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    Introduction


    ANDREW T. ABERNETHY
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      HOW SHOULD CHRISTIANS read prophetic literature? This is the central question of the book in your hands (or on your screen). In answering this, many additional questions arise. The range of issues one might wrestle with is vast. For instance, one might ask:


      

        	

          Can prophecies written to Israel address the church today?


        


        	

          How do we avoid supersessionism, erasing any notion of national Israel, when reading the prophets in and for the church?


        


        	

          How did the apostles read the prophets, and can Christians today emulate the apostolic hermeneutic, or was this confined to the apostolic office?


        


        	

          How has the church throughout history read the prophets?


        


        	

          What might the modern, grammatical-historical approach contribute to the interpretation of the prophets?


        


        	

          How should preachers and teachers in the church proclaim ancient prophetic passages today?


        


      


      Any Christian reading of the prophets needs a multilayered, multitextured approach. With a focus on the Major Prophets—Isaiah, Jeremiah, and Ezekiel—our volume draws readers into a multilayered approach to interpreting the prophets as Christian Scripture.


      

        A TEMPLATE



        We need a robust template for how to read the prophets. Within educational settings, training in how to read the prophets often revolves around helping students and future pastors develop skills in original-context exegesis. It takes time and tremendous effort for students to decipher ancient languages and genres, to become familiar with preexilic, exilic, and postexilic contexts in Israel and Judah, and to get accustomed to the messages of each prophet in its original context. As a result, less attention is given to the interpretive question most pressing for preachers and those in the pews regarding how to read these prophetic books as God’s Word today, in the age of the church. Without dismissing the value of original-context exegesis, we must devote more attention in this volume to what is unique about a Christian reading of these prophets.


        The template adopted in this volume presents the opportunity to engage the question “How should Christians read the Major Prophets?” from a range of essential vantage points. For each prophetic book, there are five essays addressing the same set of topics across each of the books:


        

          	

            1. How the apostles read [prophet] as Christian Scripture


          


          	

            2. We are not apostles: limits on reading [prophet] as Christian Scripture


          


          	

            3. Emulating the apostles: reading [prophet] as Christian Scripture in the footsteps of the apostles


          


          	

            4. The history of interpreting [prophet] as Christian Scripture


          


          	

            5. Preaching [prophet] as Christian Scripture


          


        


        The opening essay for each Major Prophet will sketch how the apostles interpreted the given book. The next essay will identify hesitations in terms of Christians applying the apostolic hermeneutic when reading the prophets. The third essay will be more favorable toward reading the prophet like the apostles. The following essay will invite readers into the history of the church as it pertains to the interpretation of the designated prophetic book. The final essay in each set will examine how to preach these Scriptures. No individual essay exhausts one’s interpretive approach, but by keeping each essay in a given lane readers can become better alert to the contours within interpretation.


        Since all of the Major Prophets are massive in scope, we have selected a common passage from each prophetic book to bring focus to the discussion and cohesion across the essays. For Isaiah, it is the Servant Song in Isaiah 42:1-4. For Jeremiah, it is the New Covenant passage in Jeremiah 31:31-34. For Ezekiel, it is the valley of dry bones in Ezekiel 37:1-14. Other parts of these books will receive attention, but an extended focus on these texts creates the opportunity for the hermeneutical underpinnings of each essay to become clearer in comparison to the other essays.


      


      

      

        OUR CONTRIBUTORS



        The topic before us cannot be adequately addressed by a single author. We have assembled a range of scholars and practitioners whose voices contribute to the conversation as only they can. Experts in the interpretation of the prophets by the apostles are at the table in this volume. Nicholas Piotrowski, with expertise in Matthew’s use of the Old Testament and the apostolic hermeneutic more broadly, tackles the question of how the apostles interpreted Isaiah. Dana Harris, with expertise in Hebrews and innerbiblical interpretation, explores how the apostles read Jeremiah. Alicia Jackson, whose dissertation is on the use of Ezekiel in Revelation, examines the impact of Ezekiel on the New Testament authors.


        From the field of Old Testament, experts contribute uniquely from within their disciplinary approaches. Several important voices in the historical study of the prophets raise important hesitations when it comes to interpreting the prophets in a way that leaves behind historical elements, particularly in relation to Israel. On Isaiah, Paul Wegner draws on his decades of study, which recently culminated in the publication of a commentary on Isaiah. On Jeremiah, Gary Yates speaks with the voice of a bivocational professor and pastor who has published several books and articles that promote the faithful reading of the prophets, including Jeremiah. On Ezekiel, John Hilber writes from a lifetime of experience in wrestling with the ancient Near Eastern background to the prophets, including contributions on Ezekiel. These three scholars, although not entirely opposed to the apostolic approach, pump the brakes to identify areas of caution and clarification.


        Other Old Testament scholars present a more favorable case for emulating the apostles. On Isaiah, Andrew Abernethy writes out of his own work in reading Isaiah with theological interests at the foreground. On Jeremiah, Lissa Wray Beal draws on her vast experience as a commentator, having recently completed a commentary on Jeremiah. On Ezekiel, William “Rusty” Osborne branches out from his work on tree imagery in Ezekiel and other prophets to explore continuity between ancient context and apostolic interpretation when it comes to resurrection.


        As for tracing the reception of the prophets as Christian Scripture within the church, three other Old Testament scholars offer their voices. On Isaiah, Mark Gignilliat has made his mark on the field of Isaiah in the areas of reception and theology. He speaks as part of the lineage of Brevard Childs, who had great interest in reading Isaiah in conversation with church history. On Jeremiah, Andrew Shead moves beyond his expertise on the LXX reception of Jeremiah and a biblical theology on Jeremiah to sketch how the church read Jeremiah. On Ezekiel, Iain Duguid is a commentator on Ezekiel whose ecclesial outlook and theological interests contribute to a delightful sketch of Ezekiel’s reception across church history.


        Finally, a strong assembly of preachers offer their vantage points on preaching from these books. Any who are familiar with John Oswalt know he is fundamentally a preacher who is also an excellent scholar on Isaiah. His ability to speak to the heart and with the tenor of the prophet is apparent from the pulpit, the lectern, and even a podium at conferences. This comes through in his impressive commentary on Isaiah in the New International Commentary on the Old Testament series. On Jeremiah, Philip Graham Ryken perhaps has more experience preaching from Jeremiah than any living person today, having preached through the entirety of this book during his time as a pastor in Philadelphia. On Ezekiel, Daniel Block reflects the same characteristics as John Oswalt. With the verve and tenor of a prophet, he has written a tremendous commentary on Ezekiel in the New International Commentary on the Old Testament series and has affected many in the classroom over four decades. He recently finished preaching through the book of Ezekiel, so he offers a contribution that breathes with freshness.


      


      

      

        CONCLUSION



        Our volume will conclude with one of the editors, William “Rusty” Osborne, tying some threads together from across the book. Over the past four years, we have had exciting and rich discussions around these essays between panelists and audiences at annual meetings. Such engagement has allowed for transforming papers into essays that we hope will serve you, our reader, well. We trust and pray that these essays will propel you forward in your quest to read and minister from the Major Prophets as Christian Scripture.
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        GENERAL ABBREVIATIONS



        

          

            

              

              

              

              

              

                

                  	HB


                  	Hebrew Bible


                


                

                  	LXX


                  	Septuagint


                


                

                  	NT


                  	New Testament


                


                

                  	OT


                  	Old Testament


                


              

            


          


        


      


      

      

        SCRIPTURE VERSIONS



        

          

            

              

              

              

              

              

                

                  	ESV


                  	English Standard Version


                


                

                  	KJV


                  	King James Version


                


                

                  	LEB


                  	Lexham English Bible


                


                

                  	NA28


                  	Novum Testamentum Graece, Nestle-Aland, 28th ed.


                


                

                  	NASB


                  	New American Standard Bible


                


                

                  	NIV


                  	New International Version


                


                

                  	NRSV


                  	New Revised Standard Version


                


              

            


          


        


      


      

      

        PRIMARY SOURCES



        

          

            

              

              

              

              

              

                

                  	Comm. Jer.


                  	Jerome, Commentariorum in Jeremiam libri VI


                


                

                  	Hom. Jer.


