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In “The Canon of Scripture and the Deity of Christ,” Darrell Bock has focused our attention on the salient question of Jewish ways to search Scripture and observe Jewish worship in response to the most astounding event of the first century. Bock’s depth of understanding of history and high Christology enable scholar and layperson alike to navigate a minefield of erudite opinion and judgments concerning the veracity and historicity of events and texts alike. 

In the response that follows, Bock’s commanding thesis will be summarized. Then, after citing instances of the “fluidity of thought” characteristic of first century writing, the stage will be set for better understanding first century Jewish expectations concerning God’s promise to send a redeemer. But a divine Redeemer?? The awesome response of the worshipping community to God’s vindication of Yeshua greatly impacts all New Testament writings that follow. Having demonstrated substantial agreement with Bock’s major points, the paper will conclude that unbelieving Jews may be best left to figure out Yeshua’s deity for themselves, but only after those heralding the Good News determine that “those who hear” also come “to understand” anew the same stark set of facts that challenged first century Jews. Today, the power of this work continues, because the exalted Yeshua, enthroned on high and given a name above every name, has sent forth God’s Holy Spirit/Ruach haKodesh to bring together Jew and Gentile to proclaim His name and sing praises to God Most High.

Bock’s Kosher Question about Substituting Yeshua in God’s Place
In summary fashion, Bock moves the reader across the landscape of a meta-narrative that focuses on a crucial question asked by the High Priest of Israel. The answer to this question launches a kairos moment in history: God’s reversal of human judgments and, subsequently, Yeshua’s continuation of the divine program to forgive sins and save mankind from certain death. But Bock is not yet through. He builds on a carefully chosen Scripture in the earliest life of the ekklesia to place the reader in the midst of a most astonishing Jewish celebration of worship in response to God’s exaltation of Yeshua as Messiah and Lord. In short, the Yeshua movement is jumping for joy, celebrating and worshiping God, who has raised His divine agent and given Him a name above every name, so that all heavenly, earthly, and subterranean beings will worship and confess that Yeshua the Messiah is Lord, to the glory of God the Father (Phil. 2:6-11).

The kairos moment in history begins with the High Priest’s robe-tearing indictment of Yeshua for blasphemy. Crafting the charge as a threat to Pax Romana, the High Priest quickly hands Yeshua over to the Romans for summary execution. Culmination in the meta-narrative comes on Shavuot with Peter’s searing counter-indictment that God has vindicated Yeshua by raising Him from the dead, as foretold by the prophets and by Yeshua Himself. Peter himself proclaims that Yeshua is Lord and, utilizing the Jewish midat Gezerah Shavah (a hermeneutic in which similar words connect topics across different contexts), concludes that Yeshua has fulfilled His promise to send the Ruach haKodesh to expedite and further God’s plan to forgive sins and save people. Bock whisks the reader through a catena of verses in a whirlwind tour of the Scripture-based meta-narrative (Mk. 14:61; 2 Sam. 7:12-14; Ps. 110:1f; Dan. 7:13; Ps. 16; 132:11; Lk. 3:15-16; Dt. 18:15-18; Lk. 24:49; Ac. 1:3-5; 2:17, 21; 33, 36, 38; Jn. 10:30; Ac.11:15-17; 15:8-9; and underlying a lot of the analysis, the prophesied moment of Joel 2:28-32 (H3:1-5), quoted not only by Peter, but also by Paul in Rom. 10:9-13). Bock closes with a resounding “Yes!” to the question he poses in his subtitle, “Is it Kosher to Substitute Jesus into God’s Place?” 

The Blurring of Names and Titles in New Testament Writings
Does this mean that Paul and Peter have agreed, in terms of their search of the Scriptures, to account for the worshipful response of their respective communities? Commenting on Paul’s substituting the Tetragrammaton of Is. 45:23 into Phil. 2:9-11, Hurtado says:

“Initially Christians concentrated on Old Testament passages, evidenced by the often remarkable cases of Old Testament texts that initially referred to Yahweh being applied to Christ … The Christological rhetoric of the New Testament … reflects the attempt to explain and defend intellectually a development that began in human terms in profound religious experiences and in corporate worship.”
 

