 70 was a direct punishment for the rejection of the Messiah. Eusebius blatantly advocates replacement theology—that is, Eusebius believes that God’s chosen people are no longer the Jews but now Christian Gentiles. Speaking in reference to the “godly polity,” the blessed rule of God among his people, Eusebius writes: “This government was organized by the Jewish people long ago, but it has since collapsed, and now from out of the whole world it has been raised up again in the church of Christ and has been ‘founded on the rock.’”51 Eusebius’s enthusiasm for Constantine’s favorable policies toward Christians is to be expected, but his appeal to this favor as an argument that God has abandoned the Jews is theologically indefensible and unchristian.


    Eusebius’s anti-Semitic statements are as obvious as they are painful, and I therefore will not reproduce them all here. However, lest I prejudice the reader against Eusebius as an anti-Semite and thereby preclude an opened and balanced analysis of Eusebius’s theological legacy, it is appropriate that I not leave the statements in which Eusebius expresses hope and goodwill for the Jews unmentioned. Eusebius indeed blames the Jews for the crucifixion of Jesus, but he nevertheless also states that forgiveness can be granted even for this sin and that the Jews can receive salvation.52 In his discussion of Isaiah 1:27, although Eusebius declares dogmatically that the Jews will never be regathered to the Holy Land, still he interprets the phrase “its captivity shall be saved with judgment and with mercy” as a reference to the Jews who shall convert to Christianity and be saved.53 In Comm. in Is. 7:21-25, although Eusebius can say that “since the captivity in Babylon and the uprising from that place, the Jews have been in the most extreme poverty regarding God,” yet in the same paragraph Eusebius also says that the one who is nourished from the “one young cow and two sheep” represents the one “who after careful study may gain one or two lessons from the Jewish teachings.”54 In Comm. in Is. 25:6-8, in which context the Lord promises to prepare a feast for all nations, Eusebius notes that the feast of eternal salvation will be “neither for Israel nor the Jewish people exclusively but for all nations.”55 In his comments on Isaiah 41:9, Eusebius interprets those whom the Lord called from the ends of the earth as the Jews, adding: “For there were many Jews who welcomed the word of Christ during the apostolic times, not only in the land of Judea but also in the other nations.”56 Eusebius indeed blames the Jews for the destruction of Jerusalem, but he also can embrace the Jewish foundations of Christianity: “For just as the Jews were responsible for its destruction, so again they became the builders of the new structure—the apostles of our Savior and the disciples and evangelists, through whom the Church of God was raised up from the nations.”57 One final passage in which Eusebius appears to voice a ray of hope for the Jews should be reviewed:


    And he then says there shall be a pure way, and it shall be called a holy way. And one could say that this way leads to the thrice-blest destination “of the heavenly city of God,” and the Savior spoke of this way when he said: “I am the way.” Therefore, the saving word directs those who go to the Father and into the kingdom of heaven through him. It is prophesied that only the saints will be permitted to travel the way established in the wilderness, and it is evident that no one who is unclean shall pass through this way. But he also says those who have been dispersed shall walk on it. And who are these ones if not those who were once scattered abroad by God and who had wandered far from the truth? For these ones shall run back again and, after finding the straight and steady way, they shall walk in it.58


    Eusebius does not specifically mention the Jews, and therefore some scholars may not admit this as evidence to inform our understanding of Eusebius’s attitude toward the Jews. In my judgment, the most reasonable conclusion is that Eusebius is speaking of the Jews when he says that the people “who were once scattered abroad by God and who had wandered far from the truth” shall be restored to the way of salvation.


    Conclusion


    Eusebius produced four monumental works during his life, the first pair apologetic in nature and the second pair exegetical: the Praeparatio Evangelica, the Demonstratio Evangelica, the Commentary on the Psalms and the Commentary on Isaiah. In his first apologetic work, Eusebius aims to demonstrate the religious superiority of the Judeo-Christian tradition, and in the second, he seeks to explain the parting of the ways between Judaism and Christianity. Eusebius’s exegetical works are best set within the scope of his grander, apologetic project. In his Commentary on Isaiah, Eusebius advances his longstanding apologetic aim of demonstrating the superiority of Christianity—in this case, the superiority of the Christian reading of Scripture over the Jewish reading. But, as Brevard Childs writes, Eusebius understood that the message of Isaiah was neither for Gentile nor Jew alone but for all peoples: “The flow of the nations to Mount Zion in search of the law of Christ sounds the book’s preeminent note: the revelation of a universal salvation culminating in the ingathering of all nations.”59 The reason for Eusebius’s selection of Isaiah is clear—Isaiah inspired the apostolic vision of Jesus’ messianic mission. Jesus communicated the purpose of his own ministry in the language of Isaiah, and therefore the prophecies of Isaiah are part of the very definition of the gospel. This is the message that Eusebius hoped to elucidate in his commentary, and this is the message that I hope will be conveyed in this translation.

  


  

   



  Eusebius of Caesarea


  Commentary on Isaiah


  At times the Spirit delivered his revelation to the prophet plainly, so that there was no need of allegory to explain the message, but only an understanding of the actual words themselves. But at other times, the Spirit communicated through symbols and circumstances, placing other meanings in certain key words and even in names. For example, in Joseph’s dreams, the number of the “eleven stars”1 that appeared “to bow down” represents “his brothers.” At another time, he saw his “brothers” gathering “ears of corn,”2 thus foreshadowing the famine. And so it is for the prophet Isaiah. Many of the things that he prophesied he saw through symbols, and many of the things that he prophesied he spoke in a complicated fashion, weaving together a literal and a metaphorical sense. Such things are also found in the teachings of the Savior, in which it is recorded that he said: “Do you not say, ‘There are four months, then comes the harvest’? Lift up your eyes, and see how the fields are already white for harvest.”3 It is clear what this verse is about, and yet one could find countless meanings. The same is true concerning writings of the prophet at hand. You find phrases that should be understood precisely as stated, such as: “What to me is the multitude of your sacrifices? says the Lord; I am full of whole burnt offerings,”4 and so on. But there are also verses that concern only the allegorical sense, such as: “The beloved had a vineyard on a hill, on a fertile place,”5 and so forth.