                  	Origen, Homiliae in Jeremiam (Homilies on Jeremiah)


                


              

            


          


        


      


      

      


        SECONDARY SOURCES



        

          

            

              

              

              

              

              

                

                  	AB


                  	Anchor Bible


                


                

                  	ANET


                  	Ancient Near Eastern Texts Relating to the Old Testament


                


                

                  	BBR


                  	Bulletin for Biblical Review


                


                

                  	BST


                  	The Bible Speaks Today


                


                

                  	BZ


                  	Biblische Zeitschrift


                


                

                  	CC


                  	Continental Commentary


                


                

                  	CTJ


                  	Calvin Theological Journal


                


                

                  	ICC


                  	International Critical Commentary


                


                

                  	JBL


                  	Journal of Biblical Literature


                


                

                  	JETS


                  	Journal of the Evangelical Theological Society


                


                

                  	JSNTSup


                  	Journal for New Testament Studies Supplement Series


                


                

                  	LHBOTS


                  	Library of Hebrew Bible/Old Testament Studies


                


                

                  	LW


                  	Luther’s Works [= “American Edition”]. 82 vols. planned. St. Louis: Concordia; Philadelphia: Fortress, 1955–1986; 2009–


                


                

                  	NAC


                  	New American Commentary


                


                

                  	NICOT


                  	New International Commentary on the Old Testament


                


                

                  	NIVAC


                  	New International Version Application Commentary


                


                

                  	NovTSup


                  	Supplements to Novum Testamentum


                


                

                  	NSBT


                  	New Studies in Biblical Theology


                


                

                  	OTL


                  	Old Testament Library


                


                

                  	TOTC


                  	Tyndale Old Testament Commentary


                


                

                  	VT


                  	Vetus Testamentum


                


                

                  	VTSup


                  	Supplements to Vetus Testamentum


                


                

                  	WBC


                  	Word Biblical Commentary


                


                

                  	WUNT


                  	Wissenschaftliche Untersuchungen zum Neuen Testament
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  How the Apostles Read Isaiah as Christian Scripture
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    WE ARE THOSE “upon whom the ends of the ages have come,” Paul tells the Corinthians to exhort them with the example (typikōs) of Israel (1 Cor 10:11).1 Why should Israel’s behavior in the wilderness serve to warn Christians millennia later? The answer is in this phrase, “the ends of the ages.” Surely Paul sees some kind of temporal change but also a bringing of the prior ages to their purposeful end—the intended goal of the ages, indeed the telos (ta telē) of the ages.2 To Paul, the resurrection of Jesus Christ marked not only the turning point of history but the dawning of a new era to which all previous eras had been surging.3 The church in Corinth, “together with all those everywhere who call on the name of our Lord Jesus Christ” (1 Cor 1:2), comprises the eschatological substance of history’s types and shadows.


    Such an opening theological reflection is helpful for us because to ask how someone reads Isaiah as Christian Scripture requires first considering what would make a hermeneutic particularly Christian. The apostles’ involvement with the earthly ministry, death, and resurrection of Jesus of Nazareth, as well as the reception and influence of the Holy Spirit, was an entirely reorienting experience. How could it not be? These events brought the subsequent New Testament authors to read the sacred texts of the Hebrew canon as a story that at long last had reached its conclusion.4 In describing the death and resurrection of Christ, the coming of the Spirit, and the creation of the church, Peter cites Moses (Acts 3:22-23) and then declares, “And all the prophets who have spoken, from Samuel and those that came after him, also proclaimed these days” (Acts 3:24). They proclaimed these days, the days of the Spirit and worldwide heralding of the gospel.


    We begin our particular focus, therefore, with the observation that the apostles did not read Isaiah in the abstract but as a significant piece of a story starting in Genesis and extending through the prophets and poets. For their part, it is clear that the New Testament authors understood their own writings as continuing that story line in the consummative eon.5 In the following we will see such Christian convictions at play in various patterns of how Isaiah was read and applied by the apostles. Along the way we will consider the blessed tie that binds these patterns together. We will conclude by looking particularly at Matthew’s reading of Isaiah 42. In all, we will see that the apostles read Isaiah as a redemptive-historical depot through which historical and literary types are funneled into a future that the church now inhabits through Jesus Christ.6


    

      PATTERN ONE: ISAIAH AS A MAN OF HIS TIME



      Before we get too far ahead of ourselves with all the ways the apostles’ experience with Jesus provided a new frame for understanding Isaiah, it will be helpful to recognize that the old frames were not destroyed in the process. The apostles still read Isaiah as a historic document that attests to another time and another place with another audience.7


      No better text to start with than the first quotation in the New Testament, Matthew 1:23, where the evangelist says that “the sign” of Isaiah 7:14, “the virgin shall conceive and bear a son,” is fulfilled. This may seem like an odd choice because Matthew is commonly indicted for ahistorical exegesis, with this verse as exhibit A.8 But the prosecution has not proven its case. Matthew 1 is insatiably concerned with the house of David: after Jesus, David is the first person mentioned (Mt 1:1); the genealogy clearly revolves around David (Mt 1:17); Joseph is a “son of David” (Mt 1:20); and of course Jesus is born in Bethlehem (Mt 2:1-6), a fulfillment of Davidic prophecy (Mic 5:1-3; see also 1 Sam 16:1; 2 Sam 7:8). It is quite significant to observe, therefore, that “all this occurred to fulfill the words by the prophet” (Mt 1:22). It is not just Mary’s virginity that fulfills Isaiah 7:14, but “all this” specifically concerning David. When we look at Isaiah 7:14 in its original literary and historical contexts, we see that the very reason Isaiah gave the sign to Ahaz is that he was the then-current embodiment of the house of David. This is emphasized in Isaiah 7:2, 13. Jerusalem was under threat by two larger armies, but the Lord reassured Ahaz that they would not succeed in their plans because of his zeal for the house of David.9 So the son born in Isaiah 8:3 sufficiently fulfilled the sign for Ahaz’s sake because he needed assurance there and then in that historical situation.10 That Matthew uses Isaiah 7:14 in his own thickly Davidic prologue shows that he read Isaiah 7–8 for what it is: a text historically concerned with the house of David. Of course, Matthew does not stop there, and so we will return to this reading of Isaiah 7–8 in just a moment. It suffices for now to see that Matthew did not just grab a verse that might exonerate Mary but sees in Isaiah’s wider historical context something more meaningful that is fulfilled by “all this” in Matthew 1.11


      In Acts 7 Stephen concludes his review of Israel’s history with a quotation of Isaiah. While Solomon had built a grand temple (Acts 7:47; see 1 Kings 8), the sinfulness of subsequent Davidic kings led to its demise (2 Kings 23:26-27; 25:8-17). Israel’s story, therefore, is primarily a story of the presence of God (a consistent point of Stephen’s speech; note all the locations in Acts 7:2, 4, 9, 29-30, 34, 36, 43-44).12 How fitting that Stephen’s final point races through the history of the temple (Acts 7:44-47) and ends with the question of Isaiah 66:1, “Where is the house that you would build for me?” (Acts 7:49). That was exactly the question on Isaiah’s audience’s mind leading up to and during the exile. Thus, in his critique of the current leadership (Acts 6:12; 7:51), Stephen concludes his soliloquy with a quote from a historical context analogous to his own: while the goodness of the temple may be in doubt (e.g., Is 63:10, 15, 18) God will someday rebuild a holy sanctuary for himself and brings Gentiles to it (Is 66:20-21).13


      That Isaiah was originally written to a particular people at a particular time and in a particular situation is not lost on Matthew or Luke. Yet, they fluidly move beyond original-context exegesis, to which we next give our attention. I have little doubt that other New Testament authors had a historical conscientiousness as well; however, that is not the hermeneutical hand most commonly played.


    


    

    

      PATTERN TWO: ISAIAH AS A MAN FOR ALL SEASONS



      The New Testament authors are not interested in merely surveying the past. They are interested in what that past has to say about their own time. They find in Isaiah adumbrations of a future day, when Jesus and his church bring the prophet’s words to completion. To see this, let us return to the early chapters of Matthew. I mentioned above that Matthew is drawn to Isaiah’s historical setting, not just the convenience of pinning Isaiah 7:14 to Mary. But more than that, Matthew sees a fulfillment (Mt 1:22) of that historical situation. How is it a fulfillment? Not in the sense of fulfilling a pledge or keeping a promise or completing a prophecy. Isaiah 7:14 is no pledge, promise, or prophecy in the strictest senses. It is a sign to Ahaz that God favors the house of David and will continue his purposes in Israel through the house of David.14


      This is where it gets interesting for Matthew: if God saved the house of David once before, in Ahaz’s day, he can do it again in this day of eschatological culmination. The house of David was spared from near death then; it is resurrected from the grave of exile now.15 There is a thematic outline in the history and sacred texts of Israel that only the messianic age can fill out. Fulfillment should therefore not be understood in terms of prediction and accomplishment but as bringing an original idea or event to its full meaning.16 As R. T. France summarizes, fulfillment in Matthew is concerned with “how God’s previously announced purpose has reached its due conclusion in Jesus.”17


      Let us compare this to Luke–Acts. When Jesus is asked the meaning of his parable of the sower, he replies, “To you all it has been granted to know the mysteries of the Kingdom of God, but to the rest [it is given] in parables” (Lk 8:9-10), and then he quotes Isaiah 6:9, “so that seeing they would not see and hearing they would not hear.” Jesus goes on to explain the parable to his disciples (to them it has been granted to know the meaning) and tells them to see to it how they hear so that knowledge of more mysteries can be granted (Lk 8:18). This is a strange use of Isaiah 6 because it was originally spoken to Israel as a rebuke of their idolatry at the dawn of exile (Is 6:9-13).18 How does it apply over six hundred years later? Again, Israel’s historic rejection is read as a pattern of eschatological realities.19 Indeed, Isaiah 6:9-10 comes up again at the end of Acts. There Paul is “persuading [Jewish leaders; see Acts 28:17] about Jesus from the law of Moses and the prophets” (Acts 28:23). Some believe and some do not (Acts 28:24), to whom Paul applies Isaiah 6:9-10. Thus the situation of Israel’s historic exile has been eschatologized. Those who listen to the preaching and believe that Jesus sums up Moses and the prophets are those who hear and see. But those who do not are those who are still in the throes of idolatry (though, of course, never irredeemably so).20 The writer’s use of Isaiah evinces both an understanding of the historical milieu of the prophet and a new eschatological reality.