Considering that texts were transmitted to audiences by oral reading, the substitution of the Tetragrammaton is simply a shift in hearing the ketiv read as Kyrios. Letters written by Paul himself may have triggered writing the Tetragrammaton as Kyrios in what have come to be called Christian versions of the LXX.
 Margaret Daly-Denton lists the blurring of Yeshua as Messiah and Theos can be seen in many New Testament texts (Tit. 2:13, cf. Ps. 130:8; 2 Thess. 1:7,10,12, cf. Ps. 68:35 and LXX Ps. 67:36; 2 Pet. 1:1; Col. 2:2; Jas. 1:1, Ro. 9:5, etc.).
 A simple example will suffice to make the point. Romans 9:5 in the Greek reads as follows: oJ Cristo;V to; kata; savrka, oJ w[n ejpi; pavntwn qeo;V eujloghtovV eijV tou;V aijw:naV ajmhvn. NET (note 5)
 calls attention to the Psalm quoted (Ps. 41:14 which closes the first book of the Psalter) as a lament, thus emphasizing Christ’s deity. Yet the rendering is subject to ambiguity, based on a punctuation question as follows:

(1) “The Christ, who is over all, God blessed forever.”

(2) “The Christ, God who is over all be blessed forever!”

(3) “The Messiah who is over all. God be blessed forever!”

R.T. France is far more minimalist in authenticating texts that attribute deity directly to the name of Yeshua. Passages suggesting a top-down approach “melt away,” due to uncertainties about text, punctuation, and syntax (Ac. 20:28; Rom. 9:5; Gal. 2:20; Col. 2:2; 2 Thess. 1:12; Tit. 2:13; Heb. 1:8; Jas. 1:1; 2 Pet. 1:1; 1 Jn. 5:20); only three verses remain (Jn. 1:1, 18; 20:28)!
 Yet France affirms Bock’s text selection of Phil. 2:6-11 (and also Jn. 1:1-18; Col. 1:15-20; Heb. 1:1-4) as being among the earliest texts to formulate the relationship between Yeshua and the Father. 

Much of high Christology, including Yeshua’s pre-existent deity as the Logos who shared eternal glory with the Father, is embodied in the above three passages just cited. But Colossians is written to a community dealing with problems of angel worship, and the Johannine writings were written long after the Synoptic accounts. Even Hebrews is likely written just before the destruction of the Second Temple, a generation after a community had been singing God’s praises for raising Yeshua. Thus, for Jews living in the times of the Second Temple, the expectation of a Redeemer being deity was not easily grasped or even in the ken of conventional wisdom advocating a strict monotheism. Nor would this be a likelihood in the mindset of today’s Jews; very possibly, today’s Jewish community is even more resistant to Yeshua’s endowment of a prior claim of deity. Such expectations can impact the credibility of how Jewish people receive the facts, both concerning the resurrection and concerning Yeshua’s sending of the Spirit to universalize the work He first began in the flesh, two thousand years ago. Yet the early Messianic Jewish community started singing hymns about God’s exaltation of Yeshua immediately following His resurrection! We shall return to Phil. 2, shortly. 
For Gentiles not nuanced in the strict views of Jewish monotheism, Paul’s interchangeable assigning of attributes, to God or to Messiah, can be confusing: 

Lord (2 Cor. 12:8), which Lord? 

Spirit of God, Spirit of Messiah (Rom. 8:9)? 

Churches of God (1 Cor. 11:16; 1 Thess. 2:14), or of Messiah (Rom. 16:16)? Gospel of God, or Gospel of His Son (Rom. 1:1, 9; 15:16, 19)? 

Yet the practice of inferring Yeshua from clear LXX references of kyrios to God the Father can be observed in many New Testament authors: 1 Pet. 3:14f (Is. 8:12f); Heb. 1:10 (Ps. 102:25); Rev. 17:14, 19:16, 1:13-14 (Dt. 10:17; Dan. 2:47, 7:9). Even the term  “glory,” originally shared as the Day of the Lord, morphs into the NT Day of Yeshua or Day of Messiah (2 Thess. 2:2; 2 Cor. 1:14; Phil. 1:6, 10; 2:16). Such is the “ambiguity of expression” or “fluidity of thought” characteristic of New Testament authors.

