






























































































































































































































































































































































































































































































































































































































































































































































PhD Thesis — S. Wendel McMaster — Religious Studies

And you are sadly mistaken if you think that, just because you are descendants of
Abraham according to the flesh, you will share in the legacy of benefits which God
promised would be distributed through Christ. No one can by any means participate
in any of these gifts, except those who have the same ardent faith of Abraham, and
who approve all the mysteries [of the Jewish scriptures]. . . . There is no other way
but this: that you come to know our Christ, be baptized with the baptism which
cleanses you of your sin (as Isaiah testified), and thus live a life free of sin.

(Dial. 44.1-2, 4)

He indicates that physical Jews need to meet certain criteria to become beneficiaries of
their legacy: they must possess the same faith as Abraham, approve of the mysteries of
the Jewish scriptures,*® and receive cleansing through baptism. Although these particular
qualifications differ from those described in Luke-Acts, Justin similarly asserts in this
context that a physical genealogical connection to Abraham would not ensure
participation in the blessings promised to his descendants.

Again, in his portrayal of the eschatological feast, Justin highlights the necessity
of repentance in a manner that corresponds to the emphasis in Luke. In Dial. 76.3-5,
Justin appears to follow a source that resembles Matt 8:1 1-12,°7 but he contextualizes his

presentation of this material in order to draw attention to the plight of the wicked and

% In this context, approval of “all the mysteries” refers to the recognition and acceptance of the
mysterious manner in which some of the commandments of scripture were arranged to contain coded truths
about “the mystery of Christ” (Dial. 44.2). Similarly, in Dial. 125.3-5, Justin argues that Jews wrongly
reassure themselves that they will be saved because they are descendants of Jacob, rather than making an
effort to comprehend how the Jewish scriptures foretell Christ. Theodore Stylianopoulos, Justin Martyr
and the Mosaic Law (SBLDS 20; Missoula: Scholars Press, 1975), 53-63, concludes that Justin uses a j -
construction in Dial. 44.2 to describe three differing types, or divisions, of Mosaic commandments: ethical
commandments, commandments as types or prophecies that mysteriously refer to Christ, and ritual
commandments that serve as accommodations for the hardness of Israel’s heart. Against Stylianopoulos,
Skarsaune, Proof from Prophecy, 323-324, argues that Justin describes three functions for the Mosaic law
in Dial. 44.2. According to Skarsaune, Justin can treat ritual observances both as types that presage Christ
and as commands that aim to prevent Israel from idolatry. For further discussion of the law as a
preventative measure for Israel’s inclination to idolatry, see Marcel Simon, Verus Israel: A Study of the
Relations between Christians and Jews in the Roman Empire, 135-425 (New York: OUP, 1986), 166, who
asserts that Justin uses this argument to demonstrate the transitory nature of the law.

%7 The descriptions of the eschatological feast in Dial. 76.4, 120.5-6, and 140.4 are almost
identical to each other, with a few minor variations, and clearly rely on a source parallel to Matt 8:11-12.
For further discussion see A. J. Bellinzoni, The Sayings of Jesus in the Writings of Justin Martyr (NovTSup
17; Netherlands: E. J. Brill, 1967), 28-30.
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their need for repentance. For example, he prefaces his description of the eschatological

feast by contrasting those who please the Father with those who withdraw from his will:

For he [Christ] openly taught the great counsels that the Father intended for those

who either were or shall be pleasing to him, as well as for those humans or angels

who withdrew from his will. Here are his words of instruction: “They shall come
from east and west, and shall sit down with Abraham and Isaac and Jacob in the
kingdom of heaven; but the children of the kingdom shall be cast out into exterior
darkness” (cf. Matt 8:11-12). And “Many will say to me in that day, Lord, Lord, did we
not eat and drink and prophesy and cast out devils in you name? And then I will say to
them: Depart from me” (cf. Matt 7:22-23). Again, in other words, with which he will
condemn them who are not worthy to be saved, he said: “Depart into exterior darkness,
which the Father has prepared for the devil and his angels” (cf. Matt 25:41).

(Dial. 76.3-5)

Through the addition of two other Matthean sayings, Justin emphasizes the rejection of
the wicked; those who are not worthy to be saved will experience exclusion.”® Thus,
although Justin relies on Matthean material, he highlights the exclusion of the wrong-
doers in a manner that corresponds to the emphasis in Luke 13.

Again, in Dial. 120.5-6, Justin refers to the end-time feast in the course of
describing a division between wicked and righteous Jews. Prior to referring to the
eschatological feast, Justin explains that the martyrdom of Isaiah, by being sawn in half,

served as a symbolic representation of a division of the Jewish nation:

This incident [the death of Isaiah], too, was a symbol of Christ, who is going to

cut your nation in two, and to admit the worthy half into his eternal kingdom with

the holy patriarchs and prophets. But the rest, he has said, he will condemn to the
undying flames of hell, together with all those of all the nations who are likewise
disobedient and unrepentant. Indeed, he said: “For many will come from the east

and from the west, and will sit down with Abraham and Isaac and Jacob in the kingdom
of heaven; but the children of the kingdom will be put forth into darkness outside” (cf.
Matt 8:11-12).

(Dial. 120.5-6)

In this context, Justin describes a division between worthy and unworthy Jews and

consigns the disobedient and unrepentant to eternal punishment. Again, this parallels the

*8 Compare I Apol. 16.9-13 where Justin combines a similar set of sayings in order to stress the
necessity of obedience. In this context, however, Justin does not clearly refer to the eschatological feast.
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exclusion of wicked Jews in Luke 13. For Justin, however, the division more clearly
involves the nations as well; 5% both Jews and non-Jews receive or are excluded from the
future blessings associated with Abraham on the basis of their obedience and
repentance.60

Although Jeffrey Siker argues that Justin uses the portrait of an eschatological
pilgrimage and feast to illustrate a contrast between non-Jewish Christ-believers and
Jews,”! this does not seem to be Justin’s primary concern in his use of this image. To be
sure, Justin elsewhere typically draws a contrast between these two groups, and
frequently describes the exclusion of the Jewish nation. Nevertheless, the descriptions of
an end-time feast in Dial. 76.3-5 and 120.5-6 serve as rare examples where Justin does
not correlate a division between the obedient and disobedient with a distinction between

Jews and non-Jews. Instead, he indicates that Jews who repent and obey would qualify to

receive Abrahamic blessings in the coming age.

% Although the phrase “many will come from east and west, north and south” in Luke 13:29 may
foreshadow the inclusion of the nations, Luke does not make this explicit nor does he describe a division
between righteous non-Jews and unrepentant Jews in this parable.

% In Dialogue 139-140, Justin prefaces yet another reference to the eschatological feast by
asserting that the descendants of “Japheth” (symbolizing the Romans) would eventually take the promised
land away from Jews as part of the fulfillment of Gen 9:24-27. In this context, he further warns that the
children of Abraham who are “sinners, and faithless, and disobedient towards God” should not expect to
receive an everlasting kingdom in the eschatological age. He maintains that although Daniel, Noah, and
Jacob might pray for sons and daughters, their request would not be granted since every person will receive
reward and punishment for their own actions (Dial. 140.3; cf. Ezek 14:20; 18:4-20; Deut 24:16).
Subsequently, he describes the eschatological feast (Dial. 140.4; cf. Matt 8:11-12) and emphasizes the role
of volition in determining one’s plight in the eschatological future: “Besides, | have already shown that
they who were foreknown as future sinners, whether humans or angels, do become so, not through God’s
fault, but each through his own fault.” Similarly, in Dialogue 25-26, Justin warns that the physical
descendants of Abraham should not assume that they will receive part of the “divine legacy” and an
inheritance with the patriarchs if they do not repent.

8! Siker, Disinheriting the Jews, 182-183. Rodney Werline, “The Transformation of Pauline
Arguments in Justin Martyr’s ‘Dialogue with Trypho’,” HTR 92 (1999): 86-87, also asserts that Justin uses
Matt 8:11-12 as source because it places Christ-believers at the feast together with the patriarchs. Werline
argues that Justin in this way attempts to present Christ-believers as the true descendants and heirs of
Abraham in Dial. 120.6, although he does not explain how he arrives at this conclusion.
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The Descendants of Abraham and the Inclusion of Non-Jews

As Skarsaune and O’Neill have both noted, the speech of Stephen in Acts 7
expresses a view that resembles the description of Jews in the writings of Justin: the
Lukan Stephen and Justin accuse Jews of resisting the prophets, killing the “Just One,”*
and practicing idolatry. ® For both authors, this behavior disqualifies Jews from
receiving the promises designated for the descendants of Abraham. Despite this common
conclusion, Justin develops these themes beyond Acts 7 by drawing a further contrast
between Jews and non-Jewish Christ-believers, and asserting that the latter would receive
the promises and heritage originally intended for the physical descendants of Abraham.

In Dial. 92.1-5, for example, Justin argues that physical circumcision has no

benefit since Abraham was justified because of his faith.** This faith, Justin argues,

represents a “circumcision of the heart” that enables non-Jewish Christ-believers to

52 Note also the allusion to their murder of the “Righteous One” in Dial. 119.2, which parallels the
accusation in Acts 7:52. See also Dial. 16.4, a text that associates the killing of Jesus, “the Just One” (6
dikatog), with persecution of the prophets before him and with persecution of Christ-believers after him (cf.
Dial. 108.2). This resembles the description of the death of Jesus in Acts 7:51. Compare also Dial. 17.2;
133.1-2; 136.3; 137.3. These latter passages cite LXX Isa 3:10 in reference to the persecution of 6 dikatoc.
As O’Neill, Theology of Acts, 82-93, 142-143, notes, Luke and Justin both use the title 6 d{kavog in similar
ways; cf. Skarsaune, Proof from Prophecy, 288-295; Acts 3:14; 7:52; cf. 1 Apology 47-49; Dial. 16.4; 93.4;
108.2-3; 119.3; 133.2; 136.3.

5 Compare especially Dialogue 22 with Acts 7 and the citation of Isa 66:1-2 in both of these texts.
Both Dial. 22.3-4 and Acts 7:42-43 also cite from Amos 5:25-26 (cf. I Apol. 37.3-8). Skarsaune, Proof
from Prophecy, 124, 314-315, maintains that the differences between the forms of these citations suggests
that Justin uses a written source that was different from Acts. Nevertheless, he suggests that the polemical
use of Isa 66:1-2 in Acts 7:49-50 may lie behind the testimony source that Justin used. He rightly notes,
however, that Justin’s description of temple worship as a practice that was permitted to prevent the idolatry
of Jews (see, e.g., Dial. 18.5; 19.5-6;20.4; 22.1-3, 11; 43.1; 67.8; 73.6; 102.6; 131.4; 132.2; 133.1; 136.3)
differs from positive sentiments expressed toward the temple and the law in Luke-Acts (see, e.g., Luke
1:59; 2:21; Acts 7:8; 16:3; 21:21-26). By contrast, Marcel Simon, Verus Israel, 86, argues that the speech
of Stephen already contained the sentiments of Justin, including the idea that God only tolerated cultic
worship and allowed it as a concession to prevent idolatry.

% Justin often links the figure of Abraham with discussions about circumcision (Dial. 11.5; 16.2;
19.4; 23.3-4; 26.1; 27.5; 33.2; 43.1; 46.3-4; 47.1-4; 92.2-3; 113.6-7; 114.3-4). For further discussion, see
Siker, Disinheriting the Jews, 165-170,
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become just and pleasing to God apart from physical circumcision.®> Subsequently,
Justin contrasts this group with Jews and asserts that God permitted the latter to practice
rituals, sacrifices, and temple worship in order to prevent them from committing idolatry
(Dial. 92.4).% Justin even asserts in this context that God permitted circumcision so that
Jews could be marked off for punishment; that is, their circumcision served as a means of
identifying Jews for expulsion from Jerusalem after the Bar Kokhba revolt (Dial. 92.2).%
Thus, although both Luke and Justin link the idolatry of Jews with their failure to receive
the inheritance promised to the descendants of Abraham, Justin goes further than Luke by
expressing a sharper critique of Jews and Jewish practices,® presenting non-Jews as heirs
to the legacy of Abraham, and characterizing the entire Jewish people as disobedient and

therefore unfit to inherit the blessings of Abraham.®

% Elsewhere, Justin explains that “circumcision of the heart” represents the proper understanding
and reception of the words of the apostles and Christ that frees Christ-believers from idolatry (Dial. 113.6-
7; 114.3-4; cf. Dial. 28.2-3). He also refers to a “spiritual circumcision” that Christ-believers receive
through baptism (Dial. 43.2).

% According to Justin, God instituted circumcision and ritual law because of his foreknowledge of
Israel’s unbelief and disobedience (Dial. 12.3; 18.2;21.1;22.2;43.1;44.2; 46.5; 67.8; 92.4).

87 This represents but one of Justin’s descriptions of the removal of Jews from the land of promise
(1 Apol. 32.3; 53.3; Dial. 16.2; 25.5; 40.2). Justin maintains that the expulsion of Jews from their land in
135 CE occurred as punishment for sin and as the fulfillment of prophecy (Dial. 16.2; 25.5).

88 Although the speech of Stephen outlines the past idolatry of Israel (Acts 7:39-43) and indicates
that “the Most High does not dwell in houses made with human hands” (7:48), these descriptions of Jews
and their temple do not go beyond those found in the Jewish scriptures (see discussion in footnote 44
above).

% See also Qdil Hannes Steck, Israel und das gewaltsame Geschick der Propheten:
Untersuchungen zur Uberlieferung des deuteronomistischen Geschichtsbildes im Alten Testament,
Spdtjudentum und Urchristentum (WMANT 23; Neukirchen-VIuyn: Neukirchener Verlag, 1967), 60-80,
153-169, who notes that certain early Jewish interpreters also transform the Deuteronomistic pattern of sin-
exile-return to describe a final rejection at the end of the age that would forever exclude unfaithful Jews
(e.g., CD 1-2; 3:12-21; 6:1-21; 1 QS 1:16-21; 5:1-13; 8:5-19; 1 En 93:1-10). Although Skarsaune, Proof
Jfrom Prophecy, 429, suggests that Justin relies on a Deuteronomistic concept of sin-exile-conversion-return
and uses the motif of the Jewish murder of the prophets to describe the persecution of Christ and Christ-
believers, he rightly points out that Justin also transforms this Deuteronomistic preaching by developing an
anti-circumcision polemic based on Hadrian’s decree. That is, he claims that God gave circumcision to
Abraham because he anticipated the future disobedience of Jews and knew that they would need to be
marked off from other peoples in order to be punished by expulsion from Jerusalem (see, e.g., Dial. 16.2;
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Similarly, in Dial. 130.1-4, Justin interprets Deut 32:43 — “Rejoice, O Gentiles
with his people” — as a description of how non-Jews receive the inheritance promised to
the descendants of Abraham. Although Justin affirms that certain Jews will receive an
inheritance — the patriarchs, prophets, and “every Jew who is pleasing to God” (Dial.
130.2) — he proceeds to argue that the dispersion at the tower of Babel and the subsequent
election of Israel was nothing but a symbolic foreshadowing of the election of non-

Jewish Christ-beliévers:

Now, gentlemen, I wish to call to your attention other passages from Moses, from
which you will perceive that in the beginning God dispersed all men according to
nationality and language, and from all these nations he chose for himself yours — a
useless, disobedient, and faithless nation. And he showed that those of every nationality
who were chosen have obeyed his will through Christ, whom he calls Jacob, and
surnames Israel, so those [Christ-believers] should also be called Jacob and Israel,

as [ have proved at length. For, when he exclaims, “Rejoice, you Gentiles, with his
people” (Deut 32:43), he gives them a share in a similar legacy and attributes to them a
a similar name; but calling them “Gentiles,” and stating that they rejoice with his people,
he does so as a reproach to your nation. For just as you angered him by your acts of
idolatry, so he has deemed them, though they were likewise idolaters,” worthy to

know his will and share in his inheritance.

(Dial. 130.3-4)

Justin here describes Jews as “a useless, disobedient, and faithless nation” (Dial. 130.3)
and asserts that God reproaches them because he was angered by their idolatry (Dial.
130.4). Conversely, he claims that non-Jewish Christ-believers have become heirs of the

legacy of “Israel” and “Jacob” on the basis of their obedience (Dial. 130.4).

19.5; 92.2; cf. 1 Apology 47-48). Justin therefore argues that Jews are by nature disobedient and therefore
unfit to become heirs to the Abrahamic legacy (e.g., Dial. 92.3-5); cf. Annette Reed, “The Trickery of the
Fallen Angels and the Demonic Mimesis of the Divine: Aetiology, Demonology, and Polemics in the
Writings of Justin Martyr,” JECS (2004): 155-156.

70 Although Falls translates the phrase el6wiordtpag dviac as “though they are likewise idolaters,”
A. Cleveland Coxe, James Donaldson, and Alexander Roberts, eds., The Ante-Nicene Fathers: Translations
of the Writings of the Fathers Down to A.D. 325 (10 vols.; Grand Rapids: Eerdmans, 1989), 1:265, render it
as “those who were idolaters.” Noting that Justin elsewhere refers to the former idolatrous practices of
Christ-believers (Dial. 30.3; 46.7; 111.4), Marcovich here suggests the addendum eidwAordtpag [maiat]
OVTHC.
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Dialogue 119 provides an especially vivid example of both the similarities and
differences between the presentation of the recipients of Abrahamic promises in the
writings of Luke and Justin. In Dial. 119.1-2, Justin reads Deut 32:16-23 as a
denunciation of the idolatry of present-day Jews but interprets Zech 2:11 and Isa 62:12 as

descriptions of Christ-believers, the new and holy people of God:

They provoked me with strange gods; they stirred me up to anger with their abominations.
They sacrificed to devils whom they knew not. . . . And the Lord saw, and was jealous,
and was moved to wrath by reason of the anger of his sons and daughters, and he said: “I
will hide my face from them, and I will show what their last end shall be; for they are a

a perverse generation, children in whom there is no faith. . .” (Deut 32:16-23).”" And after
the Just One was put to death, we blossomed forth as another people, and sprang up like
new thriving corn, as the prophet exclaimed: “And many nations shall flee unto the Lord
that day for a people; and they shall dwell in the midst of the whole earth” (Zech 2:11).
But we Christians are not only a people, but a holy people, as we have already shown:
“And they shall call it a holy people, redeemed by the Lord” (Isa 62:12).

(Dial 119.2-3)

To some extent, this distinction between Christ-believers and Jews resembles the contrast
between Christ-believing Jews and their opponents (e.g., Cyrenians, Alexandrians, and
the Sanhedrin) in Acts 7. Beyond distinguishing between faithful and idolatrous Jews,
however, Justin asserts that non-Jews who believe in Jesus become the offspring of
Abraham. In Dial. 119.4, Justin argues that, by promising Abraham that he would be the
father of many nations (Gen 17:4), God did not refer to Arabs, Idumeans, and other

peoples, but rather to a specific people who became his descendants:

We are not a contemptible people, nor a tribe of barbarians, nor just any nation
as the Carians or the Phyrgians, but the chosen people of God who appeared to
to those who did not seek him. . . . For, this is really the nation promised to
Abraham by God, when he told him that he would make him a father of many
nations, not saying in particular that he would be the father of the Arabs or the

" There are only a few minor variants and one omission in the citation of LXX Deut 32:16-23.
Skarsaune, Proof from Prophecy, 53, suggests that Rom 10:19 might have been Justin’s guide for citing
Deut 32:16-23. See also J. Smith Sibinga, The Old Testament Text of Justin Martyr I: The Pentateuch
(Leiden: Brill, 1963), 99, 144-145, Pierre Prigent, Justin et L’Ancien Testament: L’argumentation
scripturaire du traité de Justin contre toutes les hérésies comme source principale du Dialogue avec
Tryphon et de la Premiére Apologie (Ebib; Paris: Lecoffre, 1964), 288.
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Egyptians or the Idumeans, since Ishmael became the father of a mighty nation
and so did Esau.”

In his view, since Christ-believers hear and obey the voice of Christ, they represent the

righteous nation promised to Abraham:

What greater favor, then, did Christ bestow on Abraham? This: that he likewise
called with his voice, and commanded him to leave the land wherein he dwelt.”
And with that same voice he has also called of us, and we have abandoned our
former way of life in which we used to practice evils common to the rest of the
world. And we shall inherit the holy land together with Abraham, receiving our
inheritance for all eternity, because by our similar faith we have become children
of Abraham. For, just as he believed the voice of God, and was justified thereby,
so have we believed the voice of God (which was spoken again to us by the prophets
and the apostles of Christ) and have renounced even to death all worldly things.
Thus, God promised to Abraham a religious and righteous nation of like faith, and
a delight to the Father; but it is not you, “in whom there is not faith” (Deut 32:20).
(Dial. 119.5-6)

For Justin, then, obedience and faith in the words of the prophets and the testimony of the
apostles qualifies non-Jews to become heirs of the land and blessings that God promised
to the descendants of Abraham (cf. Dial. 138.3; 139.5). Indeed, in his view, Christ-
believers really are the nation that God promised to Abraham (Dial 119.4).

In Dial. 119.5-6, the reasoning that Justin uses to present non-Jewish Christ-
believers as descendants of Abraham resembles the arguments of Paul in Romans 4 and
Galatians 3: non-Jews become heirs to the legacy of Abraham because they are blessed

with and justified by the same faith as Abraham.” By also arguing that the repentance,

7 Therefore, although Justin recognizes that non-Jews differ from Jews in their physical
relationship to Abraham, he ultimately argues that non-Jewish Christ-believers replace Jews as the rightful
descendants and heirs of Abraham (Dial. 119.5-6).

