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Introduction

It is well known that Luke, like many the other NT writers, wanted to claim
that what he believed God had done through Jesus was consistent with the
activity of God in Jewish Scriptures, and that, indeed, God's actions through
Jesus were the fulfilment of those very scriptures. The death of the Christ,
especially, was believed to be 'in accordance with the scriptures' (kote ToC
vpadeg, 1 Cor 15.3; compare Acts 17.2-3), or, as 'Moses and the prophets' had
said (Luke 24.27,44; Acts 26.22; 28.23). A prophetic word is, by definition, a
word that is capable of being fulfilled, and its veracity or otherwise depends on
that fulfilment. Luke uses prophetic words as basic building blocks in his
narrative construction.

Since interpretation of 'Moses and the prophets' provided many points of
contention between Paul and other Jews in various local synagogues, according
to Luke in Acts, we might expect that Isaiah played a significant role within
those debates and discussions. Along with the Psalms, Isaiah is the most-cited
Old Testament writing in early Christian literature. This is true not only of the
canonical New Testament writings. A glance through Justin's Dialogue
indicates that Isaiah is, along with Psalms, the major prophetic text discussed
and cited in that dialogue. So close did Justin see the link between Isaiah and
the Christian apostles that he could say, 'Tsaiah speaks as if he were personating
the apostles' (w¢ &m0 TPowdTOL TAOV &mooTOAWY, Dial. 42.2). It would also
seem that Isaiah was important for the communities who wrote and used the
texts found at Qumran, since some 20 copies of that prophet (second only to
copies of the Psalms) have been found there. In addition, about 70 references
to, or citations of, passages from Isaiah appear in the non-biblical Qumran
texts, which include fragments of five 'commentaries' on Isaiah (4Q161-165).
There is probably no argument that in many dialogues between Jews and
Christians in the first centuries on interpretation of scriptures, Isaiah was at the
Very centre.

I would not want to give the impression that Luke draws on Isaiah more than
the other New Testament writers do; or, that he draws on Isaiah far more than
any other biblical text. Neither is in fact the case. Exodus and Psalms are cited
directly or implicitly just as often in Acts. And Matthew and Revelation cite or
allude to Isaiah at least as much as Luke does. I say this for the sake of
perspective.

It has been known for some time that Luke-Acts is dependent on a Greek text
of the Jewish Scriptures rather than on a Hebrew text. This Greek text is
commonly called the Septuagint (LXX), but that term is becoming increasingly
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problematic. Letting it stand for now, W. K. L. Clarke' has shown that 88% of
the vocabulary of Acts is found in the LXX (a percentage slightly lower than
the four Gospels; again, just to keep perspective). Of the 58 words found only
in Lk-Acts in NT, 51 appear in the LXX. 'Luke uses a number of rare words
which also occur in the LXX'" (Clark 1922: 70). Of 69 characteristically Lukan
words and phrases, 68 occur in the LXX (1922: 71). Such statistics would
suggest that Acts is saturated with the vocabulary of the LXX.

The Texts

There are many complex questions to be confronted when dealing with the
LXX. What we call the LXX is, of course, a constructed text, just as are the NT
and MT texts. What is meant when we say that Luke follows the LXX rather
than the MT, for example? Did he have a choice, and so preferred one to the
other? It is impossible to say precisely what 'text/s' he knew. What is the
relation between the LXX and the MT or any other Hebrew text, for that
matter? What are the roles of the Aramaic Targumim, the Samaritan
Pentateuch, the Dead Sea texts in efforts to trace textual histories? The tradition
of categorizing texts into three recensions, families or groups — MT, LXX, and
SP —is quite problematic in itself. These are all important and crucial questions
and issues.’

The matter is also complicated by the fact that the LXX and the Aramaic
Targum on Isaiah appear to have some important features in common, features
not present in the MT. For example, Brockington has shown that the LXX
Isaiah inserts the idea of salvation that is not explicit in the Hebrew text; the
Aramaic Targum on Isaiah does the same. But there is no proof of borrowing or
influence between the Targum and the LXX.? Does the relation between Lukan
writings and the Aramaic Targumim need to be reconsidered? There have been
those who have suggested that Luke was familiar with an Aramaic text. Torrey*
argued that Luke knew Aramaic and that Acts 1-15 is Luke's translation of an
Aramaic document written by a Jerusalem Christian. These suggestions have
long been dismissed, but they might be worth a revisit, especially in the light of
the DSS discoveries and of more advanced work in the Targumim.