What Kind of Divine Agent Did God Send as Redeemer?

Jewish expectations from Scripture set the stage for a redeemer to come from the line of David, even a direct descendant, but hardly a pre-existent
 eternal being who would die and then ascend to heaven (cf. Pes. 54a). So when shepherds near Bethlehem see an angel of the Lord announcing the birth of a Savior who is “Messiah the Lord,” and the message is followed up by a heavenly army singing God’s praises and glorifying the Lord, the content of the message is not fully grasped (Lk. 2:11-15). Nor does the Holy Spirit’s filling of Simeon at Yeshua’s pidyon haben at the Temple in Jerusalem open the ears of all Israel (Lk. 2:22-35). Yet some did hear, whether the shepherds who went to see the child or Anna the prophetess who glorified God and spoke to all who were awaiting “redemption” (Lk. 2:16-20, 36-38). But at this early stage, only the magi are portrayed as worshipping the child (Mt. 2:1, 8, 11). 

Skarsaune summarizes the question of Scripture’s response to divine incarnation, starting with Jn. 1:14, “and the logos became flesh and dwelt among us … glory as of the only Son from the Father, full of grace and truth.” He cites additional Scriptures: a creedal statement that contrasts pagan worship with monotheism (1 Cor. 8:6); and a series of statements upholding Messiah’s presence as a divine agent and partner at the creation of heaven and earth (Col. 1:15-20; Heb. 1:2-3; Rev. 3:14).

Bauckham further analyzes verse 6 of 1 Corinthians as a composite of the Shema and, as it were, a “Christian” version:

But for us [there is] one God, the Father,


And from whom [are] all things and we for him

And one Lord, Jesus Christ,


Through whom [are] all things and we through him.

Bauckham’s high Christology interprets the statement as including Yeshua in the “unique identity” of God. God the Father, as Creator “from whom” and “for whom” are all things, has partnered in Creation with Yeshua, as Lord “through whom” all things are created.
 
The Worshipping Community Responds to God’s Vindication of Yeshua
If the incarnation was greeted by singing and proclamation by the heavenly hosts, one might wonder about the earthly response to God’s vindication of His Son. Hengel cites the hymns sung by the earliest worshippers in communities as glorifying the work of the Holy Spirit in continuing the salvation of God. Starting with the Messianic Psalms of the Psalter (Ps. 110, 2, 22, 118), “eschatological enthusiasm and Christological hymns were inseparably interconnected.”
 The LXX rendering of psalmos for the Hebrew word mizmor took on the special meaning of “spiritual hymn” (1 Cor. 14:26). Thus, “as gifts of the Spirit the songs are not ‘the teaching and commandment of men’ (Col. 2:22), but the Word of Christ.”
 Daly-Denton cites the relative consensus of passages constituting the early Christian liturgy (Phil. 2:6-11; 1 Tim. 3:16; Heb. 1:1-3; Col. 1:15-18; 1 Pet. 2:21-25; Jn. 1:1-18).
 Whether these are hymns or liturgical songs, both reflect the shared communal response, sung from Spirit-filled hearts in response to the shared faith conviction of Messiah’s death, resurrection, and exaltation to be seated on God’s throne at His right hand. Strikingly, all of these hymns and songs refer to Messiah in the third person. Further worshipful reflection on the role of Psalm 110:1 can be seen in other hymns to Messiah, such as that cited in 1 Peter 3:18-22; but now, there is a fusion between Psalm 110 and Psalm 8:7, which has the effect of bringing together “sitting at the right hand” with “has subjected all things to him.”  Curiously, there is another fusion in Ephesians 1:22, which brings together the two titles, “Lord” and “Son of Man.”
 

Can the earth respond by worshipping the risen Messiah, who is seated on God’s throne? Says Daly-Denton, Psalm 110 augments the belief associated with the royal traditions of King David, that God set a king on Israel’s throne (1 Ki. 10:9). In the Hebrew canon, this idea progresses to the king sitting on God’s throne (1 Chr. 29:23; 2 Chr. 9:8).
 One can ask whether or not King Solomon, as a divinely installed agent, receives reverential worship, though not cultic worship (1 Chr. 29:20). It would appear, then, that worshipping a king reverentially as a monarch is not necessarily a violation of monotheism, unless, as in Daniel’s situation, the king worships idols. However, worshipping the kyrios, whom God Himself seated and enthroned in heaven, may require scriptural justification (Phil. 2:9-11, citing Is. 45:23), while still allowing for the highest Christology (Col. 3:16-17, cf. Eph. 5:18-21).
 