7 Note that this assertion assumes Christ’s pre-existence and interaction with Abraham.

™ Similarly, in Dial. 11.5, Justin follows the logic of Paul by asserting that since Abraham was
approved and blessed by God while he was still uncircumcised, non-Jews who have faith in Christ become
his descendants (cf. Rom 4:13-25). Notably, Dial. 11.5 (cf. Dial. 119.4) and Rom 4:17 both cite or allude
to Gen 17:4. As Werline, “Pauline Arguments,” 84-86, notes, however, Paul indicates that Jews and
Gentiles both trace their lineage to Abraham whereas Justin asserts that non-Jewish Christ-believers replace
Jews. Although Justin (Dial. 119.6) and Paul (Gal 3:8-9) appeal to Gen 15:6 and declare that non-Jewish
Christ-believers obtain righteousness in the same manner as Abraham, Werline argues that Paul describes
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piety, and obedience of Christ-believers commend them as descendants of Abraham,
Justin adds an element to the Pauline description of justification by faith that resembles
the emphasis in Luke-Acts (e.g., Luke 3:7-9; 13:22-30; Acts 7:2-53).”° Justin thus
follows a Pauline line of thought insofar as he argues that non-Jewish Christ-believers
have become descendants and heirs of Abraham but follows a Lukan line of thought
insofar as he presents repentance and obedience as central qualities of the children of
Abraham (Dial. 119.6; cf. 11.5).7
Summary

Both Luke and Justin portray repentance and obedience as distinguishing marks
of Jews who receive the blessings and heritage promised to the seed of Abraham. This
perspective resembles that of a number of early Jewish interpreters who differentiate
between their groups and other Jews on the basis of their repentance and covenant
fidelity, as well as their interpretation of the Jewish scriptures. Nevertheless, whereas
Luke describes a division between repentant and unrepentant Jews and defines only the

former group as the true children of Abraham, Justin more typically presents non-Jewish

the justification of Abraham by faith to show that both Jew and Gentile inherit the promises made to
Abraham (Gal 3:28-29) whereas Justin uses this argument, together with prophetic texts, to claim that
Christ-believers represent true Israel rather than Jews; cf. Craig D. Allert, Revelation, Truth, Canon and
Interpretation: Studies in Justin Martyr’s Dialogue with Trypho (VCSup 64; Leiden: Brill, 2002), 172-174.

7 Certainly, Paul also describes the piety of Christ-believers, and their repentance from idolatry
(see, especially, 1 Thess 1:9). Although Paul also highlights the central role of obedience in the lifestyle of
Christ-believers (e.g., Romans 6-8; Galatians 5), for Justin, these attributes demonstrate that Christ-
believers are the true children of Abraham. This differs from Paul’s emphasis on faith as the qualifying
characteristic of the descendants of Abraham.

7 Likewise, in Dial. 11.4, Justin highlights the repentance and obedience of Christ-believers, and
presents this transformation in their lifestyle as evidence that they have become the descendants and heirs
of Abraham. Again, in Dial. 23.4-5, Justin affirms that Abraham was justified because of his faith, but
further argues that the righteousness of Christ-believers is determined through “acts of piety and justice”
(Dial. 23.5).
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Christ-believers as the descendants of Abraham and rightful heirs of the promises
originally made to Jews.
5.4 Isaianic Promises
S.4.1 Isaianic Promises in Luke-Acts

As noted in chapter four, Luke depicts the scriptural interpretation and message of
the Christ-believing community as the realization of the illumination of the nations that
Isaiah foretells (e.g., Luke 2:30-32; 3:4-6; 4:16-31; 24:44-49; Acts 1:8; 13:46-47; 26:17-
18, 23). In his development of this theme, moreover, Luke indicates that Jews and non-
Jews become recipients of different aspects of Isaianic promises — those that relate to
Israel and to the nations respectively.
5.4.1.1 Isaianic Promises, Israel, and the Nations

Besides presenting Jesus as the mediator of restoration for Israel and illumination
for the nations, Luke presents the Twelve, Paul, and Barnabas as servants of YHWH who
announce salvation for Jews and non-Jews through their proclamation of the message of
Jesus and his fulfillment of the Jewish scriptures (Luke 24:44-49; cf. Acts 1:8; Acts
13:46-47; 26:17-18, 23). In this sense, both Jesus and leading Jewish Christ-believers
participate in the fulfillment of Isaianic promises that refer to the servant of YHWH while
Jews and non-Jews who embrace their message and scriptural interpretation become
recipients of the restoration and illumination promised in passages such as Isa 42:6-7 and
49:6.

Luke 2:25-32 serves as an example of how Luke assigns different aspects of the

fulfillment of Isaianic promises to Jesus, Israel, and the nations. In this passage, Luke
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has Simeon identify Jesus as the source of salvation for all peoples but distinguish
between Jews and non-Jews as beneficiaries of his intervention:

Master, now you are dismissing your servant in peace, according to your word;
for my eyes have seen your salvation, which you have prepared in the presence
of all peoples,”’ a light for revelation to the Gentiles and for glory to your people
Israel.

(Luke 2:29-32)

The translation above places the term “light” (¢&¢) in apposition to the phrase “your
salvation” (t0 owtnpLov oov) and interprets “for” (ei¢) as the governing preposition of
both “revelation” (dmoxaAvyiv) and “glory” (66Exv). This rendering characterizes the
salvation of God as a type of enlightenment for both Israel and the nations.”® Similarly,
in Luke 3:6, Luke presents the “salvation” (10 owtnptov) brought about by Christ as a

form of illumination that “all flesh” will see (Isa 40:3-5).” Notwithstanding this

77 George D. Kilpatrick, “Laos at Luke 2:31 and Acts 4:25, 27,” JTS 16 (1965): 127, argues that
earlier commentators wrongly interpreted tGv Aacv (Luke 2:31) as a reference to the nations. He notes
that Luke may have intended to change tév €é6vdv, from Isa 52:10, to tddv Aadv in order to apply this text
to Jews. Others such as Bock, Luke, 1:243; Nolland, Luke, 1:120; Fitzmyer, Luke, 1:428, rightly point out
that, in light of the subsequent references to Israel and the nations in Luke 2:32, mavtov tév Axdv in Luke
2:31 probably refers to both Jews and non-Jews.

S0 also Fitzmyer, Luke, 1:428; Bock, Luke, 1:244. Alternatively, “light” (¢&¢) and “glory”
(66Eav) may both stand in apposition to “salvation” in which case Luke 2:32 anticipates how Jews and non-
Jews experience the coming salvation in distinctive ways: light for non-Jews and glory for Israel. So
Plummer, Luke, 69, Schiirmann, Lukas, 1:206; Bovon, Luke, 103. Although Nolland, Luke 1:120
recognizes that 56fav and dmokdAuviiy could be grammatically parallel in this text, he maintains that 56€av
and ¢di¢ are better understood as parallel terms because of the obvious dependence of the passage upon
themes from Deutero- and Trito-Isaiah (see, e.g., Isa 49:5-6; 58:8; 60:1-2, 19-20); cf. Green, Luke, 149. A.
F. Loisy, L 'Evangile selon Luc (Paris: Emile Nourry, 1924), 122, concludes that both interpretations are
possible. John J. Kilgallen, “Jesus, Savior, the Glory of Your People Israel,” Bib 75 (1994): 306-307, 314-
317, suggests that light is characteristic of salvation for the Gentiles but “glory” is characteristic of
salvation for Israel. In either case, Luke 2:32 clearly indicates that both groups would participate in the
coming salvation of God but also assumes that they will retain their distinct identity as Jews and non-Jews
in this era.

™ As Tannehill, Narrative Unity, 1:40, notes, the neuter form 1o owtprov appears only four times
in the NT, three of which occur in Luke-Acts (Luke 2:32; 3:6; Acts 28:28; Eph 2:3). Tannehill suggests
that Isa 40:5 forms the scriptural basis for these occurrences of & owtpiov in Luke-Acts; cf. Dupont,
Salvation, 16; Marshall, Luke, 137; Schiirmann, Lukas, 160; Fitzmyer, Luke, 1:428; Nolland, Luke, 1:114;
Pao, Isaianic Exodus, 40. Note, however, that Luke omits the phrase kel ddpOnoeton 1) 66Ex kupiov from
Isa 40:5a. Nolland, Luke, 1:144, suggests that this is because “glory” did not aptly describe the public
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presentation of the equal treatment of all peoples, Luke 2:32 refers to Jews and non-Jews
as distinct entities. To Israel, the coming salvation and light would be “for glory”
whereas, to the nations, it would be “for revelation.”®’

Similarly, the Lukan Paul indicates that he was commissioned as a witness and
mediator of the illumination that Isaiah promised by indicating that God sent him to open
people’s eyes, and turn them from darkness to light (Acts 26:16-18; cf. Isa 42:6-7).*!
Nevertheless, he differentiates between Jews and non-Jews in this description by
indicating that he was commissioned to open the eyes of God’s “people” (Axdg) and “the
nations” (¢6vog). Likewise, when Luke has Paul describe Jesus as the mediator of this
illumination, he distinguishes between Jews and non-Jews by explaining that Jesus
proclaims light “both to our people and to the nations” (1@ te Aa® kal toig ébveay,
Acts 26:23). Therefore, although Luke indicates that all people receive the salvation and
illumination that Isaiah promises, he recognizes that they do so as Jews and non-Jews.
This interpretation corresponds to the Isaianic promise that the servant of YHWH would
effect God’s salvation for Israel and the nations.

Despite the effort of Luke to present Jews and non-Jews as legitimate heirs of
Isaianic promises made to Israel and the nations, he also indicates that some Jews reject

the deliverance that Jesus provides for them (e.g., Luke 4:16-31; Acts 13:46-47).

Moreover, because Luke also presents non-Jews as beneficiaries of the fulfillment of

ministry of Jesus; cf. Marshall, Luke, 137. Numerous scholars also argue that Luke includes the part of Isa
40:5 that contains the reference to “all flesh” since this is in keeping with his interest in demonstrating the
universality of God’s salvation. See, e.g., Fitzmyer, Luke, 1: 461; Marshall, Luke, 137; Schitremann,
Lukas, 1:160-161.

8 As Bovon, Luke, 103, notes, “the usual separation between Israel and the Gentiles is respected”
in Luke 2:32.

8! For further discussion of Acts 26:16-18, see chapter four, pages 172-173.
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Isaianic promises, it is possible that, in some instances, he envisages a transfer of
scriptural promises from Jews to non-Jews. Because Luke 4:16-18 and Acts 13:46-47
explicitly cite passages from Isaiah that foretell the restoration of Israel in contexts where
Jews also reject the message of Christ and Christ-believers, they serve as important test
cases for exploring this possibility.

In Luke 4:16-21, the Lukan Jesus announces that he will effect a liberation for the
people of God that Isaiah foretold (Isa 61:1-2; cf. Isa 58:6):%

And He came to Nazareth, where He had been brought up; and as was His custom,

He entered the synagogue on the Sabbath, and stood up to read. And the book of the
prophet Isaiah was handed to Him. And He opened the book, and found the place
where it was written, “The Spirit of the Lord is upon Me, Because He anointed Me

to preach the gospel to the poor. He has sent Me to proclaim release to the captives,
And recovery of sight to the blind, To set free those who are downtrodden, to proclaim
the favorable year of the Lord.” And He closed the book, and gave it back to the
attendant, and sat down; and the eyes of all in the synagogue were fixed upon Him.
And He began to say to them, “Today this Scripture has been fulfilled in your hearing.”
(Luke 4:16-21)

The four infinitival phrases in his citation of Isa 61:1-2; 58:6 outline the activities that he

% 4%

will perform in this role: “to preach the good news to the poor,” “to proclaim release to
prisoners (knpUEar aiypaidtolc &deoir) and sight to the blind,” “to let the oppressed go
free (amooteldal Tebpavopérouvg v ddéoet),” and “to proclaim the favorable year of the

Lord.” The added phrase “to let the oppressed go free” from Isa 58:6 accentuates the

element of release (d¢eoig) in his ministry. This addition, together with the reference to

%2 In this passage, Luke appears to identify Jesus as the same type of servant or messenger
described in Isaiah 40-55. Commentators often note the similarities between Isaiah 61 and Isaiah 40-55.
See, for example, W. A. M. Beuken, “Servant and Herald of Good Tidings: Isaiah 61 as an Interpretation of
Isaiah 40-55,” in The Book of Isaiah = Le livre d’Isaie: Les oracles et leurs relectures unité et complexité
de l'ouvrage (BETL 81; ed., J. Vermeylen; Leuven: Peeters, 1989), 411-442; C. Westermann, Isaiah 40-66:
A Commentary (OTL; trans. J. J. Scullion; London: SPCK, 1986), 365-367; R. N. Whybray, Isaiah 40-66
(NCB; London: Marshall, Morgan & Scott, 1975), 240. For further discussion of Luke’s use of Isaiah as a
unified whole, see Mark L. Strauss, The Davidic Messiah in Luke-Acts: The Promise and Its Fulfillment in
Lukan Christology (JSNTSup 110; Sheffield: SAP, 1995), 226-249.
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“the favorable year of the Lord” (Luke 4:19), suggests that Luke also wishes to portray
Jesus as the agent of an end-time Jubilee liberation (4peorc).®* By having Jesus present
himself as the herald of a Jubilee release, Luke indicates that Jesus both announces and
effects the fulfillment of scriptural promises for Israel.**

Initially, the people of Nazareth receive the declaration of Jesus favorably, and
seem to expect that they will become the primary beneficiaries of his fulfillment of
scriptural promises (Luke 4:22). The mood of the group soon changes, however, when

Jesus explains that his ministry will not meet their expectations:

He said to them, “Doubtless you will quote to me this proverb, ‘Doctor, cure
yourself!” And you will say, ‘Do here also in your hometown the things that
we have heard you did at Capernaum.”” And he said, “Truly I tell you, no
prophet is accepted in the prophet’s hometown. But the truth is, there were

8 See also the use of this term in Leviticus 25 and 27. Luke probably connects the two Isaianic
passages because of their common reference to &deorg. It appears as if he omitted the phrase iaoaofer ol
ovvtetpippévoung th kopdig from LXX Isa 61:1 and inserted the phrase dnooteiiar teBpovopévovs év
dpéoer, which is almost identical to dndoteile teBprvopévong &v ddéoer from LXX Isa 58:6. For further
discussion of this and other adaptations to LXX Isa 61:2, and textual variants, see Bock, Proclamation,
105-111; Pao, Isaianic Exodus, 72. For further discussion of the use of the Jubilee theme in Luke 4:16-21,
the gospel of Luke, and Isa 61:1-2, see Robert B. Sloan, The Favorable Year of the Lord: A Study of
Jubilary Theology in the Gospel of Luke (Austin: Schola, 1977); Green, Luke, 212-213; Paul Hertig, “The
Jubilee Mission of Jesus in the Gospel of Luke: Reversals of Fortunes,” Missiology 26 (1998): 177;
Nolland, Luke, 1:197; Tannehill, Narrative Unity, 1:72.

¥ Bock, Proclamation, 105-111, argues that Luke presents Jesus as the messiah-servant who
fulfills messianic and prophetic roles by both proclaiming and effecting salvation; cf. Marshall, Luke, 178,
who concludes that this passage presents Jesus as the eschatological prophet who should also be identified
with the messiah and servant that Isaiah anticipates. Others argue that Luke here focuses on the role of
Jesus as eschatological prophet without reference to his messianic status. See, e.g., F. Hahn, The Titles of
Jesus in Christology: Their History in Early Christianity (New York: The World Publishing Co., 1969),
381-382; U. Busse, Das Nazareth-Manifest Jesu. Eine Einfithrung in das lukanische Jesusbild nach Lk
4.16-30 (SBS 91; Stuttgart: Katholisches Bibelwerk, 1978); Max Turner, “Jesus and the Spirit in Lucan
Perspective,” TynBul 32 (1981): 3-42; Nolland, Luke, 1:96. Although E. Earle Ellis, The Gospel of Luke
(London: Marshall, Morgan & Scott, 1981), 98, argues that Luke 4:16-21 portrays Jesus as the servant of
YHWH, Fitzmyer, Luke, 1:529, maintains that since Isaiah 61 does not form part of the Servant Songs,
Jesus is better understood as an anointed prophet in this context. Still others maintain that Luke presents
Jesus primarily as a Davidic messiah in Luke 4:16-21. See, e.g., Schiirmann, Lukas, 1:229; R. C.
Tannehill, “The Mission of Jesus according to Luke IV 16-30,” in Jesus in Nazareth (BZNW 40; ed. E.
Grisser; Berlin: de Gruyter, 1972), 69; idem, Narrative Unity, 1:63; W. C. van Unnik, “Jesus the Christ,”
NTS 8 (1961-1962): 113-116. Strauss, Davidic Messiah, 226-249, argues convincingly that Luke’s use of
Isaiah as a unified source enables him to link the roles of Jesus as servant, messiah, and prophet-herald
together. See also chapter two, pages 114-116.
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many widows in [srael in the time of Elijah, when the heaven was shut up
three years and six months, and there was a severe famine over all the land;
yet Elijah was sent to none of them except to a widow at Zarephath in Sidon.
There were also many lepers in Israel in the time of the prophet Elisha, and
none of them was cleansed except Naaman the Syrian.” When they heard this,
all in the synagogue were filled with rage.

(Luke 4:23-28)

A number of scholars suggest that this negative reaction represents the beginning of a
pattern that continues throughout Luke-Acts and culminates in Acts 28: Jews reject Jesus
and his declaration of how he fulfils the Jewish scriptures, and therefore themselves
experience exclusion.®” Closely related to this assertion is the conclusion that Luke has
Jesus appeal to the Elijah-Elisha narratives to portray non-Jews, rather than Jews, as the
primary beneficiaries of the fulfillment of scriptural promises that he announces (Luke

4:25-27).8¢

% See, e.g., Plummer, Luke, 129; Loisy, Luc, 162; Conzelmann, Luke, 34-38, 114, 194; Haenchen,
Acts, 101, 414, 417-418, 729-730; Schiirmann, Lukas, 238; Gerhard Lohfink, Die Sammlung Israel: Eine
Untersuchung zur lukanischen Ekklesiologie (Miinich: Kosel, 1975), 44-46; Tannehill, “Mission of Jesus,”
59-63; Wilson, Gentile Mission, 40-41; Jack T. Sanders, The Jews in Luke-Acts (London: SCM, 1987),
164-168; Maddox, Purpose, 2-6; Augustin George, “Israel dans I’ceuvre de Luc” RB 75 (1968): 481-525;
Fitzmyer, Luke, 1:537; Nolland, Luke, 1:200; Joseph B. Tyson, “The Gentile Mission and the Authority of
Scripture,” NTS 33 (1987): 619-31; Pao, Isaianic Exodus, 78-80.

% For example, J. A. Sanders, “From Isaiah 61 to Luke 4,” in Christianity, Judaism and Other
Greco-Roman Cults (SJLA 12; ed. Jacob Neusner; Leiden: Brill, 1975), 98-99, has argued that Luke has
Jesus refer to the maxim “Physician, heal yourself!” (Luke 4:23) and to the Elijah and Elisha traditions
(Luke 4:25-27) in order to challenge the assumption of his audience that the promises of Isa 61:1-2; 58:6
apply exclusively to them. Sanders argues that the “prophetic hermeneutic” of Jesus resembles an early
Jewish hermeneutical axiom (found in the Qumran literature) that claimed scriptural blessings for its own
group but damnation for outsiders. He maintains that Luke transforms this axiom so that it functions as a
polemic against Judaism and an affirmation of the elect status of non-Jews. Following Sanders, Siker,
“First to the Gentiles,” 83-89, argues that Luke 4:25-27 serves as the “hermeneutical key” for
understanding the Isaiah citation in Luke 4:18-19. He maintains that the fulfillment of the Isaianic
promises, cited in Luke 4:18-19, 21b, “is enacted in 4:23-30 and in the ministry of Jesus in Luke 7.” In his
view, Luke 4:25-27 and 7:1-17 are patterned after Elijah-Elisha narrative material and should be taken as
Luke’s presentation of the fulfillment of the Isaianic promises cited in Luke 4:18-19. Because Luke 7:1-10
describes the ministry of Jesus to a non-Jewish centurion (Luke 7:1-10), moreover, Siker concludes that
Luke prioritizes non-Jews as recipients of the scriptural promises announced in Luke 4:18-19. Siker
suggests that Luke 7 inverts the order of Luke 4 so as to present non-Jews as the first beneficiaries of God’s
promises and the ministry of Jesus. These conclusions do not take into account the narrative material in
Luke 4-7 which clearly portrays Jesus’ fulfillment of Isa 61:1-2; 58:6 for the Jewish people.
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Although the opposition of the Nazareth crowd in Luke 4:16-30 appears to
prefigure Jewish opposition to the message of Jesus in Acts, it is possible to argue that
Luke does not use the Elijah-Elisha elements in the narrative to portray a transfer of
Isaianic promises from Israel to non-Jews.®” Rather than describing how Isa 61:1-2; 58:6
would be fulfilled, Luke 4:24-27 illustrates the prophetic role of Jesus, both in his
experience of rejection and in his ministry to outsiders.®® From this perspective, Luke
uses two different types of scriptural precedents to describe the ministry of Jesus. In
Luke 4:16-21, he has Jesus appeal to texts that foretell the restoration of Israel (Isa 61:1-
2; 58:6) and announce that he is fulfilling these scriptural promises for Jews in the “here
and now” in Nazareth and the surrounding regions (Luke 4:21; cf. 4:14-15, 31-44).
When Luke foreshadows the inclusion of non-Jews, however, he has Jesus describe
himself as a prophet and refer to scriptural stories that recount the ministry of prophets of
Israel to non-Jews (1 Kgs 17:17-24; 2 Kgs 5:1-14).

