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Preface



Of the writing of New Testament introductions there is no end. A quick search for introductions to the New Testament on Amazon yields pages of choices. With a myriad of New Testament introductions, why write another? Our desire to write this book springs from teaching New Testament courses against the backdrop of the Old Testament. We are convinced that the New Testament stands in continuity with the Old Testament. The books of the New Testament were not written within a vacuum. Israel’s story is the church’s story.


New Testament introductions typically fall into two categories: those that go beyond the content of the writings and investigate the historical side (authorship, dating, audience, etc.) and those that explore the content of each book. The latter category tends to summarize each book and perhaps add some theological reflection. Recently, the trend has been for these introductions to explore the cultural background of the New Testament. While this is admirable, few introductions have sufficiently integrated the Old Testament in their survey. Fewer still are those that incorporate the story line of the Old Testament.


This introduction explores each New Testament book in light of the broad history of redemption—a story that began with Adam and Eve in Genesis 1–3 and ends with the creation of the new heavens and earth in Revelation 21–22. Every passage of the Bible, every paragraph, in some way contributes to this narrative. We do not attempt to explain all components of the New Testament—the cultural and historical background, sociological issues, and so on. Plenty of New Testament introductions do just that. Our central concern is to couch every major passage within the broad history of redemption. We endeavor to make sense of the New Testament in light of the Old.


The intended audience of this project is, first and foremost, college students who have some familiarity with the Bible. This text-book is primarily designed for use in a Christian college setting. Since both of us teach in a seminary context, we also wrote this introduction with an eye on seminary students. We exert most of our energy explaining how the major contours of each New Testament book are traced throughout the history of redemption. For historical issues such as authorship, dating, and provenance, we are broadly indebted to D. A. Carson and Douglas J. Moo’s An Introduction to the New Testament (2nd ed.; Grand Rapids: Zondervan, 2005). Since we do not deal at length with these historical matters, it may be helpful to read this volume in conjunction with Carson and Moo’s excellent work. For those wishing to delve more deeply into the biblical-theological connections we explore in this project, consult G. K. Beale’s A New Testament Biblical Theology: The Unfolding of the Old Testament in the New (Grand Rapids: Baker, 2011).


A word about the layout of the volume. We attempt to explain each New Testament book in light of the Bible’s story line through four avenues. Immediately following the introductory portion of each chapter, we include a section called “Biblical-Theological Themes,” wherein we zero in on one or two prominent themes or passages within the book and briefly discuss its connection to the history of redemption. At the beginning of each major section, we also attempt to isolate one particular thread that runs from the Old Testament into the New Testament passage under discussion. Often we bring Genesis 1–3 or some aspect of Israel’s career to bear on the New Testament passage. We also include a number of images that broadly correspond to the topic at hand. On occasion, we include specific images that directly relate to our discussion. Lastly, as we work through each major section of each New Testament book, we are on the lookout for some textual or conceptual relationship to the Old Testament. We are unable to examine all the Old Testament quotations and allusions in the New, but we do draw attention to a good number of them.


In this vein, the early church made considerable use of the Greek translation of the Old Testament, known as the Septuagint or the LXX. The majority of the Old Testament quotations in the New Testament are derived from the Septuagint. Its translation began approximately in the mid-third century BC and extended to the early first century AD. The LXX is the earliest translation and interpretation of the Hebrew Old Testament. As we study some of the contours of the Old Testament’s use in each New Testament book, we sometimes consult the LXX. Unless otherwise noted, the default English translation of the LXX is A New English Translation of the Septuagint (NETS).


For us to explore how each New Testament book fits into the grand story line of the Bible, we must first construct that story line. The introductory chapter paints the story with broad strokes, and central to the plan of redemption is what will transpire at the very end of history. As we introduce each New Testament book, we often return to the story line of chapter 1. If the material in this chapter is unfamiliar, we recommend reading over it a few times to grasp the content and language, as it is foundational for our entire project.


In chapter two we introduce the readers to the general manner in which New Testament writers use the Old Testament. This promising field of study has blossomed in the last few decades, and much of our project is attuned to the way in which New Testament authors interact with the Old Testament.


The four Gospels stand apart from the remainder of the New Testament in their literary form and in their configuration. Most of the New Testament comprises letters, whereas the Gospels largely fall into the category of a genre known as Greco-Roman biography. Three of the Gospels, Matthew, Mark, and Luke, also display remarkable similarity. Because of these issues and a few others, chapter three briefly introduces the Gospels and touches on these matters.


This project would not be possible without the help of our institutions, Reformed Theological Seminary and Westminster Theological Seminary. We are especially grateful for the invaluable input from Michael Daling, Karen Jobes, Mark Strauss, and Guy Waters. We would also like to thank Tyler Milliken for his diligent and careful edits of this manuscript. Lastly, we are indebted to our editors at InterVarsity Press, Dan Reid (now retired) and Anna Gissing, who expertly guided the project along the way. We are also thankful to the host of IVP editors for their tireless efforts in producing this complex project. Above all, we are grateful to God, who gave us the desire to write this project and the energy to complete it. Our prayer is that this book would give glory to him alone.


To keep the project accessible, our default translation and chapter outlines rely on the New International Version (2011). We often use italics within the English translation to demonstrate emphasis or mark parallel wording with the Old Testament. Most of the time these parallels indicate that a New Testament passage is alluding to or quoting the Old Testament.
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Abbreviations




GENERAL














	
AD


 

	
anno Domini (“in the year of our Lord”)


 





	
ad loc.


 

	
ad locum (at the place discussed)


 





	
b.


 

	
Babylonian Talmud


 





	
BC


 

	
before Christ


 





	
ca.


 

	
circa


 





	
chs.


 

	
chapter(s)


 





	
frg(s.)


 

	
fragment(s)


 





	
Gk.


 

	
Greek


 





	
Heb.


 

	
Hebrew


 





	
m.


 

	
Mishnah


 





	
NT


 

	
New Testament


 





	
OT


 

	
Old Testament


 





	
par(s).


 

	
parallel(s)


 



















BIBLE VERSIONS














	
Brenton


 

	
Brenton Greek Translation of the Septuagint


 





	
ESV


 

	
English Standard Version


 





	
HCSB


 

	
Holman Christian Standard Bible


 





	
KJV


 

	
King James Version


 





	
LXX


 

	
Septuagint


 





	
MT


 

	
Masoretic Text


 





	
NASB


 

	
New American Standard Bible


 





	
NET


 

	
New English Translation


 





	
NETS


 

	
New English Translation of the Septuagint


 





	
NIV


 

	
New International Version


 





	
NJB


 

	
New Jerusalem Bible


 





	
NKJV


 

	
New King James Version


 





	
NLT


 

	
New Living Translation


 





	
NRSV


 

	
New Revised Standard Version


 





	
OG


 

	
Old Greek translation of the Septuagint


 





	
REB


 

	
Revised English Bible


 





	
RSV


 

	
Revised Standard Version


 





	
Theod


 

	
Theodotion translation of the Septuagint


 





	
TNIV


 

	
Today’s New International Version


 



















ANCIENT WORKS














	
1-3 En.


 

	
1-3 Enoch


 





	
1-4 Macc.


 

	
1-4 Maccabees


 





	
1QM


 

	
Milḥamah or War Scroll


 





	
1QS


 

	
Serek Hayaḥad or Rule of the Community


 





	
Ag. Ap.


 

	
Josephus, Against Apion


 





	
Ant.


 

	
Josephus, Jewish Antiquities


 





	
Callim.


 

	
Isocrates, Against Callimachus


 





	
CD


 

	
Damascus Document


 





	
Cher.


 

	
Philo, De Cherubim


 





	
Dial.


 

	
Justin, Dialogue with Trypho


 





	
Geogr.


 

	
Strabo, Geography


 





	
Haer.


 

	
Irenaeus, Against Heresies


 





	
Hist. eccl.


 

	
Eusebius, Ecclesiastical History


 





	
Jdt


 

	
Judith


 





	
Jub.


 

	
Jubilees


 





	
J.W.


 

	
Josephus, Jewish War


 





	
Mos.


 

	
Philo, De vita Mosis


 





	
Paed.


 

	
Clement of Alexandria, Paedagogus


 





	
Phil.


 

	
Polycarp, To the Philippians


 





	
Pud.


 

	
Tertullian, Modesty


 





	
Pss. Sol.


 

	
Psalms of Solomon


 





	
Quaest. Exod.


 

	
Philo, Quaestiones et solutiones in Exodum


 





	
Res.


 

	
Tertullian, On the Resurrection


 





	
Strom.


 

	
Clement of Alexandria, Stromateis


 





	
T. 12 Patr.


 

	
Testaments of the Twelve Patriarchs


 





	
T. Job


 

	
Testament of Job


 





	
T. Mos.


 

	
Testament of Moses


 





	
T. Sol.


 

	
Testament of Solomon


 



















MODERN WORKS














	
ABD


 

	
Anchor Bible Dictionary. Edited by D. N. Freedman. 6 vols. New York: Doubleday, 1992


 





	
BBR


 

	
Bulletin for Biblical Research


 





	
BECNT


 

	
Baker Exegetical Commentary on the New Testament


 





	
BTNT


 

	
Biblical Theology of the New Testament


 





	
BZNW


 

	
Beihefte zur Zeitschrift für die neutestamentliche Wissenschaft


 





	
CBQ


 

	
Catholic Biblical Quarterly


 





	
HUT


 

	
Hermeneutische Untersuchungen zur Theologie


 





	
Int


 

	
Interpretation


 





	
IVPNTC


 

	
InterVarsity Press New Testament Commentaries


 





	
JETS


 

	
Journal of the Evangelical Theological Society


 





	
JSNT


 

	
Journal for the Study of the New Testament


 





	
LNTS


 

	
Library of New Testament Studies


 





	
NIBC


 

	
New International Biblical Commentary


 





	
NICNT


 

	
New International Commentary on the New Testament


 





	
NICOT


 

	
New International Commentary on the Old Testament


 





	
NIGTC


 

	
New International Greek Testament Commentary


 





	
NIVAC


 

	
New International Version Application Commentary


 





	
NovT


 

	
Novum Testamentum


 





	
NovTSup


 

	
Novum Testamentum Supplement Series


 





	
NSBT


 

	
New Studies in Biblical Theology


 





	
NTS


 

	
New Testament Studies


 





	
PNTC


 

	
Pillar New Testament Commentaries


 





	
RB


 

	
Revue biblique


 





	
SNTSMS


 

	
Society for New Testament Studies Monograph Series


 





	
TJ


 

	
Trinity Journal


 





	
TNTC


 

	
Tyndale New Testament Commentaries


 





	
TynB


 

	
Tyndale Bulletin


 





	
WBC


 

	
Word Biblical Commentary


 





	
WTJ


 

	
Westminster Theological Journal


 





	
WUNT


 

	
Wissenschaftliche Untersuchungen zum Neuen Testament


 





	
ZECNT


 

	
Zondervan Exegetical Commentary on the New Testament
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The Story Line of the Bible



From Genesis to Revelation, the Bible presents a single, grand narrative that reveals who we are, who God is, and his goal for all creation. It is a rich story that puts God on display for all to see and marvel. This is a story that narrates God’s gracious and merciful dealings with humanity, including remarkable suspense, intrigue, and twists and turns.1


Genesis 1–3 forms the core of the story and contains the basic elements of the script. Here we discover God’s ultimate intention for all creation and how he plans on achieving that aim. As we make our way through Genesis 1–3, we will glean three interrelated points: (1) God creates the heavens and the earth to be his cosmic sanctuary, where he sovereignly rules and dwells. All creation is designed to house the glory of God. (2) God creates Adam and Eve as kings to rule on his behalf and as priests to serve and mediate his glory. Humanity is created to remain wholly dependent on God and represent him faithfully on the earth. (3) In an attempt to be independent of God, the original couple succumbs to the serpent’s temptation. But, despite the fall, God promises to overcome evil and establish a perfect dwelling place for his glory and kingdom.


The grand story line of the Bible entails the general pattern of creation, fall, and redemption. Delving deeper into this cycle, the pattern begins with creation and the divine commission for humanity to rule over the earth and worship the Lord. Humanity then sins and disobeys. As a result, God’s people are exiled from his presence in Eden. Beginning with Adam and Eve, the pattern repeats itself throughout the Old Testament. Each pattern picks up steam, and more characters emerge into the spotlight. What began in Eden with the first couple is repeated with an entire nation in the Promised Land. With more characters come more subplots, intrigue, suspense, and redemption. Although the story becomes more complex, the general pattern remains the same. The expectation is that one day, at the very end of history, the cycle will end and humanity will enjoy God’s full presence in the new creation.



THE CREATED WORLD AS GOD’S COSMIC TEMPLE


Genesis 1–2 portrays God creating an all-encompassing cosmic temple wherein he sovereignly rules. Genesis 1:14 contains an early hint of the creation of a cosmic temple: “And God said, ‘Let there be lights in the vault of the sky to separate the day from the night.’” The word lights in the creation narrative is peculiar, as the same term is applied to the lampstand in Israel’s tabernacle: “the lampstand that is for light with its accessories, lamps and oil for the light” (Ex 35:14; cf. 39:37; Num 4:9). The lights within the cosmos, therefore, function as cultic luminaries that shine throughout God’s cosmic temple, just as the lights on the lampstand illuminate the Holy Place of Israel’s temple. Even the seven lights on the lampstand in the temple symbolize the seven lights of the visible sky (sun, moon, and five planets).2 Several scholars have even compared the construction of Israel’s mobile tabernacle to the creation of the cosmos, concluding that God is indeed fashioning a cosmic temple in Genesis 1–2 (Gen 1:31; cf. Ex 39:43; Gen 2:1; cf. Ex 39:32; Gen 2:2-3; cf. Ex 40:33; Gen 2:3; cf. Ex 39:43).3 Elsewhere in the Old Testament, the cosmos is compared to Israel’s temple: “He built his sanctuary like the heights, like the earth that he established forever” (Ps 78:69; cf. Is 66: 1-2; 1 Chron 28:2).


When God finished creating the cosmos, he “rested” from the creative process, but this resting is unlike our modern conception of rest. God’s resting after six days entails his climactic enthronement as King over the cosmos (Gen 2:2; cf. 2 Chron 6:41; Is 66:1) since “it is connected to taking control in his role as sovereign ruler over the cosmos.”4


Why does God graciously construct a cosmic temple? He desires to rule and reign over the created order, but he also wants to dwell intimately with it. The world is designed to house the veritable glory of God. Despite God’s intimate communion with the first couple in Eden, his full presence dwells in the invisible heavens with the angels. Even before the fall, God and humanity remained separated—God in heaven and Adam and Eve on the earth. By creating a cosmic temple, God reveals that he intends on dwelling with humanity in all his fullness. Heaven and earth are to be joined together at the very end of history. Though perfectly created, the cosmic temple remains incomplete in Genesis 1–2. Sin can infest the original creation. The cosmos, then, must be altered to house the glory of God.


Eden as a temple. Another insightful detail we glean from Genesis 1–2 is the depiction of Eden as a sanctuary resting on a mountain. Although God dwells in his fullness in the invisible heavens, he dwells partially with Adam and Eve in the garden. The casual mention of God “walking” in the Garden of Eden (Gen 3:8) highlights his presence in the temple. In Leviticus, the Lord promises that he will “walk” among the Israelites and be their God (Lev 26:12). In Deuteronomy, the Lord commands the Israelites to keep their camp holy because he “walks” in the midst of their camp (Deut 23:14 NASB). In a similar manner, the Lord is “walking” in Eden because Eden itself is a sanctuary.


The book of Ezekiel even calls Eden a temple, referring to it as “the garden of God. . . the holy mount of God” containing “sanctuaries” (Ezek 28:13-14, 16, 18). Ezekiel also describes a person resembling Adam in Eden wearing bejeweled clothing like a priest: “You were in Eden, the garden of God. . .. Your settings and mountings were made of gold” (Ezek 28:13). This individual’s sin profanes the sanctuaries and causes him to be cast out: “Your heart became proud on account of your beauty, and you corrupted your wisdom because of your splendor. So I threw you to the earth” (Ezek 28:17).


Genesis 2:10-14 provides the reader with several seemingly incidental details about bodies of water: “A river watering the garden flowed from Eden; from there it was separated into four headwaters. The name of the first is the Pishon. . .. The name of the second river is the Gihon. . .. The name of the third river is the Tigris. . .. And the fourth river is the Euphrates.” The river flowing out of Eden indicates the abundant life flowing from the presence of God. It gives life to the many trees growing on its banks, including the tree of the knowledge of good and evil and the tree of life (Gen 2:10, 17; 3:24). This water flows out of Eden to water the garden before flowing outward to give life to the rest of the earth (Gen 2:10-14). Similarly in later depictions of the temple, a river flows with trees of life on its banks. In Ezekiel 47, a river flows from below the threshold of the temple with trees on the bank of both sides. The waters of this river make seawater fresh (Ezek 47:8), give life to creatures (Ezek 47:9), and cause leaves of healing to blossom on the trees of its banks (Ezek 47:12). In Revelation, a river flows in the new Jerusalem, with “the tree of life, bearing twelve crops of fruit, yielding its fruit every month. And the leaves of the tree are for the healing of the nations” (Rev 22:2). This river of life abounding with God’s presence flows from the inmost place of God’s presence (“from the throne of God and of the Lamb”) outward into the nations. In the Israelite temple, God’s holiness is graciously manifest in the holy of holies and spreads outward to the Holy Place and then the outer court, where all Israel assembles for worship symbolizing the whole world. In Eden, the river flows from God’s presence into the garden and then the rest of the earth (Gen 2:10-14).


[image: figure 1.1. garden of eden]


FIGURE 1.1. GARDEN OF EDEN






We can discern gradations of holiness as the presence of God increases from the innermost place of Eden / holy of holies outward to the earth and the lands. Just as the Holy Place contained the lampstand shaped like the tree of life and held the bread of the presence to sustain the priests, so the Garden of Eden was the place of the tree of life (Gen 2:8-9) and sustains Adam’s existence (Gen 2:16). Just as the outer court of Israel’s second temple provided a place for the nations to come, so the land and seas are outside the garden, where the nations of Cush and Assyria dwell (Gen 2:13-14). Of course, these lands were not yet populated. Notice in the illustration how Eden is the Holies of Holies, the garden is the Holy Place, and the outer world is the outer court.


Why is it important that we understand Eden as a sanctuary created for God’s glory? This insight reveals two important points: God ultimately wants to dwell with the created order in all his fullness, and Adam and Eve play a critical role in accomplishing that goal.


[image: figure 1.2. eden as the innermost sanctuary]


FIGURE 1.2. EDEN AS THE INNERMOST SANCTUARY










ADAM AND EVE: THE CREATION AND FALL OF THE DIVINE IMAGE


After God created his cosmic temple, he began to enter into the cosmos, rule over it, and dwell with humanity. On day six, he created Adam and Eve at the pinnacle of creation to rule on his behalf. God’s full presence remains in the invisible heaven, yet he comes down to Eden to dwell with Adam and Eve. This is similar to God dwelling in heaven yet residing in the holy of holies of the temple. God’s aim is for the first couple to spread this glorious presence over the entire earth so that it may be transformed into the new heavens and earth. Once the earth is permanently transformed, God’s presence will descend and fully dwell with mankind.


When God creates Adam and Eve in his image, they become his official representatives on earth. Genesis 1:26-27 says that God made Adam in his image or likeness, and Genesis 2 says that God placed him in a gardenlike sanctuary. In Eden, Adam and Eve reflect and represent God as his divine image. In the ancient Near East, gods frequently established kings as their images to express their authority (even though these kings were images of false gods). Images of the gods were also placed in the innermost part of the temples. Adam is created in the image of God and placed in the Eden temple so that the divine presence would shine through him and God’s rule would extend to the earth. As kings, the first couple are charged with mediating God’s sovereign rule on the earth. As priests, Adam and Eve are to serve in God’s garden sanctuary in Eden and expand his glory to the ends of the earth. As prophets, they were to learn, obey, and promote the divine law. We will now examine the offices of king and priest in more detail and connect them to the story line of the Bible.