      We can briefly survey a couple more passages in this regard. In the parable of the vineyard (Mk 12:1-11), the language of Isaiah 5 is applied to Jesus’ generation. That which once spoke a word of judgment against Solomon’s temple (Is 5) now speaks against Herod’s (Mk 12).21 In John 2:10 Jesus turns water into “good wine” (kalon oinon) at a wedding celebration. There could be multiple Old Testament backgrounds to this (e.g., Jer 31:12-14; Hos 14:7; Joel 3:18; Amos 9:11-15), but Isaiah 25:6 describes the new age as a time of feasting with “well-aged wine” (šəmārîm məzuqqāqîm; LXX oinon).22 That is likely where John gets the images, at least in part, seen in the language of resurrection in both Isaiah 25:8 and John 2:20-21.


      Paul also reads Isaiah eschatologically in defending why more Israelites do not believe his gospel when he says, “It is not as though the word of God has failed” (Rom 9:6). Rather, Paul contends, through a litany of Old Testament citations, that God’s working in the present day is congruous with his plan for Israel from the beginning. For our study, it is intriguing that Paul draws from Isaianic passages that pertain specifically to the state of Israel in exile.23 He uses Isaiah 10:22 and Isaiah 1:9 in Romans 9:27-29 to describe the state of gospel progress and why more Jews do not believe (see Rom 9:6). Thus, Paul sees Isaiah’s description of Israel at that time still applying to his own.


      All this makes sense to Paul because Isaiah 52:7 announces the “good news” that Israel’s God will again reign, and so Paul understands this pertaining to “the preaching of Christ” in Romans 10:15-17. But, in the same context, Israel’s indictment for not obeying the gospel in Isaiah 65:1-2, while Gentiles do, is part of Paul’s explanation of how the gospel has progressed in his day (Rom 10:20-21). Isaiah 52:15, concerning the sprinkling of many nations at the end of the exile, applies to the “offering” and “obedience of the Gentiles” through Paul’s missionary work (Rom 15:14-21).


      Equally, Paul uses Isaiah 29:14 to speak of the power of “the word of the cross” in 1 Corinthians 1:18-19, causing Roy Ciampa and Brian Rosner to state, “God’s eschatological judgment and salvation are taking place in the midst of the Corinthians.”24 Isaiah 49:8 celebrates God’s promise of salvation to Israel; Paul sees that his day is the day of that salvation in 2 Corinthians 6:2, indeed, the day of the new creation (2 Cor 5:17-20).25


      First Peter and Hebrews show the same eschatological reading of Isaiah 40:6-8 as a bold statement of the effectiveness of God’s word to recall the exiles. First Peter 1:23-25 uses it to speak of the life-giving word of God that was preached in his time. Specifically, he calls that word of God the “good news.” Isaiah 26, an encouragement to Israel “to remain faithful in the midst of oppression and to trust God to vindicate his faithful people and avenge for them,” is used in Hebrews 10:37 to elicit fear of God’s vengeance and confidence in God’s eschatological reward for the church.26


      Each of these uses has this in common: they are all applications of Old Testament texts to the cross and resurrection of Jesus and/or the effects on the other side thereof. The apostles read Isaiah, therefore, as a “prophetic script” of which the life of Jesus and the early church became the “dramatic enactment” on the stage of history.27


    


    

    

      PATTERN THREE: THE BOOK OF ISAIAH AS A UNIFIED LITERARY WORK



      We also see that the apostles read Isaiah as a complete literary piece with sustained focus over large contexts.28 This is particularly observable in the way Isaiah 40–55 is used in the New Testament. A clear example of this is in Luke–Acts. David Pao convincingly shows how the use of Isaiah 40:3-5 in Luke 3:4-6 “presupposes the knowledge of the wider context of Isaiah 40–55.”29 This can be seen as Luke constantly returns to Isaiah 40–55 at key moments in his two-part narrative of Jesus and the early church.


      

        

          Table 1.1. Isaianic Quotes at Key Structural Moments in Luke–Acts


        


        

          

            

            

            

            

            

              

                	Is 40:3-5


                	in Lk 3:4-6


              


              

                	Is 42:7; 52:7; 58:6; 61:1-2


                	in Lk 4:17-19


              


              

                	Is 42:1; 43:9-12; 49:6 (and Is 44:3, 8-9; 45:22; 48:20)


                	in Lk 24:47; Acts 1:8


              


              

                	Is 53:7-8


                	in Acts 8:28-33


              


              

                	Is 55:3; 49:6


                	in Acts 13:34, 46-47


              


            

          


        


      


      It seems Luke did not simply read these verses in the abstract to drop into his Jesus story wherever convenient. He saw that entire Isaianic discourse as a literary unit, which he used as scaffolding for his own work.30 The effect is to shape the entirety of Luke–Acts as a fulfillment of Isaiah’s vision of the eschatological new exodus. Acts particularly funnels Isaiah 40–55 into a polemic against idolatry, and an identity claim by the first Christians when they call themselves “the Way” (Acts 9:2; 19:23; 24:14 et passim). They are the international people of God responding to the Lord’s own sovereign word (cf. esp. Is 40:3-11; 45:22-24; 46:11-13; 55:10-11).


      Matthew also shows a focus on literary contexts larger than just the cited verse. As mentioned above, the First Evangelist quotes Isaiah 7:14 in Matthew 1:23, but then also quotes Isaiah 9:1-2 (HB 8:23–9:1) in Matthew 4:15-16. Further, Matthew quotes Isaiah 8:8, 10 in Matthew 1:23. By repeatedly drawing on Isaiah 7–9 at the beginning and the end of his prologue, Matthew demonstrates a contextual awareness of the entire Isaianic narrative that spans those several chapters.31 Add to this the likelihood that Matthew has Isaiah 11:1 in view in Matthew 2:23, and this pattern of reading is seen all the more clearly.32 Matthew’s repeated use of various verses from Isaiah 53 shows the same (compare Is 53:7-12 with Mt 8:17; 20:28; 26:28; 27:12, 57).33


      A similar focus on large contexts can also be found in Mark, where Isaiah 40:3 is quoted right at the beginning, in Mark 1:3. Throughout the rest of the Gospel the language of Isaiah 40–55 is evoked time and again.34


      


        

          Table 1.2. Isaianic Echoes in Mark


        


        

          

            

            

            

            

            

              

                	Isaianic Language


                	Echoes in Mark


              


              

                	
Is 40:9-10; 52:7


                  “herald of good news [LXX: euangelizō]”



                	
Mk 1:1, 14-15; 13:10


                  “The beginning of the gospel [euangelion]”



              


              

                	
Is 52:14


                  “many were astonished [LXX: existēmi] at you”



                	
Mk 2:12; 5:42; 6:51 (Mk 1:22; 16:8)


                  “they were immediately overcome with amazement [existēmi]”



              


              

                	
Is 42:6-7


                  “I will take you by the hand . . . to open the eyes that are blind”



                	
Mk 1:31; 8:22-23


                  “he took the blind man by the hand”



              


              

                	
Is 43:25; 44:22


                  “I am he who blots out your transgressions . . . and I will not remember your sins”



                	
Mk 2:5-7


                  “‘Son, your sins are forgiven’ . . . Who can forgive sins but God alone?”



              


              

                	
Is 49:24-25


                  “the captives of the mighty [LXX: hischyontos] shall be taken/saved”



                	
Mk 3:27


                  “plunder his goods . . . first bind the strong man [hischyros]”



              


              

                	
Is 50:4-6; 52:13, 15


                  “the LORD has given me . . . that I may know”



                	
Mk 4:11


                  “To you has been given the secret”



              


              

                	
Is 49:8-10


                  “they shall feed along the ways; on all bare heights”



                	
Mk 6:32-44


                  “a desolate place . . . they all ate”



              


              

                	
Is 43:16


                  “the LORD who makes a way in the sea”



                	
Mk 6:48-49


                  “he came to them walking on the sea”



              


              

                	
Is 41:4; 43:10-11, 25


                  “I am he [LXX: egō eimi ]”



                	
Mk 6:50


                  “it is I [egō eimi ]”



              


              

                	
Is 40:3


                  “prepare the way of the LORD”



                	
Mk 8:27; 9:33-34; 10:32, 46, 52


                  “on the way”



              


              

                	
Is 51:17, 22


                  “O Jerusalem, you who have drunk . . . the cup of his wrath”



                	
Mk 10:32, 38


                  “going up to Jerusalem . . . Jesus said to them . . . ‘Are you able to drink the cup . . . ?’”