The immediate narrative context exhibits a similar pattern and confirms this

interpretation of Luke 4:16-30 (Luke 4:31-7:22). In Luke 7:22, Jesus responds to the

87 As C. J. Schreck, “The Nazareth Pericope, Luke 4,16-30 in Recent Study,” in L’ Evangile de
Luc-The Gospel of Luke (BETL 32; ed. Frans Neirynck; Leuven: Leuven University Press, 1989), 399-471,
notes, however, the “rejection by Nazareth . . . and Israel neither implies nor entails a reciprocal rejection
by Jesus” (447). The promises of God are not necessarily transferred to non-Jews simply because Jews
reject Jesus’ fulfillment of them.

% Brawley, Luke-Acts and the Jews, 6-27, argues that this rejection of Jesus is limited to the
members of the hometown of Nazareth, and is intended by Luke to verify the identity of Jesus as a prophet
(Luke 4:23; tf matptdr oov); cf. Rebecca 1. Denova, The Things Accomplished Among Us. Prophetic
Tradition in the Structural Pattern of Luke-Acts (JSNTSup 14; Sheffield: SAP, 1997), 138-139, 149.
Similarly, B. J. Koet, Five Studies on Interpretation of Scripture in Luke-Acts (Leuven: Leuven University
Press, 1989), 50-52, maintains that Luke appeals to Elijah and Elisha to “stimulate Israei to convert” (50)
and receive the restoration that Jesus announced in Luke 4:16-21. See also Larrimore Crockett, “Luke
4:25-27 and Jewish-Gentile Relations in Luke-Acts,” JBL 88 (1969): 177-183, who argues that Luke 4:25-
27 does not depict a Jewish rejection of Jesus and does not justify the turning to non-Jews. He maintains
that Luke 4:25-27 should be read as a prolepsis of Jewish-non-Jewish reconciliation, and of the cleansing of
non-Jews that makes it possible for them to live and eat together with Jews in the new age.
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inquiry of the disciples of John the Baptist regarding his identity (Luke 7:19a, 20) by
stating the following: “Go and tell John what you have seen and heard: the blind receive
their sight, the lame walk, the lepers are cleansed, the deaf hear, the dead are raised, the
poor have good news brought to them” (Luke 7:22b). Although this report originates
from the double tradition,” it echoes terminology and themes from Luke 4:18-19.%° The
parallel passages in Luke 4:18-19 and 7:21-22 thus form an inclusio that marks off the
initial events in the ministry of Jesus. Accordingly, the narrative material between Luke
4:16-30 and 7:21-22 provides the immediate context for recognizing how Luke portrays
the realization of Isaianic promises.

Throughout Luke 4-7, Jesus directs his ministry toward Jews by performing
exorcisms (Luke 4:31-37, 40-41; 6:18-19), healing the sick (Luke 4:38-40; 5:12-26; 6:18-
19), and announcing the good news of the kingdom (Luke 4:44; 6:20-49). In so doing, he
fulfills the release for Israel that Isaiah foretells (Isa 61:1-2; 58:6).91 Luke clearly
presents Jews as the beneficiaries of this deliverance by having Jesus begin his ministry

in Galilee (Luke 4:14), proceed from Nazareth to another Jewish city, Capernaum, and

% Compare Matt 11:4-6.

% Siker, “First to the Gentiles,” 89. Compare Luke 4:18-19 (mvedpoa kupiov ém &ue ob elvekev
Exproér pe edayyerlonobur mtwyolg, améotalkéy e, knpdéul aiypaiutorg dpeoty kol tudrole dvapieiv,
gmootelAal TeBpauopévoug &v ddéoet, knpuEal éviautdv kupiov dektdr) with Luke 7:21-22 (&v ékelvy 11
Wpq €Bepamevoey TOAAODS GO VOOWY Kal MeOTLYWY Kol TUeupdtwy movnpdy kol TudAolc ToArolg
&xapionto PAémeay. kol dmokpiBeic elmev abroic mopevBévteg dnuyyeirate Todvvy & eldete kal
fikoboate: TugAol dvaPrémovoLy, ywhol Tepimartodboly, Aempol kaBapifovial kal Kwdol dxovovoiy, vekpol
éyetpovtal, TTwyol ebayyerifovtan). Fitzmyer, Luke, 1:667, argues that the answer of Jesus in Luke 7:22
implies that he embodies the fulfillment of Isaianic promises. Similarly, Nolland, Luke, 1:330, maintains
that Luke 7:22 presents the ministry of Jesus as a release that Isa 61:1-2; 58:6 describes. Ellis, Luke, 121,
argues that Luke 7:22 clarifies the ministry of Jesus as messiah and servant of YHWH; cf. Schiirmann,
Lukas, 412; Plummer, Luke, 203; Tannehill, Narrative Unity, 1:79-81.

% As David P. Moessner, “The Ironic Fulfillment of Israel’s Glory,” in Eight Critical
Perspectives, 44, correctly observes, Luke 4:18-20 and 7:22 illustrate how Jesus effects liberation for
Israel: “Israel’s consolation is indeed of Israel, by Israel, and for Israel.”
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subsequently declare that he must proclaim his message throughout the whole Jewish
Jand (Luke 4:42-44).> When Luke does recount the healing of the servant of a non-
Jewish centurion in Luke 7:1-10, however, he casts Jesus in the role of Elisha and likens
this event to the intervention of Elisha on behalf of Naaman, a non-Jew.”*> Luke in this
way presents Jesus as the source of salvation for all people who express faith in him, >
but he does not equate this inclusiveness with a transfer of scriptural promises from Jews
to non-Jews. Instead, he applies scriptural promises originally made to Israel to Jews (Isa
61:1-2; 58:6) but uses stories from the Jewish scriptures that depict the ministry of
prophets to people outside of the borders of Israel as models for the ministry of Jesus to

non-Jews (2 Kgs 5:1-14).%

°2 Tannehill, Narrative Unity, 1:78, notes that the term Toudaiw in Luke 4:44 refers to the whole
country of the Jews rather than to the more restricted territory of Judea. Luke also uses the term “Toubaie to
refer more broadly to the land of the Jews in a number of other contexts (Luke 6:17; 7:17; 23:5; Acts
10:37); cf. Schiirmann, Lukas, 256; Fitzmyer, Luke, 1:557-558.

% The healing of the servant of the Roman centurion in Luke 7:1-10 resembles the healing of
Naaman by Elisha (2 Kgs 5:1-14) and the raising of the son of the widow of Nain (Luke 7:11-17) resembles
the story of Elijah and the widow in Sidon (1 Kgs 17:17-24; cf. 2 Kgs 4). As Siker, “First to the Gentiles,”
88, notes, the references to Elijah and Elisha in Luke 4:25-27 also correspond to these two episodes in Luke
7.

** Luke has Jesus describe the exemplary faith of the centurion, which seems to be part of the
reason for the positive response of Jesus to him (Luke 7:9).

% Later in the narrative, Luke reiterates this perspective when he has Peter allude to Isa 61:1-2, the
passage which was cited in Luke 4:16-21. The links between Luke 4:18-19 and Acts 10:36-38 have been
well-established. The phrases tov Adyov [6v] dnéoterder and ebayyelilduevos elpfivny in Acts 10:36
correspond to the phrases dnéotaikéy pe and edayyerionobour mtwyoic in Luke 4:18, and both passages also
refer to Isa 61:1. The description of the anointing of Jesus in Acts 10:38 (& éxproev altov 6 Bede
Trelpatt dyiw kel Suvduer) recalls the phrase “the Spirit of the Lord is upon me because he has anointed
me” (mvedue Kupiov &m &ue ob clvekev éxproéy uc) from Luke 4:18 (cf. Luke 4:14), and the reference to
his healing and deliverance ministry in Acts 10:38 corresponds more generally to his activities. For further
discussion of these narrative links, see Conzelmann, Acts, 83; Rese, Alttestamentliche Motive, 117; Dupont,
Salvation, 143, 152, 156; Bock, Proclamation, 233; Tannehill, Narrative Unity, 1:140-141; Max Turner,
Power from on High: The Spirit in Israel’s Restoration and Witness (JPThSup 9; Sheffield: SAP, 1996),
262; Strauss, Davidic Messiah, 236-237. The connections between Luke 4 and Acts 10 strongly suggest
that the latter passage alludes to the former. As such, the speech of Peter provides us with another window
on Luke’s understanding of how the ministry of Jesus fulfilled Isa 61:1-2 on behalf of Jews. In Acts 10:36,
Peter states explicitly that Jesus proclaimed his message to Israel: “You know the message he sent to the
people of Israel, preaching peace by Jesus Christ — he is Lord of all.” Although Peter clearly affirms the
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Descriptions of the inclusion of non-Jews and of the rejection of Jesus by Jews
become more explicit in the book of Acts. As discussed in chapter four, in Acts 13, Jews

become jealous of Paul and Barnabas and so resist their preaching (Acts 13:44-45).%

universal lordship of Jesus in this context, he aiso pointedly indicates that God sent this message to Israel
and alludes to his fulfillment of the promises of Isa 61:1-2 for the Jewish people (Acts 10:38).
Furthermore, when Luke has Peter describe the scriptural basis for the inclusion of Cornelius and his
household, he does not indicate that the promises of Isa 61:1-2 apply to non-Jews but rather explains how
the Jewish scriptures foretell the forgiveness of sins for all peoples (Acts 10:43).

% See full citation of Acts 13:46-47 in chapter four, page 171. The explicit citation and
interpretation of Isa 49:6 in Acts 13:46-47 has generated considerable discussion and scholars often rightly
note that this passage plays a pivotal role in Luke’s narrative. Some argue that Luke cites Isa 49:6 to justify
the rejection of Jews and the inclusion of non-Jews. See, e.g., Conzelmann, Luke, 162-163; Haenchen,
Acts, 101; Sanders, Jews in Luke-Acts, 53; cf. O’Neill, Theology of Acts, 90; Wilson, Gentile Mission, 222-
224; Joseph Tyson, Images of Judaism in Luke-Acts (Columbia: University of South Carolina Press, 1992),
142-144. These scholars conclude that Acts 13:46-47 forms part of a literary pattern that demonstrates the
rejection of the gospel by Jews, even though Paul keeps proclaiming his message to them (Acts 18:6; 19:9;
28:28). Although they recognize that Paul continues to offer the gospel to Jews because of the God-
ordained pattern to preach to Jews first (Acts 13:46; cf. 3:26), Conzelmann and Haenchen argue that Jews’
repeated rejection of Paul’s message renders them unfit for retaining their elect status. From this
perspective, Acts 13:46-47, and the interpretation of Isa 49:6 therein, represent a turning point in the
narrative that foreshadows the replacement of Jews by non-Jews and the final denunciation of the Jews in
Acts 28:26-28. More recently, Pao, Isaianic Exodus, 98-100, has likewise argued that Luke has Paul and
Barnabas cite Isa 49:6 at a strategic point in the narrative to signify “the establishment of the identity of the
people of God in contradistinction from the ethnic nation of Israel” (100). Others maintain that Luke cites
and interprets Isa 49:6 to present the inclusion of non-Jews as the natural consequence of God’s restoration
of Israel. According to Jervell, Luke and the People of God, 41-61, the mission to non-Jews had already
been commanded in Luke’s narrative (Luke 24:44-49; Acts 1:8). He argues that Luke has Paul and
Barnabas turn from Jews to non-Jews because of the command of God for Jews to be a light to the nations
(Isa 49:6). Additionally, he contends that the early accounts of mass conversions of Jews demonstrates that
a Jewish restoration had already taken place (mass conversions of Jews [2:41, 47; 4:4; 5:14; 6:1, 7; 9:42,
12:24; 13:43; 14:1; 17:10; 19:20; 21:20]). This restoration made it possible for the inclusion of non-Jews,
which was to follow the restoration of Israel, according to Isa 49:5-6. See also M. Rese, “Die Funktion der
alttestamentlichen Zitate und Anspielungen in den Reden der Apostelgeschichte,” in Les Actes des apotres:
Traditions, rédaction, théologie (ed. J. Kremer; BETL 48; Louvain: Leuven University, 1979), 61-79, who
suggests that Luke applies Isaianic promises of illumination for the nations to Jesus in Luke 2:32 and to
Paul and Barnabas in Acts 13:47; cf. Marshall, Acts, 230. Others take positions that stand between those of
Jervell, on the one hand, and Conzelmann, Haenchen, and Sanders, on the other. For example, J. Dupont,
Etudes sur les Actes des apétres (Paris: Cerf, 1967), 343-349, 457-511, agrees with Jervell that many Jews
respond positively to the gospel in the early chapters of Acts and notes that the same is true of Paul’s
ministry (13:43; 14:1; 17:4, 12; 18:8; 28:24). This leads him to conclude that the Jewish rejection is not
universal and that the summary statement in Acts 13:46-47 does not represent God’s absolute rejection of
the Jews. Likewise, David Moessner, “Paul in Acts: Preacher of Eschatological Repentance to Israel,” NTS
34 (1988): 102-103, suggests that the preaching in Acts contains a warning to Israel, and concludes that
Jews who believe in Jesus form the “eschatological remnant” of Israel. Tannehill, Narrative Unity, 2:169-
174, argues that Luke sees the inclusion of the nations as part of God’s plan (Luke 2:32; 3:6), and portrays
the preaching to non-Jews as part of the mandate of the Twelve and Paul (Luke 24:47f; Acts 1:8; 9:15;
22:15; 26:16-18). Furthermore, he concludes that the announcement and citation of Isa 49:6 in Acts 13:46-
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Consequently, Paul and Barnabas declare that they will turn to non-Jews, in fulfillment of
Isa 49:6. Despite this description of a transfer of “the word of God” from Jews to non-
Jews, Luke does not indicate for this reason that the scriptural promises originally
intended for Jews were given to non-Jews. Instead, he casts Paul and Barnabas in the
role of the servant of YHWH, so that they participate in the part of this Isaianic promise
that relates to Israel, but indicates that non-Jews receive “the word of God” on the
scriptural basis that God had always planned to provide illumination for the nations
through the servant of YHWH (Isa 49:6).”

Furthermore, in the sermon immediately prior to the announcement of Acts 13:46-
47, Luke has Paul pointedly describe how Christ fulfilled scriptural promises made to
Jews in numerous ways (Acts 13:13-41).*® In the first place, the introduction to the
sermon affirms the elect status of Israel and God’s faithful care for this nation (Acts
13:17). Second, Luke has Paul declare Jesus to be the Davidic messiah who, through his

resurrection, fulfilled the scriptural promises made to the Jewish people (Acts 13:33b-41;

47 represents an articulation of the prescribed order in which the mission must take place: the election of
Israel obligates Paul and Barnabas to preach to Jews first (Acts 13:46; cf. Acts 3:26); cf. Dennis E.
Johnson, “Jesus Against the Idols: The Use of Isaianic Servant Songs in the Missiology of Acts” W7.J 52
(1990): 343-53, who argues that Paul’s insistence that they must preach to the Jews first corresponds to the
two-fold ministry of the servant of the Lord described in Isa 49:5-6.

°7 Some scholars attempt to argue that Luke presents Christ as the servant of YHWH in Acts
13:46-47. See, e.g., Pierre Grelot, “Note sur Actes, X111, 47,” RB 88 (1981): 368-372; J. Dupont, Nouvelles
études sur les Actes des apétres (LD 118; Paris: Cerf, 1984), 345-349. The majority rightly conclude,
however, that Acts 13:46-47 applies this role to Paul and Barnabas. See, e.g., Haenchen, Acts, 414; Jervell,
Luke and the People of God, 41-61; Conzelmann, Acts, 106; Marshall, Acts, 230; Pao, Isaianic Exodus,
100-101. Fitzmyer, Acts, 521, suggests that the use of the second person singular pronoun in the citation —
“I have made you (oe) a light for the nations” — does not correspond well to Paul’s use of the second person
plural pronoun “us” (Muiv) in his preface to the citation. This leads him to the tentative conclusion that
Luke applies the citation to Christ, who illuminates non-Jews through the ministry of Paul and Barnabas.
Because Paul prefaces his citation of Isa 49:6 with “thus the Lord has commanded us (nuiv),” however, it is
difficult to read the Isaiah passage as anything but a reference to the missionaries themselves.

% As Tannehill, Narrative Unity, 2:166, notes, the sermon in Acts 13 “is a speech by a Jew to
Jews, for it concerns God’s promise to the Jewish people.”
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cf. LXX Ps 2:7; Isa 55:3; Ps 16: 10).99 Third, in Acts 13:38, Paul indicates that his
audience receives forgiveness in fulfillment of God’s promise of salvation to Jews: “Let
it be known to you (0uiv) therefore, my brothers, that through this man forgiveness of

sins is proclaimed to you (buiv).” Fourth, throughout his speech in Acts 13:16-41, Paul

repeatedly declares how this fulfillment of the Jewish scriptures applies to Jews:'®

Acts 13:23 — Of this man's posterity God has brought ro Israel a Savior,

Jesus, as he promised

Acts 13:26 — My brothers, you descendants of Abraham’s family, and

those who fear God among you,'”' 0 us'® the message of this salvation has been sent

% The application of scriptural promises to the Jewish people is especially emphatic in Acts
13:34b where Paul cites LXX Isa 55:3b. Since LXX Isa 55:3b uses the plural pronoun tuiv to describe the
recipients of Davidic promises —“I will give you (bpiv) the holy promises made to David” — the citation of
Isa 55:3b has the effect of applying the fulfillment of this scriptural passage to the Jewish people as a whole
rather than to a single Davidic heir. Bock, Acts, 457, maintains that Opiv refers to Jews and proselytes to
Judaism in this context; cf. Tannehill, Narrative Unity, 2:171. Barrett, Acts, 1:647-648, suggests that Luke
intends to communicate that the phrase 16 60w Aavid t& mota refers to the holy and sure promises which
were originally made to David but now apply to “the Christian generation.” Note the difference between
Paul’s citation (Swow Upiv ta doie Aecuid 16 mota) and LXX Isa 55:3b (Suadrjoopat tpty duabrikny
aldviov 16 dore Aauid té motd). The meaning of the phrase t6 S0t Acvid td wiota in Acts 13:34 is not
entirely certain. Barrett, Acts, 1:649, suggests that it refers to the promises, that is, the prophetic words,
spoken by David. Johnson, Acts, 235, argues that t& 6oie Aeuld t& miotd refers to what was promised to
David but would be given to the present generation. Fitzmyer, Acts, 517, takes the phrase to refer to the
“covenant benefits assured to David.” Walter Bauer, A Greek-English Lexicon of the New Testament and
other Early Christian Literature 3". ed., revised and edited by Frederick William Danker (Chicago:
University of Chicago Press, 2000), 728, suggests that t& 6owx in Acts 13:34 refers to divine decrees rather
than human ones. J. Dupont, “TA ‘OZIA AAYIA IIIETA (Ac XIII 34 =1s LV3),” RB 68 (1961): 95,
argues instead that the phrase refers to religious duties. Tannehill, “Paul’s Mission,” 86-87, suggests that
o Bowe refers to the kingdom and duties of the heir of David. Regardless of its precise meaning, the
phrase demonstrates that Luke presents the Jewish nation as the recipients of the heritage of David.

1% For Tannehill, “Paul’s Mission,” 88-89, this emphasis corresponds to the declaration of Paul
that he must speak to Jews first (Acts 13:46; cf. Acts 3:25-26).

1T The phrase in Acts 13:26 — "Avdpec dbeAdot, viol yévoug 'APpady Kol ol &v buiv goBoluevor
tov 8edv (cf. Acts 13:16 — &ivdpec TopanAltar kal ol doPoluevor toOv 8edv) — may refer to both Jews and
non-Jewish sympathizers, in which case Luke would be applying scriptural promises made to Jews to the
latter group as well. There are a number of difficulties associated with the interpretation of ol ¢poPovuevor.
Some commentators argue that Luke uses oi ¢oBotuevor, together with participle forms of oéBopat, as a
technical or near-technical term that refers to non-Jewish sympathizers to Judaism. See, e.g., Haenchen,
Acts, 409; J. Andrew Overman, “The God-fearers: Some Neglected Features,” JSNT 32 (1988): 21; J. M.
Lieu, “The Race of the God-fearers,” JTS 43 (1995): 483-484. Yet, as Kirsopp Lake, “Proselytes and God-
fearers,” in Beginnings, 5:75-88 and Max Wilcox, “The God-Fearers in Acts: A Reconsideration,” JSNT 13
(1981): 102-22, have argued, Luke uses the phrase ol ¢oBotpevor to refer to pious Jews (Luke 1:50) and
pious non-Jews (Acts 10:1, 22, 35); they argue that Luke did not use the term as a technical designation
even though it could, in some contexts, refer to non-Jewish sympathizers to Judaism. In Acts 13:16, ol
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Acts 13:32-33a — And we bring you the good news that what God promised
to our ancestors he has fulfilled for us, their children,'” by raising Jesus
Acts 13:38 — Let it be known to you therefore, my brothers, that through this
man forgiveness of sins is proclaimed to you

Luke therefore has Paul pointedly depict his Jewish audience as the heirs of the scriptural
promises originally made to Jews even though the narrative will soon demonstrate that a
number of Jews ultimately reject the fulfillment that God offers in Jesus.!® As Tannehill
rightly affirms, Luke does not attempt to reduce the tension between his conviction that

God fulfilled his promises for Israel and the rejection of these promises.'” He does not

dopolpevor may stand in apposition to “IopanAitet and serve as an adjective of TopanAitar, especially since
Paul appears to address the whole group as “brothers” (cf. Acts 13:26). Furthermore, the kot in Acts 13:26
does not occur in two important manuscripts (P** B). If the reading without the kaf is the original, the
entire phrase ol & buiv gofolpevor tov Bedv could stand in apposition to viol vévoue *APpaap and
function as a description of the especially pious Jews in Paul’s audience. Despite this possibility, a number
of commentators suggest that the presence of the phrase & piv in Acts 13:26 suggests that oi ¢pofovjevor
refers to a group different from “the descendants of Abraham.” See, e.g., Lake, “Proselytes,” 5:86-87;
Haenchen, Acts, 409; Barrett, Acts, 1:639; Mikeal C. Parsons and Martin M. Culy, Acts: A Handbook on
the Greek Text (Waco: Baylor University Press, 2003), 258. Barrett, Acts, 1:639, concludes that since Luke
has Paul address the entire group in Acts 13:26 as “brothers,” he must intend to portray oi év buiv
dopotpevor as full proselytes to Judaism but suggests that if the kel represents a later addition, the phrase
probably describes the physical descendants of Abraham. These observations lead me to conclude that
Luke here uses ol doBolperol to refer to Jews, or full proselytes to Judaism. Furthermore, the reading of ol
doPolpevor in Acts 13:26 (cf. 13:26) as a reference to non-Jewish adherents to Judaism is problematic since
Luke has Paul describe this sermon as an instance of speaking to Jews first; Acts 13:46 presents turning to
non-Jews as a shift in the ministry of Paul and Barnabas. If the missionaries have been preaching to non-
Jews already, announcing that they would proclaim their message to non-Jews would not represent a
change.