'W.K.L. Clarke, 'The Use of the Septuagint in Acts', Foakes-Jackson & Lake
(eds), Beginnings 2 (1922) 66-105.

2 For the relation between 1QIs” and LXX Isaiah, see J. Ziegler, 'Die Vorlage
der Isaias-Septuaginta (LXX) und die erste Isaias-Rolle von Qumran (1QIsa)’,
JBL 78 (1959) 34-59; and A. van der Kooij, "The Old Greek of Isaiah in
Relation to the Qumran Texts of Isaiah: Some general comments', in,
Septuagint, Scrolls and Cognate Writings. G. Brooke & B. Lindars (eds);
Atlanta: Scholars Press (1990), 195-213.

* L.H. Brockington, "LXX and Targum', ZAW 66 (1954) 80-86.

*"The Composition and Date of Acts', HTR 1 (1916). Compare also M. Black,
An Aramaic Approach to the Gospels and Acts. 3" edition. Oxford: Clarendon,
1967.
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There would be no one who would seriously argue that Luke was working from
a Hebrew text — it seems that his Greek is too closely imitative of the LXX.

This paper basically will ignore the Codex D text of Acts. The MT texts
referred to in this paper are from the Bible Works 5 computer program that uses
the Biblia Hebraica Stuttgartensia (WTT) (4th edition), Rahlf's 1935 LXX text,
and the NA” text of the NT.

Luke's Use of LXX Isaiah

What does 'use' mean? The tendency is to examine those passages in Acts that
are clear quotations from Isaiah. Much of that work has already been done,
especially recently by Gerd Steyn in his work on the use of the LXX in the
Petrine and Pauline speeches in Acts (1995). As Barrett said in his review of
Steyn's work,” it is also necessary and 'more interesting' to examine the Isaianic
allusions, hints and paraphrases. We know that a reader can sense the influence
of biblical texts in a NT writing, even though those texts are not directly cited,
and even though exact words or phrases do not appear. The Revelation is a
good example of this. And I suggest that Acts may be another example, better
than is even acknowledged. Selwyn's theory that Joshua was used as a map for
some missionary journeys in Acts® may have little to support it, but at least it
indicates the sense that Selwyn had about the use of the OT in Acts.

We know from Qumran texts, as well as from other NT writings, that Jewish
interpreters used the scriptures in a variety of ways, including the conflation of
passages from various writings and the techniques of midrash, pesher, allegory
etc.” Luke also uses some of these interpretive techniques in Luke-Acts. In the
final analysis, Luke is not interested in the text or the person of Isaiah per se; he
is more interested in 'prophetic words', and ultimately more interested in the
source of prophecy, namely, God. The practice of conflating prophetic words is
possible partly because Luke recognises that God is the common source of all
prophetic words. It is also known that 'context', as it is understood as a modern
literary category, was understood quite differently by Jewish and early
Christian hermeneutes. As Miller says, 'context' for them meant 'the whole of
Scripture and contemporary needs'.

Possibly, it is worth asking whether Luke found the LXX in some ways more
conducive to his arguments than any Hebrew texts he might have known or had

>JTS 48 (1997) 194-196.

¢ E. C. Selwyn, 'The Christian Prophets at Philippi', The Expositor (6th series)
4 (1901) 29-38.

’See M. Gertner, "Terms of Scriptural Interpretation: A study in Hebrew
semantics', BSOAS 25 (1962) 1-27.

8 M. Miller, 'The Use of the Old Testament in the New Testament', in JSJ 2
(1971) pp. 29-82, here 66. Miller's article is still helpful on many issues relating
to early Jewish and Christian interpretive techniques.
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access to. Nearly a century later, some Jewish teachers did not accept the Greek
translation, while the Christian apologist, Justin, almost seems to regard it as
better than any Hebrew! Justin says,

But I am far from putting reliance in your teachers, who refuse to admit
that the interpretation made by the seventy elders who were with
Ptolemy of the Egyptians is a correct one; and they attempt to frame
another. And I wish you to observe, that they have altogether taken
away many Scriptures from the translations effected by those seventy
elders who were with Ptolemy, and by which this very man who was
crucified is proved to have been set forth expressly as God, and man,
and as being crucified, and as dying; but since I am aware that this is
denied by all of your nation, I do not address myself to these points, but
I proceed to carry on my discussions by means of those passages which
are still admitted by you. For you assent to those which I have brought
before your attention, except that you contradict the statement, 'Behold,
the virgin shall conceive,' and say it ought to be read, 'Behold, the young
woman shall conceive.' And I promised to prove that the prophecy
referred, not, as you were taught, to Hezekiah, but to this Christ of mine:
and now I shall go to the proof... (Dial. 71.1).°