              


              

                	
Is 52:13, 15; 53:11-12


                  “my servant . . . bore the sin of many”



                	
Mk 10:43, 45


                  “to serve and to give his life as a ransom for many.”



              


              

                	
Is 52:15; 53:12


                  “he shall sprinkle many nations”



                	
Mk 14:24


                  “my blood of the covenant which is poured out for many”



              


              

                	
Is 53:7


                  “so he opened not his mouth”



                	
Mk 15:4-5


                  “‘Do you say nothing?’ . . . But Jesus still answered nothing”



              


              

                	
Is 52:15


                  “many nations will marvel [LXX: thaumazō] at him; kings will shut their mouths”



                	
Mk 15:5


                  “Pilate was amazed [thaumazō]”



              


            

          


        


      


      Because Mark has used the opening of the literary block Isaiah 40–55 at the beginning of his Gospel and then echoes various Isaianic themes throughout the rest of the narrative, we can see how Mark had the entire literary discourse in view.35


      It is also evident that Paul read with an eye toward contexts, not just individual verses. Paul returns to Isaiah 52–53 four times in Romans (Rom 2:24; 10:15, 16; 15:21). He also combines Isaiah 45:23 and Isaiah 49:18 in Romans 14:11. Paul also references Isaiah 28:22 and Isaiah 28:16 in Romans 9:28, 33. Such revisiting different parts of both narrower and wider sections of Isaiah shows Paul had an understanding of the scope of the whole of the book, or at least unified sections thereof.36 This can be seen not only in repeated uses of whole contexts but also in the logic of Paul’s arguments that mirror (and sometimes depend on) the context of an Old Testament citation.37 Isaiah 40:12-31, for example, is about how God is superior to idols because no one gives him advice, specifically for the task of restoring his people. Paul cites Isaiah 40:13 in Romans 11:34 to conclude his argument for how God is working to restore his people.38


      A clear example of contextual reading is found in the way 1 Peter uses several lines from Isaiah 53 in quick sequence. In 1 Peter 2:20-23 Peter references Isaiah 53:4, 6-7, 9. Again, understanding Isaiah 40–55 as a complete literary unit, we can also note the use of Isaiah 43:20-21 in 1 Peter 2:9. I mentioned above that 1 Peter 1:23-25 uses Isaiah 40:6-8 to emphasize the life-giving gospel. Yet that term gospel comes from Isaiah 40:9. Thus, Peter had at least some of the wider context in view than just the verses from Isaiah he actually quotes.39


      The apostles seem to have read and applied portions of Isaiah, not just isolated verses, seen in the way they return to the same Isaianic contexts for their arguments and in the thematic coherence between the Isaianic contexts and their own discourses.


    


    

    

      PATTERN FOUR: ISAIAH AS A TYPOLOGICAL VISIONARY



      In several ways, this last pattern is a synthesizing of the previous three. It is the one that makes sense of how Isaiah can be read in such diverse ways. For how can something be historical (pattern one) and pertain to the future age (pattern two)? How can something have meaning in a particular literary context (pattern three) and then be employed in a new literary setting? The answer is found in particular theological convictions about the nature of both history and texts. The apostles read with the conviction that the sovereign Lord sketched within Israel’s history a basic eschatological design.40 Biblical texts were crafted in a way to create objective correspondences between Israel’s history and that eschaton.41 Together these twin convictions create a typological way of reading, where images and themes across Scripture resonate with Christ and his people. We can call typology, therefore, “a hermeneutical conviction that God has sovereignly organized history and revelation such that Old Testament people, events, and institutions prefigure the person and work of Christ in concert with literary genre and history.”42 Such Old Testament people, events, and institutions are the types in history to which Jesus becomes the antitype, the full expression of what the types intimate.43 This is the kind of reading the apostles were particularly adept at, and it created the hermeneutical space to read Isaiah in any combination of the previous three patterns.


      We saw this already in Matthew with his strong Davidic emphasis (Mt 1:1, 17, 20; 2:6). The passages of Isaiah that Matthew turns to commonly have a Davidic subtext (Is 7:14 in Mt 1:23, as mentioned above; likely Is 11:1 in Mt 2:23; Is 11:2 in Mt 3:16; Is 9:1 in Mt 4:16; Is 11:10 in Mt 12:21). Matthew sees in Isaiah, therefore, a means by which to access the larger biblical-theological images and expectations surrounding the house of David. The Lord’s handling of the house of David in places such as Isaiah 7, or the dawning of the light of restoration in Isaiah 9:1 (HB 8:23), are typological of Jesus’ birth in Matthew 1 and his preaching in Matthew 4:13-17.


      Consider again the quote of Isaiah 40:3 in Mark 1:3, where the Evangelist does not merely quote Isaiah but draws together Malachi 3:1 and Exodus 23:20 as well.44 Yet, Mark 1:2 simply says, “As it is written in Isaiah the prophet.” What Mark identifies as Isaiah is actually drawing together other Old Testament material. The common bond between these Old Testament passages is the language of the exodus and the Lord meeting with his people in his designated place.45 Mark’s subsequent use of exodus themes (e.g., Mk 2:10-12 and Ex 9:14; Mk 3:13-14 and Ex 24:4; Mk 5:13 and Ex 15:4-5; Mk 6:48 and Ex 14:24; Mk 10:45 and Ex 6:6; Mk 14:24 and Ex 24:8) and focus on the temple (Mk 11–16) are the antitype of Isaiah 40–55.46 Thus, for Mark, Isaiah is a kind of depot for ideas gathered up from other prophetic sources.


      We can see this as well in Luke when he quotes Isaiah 61:1-2 in Luke 4:18-19, which is itself a development of the theology of Leviticus 25 (see esp. Lev 25:10).47 Isaiah is predicting a future restoration in terms of the Levitical Jubilee. He has gathered up the theology of the Jubilee and projected it into the future—that future Luke now sees. The preaching of Jesus and the life of the church amount to the antitype of Isaiah’s Jubilee vision.


      Paul also reads the new exodus language of places such as Isaiah 43:18-19, and the new creation language of Isaiah 65:17, to apply to believers’ reconciliation with God. The gospel is the “new thing” shaped like the old, and wherever “anyone is in Christ” the new creation has dawned (2 Cor 5:17). As Tom Holland puts it, Paul was “immersed in [the] Old Testament stream of expectations,” most of which “are found in embryonic form in the book of Isaiah.”48


      Such typology is also evident in the way references to Israel are applied to Jesus and subsequently to the church. Isaiah 49 is about the redemption and future missionary fruitfulness of one whom the Lord calls “my servant, Israel” (Is 49:3). Yet, this servant has a ministry to “the tribes of Jacob” (Is 49:5-6) and is equally “a light to the nations, that [the LORD’s] salvation may reach to the ends of the earth” (Is 49:6; LXX: heōs eschatou tēs gēs). Luke 2:32 calls Jesus “a light of revelation to the Gentiles, and [the] glory of your people Israel.” In turn, in Acts 13:47 Paul and Barnabas call themselves “a light for the Gentiles, [bringing] salvation to the ends of the earth” (heōs eschatou tēs gēs; see also Acts 1:8). Typology is the basic hermeneutical principal at work whereby words spoken to Israel are applied to Jesus and then to his people.49


      The same hermeneutical understanding is at play in Luke 1:79 and Acts 26:18. In the former Isaiah 42:7 is used to speak of Jesus’ ministry; in the latter the same is applied to Paul’s evangelistic preaching. Equally, the Isaianic language of “the Way” is taken up and applied to the church in Acts 9:2; 19:9, 23; 22:4; 24:14, 22.50


      Let us consider also Paul’s use of Isaiah 25:8 in 1 Corinthians 15:54. Isaiah 25 is a text of national restoration where swallowing up death forever is a promise made to Israel. Paul applies it to the resurrection of Jesus and of believers (1 Cor 15:51-57). Thus, the eschatological hope of the nation is applied to Jesus and his international people. The warrant for this is the solidarity between Israel and Jesus, and in turn between Jesus and the church.51 In this way, Israel is typological of the combined Jewish and Gentile worshiping community.52


      The same typological dynamic is at work in Paul’s reading of Isaiah 52:11. There Israel is called to come out of exile. In 2 Corinthians 6:17 Paul uses that verse to call the church out of the pagan culture.53


      We noted above that Isaiah 40:6-8, which is about the recalling of the exiles, is used in 1 Peter 1:23-25 to celebrate the new life provided by the gospel. Again, there are words spoken to Israel being applied to the church, which makes sense if Israel and the situation of exile are typologically related to the church.