= e Note the alternative readings in Acts 13:26b: fuiv (P”* 8 A B D ¥ 33 81 614 2344" jt® ="
syr™ cop™ ™E): fuiv (P* C E 36 181 397 453 610 945 1175 1409 1678 1739 1881 Byz [L P] Lect it™ & *™
& 8B P PR 10 LW o gurPl cop® arm eth geo slav Chrysostom).

195 Although most scholars take [adt@v] fiuiv to be the correct reading, there is only late support
for [xdtév] fHuiv (C3 E 33 36 81 181 Byz pm) but stronger and earlier support for fiudv (P™ 8 C* D pc). In
either case, the emphasis rests upon God’s fulfillment of promises for Jews.

"% Despite the seemingly clear application of Davidic promises to this Jewish audience, some
scholars conclude that Luke intends to demonstrate that the scriptural promises announced in Acts 13:16-41
apply to non-Jews. Haenchen, Acts, 412-418, argues that Luke’s readership would conclude that the
unexpected “work” that God was accomplishing (Acts 13:41) referred to the rejection of Jews and the
acceptance of non-Jews. Furthermore, he maintains that the subsequent announcement of Paul and
Barnabas (Acts 13:46-47) signals the “moment of divorce between the gospel and Judaism” (417).
Likewise, Fitzmyer, Acts, 517, suggests that Acts 13:34 and 13:46 together indicate that the covenant
benefits assured to David will be rejected by Jews and applied to non-Jews instead.

15 Tannehill, Narrative Unity, 2:164-175; cf. idem, “Paul’s Mission,” 87-88.
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attempt to mitigate this apparent contradiction by redirecting the scriptural promises
made to Jews to a new group of non-Jewish recipients.

Numerous other scenes in Luke-Acts demonstrate a similar type of tension
between the affirmation that God fulfilled the promises he made to Jews and the rejection
by some of the salvation that he offers. For example, in Luke 2:30-32, Simeon expresses
the expectation that Israel will experience “glory” as part of the fulfillment of Isa 49:6
(cf. 42:6-7) but also anticipates the “falling and rising of many in Israel” (Luke 2:34-35).
Similarly, Luke 3:1-6 declares the fulfillment of a deliverance for Israel that Isa 40:3-5
foretells even as John the Baptist warns that not all Jews will become recipients of this
salvation (Luke 3:7-8). Again, at the end of Acts, Paul indicates that he stands on trial
because of his hope in the promises that Israel will attain (Acts 26:6-7) and states that he
experiences imprisonment because of this hope (Acts 28:20). In this context, however,
he also harshly rebukes Jews who reject his message and scriptural interpretation (Acts
28:25-28)."% Thus, although Luke indicates that Jews who reject Jesus forfeit the
benefits provided by his fulfillment of scriptural promises, he continues to assert that
God’s positive intentions for the Jewish people remain firm.'"’

5.4.2 Isaianic Promises in the Writings of Justin
Although Justin, like Luke, frequently cites and interprets Isaianic passages to

demonstrate how Christ has fuifilled them by bringing light to the nations, he develops

1% Other passages exhibit a similar tension without referring to Isaianic promises. For example, in
Acts 2:22-23, Peter indicates that Jews killed Jesus but also emphasizes that God raised Jesus who then sent
the Spirit to Jews (cf. Acts 3:15-17, 25-26; 5:30-32).

17 Tannehill, Narrative Unity, 2:352-357.
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his interpretation of these promises in a direction that Luke does not.'”® By presenting
Christ as the new covenant and light of the nations, he argues that only those who believe
his message practice proper covenant fidelity and so embody the identity of “true Israel.”
In this way, Justin attempts to depict non-Jewish Christ-believers as the rightful heirs of
the scriptural promises and legacy originally designated for Jews.
Dialogue 10-12

The interpretation of passages from Isaiah in the Dialogue is both shaped by and
contributes to the wider debate surrounding what proper covenant fidelity entails.'” In
Dial. 10.3, Justin introduces his interaction with Trypho by having him express his
surprise that Christ-believers do not observe the ritual requirements of the Mosaic law.
Trypho argues that such an oversight amounts to scorning the covenant and spurning the
commands of God. Accordingly, he doubts that anyone who lives in this way truly
knows God: “But you, forthwith, scorn this covenant, spurn the commands that come

afterwards, and then you try to convince us that you know God, when you fail to do those

'% Skarsaune, Proof from Prophecy, 348-353, suggests that Justin relies on two different strata of
tradition when interpreting Isaianic promises— one that presents non-Jewish Christ-believers as true Israel
(e.g., Dial. 123.8-9, and 135.3) and another that held the view that non-Jewish Christ-believers form part of
the people of God together with Christ-believing Jews (e.g., Dial. 121.4-123.2). As Skarsaune notes,
however, Justin transforms his source material in Dial. 121.4-123.2 in an attempt to prove that Christ-
believers are the true descendants of Jacob. Thus, even when Justin relies on traditions that do not attempt
to prove that the church was true Israel, he harmonizes them with his own view that Christ-believers
replace Jews as the true people of God. See also the interpretation of Isa 42:6-7 (49:6-7) in Barn. 14:5-8
and the assertion that Jesus made a covenant with Christ-believers that replaces the Mosaic covenant. This
latter source, like Justin, indicates that non-Jews rather than Jews become recipients of the covenant
inaugurated by Christ.

19 Although Justin provides a concentrated discussion of the Mosaic law and presents Christ as
the new covenant and law in Dialogue 10-47, he frequently returns to this theme throughout the Dialogue.
Anette Rudolph, “Denn wir sind jenes Volk...”: Die neue Gottesverehrung in Justins Dialog mit dem
Juden Tryphon in historisch-theologischer Sicht (Studien zur Alten Kirchengeschichte 15; Bonn:
Borengisser, 1999), 228, argues that Justin presents a new universal worship of God, which is carried out
by all people who believe in Christ, as the religion that the Jewish scriptures always intended for humans to
practice. This theme, she argues, runs throughout Dialogue 12-108 and is summarized again at the
conclusion of the Dialogue.
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things that every God-fearing person would do” (Dial. 10.4). These charges form the
basis for Trypho’s approach to the Jewish scriptures; in his view, only those who observe
the entire Mosaic code have a proper knowledge of God and his covenant.

In response to the concern voiced by Trypho, Justin begins his scriptural
interpretation in the Dialogue by attempting to demonstrate that Christ-believers have
remained faithful to the covenant and Jewish scriptures even though they do not practice
the rituals prescribed in the Mosaic law.''® To prove this, he asserts that Christ’s
fulfillment of Isaianic and other scriptural promises nullifies the need to follow the
Mosaic law as it was promulgated on Horeb:'!!

But our hope is not through Moses or through the Law, otherwise our customs would be

the same as yours. Now, indeed, for I have read, Trypho, that there should be a definitive
law and a covenant, more binding than all others, which now must be respected by all those
who aspire to the heritage of God. The law promulgated at Horeb was obsolete, and was
intended for Jews only, whereas the law of which I speak is simply for all humans. Now,

a later law in opposition to an older law abrogates the older; so, too, does a later covenant
void an earlier one. An everlasting and final law, Christ Himself, and a trustworthy covenant
(Isa 24:5; 55:3) has been given to us, after which there shall be no law, or commandment, or
precept. Have you not read these words of Isaiah: “Give ear to me, and listen to me, my
people; and you kings, give ear to me: for a law shall go forth from me, and my judgment
shall be a light to the nations. My just one approaches swiftly, and my savior shall go forth,
and nations shall trust in my arm” (Isa 51:4-5)? Concerning this new covenant, God thus

"% Francis Watson, “Have you not read...?” Christians, Jews and Scripture in Justin’s Dialogue
with Trypho” (The Ethel M. Wood Lecture, University of London, 3 March 2005), 1-14, maintains that
these two approaches to interpreting the Jewish scriptures arise from “different rules of engagement with
the texts, reflecting divergent and incommensurable systems of belief and practice” (2). Justin’s
hermeneutic gives priority to a messianic reading of scripture whereas Trypho “gives absolute priority to
the practice of Torah” (2). As Watson argues, neither interpretive approach explains the meaning of the
Jewish scriptures in their entirety. He summarizes, “one reading gives hermeneutical priority to the law,
the other to the prophets, and there are not neutral criteria for determining which of the two options is the
more appropriate. . . . What begins as an argument about a text ends by demonstrating the
incommensurability of the two religious cultures” (9). Similarly, in Dial. 10.4, Trypho argues that non-
Jewish Christ-believers “scorn this covenant” (taitnc . . . thc Swabikng . . . katadpovnoavtec) by not
keeping the Mosaic law whereas, in Dial. 12.1-2, Justin argues that Trypho and other Jews have
“dishonored this very law, and have made light of his new holy covenant” (ftipdoate tov vépov kai Thy
ke dytoy adtod SLadikny épauAlonte) by rejecting the teaching that Isa 55:3-5 refers to Christ, the
new covenant. Each accuses the other of unfaithfulness to the covenant even though they mean very
different things when they speak of covenant fidelity.

"' This also forms part of Justin’s argument that Christ-believers worship the same God as Jews,
an affirmation that probably represents a response to the claims of Marcion (cf. 7 Apol. 26.5-6; 58.1-2).
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spoke through Jeremiah: “Behold the days shall come, says the Lord, and I will make a
new covenant with the house of Israel, and with the house of Judah: not according to the
covenant which I made with their fathers, in the day that I took them by the hand to bring
them out of the land of Egypt” (Jer 31:21-32).

(Dial. 11.1-3)

Here Justin joins Jer 31:31 with Isa 51:4-5 in order to present Christ as both the light of
the nations and as a new law and covenant.!* In so doing, he attempts to show that
Christ has instituted a new order which replaces observance of the Mosaic code (Dial.
11.2) and to present this new means of covenant fidelity as the proper way to gain access
to the “heritage of God” (Dial. 11.2).

Subsequently, Justin aims to display the efficacy of this new order by outlining

the pious behavior of non-Jewish Christ-believers:'"?

If, therefore, God predicted that he would make a new covenant, and this for a light

to the nations (Isa 42:6; 49:6), and we see and are convinced that, through the

name of the crucified Jesus Christ, people have turmed to God, leaving behind them
idolatry and other sinful practices, and have kept the faith and have practiced piety
even unto death, then everyone can clearly see from these deeds and the accompanying
powerful miracles that he is indeed the New Law, the new covenant, and the expectation
of those who, from every nations, have awaited the blessings of God. We have been
led to God through this crucified Christ, and we are the true spiritual Israel, and the
descendants of Judah, Jacob, Isaac, and Abraham, who, though uncircumcised,

was approved and blessed by God because of his faith and was called the father of
many nations. All this shall be proved as we proceed with our discussion.

(Dial. 11.4-5)

According to Justin, the exemplary faith and piety of Christ-believers both demonstrates

the ability of Christ to function effectively as the new law and covenant and enables them

112 gee also the reference to and explanation of Christ as a “new covenant” in Dial. 122.5.
According to Rudolph, “Denn wir sind jenes Volk,” 254, the concept of true Israel begins in Dial. 11.3 and
controls the concluding section of the Dialogue, especially chapters 122-135.

'3 This description stands in direct contrast to the declaration of Trypho that obeying the Mosaic
law represents the universal means of pleasing God. In Dial. 10.4, Trypho indicates that performing the
Mosaic law is what all those who fear God do (npdocovtec wv ol doPolpevor tov Bedr) whereas, in Dial.
11.1-5, Justin indicates that all who wish to become the true people of God must embrace Christ as the new
law and covenant. As Kimber Buell, New Race, 109-111, observes, “Justin positions Trypho as
representing a ‘particular’ way of life, linked to his ancestors (Dial. 10.1; 11.1, 3) whereas Justin claims to
offer a universal and eternal law for all humans (Dial. 11.2, 4)” (110).
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to become “true spiritual Israel.” ''* For Justin, then, not only has Christ become a light
for the nations; he also provides non-Jews with the means of practicing covenant fidelity
and therefore of becoming heirs to the heritage and promises that God originally made to
Jews (cf. Dial. 123.7-9; 135.3).

Justin also indicates that the preaching of the apostles fulfills the intended
function of the Mosaic law insofar as it leads people to turn from idolatry and sin to piety
and worship of the true God (I Apol. 39.1-3; Dial. 109.1-110.3).""> Moreover, Justin
describes this proclamation as a “second circumcision.” For example, in Dialogue 24, he
portrays Christ as the new law that has proceeded from Zion (implicitly through the
preaching of the apostles) and as the mediator of a new circumcision: “Another
covenant, a new Law, has come out of Zion. As was taught of old, Jesus Christ
circumcises with knives of stone all those who want it, that they may become a righteous
nation, a faithful, truthful, and peace-loving people” (Dial. 24.1-2).!'® Subsequently, in
Dial. 113.6-7 and 114.4-5, Justin associates this second circumcision with the capacity to
understand the true meaning of the scriptures and indicates that it is administered through

the preaching of the apostles:'!’

114 According to Kimber Buell, New Race, 98-115, Justin identifies Christ-believers as true Israel,
in part, by redefining membership within this group in terms of belief and practice, and contrasting these
beliefs and practices with circumcision and adherence to other aspects of Mosaic law.

"' For citation and further discussion of these passages, see chapter four, pages 183-185.

"% The phrases “as taught of old” and “knives of stone” allude to the second circumcision that
Joshua administered before the Israelites entered the land of Canaan (Josh 5:2).

"7 Justin also contrasts the “true” or “second” circumcision of Christ-believers with physical
circumcision (e.g., Dial. 28.3-5; 43.1-2; 92.2-4; 114.4; 137.1-2), and maintains that the latter type was
administered because of the hardness of the hearts of the Jewish people (Dial. 18.2-3;27.2; 43.1; 45.3;
46.5,7;,47.2;61.4, 10; 114.4). Although J. E. Morgan-Wynne, “The Holy Spirit and Christian Experience
in Justin Martyr,” VC 2 (1984): 173, argues that the “second circumcision” described in Dial. 114.4 refers
to the Holy Spirit, this passage clearly identifies “the words uttered by the apostles” as the administration of
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Unless I comprehend the operation of his Logos, I shall not understand the [scriptural]
passage. Then I would be like your teachers, who imagine that the Father of the universe,
the unbegotten God, has hands and feet and fingers and a soul like a compound creature.
As aresult of this belief, they claim that the Father appeared to Abraham and Jacob [i.e.,
they do not understand that scripture refers to the Logos in these passages]. We who have
received the second circumcision with stone knives are indeed happy. For your first
circumcision was and still is administered by iron instruments, in keeping with your
hardness of heart. But our circumcision, which is the second, for it was instituted after
yours, circumcises us from idolatry and every other sin by means of sharp stones, namely,
by the words uttered by the apostles of him who was the Cornerstone and the Stone not
cut with human hands. Indeed, our hearts have been so circumcised from sin that we
even rejoice as we die for the name of that noble Rock. . . . But you fail to grasp the
meaning of my words, because you do not know the things which, it was foretold, Christ
would do, nor do you believe us when we refer you to the scriptures.

(Dial. 114.4-5)

By presenting the message of the apostles as a proclamation of a new law from Zion and
as a “second circumcision” that produces repentance from error, sin, and idolatry, Justin
shows their preaching and scriptural interpretation, and its positive reception, to be the
fulfillment of Isaianic promises.''® Beyond simply receiving the illumination that Isaiah
foretells, however, non-Jews who believe the message of the apostles gain access to a

form of covenant membership that replaces the Mosaic law.

this “second circumcision.” There is also no reference to the Spirit in Dial. 114.4 but only a reference to
“living water” which Wynne takes as a depiction of the Holy Spirit.

"8 Moreover, by contrasting this new status of Christ-believers with the failure of Jews to
understand the Jewish scriptures, Justin also associates this second circumcision with the mediation of a
correct understanding of the Jewish scriptures (cf. 7 Apol. 49.5; 50.12; Dial. 53.5-6; 76.6-7). Note that
Justin also links Christian baptism with new circumcision and illumination. In Dial. 14.1-2, Justin
associates baptism with repentance, the knowledge of God, and Christian piety; in Dial. 43.1-2, he
indicates that spiritual circumcision occurs through baptism; and in / Apol. 61.12-13; and 65.1, he connects
baptism with illumination, the understanding of truth, observance of the law (presumably not the Mosaic
law), and eternal salvation. L. W. Barnard, Justin Martyr: His Life and Thought (Cambridge: CUP, 1967),
140-141, suggests that the link between baptism and illumination in / Apol. 61.12-13 follows concepts
from Heb 4:4; 10:32; 2 Cor 4:4; Eph 1:18; 2 Tim 1:10 but notes that Justin is apparently the first to use the
noun pwtiopdc. He maintains that Justin believed that at baptism people were enlightened with the Logos
which would enable them to live a pious life; cf. Erwin R. Goodenough, The Theology of Justin Martyr
(Jena: Verlag Frommannsche Buchhandlung, 1923), 266. William S. Kurz, “The Function of
Christological Proof from Prophecy for Luke and Justin” (PhD diss., Yale University, 1976), 240-242,
suggests that, through his use of enlightenment language (dwtiopdc; dwtiw), Justin links baptism with the
understanding that the Christ-believer receives the fulfillment of Isa 49:6. Allert, Revelation, 243- 248,
argues the illumination that Justin associates with baptism relates to catechetical teaching and the special
ability to understand the Jewish scriptures; cf. E. Ferguson, “Baptismal Motifs in the Ancient Church,”
RestQ 7 (1963): 202-216; S. G. Hall, Doctrine and Practice in the Early Church (Grand Rapids: Eerdmans,
1991), 16-17.
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Dialogue 121-123

In the section of the Dialogue that Justin devotes to a description of the true
people of God (109-140), he reiterates that Christ became the new covenant and law and
so provides illumination for the nations (cf. Isa 49:6; 42:6-7).!' As in the beginning of
his discussion with Trypho, Justin again states that the repentance, faith, and piety of
Christ-believers represents the new way of being faithful to the Jewish scriptures and the
God of Israel (Dial. 121.1-4; cf. Dial. 11.4; cf. 12.1-3; 14.2-3)."° He characterizes
Christ-believers as those “who obey the precepts of Christ” (Dial. 123.9) and argues that

this obedience represents proper covenant fidelity.'*'

Whereas Trypho and other Jews
purport to mediate light to their proselytes through their interpretation of the Mosaic law,
Justin concludes that they could not possibly provide illumination for non-Jews because
they fail to comprehend the true intent of the law (Dial. 123.2-3; cf. Isa 29:14). They

neither teach nor embody covenant faithfulness because they do not recognize how Christ

fulfilled the Jewish scriptures (Dial. 122.1-6; cf. Dial. 11.4-5; 12.1-3).

"9 See further discussion of Dialogue 121-123 in chapter four, pages 179-182, 188-190.

120 As Skarsaune, Proof from Prophecy, 360-363, notes, Justin presents Christ as the new law
because, in his view, “he accomplishes the most important function of the Law . . . He turns men from
idolatry and iniquity to worship of God and a pious life” (363). According to Skarsaune, Justin argues that
the piety of Christ-believers finds expression in their refusal to practice idolatry (Dial. 18.2-3; 110.2-4)
which, in Justin’s view, stands in contrast to a Jewish hardness and proneness to idolatry (e.g., Dial. 34.7-8;
46.6; 92.3-4; 93.1-4; 130.4; 131.2). Justin also presents the piety and repentance of Christ-believers as the
observance of a new Sabbath and the circumcision of the heart as the replacement of observance of the
ritual requirements of the Mosaic law (e.g., Dial. 12.3; 14.3; 18.2; 24.1-2; 26.1; 28.2-3; 43.1-2; 92.4; 113.1-
114.5).