Adam and Eve as kings. According to Genesis, God fashions Adam in his image to function as a vice regent (one who rules on behalf of another) over creation:



Then God said, “Let Us make man in Our image, according to Our likeness; and let them rule over the fish of the sea and over the birds of the sky and over the cattle and over all the earth, and over every creeping thing that creeps on the earth.” God created man in His own image, in the image of God He created him; male and female He created them. (Gen 1:26-27 NASB)





Just as God reigns over the cosmos in his cosmic temple, so Adam and Eve represent him and rule over the created order. God’s heavenly reign extends through the first couple. Psalm 115:16 states, “The highest heavens belong to the LORD, but the earth he has given to mankind.” The entire creation account of Genesis 1–2 highlights God creating the cosmos and bringing order to creation. In the same way, Adam and Eve are to gain control over the earth and subdue it. Adam, for example, rules over creation by speaking and naming the animals (Gen 2:19), just as God spoke and named parts of creation (e.g., Gen 1:5, 8, 10).5


Genesis 1:28 reveals the core of God’s plan for Adam and Eve and humanity in general: “God blessed them and said to them, ‘Be fruitful and increase in number; fill the earth and subdue it. Rule over the fish in the sea and the birds in the sky and over every living creature that moves on the ground.’” Just as God, after his initial work of creation, subdued the chaos, ruled over it, and created and filled the earth with all kinds of animate life, so Adam and Eve, in their garden abode, are to reflect God’s activities in Genesis 1 by fulfilling the commission to “subdue” and “rule” over all the earth and to “be fruitful” and multiply (cf. Ps 8). Stephen Dempster notes that “the male and female as king and queen of creation are to exercise rule over their dominion, the extent of which is the entire earth.”6 As time would unfold, the couple and their progeny would continue to fulfill the commission of Genesis 1:28 by extending God’s rule beyond Eden until the entire earth is subdued.


[image: figure 1.3. karnak temple, egypt]


FIGURE 1.3. KARNAK TEMPLE, EGYPT






Adam and Eve as priests. Adam and Eve’s priestly role also comes into focus: “The LORD God took the man and placed him in the garden of Eden to work it and watch over it” (Gen 2:15 HCSB). A priest is a servant of God—one who ministers before his presence and mediates it to others. As priests in the garden sanctuary, God charges the first couple with taking care of the garden by maintaining it and keeping out all unclean things. The two key terms in 2:15, work and watch over, often occur together and pertain either to Israelites “serving” God and “guarding” (or “keeping”) God’s word, while the combined wording refers to the role of a priest in his service to the tabernacle/temple (e.g., Num 3:7-8; 8:26; 18:7). Adam is to cultivate the garden and guard against theological corruption by keeping God’s law and rooting out all forms of falsehood (Gen 2:16).


John Walton states that Adam and Eve “were gradually supposed to extend the Garden as they went about subduing and ruling” in order to “extend the food supply as well as extend sacred space (since that is what the Garden represented).”7 God wanted to expand that sacred space and dwelling place from the limited confines of the garden temple of Eden to the entire earth.


The command to “fill the earth” in Genesis 1:28 implies that the earth is not yet filled with images that reflect God’s glory. While the boundaries of the garden are clearly delineated (Gen 2:10-14), the command to multiply images of God would expand its boundaries until it filled the whole earth. The entire earth was to be one gigantic garden of Eden so that all of humanity would worship God by reflecting his attributes in all of life. As Adam multiplied children in his image, they would expand God’s dwelling place of his presence into the wilderness outside of Eden until the whole earth reflected his order and glory.


[image: figure 1.4. in the garden]


FIGURE 1.4. IN THE GARDEN







If Adam and Eve obey God’s commission by producing godly descendants, expanding the boundaries of Eden and filling the earth with God’s glory, keeping his commands, and subduing evil, then the earth would be transformed into an incorruptible creation, evil would be abolished, and humanity would inherit incorruptible bodies. God would descend to earth to rule and dwell with humanity for all of eternity.8









THE FALL AND THE PROMISE OF REDEMPTION


In Genesis 3:1-7, we learn that Adam and Eve fail to keep God’s law, fail to “rule over” the serpent, and fail to “watch over” the sanctuary of Eden (Gen 1:28; 2:15). What about the commission of Genesis 1:28? Has God’s plan to fill the earth with his glory changed? No. The divine mandate remains intact after the fall, but there is a shift in how it will be accomplished. God will now go “with” humanity in accomplishing that original goal. Sin corrupted the divine image and infected the created order, but it did not abolish the image of God. The Lord promised to restore his image in humanity and accomplish the original aim of Genesis 1:28 through a covenant. Genesis 3:15 states that God “will put enmity” between the serpent and his ungodly offspring and the descendants of Adam and Eve. The two lines will wage war with one another, culminating in the decisive defeat of evil: “He [a righteous descendant of Eve] will crush your [the serpent’s] head.” Redemption is guaranteed.


From Adam to the patriarchs. Adam’s commission to fill the earth with images of God is passed to Noah even though sin runs rampant. In Genesis 3, Adam and Eve disobey God’s command to subdue the beasts and are instead subdued by a serpent. In Genesis 4, Cain murders Abel. In Genesis 6–9, the earth is filled not with faithful images of God but with wickedness of humanity (Gen 6:5, 11). As a result, God brings a flood, paving the way for God to repeat Adam’s commission to Noah. Just as God originally created the heavens and earth through waters (Gen 1:1-2) and blessed and commissioned Adam to be “fruitful and increase in number; fill the earth” (Gen 1:28), so God recreates the world through the waters of the flood and blesses and commissions Noah to “be fruitful and increase in number and fill the earth” (Gen 9:1, 7).


[image: figure 1.5. noah’s ark on mount ararat]


FIGURE 1.5. NOAH’S ARK ON MOUNT ARARAT






The comparison between Adam and Noah doesn’t stop there: Adam and Eve sinned in a garden, and Noah sins in a vineyard (Gen 9:20-21). Instead of the sanctuary of God’s presence expanding and filling the earth with images of God, the earth is filled with a people so rebellious that they are dispersed “over the face of the whole earth” (Gen 11:9). The unabated spread of sin after the flood raises a critical question: How will the commission of Adam ever be fulfilled in light of the prevalence and power of sin?


God passes down the commission of Adam to the patriarchs, while promising and guaranteeing its fulfillment through a number of covenants. In Genesis 12, the focus shifts from “all the earth” to one man—Abraham. From this one man comes offspring in whom “all peoples on earth will be blessed” (Gen 12:3). While the wide-angle lens of Genesis 11 pictures rebellious, scattered humanity, Genesis 12 zooms in on a promise that the offspring of Abraham will become a blessing to all the families of the earth. The cosmic scope of God’s purposes through Abraham and his children is seen in the repeated promises to bless and multiply their offspring to fill the earth. These promises to the patriarchs grow out of God’s original commission given to Adam in Genesis 1:28, which he passes down to Abram in Genesis 12:1-3:



The LORD had said to Abram, “Go from your country, your people and your father’s household to the land I will show you. I will make you into a great nation, and I will bless you; I will make your name great, and you will be a blessing. I will bless those who bless you, and whoever curses you I will curse; and all peoples on earth will be blessed through you.”





God accompanied the original commission with a blessing (Gen 1:28), and he does so once more with Abram. God blessed Adam to fill the earth (Gen 1:28), so he blesses Abram to make him a “great nation” and bless “all. . . [the] earth.” In Genesis 17, the connections to Adam’s commission are more explicit: God promises to “multiply [Abram] exceedingly. . . [and] make [him] exceedingly fruitful” (Gen 17:2, 6 NASB; see 22:17-18), just as God blesses Adam and commands him to “be fruitful and increase in number” (Gen 1:28). His purpose for Abram grows out of the original commission to Adam. Through the Abrahamic covenant, God ensures that the Genesis 1:28 commission will be fulfilled through Abram’s descendants and that he will be the “father of many nations” (17:4). Abram’s immediate offspring, Isaac and Jacob, likewise receive the identical commission given to Adam (Gen 26:3-4, 24; 28:3-4, 14; 35:11-12; 48:3, 15-16).






ISRAEL: THE CREATION AND FALL OF THE CORPORATE ADAM


The second pattern of creation, fall, and redemption begins with the nation of Israel and their descendants. God redeems his people from Egyptian bondage by overthrowing the Egyptian deities in the ten plagues of judgment. He leads his people through the waters and, like Adam and Eve, creates Israel at Sinai.


Mount Sinai is reminiscent of Eden in that both are the dwelling place of God. Like Eden, Sinai comprises a tripartite structure—the outer courts (Ex 19:12, 23), the holy place (Ex 19:22), and the holy of holies (Ex 24:2). The goal of God’s delivering his people from Egypt is to lead them to this holy mountain so that they might worship and experience him there: “When you [Moses] have brought the people out of Egypt, you will worship God on this mountain” (Ex 3:12; cf. 3:18; 4:31; 5:3; 7:16; 8:1, 20, 27, 28).


Once he creates his chosen people, God commissions them to be “a kingdom of priests” (Ex 19:6). Like the first couple, Israel must form a godly community that obeys God’s law, rule over the entire created realm, and mediate God’s presence. God covenants with them by obligating himself to grant life to those who perfectly obey (Lev 26:1-13; cf. Deut 28:1-14) and death to those who do not (Lev 26:14-46; cf. Deut 28:15-68). Resembling their parents in the garden, the Israelites immediately break God’s law by committing idolatry through worshiping the golden calf (Ex 32). As William Dumbrell notes, “Like Adam, Israel is put into a sacred space to exercise a kingly/priestly role (cf. Ex 19:4-6). . . like Adam, Israel is given laws by which the divine space is to be retained. Finally, Israel, like Adam, transgresses the law and so too is expelled from the divine space.”9


The tabernacle and temple as a model of the cosmos. The mobile tabernacle in the wilderness wanderings and the permanent temple in Jerusalem are composed of three main parts, each of which represent a major part of the cosmos: (1) the holy of holies symbolize the presence of God with his heavenly host in the invisible dimension of the cosmos (Ex 25:18-22; Is 6:1-7; Ezek 1), (2) the Holy Place in the temple is emblematic of the visible heavens and its light sources (Ex 25:8-9; Ps 19:1), and (3) the outer court represents the habitable world where humanity dwelt (Ex 20:24-25; 1 Kings 7:23-26; Ezek 43:14). Daniel Block agrees, “Although the temple was an earthly replica of YHWH’s true heavenly residence, it also functioned as a microcosm of the cosmos, perfectly proportioned and designed with cosmic and Edenic features.”10 Why are the three parts of the tabernacle and temple symbolic of the cosmos? The structure of the temple is a symbolic story of God’s ultimate intention to dwell intimately with his people and creation. The general idea is that God’s revelatory presence in the invisible heavenly dimension (the holy of holies) will break out and fill the heavenly (Holy Place) and earthly (outer court) regions.
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1.6. ISRAEL AND THE GOLDEN CALF






The central difference between the tabernacle or temple and Eden is the purification of sin. Only the burnt offerings in the outer court can purify sinful individuals. The problem of sin must be remedied to provide access to a holy God in the tabernacle, and the outer courtyard in Israel’s temple is where provision was made.


Even though the tabernacle and temple are localized manifestations of God’s presence, his presence was never ultimately to be limited to one place; heaven and earth are designed to house the Lord’s glory. Isaiah 66:1 reads, “This is what the LORD says: ‘Heaven is my throne, and the earth is my footstool. Where is the house you will build for me? Where will my resting place be?’” (see Is 6:1; Jer 23:24; Ps 78:69).


God’s special, revelatory, glorious presence remains sequestered in the back room of the temple in the Old Testament epoch. The cosmic design of the temple indicates that this sequestered presence will break out from the heavenly holy of holies and fill every nook and cranny of the new cosmos. God’s consistent purpose for his tabernacle was to expand and fill the earth so that his presence would fill it and sinful humanity might be forgiven and cleansed in the new heavens and earth.


Journey to and entrance into the Promised Land. We will now briefly trace the story of Israel and how that story never loses sight of God’s original goal for creation and humanity. As Israel remains at the base of Sinai, Moses outlines in the book of Leviticus a series of regulations for Israel to obey if God is to dwell in their midst. The nation of Israel, a “kingdom of priests” (Ex 19:6), must ensure that they are ritually clean and qualified to approach the tabernacle and be near to God’s presence. Numbers describes the various obstacles that Israel had to overcome in order to reach the Promised Land, where God’s people would function as a corporate Adam in a new garden of Eden. Deuteronomy addresses this second generation with the same obligations of the first, yet these Israelites will enter this land of promise. The book of Joshua depicts Israel experiencing a mini-exodus (Josh 3) and the overthrow of the hostile nations living in the land. The book concludes on a positive note by affirming that “the LORD gave them rest [from their enemies] on every side” (Josh 21:44; cf. 3:1) and that “not one of all the LORD’s good promises to Israel failed; every one was fulfilled” (Josh 21:45; cf. 23:14-15). But these comforting statements come with a warning: if Israel does not faithfully obey the covenant, they will incur the covenant curses and “will quickly perish from the good land he has given you” (Josh 23:16). The book of Judges highlights the incipient sin, though only briefly noted in Joshua, running rampant. Judges narrates a repeated pattern of Israel sinning, coming under bondage to a surrounding enemy, and then God raising up a judge to deliver them from their plight.
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FIGURE 1.7. JOSHUA CROSSING THE JORDAN RIVER






Israel in the Promised Land. First Samuel recounts the transition from the rule of the judges to that of kingship in Israel. Kingship itself was not evil (Deut 17:14-20), for God himself installed Adam as a king over creation. Israel’s first king, Saul, was disobedient much like Adam. Saul’s kingship was taken away and given to David, whom he persecuted. David initially displayed the marks of a faithful king. Yet his promising start toward successful kingship did not come to fruition, as 2 Samuel (and 1 Chronicles) sadly recounts. His adultery with Bathsheba and murder of Uriah signal the beginning of his demise. His own son, Absalom, even conspires against him (2 Sam 15). Although David regains his kingdom, 1 Kings 1–2 relates how his chosen heir, Solomon, begins his reign after an attempted coup.


The kingdom of Israel reaches its zenith under Solomon, who successfully builds the temple and establishes the kingdom more widely than his predecessors (1 Kings 3–10 / 2 Chron 1–9). Solomon represents the height of Israelite kingship and the epitome of Israel fulfilling the promises and hopes of Genesis 1:28. His sinful demise commences in 1 Kings 11, and further deterioration occurs with the division of the monarchy into southern and northern Israel. Instead of obeying God’s laws, keeping the covenant, and ruling on behalf of God as Adam should have done in the garden, Israel’s kings in the north and the south brazenly commit idolatry and rule selfishly (1 Kings 12–2 Kings 25). Righteous kings during the period of the divided monarchy are few and far between.


Israel in exile from the Promised Land. The fall of the nation of Israel was a long time coming. Despite the protestations of the prophets throughout the centuries (Elijah, Elisha, etc.), the northern tribes of Israel and her kings continue to sin and worship foreign deities. Second Kings 17 describes the Assyrian assault on the northern tribes and their eventual destruction. For three years, the Assyrians fought the Israelites in Samaria and eventually succeed (2 Kings 17:5-6). Deporting thousands of the culturally elite and notable individuals, Sargon II exiles Israel to Assyria in 722 BC.
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FIGURE 1.8. JUDGMENT OF SOLOMON






Approximately one hundred years later, the two tribes in the south, Benjamin and Judah, follow suit. Despite Josiah’s reforms, God’s decision to exile Judah remains firm: “The LORD did not turn away from the heat of his fierce anger, which burned against Judah because of all that Manasseh had done to arouse his anger. So the LORD said, ‘I will remove Judah also from my presence as I removed Israel, and I will reject Jerusalem’” (2 Kings 23:26-27; cf. 24:3). After a series of attacks, Jerusalem eventually falls to the Babylonians in 587/86 BC, and Nebuchadnezzar, the king of Babylon, exiles the two southern tribes in a series of deportations.


At the end of 2 Kings, God discloses why he sent Israel into exile: “I am going to bring disaster on this place and its people. . . because they have forsaken me and burned incense to other gods and aroused my anger by all the idols their hands have made” (2 Kings 22:16-17). Centuries before, Moses predicted this very thing in Deuteronomy 29:26-28: “They went off and worshiped other gods and bowed down to them. . .. In furious anger and in great wrath the LORD uprooted them from their land and thrust them into another land” (cf. Deut 28:64-68). Like Adam and Eve, the nation of Israel commit heinous idolatry, so God drives Israel from his presence into Babylonian exile, just like he drove the first couple out of the garden.
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FIGURE 1.9. EZRA THE SCRIBE






Israel’s return to the Promised Land. Israel spends approximately seventy years in captivity, but a glimmer of hope remains: Babylon fell to the Medes and the Persians, and Cyrus, the Persian king, decrees that Israel could return to its land and rebuild the temple (2 Chron 36:21-23; Ezra 1:1-4). If the temple could be rebuilt, then God would once again dwell among his people. The Israelites return to the land and begin reconstructing Jerusalem’s walls and the temple (Ezra–Nehemiah). The temple is eventually completed, although it pales in comparison to its former glory (Ezra 6:13-18; Hag 1:12-14; 2:3). Despite physically living in the Promised Land and rebuilding the temple, Israel remains in spiritual exile because the postexilic community, like their ancestors, continue to disobey God’s law. For example, Israel’s priests present unclean sacrifices to the Lord (Mal 1:6-14), and the Israelite men break their marriage covenant with their wives (Mal 2:14-17). Zechariah 10–11 also condemns Israel’s leadership for their selfish ways. According to Zechariah 10:2, the Israelites are even consulting idols because of the “lack of a [righteous] shepherd.” Although living in the Promised Land, Israel is still physically in slavery to foreign powers,11 continuing through the Roman occupation in the first century AD. Spiritually, the majority of the nation remains in unbelief, in fulfillment of the prophecy in Isaiah 6:9-13.12 The second pattern of creation, fall, and redemption is recapitulated but without ultimate redemption. Israel still stands in need of complete physical and spiritual salvation.






RESTORED ISRAEL: THE SUC CESS OF GOD’S MESSIAH


Stretching back all the way to Genesis 1–3, the Old Testament writers and prophets foresaw a time when the third and final pattern of redemption would emerge. This epoch in Israel’s career takes place at the very end of history. This pattern entails God’s greatest act of creation, but instead of repeating the fall of Adam and Israel, a future figure will arrive on the scene and succeed in obeying the divine commission and resisting sin and temptation. The success of this figure will secure God’s decisive act of redeeming creation and humanity in the new heavens and earth. At that point, God will descend from heaven and dwell with redeemed humanity in the new creation for all eternity.


The timing of Israel’s restoration. Our English term eschatology comes from two Greek words—eschatos (last) and logos (word)—and means the study of the “last things.” The final pattern or cycle of redemption should be considered eschatological, as it takes place at the very end of history. The Old Testament uses the phrase “latter days” or the “last days” to refer to this final phase of Israel’s history (e.g., Gen 49:1; Num 24:14; Deut 4:30; 31:29; Hos 3:5; Is 2:2; Ezek 38:14-16; Dan 2:28-29, 45). All the events that take place within this period, whether acts of judgment or restoration, are eschatological. Like a seed germinating, sprouting, and eventually growing into a tree, the Old Testament writings begin with an eschatological seed in Genesis 1–3 and then develop into a vast tree by the close of the canon. That is, the remainder of the Old Testament writings expand in various ways on the ideas in Genesis 1–3. The period of the latter days is neither unrelated nor disconnected to the remainder of the Old Testament; it is the climax of Israel’s story.
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FIGURE 1.10. ADAM, ISRAEL, AND RESTORED ISRAEL






Determining the precise order of endtime events is difficult since they are tightly bound together. Nevertheless, the following is a general chronological overview of the Old Testament material of what will occur during the latter days:



	1. Israel will endure a period of intense suffering and affliction instigated by an endtime opponent. This antagonist will deceive many within Israel, and those who do not succumb to false teaching will be persecuted (Dan 11:31-35).