  [1:1] The vision6 was no ordinary vision, says Isaiah, and it did not befall bodily eyes. It was rather a prophetic and mysterious vision of what would happen afterward in the distant future. For imagine that someone were to watch the approach of an enemy army as reflected in a large silver platter, and he witnessed the ravaging and siege of the land as well as the selling into slavery of those in the bloom of youth. It seems that Isaiah saw the vision in the same way, not while asleep but awake, as the divine Spirit shone on his soul.


  Isaiah set to prophesying neither as a pastime nor in order to give lessons for profit, but after leaving his field and livelihood (and very life, at least as it is known to many), he devoted himself to the quiet contemplation of the inspiration and wisdom he had received. We should mention here too that Isaiah was also an evangelist and that he performed the same duty as the evangelists did. For he preaches the Son of God surpassingly, here expounding divine truths and there [4] foretelling the angelic announcement in the heavens, and the “virgin”7 birth (declaring beforehand that his name would be “Emmanuel”) and the resurrection, and he even prophesied about the apostle Paul. For the same Scripture also states: “Then I heard the voice of the Lord saying, ‘Whom shall I send, and who will go to this people?’ And I said, ‘Here am I! Send me.’”8


  He informs the listener that the entire case of his prophecy is against the Jewish nation because he brings a case not only against the first king listed but also against the second and third, and against the fourth as well.9 One will find this to be the case concerning the denouncements proclaimed against each kingdom of the Jewish nation: prophesies were made against them until the very end of the kingdom, whether one counts the end of the kingdom as the disbandment of the Jewish nation or as the destruction of the land and the city of Jerusalem. Why then did he begin to speak first against Judea, as it would seem, and then later on “against Babylon”10 and “Egypt”11? He began with those who thought themselves to be dedicated to God, according to what has been said elsewhere: “Begin at my sanctuary”12 and the “mighty men will be mightily tested.”13


  After the period of these four kings had been sealed, a new state of affairs for the Jewish people arrived, and it seems that neither the truths in the literal sense nor those in the underlying sense concerning these affairs failed to happen later, in times then still distant. The reader should notice that the book as a whole appears to have been joined together into a unity and that the message was delivered by the prophet in parts over several lengthy intervals of time, so that the book contains a great deal of precise information about future events. Isaiah wrote in this way in order that the interpretation of the prophecies recorded in it could be determined after a while and so that the prophecy would also be applicable to the events that occurred in each reign. After fifty years, the time of the appointed kings was completed, according to what was said and proclaimed throughout the whole book.


  [1:2-3] The divine Spirit filled the soul of the prophet with the appropriate power and uttered through the prophetic mouth as through an instrument what had been appointed and prepared in advance for the hearers of the words spoken by the Lord. It is for this reason that he says, For the Lord has spoken. The prophet then presents the word itself which the Lord spoke and which the text tells us was spoken from the very mouth of the Lord: I begat sons and exalted them. And so, in fact, the Lord spoke the word, and the prophetic Spirit listened to the voice of the Lord and delivered the word through the prophet as through an instrument before an audience of people. The prophet attended to what the Lord had said, and he calls the elements to council for the instruction of the reader. The heaven hears the divine powers and the earth is the dwelling place of mortals. He calls on heaven to hear and the earth to give ear either because they are animate (for the heavenly bodies and the elements of the earth also have souls, according to some theories); or he summons the unseen powers through those elements; or, since prophecies were supposed to happen much later, and the prophet was of a mortal and transient nature, he addressed the word to what would remain; or, he calls on the heaven and the earth because the Jewish people were not worthy. He in fact attributes hearing to heaven and the ability to give ear to the earth, and this is in essence the better reading, although it is all rather literal.


  [5] He says I begat sons because people have rational souls and were created “according to his image,”14 and because our first parents were created with a special prerogative.


  The prophet speaks in riddles when he says, The ox knows its owner. Although the Gentiles—who formerly surpassed irrational animals in almost nothing—will understand, Israel will not understand. For he did not write that Israel has not understood but rather that Israel will not understand.15 In the illustration from the natural realm, of course, the ox and donkey know their keepers. But those who have been blessed with such providential care from God, and who not only have been created rational but who have even been deemed worthy to be called the people of God, have been honored with the appellation sons. And those whom the Lord reared and educated and honored and brought up are not like irrational creatures; they know the Lord. I suppose that he is prophetically alluding to the very Christ of God, who as Lord dwelled among those of absolutely every nation, according to the incarnation, but Israel would neither receive him nor acknowledge him, nor take notice of him, because, as the text says, they will not understand.


  Therefore, the prophetic Spirit witnessed that the Son had spoken these words of introduction in his own person, and in the accusations brought one after another, it was no longer the Lord but the Spirit himself who was casting blame on the people, as when in another context he said to those being accused by the Lord, Ah, sinful nation.