12l Skarsaune, Proof from Prophecy, 363, argues that these descriptions of the piety and obedience
of Christ-believers demonstrate that Christ-believers keep all the requirements of the law except the ritual
commandments. He notes that the terms eboéBeLe, BeooéPere and their cognates are often used in Hellenistic
Jewish writings (especially 4 Maccabees and Josephus) to describe law-abiding Jews and suggests that
Justin uses these terms to depict Christ-believers in a similar way (see, e.g., Dial. 11.4; 47.5; 91.3;93.2;
110.2-3; 131.2).
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Finally, in Dialogue 123, Justin concludes his exposition of Isa 49:6 and 42:6-7
by providing the natural corollary of his presentation of Christ as the new covenant and
law: those who receive enlightenment through him become the true people of God. In
this passage, he joins three citations —Jer 31:27, Isa 19:24-25, and Ezek 36:12 — in order
to argue that God has raised up “another Israel” in the place of Jews, who have

misunderstood the will and covenant of God:

For this reason he says: “I will raise up to Israel and Judah a human seed and a seed of

beasts” (Jer 31:27). And through Isaiah he speaks thus of another Israel: “In that day

shall Israel be third among the Assyrians and the Egyptians, blessed in the land which

the Lord of Hosts blessed, saying: ‘Blessed shall my people be which is in Egypt, and

which are among the Assyrians, and my inheritance is Israel’” (Isaiah 19:24-25). Since

God blesses and calls this people Israel, and announces aloud that it is his inheritance, why

do you not feel compunction both for fooling yourselves and imagining that you alone are

the people of Israel. . . . Indeed, when he spoke to Jerusalem and the surrounding communities,
he said: “And I will beget people upon you, my people Israel, and they shall inherit you, and you
shall be their inheritance, and you shall no more be bereaved by them of children” (Ezek 36:12).
(Dial. 123.5-6)

122

Although the precise meaning of this passage is not entirely clear, “* the question that

Trypho asks in Dial. 123.7 elucidates the intent of Justin’s argument: “Are you Israel
and does he speak these things about you?” In response to this question, Justin provides
an interpretation of Isa 42:1-4 that aims to demonstrate that those who have been

123

illuminated by Christ become true Israe

Again, in Isaiah, if you have ears to hear it, God, speaking of Christ in parable,
calls him Jacob and Israel. Thus it says: “Israel is my servant, I will uphold him;
Israel is my elect, I will place my Spirit upon him, and he shall bring forth judgment

122 Commenting on Justin’s use of Jer 31:27, Prigent, /'Ancien Testament, 296, suggests that Justin
depicts a division of the Jewish people: “Notre auteur entend evidemment qu’Isragl va se scinder den deux:
les chretiens sont la descendance humaine, les betes ce sont les juifs”; cf. Isa 1:2-4 in I Apol. 37.1-2.
Skarsaune, Proof from Prophecy, 351, suggests that Justin intends Isa 19:24-25 to refer to an “Israel” that
does not consist of Jews. He also argues that the reference to Ezek 36:12 ought to be interpreted in light of
the use of Isa 65:9 in Dial. 136.2. This latter passage implies a rejection of Israel and the inheritance of
another “seed of Jacob.”

12 Cf. Dial. 125.3-5, where Justin argues that the name Israel referred to the pre-existent Christ
who blessed Jacob by giving him his own name. See also Dial. 134.6 where Justin repeats that “Israel has
been demonstrated to be the Christ.”
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for the nations. He will not strive nor cry out, nor shall anyone hear his voice in the
streets. A bruised reed he will not break and a smoldering wick he will not put

out, but he will bring forth judgment to truth. And he shall shine and shall not be
crushed until he places judgment on the earth. And in his name the nations shall
hope” (Isa 42:1-4)."** Therefore, as from that one person Jacob, who was also called
Israel, all of your nation has been designated Jacob and Israel; so we from Christ,
who begot us to God, as also Jacob and Israel and Judah and Joseph and David, we
are called and are true children of God, who keep the commandments of Christ.
(Dial. 123.8-9)

Earlier, in Dial. 122.1-123.4, Justin argues that Isa 42:6-7 refers to Christ as the new
covenant and law, but in Dial. 123.8-9 he asserts that Isa 42:1-4 refers to Christ as Israel.
Since Christ is Israel, he deduces, those who are begotten by Christ and keep his
commandments partake of this identity too. 125 Thus, for Justin, non-Jews who believe in
Jesus not only experience the illumination of the nations that Isaiah promises; they also
become true Israel because they are descendants of Christ.'*®
Summary

Both Luke and Justin appeal to Isaianic promises to indicate that the correct
understanding of the scriptures and message of God represents the realization of a
promised end-time illumination, but they develop their explanations of how Christ-

believers become the recipients of this type of promise in different ways. Luke presents

Jewish Christ-believers as recipients of Isaianic promises related to the restoration of

* Regarding the two different versions of Isa 42:1-4 that Justin quotes in Dial. 123.8-9 and
135.1-3, and their relative dependence upon Matt 12:18b-20a, see Skarsaune, Proof from Prophecy, 60-61;
cf. Prigent, [’Ancien Testament, 297-298. Skarsaune, Proof from Prophecy, 187-188, also notes that the
altusions to Jer 31:27 and Ezek 36:12 (Dial. 123.5-6) recur in Dial. 135.4-136.2, a passage that focuses on
the exegesis of Isa 65:8-12 and attempts to demonstrate that Christ-believers are the legitimate seed of
Jacob.

125 Skarsaune, Proof from Prophecy, 187-188, 349-353, argues that a number of translations
overlook the «¢ that introduces the phrase “Jacob and Israel and Judah and Joseph and David” (Dial. 123.9)
and notes that this passage does not say explicitly that Christ-believers are Israel. The passage nevertheless
strongly implies this by indicating that Christ-believers have attained the same status as Jacob and Israel.
Note also that Justin elsewhere explicitly identifies Christ-believers as “true Israel” and “the true Israelite
race” (Dial. 11.5; 135.3).

"% In Dial. 135.1-3, Justin also cites Isa 42:1-4 as part of his argument that “Jacob” and “Israel” in
this passage refer to Christ and Christ-believers.
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Israel and non-Jews as recipients of the promised enlightenment of the nations.
Moreover, even when he describes a contrast between Jews who reject the message of
Jesus and non-Jews who accept it, Luke does not portray non-Jews as the recipients of
scriptural promises originally made to Jews. By way of contrast, Justin indicates that
Christ and his message bring about the promised illumination of the nations because they
fulfill the intended function of the Mosaic law. Through their faith in Christ, non-Jewish
Christ-believers practice proper covenant fidelity and so become the rightful heirs of the
identity and scriptural heritage of Israel.
5.5 The Promise of the Spirit

In the same way that Luke and Justin portray repentance and correct
understanding of the scriptures as defining characteristics of Christ-believers, so they
present the Spirit as a gift that all who believe in Jesus possess.127 Furthermore, both also
depict the gift(s) of the Spirit as the realization of scriptural promises. Nevertheless,
whereas Luke presents the descent of the Spirit upon Jews and non-Jews as the
fulfillment of scriptural promises for Israel and the nations, respectively, Justin depicts a
transfer of the Spirit from the Jewish people to non-Jews.
5.5.1 The Promise of the Spirit in Luke-Acts

For Luke, as we have seen, the activity of the Spirit empowers Jesus to function
as the agent through whom God’s promises for the Jewish people would be realized

(Luke 4:16-21). Like Matthew and Mark, he reports that the Spirit descended upon Jesus

127 For both authors, moreover, the Spirit also enables Christ-believers to understand and proclaim
the correct interpretation of the Jewish scriptures. For example, Luke indicates that the disciples would
become witnesses to how Christ fulfilled the Jewish scriptures after the Holy Spirit came upon them (Luke
24:48-49; cf. Acts 1:8). Similarly, Justin indicates that no one can understand God apart from the Holy
Spirit (Dial. 4.1) and that the Jewish prophets spoke by the inspiration of the Spirit (Dial. 7.1).
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at his baptism and in this context alludes to scriptural passages in order to portray him as
the Spirit-anointed messiah, or prophetic deliverer, of Israel (Luke 3:21-22; cf. Mark 1:9-
11; Matt 3:13-17).!2® Yet Luke also highlights the activity of the Spirit more than the
other synoptic gospel writers by indicating that Jesus returned from his wilderness

129

experience “in the power of the Spirit” (Luke 4:14), < and by having Jesus declare that

the Spirit empowered him to announce and effect a long-awaited Jubilee release of God’s
people (Luke 4:16-31; cf. Isa 61:1-2; 58:6; Lev 25:8-12)."%°

At the end of his gospel and the opening chapters of Acts, Luke depicts the
descent of the Spirit upon the disciples as a continuation of the work of the Spirit that
began with Jesus (Acts 1:5; cf. Luke 3:16), and as the further realization of scriptural
promises for Jews. In this context, Luke has Jesus tell the disciples that he will send “the
promise of the Father” upon them. He instructs them to wait “until you are clothed with
power from on high (éw¢ o0 €évdlonode € Govg SUvauLy),” a phrase that recalls LXX Isa
32:15 (wg Qv émérdn &’ Vudg mvedue ad’ tPmAod) and refers to the imminent

outpouring of the Spirit (Luke 24:49).131 Similarly, in Acts 1:4-8, the Lukan Jesus

128 Bock, Proclamation, 99-104, notes the numerous scholarly perspectives regarding the possible
allusions to passages from the Jewish scriptures in Luke 3:22 (e.g., Ps 2:7, Isa 42, Gen 22, Ex 4:22-23, Isa
41:8, 42:1, and 44:2 together; or Ps 2:7, Isa 41:8, and 42:1 together) but rightly concludes that no single
allusion is clearly present. For further discussion of possible scriptural allusions in Luke 3:22, see Johnson,
Luke, 69-70; Tannehill, Narrative Unity, 1:62-63; Nolland, Luke, 1:160-165; Fitzmyer, Luke, 1:485-486.
Note also that Luke 3:15-18, Mark 1:7-8, and Matt 3:11-12 all indicate that Jesus himself would baptize the
people of God with the Holy Spirit. In accordance with the double tradition, Matthew and Luke further
report that John the Baptist announces that Jesus will baptize with the Holy Spirit and with fire.

129 Compare Mark 1:14a and Matt 4:12. Also, when Peter later recounts the ministry of Jesus, he
does so by explaining how God anointed Jesus of Nazareth with the Holy Spirit and power (Acts 10:38).

B0 Compare Mark 6:1-6a and Matt. 13:53-58. Luke also reports that power (presumably from the
Spirit) goes out of Jesus and heals people (Luke 5:17; 6:19; 8:46; compare Mark 3:10 and Matt. 9:21;
14:36).

B! Marshall, Luke, 907; idem, Acts, 58; Bock, Luke, 1942; Nolland, Luke, 3:1220; Fitzmyer, Luke,
2:1585; Pao, Isaianic Exodus, 92. Note also that Luke elsewhere frequently links power with the Spirit
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reiterates that the disciples should wait in Jerusalem “for the promise of the Father” (Acts
1:5), refers to this gift as the descent of the Spirit (Acts 1:5; cf. Luke 3:16), and associates
the empowerment of the Spirit with the fulfillment of Isa 49:6 (Acts 1:8).'*? For Luke,
the descent of the Spirit upon the disciples represents part of the fulfillment of God’s

promises to restore the Jewish people. In the words of Darrell Bock, “the Spirit’s coming

represents the inauguration of the kingdom blessing promised by the Father in the OT.”'*?

In an even more pointed way, on the day of Pentecost, the Lukan Peter indicates
that the first outpouring of the Spirit upon the disciples represents the dawning of the

eschatological age and the fulfillment of scriptural promises for Jews:

But Peter, standing with the eleven, raised his voice and addressed them,

“Men of Judea and all who live in Jerusalem, let this be known to you, and
listen to what I say. For these men are not drunk, as you suppose, since it is
only the third hour of the day; no, this is what was spoken through the prophet
Joel: ‘And in the last days (év taic €éoxatarg fuépaic) it shall be, God declares,
that I will pour out my Spirit upon all flesh, and your sons and your daughters
shall prophesy, and your young men shall see visions, and your old men shall

(Luke 1:17, 35; 4:14; Acts 1:5, 8; 6:8; 10:38). As Nolland, Luke, 3:1220-1221, notes, Luke presents the
Spirit as the source of “power” for the ministry of Jesus (Luke 4:14; 5:17).

32 In his discussion of the references to the “promise of the Spirit” (Luke 24:49; Acts 1:4; 2:33),
Fitzmyer, Acts, 259, argues that Luke probably has a number of texts from the Jewish scriptures in mind
when he refers to the Spirit as “the promise of the Father” (LXX Joel 3:1-2 or in Isa 32:15; 44:3; Ezek
11:19; 36:26-37; 37:14); cf. Marshall, Luke, 907. Nolland, Luke, 3:1220-1221, also suggests that Luke
probably echoes infancy material in Luke 24:49 and anticipates the fulfillment of the covenant promises
that were earlier mentioned (Luke 1:54-55, 70, 72-73). Johnson, Luke, 403, maintains that Luke associates
“the promise of the Spirit” with Abraham (Acts 2:39; 3:24-26; 13:32; 26:6). Robert F. O’Toole, “Acts 2:30
and the Davidic Covenant of Pentecost,” JBL 102 (1983): 245-258, argues that Luke sees all of the
promises of God as one promise that relates to his intervention on behalf of Israel. He argues that “this
underlying factor of God’s promise explains why Luke feels perfectly free to apply énayyeia to the
Father’s promise of the Holy Spirit (Luke 24:49; Acts 1:4; 2:33, 39), the land (Acts 7:17; cf. 7:1-7), a
savior, Jesus (Acts 13:23), and Jesus’ resurrection (Acts 13:32; 26:6-8, 22-23).” Haenchen, Acts, 142,
however, emphasizes that Luke presents “the promise of the Father” as a promise that the disciples heard
from Jesus (Acts 1:4) and does not refer to a passage from the Jewish scriptures until Acts 2:17-21.
Similarly, although Barrett, Acts, 1:73, suggests that “the promise of the Father” may refer to the prophecy
in LXX Joel 3:1-5, he also argues that “the promise of the Father” is the gift of the Holy Spirit that Jesus
(Luke 24:49; Acts 1:4-5) and John the Baptist (Luke 3:16) predicted. In view of the links between Acts
2:17-21 and 2:33 and between the descent of the Spirit and the ascension of Jesus as Davidic Lord and
Messiah, it seems probable that Luke links the descent of the Spirit with promises from the Jewish
scriptures. So Bock, Proclamation, 169.

"> Bock, Luke, 1943.
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dream dreams; even upon my slaves, both men and women, in those days I will
pour out my Spirit; and they shall prophesy.’** And I will show portents in the
heaven above and signs on the earth below, blood, and fire, and smoky mist.
The sun shall be turned to darkness and the moon to blood, before the coming
of the Lord's great and glorious day. Then everyone who calls on the name of
the Lord shall be saved.””

(Acts 2:14-21; cf. LXX Joel 3:1-4)

By exchanging the phrase petd tadta in LXX Joel 3:1 for év taig éoxataig Nuéporg in
Acts 2:17,"° Luke depicts the descent of the Spirit as an end-time phenomenon in which
all members of the Jewish nation — the young and old, slaves and free, men and women —
would participate. Subsequently, in Acts 2:39a, Luke reiterates that the Jewish people
would receive the promise of the Spirit and of forgiveness of sins, by having Peter state:
“the promise is for you and for your children.”’*® Both the Jewish audience of Peter and

subsequent generations of Jews were the intended recipients of this gift.

134 The phrase ki mpogmredoovory at the end of Acts 2:18 does not occur in LXX Joel 3:2.
Fitzmyer, Acts, 253, suggests that Luke added this phrase to depict the gift of the Spirit as prophetic
utterance and to link it to the inspired speech described in Acts 2:4. He also suggests that the phrase is
omitted in D and the Verus Latina because of haplography but notes the argument of P. R. Rogers, “Acts
2:18, kai propheteusousin” JTS 38 (1987): 95-97, that the version with the phrase omitted is more original.
Barrett, Acts, 1:137, also suggests that Luke probably added ki mpo¢mreioovory. For further discussion of
the addition of this phrase and Luke’s presentation of the gift of the Spirit in Acts as a prophetic
empowerment, see Turner, Power, 270-272, 352-356.

133 Pao, Isaianic Exodus, 158, suggests that the phrase &v taic eoydtonc fuéparc alludes to Isa 2:2;
cf. Bruce, Acts, 121. A number of scholars suggest that this phrase gives the entire citation from LXX Joel
3 an eschatological orientation. See, e.g., Fitzmyer, Acts, 252; Marshall, Acts, 73; Barrett, Acts, 1:136;
Johnson, Acts, 49; Carroll, End of History, 132. Haenchen, Acts, 179, argues that petd toita is the original
form of citation (found in manuscripts B and 076) and concludes that this phrase is most consistent with
Lukan theology; cf. idem, “Schriftzitate und Textiiberlieferung in der Apostelgeschichte,” ZTK 51 (1954):
162. Others suggest that the phrase é&v talc éoxateng fpéporg corresponds to post-apostolic thought and
therefore should not be considered as-Lukan. See, e.g., Rese, Alttestamentlich Motive, 51-52; cf. Traugott
Holtz, Untersuchungen iiber die alttestamentlichen Zitate bei Lukas (TU 104; Berlin: Academie-Verlag,
1968), 7-8. Nevertheless, the textual evidence more strongly supports &v taig €oxartong Nuépog (8 A D).
For further discussion of this and other textual adaptations to the citation of LXX Joel 3:1-4 in Acts 2:17-
21, see Rese, Alttestamentlich Motive, 46-55; Bock, Proclamation, 157-168; Barrett, Acts, 1:136-139.

136 The repetition of fy émayyeria in Acts 2:39 links this statement with the earlier references to the
promise of the Holy Spirit (Luke 24:49; Acts 1:4-5;2:33). So Bock, Acts, 144. As Barrett, Acts, 1:155,
notes, however, the reference to 1) énayyelia may also refer more widely to God’s covenant with his people
and his faithfulness to it; cf. Bruce, Acts, 130. Fitzmyer, Acts, 266, also suggests that Acts 2:39 may refer
to the promise that God would give his Spirit to his people in a new sense (e.g., Ezek 36:26-27; 37:14).
Franklin, Christ the Lord, 98-99, understands Acts 2:39 as a text that addresses the renewal of Israel that
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Luke also attributes the descent of the Spirit to the fulfillment of Davidic
promises. In Acts 2:33, the Lukan Peter explains that Jesus poured out the Spirit after he
was exalted to the right hand of the Father: “Being therefore exalted at the right hand of
God, and having received from the Father the promise of the Holy Spirit, he has poured
out this that you both see and hear” (Acts 2:33), a description that links the enthronement
of Christ with the outpouring of the Spirit that Peter has already explained in Acts 2:14-
21.1%7 In this context, moreover, Peter declares that God raised Jesus from the dead in
fulfillment of promises made regarding a Davidic messiah (Acts 2:23-32; cf. LXX Ps
15:8-11; 131:11; 2 Sam 7:12-13)"*® and identifies Jesus as “the Lord” about whom LXX

Ps 109:1 speaks (Acts 2:34-3 5).139 Luke thus has Peter demonstrate from scripture that

will lead to the inclusion of non-Jews; cf. Strauss, Davidic Messiah, 347; Bock, Proclamation, 167,210.
Pao, Isaianic Exodus, 231-232, argues that Luke intentionally excludes the part of LXX Joel 3:5 that refers
to the restoration of Zion and Jerusalem in order to emphasize the inclusion of non-Jews. The citation of
LXX Joel 3:5 in Acts 2:39, however, removes the phrase “those who are on Mount Zion and in Jerusalem”
and replaces it with the phrase “you and your children, and all those who are far off.” In other words, Luke
does not remove the emphasis upon the fulfillment of LXX Joel 3:1-5 for Jews but rephrases the prophecy
so that it applies to the Jewish audience of Peter in a specific way; cf. Dupont, Salvation, 22-23.

"7 The repetition of the verb &yéw in Acts 2:21 and 2:33 also has the effect of linking the Joel 3
citation with this latter description of the role of Jesus; by sending the Spirit, he is the agent who causes the
fulfillment of LXX Joel 3:1-5. Bock, Acts, 113, 131; G. D. Kilgallen, “A Rhetorical and Source-traditions
Study of Acts 2,33,” Bib 77 (1996): 195-196; Johnson, Acts, 52, 55; Barrett, Acts, 1:150. Moreover, by
presenting Jesus as kUptog in Acts 2:34-36, the Lukan Peter identifies the risen and exalted Christ as the
“Lord” upon whom people should call for salvation (Acts 2:21; cf. LXX Joel 3:5a). As Kilgallen, “Acts
2,33,” 189, concludes, Acts 2:21 shows that calling on the name of the Lord leads to salvation and Acts
2:36 shows who this Lord is upon whom everyone should call; cf. Bock, Acts, 135. Franklin, Christ the
Lord, 33, also asserts that Peter’s speech links the citation from Joel 3 with Psalm 110 and therefore links
the gift of the Spirit directly with the ascension of Jesus; cf. Bock, Proclamation, 184-185; Strauss, Davidic
Messiah, 134.

18 The wording of the citation of LXX Ps 15:8-11 in Acts 2:25-28 is exact and the wording of the
citation of LXX Ps 131:11 in Acts 2:30-31 is close to the LXX. The latter passage also alludes to 2 Sam
7:12-13.