	2. God will vanquish Israel’s enemies through a descendant of David, the Messiah (Gen 3:15; 2 Sam 7:13; Ps 2:8-9).



	3. Those persecuted and martyred because of their faithfulness to God’s law will be resurrected with incorruptible bodies and will rule with the Messiah in his eternal kingdom (Is 25:8; Ezek 37:12-13; Dan 12:1-3) and in his new temple (Ezek 40–48).



	4. God will transform the present cosmos into an incorruptible one, the new heavens and earth, that will house God and redeemed humanity (Is 65:17; 66:22). The commission of Genesis 1:28 will be finally fulfilled.



	5. God will cut a new covenant with restored Israel and the nations and pour out his Spirit on them (Jer 31:33-34; Ezek 36:26-27; Joel 2:28-29).






Thus, the latter days entail positive and negative elements with the negative elements generally preceding the positive. God first judges then restores.






THE LATTER DAYS AND THE NEW TESTAMENT
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FIGURE 1.11. ISRAEL’S HISTORY, AND THE LATTER DAYS






With the basic story line of the Old Testament now sketched, we turn to the New Testament’s continuation of that same story. The period known as the latter days in which Israel’s enemies are judged and the covenant community is restored at the end of history has now begun in the person of Christ. All that the Old Testament foresaw would occur in the end times has begun to be fulfilled in the first coming of Christ and continues until his second coming. The final pattern of creation, fall, and redemption has been initiated. But this time around, we witness genuine success. The divine commission to Adam and Eve in Genesis 1:28 is fulfilled, and God’s glory begins to invade the earth. As the glory of God filled Israel’s tabernacle, so too his glory dwells in Jesus. The presence of God, formerly contained in the holy of holies of the temple, has begun to burst forth into the world in the form of Jesus incarnate.
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FIGURE 1.12. TWO WITNESSES OF REVELATION 11






The Old Testament end-time expectations of the great tribulation, God’s subjugation of the Gentiles, deliverance of Israel from oppressors, Israel’s restoration and resurrection, the new covenant, the promised Spirit, the new creation, the new temple, a messianic king, and the establishment of God’s kingdom have all been set in motion through Christ’s death and resurrection.


The expression “already but not yet” refers to two stages of the fulfillment of the latter days.13 It is “already” because the latter days have dawned in Christ, but it is “not yet” since the latter days have not consummately arrived. Scholars often use the phrase “inaugurated eschatology” to describe the beginning stage of the latter days.


We can illustrate this critical phenomenon with a military metaphor. Christians live between D-day and V-day. D-day is the first coming of Christ, when the opponent is defeated decisively; V-day is the final coming of Christ, when the adversary will finally and completely surrender.14 As Oscar Cullmann notes, “The hope of the final victory is so much the more vivid because of the unshakably firm conviction that the battle that decides the victory has already taken place.”15 Anthony Hoekema concludes,



The nature of New Testament eschatology may be summed up under three observations: (1) the great eschatological event predicted in the Old Testament has happened; (2) what the Old Testament writers seemed to depict as one movement is now seen to involve two stages: the present age and the age of the future; and (3) the relation between these two eschatological stages is that the blessings of the present [eschatological] age are the pledge and guarantee of greater blessings to come.16





Christ’s life, trials, and especially his death and resurrection initiated the latter days (Acts 2:17; 1 Cor 10:11; Gal 4:4; Eph 1:7-10; 1 Tim 4:1-3; 2 Tim 3:1-5; Heb 1:1-2; 1 Pet 1:19-21; 2 Pet 3:3; Jude 18; 1 Jn 2:17-18). These pivotal events of his life inaugurated the new creation and the eternal kingdom. The Old Testament prophesied that the destruction of the first creation and the re-creation of a new heavens and earth were to happen at the very end of time, but Christ’s ministry demonstrates that the end of the world and the coming new creation have begun in his death and resurrection. For example, 2 Corinthians 5:15 and 17 says Christ “died and rose again. . . [so that] if anyone is in Christ, he is a new creature; the old things passed away; behold, new things have come” (NASB). Revelation 1:5 refers to Christ as “the firstborn from the dead,” and then Revelation 3:14 defines firstborn as “the Beginning of the [new] creation of God” (NASB). Likewise, Colossians 1:18 says that Christ is “the firstborn from among the dead” and “the beginning,” so that “in everything he might have the supremacy.” In Galatians 6:14-15 Paul says that his identification with Christ’s death means that he is a “new creation.”


The Old Testament predicted that the resurrection was to occur at the end of the world as part of the new creation (cf. Dan. 12:1-2). The resurrected Christ is the beginning of the long-awaited new cosmos since he was resurrected with a physical, newly created body. Recall the effects of Jesus’ death in Matthew 27:51-52, “The earth shook, the rocks split and the tombs broke open. The bodies of many holy people who had died were raised to life.” These strange phenomena are recorded by Matthew to signal to his readers that Christ’s death was the beginning of the end of the old creation and the inauguration of a new creation. The death of Jesus is not just any death but the beginning of the destruction of the entire cosmos. The new cosmos that was promised to Adam and Israel upon perfect obedience has now been initially fulfilled in Christ’s death and resurrection.


The New Testament writers, without hesitation, claim that the church is the restored Israel of God (Rom 2:25-29; 9:6, 24-26; Gal 3:29; 6:15-16; Eph 2:16-18; 3:6; 1 Pet 2:9; Rev 1:6; 3:9; 5:9-10). The covenant community in this new age stands in solidarity with the covenant community in the Old Testament. Through Christ’s earthly ministry, death, and resurrection, all the Old Testament prophecies that concern latter-day Israel are initially fulfilled in the church (2 Cor 1:20).


The nature of the latter days in the New Testament. Now that we have outlined the basic eschatological underpinnings of the New Testament, we will probe the nature of its fulfillment. The “already but not yet” nature of eschatology in the New Testament is a bit unexpected from the vantage point of the Old. The Old Testament authors anticipated that end-time events would occur in all their fullness. The advent of the Messiah would signal the death knell of evil empires. He will destroy or “crush” pagan kings and their kingdoms (Dan 2:44). Such a defeat and judgment would be decisive and happen all at once at the end of history. But Jesus claims that the advent of the Messiah and the latter-day kingdom does not happen all at once (Mt 13). Paradoxically, two realms coexist—those who belong to the kingdom and those who belong to the devil. The kingdom has been inaugurated but remains to be consummately fulfilled. What the Old Testament foresaw as one fulfillment at the very end of history happens unexpectedly in two stages or in a staggered manner: an inaugurated and a consummated fulfillment.


Believers are caught in the “overlap of the ages.” Christ has inaugurated the new age, yet the old age and its effects persist. The Old Testament writers generally did not foresee such an overlap of the ages since to them the old age was to give way decisively to the new age. We can graphically depict the Old Testament’s expectation of the end of history (see figure 1.13).


The New Testament, however, outlines a different schema of fulfillment (see figure 1.14).


Though all facets of the latter days have begun to be fulfilled in Christ and the church, they have not reached their consummate state of fulfillment. The New Testament looks forward to the future when God will fully establish the kingdom (1 Cor 15:24), physically resurrect believers and unbelievers (James 4:5), and create the physical new heavens and earth (Rev 21:1).


Therefore, as we survey the New Testament, we will situate each book and examine every major passage in light of the overlap of the ages. We will consider how each New Testament author explored the depths of the Old Testament and latter days and exhorted his audience to live soberly in light of the coming climax of the history of redemption.
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FIGURE 1.13. THE LATTER DAYS IN THE OLD TESTAMENT
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FIGURE 1.14. THE LATTER DAYS IN THE NEW TESTAMENT
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The Use of the Old Testament in the New



With the foundation laid for understanding the broad redemptive-historical context of the New Testament, we now turn to a related field of interest—the New Testament’s use of the Old Testament. Here we discover how the two Testaments are fused together in the person of Christ.1 This chapter is incredibly important to our project in that it explains how we as authors understand how the Old Testament shapes the New. As we survey each New Testament book, we are quick to point out where its authors draw from the Old Testament and the manner in which they do so. We are also including this chapter as a basic introduction to this promising field.


The last several decades have witnessed a remarkable interest in the use of the Old Testament in the New. Scholars are growing more aware of how New Testament authors are indebted to the Old Testament. At key points in their argument, the apostles often lean on Old Testament passages, events, and concepts. One scholar has counted 295 separate quotations of the Old Testament in the New Testament. These make up about 4.5 percent of the entire New Testament, or about 352 verses.2 Thus, 1 out of 22.5 verses in the New Testament incorporates a quotation. In Paul, for example, there are about 100 quotations. A few others suggest that the New Testament contains well over a thousand allusions. By way of comparison, the New Testament includes a handful of pagan and Jewish quotations. Although there are more allusions to this extrabiblical literature, they are nowhere near the same amount of allusions to the Old Testament. The difference is staggering.



THE CONTEXTUAL NATURE OF THE NEW TESTAMENT’S USE OF THE OLD TESTAMENT


For a variety of reasons, many scholars argue that Jesus and the New Testament authors did not cite the Old Testament in accordance with its original meaning. These scholars contend that, on occasion, the New Testament writers do not respect the original meaning of Old Testament quotations or allusions. However, we are convinced that the New Testament authors, without exception, use the Old Testament contextually. That is, these authors respect, to one degree or another, the Old Testament’s meaning in its original context.
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FIGURE 2.1. PORTRAIT OF A SCRIBE






One of the strongest arguments for a contextual use of the Old Testament lies in C. H. Dodd’s classic work, According to the Scriptures. He reasons that the New Testament authors are aware of the broad contexts of their Old Testament quotations and do not focus merely on single verses.3 When we come across an Old Testament quotation or allusion, it is tempting to think that only the immediate or narrow context is in the mind of the New Testament writer. But the majority of Old Testament quotations and allusions in the New Testament are tethered to the immediate and broad context of the Hebrew Scriptures.


As an illustration, consider how we can see only the tip of an iceberg with the naked eye. But if we examine the iceberg under water, we would discover that it is much bigger than we first thought. The same could be said of Old Testament quotations and allusions in the New Testament. One concrete example of how this works is the citation of Isaiah 40:3 in Mark 1:3: “a voice of one calling in the wilderness, ‘Prepare the way for the Lord, make straight paths for him.’” On the surface, it appears that Mark only has Isaiah 40:1 in mind and that Isaiah’s original meaning appears a bit strained. How does Jesus of Nazareth fit into Isaiah’s prediction of Israel’s release from spiritual captivity? With further investigation, we discover that Mark wants his audience to consider all of Isaiah 40–66.


Mark’s use of Isaiah 40:1 is a signpost that beckons the reader to recall Isaiah’s broad message of return from exile, the new creation, and the victory of the messianic servant figure. John the Baptist’s role in heralding Isaiah’s second exodus in Mark 1 makes good sense in light of the broad context of Isaiah 40–66.
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FIGURE 2.2. QUOTATION OF ISAIAH 40:1






How did the New Testament writers become familiar with the Old Testament? The apostles probably had varying degrees of education in studying the Old Testament. We do not know with great precision what their childhood education entailed, but we can be confident that they learned a great deal about Israel’s Scriptures at home and through attending the synagogue. With the exception of Luke and possibly the author of Hebrews, all the New Testament writers are Jewish, so they knew the story of Israel quite well. Even though Luke is a Gentile, he obviously is well acquainted with the Old Testament.
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FIGURE 2.3. THE ISAIAH SCROLL AT QUMRAN






The New Testament writers also learned how to interpret significant portions of the Old Testament through their interaction with Jesus. The four Gospels are filled with Jesus interpreting the Old Testament and applying it to their current situation. According to Luke 24:27, Jesus even interprets vast portions of the Old Testament in light of his life, death, and resurrection. Jesus probably expected the disciples to imitate his exposition of the Old Testament. The person of Christ unlocks the ultimate meaning of the Old Testament, so the apostles returned again and again to the Hebrew Scriptures to refine their understanding. Second, as the New Testament authors reflected on the Old Testament, they began to imitate how the prophets interpreted earlier portions of Scripture. The more they read the Old Testament, the more they imitated it. Quite often Israel’s prophets interpreted and applied the Pentateuch in their writings (Isaiah, Jeremiah, Ezekiel, etc.), and the apostles began to interpret the Old Testament in much the same way as Israel’s prophets did so hundreds of years earlier.


What principles or presuppositions govern the New Testament’s use of the Old? First and foremost, Jesus and the apostles believed that the Old Testament Scriptures were the sacred Word of God. For Jesus and his followers, what the Old Testament said, God said; and what God said, the Old Testament said. Second, the apostles were convinced that, like kings representing the nation of Israel in the Old Testament, Christ represents true Israel. He represents the Israel of the Old Testament and the Israel of the New Testament—that is, the church. Third, the apostles firmly believed they were living in the latter days. Everything the Old Testament expected to occur in the end times was beginning to take place in the person of Christ. Fourth, all of history is unified by a wise and sovereign plan so that earlier parts of redemption are designed to correspond to later parts. History is not random. All the events in the New Testament prophetically correspond to the events of the Old Testament. Fifth, as a consequence of the preceding point, the latter parts of biblical history function as the broader context to interpret earlier parts. We can have a better understanding of what the Old Testament authors mean by reading the New Testament. The entire sweep of the history of redemption, from beginning to end, has the same divine author who inspires each biblical author. Therefore, the Old Testament ultimately points to Christ, the center of the Bible’s story line and the key to interpreting and bringing clarity to the entire Old Testament.


Much of the New Testament’s use of the Old makes good sense if we keep these principles in mind. As we come across Old Testament quotations or allusions that originally referred to Israel but are now attached to Christ or the church, we should not be surprised. Christ is true Israel and so are all those who identify with him.






DEFINITIONS


In our survey of every New Testament book, we will use three tiers of correspondence between the two Testaments—quotation, allusion, and concept.


Quotation. A quotation is an intentional, high degree of verbal correspondence. It is a direct citation of an Old Testament passage that is recognizable by its clear and unique verbal parallelism. Many of these quotations are introduced by a formula, such as “And so was fulfilled what the Lord had said through the prophet” (Mt 2:15), “as it is written” (Rom 3:4), or other similar expressions.


Allusion. Allusions are a bit trickier. Depending on one’s criteria, commentators differ about how many allusions exist in the entire New Testament. The count goes anywhere from about 600 allusions to 1,650 and even up to about 4,100.4 We define allusion as a unique set of words that thematically correspond to a previous text and its context. Allusions do not reproduce the Old Testament passage verbatim. The telltale key to discerning an allusion is to recognize a unique parallel in wording, syntax, concept, or cluster of motifs in the same order or structure. For example, Matthew 13:42, 50 probably alludes to Daniel 3:6, 11. As we juxtapose these two passages, we can trace Matthew’s allusion to Daniel (see figure 2.4).


The wording, syntax, and thematic correspondence between these two passages line up nicely. If we take a look at the immediate context, we can even recognize Matthew’s careful attention to detail. Daniel 3 concerns the judgment that awaits the righteous Israelites—Shadrach, Meshach, and Abednego. King Nebuchadnezzar punishes them for not bowing down to the colossus that embodies the Babylonian empire (Dan 3:1-6). Since the three righteous Israelites hold fast to the law by not committing idolatry, they are sentenced to death in the fiery furnace. But, miraculously, they are delivered (Dan 3:25).


Matthew is very much aware of Daniel’s narrative when he invokes the allusion in Matthew 13:42 and 50. A stark difference remains, though: in Daniel 3 the righteous are delivered from the fiery furnace, whereas in Matthew 13 the unrighteous are ironically punished in the fiery furnace. The unrighteous in Matthew 13 have succumbed to idolatry and persecute the righteous saints, so God promises to punish them by means of their own devious invention! The allusion to Daniel 3:6 and 11 is even reinforced with a number of other allusions to Daniel scattered throughout Matthew 13 (e.g., Mt 4:11/Dan 2:47; Mt 13:32/Dan 4:12; Mt 13:43/Dan 12:3).














	
Daniel 3:6, 11 (NASB)


 

	
Matthew 13:42, 50 (NASB)


 





	
3:6 “But whoever does not fall down and worship shall immediately be cast into the midst of a furnace of blazing fire.”


 

	
13:42 “and [they] will throw them into the furnace of fire; in that place there will be weeping and gnashing of teeth.”


 





	
3:11 “But whoever does not fall down and worship shall be cast into the midst of a furnace of blazing fire.”


 

	





	

	
13:50 “and [they] will throw them into the furnace of fire; in that place there will be weeping and gnashing of teeth.”


 













FIGURE 2.4. DANIEL/MATTHEW TEXTS








This is a wonderful example of how a New Testament author alludes to an Old Testament passage and then adapts it to make his point. Yet the meaning of the Old Testament passage is maintained throughout, though in this case it is ironically understood.
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FIGURE 2.5. SHADRACH, MESHACH, AND ABEDNEGO IN THE FIERY FURNACE






Concept. The third and final dimension of the Old Testament’s influence in the New operates on a conceptual or thematic level. Quotations and allusions refer to specific passages, while the concept is tied to a large swath of texts or a synthesis of those texts. Even if we are hard pressed to find a precise Old Testament passage in a particular New Testament passage, the basic term God is deeply wedded to the story of Israel in the Old Testament.


With a conceptual use of the Old Testament, it is difficult to put our finger on a specific text(s). Prominent themes run throughout a good portion of the Old Testament, such as creation, the exodus, exile, Israel, covenant, and law. We can only do our best to find a point of origin for those themes and trace them throughout the Old Testament writings, especially how they relate to the latter days.


In the stilling of the storm, for example (Mt 8:23-27; Mk 4:36-41; Lk 8:22-25), we can isolate the divine warrior motif, a theme found in the major epochs of Israel’s career. It is possible that this theme originated in Israel’s exodus, where God utterly defeats the false gods of Egypt (Ex 12:12). Later, in the period of the conquest, if Israel obeys God’s decrees, God fights on behalf of the nation and wages war against the pagan nations that occupy the land (Josh 11:6-9). But if Israel disobeys, God fights against Israel (1 Sam 4:1-11; Lam 2:4-5). Likewise, at the very end of history, God will wage war one last time against the hostile forces allied against Israel (e.g., Zech 14:3). The stilling of the storm symbolizes Jesus’ overthrow of Israel’s enemies since the sea in the Old Testament represented the forces of cosmic evil (e.g., Job 39:15–41:34; Ps 73:13-14; Is 27:1; Dan 7:3-8; Rev 13:1-2). While a few Old Testament passages feature prominently in the background (see Ps. 65:5-7; 89:6-10; 107:23-32), there is a strong conceptual idea running throughout the event. Just as God fought on behalf of his people against their enemies throughout Israel’s career, so now Jesus, identifying with Israel’s God, fights for the disciples and all those who follow him.


In narrating the stilling of the storm, the three Evangelists most likely do not have a single Old Testament passage in mind as they connect Jesus with the divine warrior theme of the Old Testament. The audience must consider Jesus’ actions in the stilling of the storm against the larger story of Israel. Thus, the New Testament often draws from broad Old Testament themes, motifs, and events. Despite not being able to pinpoint a precise Old Testament passage(s) concerning Jesus as the divine warrior, as readers of the New Testament we are still compelled to explore the wonderful array of relevant Old Testament concepts (though it is possible that, at least, Psalm 107:23-32 is in mind, but this does not appear to pertain to the divine warrior theme).