  Because of these things, then, the Holy Spirit convicts the Jewish nation and considers them miserable and the worst of all the nations since they derive profit neither from their adoption as sons, nor from the honor of which they were deemed worthy by God. Even though they were exalted and obtained the greatest privileges from him, they were not often struck with amazement by the extravagance of the love of God, and they were therefore punished and chastened because of their impiety: “For whom the Lord loves, he disciplines, and he punishes every son he accepts.”16


  We should note that those who call themselves Israel because they descend “from the stock of Abraham”17 and who take pride in the fact that, “according to the flesh,” they are “of the seed”18 of people loved by God—those people the Holy Spirit calls a sinful nation and a people laden with iniquity, an evil seed and sons who deal corruptly. He thus teaches that those who foolishly take pride in their race and “forefathers”19 are deluded.


  In another context, the prophet says that the Son is the Lord. It may be appropriate to identify the Son in the citation as the Son of God, the Word, who was of human nature and a rational soul as other humans, since the text says, I begat sons and exalted them. The text says in addition: You have forsaken the Lord, and you provoked to anger the Holy One of Israel. Who did they abandon but Christ, whom they caused to suffer through their provoking to anger and abandoning and the rest? [6] One should observe that, in the charges that he brings against all of the Jewish people, the rulers as well as the subjects, the prophet accuses them of nothing other than abandoning the Lord. For he does not censure them for idolatry but because they abandoned the Lord, whom ox and donkey know, but Israel does not know. For this reason he justly reckons them miserable and considers them as far worse than those who are irrational by nature.


  [1:5-6] He claims that they have a certain untreatable and incurable disease, for he says, Every head has become troubled, and every heart has become sad. From the feet to the head—there is no health in it. Then the Word even despairs of their remedy, saying, There is no emollient to put on, nor oil nor bandages. Lest anyone think that he would have any standing, even after the time when one may take hold of the saving advent of Christ, the prophet then says: “God’s wrath has come upon them at last!”20 Although the reader might not arrive at the truth from what we have said over the last little while—since at times and in each generation there were men loved by God among them, and even during the captivity in Babylon—we reasonably deduce from the aforementioned evidences the final deposition of the Jewish people. This happened because they did not understand the Christ of God who dwelt among them. Besieged by the Romans, they were no longer the head people. And so they were alienated at any rate, in what came after, and every head of theirs21 (this clearly refers to the ruling authorities) has become humbled in sickness, every heart has become sad; as (from the feet to the head) there is no health in it (the author is clearly speaking here from the lesser to the greater),22 and no one could come up with any saving medicine for them. For so it was that when they found wine or another efficacious medicine of health and salvation, they would deny the Lord, neither acknowledging him nor understanding that the only physician of their souls had lived among them and that he was able to cure every disease and every infirmity of their souls and bodies. But rather than salvation, there is no health in it, whether a sore or a bruise, and so on. Symmachus renders this verse this way: There is nothing healthy in him, but only bruises and sores and stroke marks, and they have not been closed up or bound up or softened with oil.


  [1:7-8] The verse, Your country lies desolate, your cities are burned with fire, and other such statements had in fact not transpired at the point in time at which they were pronounced, but they were to happen later in far-off times that the prophet had seen in advance. Here, instead of like a booth in a vineyard, Symmachus writes: like a hut in a vineyard, like a night watch in a cucumber field, like a plundered city. It is quite clear from what follows that the vineyard in this context is the entire nation, for the prophet himself says, “For the vineyard of the Lord is the house of Israel, and the man of Judah is a beloved young plant.”23 Then [7] he brings forward the grounds for their desertion: “I waited for it to produce justice, but it produced lawlessness—nor did it produce righteousness but a cry.”24


  In light of the statement above—“They have forsaken the Lord and provoked to anger the Holy One of Israel”25—it could also be said that they will be abandoned. The verse that says that they have been abandoned like a booth in a vineyard signifies their complete lack of fruitfulness. For until the promise of their good fruit has been fulfilled, the vineyard has been turned over to the guard, who after erecting a booth, looks down from the heights above and keeps watch over the vineyard. If the fruit of the vineyard should fail to appear, so that the keeper not labor in vain, he leaves behind the barren land and withdraws the booth from its present station. And so, the divine Spirit then prophesied that the same would be true of the temple. We should note that when the entire nation is understood to be the vineyard, then the booth that was set up in the middle of all would be the temple in Jerusalem. Thus the guard watches over the vineyard as from a lookout tower. But since “instead of a cluster of grapes it produced thorns,”26 he then prophesies that the city and the temple will be abandoned. He says, like a booth in a vineyard, and like a garden-watcher’s hut in a cucumber field because the practices they called virtuous did not yield quality bunches of grapes, but it was not quite late summer at that point. Such was the temporary and corporeal worship according to “the law of Moses.” In appearance it was a bustling harvest, but it was temporary. For this reason the place where the late summer fruits were thriving is called a garden-watcher’s hut, and it is this lodge that he says will be abandoned. But abandoning the booth and lodge of their very master has resulted in the guard and the entire city being besieged, and the area and the nation have become a wilderness.


  [1:9] Later, the apostolic band, the survivors from among them, “came to know and acknowledge him.”27 They were rightly appointed from the multitude, and the word from the mouth of the prophet makes mention of them, saying: If the Lord of Hosts had not left us a few surviving offspring, we would have become like Sodom and been made similar to Gomorrah. For it would be absurd to suppose that the apostles were called an impious seed;28 thus they are not the aforementioned “evil offspring, lawless sons.”29


  By the divine Spirit, therefore, the prophets foresaw this consolation for the people in the face of the destruction of the entire nation and went on to say: If the Lord of Hosts had not left us offspring, we would have become like Sodom and made similar to Gomorrah.