Generally, the rabbis were sceptical about vernacular translations. Of the LXX,
they said that the day of its appearance was 'as intolerable for Israel as the day
the golden calf was made'. According to Meg. 9a, Rabbi Judah said, "When our
teachers permitted Greek, they permitted it only for a scroll of the Torah’, and
it seems that he forbad the translation of the prophets into Greek. Do we have
the beginnings of a debate over texts and translations already in the NT? Were
some of the issues debated between Paul and other Jews, according to Acts,
text-related and/or translation questions? When the Alexandrian Apollos was
instructed 'more accurately' by Prisca and Aquila in Ephesus (18.26), did that
include such issues?

This raises a related matter, Who is Luke? By that, I mean to ask what status or
authority did Luke have? There is the assumption, both in popular thought as
well as among some scholars, that Luke was a reporter, almost as if he were
embedded in the mission party of Paul to report on those missions. Others, with
possibly more sophistication, see Luke as a historian, and they point to Luke
1.1-4 as indicating this role. Of course, there have been those who suggest that
Luke is first and foremost a theologian. '’

I would like to suggest that Luke is much more than a reporter and a historian,
and even more than a theologian (or is that is the highest compliment that can

? Is this something like modern preachers using Mk 16:16 as a basis for their
teaching; as a scholar, I think, "That's not part of the earliest form of the
Gospel!'

' So Marshall can call his book: 'Luke: Historian and Theologian' (Grand
rapids: Eerdmans 1978).
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be paid him?). There are signs in Luke-Acts that he sees himself as a teacher, if
not also as a quasi-prophet; and that he regards himself as an interpreter of the
prophetic word. Luke does not simply cite or recite the prophets, but he
interprets them. To do that implies that he thought he had some status and
authority in his own right. He might have identified with the title "Teacher of
Righteousness'; possibly, as a (Levite) maskil. Luke links the two dimensions
of teaching and prophecy in Acts 13.1,'"" and in that same chapter, the conflict
between the prophets, Saul and Barnabas, and the false prophet, Bar Jesus,
appears to be over 'teaching' that involved the interpretation of 'the word of
God'. Overall in Acts, the apostles are depicted as teachers, in the Jerusalem
cycle of chapters 1-7 (4.2,18; 5.25,28,42), as also is Paul (15.35; 18.11;
21.21,28; 28.31). It is a link that is commonly made in the Aramaic Targum of
Isaiah, if not in the LXX. The notion that Luke is a teacher is implied by James
Sanders, who says, rather romantically, "What an insistent teaching elder Luke
must have been in the instructional life of his own congregation' (1993: 19)."

In general, there is little doubt that the interpretation of the scriptures, and
especially of the prophetic word, is a big issue in Luke-Acts. Typical is Acts
17.2-3, in which Luke says that Paul 'debated' (5vxA¢Eato) with synagogue Jews
in Thessalonica, 'from the scriptures' (&m0 tdv ypadwv), 'explaining and
proving' (Suavolywv kel mapetibéuevog) that the Christ should suffer and rise.
The language implies that it was interpretation that was debated. On that
matter, the use of the verbs {ntéw and its cognates in Acts deserves closer
attention.

The import of all this is that Luke uses Isaiah (and the other prophets) in much
the same way as do the Targumim. That is, he claims to articulate not only
what Isaiah the prophet said, but what he meant to say, or even what he should
have said. In fact, Luke does that not only with Isaiah, but also with the new
prophets in Israel, Peter and Paul. When Luke constructs the addresses of Peter
and Paul, he does so as an authoritative interpreter of their words and as a
teacher of Theophilus. In brief, I suggest that Luke is far more proactive in his
use of Isaiah (and other scriptures) than is often supposed.