      In sum, that which Isaiah applies to Israel, the New Testament writers apply to Jesus. That which applies to Jesus is then also applied to the church. If Jesus, therefore, is the antitype to the Old Testament’s types, the church is “a gathering place of supratypes.”54


      It is essential to recognize that hermeneutics is not just a mechanical how-to process, like the way I assemble IKEA furniture. Rather, hermeneutics is intensely theological and, therefore, employs interpretive frames.55 For the apostles, that interpretive frame was created by the conviction that history was real, purposeful, and under the Lord’s providential guidance (pattern one) to bring about the fullness of time (pattern two) as types give way to their eschatological fulfillment (pattern four). This is all to be expected because God himself has spoken it and transmitted it to successive generations by way of literary conventions (pattern three). It is these convictions that the apostles brought to bear on their reading of Isaiah. They can show up in any one or combination of the above four patterns.


    


    

    

      MATTHEW’S READING OF ISAIAH 42:1-4: A CONFLUENCE OF PATTERNS



      Each contributor in this section will comment on the use of Isaiah 42:1-4 in Matthew 12:17-21. For our purposes here, what do we learn about how Matthew reads Isaiah from this use? It seems three of the four patterns can be observed.


      To begin, we can observe pattern two at work: Isaiah as a man for all seasons. Note that Matthew sees Jesus’ healing ministry as a fulfillment of Isaiah 42:1-4. As mentioned above, fulfillment in Matthew should be understood as bringing an original idea or event to its full meaning. Thus, the evangelist sees Jesus’ ministry as the landing pad of God’s prior announcements, the finish line to which his purposes had always been traveling. In this way, Isaiah is read eschatologically.


      Next we observe that Matthew has more than just Isaiah 42 in view, thus reading according to pattern three: Isaiah as a unified literary work. While the main quote is that of Isaiah 42:1-3, Matthew splices in Isaiah 11:10 for specific language that serves his theological purposes more directly. Thus, he has an eye toward the wider theology of Isaiah.56


      What are those specific theological purposes Matthew saw in Isaiah 11:10 to draw it into the larger quote? Here we observe pattern four: Isaiah as a typological visionary. We have already seen how Matthew is thoroughly focused on Jesus’ role as the eschatological heir of David’s house. Turning to LXX Isaiah 11:10 in Matthew 12:21 brings with it that Davidic theme. The entire Isaianic verse reads, “And it will come to pass in that day—the root of Jesse, who rises to rule the nations—of him shall the nations hope, and his resting place will be glorious.” The “root of Jesse” is a reference to the house of David. This is clearly Matthew’s intent, as seen in the question only two verses later, “Can this be the Son of David?” (Mt 12:23). Matthew 12:15-21 also dovetails with four other healing episodes in the Gospel where Jesus is again called the “the Son of David” (Mt 9:27; 15:22; 20:30-31; 21:14-15).57 That tradition of the eschatological Davidide as a healer comes from Ezekiel 34:2-4, 22-25.58 Matthew has found in Isaiah, therefore, a chance to redouble his Davidic emphasis and splice in the eschatological hopes of Ezekiel 34.


    


    

    

      CONCLUSION



      What caused the apostles to read Isaiah, or anything else, as Christian Scripture? The answer is the reorienting experience of the Christ event. Isaiah was written in another time, under different circumstances from the New Testament. But because sacred history is under the Lord’s control, and that history has reached its intended goal in the gospel and the church; the texts that record such history can never be read the same way again. Richard Hays says it this way: “Because God has acted in Jesus Christ to initiate the turn of the ages, everything past must be read with new eyes.”59


      The new hermeneutical frame shows up in observable patterns in how the apostles read Isaiah. They read Isaiah as a historic text (pattern one) that nonetheless spoke to their unique moment in time (pattern two), while giving attention to large textual discourses (pattern three). Together, these patterns evince a typological reading of the Isaiah wherein it is specifically the death and resurrection of Jesus, together with his creation of the church, that brings the full meaning of history and sacred texts to their climax (pattern four).


      It is critical to note that the apostles are not simply updating the significance of the Old Testament to jive with their unique audience, like a twenty-first-century preacher will make so-called relevant application. No! To live on the precipice of history is quite different from living downstream. Instead, they understood that the Old Testament was intentionally written for their moment. First Peter 1:10-12 comments:


      

        Concerning this salvation, the prophets who prophesied about the grace that was to be yours searched and inquired carefully, inquiring what person or time the Spirit of Christ in them was indicating when he predicted the sufferings of Christ and the subsequent glories. It was revealed to them that they were serving not themselves but you, in the things that have now been announced to you through those who preached the good news to you by the Holy Spirit sent from heaven, things into which angels long to look. (ESV)


      


      The heaviest objects in the universe exert a gravitational force on other objects because they press down on the fabric of space-time and create a slope toward themselves. In so doing, they gather objects around themselves. The New Testament authors understood Jesus’ person and work as such a theological lodestar, sloping the terrain of redemptive-historical toward itself, wherein all biblical themes and types rush along to finally revolve around the gospel “at the ends of the ages.”60
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    THIS BOOK EXPLORES ONE OF THE MOST complicated and important issues in interpreting Scripture: how the New Testament authors applied Old Testament Scriptures to their own historical context. Dr. Piotrowski provides an interesting and thought-provoking method for how he believes the New Testament authors completed the meaning of Old Testament passages. While I agree with much of what he says in the previous chapter, I will comment on a few areas where my view of what the New Testament authors are doing differs.


    Even as a seminary student at Trinity Evangelical Divinity School, I remember sometimes wondering how the New Testament authors arrived at the meaning they did when quoting the Old Testament. How could Matthew, for example, say that Jesus fulfilled Hosea 11:1, “from Egypt I called my son” (Mt 2:15), when the context of Hosea clearly says that it refers to Israel?1 Or how could Herod’s slaughter of babies in Bethlehem (Mt 2:18) fulfill Jeremiah 31:15, which refers to a different city (i.e., Ramah, not Bethlehem) and a different time period (i.e., the exile, not events surrounding Jesus’ birth)? Even more difficult is Isaiah 7:14, in which a sign to King Ahaz is somehow said to be fulfilled by Jesus seven hundred years later.


    There is no doubt that God guided the process and caused the Old Testament prophets to use specific words and phrases that would allow New Testament writers to develop these ideas or thoughts in new ways. There is also no doubt that once the New Testament came into existence, the fulfillment of Old Testament passages became much clearer and were even seen in new ways. Nevertheless, in some cases it can be quite difficult to reconcile the statements made by the New Testament authors with the Old Testament passage(s) they reference. William Klein, Craig Blomberg, and Robert Hubbard agree: “We are convinced, with most, that there are instances where NT authors attribute meaning or use an OT text in ways that the OT author did not intend.”2


    It is far too simplistic to argue, as some scholars do, that these fulfillment passages understand the passage from the perspective of God, who knew how they were going to work out, and the apostles were just following God’s perspective. While there are elements of truth in this perspective, it is important when we are attempting to think God’s thoughts after him that we also should attempt to do it in the way that he gave Scriptures to us—as a progressive revelation. Thus we aim for not just right conclusions but also the right process.


    

      READING ISAIAH AS CHRISTIAN SCRIPTURE



      Reading Isaiah as Christian Scripture demands that both the Old Testament and the New Testament be read as part of the same canon. It is evident that the Old Testament served as the foundation for many concepts expressed by New Testament authors, especially the concept that God would send a deliverer to save his people. The Old Testament does indeed bear witness to this future deliverer, but this concept was only fully developed in the pages of New Testament revelation. Christians throughout church history have argued that the mystery of the gospel was concealed in the Old Testament but revealed in the New Testament (Col 1:26). The Bible itself lays out this story line as God progressively revealed himself and his truth across history—a concept commonly called “progressive revelation.” Somewhat similar to a mystery book that gradually hints and foreshadows the truth until that truth is fully revealed, the New Testament ultimately provides the answer to the crucial question that runs throughout the Old Testament: How will God restore his people?


      To read into Old Testament passages meanings that the author would not have been aware of essentially negates the progressive unfolding of God’s plan by assigning meanings that were never intended to be fully disclosed until the New Testament. We can take an example from history to illustrate this principle. Before the twelfth century the word cleave had two opposite meanings: “to stick together” or “to split apart.” Thus the KJV translates Genesis 2:24 as “Therefore shall a man leave his father and his mother, and shall cleave unto his wife: and they shall be one flesh,” whereas today’s usage has narrowed to “divide, separate, split” (e.g., a meat cleaver). It is easy to see that it would be incorrect to translate the word cleave with its meaning from today and read it back into the King James Version.3 What seems an obvious error to avoid on the word level should be equally avoided on the concept level; that is, to force the New Testament’s meaning into an Old Testament passage misses both the glorious mystery and the developing climax that finds its fulfillment in Christ. To argue that the biblical text is different because it is a divinely inspired text and that God intended the Old Testament to be read in light of the New Testament seems to me to put the focus so much on the end of the story that the richness of the progressive revelation may be overlooked.