  [1:10] The prophet compares them with the rulers of Sodom and the people of Gomorrah because catastrophe was about to overcome them, and because they burned with impiety, like the men who lived in Sodom [8] and Gomorrah and because of the similarity of their lifestyle. The prophet himself sets this forth, continuing on in the rest of the verse, saying: “They proclaim their lawlessness like Sodom; they exhibit it. Woe to their soul, because they resolved to take evil advice against themselves, saying: ‘Let us enchain the just, for he is of no use to us.’”30 Surely, it is now evident on what grounds he called them rulers of Sodom.


  The children of the Jews held their heads high and took pride in the virtue of their ancestors—after all, they were “descendants of Abraham”31 and the offspring of Israel. The Word then rightly humbles their boastfulness and brings down their conceited opinions, calling the renowned rulers of Israel rulers of Sodom and stigmatizing those who style themselves to be the people of God as the people of Gomorrah, since their practices equaled the wickedness of long ago.


  [1:11-15] The Word introduces a new law of instruction, one that dismisses the corporeal worship according to Moses. We are talking about those who were rulers of the nation during the times of the Savior, who dared to act against the Lord. They thought that God was placated with burnt offerings and drink offerings and other bodily acts of worship according to the law. The Word alludes to these things when he says: What to me is the multitude of your sacrifices, and so on. And the verse continues: I have had enough, and so forth. He brings the whole reason for such threats as he continues and says, Your hands are full of blood, “For they filled up the measure of the evil of their fathers.”32 In all this, he maintains nothing less than that they have been discredited with idolatry, because “They did not know the Lord,”33 and because “They did not understand him,” and finally, “They have forsaken the Lord and provoked to anger the Holy One of Israel.”34 And the Word alludes to all these things, for their hands were full of blood through the murder which they carried out against the Christ, in keeping with the slaughter of countless prophets. Yes, their hands were full of blood. Therefore, despite every feast and festival and all the rest by which they thought that they would secure the forgiveness of sins according to the law of Moses, he has separated from them after their provocation against Christ. And seeing what sort of threat was placed on them, he announces I will no longer pardon your sins,35 and this very prophecy was fulfilled among them after the plot against our Savior. For this reason he says the rest as well: Your hands are full of blood, and thus it is fair to say that their hands were full of blood. He then adds this verse: I will no longer forgive your sins, and even if you make many petitions, I will not listen to you.


  [1:16] [9] After dealing with these introductory matters and the charges against those who were revealed to be “rulers of Sodom and the people of Gomorrah,”36 the Lord most decidedly passes on to the good hope to which they are called. For if they would turn from wickedness and withdraw from their self-chosen worship according to the corporeal law, they could become subjects of his new covenant and of the new law and word. Now that the oversight of those under the old covenant is past, the mysteries of the new covenant and of the new law enter. He already delivered these mysteries in the Gospels, saying: “Unless one is born of water and the Spirit, he cannot enter the kingdom of God.”37 Well then, the benevolent Lord admonishes those who are held fast by such wickedness and defiled by the aforementioned blood to strive to take up the new covenant. It is held out to them as a promise, whereby the forgiveness of sins is procured even for those who have sinned exceedingly. For this reason the text says to them: Wash yourselves; become clean. The saving and purifying word which secures souls is not referring to the Mosaic laws but exhorts the reader to strive for the evangelical tradition: Wash yourselves; become clean; remove the evil deeds from your souls. And do this, he says, before my eyes. He does not tell them to turn away from their sins with some ostentatious show, as people would suppose, but in their very soul which only God sees: remove your evil deeds. He continues: from before my eyes; cease from your evil deeds.


  [1:17] Then, after turning away from wickedness, do not stop until you have taken up the virtuous life, consulting the new teaching according to the Gospel where you learn of the good life. And so the text says, Learn to do good; seek judgment, and after setting these things right, rescue the one who is wronged; defend the orphan, and do justice to plead for the widow.


  [1:18] Once you have followed through on all these things, gather up your courage. Come. Let us argue it out in a court of justice, you and me. Although I suffered much at your hands, you were shown much kindness and your considerations were taken into account. Even after such wicked trespasses of every kind, you received amnesty. I washed your hands so they were cleaner than snow after becoming red from the aforementioned blood. I established you through “the washing of regeneration.”38 And as far as concerns you, if any such plea for grace were possible, you should of course claim it.


  [1:19] The text continues on: And if you are willing and listen to me when you are washed, and if you follow through on the remaining things according to the prescribed method, You shall eat the good things of the land. The Word here reasons with the Jewish people, [10] who were the very children of those whom he had exhorted through the corporeal promise in the desert places. It is said about the true word or the heavenly seed, according to the saving parable, that it is received and apprehended in the soil of the soul. Sometimes the word is cast and is “choked”39 or destroyed in a variety of other ways, and other times it “yields”40 delightful “fruit in thirty or sixty or a hundredfold.” It follows that it is the good soil of the soul that takes up moral progress and virtuous perfection and apprehends the promises of the kingdom of heaven and the heavenly land, about which the Savior himself taught in the Gospels: “Blessed are the meek, for they shall inherit the earth.”41 And so the seeds that are good fall on this heavenly soil, “What no eye has seen, nor ear heard, nor the heart of man conceived.”42 Here too “heavenly”43 is to be understood as “Jerusalem.”


  [1:20] Therefore, the Word promises these things to those who believe, but at the same time, he warns the disobedient, saying: But if you are not willing nor listen to me, the dagger will devour you; for the mouth of the Lord has spoken.44 These predictions were in fact fulfilled right after they were delivered. Those among the aforementioned rulers and Jewish people who did not listen to the saving grace were immediately (not later!) delivered to the sword of the enemy—the Romans, who invaded them and conquered everywhere with the law of war. What is the sword if not the enemy?45 And they were delivered to this fate because they were disobedient to the calling of the grace of Christ.