And Now, with Twenty-Twenty Hindsight … What Then?

Does this mean that it is all right for Jews to worship Yeshua as an enthroned monarch who sits at God’s right hand and is actively engaged in God’s program to bring salvation to mankind? Would Paul affirm this idea? Writing the Romans, with his credibility on the line, here is Paul’s first statement of widely shared beliefs, Romans 1:3-4:

A

peri; touæ uiJouæ au∆​touæ (Concerning His Son,)
B

touæ genomevnou (the One having become)

C


=ek spevrmatoß Daui;d (from the seed of David)

D


kata; savrka (according to the flesh,)
E



touæ oJrisqevntoß (the One who was declared,)
F




uiJouæ qeou: (Son of God)
E´



=en dunavmei (in power)

D´


kata; pneuæma aJ​giwsuvnhV (according to the Spirit of holiness)

C´


=ex a∆nastavsewß nekrwæn (by resurrection of the dead,)

B´

=Ihsouæ Cristouæ (Yeshua haMashiach,)
A´

touæ kurivou hJmwæn (our Lord).
The exaltation of the Son can be portrayed visually in the following manner:





the One who was declared Son of God in power  





according to the flesh

     according to the Spirit of holiness



from the seed of David



        by resurrection of the dead,


the one coming into being






           Yeshua haMashiach

Concerning His Son





 






      our Lord.
This communal credo clearly affirms Yeshua as the risen son of David and Messiah and Lord of the community. Now enthroned in power by His being raised from the dead by the Spirit of holiness, believers address Him as God’s Son, Yeshua the Anointed, our Lord. Paul follows up with a confessional statement, singing God’s praises in Romans 10:9-10. As in the case of Avram who first believed, the chiasm can describe two interrelated processes, belief leading to righteousness and confession resulting in salvation:



o{ti eja;n oJmologhvsh/V ejn tw:/ stovmativ sou 
A

Because, if you confess with your mouth 




kuvrion jIhsou:n

B


that Yeshua is Lord,




kai; pisteuvsh/V ejn th:/ kardiva/ sou 

C



and believe in your heart 






o}ti oJ qeo;V aujto;n h[geiren ejk nekrw:n

D




that God raised Him from the dead,







swqhvsh/`
E





you will be saved;






kardiva/ ga;r pisteuvetai 

D´




For with the heart it is believed, 





eijV dikaiosuvnhn
C´



for righteousness;




stovmati de; oJmologei:tai 

B´


And with the mouth it is confessed, 



eijV swthrivan.

A´

for salvation.
Today, Jews all too readily understand Messianic Judaism as a “foreign religion” that exalts a man as God. Hearing a person confess Yeshua as Lord has become a missionary’s dream-come-true. Yet oftentimes when a Jewish person is told that Yeshua is Lord, something clicks off. What Jewish person will first listen to the words “Yeshua is Lord,” and thereafter come to believe that “God reversed the High Priest’s and Rome’s judgment by raising Yeshua from the dead?” Even Thomas resisted acknowledging Yeshua as Lord until after he could confirm, by sight, that Yeshua had been raised from the dead (Jn. 20:25, 28). The same can be said of Saul/Paul (Ac. 8:1-3, 9:1-6). In fact, Saul’s “partial hardening” included “something like scales” that physically fell from Saul’s eyes as the Spirit supernaturally filled him in his weakness (Ac. 20:17-19, ESV).

Curiously, the chiasm in the confession above turns around the expected order of trust, belief, and salvation. The first part moves from confession leading to salvation and then on to belief in God’s power at work leading to righteousness. In the case of Avram, his trust/belief in God’s power was indeed accredited to him as righteousness (Gen. 15:6). In the case of Thomas (when doubting the reality of the resurrection) and Saul/Paul (when persecuting those who believed Yeshua had been raised by God), it would appear that faith works its way through a worshipful response and is only lastly articulated as a clear confession, resulting in salvation. In each instance, it is the powerful work of the Spirit that moves the process forward. This can be seen most clearly in the use of the passive voice of the verbs in the latter part of the chiasm: “it is believed” for righteousness, and “it is confessed” for salvation (Rom. 10:10de, marked as D´ and B´ in the above chiasm).
 