THE INTERPRETATIVE USES OF THE OLD TESTAMENT IN THE NEW TESTAMENT


A common misunderstanding is that the New Testament authors employ Old Testament quotations and allusions the same way in all their writings. Although the latter days have broken into history, and Old Testament predictions and anticipations are initially coming to fruition in the New Testament, not every quotation or allusion signals prophetic fulfillment. At times, New Testament writers are merely making a comparison with the Old Testament. On other occasions, the New Testament brings forward an Old Testament teaching whose authority remains relevant to the new covenant community.
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FIGURE 2.6. JOSHUA ORDERING THE SUN TO STAND STILL






Our goal in this section is to outline the major ways the New Testament writers use the Old Testament. We will provide a handful of examples of each, but keep in mind that many of these uses are not mutually exclusive. Often a few of these hermeneutical uses are combined in the author’s mind as he recalls the Old Testament with a quotation or allusion.


Direct fulfillment. Here a New Testament author wants to demonstrate how something that has happened in Jesus’ life or in the church is a fulfillment of a direct verbal prophecy from an Old Testament passage. Some of these uses may have introductory fulfillment formulas of various types (e.g., “And so was fulfilled what the Lord had said through the prophet” or “it is written”). Frequently there is no introductory formula at all. This category of usage is the most straightforward and, usually, the easiest to understand: an Old Testament passage makes a specific prediction, and an event in the New Testament is seen as the fulfillment of the prediction.


Matthew 2:5-6. When Herod inquired from the priests and scribes where it was prophesied that the Messiah would be born, they replied, “‘In Bethlehem in Judea,. . . for this is what the prophet has written: “But you, Bethlehem, in the land of Judah, are by no means least among the rulers of Judah; for out of you will come a ruler who will shepherd my people Israel.”’” Here is a quotation of Micah 5:2, one of the Minor Prophets, and in the context of Matthew 2 this quotation indicates the fulfillment of direct prophecy as the following verses reveal that Jesus indeed was born in Bethlehem.


Matthew 3:3. Matthew introduces John the Baptist as the forerunner of Jesus: “This is he who was spoken of through the prophet Isaiah: ‘A voice of one calling in the wilderness, “Prepare the way for the Lord, make straight paths for him.”’” The first Evangelist portrays John the Baptist as fulfilling the prophecy in Isaiah 40:3 of the one who would prepare the way for the end-time coming of the Lord to restore his people from exile. This presents a high view of Jesus since it identifies him with the “Lord” in the Isaiah prophecy.
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FIGURE 2.7. GREEK FRAGMENT OF THE MINOR PROPHETS






Luke 4:17-21. Jesus goes to Nazareth, attends a synagogue service, and is handed the scroll of Isaiah the prophet. He turns to Isaiah 61:1-2 and says, “‘The Spirit of the Lord is on me, because he has anointed me to proclaim good news to the poor. He has sent me to proclaim freedom for the prisoners and recovery of sight for the blind, to set the oppressed free, to proclaim the year of the Lord’s favor.’ Then he rolled up the scroll, gave it back to the attendant and sat down. The eyes of everyone in the synagogue were fastened on him. He began by saying to them, ‘Today this scripture is fulfilled in your hearing.’” Jesus sees himself as beginning to fulfill this explicit verbal prophecy from Isaiah.


Indirect or “typological” fulfillment. This category is probably the most complex of all the various uses. The difficulty is largely bound up with one’s understanding of the Bible—the divine and human levels of authorship, the broad story line of the Bible, and especially the manner in which the two Testaments correspond to the person of Christ. Our understanding of these critical issues drastically affects how we understand the nature of typology. We will first define indirect or typological fulfillment before exploring how it works in general.


Although some define typology in different ways, our view is that, like direct verbal fulfillment, it retains a fulfillment idea.5 Whereas direct fulfillment is verbally explicit in the Old Testament passage, typology is less so. Both uses predict the future but do so in a different manner: one by words and the other by events, persons, and institutions. Our working definition of typology is the study of analogical correspondences among persons, events, institutions, and other things within the historical framework of God’s special revelation that are prophetic in nature. At its core, typology retains a comparative element and a prophetic element.


The comparative aspect of typology applies to notable persons, events, and institutions in the Old Testament that correspond to later persons, events, and institutions. Typology thus pays close attention to prominent Old Testament historical narratives and critical events that relate to the story of Israel. Significant Old Testament patterns foreshadow or point forward to later New Testament patterns. As we wade through the New Testament in this volume, we will often point out cases of typology. When we do so, a few things need to be kept in mind:



	1. Historicity: typology is anchored in the veracity of the historical events in Israel’s career (exodus, conquest, etc.).



	2. Prophecy: historical events, persons, and institutions prophetically anticipate or point forward to later events, persons, and institutions.



	3. Escalation: the fulfillment of an event, person, or institution tends to be heightened (Christ as a Passover lamb is greater than the Passover lamb sacrificed in Egypt at Israel’s Passover).



	4. Retrospection: In the light of Christ’s death and resurrection, New Testament writers have a deeper understanding of the prophetic nature of past events, persons, and institutions.






John 19:33, 36. According to John 19:33 and 36, the Roman soldiers did not break Jesus’ legs, fulfilling Exodus 12:46 and Numbers 9:12: “When they came to Jesus and found that he was already dead, they did not break his legs. . . These things happened so that the scripture would be fulfilled: ‘Not one of his bones will be broken.’” The historical description of the requirement that the bones of the Passover lamb not be broken anticipates the ultimate Passover lamb, Jesus Christ.
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FIGURE 2.8. THE DEATH OF PHARAOH’S FIRSTBORN






John 19:36 also recalls Psalm 34:20: “He protects all his bones; not one of them will be broken.” David, the psalmist, refers to God’s deliverance of the righteous from their afflictions, especially his own. Psalm 34:20 applies Exodus 12:46 and Numbers 9:12 to King David, the righteous sufferer. John may take Psalm 34 as a cue for reading Exodus 12 and Numbers 9 as a type. Since Psalm 34 already applies Exodus 12 and Numbers 9 to David, it makes sense that John would apply Exodus 12 and Numbers 9 to Jesus, the heir of David and the ultimate Passover lamb.


John 13:18. Jesus tells the disciples in John 13:18 that Judas’s betrayal was a fulfillment of Old Testament prophecy from Psalm 41:9: “I am not referring to all of you; I know those I have chosen. But this is to fulfill this passage of Scripture: ‘He who shared my bread has turned against me.’” Psalm 41:9 is a historical reflection of David about his trusted counselor, Ahithophel, who betrays him. Though Psalm 41:9 is clearly not a direct verbal prophecy of the coming Messiah, Jesus sees Ahithophel’s betrayal of David as a pattern foreshadowing Judas’s betrayal of himself. Accordingly, Judas “fulfills” the prophetic expectation of Psalm 41:9.


1 Corinthians 15:44-45. Paul’s conception of Jesus’ resurrection is largely dependent on his typological reading of Genesis 2:7: “If there is a natural body, there is also a spiritual body. So it is written, ‘The first man Adam became a living being’; the last Adam, a lifegiving spirit” (1 Cor 15:44-46 HCSB). From Paul’s perspective, the pre-fall Adam of Genesis 2:7 is still considered a natural or earthly being, though he had not yet sinned (1 Cor 15:46). Christ, however, has a different body of glory. Before the resurrection, Christ identified with the earthly body of the pre-fall Adam. At the resurrection, the Spirit transformed Christ’s body into a heavenly one. Christ’s glorified body was what the first Adam’s body would have been transformed into had he not sinned. The first Adam prophetically corresponds to the last Adam. The first Adam’s failure to obey God anticipates the success of the last Adam. The latter is greater than the former.


Analogy. New Testament writers use the Old Testament analogically when they draw something from the Old Testament and compare it to something in the new covenant age in order to illustrate or draw an analogy (or perhaps a contrast) between the two. The purpose is to emphasize a gnomic, broad, or universal principle. Sometimes it is difficult to distinguish between analogy and typology since typology also contains points of comparison. The main difference between the two is that analogy lacks the element of prophetic anticipation. According to the analogical use, the New Testament author is simply comparing two things.


1 Corinthians 9:9-10. First Corinthians 9: 9-10 cites Deuteronomy 25:4 to support Paul’s argument that servants of the gospel who “sow spiritual things” among people should benefit materially from those same people: “For it is written in the Law of Moses: ‘Do not muzzle an ox while it is treading out the grain.’ Is it about oxen that God is concerned? Surely he says this for us, doesn’t he? Yes, this was written for us, because whoever plows and threshes should be able to do so in the hope of sharing in the harvest.” Paul sees that the statement from Deuteronomy 25:4 in its context had reference to the moral principle of justice or equity, which he applies to laborers in the gospel. Paul alludes to the general moral principle of justice that even animals should enjoy the benefits of their labor and thus analogically applies this to human laborers. Paul reasons analogically from the lesser (a law about animals) to the greater (applying the principle of this law to humans).


Revelation 2:20. In Revelation 2:20 Jesus confronts a problem of sin in the church of Thyatira: “I have this against you: You tolerate that woman Jezebel, who calls herself a prophet. By her teaching she misleads my servants into sexual immorality and the eating of food sacrificed to idols.” The church of Thyatira is accused of permitting a group of false teachers to have free rein in influencing God’s servants to compromise with idolatrous aspects of pagan society. Jezebel incites King Ahab and Israel to compromise and “fornicate” by worshiping Baal (1 Kings 16:31; 21:25). Similarly, false teachers in the church contend that participation in idolatrous aspects of Thyatiran culture is permissible. Just as Jezebel was from the pagan Caananite culture and came to have a prominent place in the covenant community as the wife of King Ahab, so one may presume that these false teachers in Thyatira were apparently recently converted pagans who professed Christian faith and had come to have some prominence in the church but had not shed all of their pagan allegiances. And just as Jezebel was merging worship of Israel’s God with that of Baal, so it appears that the false teachers in Thyatira were combining the worship of Jesus and pagan idols.


Symbol. Symbols, like analogy, compares two things. But symbols function a bit differently in that the comparison is figurative. For example, a dove symbolizes peace. There is a peaceful quality to a dove, yet the dove is not literally peace. The same could be said about a red rose that symbolizes love and adoration. A rose is not literally love but rather a figurative expression of love. The Old Testament is filled with such symbols, and oftentimes they are reapplied in the New Testament. Something that was already symbolic for a historical reality in the Old Testament is used again as a symbol for some reality in the New Testament. Herein lies the difference between the analogical use and the symbolic use: one thing (e.g., an image, such as an animal or some aspect of the natural world) has already been figuratively compared to a person or institution in the context of the Old Testament itself. If the Old Testament has already employed a symbol and that symbol is picked up again in the New Testament, then the New Testament authors are probably employing the Old Testament image symbolically.


Matthew 24:29. According to Matthew 24:29, the Son of Man’s coming to judge the temple in AD 70 is associated with the disruption of the cosmos: “Immediately after the distress of those days ‘the sun will be darkened, and the moon will not give its light; the stars will fall from the sky, and the heavenly bodies will be shaken.’” Matthew probably has in mind Isaiah 13:10 and 34:4, both of which concern judgment on foreign nations. Isaiah 13 refers to the nation of Babylon, whereas Isaiah 34 has many nations in view. Throughout the Old Testament, this cosmic language symbolizes the historical end of a sinful nation’s existence through divine judgment and the emerging dominance of a victorious kingdom (e.g., Ezek 32:6-8; Hab 3:6-11). God executes the judgment by employing one nation to defeat another in war. Such figurative language is used because Old Testament prophets had a literal conception of the end of history, and they applied this language metaphorically to the ends of various epochs or kingdoms during the Old Testament era. The significance of these allusions to Isaiah here in Matthew 24 is that the destruction of the temple in AD 70 is symbolic of divine judgment falling on the nation of Israel. Ironically, God is judging not the pagan nations that are in mind in Isaiah but the nation of Israel!


Revelation 13:2. Another good example of the symbolic use is found in Revelation 13:2: “The beast I saw resembled a leopard, but had feet like those of a bear and a mouth like that of a lion. The dragon gave the beast his power and his throne and great authority.” In Daniel 7:3-8 the images of the lion, bear, leopard, and “terrifying” beast, respectively, represent four successive world empires that persecute the saints of the covenant community. For Daniel, each beast symbolizes a political entity that is antagonistic to the people of God. The beast in Revelation 13 therefore symbolizes political power that persecutes in a similar way. Yet there is a difference. John combines the different animals from Daniel that represent different kingdoms and merges them into one antagonistic animal. Why does he combine all the animals into one? Piling up Daniel’s multiple beasts into one may highlight the extreme fierceness of this beast, especially in persecuting God’s people. Furthermore, merging Daniel’s four beasts may also suggest the transtemporal nature of Revelation’s beast since the ones in Daniel’s vision represent kingdoms that span hundreds of years. Revelation 13 may suggest that there is one beast that symbolizes Rome, spanning the overlap of the ages between the two comings of Christ.


Abiding authority. Here again there may be some overlap with the analogical use since there is a comparison of an Old Testament passage with something in the New Testament. This use underscores the reaffirmation of the authority of an Old Testament statement. The teaching is just as true and authoritative today as when it was first spoken in the Old Testament passage. To grasp the significance of the abiding authority, it is imperative to examine the broad and immediate context of the Old Testament. Sometimes the introductory formula “as it is written” prefixes a quotation that indicates the abiding authority that continues into the present situation of the New Testament writer.
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FIGURE 2.9. THE FALL OF BABYLON, AN EVENT PREDICTED IN DANIEL 7






Romans 3:2-4. A typical example of this kind of abiding authority occurs in Romans 3:2-4, in which Paul argues that the benefit of being a Jew is “great in every respect. First of all, that they were entrusted with the oracles of God. What then? If some [Jews] did not believe, their unbelief will not nullify the faithfulness of God, will it? May it never be! Rather, let God be found true, though every man be found a liar, as it is written, ‘That You may be justified in Your words, and prevail when You are judged’” (NASB). Part of “the oracles of God” refers to Old Testament promises about Israel’s end-time salvation. Paul asks, Will “their unbelief. . . nullify the faithfulness of God” in fulfilling those promises? Romans 9:6–11:32 answers this question in the negative. God will remain faithful to his promise to Israel. In Romans 3:2-4, Paul anticipates his expanded discussion in Romans 9:6–11:32 by affirming that although the majority of Israel has not believed, this does not mean that God is or will be unfaithful to his Old Testament promise to save Israel in the latter days. Paul emphatically says in this respect, “May it never be!”


The Old Testament quotation in Romans 3:4 comes from Psalm 51:4, in which David confesses that he has sinned with Bathsheba. David contrasts his undependable sinfulness with God’s unswerving truthfulness. God is justified in his words and prevails when he is judged by anyone trying to doubt his absolute faithfulness. David states this was true of God in his day, and Paul argues that the same is still just as true. The majority of the Jews are “unbelieving” and “liars,” but God stands as unswervingly true and faithful to his promises to Israel (Rom 3:3-4). Paul also uses the formula “as it is written” in Romans 3:10 to introduce a number of Old Testament quotations (3:10-18) from the Psalms and Isaiah about humanity’s sin and depravity and thereby demonstrate that what was true about humanity’s fallen condition in the Old Testament is still true in his own day.


Prototype or blueprint use. As we mentioned above, New Testament authors often have the immediate and broad context of an Old Testament quotation or allusion in mind. The prototype or blueprint use is a development of this idea in that sometimes a New Testament author takes an Old Testament segment and uses it as a model for a segment of text in his own writing. The broad context of the Old Testament (perhaps a chapter or a portion of a chapter) serves as a blueprint for the New Testament passage. We can discern this particular use by observing a thematic outline that is traceable to a specific Old Testament passage and/or by discerning a cluster of quotations or clear allusions from the same Old Testament text.


Revelation 4–5. Daniel 7 provides the blueprint for the vision of Revelation 4–5. An overview of the two chapters together reveals that they exhibit a unified structure that more closely resembles Daniel 7 more than any other Old Testament passage. The point of Revelation’s use of the Daniel 7 blueprint indicates that Daniel’s prophecy of the kingdom of the Son of Man and of the saints has been inaugurated in Christ’s death and resurrection. The judgment mentioned in Daniel 7 has also begun its fulfillment in Christ, especially in the climactic defeat of the kingdom of evil forces.


Irony. Irony is expressing one thing and meaning its opposite. New Testament authors may use the Old Testament in such a way that stands in direct opposition to the meaning of the Old Testament. This does not mean that the New Testament authors are unconcerned about the original context of the Old Testament. Indeed, the ironic use affirms it. Biblical irony can ridicule or mock to highlight ironic judgment, or it may encourage the faithful who, while suffering persecution and defeat, ironically overcome the world as they persevere faithfully. This literary use of irony may also be called antithetical or inverted employment of the Old Testament.


Galatians 3:13-14. The ironic use of the Old Testament is well illustrated in Galatians: “Christ redeemed us from the curse of the Law, having become a curse for us—for it is written, ‘CURSED IS EVERYONE WHO HANGS ON A TREE’—in order that in Christ Jesus the blessing of Abraham might come to the Gentiles” (3:13-14 NASB). The quoted passage is from Deuteronomy 21:23, in which the curse of capital punishment is said to be executed on an evil Israelite criminal. Now, at the turn of the ages, this horrific punishment for the worst and most despicable of criminals was executed on the most honored Israelite: Jesus. The Deuteronomy text is turned on its head and reversed to indicate a curse on the most innocent of Israelites. Christ endured his Father’s curse, so that sinners may receive God’s blessing. The Deuteronomy passage is intentionally used in an inverted manner to indicate how the Messiah ironically was cursed to bring about a blessing on humanity.


Revelation 5:6. The depiction of the Lamb with “seven horns” in Revelation 5:6 appears to be taken from Daniel 7:7-8, 20-21, the only place in all of the Old Testament where an animal is portrayed with seven horns. Just as the evil beast in Daniel 7:7-8, 11, 19-27 is portrayed with the power of horns as conquering God’s people, now Christ is portrayed with the same imagery to indicate that in the way evil conquers, so must the defeat of evil be portrayed. On the one hand, this imagery metaphorically indicates a divine retributive irony—the manner in which one sins becomes the way one is punished (e.g., see Ps 7:15-16; 9:15-16). On the other, the beast with two horns like a lamb in Revelation 13:11 is likely meant as ironic mockery that this figure is trying to assume a messianic role. The two-horned beast is doomed to failure from the start, though, because he is the antithesis of the true Messiah.






CONCLUSION


The purpose of this chapter is to help students gain some familiarity with the use of the Old Testament in the New. This is very important for our project and for our general understanding of Christ and the nature of the church. In the chapters that follow we will rely on some of this chapter’s nomenclature. For the sake of brevity, we will not tag each Old Testament quotation or allusion with a specific hermeneutical use, but we will do so with the more prominent ones. Our hope is that students would recognize the brilliance of the New Testament’s use of the Old and have a deeper appreciation of Christ’s work as the climax of Israel’s story.
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Introduction to the Gospels



What are the four Gospels? Where did they come from? How do we read them? Are they trustworthy accounts? Without a firm understanding of the nature of the Gospels, questions such as these will plague readers. Reading the four gospel accounts is a little like watching a movie. It is easy to get so caught up in the plot that one fails to realize the cost, time, and energy devoted to developing the project. A movie is the result of thousands of hours of time, countless meetings, and large budgets. We can assume that the Gospels are also the result of much planning, time, energy, and great financial sacrifice. This chapter is a brief attempt to pull back the curtains and remove some of the mystery behind the production of the four Gospels.



DEFINITION OF GOSPEL


The word gospel in the New Testament comes from the Greek word euangelion “good news” and probably originates in the book of Isaiah (e.g., Is 40:9; 52:7; 61:1). But what does the term mean? The New Testament tethers the gospel to Christ’s death and resurrection. Paul says that the gospel he communicated to the Corinthians was of “first importance.” He then goes on to state that “Christ died for our sins. . . was buried . . . was raised. . . according to the Scriptures” (1 Cor 15:3-4; cf. Rom 1:1-4). Thus, as D. A. Carson points out, “The heart of the gospel is what God has done in Jesus, supremely in his death and resurrection.”1


The four Gospels inform the reader of the same gospel, yet through a narrative. Whereas Paul uses the term gospel propositionally, the Gospels define the term by retelling the story of Jesus. For example, Mark 1:1 says, “The beginning of the good news about Jesus the Messiah.” We should distinguish between the gospel proper (Christ’s death and resurrection) and the effects or implications of the gospel (the kingdom, the new creation, etc.). Jesus’ earthly ministry of casting out demons, healing the sick, proclaiming the kingdom, turning water in to wine, and so on contributes to our understanding of the gospel since his acts anticipate the cross and resurrection.