  [1:21-22] Therefore, neither the Hebrew nor the other Greek translations46 are to be interpreted in this context as referring to the Zion remembered. The Word teaches that faithful men of old built the city, and thus it was called a faithful city (one could also say it was a city of the faithful). At that time it was full of justice and righteousness, since it was then the dwelling place of virtuous souls. Righteousness lodged in it. This righteousness made its home and settled in it. Long ago the phrase full of justice was an apt description, perhaps around the time of David. He first conquered the city from the hands of another people and settled the ark of God and the tabernacle in it.47 Once he had appointed his own royal court, the place was called the “city of David.” For it is quite likely that it was then faithful and full of justice and [11] righteousness, but now it has become a harlot because of those committing fornication in her, and they are the ones whom the rest of the verse exposes when it states, but now murderers.


  This verse could be interpreted in harmony with the above statements about the times of our Savior. For after the text refers to those who commit fornication against the Word, the bridegroom, as murderers, the Holy Spirit goes on to say to them, Your silver has no value. But in addition to committing fornication and being murderers, they feign to expound pious language and to search the divine Scriptures and to observe the Jewish apocryphal stories from the readings. But their silver has no value. This verse is obviously talking about the “Jewish myths,”48 which are silly tales, and for this reason have been “cast aside.”49 Their teachers too, peddling50 their doctrines as they do, are suitably called peddlers, mixing wine with water. They water down the pure, sharp, tonic sense of the inspired Scriptures through their silly Jewish apocryphal stories.


  [1:23] Although they were called by the Savior, they did not listen. They were even companions of thieves, assembling with the thieving betrayer Judas and taking part in the betrayal of the teacher. They were themselves corrupt, and they sold the standards of justice for bribes. They ran after a reward in that they were not willing to receive correction, even though it would have profited them; on the contrary, they preferred to deal in wickedness. Thus Symmachus says they run after retribution. Those entrusted with the visitation of all who are impoverished neither defend the orphan nor assist widows. Those proclaimed as murderers are charged with all this, and it is possible to trace what they have done back to their forefathers, and so he says: “Those who were the murderers of the prophets of God long ago.”51


  [1:24] The phrase Lord of Hosts is interpreted as Lord of divine powers or Lord of armies. The word refers to our Savior and Lord, the only-begotten Word of God, who, because of the deeds of those accused of being murderers, warns: Ah, mighty ones of Israel.52 The Gospel says something similar about them when it says, “Woe to you, scribes and Pharisees, hypocrites!”53 All this was proclaimed to the rulers and the powerful of the nation accusing them of distortion. The Sovereign, the Lord of Hosts says that woes will be on them. Once the wrath of his avenging and punitive power has been revealed, it will not abate, neither will it cease, he tells us, until it has punished them.


  [1:25-26] But the Word, who is benevolent and “does not will the death of the sinner but repentance,”54 promises to supply a remedy [12] for those who do not require wrath. And what is this promised remedy but his hand which was present, saving and healing right alongside his wrath? For he says that his design was to start burning away the dross and to purify and to separate out the worthless from the precious. In Symmachus’s translation, it reads: And I will smelt away your dross until you are pure. But in Theodotion’s: And I will filter out your grape skins until you are pure. For just as those who refine copper or iron by fire remove the dross and those who squeeze clusters of grapes in a wine vat throw away the grape skins and the dregs after the grapes have been juiced, so the divine author says: I will filter out your grape skins until you are pure. Aquila appeals to a similar metaphor in his translation: And I will filter out your olive pulp until you are pure.55 What is the dross, and what are the grape skins? The metaphor in all cases is one of a refinement process: I will remove from you all the lawless and all the arrogant.56After turning my hand against you, I will separate your dross and your grape skins. The text then states that the survivors of the prophesied trials that were discussed above will be tested “as gold is tested with fire.”57 I will set up your judges and there will be such counselors as there were in ancient times, on whose account the city was then faithful and full of justice and righteousness. He promises that a “remnant, chosen by grace”58 will be found among them, and the remnant in this context again signifies the disciples of our Savior in the new city when these things will be established—the city which is sometimes called the city of righteousness and the faithful mother city Zion, titles that speak of the administration of the divinely favored government. This government was organized by the Jewish people long ago, but it has since collapsed, and now from out of the whole world it has been raised up again in the church of Christ and has been “founded on the rock.”59 And those who preside as judges and counselors from the beginning of this beautiful city are in fact to be understood as the apostles and the disciples of our Savior. Those from the apostolic succession who were established as presiding officers of the church of God still shine through even now, for the seed of good trees bears good fruit.


  [1:27] These prophecies are to be interpreted as concerning a remnant of the Jewish people, and the following prediction is parallel with them: for its captivity shall be saved with judgment and with mercy, or, according to all the other translators, and with righteousness. If one takes the reading for its captivity shall be saved with judgment, it is clear that only those who are deemed worthy of salvation will be made part of the promise. The children of the Jews imagine in vain that there will be a reversal of the dispersion of their entire nation, but it is clear from what the Word [13] promises that not all will return but only those who are deemed worthy. One should understand the return from captivity as the conversion of souls from error to the true knowledge of God. The Savior presented this true knowledge when he took the scroll of Isaiah in the synagogue and, after reading the passage to which the scroll was open, he said, “The Spirit of the Lord is on me, because he has anointed me to preach good news to the poor.”60 “And he closed the book” and said, “Today this Scripture has been fulfilled in your hearing,”61 thus teaching that he himself was the redeemer of human souls.