But what about those Jews who did not believe that God had vindicated Yeshua by raising him to the right hand of power? Returning to the time immediately following Yeshua’s resurrection, Scripture reports that Gamaliel, a Pharisee and Torah teacher, warned his fellow non-believing Jews at the Council in Jerusalem to let the movement die out, or at least take a “wait and see” attitude concerning whether or not the power of God was at work over the long run to vindicate Yeshua’s words. Said Gamaliel:

Men of Israel, take care what you are about to do with these men. For before these days Theudas rose up, claiming to be somebody, and a number of men, about four hundred, joined him. He was killed, and all who followed him were dispersed and came to nothing. After him Judas the Galilean rose up in the days of the census and drew away some of the people after him. He too perished. So in the present case I tell you, keep away from these men and let them alone, for if this plan or this undertaking is of man, it will fail; but if it is of God, you will not be able to overthrow them. You might even be found opposing God!” So they took his advice, and when they had called in the apostles, they beat them and charged them not to speak in the name of Jesus, and let them go. They left the presence of the council, rejoicing that they were counted worthy to suffer dishonor for the name. And every day, in the temple and from house to house, they did not cease teaching and preaching Jesus as the Christ (Ac. 5:35-42, ESV). 

From today’s perspective, we can proclaim the power of God’s resurrection, and we can ask the question that Gamaliel himself left open to history. Why did God, as foretold in the words of Yeshua, (1) raise up Yeshua on the third day and (2) subsequently allow the Temple to be destroyed in that very generation, while at the same time (3) raising up an ever growing segment of the whole world to sing His praises for years to come?

Two thousand years later, more than a billion people are singing hymns to the God of Abraham, Isaac, and Jacob, in Yeshua’s name. As Paul pus it, “For I say that the Messiah became a servant of the Jewish people in order to show God’s truthfulness by making good his promises to the Patriarchs, and in order to show his mercy by causing the Gentiles to glorify God” (Ro. 15:8-9, CJB; cf. Zech. 14:9; Ps. 117:1 (LXX), Dt. 32:43 (LXX), and Is. 11:10 (LXX) in Rom. 15:10-12). Why, then, shouldn’t Israel come to acknowledge God’s power at work among the Gentiles? 

Earlier in Romans, Paul already posed a series of questions: 

(1) Doesn’t God raise up people to proclaim the Good News?
a. (Yes, God raises up Sent Ones to proclaim the Good News--Rom. 10:15)
(2) Were the missionaries not sent? 

a. (Yes, the Sent Ones were sent—Romans 10:15, citing Is. 52:7). 

(3) Has Israel not heard? 

a. (Yes, Israel heard, but Israel did not believe the missionaries or their report—Romans 10:16, citing Is. 53:1). 

(4) But did Israel not understand? 

a. (Yes, Israel understood—Rom. 10:19-20, citing Dt. 32:21; they saw God’s supernatural work among the Gentiles coming to sing God’s praises). 
On the same matter, Paul threads a second set of answers to these very same questions:

(1) Didn’t the missionaries proclaim the Good News to everyone? 

a. (Yes, they proclaimed the news to all people, everywhere—Romans 10:18, citing Ps. 19:4(H5)). 

(2) Didn’t the Gentiles hear also? 

a. (Yes, the Gentiles heard and responded, even though they were unaware and not searching—Romans 10:20, citing Is. 65:1). 

(3) But did God reach out equally to Israel too? 

a. (Yes, as Isaiah boldly declares; yet Israel resisted all the more—Rom. 10:21, citing Is. 65:2). 
So then, with twenty-twenty hindsight, can we return afresh to Gamaliel’s declaration to the Jerusalem Council? How would Gamaliel respond today? It may be best to leave unbelieving Jews to figure out Yeshua’s deity for themselves. The responsibility of those heralding the Good News may be principally to determine that those who hear also face the same stark set of facts that challenged first century Jews. 
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