What makes the term gospel even more fascinating is that each account of Jesus’ life bears the title “the gospel according to. . .” The gospel in the New Testament is also a literary classification, and the titles of four Gospels demonstrate a conscious awareness of this reality within the early church. According to Martin Hengel, “The unusual titles of the Gospels already indicate that the evangelists. . . bear witness in their works to the one saving message of Jesus Christ.”2 We have four Gospels about the one gospel of Jesus! Roughly half of the New Testament falls into the category of narrative. Evidently, early Christianity had quite a penchant for using narratives to unpack the significance of the gospel.






THE GENRE OF THE GOSPELS


Imagine reading Harry Potter like USA Today. We would attempt to enroll immediately at Hogwarts and begin training for quidditch tryouts. We scoff at such a prospect, but why is that? How do we know Harry Potter and similar books are fiction? It does not claim to be fiction on the front or back cover. But we instinctively and unconsciously discern that it is fiction. By picking up the book and flipping through the pages, our brains gather data and signals that tell us the book is purely fictional so that by the time we begin reading the book, we understand its nature and how to read it.


The same could be said of the four Gospels. If we do not place them into the right literary category, we will fail to catch some of the nuances of their narratives. Before any interpretation can take place, the book’s genre must be determined. As Richard Burridge notes,



Genre forms a kind of “contract” or agreement, often unspoken or unwritten, or even unconscious, between an author and a reader, by which the author sets out to write according to a whole set of expectations and conventions and we agree to read or to interpret the work using the same conventions, giving us an initial idea of what we might expect to find.3
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FIGURE 3.1. PORTRAIT OF ST. MARK
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FIGURE 3.2. MATTHEW 1:1 FROM THE LINDISFARNE GOSPELS






In the last few decades, many New Testament scholars have begun categorizing the four Gospels as Greco-Roman biography. In the ancient world, there existed a genre known as “Lives,” a flexible genre that incorporates a variety of literary characteristics (history, praise, moral philosophy, story, etc.). The point of this type of literature is to inform the readers of a leader and invite the readers to believe that message.4 The Gospels, like Greco-Roman biography, primarily narrate the story of a protagonist. In short, each chapter and literary unit in the Gospels somehow informs us of Jesus and his message.


If the Gospels are deemed to be Greco-Roman biographies, then we must keep something uppermost in mind when reading them: the four narratives are primarily about Jesus, the leader or hero of the narrative. We must continue to ask ourselves the question, What do we learn about Jesus in light of the present passage? In this vein, we must also examine each Gospel in light of the grand story line of redemption as set out in the Old Testament. Although it is tempting to interpret each Gospel in isolation, we ought to study the four narratives against the backdrop of the Old Testament. Jesus is the climax of God’s dealings with humanity and creation, so we are compelled to place him at the center of that story.


As an example of reading each passage in light of Jesus and how he fits into the larger sweep of God’s story, let us briefly consider Matthew’s account of the stilling of the storm (8:23-27 NASB). This event details Jesus’ sovereign power over the chaotic waters and the failure of the disciples to believe. Once the storm arises on the sea, the disciples cry out in fear, “Save us, Lord; We are perishing!” Jesus’ reply to them appears rather surprising: “Why are you afraid, you men of little faith?” Scholars tend to focus on the disciples’ lack of faith in Jesus’ power. Although the disciples’ response is an important piece, it is not central. The disciples’ lack of faith is secondary to Jesus’ identity. The narrative connects Jesus to Israel’s Lord in the Old Testament who sovereignly reigns over chaotic waters, wherein his (and Israel’s) enemies dwell. This explains why the disciples ask the question, “What kind of a man is this, that even the winds and the sea obey Him?” The disciples are conceptually aware of Old Testament passages that demonstrate God’s absolute power over chaotic waters (Ps 65: 5-7; 89:6-10; 107:23-32). They also know that the Old Testament anticipates the day when God will judge his water-dwelling enemies (see Dan 7:1-14). Therefore, as we progress through the Gospels, we must focus on how each passage pertains to Jesus and how the story of redemption climaxes in him.






EYEWITNESS TESTIMONY


Exactly how the Gospels came about has been the focus of much scholarship for the past two centuries. Every conceivable hypothesis has been offered to explain their creation and publication, particularly the relationship between the Gospels and the historical figure of Jesus. The quest for the historical Jesus has, unfortunately, concerned itself with critically investigating the Jesus behind the Gospels. In this reappraisal the Gospels are not taken at face value but viewed as the product of early Christian beliefs and ideologies. In order to apprehend the Jesus of history, scholars have been preoccupied with stripping away the layers of the later church’s theology and ideology. The net result is a reconstructed Jesus who looks nothing like the Jesus of Matthew, Mark, Luke, and John.


A far better way of establishing the “historical Jesus” is to allow the Gospels to present him on their own terms. For nearly two thousand years, Christians have taken the Gospels at face value and believed that the Jesus of the Gospels is one and the same with the Jesus of history. Bridging the gap between the historical Jesus and the gospel narratives is the category of eyewitness testimony. In recent years, this understanding of early Christianity has undergone considerable refinement, strengthening the long-held view.


Richard Bauckham’s book Jesus and the Eyewitnesses is most insightful in this regard.5 The crux of his argument is that in the ancient world, living testimony is to be preferred to secondhand tradition. In other words, the authors of the Gospels are primarily concerned with gathering content about Jesus from those who had personally listened, seen, and experienced him. Bauckham builds on Samuel Byrskog’s work, Story as History—History as Story.6 Byrskog argues that Greco-Roman historiography makes extensive use of a category known as eyewitness testimony, which preferred a witness who participates in the actual events. In our modern world, we prefer “objective” testimony in an attempt to get at the bare facts. We typically prefer a neutral observer to a prejudicial one. In disputations involving car accidents or criminal activity, the neutral observer is held in high regard. But in the ancient world, historiographers prefer to interview those who are active participants.
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FIGURE 3.3. THE TWELVE APOSTLES






The Gospels, some critics claim, come into existence through several stages: Jesus’ actual words, the apostolic proclamation, and the written Gospels. The Gospel writers, they argued, should be understood primarily as collectors of “forms” or literary units that are created by a specific community to meet a specific need within that community. The Christian church later in the first century supposedly created Jesus’ sayings (perhaps through purported prophetic utterances by those in the church who claimed Jesus was speaking through them). This same church also ostensibly created some of the narratives about what Jesus did. The task, therefore, for many scholars is to get back to the original words of Jesus by stripping away all the ideological layers produced by the later church. But eyewitness testimony questions much of what form criticism seeks to accomplish. Instead of determining how a particular form evolved and developed within a community over decades, the category of eyewitness testimony cuts through the presupposition of a long oral development of the Gospels without the control of the eyewitnesses.


One of the clearest examples of eyewitness testimony comes at the beginning of Luke’s account: “Many have undertaken to draw up an account of the things that have been fulfilled among us, just as they were handed down to us by those who from the first were eyewitnesses and servants of the word. With this in mind, since I myself have carefully investigated everything from the beginning, I too decided to write an orderly account for you, most excellent Theophilus” (Lk 1:1-3). Here Luke explicitly states that he and others used “eyewitnesses” and “servants of the word” in their composition of Gospel accounts (cf. 2 Pet 1:16; Eusebius, Hist. eccl. 3.39.1-4). So, as we read the Gospel accounts of Jesus’ ministry, we can be confident that we are getting firsthand testimony of the life of Christ.






AUDIENCE OF THE GOSPELS


When we turn to the epistles of the New Testament, the author typically mentions the audience at the beginning of the letter. For example, Paul says in 1 Corinthians 1:2 (NASB), “to the church of God which is at Corinth,” and Peter in 1 Peter 1:1 (NASB), “to those who reside as aliens, scattered throughout Pontus, Galatia, Cappadocia, Asia, and Bithynia.” But when we examine the four Gospels, the audience is never mentioned. We are left to determine the audience through a different avenue of inquiry.


For the past several decades, it has been (and still is) quite popular to view each Gospel as being written in and for particular communities. Until recently a better proposal was not offered. For instance, several prominent scholars claim that the book of John is most likely written to the community in Ephesus. The high Christology and other particular emphases in John’s Gospel are included to address specific problems within the community. Not only was each Gospel written for a specific community in mind but each Evangelist writes his Gospel in that same community. In other words, the author exclusively writes a Gospel to suit the needs of his own community.
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FIGURE 3.4. THE CHURCH OF ST. PETER IN ANTIOCH






Some of this line of argumentation has considerable problems and lacks historical evidence. Much of the problem rests on how we read the Gospels. They are oftentimes read as epistles—a letter written to a specific church or churches with a particular set of problems. But the Gospels are not the same type of genre that Paul employs. The Gospels fall, as we argued above, into the category of Greco-Roman biography, whereas Paul’s letters are part of the epistolary genre. With epistles, we do our best to recreate the occasion of the letter. We study the geographic location of its recipients, the history, the culture, the reason(s) why the letter is sent, and so on. But Gospels are noticeably different from letters, and we need to treat them as such.


Bauckham proposes that each of the four Gospels has an “open” audience; that is, they are not intended for one specific community or communities. They were written for all Christians.7 For example, Mark may very well have been written in Rome (and his Roman congregation would certainly have obtained a copy of his Gospel), but once the Gospel had been copied, it spreads quickly throughout the eastern Mediterranean, moving from one congregation to another. In a few short years, the majority of Christians enjoy access to Mark’s Gospel. If Bauckham is right, then the audience of each Gospel spans the entire Christian spectrum, from Jewish Christians, to Christian Jewish proselytes, to converted pagan Gentiles. What begins with twelve people in Palestine catches fire, rapidly expanding to many of the major cities throughout the eastern Mediterranean. For nearly three decades, the apostles and Jesus’ family testify to Christ’s life, death, and resurrection and his fulfillment of the Old Testament expectations. The Gospels were written to reinforce and supplement this apostolic teaching within the early church.


While Bauckham’s view is headed in the right direction in that the Gospels are intended to circulate widely and not intended solely for one isolated community, each Gospel probably has in mind the struggles of its local network of churches. Each Evangelist is certainly part of a local congregation, so it seems likely that the four Gospels are intended, at some level, to address some of the concerns of their local body of believers. The Gospel of Matthew, for example, is rich with Old Testament and Jewish imagery and language, leading many scholars to suggest that the First Gospel is written primarily, though not exclusively, for Jewish Christians in Matthew’s community.8


Lastly, the four Gospels also contain evangelistic elements. To some degree, the four Evangelists also wrote with an eye to reach unbelieving Jews and Gentiles. The Gospel of John, for example, claims to have been written “that you may believe that Jesus is the Messiah, the Son of God, and that by believing you may have life in his name” (Jn 20:31). Thus, one of John’s central aims is to reach unbelieving Jews.9 As the Gospels circulated throughout the early church and Jewish and Gentile Christians learned more about Jesus, Christians would inevitably share what they had learned with their unbelieving family members, friends, employers, and so on. Therefore, the four Gospels are published to enrich the faith of all believers, address some of the needs of the local church, and proclaim the truth of the gospel to unbelievers throughout the entire known world.






SYNOPTIC PROBLEM


The term synoptic, coined by J. J. Griesbach, comes from the Greek word synopsis, which means “seeing together.” Virtually all scholars today argue that interdependence exists within the Synoptics. Although a few argue that the Synoptics closely resemble one another because they depend on an earlier oral tradition, most scholars are convinced that Matthew, Mark, and Luke are interdependent. That is, the Gospels borrow textually from one another. There are simply too many textual similarities (vocabulary, syntactical arrangement of words, order of events, etc.) between the texts. If there is borrowing, then who borrowed from whom? Perhaps one Gospel is the source? Can one Gospel account for all the material? Why is Mark so brief in comparison? The Synoptics demonstrate great differences and divergences, but, as Carson and Moo so aptly put it, “What hypothesis best accounts for the combination of exact agreement and wide-divergence that characterizes the first three gospels?”10
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The history of source criticism of the Synoptics can be roughly broken down into three stages. The first stage begins with the Augustinian hypothesis, which lasted over a thousand years. Augustine proposed that Mark used Matthew, and Luke used both of them. This hypothesis is named after Augustine (ca. 354–430) since he crystallized and promulgated it. The Roman Catholic Church eventually adopted this position.


The second stage is the Griesbach hypothesis or the “Two-Gospel” hypothesis. J. J. Griesbach (1745–1812) critiqued the Augustinian hypothesis by proposing that Matthew was the earliest, Luke borrowed from Matthew, and Mark borrowed from both of them. The difference between Augustine’s view and this one is that Griesbach proposed that Mark drew from Matthew and Luke instead of Luke drawing from Matthew and Mark.


The next stage, known as the “Two-Source” hypothesis, maintains that Mark is the earliest and that Matthew and Luke did not borrow from one another but from a second source called “Q.” This theory was first postulated by C. H. Weisse (1801–1866) but was popularized by H. J. Holtzmann (1832–1910).
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FARRER’S HYPOTHESIS






Scholars have attempted to piece together this second source and have labeled it “Q,” standing for the German word die Quelle “source.” The Q source is material that is common only to Matthew and Luke, and it is probably best to view this Q source as a combination of an oral and written tradition. Although the “Two-Source” theory is most persuasive, we remain cautious in our preference.


In recent years, many scholars are taking a hard look at Austin Farrer’s hypothesis. This is perhaps one of the most viable alternatives to the two-source hypothesis in that it dispenses with the Q source and maintains a welcome simplicity.11 This configuration is also attractive because it deems Mark as the earliest Synoptic, the view of the majority of New Testament scholars.


In the end, we prefer Markan priority because of (1) the length of Mark is considerably shorter than Matthew and Luke (Why would Mark abridge the other two Gospels?), (2) the order of events (Matthew and Luke never agree against Mark), and (3) Mark’s awkward and rather primitive grammar.12


As a final remark, we need to recognize that, according to tradition, two major apostolic eyewitnesses stand behind the four Gospels. Mark was not an apostle but he did receive Peter’s testimony. If Matthew and Luke depend on Mark, then Peter’s testimony composes the bulk of the Synoptics’ portrayal of Jesus. Furthermore, John the apostle (the son of Zebedee) wrote the Gospel of John. If this is correct, then the voices of Peter and John, two of the “inner three” disciples, stand behind much of what we have in all four Gospel accounts.






CANONICAL ORDER OF THE GOSPELS


When we open our Bibles to the beginning portion of the New Testament, we are presented with the order Matthew, Mark, Luke, and John. Why are they listed in this order? Paul’s books are roughly organized according to length, but what about the Gospels? Two main options exist:



	1. Matthew-John-Luke-Mark. This order is known as the Western tradition. We find it in Latin manuscripts and among writers and churches in the western Mediterranean. In this order, the two apostolic voices are given priority in order of length. (Luke and Mark were not part of the original Twelve.)



	2. Matthew-Mark-Luke-John. This order appears in the Muratorian Canon (AD 200) and often appears in the eastern Mediterranean tradition. It is not until Jerome’s Vulgate (fourth century) that this order becomes the standard. The order of the Gospels in this configuration represents a chronological distinction. According to the early church, Matthew was written first, then Mark, then Luke, and finally John.
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  The Gospel of Matthew


  

    

      AUTHORSHIP


      Although many modern scholars deny that the apostle Matthew (also called Levi [Mk 2:14; Lk 5:27-28]) authored this Gospel, the evidence tends to run in the opposite direction. Within the First Gospel, we can detect a unique emphasis on taxation (Mt 9:9; 10:3; 17:24-27), suggesting that its author was familiar with the tax trade. Not coincidentally, Matthew himself was a tax collector (9:9). The early church even attested to Matthew’s authorship, and it was simply assumed that he penned the Gospel (e.g., Eusebius, Hist. eccl. 1.7.10; 3.24.5). Matthew was a Jew, and the First Gospel is trenchantly Jewish. Admittedly, although evidence for Matthean authorship is not particularly strong when we examine the Gospel internally or externally, there remains no better alternative. In the end, we ought to trust the early church’s conviction that Matthew did indeed author the Gospel bearing his name.


    


    

      DATE


      The dating of the book depends on its relationship to Mark and Luke. If Matthew depends on Mark, which we believe to be the case, it must have been written after Mark. Determining when Matthew’s Gospel must have been completed is difficult to say. We are convinced that Jesus’ prediction of the judgment on the temple is forward-looking and prophetic in that it concerns the future destruction of the temple in AD 70. Therefore, if this prophecy by Jesus is true, which we believe it is, a date around the mid to late 60s is likely.


    


    

      PURPOSE


      Matthew places Jesus of Nazareth at the center of the story of the Old Testament. Israel’s institutions, events, and individuals prophetically anticipate Jesus and his ministry. He is the climax of the history of redemption and the long-awaited ruler of Israel, the son of David and true Israel. Yet Jesus is more than a King; he is Immanuel—Israel’s God in the flesh (Mt 1:23). Matthew desires that his largely Jewish readers affirm their belief in Jesus as the crucified Lord and follow him in all their ways.


    


    

      OUTLINE


      On a general level, the three Synoptics arrange their material geographically, progressing from Jesus’ baptism in the Jordan to his ministry in Galilee and then on to Jerusalem. Each locale has its own story and its own place in the history of redemption. In Galilee, the populace, both Jews and Gentiles, welcomes Jesus. Jerusalem, however, is ironically the place of his suffering and death. Instead of the City of David embracing her Messiah, she scorns him, eventually nailing him to a cross. While broadly arranging the material geographically, Matthew also weaves five prominent teaching blocks into his narrative (chaps. 5–7; 10; 13; 18; 23–25), perhaps symbolizing the five books of the Pentateuch.


      

        	

          I. Introduction to Jesus and His Mission (1:1–4:11)


          

            	

              A. Prologue and Genealogy (1:1–2:23)


            


            	

              B. John the Baptist and Jesus’ Testing in the Wilderness (3:1–4:11)


            


          


        


        	

          II. Jesus’ Ministry in Galilee (4:12–18:35)


          

            	

              A. Kingdom Proclamation (4:12–7:28)


            


            	

              B. Kingdom Demonstration (8:1–11:1)


            


            	

              C. Rejection and Restoration (11:2–18:35)


            


          


        


        	

          III. Jesus’ Ministry in Judea and Jerusalem (19:1–28:20)


          

            	

              A. Triumphal Entry, Judgment on the Temple, and the Olivet Discourse (19:1–25:46)


            


            	

              B. Last Supper and Betrayal (26:1–27:31)


            


            	

              C. Crucifixion and Empty Tomb (27:32– 28:20)


            


          


        


      


    


    

      BIBLICAL-THEOLOGICAL THEMES


      Jesus and the already but not yet of the kingdom. Much of what Jesus says and does in the Synoptics centers on the establishment of the end-time kingdom, an event that, according to the Old Testament, would take place at the very end of history. Jesus argues that the kingdom has indeed arrived, but his followers and the crowds struggle to believe his staggering claims. The arrival of God’s eternal kingdom was to entail the outpouring of covenantal blessings and the creation of the new heavens and earth. So where is the fulfillment of these promises? Why is Rome still governing Israel? How can God’s kingdom arrive yet Rome still wield authority over the Jews? The three Evangelists tackle these pressing questions in Matthew 13, Mark 4, and Luke 8, but Matthew’s presentation of the parables of the kingdom is extensive and perhaps the best place to look for answers.
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          FIGURE 4.1. INSPIRATION OF ST. MATTHEW


        


      


      Following Matthew’s parable of the sower (Mt 13:1-10), Jesus claims that the disciples have received from him the “mysteries of the kingdom” (our translation). The expression “mysteries of the kingdom” is especially important in Matthew’s Gospel and the Synoptics at large (Mt 13:11; Mk 4:11; Lk 8:10). The term mystery originates in the book of Daniel, especially chapters 2 and 4, where it concerns judgment on pagan nations and the establishment of God’s end-time kingdom. Nebuchadnezzar dreamed about a colossus with four parts, each representing four pagan kingdoms (Babylon, Medo-Persia, Greece, and Rome). A “stone” then smashes the statue and eventually fills the entire earth, symbolizing the kingdom filling the whole earth (Dan 2:29-35). The prophet Daniel finally interprets the meaning of Nebuchadnezzar’s symbolic dream (Dan 2:36-45). Nebuchadnezzar’s dream and Daniel’s interpretation of it constitute the mystery. The divine revelation is thus “hidden” (Nebuchadnezzar) but later “revealed” (Daniel). Mystery then becomes a framework for understanding revelation in Judaism and early Christianity that generally refers to a teaching or doctrine entailing new or surprising elements.
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          FIGURE 4.2. WORSHIP OF NEBUCHADNEZZAR’S STATUE


        


      


      What does Jesus mean by the “mystery of the kingdom of God”? In the immediate context, the mystery is related to the parable of the sower and the following parables concerning the kingdom. The Old Testament expects the establishment of the end-time kingdom to be a decisive overthrow of God’s enemies at one consummate point at the very end of world history (e.g., Gen 49:9-10; Num 24:14-19; Dan 2:35, 44-45).