All this raises the broader issue of the purpose and method of citing Isaiah (or
other Scriptures) in Acts. Why, how, and when does Luke cite Isaiah, for
example? Is it as proof text? Is it as polemic? Is it a claim about the Christian
interpretation of scripture vis a vis other Jewish interpretations? More

' A reasonably ancient tradition that Lucius of Cyrene, one of the prophets and
teachers along with Barnabas and Paul in Acts 13.1, is Luke, the author of
Luke-Acts, is worth at least noting here (see Cadbury, 'Lucius of Cyrene',
Foakes-Jackson & Lake, Beginnings, 5.489-495).

"> 'Isaiah in Luke', in, Luke and Scripture: The function of sacred tradition in
Luke-Acts. Minneapolis: Fortress, 1993, pp. 14-25.

" As Gertner notes, sometimes the interpretation could hang on the vowel used
to read a consonantal text (1962: 1 n. 4).
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importantly, who was authorised to use the scriptures in this way? And [ am
particular interested in the question, Is Luke claiming something about himself
as an interpreter of scripture?

It is worth keeping in mind that Isaiah is referred to by name in only two
passages in Acts (8.28,30; 28.25), and in both cases he is also identified as 'the
prophet'. Such an identification is made elsewhere (Jn 1.21; Mt. 1.22; Mt. 3.3,
4.14 etc), and not only of Isaiah (Luke uses it of Samuel in 13.20). Otherwise,
in 7.48 for example, a citing of Isaiah is introduced simply with 'as the prophet
says', without any naming of the prophet. Here, too, it appears that Luke is
doing what the Targumist also does. The latter frequently inserts 'the prophet'
or 'prophecy' into the text where it is absent in the MT (and in the LXX). There
is no doubt that the point of the Targumist is that Isaiah per se is not
significant; what is essential and central is the prophet, and the prophetic
words, and that means that they can be - and are to be - brought as a new
message to Israel. Luke thinks likewise.

Passages Showing Substantial Agreement between Acts and LXX Isaiah

There are four passages in Acts that are direct, substantial, quotations from
Isaiah. Only one of them explicitly states that the passage quoted is from that
particular prophet. There is a fifth passage that introduces words as spoken by
God; some of those words seem to be from Isaiah.

I have arranged the passages in the order of their appearance in Acts.
1. Acts 7. 48-50

Stephen, in his speech to the Sanhedrin, has outlined briefly how God had
instructed Moses to construct the Tabernacle 'according to the topos that he had
seen' (7.44), and that Tabernacle was used in the land until Solomon built 'a
house for him' (7.47). Stephen then argues that 'the Most High does not dwell
in houses made with hands' (dAL” o0y O UYLoTOC €V Y€LPOTOLNTOLG KOTOLKEL).
Luke's use of the word yeLpomointog echoes its usage in Isaiah, where the
prophet always used the adjectival noun with reference to either the idols or the
temples of the heathen (Isa 2.18; 10.11; 16.12; 19.1; 31.7; 46.6). It would seem
that Stephen is being provocative in using that word of the temple in Jerusalem
(compare its use also in Acts 17.24-25).

Stephen supports his argument with reference to Isa 66.1-2. The two passages
read as follows,

Acts 7. 48-50 1 6¢ yfi LTOTASLOY TAV TOSRV oL
Ka®we 6 TpodrTNg Aéyel, Tolov olkov 0lkoSounoeTé pot,
6 obdpawde poL Bpdvog, Aéyel klpLog,



STRELAN: Isaiah in Acts

€ \ ~ € ’ ~
n & yf} vmomodLov TAV

A Tlg TOTOC THS KATATOOOEWS LOV; TOSRV Hov*
Tolov olkov 0lk0doUnoeTé
o o ) uoL;
o0YL T xelp pov émoinoer tadta
TEVTO,
7| Tolog Tomog ThC
LXX Isa 66. 1-2 KOTRTOVOEWE [LOU;
oltwg Aéyer klprog TovTe yop Tadte €TOLNoEY N

YELP HOv
0 oLpavdc poL Bporog

The MT reads,

517 077 PIRTY ROD oM -n-r- al- i)

Spma oiPn mMoRY CHTan TuR e MmN

MIORY MO TERT 5: ™Y oAndy T -r'm 5: Y
2maT 5:: T MTISN IO ohaN

Some observations

The text of Acts largely agrees with that of the LXX, which, in turn, is not
significantly different to the MT. However, besides the difference in
introducing the saying, there are minor differences between Luke and the LXX.
For example, the molog tomog of the LXX is expressed as ti¢ tomog by Luke
(although the D text follows the LXX), who also has the last statement in the
form of a rhetorical question. It appears that the Targum of Isaiah does the
same, 'All these things my might has made, did not all these things come to
be?', says the Lord (66.2)."*