      There is still a very important role for a canonical reading of Scripture, one in which the reader is finding new significance in an Old Testament text rather than new meaning, a distinction E. D. Hirsch points out in his classic work Validity in Interpretation. He argues that meaning refers to ideas that “the author meant by his use of a particular sign sequence,” whereas significance is “the relationship between that meaning and a person, or a conception, or situation.” The meaning of a text is set by the author and does not change, but there are any number of valid significances, as Hirsch notes: “Each generation must interpret texts afresh, the meanings of the texts do not change; instead only the perspectives of their interpreters shift.”4 It has become increasingly common to confuse the meaning of a specific passage with its multiple significances.


      Over the past several decades scholars have called into question the definitions of the terms meaning and significance. It has been argued that (1) because we can never know the author’s exact “thought processes,” we can never be entirely certain of the author’s meaning; and (2) true communication also depends on how well a reader or listener understands a text, correctly or incorrectly grasping its full significance.5 These debates have helped to clarify just how complicated the communication process is; however, complete skepticism is unwarranted. Even though it is not possible to identify the original meaning of a passage with 100 percent certainty, as with any other text, we can analyze the words, grammar, genres, rhetorical cues, relevant cultural norms, and so on to arrive as closely as possible to the approximate meaning the author intended to communicate.6 My understanding is that the divine authority of the biblical texts resides in the meaning that the human author intended by his words. If we give up on at least attempting to accomplish this goal, then we may as well abandon exegesis of biblical texts.


    


    

    

      WAYS THE APOSTLES USE SCRIPTURES



      Before assessing whether we should use a similar hermeneutic as the apostles, we need to examine more carefully exactly how the apostles used Old Testament passages. Dr. Piotrowski and others in this book seem to suggest that the apostles used one consistent method when applying Old Testament passages. Most scholars, however, would agree that there are at least two basic methods of applying Old Testament passages: (1) direct fulfillments of prophecies and (2) some type of reapplication of an Old Testament passage to a new historical context. There are a variety of ways that the New Testament authors reapply an Old Testament passage, and a well-informed understanding of how the apostles used Old Testament passages will be helpful in determining whether we can use similar techniques when interpreting passages not quoted in the New Testament.


      Direct fulfillments. Some of the easiest fulfillment passages to interpret are “direct fulfillments.”7 These were not fulfilled during the time period of the Old Testament but at a future point (some eschatological passages are fulfilled in the very distant future). Because they each have a very clear direct fulfillment by events referenced in the New Testament (e.g., Is 9:1-2; 52:15–53:12; Mic 5:2-5), we can apply these Old Testament passages just as the apostles applied them. A good example is Philip’s explanation to the Ethiopian eunuch in Acts 8:32-35 that Isaiah 53:7-8 refers to Jesus: “‘About whom, I ask you, does the prophet [Isaiah] say this, about himself or about someone else?’ Then Philip opened his mouth, and beginning with this Scripture he told him the good news about Jesus.”


      Highlighting the significance of a passage. New Testament authors also quote the Old Testament for the purpose of applying its principles or its significance to events during their lifetime, similar to what today’s preachers might do in applying Old Testament passages to their congregations. C. S. Lewis calls this concept “second meanings” (although Hirsch is more correct to refer to it as “significance” in that the words’ meaning remained unchanged, but this meaning took on new significance in light of later events). Lewis provides a good illustration of the concept from the Roman time period:


      

        One of the Roman historians tells us about a fire in a provincial town which was thought to have originated in the public baths. What gave some colour to the suspicion of deliberate incendiarism was the fact that, earlier that day, a gentleman had complained that the water in the hot bath was only lukewarm and had received from an attendant the reply, it will soon be hot enough. Now of course if there really had been a plot, and the slave was in it, and fool enough to risk discovery by his veiled threat, then the story would not concern us. But let us suppose the fire was an accident (i.e. was intended by nobody). In that case the slave would have said something truer, or more importantly true, than he himself supposed. . . . The slave’s reply is fully explained by the customer’s complaint; it is just what any bath attendant would say. The deeper significance which his words turned out to have during the next few hours was, as we should say, accidental.8


      


      Hebrews 1:5 and Hebrews 5:5 appear to be examples of new significance for Psalm 2:7, a verse positioned right in the heart of an accession psalm. The context of Psalm 2:7, “You are my son; today I have begotten you,” refers to the accession of a king, which took place long before Jesus’ time (see Ps 2:6). Hebrews 1:5 and Hebrews 5:5 pick up this verse and highlight its significance to Jesus, even though the language is somewhat awkward when applied to him since he has always existed as God’s Son.9 Neither verse claims to be a fulfillment of Psalm 2:7, and yet the verse from Psalms is applied to Jesus, the true Son of God, in a way that is truer than its application to any human king, who was merely adopted by God at his coronation.


      Prophetic patterns. The term prophetic pattern refers to the concept, person, event (or all three) that a New Testament author applies from the Old Testament. During my PhD studies, I observed that the Greek word plēroō (“to fill, fulfill”) had more than one nuance: (1) It could mean “fulfill” in the sense that an Old Testament prophecy could foretell an event that would be realized in the future. Some Old Testament passages, such as Micah 5:2, are said to be fulfilled in this sense—even the chief priests and scribes understood this (Mt 2:5). (2) It could also mean “to fill up to capacity; to fill to the brim, to make full/complete” (see Mt 3:15; 13:48; etc.). Matthew sometimes uses the word plēroō, “to fulfill,” in this latter sense of “filling up” an Old Testament passage with more meaning—not in the sense of completing it but to add to its meaning.


      For example, the verse, “Behold, the virgin is pregnant and will give birth to a son and they will call his name Immanuel” (Mt 1:23, a quote from Is 7:14) contains several changes to arrive at this meaning in the book of Matthew: (1) The Hebrew word ʿalmâ, “young maiden,” does not necessarily mean “virgin”; even the Greek word parthenos most likely did not mean “virgin” originally (i.e., Dinah is called a parthenos even after she was raped, LXX Gen 34:3) but rather appears to have taken on this meaning later. (2) Rather than foretelling a future event, the adjective hārâ, “pregnant,” suggests that the young woman is already pregnant. (3) The Hebrew text reads “she” (or possibly “you”) “will call his name Immanuel,” not “they will call.” The New Testament author is actually modifying the text to achieve the meaning he desired. Thus in this passage the New Testament author goes beyond merely completing the Old Testament text; he actually modifies it. New Testament authors sometimes use the Old Testament in a way that requires an authority given by God, similar to authorship; since the biblical canon is closed, this technique should not be used by interpreters today. While this may appear to be a question of mere semantics, it has crucial ramifications for the progressive revelation of the Bible.


      Typology. Biblical typology refers to a person, object, or event in the Old Testament that is said to prefigure or foreshadow a person or event in the New Testament. For example, Adam is said to be a type of Christ (Rom 5:14), and the earthly tabernacle is said to be a type (or pattern, model) that serves as a copy or shadow of the heavenly sanctuary.10 Some scholars use this terminology in such a general sense that it can refer to almost any correspondence between two persons, objects, or events. For example, death and resurrection are said to be typified by (1) Moses, who was left in the water to die, then later was drawn out; (2) Joseph, who was thought to be dead but was later found alive; and (3) Jonah, who thought he was about to die but then was delivered by God.


      For our purposes, I limit the usage of the terms type or typology to those correspondences identified by Scripture itself. Adam is said to be a type of Christ because through “one man” sin and death entered the world. Jesus is the “one man” who brought grace and the gift of righteousness (Rom 5:17). The New Testament thereby draws a strong correspondence between the two, one that is much more substantial than the experiences of Moses, Joseph, and Jonah that are said to typify death and resurrection. Jesus refers to the bronze serpent being lifted up (Num 21:8) as corresponding to his approaching death: “And as Moses lifted up the serpent in the wilderness, so must the Son of Man be lifted up” (Jn 3:14). Notice that John highlights the correspondence but does not call it a type; thus not all passages that correspond to each other constitute a type.


      The Lordship of Jesus. Richard Bauckham argues that the New Testament authors believed so strongly that Jesus was the Lord that they sometimes applied passages referring to God (i.e., the Lord) in the Old Testament to Jesus in the New Testament.11 An example of this analogical method is the classic passage in Philippians 2:6-11 regarding Jesus’ kenōsis (from kenoō, “to empty”). In Philippians 2:10 Paul quotes from Isaiah 45:23, which states that everyone will bow down and swear allegiance to God, and applies it to Jesus. The clear implication is that because Jesus is equated with God (Phil 2:6), Isaiah 45:23 can therefore be applied to Jesus as well. In the same way, in Revelation 1:17 and Revelation 22:13 the names for God quoted from Isaiah 44:6 and Isaiah 48:12 (i.e., “the first and the last”) are applied to Jesus (see also Joel 2:32 in Rom 10:13; Jer 9:23-24 in 1 Cor 1:31; Is 40:13 in 1 Cor 2:16; etc.).