      What makes Jesus’ teaching about the kingdom a mystery is the contrast with the Old Testament expectation of the kingdom. One of the main tenets of the prophesied latter-day kingdom is the consummate establishment of God’s kingdom directly preceded by the ultimate destruction of unrighteousness and foreign oppression. The advent of the Messiah would signal the death knell of evil empires. Pagan kings and their kingdoms are to be destroyed or “crushed” (Dan 2:44), and the Messiah would “shatter all their substance with an iron rod” (Pss. Sol. 17:24). Such a defeat and judgment would be decisive and happen all at once at the end of history (see fig. 4.3).


      But Jesus claims that the advent of the Messiah and the latter-day kingdom does not happen all at once. Paradoxically, two realms coexist simultaneously—some belong to the kingdom and others to the “evil one.” The kingdom has been inaugurated but remains to be consummately fulfilled.
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          FIGURE 4.3. OLD TESTAMENT EXPECTATION OF THE ETERNAL KINGDOM


        


      


      In a very real sense, the latter-day kingdom has begun through Jesus. His defeat of the devil during his wilderness temptation is nothing short of the fulfillment of Old Testament promises that portray God annihilating Israel’s enemy through the Messiah. But the true enemy of Israel is not ultimately Rome—it is Satan.1 Jesus, the “rock” that is “cut out, but not by human hands” (Dan 2:34), has “crushed” the devil and his demonic forces (Mt 21:44). Exorcisms of demons are a result of Jesus’ victory over the devil and further advancement of the kingdom. At the very end of the age, the physical enemies of God (behind whom stand Satan and the forces of evil) will be completely and finally defeated. We thus have an “already but not yet” defeat of evil: first the unseen powers of evil in the first century and then the physical opponents of God and his people at the very end of the age.


      The parable of the weeds (Mt 13:24-30) describes a field owner who sowed “good seed,” but while he was sleeping “his enemy” came and “sowed weeds” (13:24-25). As a result, the weeds and the wheat grew together, making it difficult to separate them (13:26-28). The owner thought it wise to allow the wheat and the weeds to flourish concurrently (13:29). Only at the harvest will the wheat and weeds be ultimately separated. Fortunately, Jesus interprets the parable a few verses later (13:36-43) because of the disciples’ apparent lack of understanding (13:36). According to the interpretation, the field constitutes the world, the good seed are the sons of the kingdom, and the weeds are the sons of the evil one (13:38). The point of the parable could not be clearer: kingdom citizens and unrighteous individuals dwell together (see fig. 4.4).
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          FIGURE 4.4. ETERNAL KINGDOM IN THE OVERLAP OF THE AGES


        


      


      The inclusion of two more parables—of the hidden treasure and the costly pearl (Mt 13:44-46)—demonstrate the immense worth or inauguration of the latter-day kingdom. This is again illustrated in the enigmatic saying found in Matthew 13:52: “Therefore every teacher of the law who has become a disciple in the kingdom of heaven is like the owner of a house who brings out of his storeroom new treasures as well as old.” Here the kingdom is likened unto a scribe or writer that furnishes “things new and old.” Jesus’ teaching concerning the kingdom involves both new and old insights. His teaching stands in both continuity and discontinuity with the Old Testament. The continuity of Jesus’ teaching is that the unexpected “already but not yet” kingdom still truly fulfills Old Testament prophecies concerning the kingdom (Gen 49, Num 24, Dan 2, Mt 5:17). The kingdom has arrived! Yet, the kingdom remains a future reality. Mysteriously, its arrival does not signal the complete destruction of Israel’s enemies and the devil as the Old Testament anticipates.
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          FIGURE 4.5. PARABLE OF THE WHEAT AND THE WEEDS


        


      


      

        [image: figure 4.6. parable of the hidden treasure]


        

          FIGURE 4.6. PARABLE OF THE HIDDEN TREASURE


        


      


      Jesus as the divine warrior. One of the ways in which the three Synoptics paint their portrait of Jesus is by identifying him with Israel’s God. What is true of God is true of Jesus. In that vein, Jesus is often identified with the divine warrior motif found throughout the Old Testament (e.g., Ps 18: 7-15; 24:7-10; 68:4; 104:1-3).2 God as a warrior can probably be traced back to Israel’s exodus from Egypt and in the period of the conquest. If Israel obeys God’s decrees, he fights on their behalf and wages war against the pagan nations (Josh 11:6-9). But if Israel disobeys, God fights against Israel (1 Sam 4:1-11; Lam 2:4-5). The divine warrior is also applied to the Old Testament’s understanding of the latter days. At the very end of history, God will wage war one last time against the hostile forces allied against Israel (e.g., Zech 14:3).


      Perhaps the clearest account of Jesus as the divine warrior is the stilling of the storm (Mt 8:23-27; Mk 4:36-41; Lk 8:22-25). This extraordinary event, one of the most memorable miracles in the Synoptics, is thick with Old Testament influence, particularly in Matthew’s retelling of the event. In the Old Testament, the sea symbolizes rebellion and hostility toward God’s creation. For example, Psalm 74:13-14 says, “It was you [the Lord] who split open the sea by your power; you broke the heads of the monster in the waters. It was you who crushed the heads of Leviathan and gave it as food to the creatures of the desert” (cf. Ezek 32:2; Dan 7:2). Yet only the Lord has the ability to judge sea monsters and calm the chaotic waters. Psalm 107:23-32, a key text behind the stilling of the storm (cf. Ps 65:5-7; 89:6-10), states,


      

        Some went out on the sea in ships;


        they were merchants on the mighty waters.


        They saw the works of the LORD,


        his wonderful deeds in the deep.


        For he spoke and stirred up a tempest


        that lifted high the waves.


        They mounted up to the heavens and went down to the depths;


        in their peril their courage melted away.


        They reeled and staggered like drunkards;


        they were at their wits’ end.


        Then they cried out to the LORD in their trouble,


        and he brought them out of their distress.


        He stilled the storm to a whisper;


        the waves of the sea were hushed.


        They were glad when it grew calm,


        and he guided them to their desired haven.


        Let them give thanks to the LORD for his unfailing love


        and his wonderful deeds for mankind.


        Let them exalt him in the assembly of the people


        and praise him in the council of the elders.


      


      Most if not all of these features take place within the Synoptics’ account of the stilling of the storm, with one distinct difference: Jesus stills the storm. Throughout his career, events such as the stilling of the storm force the reader to recall God’s interaction with Israel in the Old Testament. In identifying himself as Israel’s Lord, Jesus possesses sovereign authority to silence the onslaught of “demonic forces,” symbolized by the chaotic waters of the Sea of Galilee. Jesus, as Israel’s God incarnate, symbolically judges evil.
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          FIGURE 4.7. ISRAELITES CROSSING THE SEA


        


      


      In one of the most riveting displays of Jesus’ divine identity, Matthew also displays his humanity. In contrast to the chaotic environment of the sea, Jesus soundly sleeps in the stern of the boat. Several Old Testament texts set the background for such strange behavior. Psalm 3:4-6 says, for example, “I [David] call out to the LORD, and he answers me from his holy mountain. I lie down and sleep; I wake again, because the LORD sustains me. I will not fear though tens of thousands assail me on every side” (cf. Ps 4:6-8). Sleep in the midst of trouble can be found only by trusting perfectly in God since he is wholly in control and governs all things, including enemies. Jesus, as a perfect human and a descendant of David, trusts in the sovereign hand of his Father, knowing that his life remains safe despite being in the throes of chaos.


    


    

    

      INTRODUCTION TO JESUS AND HIS MISSION (1:1–4:11)


      According to 2 Samuel 7, King David longs to build a permanent structure where the Lord could dwell with his people. God is at that time dwelling in the tabernacle, a temporary, mobile structure. God denies David’s request since he was a “warrior and. . . shed blood” (1 Chron 28:3). Instead, the Lord promises David that one of his descendants will build the temple and that his descendants will rule over the kingdom “forever” (2 Sam 7:13, 16). Although Solomon initially fulfills these promises (1 Kings 8:22-66), he and David’s descendants fails to rule faithfully by committing idolatry and pursuing personal gain. The Old Testament prophets foretell the advent of a righteous descendant of David who will defeat Israel’s enemies in the latter days and establish the eternal kingdom (e.g., Is 9:6-7; 11:1-16; Dan 2:35, 44-45). Without hesitation, Matthew connects the person of Jesus to these expectations and announces their fulfillment.


      Prologue and Genealogy (1:1–2:23). Many scholars rightly argue that Matthew’s gospel resonates within a Jewish setting. Although the other two Synoptics, Mark and Luke, certainly configure their Gospels in accordance with the Old Testament, Matthew does so all the more. His Gospel contains about fifty-five Old Testament quotations whereas the other three combined cite a total sixty-five quotations.3


      The first Evangelist, himself a Jew who no doubt had some form of training in the Hebrew Scriptures, draws heavily from the Old Testament to narrate Jesus’ life, death, and resurrection. Using ten “fulfillment formula” quotations, Matthew explicitly connects the person of Jesus to swaths of the Old Testament (Mt 1:22; 2:15, 17, 23; 4:14; 8:17; 12:17; 13:35; 21:4; 27:9). All that Jesus says and does is seen through the lens of the Old Testament. The entirety of the First Gospel is studded with Old Testament quotations, imagery, and language.


      Matthew is the only Gospel that opens with a formal genealogy, leaving little doubt to Jesus’ identity (Mt 1:1-17). Whereas Mark lacks a genealogy and Luke places his between John’s imprisonment and the wilderness temptation (Lk 3:21-37), Matthew immediately sets the tone of his Gospel with the genealogy. The prologue begins with “the genealogy [biblos geneseōs] of Jesus the Messiah.” This critical phrase recalls Genesis 2:4 and 5:1: “This is the account [biblos geneseōs] of the heavens and the earth. . .. This is the written account [biblos geneseōs] of Adam’s family line.” In echoing the first few chapters of Genesis, Matthew typologically reveals that Jesus has come to establish the new creation as the last Adam. The whole of Matthew’s Gospel could be considered as an account of Jesus inaugurating the new age in his earthly ministry, death, and resurrection.


      Jesus is formally introduced as “the Messiah the son of David, the son of Abraham” (Mt 1:1). By not following the chronological sequence of Israel’s history (Abraham lived before David), Jesus’ Davidic pedigree remains primary throughout the genealogy. Although some of Matthew’s genealogy remains elusive to us, the overall point cannot be missed: Jesus is the long-awaited king! Israel and her prophets waited expectantly for hundreds of years for the Messiah’s coming, and he has now arrived in the person of Jesus of Nazareth. Even the genealogy’s structure expresses this messianic theme. The structure breaks down into three chronological sections: pre-monarchical period (1:2-6a), monarchical period up until the exile (1:6b-11), and the deportation to the long-awaited Messiah (1:12-16). The arrangement of the genealogy displays a wonderful focus on Jesus as the ruler of Israel.


      Why also mention the great patriarch Abraham? Matthew does so for at least one salient reason: God promises Abraham that he will be the father of a great nation that will occupy the Promised Land (e.g., Gen 12:1-9; 15:4-20). Jesus is the continuation and ultimate fulfillment of God’s promise to Abraham in that he is a legitimate offspring of Abraham. He is the embodiment of what it means to be a descendant of Abraham, the true Israelite. To state the matter succinctly, Matthew presents the story of Jesus primarily (but not exhaustively) through the lens of the end-time king and true Israel. Perhaps Abraham is also mentioned because of God’s promise that “all peoples on earth will be blessed through” him (Gen 12:3). Jesus is the means by which God will restore Gentiles.
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          FIGURE 4.8. KING DAVID PLAYING THE HARP


        


      


      By including Abraham at the beginning of the genealogy, Matthew expects his readers to consider how this eminent figure fits into the grand story line of the Old Testament. God promised Abraham that he would be the “father of many nations” (Gen 17:5). This promise explains the presence of four Gentile women: Tamar, Rahab, Ruth, and Bathsheba (although it is unclear if Bathsheba is a Gentile according to 2 Sam 11:3). The inclusion of these women suggests that Jesus’ mission stretches beyond the boundaries of Israel.


      After establishing Jesus’ role as king and true Israel in the genealogy (Mt 1:1-17), Matthew moves on to the birth narrative (1:18–2:23). Before Jesus is born, an angel tells Joseph to name the child “Jesus, because he will save his people from their sins” (1:21). This verse is particularly revealing in that the angel unveils the ultimate reason why Jesus, the end-time king and true Israel, has come—to save people from sin. The establishment of God’s eternal kingdom is the result of Jesus’ saving work.


      

        

          The name Joshua, Jesus’ Hebrew name, also recalls the great Israelite leader Joshua, who led the Israelites into the Promised Land (Josh 1:1–5:12) and won a series of military conquests (Josh 5:13–12:24). Jesus is a greater Joshua who will usher Israel into the Promised Land of the new creation upon defeating the devil.


        


      


      The name Jesus (literally, Joshua) means “the Lord saves.” It is a title that aptly summarizes God’s character and plan of redemption in the Old Testament. He is known as the God who saved his people from Egyptian bondage (Ex 14:30; 18:8; Ps 106:21; Hos 13:4; see fig. 4.10) and plans to redeem them fully in the latter days. By assuming the name “the Lord saves,” Jesus is the Lord incarnate who will accomplish an even greater redemption and deliverance—the salvation of individuals from the slavery of sin. As Craig Blomberg notes, “He will be a savior of his people, not from the physical oppression of the Roman occupying forces but from the spiritual enslavement of their sins.”4


      Following the naming of Jesus, Matthew sees a direct fulfillment of Isaiah 7:14 taking place in Jesus: “All this took place to fulfill what the Lord had said through the prophet: ‘The virgin will conceive and give birth to a son, and they will call him Immanuel’ (which means ‘God with us’)’” (Mt 1:22-23; see fig. 4.9). Isaiah 7:13-14 prophesies a young woman (or virgin) giving birth to a child named “Immanuel.” The prophecy is initially fulfilled in the birth of Isaiah’s son (Is 8:3-4; cf. 8:8, 10, 18). Yet Isaiah 9:1-7 predicts that a future Davidic king will be called “Mighty God, Everlasting Father, Prince of Peace,” and Matthew confirms that Isaiah’s prophecies are fulfilled climactically in the person of Jesus. The first Evangelist even translates the Hebrew word Immanuel for the readers, rendering the name as “God with us.” The placement of Isaiah 7:14 here in Matthew 1:22-23 suggests that God’s glorious presence is no longer found in the backroom of the physical temple in Jerusalem but in Jesus. The Old Testament awaited the day when God would dwell intimately with his people (e.g., Is 66: 1-2), and Matthew signals its arrival. Heaven has come down in Jesus of Nazareth. As the First Gospel continues to unfold, Jesus advocates the destruction of the old idolatrous temple (e.g., Mt 21:12-17; 24:1-35) and the establishment of the end-time temple in himself and all those who follow him (e.g., 12:6; 21:43-44). “God with us” is found at the beginning, middle, and end of Matthew’s Gospel, suggesting that the phrase is a unifying theme throughout the narrative (1:23; 18:20; 28:20).5 It may not be a stretch to claim that “these [three] references frame and support everything in between.”6


      Once Jesus, the sign child (Mt 1:22-23), is born, Magi come to worship him. Herod catches wind of this and orders the killing of children under the age of two (2:1-12). Chapter 2 fleshes out Jesus’ role as king and true Israel on many levels. Herod the Great, the Roman-appointed ruler of Israel at this time, discovered that a rival “king” (Jesus) had been born, so he attempts to kill this rival ruler (2:1-12). Like the wicked Pharaoh in Exodus 1:15–2:10, who unsuccessfully attempted to murder all the male Israelite newborns, Herod is unsuccessful in attempting to kill Jesus, a greater Moses. The typological parallel between Moses and Jesus in the birth narrative should not be forgotten as we journey through Matthew’s Gospel. The book of Exodus begins with a birth narrative in which God displays his sovereign hand of provision to his servant who will later mediate God’s covenant to the Israelites (Ex 2:1-10). By juxtaposing the birth of Jesus and the birth of Moses, Matthew sets the stage for the bulk of Jesus’ ministry. Like Moses, Jesus will bring his people out of slavery (sin), lead them to a new mountain (Jesus himself ), mediate to them a new covenant (Jesus’ teachings), so that they may dwell with God in a new Promised Land (new creation).


      As Matthew will unpack in the next few chapters, we learn that Jesus is a threat to the devil’s territory, not Herod’s. The Son of David will rule and reign not over a plot of land in the Middle East but over the spiritual realm and the far reaches of the cosmos. Being warned in a dream that Herod will try to kill Jesus, Joseph and his family flee to Egypt. In fleeing to Egypt, Jesus retraces Israel’s flight to Egypt hundreds of years earlier. There is little doubt that Mary presents Jesus as true Israel (Mt 2:13-15).


      According to Matthew 2:15, it is precisely at this point when Hosea 11:1 is fulfilled: “So he got up, took the child and his mother during the night and left for Egypt, where he stayed until the death of Herod. And so was fulfilled what the Lord had said through the prophet: ‘Out of Egypt I called my son.’” Matthew claims that Hosea 11:1 is fulfilled in Jesus’ journey to Egypt, even as a baby. Hosea 11:1-4 recounts God’s devotion to Israel by redeeming her out of Egypt (11:1), but Israel did not remain faithful to him: “The more they were called, the more they went away from me” (Hos 11:2). Verses 1-4 highlight the Lord’s faithfulness to his covenant and Israel’s unfaithfulness to that same covenant.
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      The book of Hosea, not unlike other prophetic books, oscillates between the one and the many, or “corporate solidarity.” Often in the Old Testament, an individual corporately represents a community or even a nation. The actions of a single person affect the entire community. For example, Saul’s sin of killing the Gibeonites results in a famine in Israel (2 Sam 21:1), and David’s sin of numbering the people engenders punishment on Israel (1 Chron 21:1-17).