%% Note the reference to the position of Jesus at the right hand of God in both Acts 2:33 and in the
citation of LXX Ps 109:1 in Acts 2:34. Turner, Power, 273-275, suggests that Acts 2:25-32 establishes that
Jesus is the Davidic heir because of his resurrection (on the basis of LXX Psalm 15) and Acts 2:33-35
establishes that Jesus is David’s Lord because of his exaltation to the right hand of God; cf. Kilgallen,
“Acts 2,33,” 186-187; Bock, Proclamation, 181-186. Similarly, O’Toole, “Davidic Covenant,” 256,
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God exalted Jesus as the Davidic Lord and Christ (cf. Acts 2:36)."*° From his position as
king of the “whole house of Israel” (Acts 2:36), Jesus fulfills the promises of scripture by
pouring out “the promise of the Spirit” (Acts 2:33; cf. Luke 3:16; 24:49; Acts 1:4-5) upon
the Jewish people.'*!

Besides presenting the descent of the Spirit as the fulfillment of scriptural
promises for Jews in Acts 2:17-39, Luke appears to foreshadow the bestowal of the Spirit
upon all peoples. For example, in Acts 2:17, he has Peter declare that, in fulfillment of

the words of the prophet Joel, God would pour out his Spirit “upon all flesh” (Acts 2:17,;

indicates that the identity of Jesus as “Lord” emerges from LXX Ps 109:1 (vv. 34-35; cf. vs. 21) whereas
his identity as “Christ” from the promise to David in LXX Ps 131; ¢f. 2 Sam 7:12-13 (vv. 30-31).

"0 Wilckens, Die Missionreden, 171-175, interprets the declaration that God made Jesus both
Lord and Christ as an adoptionist affirmation; cf. Barrett, Acts, 1:152. Other scholars rightly argue,
however, that in the context of Acts 2:14-42, the statement in Acts 2:36 functions as a description of how
the resurrection and exaltation of Jesus establishes him in the roles of Lord and Messiah in fulfillment of
the Jewish scriptures. So Bock, Proclamation, 185-186; cf. Conzelmann, Acts, 21; J. Dupont, “Assis a la
Droite de Dieu,” in Nouvelles Etudes sur les Actes des Apétres, 249.

" Franklin, Christ the Lord, 39, asserts that Acts 2:36 indicates that Jesus has been enthroned as
Lord and Messiah for Israel, to fulfill all the promises made to it. Similarly, Tannehill, Narrative Unity,
2:40, concludes that Luke portrays the messianic reign of Jesus as the promised era of salvation for Israel in
which Jesus, as Davidic messiah and king, mediates the blessings of God’s reign: “the Spirit, repentance
and release of sins, and salvation through Jesus’ name are all part of these benefits (Acts 2:21, 38-40)” (40).
Some further argue that Acts 2:33 alludes to LXX Ps 67:19 and evokes the image of a covenant renewal
ceremony on the day of Pentecost within Jewish tradition and therefore portrays Jesus as a type of second
Moses. See, e.g., J. Dupont, “Ascension du Christ et don de I’Esprit d’aprés Actes 2:33,” in Christ and
Spirit in the New Testament: In Honour of Charles Francis Digby Moule (ed. B. Lindars and S. S. Smalley;
Cambridge: CUP, 1973), 224-226; H. J. Cadbury, “The Speeches in Acts,” in Beginnings, 4:402-427; W. L.
Knox, The Acts of the Aposties (Cambridge: CUP, 1948), 85-86; G. Kretschmar, “Himmelfahrt und
Pfingsten,” ZKG 66 (1954-1955): 209-253; B. Lindars, New Testament Apologetic: The Doctrinal
Significance of the Old Testament Quotations (London: SCM, 1961), 38-59. Barrett, Acts, 1:149-150,
suggests that 0jiwBeic in Acts 2:33 may point to LXX Ps 67:19 (&vépng €ic Ufroc). He also suggests that
£1aPec douata in LXX Ps 67:19 corresponds to Ty te émayyeitar tod mveluatog tod dylov AxPuv in Acts
2:33 and further notes another possible point of contact in vs. 34 (o0 y&p Aculd avépn eig tolg olpavoic).
Barrett ultimately concludes, however, that the allusion to LXX Ps 67:19 in Acts 2:33 is not certain. The
lack of straightforward evidence also leads others to deem the allusion improbable. For example, Bock,
Proclamation, 182 argues that the parallel terminology in Acts 2:33 (OwBeig, Aoafwr iy émeyyeiiav) and
LXX Ps 67:19 (dvépng elc Drog, €roPec Souate) is too limited to provide sufficient evidence to warrant an
allusion to LXX Ps 67:19 in Acts 2:33, especially since Luke does not use a key distinctive term that
appears in LXX Ps 67:19 (86uxtog). Furthermore, as O’Toole, “Davidic Covenant,” 247-249, rightly notes,
the verb Aopfave is too common to make the link between Acts 2:33 and LXX Ps 67:19 certain and the
participle Ww8eig is better understood as a reference to David than to Moses; cf. Bock, Acts, 132, who
argues that David imagery dominates in Acts 2. So also Strauss, Davidic Messiah, 145-147.
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cf. LXX Joel 3:1) and that “everyone who calls upon the name of the Lord shall be
saved” (Acts 2:21; cf. LXX Joel 3:5a). Again, in Acts 2:39b, the Lukan Peter alludes to
Joel 3:5b in his announcement that the Spirit and forgiveness of sins would also benefit
“all who are far away, everyone whom the Lord our God calls to him” (Acts 2:39b; cf.
LXX Joel 3:5b; Isa 57:19).'* Although these references do not clearly indicate that non-
Jews would receive the Spirit, a number of commentators conclude that Luke alludes to
LXX Joel 3:5b in Acts 2:39b, together with Isa 57:19 (toi¢ pakpav), in order to affirm the
inclusion of all peoples.'*® If this is Luke’s intention, his use of LXX Joel 3 surely
departs from its original context, which describes eschatological blessing for Israel and
punishment for the nations (Joel 3-4). Nevertheless, even here, Luke does not transform
LXX Joel 3:1-5 so as to apply promises originally made to Jews to non-Jews. Instead, he
uses this passage to emphasize that God has acted to restore the Jewish people while
concomitantly alluding to a future inclusion of non-Jews.

When Luke turns to an explicit narration of the inclusion of the first non-Jews, he
attempts to demonstrate their full acceptance by God, in part, by presenting the first

descent of the Spirit upon this group as an experience equivalent to the first descent of the

12 Compare Acts 2:39b (néowv 1oic elc pakpdy Booug &v mpookaAéontar KUPLOG O BedC TuMV)
with LXX Joel 3:5b (ol klproc mpookékintatr).

3 See, e.g., Carroll, End of History, 131; cf. Rese, Alttestamentlich Motive, 50; Barrett, Acts,
1:155-156; Johnson, Acts, 58; Dupont, Salvation, 22-23; Pao, Isaianic Exodus, 231; Jervell, Luke and the
People of God, 58. The phrase ndowv toi¢ ei¢ pokpav, however, may refer to non-Jews, Diaspora Jews, or
future generations of Jews; i.e., it could have an ethnic, spatial, or temporal connotation. Fitzmyer, Acts,
266-267, suggests that Diaspora Jews may be in view in this context but, in the context of the wider
narrative, a reference to non-Jews is probable. Haenchen, Acts, 184, asserts that pekpdv in this context is
spatial (Diaspora Jews) and that the audience of Peter would not have understood this as a reference to non-
Jews. Similarly, Ben Witherington III, The Acts of the Apostles: A Socio-Rhetorical Commentary (Grand
Rapids: Eerdmans, 1998), 156, suggests that néowv toi¢ elg poxpav refers to Jews who are being
summoned from distant lands; cf. Wilson, Gentile Mission, 219; Denova, Things Accomplished, 167-175.
Bruce, Acts, 130, suggests that paxpav in Acts 2:39 refers to three different types of groups: distant
generations, Diaspora Jews, and non-Jews.
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Spirit upon Jewish disciples.'** Indeed, the numerous connections that Luke draws
between the two episodes (Acts 2 and 10-11) lead a number of scholars to conclude that
Luke portrays the descent of the Spirit upon Cornelius and his household as a “Gentile
Pentecost.”' He describes the effects of the outpouring of the Spirit as inspired speech

146 and indicates that

in a manner that recalls the Pentecost experience (Acts 10:46),
Cornelius and his household received “the same gift of the Holy Spirit™ that the first
disciples received (Acts 10:45; cf. 11:17)."*” Furthermore, Luke has Peter voice the
following conclusions about this event: “these people . . . have received the Holy Spirit
just as we have” (Acts 10:47),'* “the Holy Spirit fell upon them just as it had upon us at

the beginning” (Acts 11:15; cf. 15:8), and “God . . . testified to them by giving them the

Holy Spirit, just as he did to us” (Acts 15:8)."*° Within Luke’s story, these descriptions

'“ Although some would identify the conversion of the Ethiopian eunuch as the first conversion of
a non-Jew, Luke presents the conversion of Cornelius and his household as the first inclusion of non-Jews
(Acts 15:14).

' E.g., Witherington, Socio-Rhetorical Commentary, 360; John B. Polhill, Acts (NTC 26;
Nashville: Broadman, 1992), 264; Fitzmyer, Acts, 460, 472; Tannehill, Narrative Unity, 2:142-143; Barrett,
Acts, 1:535.

18 Compare Aaobvtwy yAwoomie kel peyedwwdvtov tov Bedv in Acts 10:46 with fipfavto Axeiv
€tépotg yAwoouLg in Acts 2:4 and Aedotvtwy abtév taig Nuetépoig yidooug T weyoiele Tod Beod in
Acts 2:11. Note also the repetition of the term ékyéw in Acts 2:17, 18, 33, and Acts 10:45. Elsewhere in
Acts, the term occurs only once in reference to the shedding of the blood of Stephen (Acts 22:20).

147 Compare 7 dwped. oD dylov Tvebuatog in Acts 10:45 and dwpeav in Acts 11:17 with thy
dwpeav tod dylov Tvelpatog in Acts 2:38. Witherington, Socio-Rhetorical Commentary, 364, maintains
that these references to “the gift” equate the descent of the Spirit upon the first non-Jewish Christ-believers
with the experience of the apostles in Acts 2:1-4.

"% Johnson, Acts, 194, suggests that the phrase ¢ kol fiueic in Acts 10:47 is the key premise
which demonstrates the common experience of the Spirit by the disciples in Acts 2 and the new believers in
Acts 10. Witherington, Socio-Rhetorical Commentary, 360, argues that the phrase does not necessarily
mean that the phenomenon of tongues was identical in both Acts 2 and 10, but only that the same Spirit was
received. Barrett, Acts 1:116, also maintains that the inspired speech may have had different forms.

"9 The phrase Bed¢ Euaptipnoey abtoic dobg T Tvedue O &yov in Acts 15:8 may indicate that
God testified to non-Jews by giving them the Holy Spirit; that is, he provided evidence for them by giving
them the Spirit. So Parsons and Culy, 4cts, 288-289; cf. BDAG, 618. Alternatively, the phrase could mean
that God showed his approval of non-Jews by giving them the Spirit. For example, the New Jerusalem
Bible translates the phrase as “God . . . showed his approval of them by giving the Holy Spirit” and the
New King James Version has “God . . . acknowledged them by giving them the Holy Spirit.” For this latter
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of the action of the Spirit upon non-Jews serve to legitimate their entrance to the Christ-
believing group; that the Spirit descended upon non-Jewish Christ-believers in the same
way as it did upon Jewish Christ-believers verifies that the equal inclusion of the former
group occurred at God’s initiative (Acts 10:47-48; 11:17; 15:8). Luke thus establishes
the experience of the Spirit as part of the new basis for membership within the Christ-
believing community.'*

Although Luke clearly presents the first descents of the Spirit upon Jews and non-
Jews as parallel episodes (Acts 2 and 10), he does not use the same scriptural passages to
portray these two events as the fulfillment of God’s plan. In Acts 2, he presents the
descent of the Spirit upon Jews as the fulfillment of scriptural promises for Israel (LXX
Joel 3:1-5; Ps 15:8-11; 131:11; 2 Sam 7:12-13) but, in the context of the Apostolic
council in Acts 15, he depicts the descent of the Spirit upon Cornelius and his household

as the realization of God’s promise to enable non-Jews to seek him:

Simeon'" has related how God first looked favorably on the Gentiles, to take from among

them a people for his name (6 9ed¢ éneokélinto Aafelv & éOvav Aadv 16 dwipatL abtod).

This agrees with the words of the prophets, as it is written, “After this I will return (ueté

todte Graotpéfw), and I will rebuild the tent of David (tfiy oknwiy Acuid), which has fallen;
from its ruins I will rebuild it, and I will set it up (drotkodoptiow kai dropuiow abtiv), *?

so that (6mw¢) all other peoples may seek the Lord -- even all the Gentiles over whom my name
has been called. Thus says the Lord, who has been making these things known from long ago.”"*’
(Acts 15:14-18)

use of paptupéw elsewhere in Luke-Acts, see Luke 4:22; Acts 10:22; 13:22; 14:3; 16:2; 22:12. This
connotation, however, is more common when the passive form of pxptupéw is used (Acts 10:22; 13:22;
16:2; 22:12).

130 Johnson, Acts, 198; Witherington, Socio-Rhetorical Commentary, 360-361; Barrett, Acts,
1:494-495, 533-534; Bruce, Acts, 264, 270. Peter views the descent of the Spirit upon Cornelius and his
household as evidence that he should affirm their full inclusion in the Christ-believing community through
baptism (Acts 10:47-48).

13! «Simeon” is the name that James uses for Peter in this account.

12 The phrase dvaotfion kol drotkodouriow adtiy in Amos 9:11b is here changed to
dvotkodopnow kol Gropbwow althv.

133 | ake and Cadbury, Beginnings, 4:176, suggest that the variations in the citation of LXX Amos
9:11-12 in Acts 15:15-18 are small, but others attribute a number of these changes to allusions to other
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This passage describes a Davidic restoration, even as Acts 2 also does (Acts 2:22-36).
Here, however, Luke has James cite and interpret LXX Amos 9:11-12, a passage that
anticipates both the rebuilding of “the tent of David” (¥ oknv} Aaui6) and the resulting
inclusion of non-Jews.'**

Scholars frequently discuss two issues that are closely related to this interpretation
of LXX Amos 9:11-12 in Acts 15. First, in Acts 15:14, Luke has James refer to
Cornelius and his household as Aoov 16 dvouatt adtov. Since Luke elsewhere uses Aodc
to refer to Jews as the people of God,'*® some conclude that Aadv t¢ dvépatt adtod in

this context extends the identity, or covenant status, of Israel to non-Jews."*® Others

scriptural passages and to the theological concerns of Luke. For example, some suggest that the initial
phrases pete tadte and dvaotpéyw were added to the citation of LXX Amos 9:11 in Acts 15:16 in order to
allude to Hos 3:5 and Jer 12:15. Similarly, scholars frequently conclude that the final phrase of the citation
in Acts 15:18 (yvwoté &’ aidvoc) functions as an allusion to Isa 45:21. For further discussion of these
and other adaptations to the LXX Amos 9:11-12 citation, and their significance, see Jostein Adna, “James’
Position at the Summit Meeting of the Apostles and Elders,” in The Mission of the Early Church to Jews
and Gentiles (WUNT 127; eds. Jostein Adna and Hans Kvalbein; Tiibingen: J. C. B. Mohr [Paul Siebeck],
2000), 133-136; Richard Bauckham, “James and the Gentiles (Acts 15.13-21)” in History, Literature, and
Society in the Book of Acts (ed. Ben Witherington, I1I; Cambridge: CUP, 1996), 157; Witherington, Socio-
Rhetorical Commentary, 459; Barrett, Acts, 2:725; Marshall, Acts, 252; Bruce, Acts, 340; Fitzmyer, Acts,
555.

13 Compare the MT of Amos 9:12 which depicts the subjugation, rather than the inclusion, of
non-Jews (NRT WY MM-DR3 DITY MY RPIOPK DNT-Z DITR DMRY-NR 1w 1Yn?) with the LXX
(6mwg ex{nricwoly ol ketdiolTor TOV avlpwtwy kel Tavte t& &0vn éd’ olc mkékintor o Svoud pov
¢ adtole Aéyer kOprog 6 Bedg 6 mor@dr tadte). The LXX version of Amos 9:11-12, in particular, serves
Luke’s (James’) purpose because of its depiction of the inclusion of non-Jews.

135 Luke 1:17, 68, 77; 2:32; 7:16, 29; 20:1; 22:66; 24:19; Acts 2:47; 3:23; 4:10; 5:12; 7:17, 34;
13:17.

13 Johnson, Acts, 264: “By having God choose ‘a people’ from among Gentiles he suggests both
an extension of the meaning of ‘Israel’ defined in terms of faith rather than in terms of ethnic or ritual
allegiance, and a claim for the continuity of the Gentile mission with biblical history” (264). Similarly,
Bauckham, “James and the Gentiles,” 168-169, argues that 6 8ed¢ émeokéfato Aefeiv € éBvdr Aadv TG
dvdpart abrod derives from the phrase mavta & €0vn €’ olg émkékintar to dvopd pou ém mbrole (LXX
Amos 9:12) and expresses the ownership of God, which in the Jewish scriptures usually refers to Israel, the
people over whom the name of YHWH is invoked (Deut 28:10; 2 Chron 7:14; Jer 14:9; Dan 9:19; cf. Isa
43:7). By contrast, non-Jews are those over whom his name is not invoked (Isa 63:19). Bauckham
suggests that the prediction of LXX Amos 9:11-12 and this concept of ownership has the effect of
extending Israel’s covenant status and privilege to the nations; cf. Adna, “James’ Position,” 149-150.
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suggest instead that Luke uses the term Axd¢ in a more generic way in Acts 15:14. In this
case, the phrase 6 0e0¢ €émeckéuto AoPelv €€ €BvdY Aaov t¢) dvduatt avtou would not
designate Cornelius and his household as a distinct cultural unit that replaces Israel."’
To be sure, the phrase explains that God chose a group of non-Jews as his special
possession, and this action parallels his selection and ownership of Isracl. Nevertheless,
neither Acts 15:14-21 nor LXX Amos 9:11-12 equate the status of non-Jews as the
possession of God with a change in their identity or covenant status. Rather than seeking
to present non-Jews as Israel, Luke has Peter and James assert that they become
recipients of the end-time blessings of God as non-Jews."*® Furthermore, since the point
of the argument and the apostolic decree in Acts 15 is that non-Jews need not change

their status or identity as non-Jews to become part of the Christ-believing community, it

Hermann Strathmann, “Axdc,” in TDNT, 4:54, expresses a similar view when he states that the concept of
non-Jews as AxGg in Acts 15:14 and 18:10 displaces the historical and biological meaning of the term.

157 Since Luke can use Aaéc to refer to Israel as the people of God in its totality (Luke 1:17, 68, 77;
2:32;7:16, 29; 20:1; 22:66; 24:19; Acts 2:47; 3:23; 4:10; 5:12; 7:17, 34; 13:17) or to refer to a group of
Israelites in a more generic sense (e.g., Luke 1:21; 3:15, 18; 7:1; 8:47; 20:1, 9, 45; Acts 2:47; 3:9, 11, 12;
4:1,2,17,21; 5:13; 12:4; 21:30), the meaning that Luke intends in Acts 15:14 is not entirely clear. Dahl,
“People for His Name,” 326, argues that Aa6¢ in Acts 15:14 refers to a group of people out of the nations
who belongs to God in the same way as Israel does but maintains that this identity does not call the status
of Israel as the people of God into question. J. Dupont, “Un peuple d’entre les nations (Actes 15.14),” NTS
31 (1985): 326-330, notes that Luke uses Aad¢ to refer to non-Jews in Acts 18:10 and 15:14, and stresses
the ownership of God in both of these passages. In Dupont’s view, this emphasis upon God’s ownership
has the effect of portraying non-Jews as an elect people since the Jewish scriptures refer to Israel as God’s
special possession on several occasions (e.g., Exod 19:5; Deut 7:6; 14:2). Although Dupont holds that
Israel remains the people of God in a distinctive way, he argues that “cette élection n’est pas
nécessairement exclusive. Le Seigneur rest libre s’attacher des personnes qui ne font pas ethniquement
partie de la race d’Abraham” (328). Similarly, B. D. Chilton and J. Neusner, Judaism in the New
Testament: Practice and Beliefs (London: Routledge, 1995), 106, argue that Luke does not present non-
Jews as re-defined Israel in this context; cf. Witherington, Socio-Rhetorical Commentary, 458. Jervell,
Luke and the People of God, 66-67, also emphasizes that Luke does not present non-Jews as Israel but as an
associate people.

18 Bock, Acts, 502.
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hardly seems logical for Luke to argue that they have become Israel, or the replacement
for Jews.'”

A second and closely related interpretive issue surrounds the meaning of “the tent
of David” (tnv oxnuny Acuid) in Acts 15:16 (cf. LXX Amos 9:11). The phrase may
serve as a metaphor for the Christ-believing community,'® the restoration of Israel,'®' or

162

the resurrection and exaltation of Christ. =~ A number of scholars reject the latter

interpretation because Acts 15:16-18 twice substitutes dvoikodouriow for the term

139 Regardless of the precise origins of the decree, it outlines guidelines for non-Jews who join the

Christ-believing community without converting to Judaism. For further discussion of the background of
the decree and its purpose, see Barrett, Acts, 2:733-735; Justin Taylor, “The Jerusalem Decrees (Acts 15.20,
29 and 21.25 and the Incident at Antioch (Gal 2.11-14),” NTS 46 (2001): 372-380; Terrence Callan, “The
Background of the Apostolic Decree,” CBQ 55 (1993): 295-296; Marcel Simon, “The Apostolic Decree
and its Setting in the Ancient Church,” BJRL 52 (1969-70): 437-460; Bauckham, “James and the Gentiles,”
172-178; Bruce, Acts, 342, Johnson, Acts, 267; Bock, Acts, 506; S. G. Wilson, Luke and the Law
(Cambridge: CUP, 1983), 84-192.