  [1:28-29] The Word already taught who those who forsake the Lord are when he said, “Ah, sinful nation, a people full of sins, an evil seed, evil offspring, you have forsaken the Lord and provoked to anger the Holy One of Israel.”62 Therefore the Word threatens them with a final, absolute devastation and ruin. When they come to their senses, they shall be ashamed, he says, because their ancestors earlier had acted profanely and committed idolatry long ago. Since they were ashamed, the text says in addition, they will not make the same mistake as their predecessors: they shall be ashamed of their idols, which they themselves wanted, and of their gardens, which they desired.


  The shame of what is reproachful springs up in them from their very consciousness, and it will lead to a transformation of their impudent and ruthless conduct.63 The full completion of the prophecy has finally been worked out. Therefore the Jewish nation no longer commits idolatry as their ancestors did, but they were truly ashamed. They saw the demons of their ancestors, and there are those who have been converted from the nations through the teaching of Christ to the word of godliness. In this way the prophecy has been fulfilled, saying: For they shall be ashamed of their idols, which they themselves wanted, and they were embarrassed because of their gardens, which they desired. As concerns the gardens, their ancestors finished with these idolatrous practices for the most part.64


  [1:30] He teaches that those who long ago were the “vineyard of the Lord of hosts”65 and a “green olive tree”66 and the “well-growing vine Israel”67 will suffer in such a disastrous way that they will be comparable to a Terebinth, and not even one in bloom, but one that has shed its leaves. Then this sign will come: no one will ever be able to find anything lush at all or anything on which to procure strength to live. The only yield will be a multitude of withered souls, and for this reason the prophet compares it with the fruits of the Terebinth, which are the toughest and driest of all. If you have seen such things as were fulfilled in the present Jewish nation, then you know why the text says: You shall be like a Terebinth that has shed its leaves, or, according to Symmachus, like a Terebinth whose leaves fell away. They were also like an orchard that has no water. Therefore, if [14] anyone has seen the reports in the divine Scriptures (and which you will even read in the canonical68 prophets) and read the historical and poetical books, and the various hymns and psalms, then he truly has seen the garden and the park filled with every kind of good thing. But if he seeks the vital and fertile and living Word among them—the Word of which it is said, “the one who drinks will have a spring of water welling up to eternal life”69—he will never find it. Therefore they are declared to be like an orchard that has no water.


  [1:31] He says that their strength shall be like a stalk, and neither of grain nor of any other of the indispensable plants, but he says as a stalk of flax, for their “strong man and strong woman, their strength of bread and strength of water, their mighty one and strong one”70 have been taken away from them. For this reason they are not able to say with Christ’s disciples, “I can do all things in him who strengthens me,”71 or, “Who shall separate us from the love of Christ? Shall tribulation, or distress?”72 and so on. In this way their strength was as a stalk of flax. Not only was their freedom destroyed (though they used to plume themselves with their independence,73 longing for a domestic kingdom), but also there were those to whom it fell to serve with the Roman military men. Their works are like sparks, in as much as their deeds are causes of fire, and “they built with neither gold, nor silver nor precious stones, but rather wood and hay and straw.”74 And so he says along with all these statements: And the lawless and the sinners shall be burned together, and there shall be no one to quench them. You see how the word threatens them with destruction by fire and burning; this is the end of the present prophecy against them. He uttered the prophecy and then, immediately (rather than much later!) after the impudence against our Savior, the mother city was consumed by flame. For those who had acted profanely in it, the “wrath of God”75 and what is related to sparks—the eternal “unquenchable fire”76—is “stored up for them on the day of wrath.”77


  [2:1-4] Following this, after the charges against the people of the circumcision and after the sentence against them had been carried out, he now passes over to address the calling of the Gentiles. The prophetic Spirit foretells the conversion of the Gentiles to God. Then, after these statements about the new law and word, he turns his thoughts towards the new mountain and house of God, to which God will come when those of foreign tribes (he says, Gentiles) who have abandoned the gods of their ancestors come to know the God of the prophets, the one whom the prophets call the God of Jacob. And he gives the clearest sign of the time when [15] these things will be accomplished. The sign will be that the gospel of peace will then be preached to every nation, and there will no longer be districts and governments, neither will nations form factions and rise up against each other, nor will the cities of various nation-states go to war and fight with one another. Everyone everywhere will live in harmony and peace. No longer will those who till the earth have any forethought for swords and instruments of war as in the old days, which they used to practice because of the frequent uprisings of their neighbors. These things were fulfilled right after the coming of our Savior Jesus Christ. And that no one could find the same stable and peaceful state of affairs as existed in prior times under the Roman rule following the times of our Savior, we may see with our own eyes. There were civil relations between nations. There was peace everywhere, in the country as well as in the cities, when the new law and the evangelical word ruled over the lands of the Jews and over Zion itself. And peace ruled the world without hindrance and filled all nations. Therefore, we may reasonably say that when the new situation was beginning to emerge, after the first accusation and sentence against the Jewish nation, and in fact when the gospel was beginning to emerge, the prophetic Spirit delivered a proclamation introducing the word of God that came to Isaiah. And this is also what the Gospel is talking about when it says, “In the beginning was the Word.”1 For, since the calling of the Gentiles had been prophesied, it was necessary for God to advance the word and the preaching of the aforementioned to the Gentiles.