      The same concept operates in Hosea. The prophet Hosea is commanded to “take a wife of harlotry,” so that Israel may see a graphic representation of their behavior. The symbolism between Hosea and Gomer is clear enough—Gomer represents unfaithful Israel and Hosea represents faithful Yahweh (Hos 1:2), and Hosea’s children even represent Israel (1:6; cf. 12:2-5). Upon coming to Hosea 11:1 (“When Israel was a child, I loved him, and out of Egypt I called my son”), astute readers are keenly aware of the corporate solidarity that the prophet Hosea has already established. The book of Hosea also predicts a time when a leader representing the community will lead them out of exile: “The people of Judah and the people of Israel will come together; they will appoint one leader and will come up out of the land [of Egypt]” (Hos 1:11; cf. 7:11, 16; 8:13; 9:3; 11:5).


      Using a blend of direct and indirect fulfillment, Matthew contrasts Israel as God’s “son” in Hosea 11:1 with Jesus as the true “son” of God (Mt 2:15). The nation of Israel came out of Egypt, disobeyed, and incurred judgment. Jesus repeats the cycle by traveling out of Egypt, even as a child (2:14-23), and perfectly obeying his Father throughout his ministry (3:15). Where Israel grumbled, complained, and lacked faith in the Lord, Jesus faithfully obeyed the Father’s will (4:1-11).


      John the Baptist and Jesus’ testing in the wilderness (3:1–4:11). Matthew transitions out of the birth narrative and into Jesus’ adulthood in chapter 3, which begins with the character of John the Baptist. Readers are immediately confronted with a bizarrely dressed Israelite prophet demanding that the nation repent of her sins. Since the kingdom is at hand, John’s message carries a sense of urgency. Israel must be prepared for the Lord’s coming in the latter days. If they are not, they will be on the receiving end of God’s wrath. Despite John’s warnings, the majority of Israel refuses to repent (Mt 3:7-12).


      By offering baptism for “repentance” (Mt 3:11), John the Baptist indirectly challenges Israel’s institutional structures. He lays the foundation for Israel to be reconstituted according to different terms, especially regarding Israel’s temple and the entire sacrificial institution. The prophet John announces God’s restoration of Israel (Is 40:3), yet in order for this to happen, Israel must repent and surrender to John’s baptism (Mt 3:2). Like the prophet Elijah, John’s appearance reflects Israel’s wretched and ungodly condition and their need for urgent repentance (2 Kings 1:8). Despite some Judeans responding to John’s message (Mt 3:6), the Jewish leaders resist John. As a result, he recognizes that Jesus will “baptize” them with a destroying “fire” (3:11-12).
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      Matthew presents a razor-sharp contrast between Jesus’ ministry and the Jewish leaders. All three Synoptics highlight the hostility of the religious leaders toward Jesus, but Matthew’s presentation of this conflict is exceptional. At every pivotal turn in Jesus’ career, he is met with unflinching animosity from the Jewish leadership (e.g., Mt 7:15-23; 12:22-45; 23:1-39; 24:4-5, 10-12, 23-24). It is not surprising, then, to find the Pharisees and the Sadducees, two groups that traditionally did not get along, presenting a united front against John’s message. Upon seeing the Jewish leaders, John pulls no punches: “You brood of vipers! Who warned you to flee from the coming wrath?” (Mt 3:7; cf. 12:34). With the coming of the kingdom, God’s endtime judgment is now at hand. As Leon Morris asserts, “John is linking this wrath with the coming of God’s kingdom and accusing the Pharisees and Sadducees of simply looking for a way of escaping the punishment that their deeds had deserved.”7


      

        

          The presence of a dove at Jesus’ baptism symbolizes the end-time Spirit who ushers in a new stage of God’s plan of redemption, the dawn of the new creation (Gen 8:8-12; Is 32:15-16; Ezek 36:26-30).


        


      


      

        [image: figure 4.12. the prophet elijah]


        

          FIGURE 4.12. THE PROPHET ELIJAH


        


      


      The Jewish leaders are banking on their Jewish ancestry for God’s acceptance, but John argues that “Out of these stones God can raise up children for Abraham” (Mt 3:9). God’s people have always been and will continue to be defined by their faith in his promises, not their religious heritage. Here John the Baptist plants the seeds of the restored people of God, true Israel, who will grow into a mighty tree by the end of the First Gospel. Only those who align themselves by faith to Jesus and follow him are qualified to participate (8:19, 22-23; 9:9; 16:24; 19:21, 27-28).


      In contrast to the Jewish leaders’ rejection of John’s baptism, Jesus embraces John’s ministry of renewal (Mt 3:13-17). Jesus’ baptism in the Jordan will “fulfill all righteousness” (3:15), an event that typologically recalls Israel’s passing through the sea at the exodus and the second generation passing through the Jordan to enter the Promised Land. Craig Keener notes that “Jesus’ baptism, like his impending death. . . would be vicarious, embraced on behalf of others with whom the Father had called him to identify.”8 Israel’s restoration is now at hand through the person of Jesus.


      Immediately after being baptized by John in the Jordan River, Jesus enters the Judean wilderness (Mt 4:1-11). While all three Synoptics include the temptation narrative, only Luke and Matthew develop the event in some detail. In Mark and Matthew, the wilderness temptation immediately follows the baptism, whereas Luke includes this event after the genealogy. Jesus’ forty-day wilderness temptation typologically recalls Adam and Eve’s testing in the garden and Israel’s forty years of wandering in the desert. While originally addressed to the nation of Israel, Jesus quotes three passages from the book of Deuteronomy during his temptation (Deut 6:13, 16; 8:3). In the original context of Deuteronomy, God instructs Israel about how they should have responded to him in the wilderness. They failed. Jesus, though, fully obeys the Lord. In contrast to Israel’s failure to drive out the sinful nations from the Promised Land, Jesus drives out Satan from the world. His resistance to these satanic allurements was the beginning of his decisive defeat of the devil.


      Likewise, Jesus’ temptation in the wilderness recapitulates Adam and Eve’s testing in the garden. Whereas Adam and Eve failed, Jesus succeeds. As the perfect last Adam and true Israel, Jesus obtains the blessings and glory for his success, the same blessings that Adam and Eve, the patriarchs, and Israel were to inherit upon a successful completion of their testing.


    


    

    

      JESUS’ MINISTRY IN GALILEE (4:12–18:35)
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      Often in the Old Testament, God’s presence is associated with mountains. The Garden of Eden, for example, is the first mountain where God dwelt and manifested his glorious presence to Adam and Eve (Gen 2:8-14; Ezek 28:13-14). Sinai itself, the standard by which all encounters with God are measured,9 is also portrayed as a grand temple (Ex 3:5; 19–24). Mount Sinai even “becomes the symbol for approaching God in worship.”10 Mountains also feature prominently in the latter days, as Isaiah prophesies that Israel and the nations will stream to the “mountain of the LORD’s temple” in the last days (Is 2:2; cf. Mic 4:7). Throughout his Gospel, Matthew picks up on this important theme of God dwelling on mountains by placing several key events within Jesus’ ministry on mountains (Mt 4:8; 5:1; 8:1; 14:23; 15:29; 17:1, 9, 20; 21:1, 21; 24:3; 26:30; 28:16). In fulfillment of these Old Testament expectations, the first Evangelist claims that Jesus is the true temple and Israel’s God incarnate who once again meets with his people on a mountain. As God fashioned and commissioned the nation of Israel at Sinai, so too Jesus fashions and commissions true Israel on a mountain (Mt 28:16-20). God gave Israel the old covenant stipulations on Sinai, and Jesus gives the new covenant stipulations on a mountain. Scholars have long recognized that Matthew highlights Jesus’ wisdom and teaching ministry more than the other Synoptics. By ascending a mountain and teaching Israel (the disciples and the crowds), his actions recall Moses teaching Israel at Sinai in Exodus 19–23. The Sermon on the Mount (Mt 5:1–7:29) is the first of five teaching blocks in the Gospel of Matthew (see 10:1–11:1; 13:1-53; 18:1–19:1; 23:1–26:1).
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      Kingdom proclamation (4:12–7:28). With Satan initially defeated (4:1-11), Jesus is empowered to begin the process of renewing creation, humanity, and Israel. The long-awaited Messiah appoints twelve disciples to reconstitute the twelve tribes of Israel (4:18-22) and expel demons from the land (4:23-25). As R. T. France observed, “The disciples of Jesus both correspond to the Old Testament people of God in that in their experience the history of Israel is repeated, and they also assume and carry to completion the destiny which in the Old Testament was to be Israel’s.”11 The appointment of the disciples establishes a faithful people group to live in the new creation.


      Matthew insists that Jesus typologically corresponds to Moses on multiple levels. But the first Evangelist is also quick to point out that Jesus is a greater Moses. Dale Allison argues, “[Matthew] composed a book in which Moses, while remaining normative, becomes a symbol of someone greater, a promise awaiting fulfillment, a book in which the exodus becomes history anticipating eschatology.”12 In Exodus 19–23 Moses instructs the Israelites at Sinai how they are to remain holy in the midst of a pagan environment. If the nation responds to the covenant with complete obedience, God promises to vanquish their enemies and give them life, an existence that is fit for the new heavens and earth (Deut 6:2; 30:15). But, like Adam and Eve, the Israelites failed to obey and succumbed to pride and idolatry. In the Sermon on the Mount (Mt 5–7), Jesus rehearses the well-known story but with a twist: instead of failure, Israel is marked by obedience to the covenant. Participants of true Israel will obey these commands because their representative, Jesus, obeyed in the wilderness.


      The “law” that Jesus prescribes on the Sermon on the Mount is not antithetical to the law that Moses issued; rather, it is the fulfillment of Moses’ instruction (Mt 5:1–7:29). Jesus even says in 5:17 that he did not “come to abolish” the Mosaic commandments but to “fulfill them.” Jesus is essentially claiming that he and his teaching, particularly the Sermon on the Mount, fulfill Old Testament patterns and expectations. The Mosaic covenant anticipated Jesus’ person, his acts, and teaching on the kingdom.


      With the arrival of the new age, members of true Israel are called and empowered to live as citizens of Christ’s kingdom. These ethics are not antithetical to those in the old covenant or Mosaic administration (see Deut 6:4!), but they are internalized, reaching their intended state of fulfillment (Jer 31:31-34; Ezek 36:25-27). This is not to say that the Mosaic covenant lacked an internal dimension (Ex 20:17; Ps 119), but it was largely external in nature by physically separating Israel from her neighbors. These end-time kingdom ethics are not deeply intertwined with Israel’s status as a theocratic nation living in the “old age.” Instead, they are intended for a community of saints, a people group that has been reconstituted around King Jesus in the eschatological “new age.”
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      Kingdom demonstration (8:1–10:42). Chapters 5-7 disclose what is required of those living within the kingdom, whereas the following chapters reveal who is admitted to the kingdom. When Jesus descends from the mountain, he continues to demonstrate the inbreaking of the kingdom and, astonishingly, his role as Israel’s God incarnate (Mt 8:1-9:38; cf. 14:13-36; 15:29-39; 17:13). Jesus immediately heals a leper (8: 1-4) and welcomes a Roman centurion who was a Jewish proselyte or a “God-fearer” into the end-time community of Israel (8:5-13; see Lk 7:3-5).


      The placement of the stilling of the storm in Matthew’s narrative is remarkable. All three Synoptics graphically narrate the fierceness of the storm on the Sea of Galilee. But Matthew strangely refers to the storm as a “quaking” or “shaking”: “And behold, there arose a great shaking on the sea, so that the boat was being covered with the waves; but Jesus himself was asleep” (Mt 8:24, our translation). The term shaking is used fourteen times in the New Testament. It is connected to the crucifixion (27:54), resurrection (28:2), Paul and Silas’s imprisonment (Acts 16:26), and several times in Revelation. The occurrences in Revelation are illuminating since they all have overtones of judgment associated with them (Rev 6:12; 11:13; 16:18). This may explain why Matthew decides to use the unique word—judgment is at hand.
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      Since only God possesses the ability to calm chaotic waters (e.g., Ps 89:8-10; 107:25-30), Matthew’s audience must identify Jesus with Israel’s Lord in stilling the storm. When we add this insight into Matthew’s enigmatic use of “quaking,” we conclude that Jesus, as Yahweh, has judged the devil and his demonic allies. His judgment on Satan and his minions fulfills the prophetic expectation that the Lord would one day redeem Israel and vanquish her enemies in the latter days (e.g., Is 11:13; 29:5). Genesis 3:15 expects an end-time ruler would crush the head of the serpent, and that prophecy is remarkably coming to fruition. The word here used for “rebuking” the wind is the same word used when Jesus “rebukes” the demons later in the narrative (Mt 8:26; 17:18). Matthew drives this point home in the following passage when Jesus expels the demons from the two demoniacs (8:28-34). Notice how Jesus judges the onslaught of evil: “[he] rebuked the winds and the waves” (8:26). This is precisely how he exorcised the demons in the previous context—“he drove out the spirits with a word” (8:16).


      In forgiving and restoring a paralyzed man, Jesus demonstrates his divine identity once more (Mt 9:1-8). His identity as Israel’s God surfaces again in 9:18-25, in which he miraculously raises a girl from the dead. The new creation has certainly broken in and through the person of Jesus. The narrative then focuses on the call of Matthew or Levi (Mk 2:14-17) and the extended commissioning of the Twelve, composing the second major speaking discourse (Mt 10:1–11:1; see 5:1–7:28; 13:1-53; 18:1–19:1; 23:1–26:1). Armed with Jesus’ authority, the disciples continue the expansion of the end-time kingdom (10:1-42).


      Jesus’ various healings throughout Matthew (and the other Gospels) illustrate that he is the last Adam reversing the effects of the fall. We should understand these historical, miraculous healings as acted-out parables in that physical healing symbolizes genuine spiritual healing. At Christ’s second coming, then, the bodies of believers will be thoroughly and finally healed at the resurrection. The physical and the spiritual will be fully restored in the new heavens and earth.


      Rejection and restoration (11:1–18:35). As Jesus’ ministry progresses in Galilee, so does his rejection. The closer Jesus approaches Jerusalem, the more resistance he encounters. This portion of Matthew’s narrative turns on recalcitrant Israel and her rejection of Jesus as the Son of Man. Since Israel rejected John the Baptist, she will certainly reject the object of John’s proclamation—Jesus (Mt 11: 1-30). Chapter 12 of Matthew focuses on Jesus’ messianic identity. He claims that he is the fulfillment of Isaiah’s predictions and the means by which the Lord will restore captive Israel (Mt 12:15-21; Is 42:1-4). Jesus is not only the king of Israel but also the “Lord of the Sabbath” (Mt 12:1-14) and the one who, as Israel’s God, can plunder the strongman (i.e., Satan; Mt 12:22-37). He is Israel’s king and her Lord.


      Jesus’ exposition of the nature of the kingdom in Matthew 13:1-52, the third teaching discourse, is one of the most succinct descriptions of the kingdom in the Gospels. The kingdom stands in direct and indirect fulfillment of the Old Testament expectations yet contains some new, even surprising elements. Chapter 13 is filled with parables relating to the nature of the kingdom, but the purpose of parables in general can be most difficult to ascertain. Are they merely heavenly stories with an earthly meaning? Can they be categorized as simply proverbial sayings undergirded with moralism? The Old Testament offers some help in this regard. The prophets originally ministered to Israel by speaking plainly to them in the form of didactic speech or sermons (e.g., Moses, Elijah). Yet Israel refused to listen, so later prophets were instructed to use a different manner of communication, such as parables and symbolic actions. For example, in Ezekiel 24:3 the Lord commands the prophet to relay a “parable” to the wicked Israelites: “Tell this rebellious people a parable and say to them: ‘This is what the Sovereign LORD says: ‘Put on the cooking pot; put it on and pour water into it.’” The passage goes on to describe a boiled lamb in detail (Ezek 24:4-5), symbolizing God’s thorough judgment on Israel in taking her to Babylon (Ezek 24:6-13).


      Symbolic actions affect the audience in two ways: those already hardened toward God will be further hardened and ultimately judged; the righteous yet complacent individuals will respond appropriately by obeying the prophet’s message. For example, Nathan’s parabolic confrontation of David in 2 Samuel 12:1-14 illustrates the latter. The prophet Isaiah’s interaction with Israel highlights the former. The Lord commands Isaiah to further harden Israel in Isaiah 6:9-10: “He [the Lord] said, ‘Go and tell this people: “Be ever hearing, but never understanding; be ever seeing, but never perceiving.” Make the heart of this people calloused; make their ears dull and close their eyes. Otherwise they might see with their eyes, hear with their ears, understand with their hearts, and turn and be healed.’” A few verses later, Isaiah performs several symbolic acts that further harden Israel (Is 7:3-9; 8:1-4).


      Isaiah 7:3 says that one of Isaiah’s children is named “a remnant shall return,” so that whenever little “remnant will return” is late for dinner, his mother would call out “Come home ‘remnant will return.’”13 The child and his name become a symbolic reminder to Israel. Whenever Israelites see the child go anyplace, they are reminded that if they do not change their sinful ways, God would punish them by making them leave their land and go into the captivity of another country from which only a small remnant would return. The parabolic aspect of the prophet’s message is then closely linked to the hardening commission of Isaiah 6:9-10 and therefore may be considered one of the means by which God blinds and deafens the people.


      Parables in the Gospels fall very much in line with the Old Testament’s conception of parables. Jesus stands on the shoulders of Old Testament prophets, both in word and deed. His parables often remain an enigma to individuals hardened toward the message of the kingdom. If the listener remains impassive or apathetic, the parable is meaningless. But if the listener tirelessly pursues understanding the parable, then its meaning is eventually unlocked. Here in chapter 13 the parables of the kingdom describe the unusual fulfillment of the end-time kingdom. The “secrets of the kingdom” (Mt 13:11) concern the unexpected arrival of the kingdom. The parables explain that although the endtime kingdom has broken into history, the complete and final destruction of Israel’s enemies and the devil will occur at the very end of history (cf. 24:36–25:46).


      In chapter 13, Matthew prefers the phrase “kingdom of heaven” (Mt 13:11, 24, 31, 33, 44-45, 47, 52) over Mark and Luke’s phrase “kingdom of God” (Mk 4:11, 26, 30; Lk 8:1, 10). Matthew’s preference stems not from a desire to avoid the title God but to draw a distinction between heaven and earth.14 Matthew’s heaven terminology also signals the arrival of the heavenly kingdom on earth. The heavenly dimension of God’s kingdom irrupts into the earthly ministry of Jesus. By referring to the phrase “kingdom of heaven,” Matthew argues that the end-time kingdom has begun its descent and has initially broken into the earthly sphere.


      The horrific death of John the Baptist (Mt 14:1-12) prompts Jesus to seek solitude to mourn the loss (14:13). John’s death ominously foreshadows Jesus’ own fate (17: 11-13). The narrative transitions into the feeding of the five thousand, the only miracle recorded in all four Gospels (Mt 14:14-21; Mk 6:32-44; Lk 9:10-17; Jn 6:1-13). The public meal recalls the Israelite Passover celebration (Ex 12), symbolizing God’s redemption of Israel from Egypt. Rehearsing the meal annually looked forward to God delivering his people out of exile once more in a second exodus (Ex 12:14). Jesus, as Israel’s Lord, feeds this group of five thousand and their families, signifying God’s care of Israel and their deliverance from bondage. The endtime people of God continue to come out from spiritual exile through accepting the words and deeds of Jesus.


      The feeding of the five thousand gives way to Matthew’s account of Jesus walking on the water (Mt 14:22-36). Similar to the stilling of the storm in 8:23-27, the disciples are alone in the boat being “buffeted by the waves” (14:24). Unexpectedly, Jesus walks on the lake from the shore and identifies himself: “It is I. Don’t be afraid” (14:25-27). The language here recalls Exodus 3:13-14, when God reveals himself to Moses as “I AM WHO i AM.” As the Lord revealed himself by delivering his people from Egyptian captivity and leading them through the chaotic waters of the Red Sea, so too Jesus reveals his identity as Israel’s Lord incarnate by delivering the disciples on the Sea of Galilee. The event once again demonstrates Jesus’ intention to spearhead a second exodus.