      Summary. It should not be surprising that the New Testament authors used a variety of methods when applying Old Testament passages in their writings. Matthew, in writing to a Jewish audience, focuses on Jesus as the long-awaited Messiah; in so doing, he uses the Greek word plēroō when showing how Jesus fills up certain Old Testament passages. But Matthew also points out direct fulfillments, introduced by the phrases “for so it is written by the prophet” (Mt 2:5) and “this is he of whom it is written” (Mt 11:10). There may also be a reference to a new significance in Matthew 3:3 when he introduces a quote from Isaiah 40:3 with the words “for this is he who was spoken of by the prophet Isaiah.”


      My concerns with attempting to imitate how the apostles apply Old Testament passages are threefold: First, as I pointed out above, the process of how the New Testament authors sometimes use Old Testament passages is complicated and difficult to ascertain. For example, (1) sometimes only specific parts of an Old Testament passage are applied in the New Testament, (2) at other times specific translations of an Old Testament passage are chosen, and (3) occasionally the author demonstrates an awareness of how words changed in meaning between the Old and New Testament time periods. Second, the progressive nature of God’s revelation of himself can be lost. Third, when we attempt to apply the significance of an Old Testament passage, it does not carry the same authority as when an apostle points out a new significance of an Old Testament passage.


    


    

    

      SHOULD WE IMITATE THE APOSTLES IN THEIR USE OF OLD TESTAMENT SCRIPTURE?



      Following both Nick’s and my overview of how the apostles read Isaiah, we may naturally ask, “Should we imitate the apostles in our own reading of Isaiah?” In this chapter I will offer some reservations about such attempts, and in the next Andrew Abernethy will offer a more positive answer to this question.


      As stated above, there are two legitimate ways we can follow the apostles in how they read Old Testament passages: (1) by taking note of the direct fulfillments that the apostles have identified, such as Micah 5:2; and (2) by highlighting a new significance of an Old Testament passage to a New Testament passage, similar to how the author of Hebrews 1:5 and Hebrews 5:5 applies new significance for Psalm 2:7, originally an accession psalm, and reapplies it to Jesus. Pastors today frequently and appropriately refer to Old Testament stories or principles to accurately illustrate New Testament concepts. However, it is inadvisable for us today to seek new meaning in an Old Testament passage by means of plēroō, sensus plenior (a deeper meaning intended by God, but not by the human author), typology, or pesher methods (pesher means “interpretation” and here it describes a Jewish method that attempts to give the clear meaning of the author’s words). In this aspect I am in substantial agreement with Gordon Fee and Douglas Stuart, who favor a sensus plenior explanation of the apostolic hermeneutic yet limit its use to the New Testament authors, stating that it is a matter of inspiration, not illumination.12 Richard Longenecker also states that, while we can appreciate the New Testament authors’ exegetical methods and as Christians be committed to their conclusions, it does not necessarily follow that we can imitate their methods: “Apart from a revelatory stance on our part, I suggest that we cannot reproduce their pesher exegesis.”13


      First, let me sound a note of caution and offer a bit of perspective. Ever since the New Testament was written, people have sought to comprehend how New Testament authors used Old Testament passages. There has been little agreement in identifying their methods. Each method that has been identified, whether pesher, sensus plenior, typology, and so on, has had its heyday and then fallen into disfavor. The canonical-theological approach that is so popular at present is likely no different.14 This should at least cause us to pause and reflect as to whether the apostles’ methods can indeed be imitated.


      Second, the ultimate conclusions of my friend Andrew Abernethy’s theological-patterning view in the following chapter and my progressive-fulfillment view will in fact be quite similar, but our interpretations of Old Testament passages and how we come to our conclusions vary significantly. One statements of his with which I agree wholeheartedly is, “The apostles would have known what a passage meant in a more historical sense, yet their methodological uniqueness comes as they reappropriated these texts in light of Christ.” However, the question still remains as to how and why they reappropriated these specific texts.


      Third, while Abernethy’s overall approach has the worthy goal of understanding the whole of the canon as Christian Scripture, he seems to imply that the canonical-theological approach is the primary way that the entire canon ought to be read as Christian Scripture. But as I have pointed out above, the mystery that the gospel was hidden in the Old Testament and revealed in the New Testament has been a common view throughout church history, and is in line with how the Bible itself presents its message (see Rom 16:25; Col 1:26-27).


      Fourth, Abernethy argues that the Old Testament “bore witness” to Christ even before the New Testament was written and that “the Old Testament was seen in a completely different light after Christ had come.” While I agree with both statements, it is doubtful that we would agree on how these statements are to be applied. Some scholars believe that Luke 24:27, 44-47 gives them license to find Christ virtually everywhere in the Old Testament. There is a maximalist approach to these verses (i.e., where Christ is referred to almost everywhere in the Old Testament) and a minimalist approach (i.e., a very limited number of specific verses, scattered across different parts of the OT, refer to the Christ). My guess is that the truth is somewhere in between these positions, whereas Abernethy clearly takes a maximalist approach: “The implication of this is that every passage in Isaiah—not simply those quoted in the New Testament—has the potential of speaking of the Son and as addressing the church.”


      Yet even the context of Luke 24:27, 44-47 seems to limit that to which Luke 24:27 refers. Luke 24:25 states that the disciples were “slow to believe all that the prophets have spoken”; then Luke 24:26 implies that their message was about the suffering of Messiah and his subsequent glory, similar to 1 Peter 1:10-11. But could the disciples have found that information from every passage in the Old Testament or even in Isaiah alone? I think not, although it is clearly an overarching message of the Old Testament.


      Fifth, the canonical-theological method appears to border on a reader-response method. One of Abernethy’s clearest statements concerning how an Old Testament passage is applied by the New Testament authors is, “In this process, the human author’s intent is not discarded; instead, the human author’s intent is extended and clarified as a fuller referent now comes into view and within a larger literary context.” I fail to see how the events around Bethlehem during Jesus’ birth are a fuller referent to those around Ramah during the exile, as recorded in Matthew 2:17-18. If this extended and clarified significance stopped at the New Testament’s intended meaning, then I would not take issue with this view; but if one allows a reader to extend even further and clarify an Old Testament author’s intent (i.e., meaning) beyond what the New Testament authors have noted, then this amounts to a reader-response method. Klein, Blomberg, and Hubbard face a similar dilemma:


      

        As we become aware of God’s working and purposes, we may read texts in new lights and craft our plausible interpretations of the biblical texts we are studying, even though such interpretations were not strictly intended by the biblical authors. The fresh interpretation must be consistent with the text’s historical meaning . . . , but it need not be limited to the original perlocution.15


      


      Interestingly, most scholars (except Walter Kaiser) argue that the New Testament authors found further meaning in the text than the Old Testament authors intended.16 Where we differ is in our explanation as to how the New Testament authors arrived at that further meaning. Lewis notes the problem with drawing on these general methods of typology to arrive at a second or hidden meaning (which he refers to as an “allegorical” sense) in the biblical texts:


      

        As we all know, almost anything can be read into any book if you are determined enough. This will be especially impressed on anyone who has written fantastic fiction. He will find reviewers, both favorable and hostile, reading into his stories all manner of allegorical meanings which he never intended. (Some of the allegories thus imposed on my own books have been so ingenious and interesting that I often wish I had thought of them myself.)17


      


      Lewis’s point is well taken—there are no limits to the connections that readers can draw that go beyond the original author’s intended meaning. I think it is preferable to keep meaning within the bounds of the original author’s intent and then allow for multiple significances that are not authoritative. Only the New Testament authors could take up an Old Testament passage, see the pattern created by the Old Testament author, and add further authoritative meaning to it.


      Abernethy argues that a canonical reading of Isaiah demands that it would “need to be reread in view of God’s subsequent acts in the drama and in view of the other books that bear witness to these acts.”18 I would argue, however, that the book of Isaiah does not need to be reread in light of God’s subsequent events; rather, as the book itself suggests, it should be read from the stance of the prophet looking forward to these events and to their eventual fulfillment. He did not know who would ultimately fulfill the events envisioned or how long it would be before they were fulfilled. Yet he eagerly looked forward to them and their ultimate fulfillment, a perspective borne out in the apostle Peter’s explanation in 1 Peter 1:10-12. With the arrival of Jesus many of the Old Testament passages would gain new significance. Their meaning did not change, but rather they gained a fuller significance. In her section on Jeremiah, Dana Harris correctly argues that the apostles operated out of a christological worldview; this perspective explains how New Testament authors could find new significance in some Old Testament passages.


    


    

    

      READING ISAIAH 42:1-4



      In considering the question whether we can use the apostolic hermeneutic, my primary concerns are that (1) there does not appear to be one overarching method that the apostles used; (2) we read into a passage something it did not mean in its historical context and undermine the progressive nature of the revelation as it was given to us; and (3) we miss the mystery, wonder, and even surprise of the gospel that Jesus came to fulfill.