10 Marshall, Acts, 252; cf. Otto Bauernfeind, Kommentar und Studien zur Apostelgeschichte
(WUNT 22; Tiibingen: J. C. B. Mohr, 1980), 192. Richard Bauckham, “James and the Gentiles,” 154-178;
idem, “James and the Jerusalem Church,” in Richard Bauckham, ed., The Book of Acts in Its Palestinian
Setting (vol. 4 of The Book of Acts in Its First Century Setting; ed. Bruce W. Winter; Grand Rapids:
Eerdmans, 1993), 452-462, in particular, has attempted to argue that the exegete responsible for the
interpretation of LXX Amos 9:11-12 regarded “the tent of David” as the Christ-believing community
which represented the eschatological temple of the messianic age. He maintains that the adaptations to the
citation of LXX Amos 9:11-12 in Acts 15:16-18 and its allusions to other scriptural passages confirm this
interpretation. He also suggests that the widespread interpretation of the eschatological temple as the
people of God in other early Christian literature strengthens the likelihood of this meaning in Acts 15:16-18
(see, e.g., 1 Cor 3:16-17; 2 Cor 6:16; Eph 2:20-22; Heb 13:15-16; 1 Pet 2:5; 4:17; Rev 3:12; 11:1-2; Did.
10:2; Barn. 4:11; 6:15; 16:1-10; Hermas, Vis. 3; Sim. 9; Ignatius, Eph. 9:1). Others note that Amos 9:11 is
used in 4QFlor 1:12 and CD 7:16. For example, George J. Brooke, Exegesis at Qumran: 4QFlorilegium in
Its Jewish Context (JSTOTSup 29; Sheffield: JSOT, 1985), 114, 210, 234, notes the similarity of the text
tradition for Amos 9:11 in 4QFlor 1:12 and Acts 15:16; cf. J. de Waard, A Comparative Study of the Old
Testament Text in the Dead Sea Scrolls and in the New Testament (STDJ 4; Leiden: Brill, 1965), 25; Bruce,
Acts, 340. Nevertheless, as J. A. Fitzmyer, Essays on the Semitic Background of the New Testament.
(London: Chapman, 1971), 51, observes, there is very little similarity between the interpretation of Amos
9:11 in CD, 4QFlor and Acts 15:16-17; cf. idem, Acts, 556; Barrett, Acts, 2:726. In CD 7:16, the Mosaic
law is associated with “the tent of David” and 4QFlor 1:12 links the “the tent of David” with the one “who
will arise to save Israel” together with the “interpreter of the Law” (4QFlor 1:11).

1! yervell, Luke and the People of God, 51-69; idem, Apostelgeschichte, 395-396; cf. J. Munck,
Paul and the Salvation of Mankind (London: SCM, 1959), 235. Jervell stresses that Luke does not present
Jewish Christ-believers as new Israel but as restored Israel of old to whom the nations are added as an
associate people.

12 Haenchen, Acts 448; O’Neill, Theology of Acts, 14.
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dvaothon from LXX Amos 9:11-12;'% since Luke elsewhere uses gviotnut to describe
the resurrection of Christ or his status as the prophet like Moses (see, e.g., Luke 16:31;
18:33; 24:7, 46; Acts 2:24, 32; 3:22, 26; 7:37; 10:41; 17:3, 31), the use of dvoikodopfiow
rather than dveotriow may suggest that Luke did not here wish to refer to Christ or his
resurrection. Still, the subsequent replacement of dvoikodopnow cdthy (LXX Amos
9:11b) with dvopbuwow adtry (Acts 15:16b) may evoke the image of the establishment of
David’s throne.'®* The prevalence of the descriptions of Christ as the Davidic king and
messiah elsewhere in Luke-Acts (e.g., Luke 1:32, 68-71; Acts 2:22-36) also makes it
difficult to exclude the possibility that “the tent of David” refers in some way to the
establishment of Christ as Davidic messiah and king in Acts 15:16-18.'%% Moreover, as
Max Turner aptly concludes, the restoration of David’s rule and of Israel are virtually
inseparable since the establishment of a Davidic king for Israel would include the

restoration of Israel itself, '

183 gee, e.g., Adna, “James’ Position,” 133-136, 145-146; Bauckham, “James and the Gentiles,”
157-160; Witherington, Socio-Rhetorical Commentary, 459; Barrett, Acts, 2:725-728; Marshall, Acts, 252;
Bruce, Acts, 340; Fitzmyer, Acts, 555. The Greek verb dviotnut would also be the most natural translation
of O, the corresponding Hebrew verb from the MT of Amos 9:11. For further discussion, see Earl
Richard, “The Creative Use of Amos by the Author of Acts,” NovT 24 (1982): 47; J. Dupont, “‘Je rebétirai
la cabane de David qui est tombée’ (Ac 15,16=Am 9,11),” in Glaube und Eschatologie: Festschrift fiir
Werner Georg Kiimmel zum 80ten Geburtstag (eds. Erich Grisser and Otto Merk; Tiibingen : J. C. B.
Mohr, 1985), 26.

'* See the use of dvop6w in LXX Sam 7:13, 16, 26; 1 Chron 17:12, 14, 24; 22:10.

1 Dupont, “Je rebatirai,” 19-32, and Strauss, Davidic Messiah, 185-192, conclude that the
rebuilding of “the tent of David” refers to the Christ event on the basis of the following arguments: 1) In
the Amos context, the phrase thy oknvty Aauvils thy Tentwkuiav probably serves as a metaphor for the
weakness of the Davidic dynasty; 2) 4QFlor 1:12-13 cites Amos 9:11 and portrays the fallen tent of David
as “he that shall arise to save Israel”; 3) the change from dvotkodopriow adthy in the latter phrase of LXX
Amos 9:11 to dvopbuiow adtiv in Acts 15:16 recalls the establishment of David’s throne in LXX Sam 7:13,
16, 26; 1 Chron 17:12, 14, 24; 22:10; cf. Isa 16:5); 4) the emphasis upon Jesus’ fulfillment of 2 Sam 7:13-
14 elsewhere in Luke-Acts (e.g., Acts 2:25-36; 13:23, 32-37). For further discussion and analysis of the
differing views regarding the referent of “the tent of David” in Acts 15:16, see Turner, Power, 313-315.

' Turner, Power, 313-315.
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The likelihood that “the tent of David” refers in some way to the Christ-believing
community has important repercussions for our interpretation of Acts 15:14-21. If the
phrase serves as a metaphor for the restoration of Israel, as some scholars argue, Acts
15:14-21 would indicate that Jews who believe in Jesus represent the rebuilt “tent of
David” and non-Jewish Christ-believers the nations who seek the Lord as a result of this
Jewish restoration.'®” Alternatively, if “the tent of David” refers to the reconstitution of a
new group, then the phrase would serve as a reference to both Jewish and non-Jewish
Christ-believers. This latter interpretation, however, seems improbable since both Acts
15:16 and LXX Amos 9:11 depict “the tent of David” as an entity that remains distinct
from the nations. To suggest that non-Jews form a part of the rebuilt “tent of David”
makes the subsequent description of non-Jews who seek the Lord as a result of this
rebuilding redundant.'®® The phrase “the tent of David” therefore probably refers to
Jewish Christ-believers, or possibly to the Jerusalem church. Accordingly, Jews who
believe in Jesus become heirs to the part of the promise of LXX Amos 9:11-12 that
describes the rebuilding of “the tent of David” whereas non-Jews who believe in Jesus,
such as Cornelius and his household, become heirs to the part of the promise that depicts

the inclusion of the non-Jews.

17 The use of 6mw¢ in Acts 15:17 (cf. LXX Amos 9:12) indicates that the rebuilding of “the tent of
David” took place in order that the rest of humankind might seek the Lord.

'8 1. Bradley Chance, Jerusalem, the Temple, and the New Age in Luke-Acts (Macon, Georgia:
Mercer University Press, 1988), 37-39, correctly concludes, “the thrust of Acts 15:16-17 differentiates
between the tabernacle of David and ‘the rest of men’, with the later being understood as ‘al! the Gentiles’”
(38).
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5.5.2 The Promise of the Spirit in the Writings of Justin

The descriptions of the descent of the Spirit upon Jesus in the Dialogue contain a
number of elements that also occur in the gospel of Luke. According to both authors, the
Holy Spirit descended upon Jesus in the form (€ider) of a dove immediately after his
water-baptism (Luke 3:22; Dial. 88.3, 8)'® and a voice from heaven pronounced the
words ‘you are my son’ (Luke 3:22; Dial. 88.8).'”° Moreover, the prominence that Justin
gives to the “powers” (duvauelc) of the Spirit (Dial. 87.2, 3, 4; 88.1, 2) resembles Luke’s
emphasis upon the power of the Spirit in the ministry of Jesus,'’' and both Luke and
Justin link the descent of the Spirit upon Jesus with the fulfillment of scriptural prophecy
(Luke 4:18-21 [Isa 61:1-2; 58:6]; Dial. 87.2 [Isa 11:1-3]). Thus, even though Justin

appears to draw upon more than one source to describe the baptism of J esus,'” he tells

' In Dial. 88.3, Justin also indicates that the “memoirs of the apostles” record that the Spirit took
the shape of a dove. See also Mark 1:10; Matt 3:16.

1" Cf. Dial. 103.6; 122.5. In the course of describing the baptism of Jesus in Dial. 88.8 and 103.6,
Justin cites a phrase from LXX Ps 2:7 (vidg pov €l 00 éyw ofjuepov yeyévumkd oe). In the latter context, he
further indicates that this statement was recorded in the “memoirs of the apostles.” Notably, the Western
text of Luke 3:22 (e.g., codex D) also cites this phrase from LXX Ps 2:7. Other manuscript traditions of
Luke 3:22 make the link to Ps 2.7 less certain (ob €l 6 vidg pov 6 ayamtde, év ool €0déknoe; cf. Mark
1:11; Matt 3:17). Although Bruce M. Metzger, 4 Textual Commentary on the Greek New Testament,
Second Edition (Stuttgart, UBS, 1998), 112-113, regards the citation of Ps 2:7 as secondary, Andrew
Gregory, The Reception of Luke and Acts in the Period before Irenaeus: Looking for Luke in the Second
Century (Tiibingen: Mohr Seibeck, 2003), 269, suggests that it may be original to Luke; cf. B. D. Ehrman,
The Orthodox Corruption of Scripture: The Effect of Early Christological Controversies on the Text of the
New Testament (New York: OUP, 1993), 62-67.

"1 L uke stresses the “power” of Jesus’ ministry and links it more closely to the anointing of the
Spirit than do the other Synoptic accounts. For example, Jesus returns from his wilderness temptations “in
the power of the Spirit” (Luke 4:14; compare Mark 1:14a and Matt 4:12); the Spirit empowers Jesus’
ministry (Luke 4:18-19, 36; compare Mark 6:1-6a and Matt 13:53-58, where the “powers” of Jesus are
mentioned); power (presumably from the Spirit) goes out of Jesus and heals people (Luke 5:17; 6:19; 8:46;
compare Mark 3:10 and Matt 9:21; 14:36); Peter recounts Jesus’ ministry by explaining how God anointed
Jesus of Nazareth with the Holy Spirit and with power (Acts 10:38).

172 As Graham N. Stanton, “The Spirit in the Writings of Justin Martyr” in The Holy Spirit and
Christian Origins: Essays in Honor of James D. G. Dunn (eds. Graham N. Stanton, Bruce W. Longenecker,
and Stephen C. Barton; Cambridge: Eerdmans, 2004), 324, notes, Justin draws upon a non-synoptic
tradition when he recounts that a fire was kindled in the Jordan at the baptism of Jesus (Dial. 88.3). He
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the same basic story as Luke, and even emphasizes some elements that are unique, among

the Gospel accounts, to the Lukan narrative.'”

Despite the similarity between their descriptions of the descent of the Spirit upon
Jesus, Luke and Justin do not portray this event and its effects in an entirely congruent
manner. Whereas Luke has Jesus cite LXX Isa 61:1-2 (cf. 58:6) to demonstrate how the

Spirit empowered him for ministry, Justin has Trypho cite LXX Isa 11:1-3 in order to

challenge the pre-existent identity of Jesus:'"*

Explain to me the following words of Isaiah: “There shall come forth a rod out of
the root of Jesse . . . the spirit of God shall rest upon him, the spirit of wisdom and
understanding, the spirit of counsel and fortitude, the spirit of knowledge and piety;
and he shall be filled with the spirit of the fear of the Lord” (Isa 11:1-3). Now you
have admitted (he said) that these words were spoken of Christ, who, you claim,
already existed as God, and, becoming incarnate by the will of God, was born of a
virgin. This, then, is my question: How can you prove that Christ already existed,

suggests, however, that the link between the Spirit and fire in the account of Jesus’ baptism may be drawn
from the Q tradition (Matt 3:11; Luke 3:16). See also Skarsaune, Proof from Prophecy, 199, who posits
that Justin harmonized the synoptic accounts but also used a non-synoptic source in his description of the
baptism of Jesus.

173 Perhaps it is also significant that neither Luke nor Justin explicitly report that John baptized
Jesus. Compare Matt 3:13-17 and Mark 1:9-11.

14 Skarsaune, Proof from Prophecy, 274-275, suggests that the citation of Isa 11:1 and 11:2 as
well as the description of Christ as the recipient and sender of the Spirit in Dialogue 39 and 87 closely
parallel 7. Lev. 18:6-7 and T. Jud. 24:2-3. By evoking a number of scriptural references to the restoration
of Israel (e.g., Num 24:17; Mal 4:2; Zech 12:10; Joel 2:28-29) when describing the descent of the Spirit
upon Jesus, T. Jud. 24 appears to assume continuity between this event and the fulfillment of God’s
promises for Israel. T. Lev. 18.6-9 recounts a similar version of the descent of the Spirit upon Jesus at his
baptism, but some versions of this text (manuscripts other than b and k) also depict the darkening and
diminishment of Israel. Notably, this latter description resembles that of Justin in Dialogue 87. M. De
Jonge, Pseudepigrapha of the Old Testament as Part of Christian Literature: The Case of The Testaments
of the Twelve Patriarchs and The Greek Life of Adam and Eve (SVTP 18; Leiden: Brill, 2003), 101-104,
suggests that Christian redactors of the 7P attempt to portray Jesus as the savior of non-Jews and Jews.
That this report of Jesus’ baptism is Christian material perhaps goes without saying, but part of the debate
surrounding the date and origins of the Testaments of the Twelve Patriarchs is noteworthy. H. C. Kee,
“Testaments of the Twelve Patriarchs,” The Old Testament Pseudepigrapha, 2 vols. (ed., James H.
Charlesworth; Garden City: Doubleday, 1983), 1:775-780, affirms that the Christian interpolations of the
TP probably date from early in the second century CE, but argues that the document is primarily Jewish
and from the 2™ century BCE. Alternatively, H. W. Hollander and M. De Jonge, The Testaments of the
Twelve Patriarchs: A Commentary (SVTP 8; Leiden: Brill, 1985), 154, argue that the text in its redacted
form contains a diverse collection of biographical, apocalyptic, and exhortatory traditions, making a
reconstruction of the original document as exclusively Christian or Jewish next to impossible. As these
authors rightly conclude, Christian material permeates the text, thereby precluding a straightforward
distinction between its Jewish and Christian elements.
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since he is endowed with those powers of the Holy Spirit which the above-quoted
passages of Isaiah attribute to him as though he had lacked them?
(Dial. 87.2)

Although Justin subsequently affirms that Christ fulfilled LXX Isa 11:1-3 (Dial. 87.3), he
argues that Christ in no way needed the power of the Spirit to perform his messianic
role.'” To suggest that he did could lead to the conclusion that Christ did not exist as
God prior to his birth as a human.'”® To avoid this conclusion, Justin offers a different

explanation for the descent of the Spirit upon Jesus:

The scriptures state that these gifts of the Holy Spirit were bestowed upon him,

not as though he were in need of them, but as though they were to rest upon

him, that is, to come to an end in him, in order that there would be no more prophets
among your people as of old (10D unkérL é&v 16 yéver ludv katd T TeAetdy éBog
mpodritac yevfioeabar)'” (as is plainly evident to you, for after him there

has not been a prophet among you).

(Dial. 87.3)

Rather than providing Jesus with the ability to fulfill his prophetic and messianic role,
Justin argues, the gifts of the Spirit rested on him in the sense that there would be no

more prophets among the Jewish people.!” Therefore, although Justin affirms that the

'7> Although Justin frequently uses Sdvoutc, often in conjunction with Aéyoc, to describe Christ
prior to his incarnation (I Apol. 23.3;32.10; 33.6; Dial. 105.1; 125.3; 128.4), he uses the term duvaucwv in
Dial. 87.2 to communicate that the powers of the Spirit were distinct from and unnecessary for Christ;
because he was pre-existent, he already had “power” and therefore did not need the “powers” of the Spirit.
For a discussion of the Christological use of the term dVvaurc, see Demetrius C. Trakatellis, The Pre-
Existence of Christ in Justin Martyr (HDR 6; Missoula: Scholars, 1976), 27-37.

' According to Skarsaune, Proof from Prophecy, 195-199, Justin suppresses source material that
links the baptism of Jesus with Isa 11:2-3 in order to avoid promoting an adoptionist theology (Dialogue
49-51; 87); cf. Goodenough, Justin Martyr, 186-187. This also seems to be the intent of the description of
the baptism of Christ in Dial. 88.3-4 where Justin asserts that Christ did not need go to the Jordan for
baptism but did it solely “for the sake of humankind” (Dial. 88.4); that is, he underwent baptism to prove to
those who watched the event that Jesus was God’s son.

"7 If we interpret Tob yevrioecBou as an infinitive of purpose, Justin’s account of the bestowal of
the Spirit upon Jesus reads as an event that occurred in order to bring an end to the activity of the Spirit
among Israel’s prophets.

'8 According to Skarsaune, Proof from Prophecy, 197, Justin’s argument that the Spirit and gifts
of the Spirit were no longer among Israel in Dialogue 87 relates to his assertion that Jesus made John, a
prophet to Israel, stop prophesying and baptizing (Dialogue 49-51). For further discussion of this passage,
see Rudolph, Denn wir sind jenes Volk, 165-167, who maintains that the descriptions of John the Baptist
and Jesus in Dialogue 49-52 are closely tied to Justin’s concept of universality.
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anointing of Jesus took place in fulfillment of the Jewish scriptures, even as Luke also
does, he argues that Jesus did not need the powers of the Spirit, and maintains that the
blessings promised in LXX Isa 11:2-3 found their fulfillment by being directed away
from rather than toward the Jewish people.

After presenting his version of how the Spirit came to rest upon Jesus, Justin
states that Jesus then transferred the Spirit to Christ-believers. According to Justin, the

powers that once resided with Jews now rest upon those who believe in Jesus as messiah:

The Spirit therefore rested, that is, ceased, when Christ came. For, after man’s
redemption was accomplished by him, these gifts were to cease among you [i.e.,
from among the Jewish people], and, having come to an end in him, should again
be given, as was foretold, by him, from the grace of his Spirit’s powers, to all his
believers according to their merits.

(Dial. 87.5-6)

In Justin’s telling, then, the Spirit-baptism of Jesus led to the cessation of its activity
among the Jewish people and to its subsequent descent upon Christ-believers.'” For
Justin, moreover, the presence of the gifts of the Spirit among Christ-believers furnishes
proof that this transfer had certainly taken place: “From the fact that even to this day the
gifts of prophecy exist among us Christians, you should realize that the gifts which once
resided among your people have now been transferred to us” (Dial. 82.1; cf. 88.1).
Following his explanation of the transfer of the Spirit from the Jewish people to

Christ-believers, Justin marshals a Luke-like explanation for this event. He states that the

1% See also the parallel material in Dialogue 49-51 where Justin indicates that Christ brought the
ministry of John the Baptist to a close. Skarsaune, Proof from Prophecy, 197, suggests that “just as Jesus
made John cease prophesying and baptizing, so he puts an end to the distribution of the gifts of the Spirit
among the Jews.” In Dijal. 51.3, Justin indicates that Christ, the new covenant, replaces the Jewish prophets
and cites a saying from the double tradition to validate this conclusion (Matt 11:12-15; cf. Luke 16:16). In
this context, Justin follows Matthew more closely than Luke and omits the affirmation of the Mosaic law
expressed in Luke 16:17.
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scriptures foretell that the Spirit would descend upon believers after the departure of

Jesus to heaven:

[ have already affirmed, and I repeat, that it had been predicted that he would do
this after his ascension into heaven. It was said, therefore: “He ascended on high;
he led captivity captive; he gave gifts to the sons of men” (LXX Ps 67:19)."®° And
in another prophecy it is said: “And it shall come to pass after this, that I will pour
out my Spirit upon all flesh, and upon my servants, and upon my handmaids, and
they shall prophesy” (LXX Joel 3:1-2)."*!