  In Symmachus’s translation the prophecy reads: for of Judea and Jerusalem. Regarding the phrase and subject at hand, one could say that the word is for them because of the fact that the first preaching of the saving and evangelical grace took place in Judea and in Jerusalem. Thus the Christ of God walked about Judea and Galilee, and he was constantly in and out of Jerusalem “preaching the kingdom of God.”2 From our study of the preceding accusations, we have come to learn that the phrases and storyline and meaning of the text (in this case, Judea and Jerusalem) may result in something other than we would anticipate. We should thus note that according to Symmachus, this verse reads: The word that came to the prophet was for Judea and Jerusalem.


  The kindest promise was made to the Jewish nation, and it is true that it was revealed that they would possess their own land, but now the calling in fact has been engaging the Gentiles. In this charge against the Jewish people, to which we have already referred, there is again this threat against Judea and Jerusalem. Therefore, in no way does he introduce the new law as parallel to the law of Moses or as another word parallel to the old, but rather as a new mountain, unseen in times past but now manifest.3 The house of God will be known to all nations, but, one should note, not to the Jewish people or Judea and Jerusalem. The promises to the nations are the very same, and the Word stands by these promises. And what should one say about the meaning of Judea, which is revealed in the verse that reads, “In Judah God is known”?4 [16] The soul that has received the knowledge of God could truly be Judea, and then it would be true that “in Judah God is known.” It is certain, however, that he does not call the Gentile knowledge of God Judea.5 And the house of God which endures in Judea would probably be the church of the Gentiles (here under the name house of God or mountain), which has been “founded” on the saving and indestructible “rock” and which speaks of the word of God.6 You should not imagine that this interpretation exceeds the truth, for in the account of the vision that the prophet Daniel saw, we read “a stone was cut out from the mountain without human hands.”7 Here, “stone” speaks of the humanity of the Savior and “mountain” speaks of God the Word.8 He prophesies that these things will happen in the last days. You will understand that the phrase the house of God shall be on the tops of the mountains reminds us that our Savior hears the prayers of his church. “A city set on a hill cannot be hid.”9 The mountain of God may be understood in various ways. Like the Jewish people who read the Scriptures literally, one could assume that it is the land of Palestine. But according to the deeper meaning, according to the final word, the high and heavenly and angelic word of God and the divine apostle of the “heavenly” Zion10 teaches that it is “the Jerusalem above, which is the mother of us all.”11 This mountain was not manifest to the men of old, but the divine Spirit prophesies that it will be manifest to all nations in the last days, when Christ would “appear to put away sin.”12 Therefore all nations—“both Greeks and barbarians,”13 which indeed turn from the error of polytheism and from the literal mountains which were in ancient times thought to be dedicated to demons or to the gods—will strive after the God who is proclaimed in revelation. For this reason, as though speaking one to another, he says: Come, let us go up to the mountain of the Lord and to the house of the God of Jacob, and he will declare to us his way, and we will walk in it. And so the Word promises to the nations that he will make the mountain and the house of God manifest in the heavens and known to all who are instructed.


  The Christ could very well be this evangelical law, who relocated from the “heavenly” Zion above and set up shop14 in the Zion on the earth, where the death of the Savior at the hands of men and his resurrection from the dead took place. For once the mysteries and precepts of the new covenant came to power, they advanced throughout the entire world. This same law and the new preaching of the evangelical word to all nations educated those who welcomed it in what concerns the mountain and the house of God, and it taught the nations, saying: Come, let us go up to the mountain of the Lord and to the house of the God of Jacob. He also judged between the nations, separating for himself the worthy and picking out those who are called from among those who are not called. The evangelical Word judged between the nations, for he convicted [17] many a people, here exposing the former error among those who have believed in him, there convicting those who have not believed in him, who perish along with their case. Those who have received him, who were set free from every inclination for war, spend the rest of their quiet lives recovering in peace, no longer inciting hostility from opposing powers nor living as subject to the demons who had mastery over them long ago. The Savior himself bestowed this “peace” to his disciples when he said: “Peace I leave with you; my peace I give to you.”15 This means literally that, in the end, after his theophany and after the preaching of the evangelical law to the nations, the nations were deemed worthy to partake of the deepest peace. It also speaks of the word that Christ gave that they shall beat their daggers into plows and their spears into pruning hooks and that war will no longer be taught, although training for war used to be compulsory and was practiced in the country as well as in the cities from the children on up because of the fear of hostile uprisings.


  [2:5-9] Accordingly, after the prophet had dealt in detail with the calling of the Gentiles and the peace that had been dispersed among all people (and this peace was shown in what is related to peace—God’s tender love in calling the people his own), he then spoke about the reception of the grace of Christ that was given to all nations. Thus he says: And now, O house of Jacob, come, let us walk by the light of the Lord. He recounts the vision for the exhortation and encouragement of the people and himself, pleading to be allotted a share in the light of the Lord, calling the light of the Lord the law of the new covenant that proceeded from Zion and the saving and evangelical word. And it is not Jacob who is called forth to come to the light of knowledge of the Lord, but his house, which happens to be in darkness. This, then, dovetails with the next verse, which says: For he has abandoned his people, the house of Jacob. Hurry up, then, you who are of the forsaken house and come with me; for I am ready to walk by the light of the Lord with you. And he calls the Jewish people the house of Jacob, not because they were Jacob or because they were worthy to be called by their forefather’s name. The only thing that was the same is that they were loitering in the house because it was empty. For this reason he has forsaken them, and, as if defending God, he also brings this charge against them: Because their country was filled with divinations [18] as it had been in the beginning, and the rest. And so he establishes that it was not for no reason that the light of the Lord that shone on every nation has abandoned them. According to the interpretation of the seventy, this verse reads: He has abandoned his people, and what follows this statement fits in with the second verse: Let us walk by the light of the Lord.