      Matthew seems to use the concept of filling up an Old Testament passage more than any other New Testament author. To illustrate this concept as a useful approach of reading the text in a way that is both historically rooted and fits into a larger story of progressive revelation, let us examine the original historical context of Isaiah 42:1-4 and then turn to Matthew 12:17, where the apostle says Jesus “filled up” (plēroō) these verses from Isaiah.


      Reading Isaiah 42:1-4 in its context. Isaiah 42:1-4 is part of what is commonly called the first Servant Song (Is 42:1-9), which appears within the larger unit Isaiah 40–48. The primary theme of Isaiah 40–48 is that God would use Cyrus to deliver Israel from Babylon.


      

      

        [image: A chart references different events in chapters 40-80 in the book of Isaiah.]


        

          Figure 2.1. Isaiah 40–48 and God’s deliverance of Israel


        


      


      There are two main questions that God answers in Isaiah 40–48: Can God deliver Israel, and will he? The answer to both is a resounding yes. God states seven times that he will bring Cyrus, the pagan Persian emperor, to accomplish Israel’s deliverance (i.e., Is 41:2-4, 25-26; 42:1-9; 44:24–45:7; 45:13; 46:11; 48:14-15), and thirteen times in Isaiah 40–48 that idols cannot do this (i.e., Is 40:18-20; 41:5-7, 21-24, 29; 42:17; 44:9-20; 45:5-6, 16, 20-21; 46:1-2, 5-7; 47:12-15; 48:5). Isaiah 44:28–45:7 and Isaiah 45:5-6 mark the middle points of the two series of verses and are also positioned in the middle section of a palistrophe (i.e., Is 44:24–45:7).19 This middle section mentions Cyrus by name for the first time (see Is 44:28; 45:1). Since the key theme of Isaiah 40–48 is God’s deliverance of his people by means of Cyrus, it makes sense that Cyrus be identified as the servant in the first Servant Song.


      Abernethy notes in his chapter that Israel is said to be God’s servant in Isaiah 41:8-9 and would therefore be the logical choice for the servant in Isaiah 42:1-9. However, this Servant Song, like the others in Isaiah (see Is 50:2; 51:18), is preceded by the introductory note that no Israelite was deemed fit to be the messenger of good news: “But I looked and there was no one from among these [i.e., Israel]—there was no counselor [among them], even no one to give answer when I asked them” (Is 41:28). Since no Israelite was deemed fit to serve as a messenger of good news, God would have to bring his own servant from outside of Israel, Cyrus, “to open the eyes that are blind, to bring out prisoners from the dungeon and from the prison those who sit in darkness” (Is 42:7). In the context of Isaiah 40–48 these images likely have a primary reference to the literal release of Israel from the Babylonian exile but may also have a secondary figurative reference to its release from spiritual blindness.


      The phrase “Behold, my servant” at the beginning of the song draws attention to God’s servant and his calling (Is 42:1). He is prepared to be God’s servant because he is (1) supported by God, (2) chosen by God, (3) a delight to God’s soul (i.e., he will accomplish God’s good pleasure), and (4) endowed with God’s Spirit (i.e., guided by God’s Spirit). In Isaiah 44:28–45:2 similar distinctions are made regarding Cyrus, who (1) is God’s shepherd, (2) will perform God’s desire, (3) is God’s anointed, (4) is held by the right hand by God (= protection), and (5) is preceded by God himself (= guidance).


      Next, the servant’s mission is described (Is 42:1-4): (1) “he will bring forth justice to the nations” (Is 42:1, literal translation). The syntax emphasizes justice to the nations, a concept that is repeated two more times in Isaiah 42:3-4. In contrast to Assyrian and Babylonian policies to deport the peoples of the nations they conquered, Persia allowed previously exiled peoples to return to their home countries and even serve their own gods. Persia had one of the most just legal systems in the ancient Near East.20 Cyrus is also said to be “called . . . in righteousness” (a similar phrase in Is 41:2; 45:13), meaning that God called him to perform righteous acts (Is 42:6).


      One of the most commonly mentioned details regarding Cyrus is that he will destroy other nations (Is 41:2, 25; 45:1-3), yet God uses him to deal gently with his own people (i.e., “he will not . . . lift up his voice . . . in the streets. . . . A bruised [rāṣûṣ] reed he will not break, and a faintly burning [kēhâ] wick he will not quench,” Is 42:2-3). In this context the bruised reed and faintly burning wick most likely refer to Israel’s languishing in the Babylonian exile. Far from destroying them, Cyrus allowed them to return, rebuild their temple, and serve their God.


      Using similar terminology, Isaiah 42:4 states that the servant “will not grow faint [kāhâ] or be discouraged [rāṣaṣ] til he has established justice in the earth.” The nations appear to have longed for the justice the Persian Empire would bring (i.e., punishment on Babylon for exiling them).


      While the first Servant Song continues through Isaiah 42:9, only the first four verses are quoted in Matthew 12:18-21. The rest of the song goes on to confirm that God has indeed called the servant (i.e., “you,” second-person masculine singular) and will support him until he accomplishes God’s plan to bring out his captives from the metaphorical prison of exile and return home to rebuild his temple. This latter part of the song most likely was connected too closely to Israel’s deliverance from the Babylonian exile, and thus the New Testament author does not include it.


      Matthew’s use of Isaiah 42:1-4. First, Isaiah 41:27-28 explains that God intends to deliver Israel but finds no Israelite qualified to fulfill the role of deliverer; so God sends his own deliverer (namely, Cyrus) to rescue his nation. Matthew recognizes the prophetic pattern in Isaiah but chooses to follow the Hebrew text rather than his more common practice of following the LXX, which applies it to Israel. He “fills it up” (plēroō) with more meaning, not by developing a type-antitype relationship but by merely highlighting the correspondences between Cyrus and Jesus:


      

        	

          1. Just as the first servant was introduced in the Old Testament because of Israel’s hardhearted reliance on idols instead of on God, so Matthew quotes Isaiah 42:1-4 in reference to the Pharisees’ hardness of heart in seeking to destroy Jesus (Mt 12:1-32).


        


        	

          2. Just as God chose a special servant, Cyrus, to accomplish the specific task of delivering his people from the Babylonian exile, so he chose Jesus to provide a much broader deliverance, healing both physical and spiritual needs through him.


        


        	

          3. Just after describing how the Pharisees were counseling together on how to destroy Jesus (Mt 12:14), Matthew develops the peaceful and gentle nature of Jesus’ ministry, similar to how Cyrus is portrayed (i.e., “He will not cry aloud or lift up his voice. . . . A bruised reed he will not break,” Mt 12:19-20).


        


        	

          4. Just as God brought his own deliverer, Cyrus, because he could find no one in Israel to rescue the nation from exile (Is 41:27-29), so he will send Jesus to accomplish a deliverance that no one in Jesus’ day can achieve.


        


        	

          5. Cyrus brought justice to the nations through his legal system and by allowing the exiles to return home; in an even greater way, Jesus will bring true justice to the nations.


        


        	

          6. Just as Cyrus did not break off a “bruised reed” (i.e., did not destroy the Israelites), so Jesus will not destroy his people but rather restore them.


        


        	

          7. The final phrase of Isaiah 42:4, “and the coastlands will wait expectantly for his law,” is modified in Matthew 12:18 to read “and he will proclaim justice to the nations” (LXX), which better reflects Jesus’ ministry. All of these points of correspondence come specifically from the context and the prophetic pattern that Matthew fills up with more meaning by applying it to events in Jesus’ life.


        


      


      Matthew is not simply completing the original meaning of Isaiah 42:1-4 but is adding new meaning and applying it to a different historical context. If typology merely highlights the correspondence between two events, statements, or persons, then in one sense this is what Matthew is doing; but if typology means that there is an integral connection between these two events, then I am not convinced that this is what Matthew is doing. Note that Matthew selectively shapes his quotation of the Old Testament passage:


      

        	

          8. He chooses to quote the MT and not the LXX (as he did in Mt 1:21-23) because it fits his purposes better.


        


        	

          9. In Matthew 12:20, he modifies the text (“until he brings justice to victory”) and does not follow either the MT or LXX; it thereby fits Jesus’ ministry better than that of Cyrus.


        


        	

          10. In Matthew 12:21 he follows the LXX and prefers the phrase “his name” (onomati autou) instead of “his law” (“and the coastlands wait for his law [lətôrātô]”), which originally referred to Cyrus’s justice system.


        


        	

          11. He ends the quote at Isaiah 42:4 in order to issue a stern rebuke to the Pharisees who think they have no need of Jesus, in contrast to pagan Gentiles who put their hope in God’s servant. The quote is also framed before and after by two incidents that illustrate the Pharisees’ hardness of heart.


        


      


      That Matthew shapes and switches between the MT and the LXX texts suggests that he is doing more than simply completing the Old Testament passage; he is modifying the text.
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