(Dial. 87.6)

This statement highlights that the descent of the Spirit occurred through the agency of
Jesus after his ascension and according to God’s foreknowledge and plan. Such a
description parallels Luke’s account where we read that, in fulfillment of God’s pre-
determined plan, Jesus ascended to the right hand of the Father and poured out the
promised Holy Spirit (Acts 2:17-36). Furthermore, both Luke and Justin cite LXX Joel
3:1-2 to prove that the descent of the Spirit upon believers was the fulfillment of ancient
prophecy (Acts 2:17-21; Dial. 87.6), and both forge a link between the activity of the
Spirit and prophecy such that the Spirit’s descent upon Christ-believers can be summed

up as a prophetic empowerment. 182

'8 Skarsaune, Proof from Prophecy, 100, 275, and Stanton, “Spirit,” 332, indicate that Justin
appears to follow the quotation of LXX Ps 67:19 found in Eph. 4:8, suggesting his dependence on the
latter. Gregory, Reception of Luke, 287, concludes that both Luke (Acts 2:33) and Justin (Dial. 39.4; 87.6)
may rely on LXX Ps 67:19 to describe the ascension of Jesus. The evidence for this conclusion from Acts
2, however, is weak. For further discussion of the possible reference to LXX Ps 67:19 in Acts 2, see
footnote 141 above.

181 Stanton, “Spirit,” 332, notes that Justin’s use of peté tadre rather than év taic éoydrarg
fuéparg (Acts 2:17) which makes this part of the citation closer to LXX Joel 3:1. He observes, however,
that the phrase émt tobg SovAoug pou kol €mt thg SovAag pov used by Justin corresponds more closely to
Acts 2:18 than to the parallel phrase in LXX Joel 3:2a (¢nl tolg dolAoug kai éml Tég 6o0AxC).

82 In Dial. 87.3-4, Justin describes how the presence and gifts of the Spirit were upon the ancient
prophets, and in Dial. 87.5 he explains how the same empowerment and gifts were distributed to Christ-
believers. In so doing, he portrays the descent of the Spirit as a form of prophetic inspiration. Similarly,
Luke highlights the prophetic aspect of the descent of the Spirit by adding the phrase “and they will
prophesy” (kai mpodnredoovorv) at the end of his citation of LXX Joel 3:1-2 (Acts 2:18), and by indicating
that the descent of the Spirit upon the disciples led to inspired speech (Acts 2:4, 11).
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Although these notable similarities may suggest that Justin relied on Luke for this
part of his description of the Spirit, or that they drew upon a common source, their
respective descriptions of how Christ fulfilled scriptural promises for Jews and non-Jews
differ. Luke has Peter appeal to LXX Joel 3:1-5 to portray the descent of the Spirit as the
fulfillment of God’s promises for the Jewish people, and explicitly indicate that it applies
to this group (“the promise is for you, for your children”; Acts 2:39). Luke also alludes
to LXX Joel 3 to foreshadow the inclusion of non-Jews, but he never indicates in this
passage that non-Jews replace Jews as the recipients of the Spirit. By contrast, Justin
cites LXX Ps 67:19 and Joel 3:1-2 in order to legitimate his conclusion that Jesus
transferred the Spirit from Jewish prophets to non-Jewish Christ-believers. Accordingly,
in his view, the latter group becomes the new beneficiary of the scriptural promises that
were originally intended for Jews.'®® If Justin did use Acts as a source for his description
of the descent of the Spirit, he also transformed its interpretation of LXX Joel 3 so that
the promises therein no longer applied to Jews.

In view of this difference, the manner in which Luke and Justin each cite LXX
Joel 3 may also be significant. Luke follows a version of LXX Joel 3 which affirms his
view that the Jewish audience of Peter were the beneficiaries of the end-time blessing of

the Spirit; it states that “your sons and your daughters,” “your young men,” and “your

elders” would become the recipients of the Spirit (Acts 2:17). Notably, this element of

'3 As Rudolph, Denn wir sind jenes Volk, 126-128, observes, the transfer of the Spirit represents a
transfer of the promises of Israel to Christ-believers which legitimates their status as the true people of
God: “Nicht die Tatsache, dass im neuen universalen Gottesvolk Wunder und Charismen lebendig sind, ist
der Beweis seiner Gottgewirktheit, sondern dieser Beweis liegt in der Tatsache, dass die Wunder und
Geistesgaben, die die Christen aufzuweisen haben, von den Propheten vorhergesagt wurden. Die Erfiillung
dieser Verheissung im Leben der Christen und somit in der Geschichte zeigt, dass das neue Gottesvolk von
Gott legitimiert ist” (127).
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the citation does not appear in Dial. 87.6. Such an omission may be intentional since the
inclusion of the second person plural pronouns would interfere with Justin’s claim that
the Spirit had been transferred from Jews to non-Jews. Although it is possible that Justin
relied on a different version of the citation,'®* it seems telling that he (or the source upon
which he relied) neglected the specific segment of the passage that explicitly applied the
promises of LXX Joel 3:1-2 and Ps 67:19 to the restoration of the Jewish people.185

In Dial. 135.1-6, Justin asserts in an even more pronounced way that non-Jewish
Christ-believers had become recipients of the Spirit and heirs of the scriptural promises
made to Jews. He begins this argument by claiming that Christ is the referent of “Israel”

and “Jacob” in Isa 42:1-4 and that those who “are hewn out of the side of Christ” also

%% In Proof from Prophecy, 122-123, Skarsaune expresses his uncertainty regarding this unusual
citation — he wonders if it is the unique work of Justin, a composition from someone who used the Hebrew
text rather than the LXX, or a condensed version of the Acts citation. Stanton, “Spirit,” 332-333, suggests
that Justin uses a condensed version of the Acts citation to emphasize the gift of prophecy, since a
discussion of the gifts, especially prophecy, follows in Dial. 88.1. The complete citation of Acts 2:17-18
would have placed greater emphasis upon prophecy, however, because of the addition of the phrase “and
they shall prophesy” (kal mpodmretioovow) in Acts 2:18. Prigent, /’Ancien Testament, 114, suggests direct
dependence upon Acts 2:17-21.

%5 The discrepancies between the form of LXX Joel 3:1-2 in the Alexandrian textual tradition and
the form of the citation in the Codex Bezae of Acts 2:17, 39 are also noteworthy. The Codex Bezae
rendering of LXX Joel 3:1-2 changes the second-person plural pronouns after “sons” and “daughters” to the
third-person and removes the second-person plural pronouns from “young men” and “elders.” This, in
addition to the change of the phrase “upon all flesh” from the singular (énl n&oav odpke) to the plural form
(ém mdowg oapkeg), makes the citation read as a universalistic statement that has no particular application
to Jews: “I will pour out my Spirit upon all flesh and their sons and their daughters shall prophesy and
young men shall see visions and elders shall dream dreams.” Codex Bezae also renders Acts 2:39 as a
promise that may apply more specifically to the apostles and their group rather than as a promise for Jews
in the audience of Peter: “For the promise is for us and for our children.” Regarding these differences in
the text of Codex Bezae, Eldon Jay Epp, The Theological Tendency of Codex Bezae Cantabrigiensis in Acts
(SNTSMS 3; Cambridge: CUP, 1966), 69, argues that the “conception of Peter’s address as envisioning
Gentiles is contradictory to the Lucan conception that the sermon here was directed only toward Jews
(though they were Jews from all over the world) and that the Gentile mission first began later with
Cornelius.” For a more recent discussion of Acts 2:17-39 in the Bezan text, see Josep Rius-Camps and
Jenny Read-Heimerdinger, The Message of Acts in Codex Bezae: A Comparison with the Alexandrian
Tradition (JSNTSup 257; London: T&T Clark, 2004), 169-191.

290



PhD Thesis — S. Wendel McMaster — Religious Studies

possess the identity of true Israel (Dial. 135.1-3).'*¢ This discussion leads into his

citation and interpretation of Isa 65:9-12:

But let us listen to the words of scripture: “And I will bring forth the seed of

Jacob and of Judah, and it shall inherit my holy mountain. My elect and my

servants shall inherit it. . . . But as for you, who forsake and forget my holy

mountain . . . I will deliver you up to the sword . . . you did evil in my eyes, and

you have chosen the things that displease me” (Isa 65:9-12). There you have the

very words of scriptures. You can readily see that the seed of Jacob mentioned here
is of another kind. For you cannot understand it as referring to your people. It is
absurd to think that those who are of the seed of Jacob should leave a right of entrance
to them who are born of Jacob, or that he who repudiated his people as being unworthy
of his inheritance should promise it again to them. But the prophet says, “And now
... he has dismissed his people, the house of Jacob; because their land was filled, as
from the beginning, with oracles and divinations” (Isa 2:5-6). So we must here
conclude that there were two seeds of Judah, and two races, as there are two houses
of Jacob: the one born of flesh and blood, and the other of faith and the Spirit.

(Dial. 135.5-6)

Since Justin deems Jews unworthy of inheriting the blessings promised to them in Isa
65:9-10, he argues that there must be another type of “seed” that receives this
inheritance.'®’ Subsequently, he cites Isa 2:5-6 to reiterate that God rejected the Jewish
people because of their sin (Isa 2:5-6). This enables him to conclude that the “seed”
which is born of faith and the Spirit (i.e., Christ-believers), rather than physical
descendants of Jacob and Judah, becomes heir to the eschatological blessings promised to
Jews. 88

Although Justin clearly argues that God transferred the Spirit and scriptural

promises from Jews to non-Jews in Dialogue 87 and 135, it is important to note that he

'8 Compare this description of Christ-believers with the possible allusion to the metaphor of hewn
rock in Isa 51:1 from the double tradition: “God is able from these stones to raise up children to Abraham”
(Luke 3:8; cf. Matt 3:9).

187 Moreover, in Dial. 136.1-2, Justin further explains that since God was angry with the Jewish
people and threatened to save only a few (Isa 65:8), those who inherit his mountain must refer to others
whom he would “sow and beget.”

'8 Note the corresponding theme in Galatians 3 where Paul asserts that non-Jews receive the
promise of the Spirit through faith (Gal 3:14) and become heirs of the promises made to the seed of
Abraham (Gal 3:19-28).
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also recognizes that Jews who repent and believe in Jesus receive the Spirit. In
particular, he indicates in Dial. 39.2-4 that a remnant of Jews, like the seven thousand
who did not bow their knee to Baal during the days of Elijah,"®* have become disciples of

Christ and so receive the gifts of the Spirit:

Therefore, just as God did not show his anger on account of those seven thousand
men, so now he has not exacted judgment of you, because he knows that every day
(xa® fpépav) some of you are forsaking your erroneous ways (thy 650v Tg
mAdvng) to become disciples in the name of Christ, and this same name of Christ
enlightens you to receive all the graces and gifts according to your merits. One
receives the spirit of wisdom, another of counsel, another of fortitude, another of
healing, another of foreknowledge, another of teaching, and another of the fear of
God." ... For it was predicted that, after his ascension into heaven, Christ would
free us from the captivity of error (tfi¢ mAdvnc) and endow us with gifts. Here are
the words of the prophecy: “He ascended on high; he led captivity captive; he
gave gifts to men” (LXX Ps 67:19).

(Dial. 39.2-4)

As in Dialogue 87, Justin here indicates that Christ distributed the gifts of the Spirit after
his ascension and in fulfillment of prophecy. Moreover, Justin refers to the daily (ko6’
fépav) repentance and salvation of Jews, a description which bears some similarity to
the reports of the daily (ka®’ fuépav) growth of the Jewish Christ-believing community in
Acts (Acts 2:47; 16:5). Nevertheless, even in this context, Justin contrasts Jews with
Christ-believers by stating that “you Jews hate us Christians who have grasped the
meaning of these truths” (Dial. 39.1) and by reiterating the blindness of Jews: “you ‘who
are wise in your own eyes and prudent in your own sight’ (Isa 5:21) are in reality stupid,

for you honor God and his Christ only with your lips” (Dial. 39.5). Justin thus frames his

'8 See also Paul’s description of a remnant of Jews who were chosen by God’s grace (Rom 11:1-
4).

0 As Stanton, “Spirit,” 332, notes, the list of the gifts of the Spirit in this passage is similar to the
list in Dial. 87.2 but here Justin does not refer explicitly to Isa 11:1-3. Stanton also suggests that Justin
depends upon 1 Corinthians 12 — either directly or indirectly — in his references to gifts of “healing” (1 Cor
12:9b), “foreknowledge” (1 Cor 12:10b), and “teaching” (1 Cor 12:28); cf. Prigent, / 'Ancien Testament,
112.
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recognition that a remnant of Jews believe in Jesus with negative statements about the
misunderstanding of the Jewish nation as a whole.
Summary

Both Luke and Justin portray the gift of the Spirit as the possession of all Christ-
believers, but their explanations of how the descent of the Spirit fulfills scriptural
promises for Jews and non-Jews differ. Justin describes the descent of the Spirit upon
Jesus as a transfer of this gift away from Jews. He argues that, in fulfillment of LXX Joel
3:1-2 and Ps 67:19, Christ removed the Spirit from Jews and redistributed this gift to the
Christ-believing community. By contrast, Luke presents the outpouring of the Spirit
upon Jewish Christ-believers as the fulfillment of scriptural promises made to Jews (e.g.,
LXX Joel 3:1-2) but depicts the descent of the Spirit upon non-Jews as the realization of
promises that foretell the inclusion of the nations (e.g., LXX Amos 9:11-12).
5.6 Conclusion

Important similarities between the thought of Luke and Justin emerge from my
comparison of their respective treatment of Abrahamic and Isaianic promises, and the
descent of the Spirit. Both authors characterize Jewish Christ-believers with reference to
their possession of the following defining qualities or gifts: 1) repentance and obedience;
2) correct understanding of the scriptures and the message of God; and 3) the gift of the
Spirit. For Luke and Justin, moreover, these particular characteristics demonstrate that
the Christ-believers alone receive the benefits of Christ’s fulfillment of the Jewish
scriptures. In this sense, Luke and Justin similarly articulate the identity of the Christ-

believers with reference to their distinct status as recipients of the promises of scripture.
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Notwithstanding this similarity, their respective descriptions of the inclusion of
non-Jews as the recipients of scriptural promises diverge. Luke presents Jewish Christ-
believers as heirs of the scriptural promises that God made to Israel but portrays non-
Jewish Christ-believers as heirs of the promises that predict the inclusion of the nations.
Even when he narrates a Jewish rejection of the message of Jesus, Luke does not attempt
to revise his depiction of Jews as heirs to the promises that God made to them. Instead,
he persistently demonstrates the fidelity of God to fulfill his promises to the Jewish
people and depicts Jews who believe in Jesus as the beneficiaries of this fulfillment. By
way of contrast, Justin presents a more thoroughgoing revision of the identity of the
people of God. For him, the experience of the Spirit, repentance, and the correct
understanding of the scriptures serve as proof that the entire group — both Jews and non-
Jews — has attained proper covenantal status and the right to become recipients of the
scriptural promises and legacy of Jews. Accordingly, he maintains that these
characteristics authenticate their status as true Israel, and show them to be the rightful

heirs of the scriptural promises made to the Jewish people.

294



PhD Thesis — S. Wendel McMaster University — Religious Studies

Conclusion

In this study, I have compared the way that Luke and Justin laid claim to the
Jewish scriptures for the Christ-believing community by considering two aspects of their
representation of the relationship between this group and the sacred texts of Jews: the
authoritative exegesis of Christ-believers (part one) and their identity as recipients of
scriptural promises (part two). In part one, I argued that a number of early Jewish texts
provide evidence of the emergence of divinely inspired exegesis as a mode of revelation
during the Second Temple period and concluded that, for some éarly Jewish groups, the
claim to possess an authoritative ability to interpret the scriptures also served as a means
of articulating group identity (chapter one). Subsequently, I outlined the ways that Luke
and Justin use similar exegetical claims to define Christ-believers as those who possess
an exclusive understanding of the Jewish scriptures (chapter two).

Although both Luke and Justin lay claim to the Jewish scriptures in order to
define the identity of the Christ-believing community in relation to Jews, at the end of
chapter two and in chapter three, I also pointed out that Justin develops this theme
further: he asserts that the Jewish scriptures are more ancient than and therefore superior
to non-Jewish traditions, and presents the exegesis of Christ-believers as a form of
philosophical inquiry that rivals Greco-Roman philosophy. This self-defining strategy
involves juxtaposing the Jewish scriptures with competing sources of ancient knowledge
and stands squarely within early Jewish and Christian apologetic traditions. Moreover, it
differs significantly from the exegetical approach of Luke, who never describes the

superiority of the Jewish scriptures over non-Jewish traditions and consistently confines
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his depictions of the exegesis of Christ-believers to contexts in which interaction with
Jews or Jewish traditions occurs. These findings call into question the conclusions of
scholars who argue that Luke appeals to the Jewish scriptures in order to demonstrate the
antiquity of the Christ-believing community in relation to non-Jewish traditions within
the Roman Empire.

In the second part of my study, I evaluated the manner in which Luke and Justin
portray Christ-believers as the recipients of scriptural promises. In chapter four, I
discussed their common presentation of the exegesis of Christ-believers as a
manifestation of the fulfillment of end-time scriptural predictions. Correspondingly, I
noted that they appeal to prophetic texts to provide a scriptural warrant for the exclusion
of those who reject their message and exegesis. These mutually supporting explanations
of how insiders and outsiders experience the fulfillment of scriptural predictions serve as
a means of strengthening the identity of the Christ-believing community as the only
group who truly understands the Jewish scriptures and the will of God.

Notwithstanding their deployment of these complementary themes, I argued that
the perspectives of Luke and Justin are not wholly congruent. Luke portrays a division
among Jews on the basis of their response to the message and scriptural interpretation of
Jesus. To those who embrace this proclamation, he applies ancient oracles of blessing
whereas, to those who reject it, he applies ancient oracles of judgment. By way of
contrast, Justin typically aligns his division between those who understand the Jewish
scriptures and those who do not with a division between Jews and non-Jewish Christ-

believers, as if these two types of contrasts were overlapping distinctions. Accordingly,
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he interprets prophecies that express a Deuteronomistic warning of judgment as
predictions about the Jewish nation as a whole but applies prophetic oracles of salvation
to non-Jews who believe in Jesus. This part of my comparison demonstrates that Justin
develops a contrast between non-Jewish Christ-believers and Jews in a manner that
extends beyond the thought of Luke. It also highlights the way that the emphasis in
Luke-Acts rests more squarely upon a distinction between those who understand and
those who misunderstand, or reject, the message and scriptural interpretation of Christ-
believers than upon a denunciation of the Jewish people. Rather than equating the
division over the exegesis and message of Christ-believers with a distinction between
Jews and non-Jews, Luke envisages the inclusion or exclusion of all peoples on the basis
of their acceptance or rejection of this proclamation.

Finally, in chapter five, I evaluated their respective representations of Christ-
believers as the recipients of scriptural promises. Here, too, the use of similar traditions
from the Jewish scriptures shows a close affinity between the writings of Luke and Justin
(Abrahamic promises, Isaianic promises, and the promise of the Spirit). Despite these
parallels, however, their descriptions of how and why Jewish and non-Jewish Christ-
believers benefit from the promises of scripture differ. For Justin, the possession of the
gift of the Spirit, repentance, and the correct understanding of the scriptures serve as
proof that all Christ-believers — both Jews and non-Jews — have attained proper
covenantal status; as “true Israel,” this group becomes heir to the scriptural promises and
legacy of Jews. Luke also presents the gift of the Spirit, repentance, and the correct

understanding of the scriptures as defining characteristics of Christ-believers, but he does
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not for this reason conclude that non-Jews and Jews become heirs to the promises that
God originally made to Jews. Instead, Luke distinguishes between how Christ-believing
Jews and non-Jews benefit from the promises of scripture: the former receive the
promises made to Israel and the latter become beneficiaries of the promises that predict
the inclusion of the nations. Thus, although both Luke and Justin define the boundaries
of the Christ-believing community, in part, by identifying Christ-believers as the group
which possesses an exclusive understanding of and fidelity to the Jewish scriptures, they
do not describe insiders in precisely the same way. Unlike Justin, Luke distinguishes
between the identity and heritage of Jews and non-Jews within the Christ-believing
community. In so doing, he recognizes the distinct status of the Jewish people in relation
to their scriptures even as he excludes Jews who do not embrace the exegesis and
message of Christ-believers.

The concern of Luke to differentiate between the way that Jews and non-Jews
become recipients of scriptural promises suggests that he sees a vital role for both groups
within the Christ-believing community. Justin, however, frequently describes the Christ-
believing community primarily as a non-Jewish group, and regards Jewish Christ-
believers as an anomaly. This difference may indicate that Justin wrote at a significantly
later date or, at the very least, in a different context than Luke. That Luke does not use
the Jewish scriptures to demonstrate the antiquity of the Christ-believing community or
present them as an object of philosophical inquiry further suggests that he wrote during a
period prior to the development of this use of the Jewish scriptures within the Christian

tradition.
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Although the precise reasons for the differences between the thought of Luke and
Justin may be difficult to determine with certainty, it remains clear that each author
configured the relationship between Christ-believers and the Jewish scriptures in his own
way. Broadly speaking, their use of common themes and ideas confirms their
participation in what we might refer to as a similar form of proto-orthodox Christianity.
Nevertheless, the differences between their development of these themes also
demonstrate that Luke and Justin should not be considered as participants in a monolithic
form of “Gentile Christianity” that saw itself as the unequivocal replacement for the
Jewish people. In his configuration of the continuity between the Jewish scriptures and
the Christ-believing community, Luke makes room for an ongoing role for the Jewish
people as the recipients of the promises that God pledged to Israel. By way of contrast,
Justin envisions the non-Jewish church as true Israel and therefore presents this group as

heir to the legacy that God originally promised to Jews.
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