  After advising the people thus, the prophet says: Come, let us walk by the light of the Lord. It stands true for the rest of what is said that it no longer pertains to the people, but the prophet is speaking to the Lord himself. Instead of he has abandoned his people, Aquila renders this verse: You let your people, the house of Jacob, alone, and Symmachus: you cast your people away. He then presents the next reason for the letting go of the people when he says that their land was filled up with “omens and divinations”16 and every idolatry, just as in ancient times when foreign tribes such as the Amorrites, Hivites and Jebusites inhabited the place and practiced terrible things. And so he says that the land of the house of Jacob will be filled with inhabitants from foreign lands, and these people from foreign tribes will have children, and the land will be filled with them. The land that was once called the land of God will be filled with military men, which he foretells when he speaks of the multitude of horses and chariots in the next verse. Again he says that their land will be filled with those who are preoccupied with gold and silver, and he says further that their land will be filled with the abominations, the works of their hands. And whose works are these but those of the inhabitants of foreign tribes, who bow down to the things their own fingers have made? All these symptoms of spiritual ill health were contracted from the nations of foreign tribes and idolaters who are supposed to have built Jerusalem itself and the land of Judea. And all of this was fulfilled after the coming of our Savior and after the delivery of the evangelical word that “enlightened every nation.”17 When they did not obey the prophet who had called them saying, Come, let us walk by the light of the Lord, the Jewish people were delivered over to the authority of the Romans. And so the prophet, pained in soul, cried aloud to the Lord himself: you have abandoned your people, the house of Jacob.


  Afterwards, he presents evidence demonstrating that the people who were let go and abandoned by the Lord would be forced to surrender their land to nations of other races, whose iniquities will be counted up, the prophet says, as he cries aloud to the Lord himself: Will you not pardon them?18 He replies: I certainly will not forgive them. Aquila renders this phrase: You will not remove them, will you? And Symmachus: You will not pardon them, will you? But he would never have said this in reference to the Jews. For the prophet did not entreat the Lord for his own people but prayed according to the interpretation expounded above. All these statements about those who attacked Jerusalem and occupied it with military forces and all the idolatry, the prophet adduces as arguments against the people.


  [2:10-12] [19] And I think that the preceding prophecies were fulfilled in one sense when the Romans invaded the Jewish nation and the land was ravaged and everyone fled from the face of the enemy and hid in the rocks and caves because of the wrath of God hanging over them. Then the haughty were humbled, and those who flaunt their wealth (though they were no one of importance before) were put to shame, overtaken by the day of the Lord. I speak of the avenging of the Christ, at which time the day of the Lord extracted justice not only from the arrogant and from prominent persons but even from the land, the splendor of which was ravaged and eradicated by the enemy when they struck down the towers and demolished the walls and trounced all that is lofty. We read in historical accounts that enemy armies captured their ships at sea, and so from all quarters the Jewish nation was then humbled and plundered—all because they did not listen to the prophet who exhorted them, saying: “Come, let us walk by the light of the Lord.”19 They handed themselves over willingly. Calling these things to witness, the prophet predicts that the “wrath to come”20 will overtake them if they do not receive the “light of the Lord.”21 In the same way, he prophesies that there will be an overthrow of the idolatry among humankind and that the Lord alone will be exalted in the presence of all. Everything that is exalted and that rises up against the knowledge of God will be abased.


  I think that the prophet ran out of patience, as discussed above, and so he prophesied concerning the foreign tribes that appear to have lived in the land of the Jewish nation and that occupied Jerusalem itself, and he beseeches God in prayer, saying: “Will you not pardon them?”22 Accordingly, they were regarded as deserving “the righteous judgment of God.”23 The Lord showed him “the day of vengeance”24 for all who will pursue iniquities, and having seen it in advance, he then advised them to keep watch already for “the wrath to come”25 that will overtake all the wicked. For this reason, concerning those who seem to have built the land, to whom we referred above, he says: They will enter into the rock and hide in the earth from before the fear of the Lord and from the glory of his strength, when he rises to crush the earth. For the eyes of the Lord are lofty, but man is lowly, and the loftiness of humankind shall be brought low, and the Lord alone will be exalted in that day. I think that these things were said concerning the day of judgment, and therefore the Word prophesies what is at hand not only for Judea but for all such people in general. And thus he says in addition: For the day of the Lord of hosts will be against everyone who is insolent and haughty, against everyone who is lofty and high; and they shall be humbled. For clearly through these prophecies he introduces a universal judgment [20] against all the wicked. For this very reason, neither in the Hebrew text nor in the other Greek translations are the words and now expressed, although they are represented in the reading among us, which reads: and now, enter into the rocks and hide. And so he did not prophesy these things concerning the present time but concerning the universal judgment of God.


  [2:13-17] Then, as discussed above, when he remembered “the chariots and the horses”26 that had been acquired and the “gold and silver,” the wealth and treasures that had been amassed, he foreshadowed the coming judgment in the figure of an allegory, appealing to the images of what he calls cedars of Lebanon and acorn trees and high mountains and hills and high towers and walls and ships. He prophesies that there will be a destruction of everything “according to the awaited day of the Lord.”27 After speaking here in obscure riddles about the “the rulers of this age,”28 the high and honorable things, “the principalities and powers and the world rulers in this life,”29 and “those who do not acknowledge God,”30 the prophet prayed, saying: “Will you not pardon them?”31 The Holy Spirit, who healed his soul, showed him the suffering that was about to befall his relatives.
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