      Chapter 15 intensifies the brewing hostility between Jesus and the Jewish leaders (see Mt 12:1-14, 22-45). Since Jesus and his teaching fulfill the entire Mosaic law, its dietary restrictions are no longer in force in the new age (e.g., Lev 11:1-47). Jesus claims that “what goes into someone’s mouth does not defile them, but what comes out of their mouth, that is what defiles them” (Mt 15:11; cf. 15: 18-20; Acts 10:14-15). The Jewish leaders argue for ritual uncleanness based upon the external, whereas Jesus states that true uncleanness originates from within. The same could be said of the old covenant. Mosaic legislation teaches that one can become ritually impure because of external contaminants, but Jesus drills down to a deeper level of uncleanness—the human heart. True and complete ritual cleansing is now found in Jesus. After he heals a Canaanite woman’s daughter (Mt 15:21-28), a sign that Gentiles are now joining true Israel, he feeds four thousand men plus women and children (15:29-39). The narrative reaches a high point in Matthew 16:16 when Peter finally acknowledges Jesus as “the Messiah, the Son of the living God.”
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      Matthew’s Gospel underscores the title Son of God more than Mark and Luke, attaching it to key events in Jesus’ ministry. Jesus is declared to be God’s Son when he, even as an infant, went to Egypt and retraced the nation of Israel’s steps (Mt 2:15; Hos 11:1). As a recapitulation of the second generation of Israel going through the Jordan, at the baptism in the Jordan River, God declares Jesus to be his Son (Mt 3:17). And just as Israel was called God’s “son” as she wandered in the wilderness (Deut 1:31), so during the wilderness temptation Jesus is called the “Son of God” twice (Mt 4:3, 6; cf. 8:29). Certainly, the title is wedded to Jesus as true Israel. According to Exodus 4:22, Israel is even called a “firstborn son,” so Matthew typologically presents Jesus as the Son who repeats Israel’s career and succeeds where the nation faltered. As the narrative unfolds, the title Son of God thickens and begins to incorporate a “vertical dimension of Jesus’ personhood” that is “virtually tantamount to an affirmation of deity.”15 Jesus claims to possess intimate knowledge of his Father in Matthew 11:27. Toward the end of Matthew’s narrative, Jesus affirms that he is the “Son of God” to the Jewish leaders and then goes on to cite Daniel 7:13, an act that is taken as blasphemy (Mt 26:63-66).


      When God announces to the disciples that Jesus is his Son, he is affirming Jesus’ identity as the divine Son and true Israel. After all Jesus has said and done up to this point in his career, the disciples are beginning to perceive Jesus’ true identity. But such excitement is short lived, as Jesus sternly rebukes Peter for his unbelief in Jesus’ prediction of his suffering and death in Jerusalem (Mt 16:21-28).


      The Transfiguration, one of the climactic events of Jesus’ ministry, discloses his divine identity to Peter, James, and John (Mt 17:1-8). As God’s Son, he is appointed to rule over not simply Palestine but the entire cosmos (17:5). Jesus “leading” the disciples to a “high mountain” and a “cloud covering them” represents Jesus as dwelling in God’s descending heavenly tabernacle. Peter even mentions building three “shelters” or tabernacles (17:4). According to Exodus 24 and 40, Moses and Joshua ascend upon Mount Sinai and a “cloud covered the mountain” (Ex 24:15 LXX) and the same “cloud” later “overshadowed” the tabernacle (Ex 40:35 LXX). As his Galilean ministry ends, it becomes clear that Jesus’ ministry has been destined for a horrific death (14:1-12; 16:21-28; 17:11-12; 17:22-23).


    


    

    

      JESUS’ MINISTRY IN JUDEA AND JERUSALEM (19:1–28:20)


      King David’s first royal act was to conquer the city of Jerusalem that was originally inhabited by Jebusites (2 Sam 5:6-16). Jerusalem, known as the City of David, was also selected as the city that would eventually become the home of Israel’s temple (1 Kings 5–6). But instead of embracing God’s laws, Zion quickly fell into a place of rampant idolatry and wickedness (Is 47; Jer 50). Yet not all is lost, as the prophets expect that Jerusalem will serve as a rallying point in Israel and the nations’ restoration in the latter days. The prophet Isaiah predicted that Israel and the nations would come and worship the Lord in Jerusalem (Is 2:2-5; cf. Mic 4:1-5; Zech 14:16-21). Jeremiah even prophesies that the entire city will blossom into an enormous temple (Jer 3:16-27; cf. Ezek 40–48). The City of David will be the central location of God’s plan of redemption.


      As we wade through Matthew’s Gospel, we soon realize that Jerusalem in the first century is not the “mountain of the LORD’s temple,” where the nations worship Israel’s God (Is 2:2). Zion had lapsed into the epitome of rebellion and wickedness, resembling the old city of Jerusalem the prophets railed against. Instead of welcoming her Messiah with open arms and embracing his kingdom, Israel puts Jesus to death. Yet, in the horrific death of Jesus, God indeed fulfills his promises to Jerusalem. Jesus becomes the rallying point of the nations, the end-time temple, and the beginning of the new creation.


      Triumphal entry, judgment on the temple, and the Olivet Discourse (19:1–25:46). Passion Week brings Jesus’ parables and actions to a head, particularly his relationship to Israel’s temple. Matthew mentions that Jesus’ arrival on a donkey, as Israel’s king, “took place to fulfill what was spoken through the prophet” (Mt 21:4; Zech 9:9). This event is a direct fulfillment of what the prophet Zechariah predicted when he wrote that Israel’s king would arrive on a donkey, symbolizing a peaceful rule. But such a peaceful rule is the result of a battle previously waged by Israel’s Messiah: “See, your king comes to you, righteous and victorious” (Zech 9:9a). Jesus has come to destroy Israel’s enemy—not Rome but Satan—and lead his people out of spiritual exile (Zech 9:16). By coming on a donkey, Jesus symbolically declares that the battle has indeed already been won, a testament to the importance of Jesus’ victory over Satan during the wilderness temptation (Mt 4:1-11). As the victorious ruler, Jesus targets the temple complex and proceeds to judge Israel’s place of worship (21:12-13). This act of judgment on the temple takes center stage during Passion Week and will continue to be a point of contention between Jesus and the Jewish leaders (e.g., 21:23-31; 26:61; 27:39).
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          FIGURE 4.18. DOME OF THE ROCK IN JERUSALEM


        


      


      By singing Psalm 118, the pilgrims identify Jesus as the coming deliverer who will liberate them from bondage. Psalms 113–118 are referred to as Psalms of Hallel (hallel means “to praise”) or the “Egyptian Hallel” (Ps 104– 106; 120–136; 146–150). In general, the Hallel psalms are sung on the Feast of Tabernacles, Pentecost, and the first day of Passover. The reason why the grouping of Psalms 113–18 is called Egyptian Hallel stems from the Jewish conviction that Moses penned these psalms, recounting Israel’s release from Egyptian captivity. They expect that God will repeat Israel’s redemption in an even greater way at the very end of history. As was common, the Jews attending the Passover celebration in Jerusalem sing the Egyptian Hallel as they ventured to Zion. These pilgrims probably perceive Jesus as a political liberator who will lead a successful rebellion against Rome and her allies.


      Jesus’ actions against the temple symbolize God’s utter rejection of Israel’s place of worship. These actions should not be surprising, as John the Baptist anticipated this judgment by challenging Israel’s identity and structure through his baptism of repentance (Mt 3:1-17). John laid the foundation for Israel, especially her temple, to be reconstituted according to different terms. Israel and her temple are now reconstituted around an individual—Jesus of Nazareth. He is the true temple and true Israel, and all those who follow him likewise become the true sanctuary and the true people of God. What is true of Jesus is true of his followers.


      In driving out the money changers from the courtyard, Jesus demonstrates a concern for the nations (Mt 21:12-13). Jesus quotes Isaiah 56:7, a prophecy that the temple would become a rallying place and location of prayer for the Gentiles (Is 56:3-8). Ironically, Israel used the Father’s house, intended to bless all the nations, in a way that prevented the nations from worshiping the Lord. Jesus clears the way for the end-time temple, where outcasts can gather and joyfully experience God’s presence in his house (Is 56:3-8). The locus of God’s presence transitions from the physical temple to the person of Jesus.


      As a result, the temple’s purpose in offering sacrifices for forgiveness passes away. The locus of forgiveness is now found in Jesus, the true temple, not in the sacrifices in the physical temple. Although the blind and lame were forbidden to draw near to the tabernacle as priests (Lev 21:18), they are now healed by Jesus in the temple (Mt 21:14). Jesus paves the way for the establishment of the end-time temple, where outcasts gather and rejoice in God’s presence (Is 56:3-8).
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          FIGURE 4.19. RELIEF OF ROMANS LOOTING ISRAEL’S TEMPLE IN AD 70


        


      


      Much of the Olivet Discourse (24:1–25:46) rests on God’s physical judgment on Israel in AD 70, when Rome sacks Jerusalem and razes the temple. God’s judgment on Israel was well founded, not arbitrary or capricious. Matthew uniquely includes a series of “woe” judgments on the Jewish leaders (Mt 23:13-39). In 23:13-39 Jesus’ attention then turns from the “crowds and the disciples” (23:1) to the “teachers of the law and Pharisees,” who embody the totality of Israelite leadership. These judgments, in keeping with the woe judgments found in the Old Testament (Is 3:9, 11; Jer 48:1; Ezek 16:23), condemn Israel’s leaders and the nation whom they represent. Woe judgments are restricted to those whom God will judge with great finality. Judgment upon the Israel’s leaders turns on two foci: hypocrisy and persecution of the righteous. Woes in chapter 23 are the theological basis for the coming destruction of Israel’s temple outlined in chapter 24. In short, “Israel has rejected its The Passover lies deep within the heart of the Jewish prophets, and that by rejecting them Israel has failed to obey the law of Moses.”16


      

        

          The Passover lies deep within the heart of the Jewish nation, symbolizing God’s redemption and deliverance.


          It recalls how God vanquished Pharaoh and the Egyptians and anticipates what God will do in the future.


        


      


      Last Supper and betrayal (26:1–27:31). The anointing at Bethany (Mt 26:6-13) sets the tone for the events that unfold in the coming days. Little did Mary know that she was anointing Jesus for burial. Unlike John who places Jesus’ anointing in Bethany at the beginning of Passion Week (Jn 12:1-8), Matthew and Mark delay the event until right before the Passover Celebration (Mt 26:17-35; Mk 14:3-9). In doing so, they tie Jesus’ betrayal at the hands of Judas (26:14-16; Mk 14:10-11) to what transpires at the anointing and deftly link the (messianic) anointing to the Passover Celebration. There is no contraction between the accounts, only emphasis.


      The Last Supper celebrates the annual Passover meal. The institution of Passover finds its roots in the Exodus narrative. Each year, an Israelite family must find a perfect male lamb and slaughter it at twilight. It is an atoning sacrifice. Then the families are to eat it a certain way and dress accordingly. They are to take blood from the lamb and apply it to the doorframes of their houses (Ex 12:1-50; Pesah. 10:5). Remarkably, Jesus typologically identifies himself as the ultimate Passover lamb and the Lord who promised to liberate Israel from slavery (Mt 26:26). In other words, Jesus is both the sacrificial lamb and Israel’s God in the flesh.
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          FIGURE 4.20. MODEL OF JERUSALEM


        


      


      Crucifixion and empty tomb (27:32–28:20). Following Jesus’ betrayal and arrest, he appears before the Sanhedrin, the official political representatives of Israel (Mt 26:57-68). The legal interrogation climaxes in Jesus’ identification with the “Son of Man,” who “[sits] at the right hand of the Mighty One and [comes] on the clouds of heaven”—a clear reference to his deity (Mt 26:64; Dan 7:13). Although innocent, Jesus remains guilty in the eyes of the Jewish leaders (Mt 26:60). The next step is to hand him over to the Roman authorities since by law the Jews are unable to employ the death penalty (see Jn 18:31). Matthew mentions two trials before Pilate (Mt 27:11-14; 27:17-26), the latter of which entails Jesus’ official sentencing.


      With mockery the Roman soldiers garb Jesus in royal clothes, complete with a crown of thorns and a staff in hand (Mt 27:28-30). Rife with irony, these soldiers fail to recognize that Jesus is indeed the true king of Israel. But Jesus’ kingship is not limited to a particular plot of land; it stretches to the farthest reaches of the cosmos. Each of the Gospel writers connects Jesus’ suffering with his kingship. At the moment of his suffering, physical defeat, and death, Jesus executes his supreme rule as Israel’s king. The Old Testament generally expected Israel’s Messiah to liberate Israel from political and spiritual oppression (e.g., Gen 3:15; Num 24:17). But Jesus’ kingship and reign are marked not by physical triumph but by death and persecution. Through his defeat, Jesus will emerge physically victorious not only over the spiritual realm but will, at his second coming, emerge consummately victorious over the political realm.


      Throughout Matthew’s narrative, Jesus experiences occasional suffering and tribulation, climaxing with final tribulation of death on the cross. Taken together, these experiences directly fulfill the Old Testament anticipation that great suffering and tribulation would befall Israel in the latter days (e.g., Ezek 38:10-16; Dan 7–12). The Old Testament predicted the nation of Israel would suffer first and then be restored in the kingdom of God through a purified remnant. Now, however, these eschatological two strands are intertwined at the cross. The ideas of tribulation and kingdom, discussed separately in the Old Testament, have been surprisingly merged into a unified, ironic concept in the crucifixion.
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          FIGURE 4.21. JUDAS’S BETRAYAL


        


      


      Matthew recounts strange phenomena accompanying the crucifixion: “From noon until three in the afternoon darkness came over all the land. . .. The curtain of the temple was torn in two from top to bottom. The earth shook, the rocks split and the tombs broke open. The bodies of many holy people who had died were raised to life” (Mt 27:45, 51-52). This seemingly bizarre occurrence of events falls very much in line with the Old Testament; the rending of the veil symbolically represents the destruction of the temple.


      

        

          Even the “tapestry” hanging over the outer entrance into the temple “typified the universe,” and on it “was portrayed a panorama of the heavens” (Josephus, J.W. 5.210-14).


        


      


      The curtains (including the veil before the holy of holies) found in Israel’s temple are constructed of the variegated colors resembling the sky (blue and purple and scarlet material) and decorated with figures of flying cherubim (winged bird-like creatures; Ex 26:1, 31; 36:8, 35).17 The scarlet color symbolizes the fiery color of lightning and perhaps of the sun, with the blue and purple resembling the sky and dark clouds. So also the screen for the courtyard and the entrance to the tent are manufactured out of blue and purple and scarlet material (Ex 26:36; 27:16; 36:37; 38:18). Even the loops on the edge of some of the curtains was to be of blue (Ex 36:11). Josephus and Philo, early Jewish commentators in the first century AD, observe that the outer veil of the Holy Place and curtains of the tabernacle and temple were made to symbolize the four elements of the cosmos: earth, air, water, and fire (Philo, Quaest. Exod. 2.85; Mos. 2.87-88; Josephus, J.W. 5.212-14; Ant. 3.183). The Old Testament and Judaism graphically describe both curtains of the temple, the outer and inner veils, as small-scale portrayals of the entire universe, particularly the visible and invisible heavenly dimensions. Therefore, the rending of the veil in Matthew 27:51-52 symbolizes the beginning destruction of the temple and the cosmos. Jesus’ death sends shockwaves through the cosmos. The destruction of the old age commences with his death, while the new heavens and earth dawn at his resurrection (27:53).
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          FIGURE 4.22. ARCH WHERE PILOT DECLARES, “THIS IS THE MAN”


        


      


      Mary Magdalene and the “other Mary” travel to the tomb to anoint Jesus’ body (Mk 16:1) a few days later, on Sunday. Following a “violent earthquake” (Mt 28:2; cf. 8:24), an angel descends from heaven, pushes the stone away from the tomb, and sat on it (28:2). The angel commands the women to relate to the disciples that Jesus, in keeping with his promise, has risen from the dead (cf. Mt 16:21). As the women run to the disciples to tell them the news, they encounter Jesus and worship him (28:9)—a demonstration that Jesus is Israel’s God incarnate. He commissions the women to tell the disciples that Jesus will meet them in Galilee (28:7, 10; cf. 26:32). Like the women, when the disciples saw Jesus, they “worshiped him” (28:17; cf. 28:9). But, “some” of the disciples still wavered in their faith and “doubted,” apparently lacking a full understanding of the nature of the kingdom and Jesus’ full identity. Such insight will be ultimately be grasped at Pentecost.


      On a mountain in Galilee, Jesus claims that “all authority in heaven and on earth has been given to me” (Mt 28:18). In contrast to the religious authorities who commission the soldiers to spread lies and deceit (28:13), Jesus, as the faithful Son of Man commissions the disciples to spread the message of salvation (28:19-20). This well-known statement continues to fulfill Daniel 7:13-14, a prophecy about the “son of man” receiving “authority, glory and sovereign power” forever. As the Son of Man, Jesus charges the disciples with the so-called Great Commission: “Go and make disciples of all nations. . . teaching them. . .. And surely I am with you always” (Mt 28:19-20). This edict to the disciples renews the Genesis 1:26-28 commission to Adam. All of humanity, Jews and Gentiles, will now experience God’s presence.


      In addition to Daniel 7:13-14, Jesus’ Great Commission to his disciples also appears to allude to the words of Cyrus, the king of Persia, in 2 Chronicles 36:23: “The LORD, the God of heaven, has given me all the kingdoms of the earth and he has appointed me to build a temple for him at Jerusalem in Judah. Any of his people among you may go up, and may the LORD their God be with them.” This passage has three things in common with Matthew 28:18-20: (1) the authority that Cyrus and Jesus assert over the entire earth, (2) the commission to “go,” and (3) the assurance of God’s presence to fulfill the commission.
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          FIGURE 4.23. GARDEN TOMB


        


      


      Jesus’ commission, however, goes beyond the commission of Cyrus. Although Jesus’ commission also has authority over heaven and earth, he refers to his own presence accompanying the disciples. Where the decree of Cyrus focused on the city of Jerusalem, the Great Commission applies to all the nations throughout the earth. Lastly, the decree of Cyrus largely concerns the rebuilding of Israel’s temple, a decree that may be preserved in the Cyrus Cylinder (see fig. 4.24). So it is likely that the theme of temple building is retained in Matthew 28. Jesus’ followers are to fulfill the Genesis 1:26-28 commission by reconstructing the new temple, comprising true worshipers throughout the earth. It is no coincidence that Jesus’ temple-building commission occurs on a mountain, for the three prominent mountains are all associated with God’s sanctuary—Eden, Sinai, and Mount Zion. Indeed, the commission of Genesis 1:28 is given on the mountain of Eden.
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          FIGURE 4.24. CYRUS CYLINDER


        


      


      First Chronicles begins with a genealogy and 2 Chronicles ends with the decree of Cyrus. Matthew, who likewise begins his gospel with a genealogy and concludes it with the divine commission, may partly model his gospel after the beginning and ending of 1 and 2 Chronicles. But the commission in Matthew 28 is not spoken by an unbelieving king to theocratic Israel. The Great Commission is proclaimed by the true, divine king Jesus to true Israel, the disciples. Second Chronicles 36:23 should be understood as indirect fulfillment or a case of typology, in which Jesus’ commission far exceeds the commission of Cyrus.18


      The promise to the disciples that Jesus would be “with” them indicates how the disciples will be empowered to carry out the original commission. Where Adam and Eve, the patriarchs, and Israel failed to spread God’s glory to the ends of the earth, Jesus succeeds. The promise to be “with” them indicates how the disciples will be empowered to carry out the commission. The same divine presence that accompanied the patriarchs (Gen 26:24; 28:15) and Israel (1 Chron 22:18; Hag 2:4-5) will now go with the disciples. As the prophet Isaiah predicted, “Immanuel” or “God with us” has come in the person of Jesus (Mt 1:22-23; Is 7:14). The glory that descended in Jesus and now dwells in the disciples will soon reach the nations.
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