Justin cites this passage, but writes, Hoalag Aéyel, TTolov olkov @kodounowté
HoL; A€yel kOpLOG. O oVpavdg poL Bpovog kol 1 Yy LTOTOSLOY TAY TOSAV oL
(Dial. 22.11). Barnabas (16.2), in criticism of the Temple, quotes Isaiah 66
(along with Isa 40.12), 6 odpavdc por Bpdvog, 1 &€ yfj LTOTOSLOV TOV TOSHV
wov Tolov olkov olkoSopnoeté pot, f| Tig TOTog Thg Katamadoews wov; which
is exactly the same as the Lukan text.

In the Acts passage, Isaiah is not mentioned by name, but simply is referred to
as 'the prophet'. In fact, whereas Isaiah introduces the saying as a word of the
Lord (oUtwg Aéyer kOpLog - the standard LXX translation of the common

"*Is there something about the use of a question here that is significant?
Questions demand answers, they can be rhetorical and make a point, and they
seem to be used commonly in debate (compare Paul; Isaiah also frequently
used questions).
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Hebrew expression, mm <y o), Luke instead introduces it as a word of the
prophet (kabwc 6 Tpopntne A€yer). Only part way through the quote, does he
insert, AéyeL kOpLoc. The Lord speaks through the prophet.

This difference in structure, and the use of the word 'prophet' by Luke (rather
than the name 'Isaiah'), might be intentional. The point is that Israel is against
the prophetic word. Luke, through Stephen, is claiming that Christians are the
true interpreters of the prophets vis a vis 'you stubborn people ... which of the
prophets did not your fathers persecute?' (7.51-52). Earlier, Stephen had
referred to God's promise of a prophet like Moses (7.37), to Israel's refusal to
listen to Moses (7.39), and to God's abandonment of Israel, 'as it is written in
the book of the prophets' (7.42). In other words, the context is that of Israel's
attitude towards and response to the prophets. By referring to this word as a
prophetic word, Luke reinforces that the prophets and Israel are at loggerheads,
whereas Christian interpreters (Stephen, for example) and the prophets are in
agreement. Christians expected followers to 'believe the prophets'; so Paul asks
Agrippa, mLotevelg tog mpodntaLg; (Acts 26.27).

Thornton has made the suggestion that Luke may have been familiar with the
tradition reflected in an Aramaic midrash of uncertain date that Isaiah spoke
these words against Manasseh, claiming that God was not pleased with the
Temple. The midrash says that Isaiah was executed by Manasseh in response to
his words against him. As Thornton claims, this helps explain the temple-
propf%cset-martyrdom link and allows for a smooth transition between 7.50 and
7.52.

It would seem that Christians saw Isaiah as an ally in their debates over the
understanding of God's activity. The Targum of Isaiah underlines the prophetic
word against Israel, and Israel's opposition to that word, more than the MT
does (30.1,3,10,11; 58. 1-6).

It would seem that Isaiah is nearly always cited directly in Acts in a situation of
conflict with some Jews, and so polemically. Here, too, the claim is that the
temple made with hands in not where the Most High dwells, and Isaiah is cited
as supporting that claim. Most scholars today agree that Isaiah was not
attacking the temple. Luke, however, possibly understood Isaiah to be doing so,
or — and this is the more likely — he uses Isaiah's words as an attack on the
temple and attitudes towards it. Like the Targumist, he claims to know what
Isaiah should have said, or at least what the prophet really meant to say.

2. Acts 8. 32-33

" T.G.C. Thornton, 'Stephen's Use of Is. LXVIL.1"in, JTS 25 (1974) 432-434.
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Philip has been instructed by the Spirit to meet the carriage in which the
Ethiopian eunuch is travelling. The eunuch is reading from the scriptures, and
Philip asks him if he understands what he is reading. The eunuch says he needs
someone to show him the [W?]ay (6dnynoeL), so Philip is invited to sit with
him. The passage that the eunuch is reading is then given; it is introduced by 7
8¢ mepLoym the ypadfc Ny dveylvwoker fY alTn:

‘Q¢ TpoPatov €ml opayny Tyxon

Kol WG Guvog évavtiov tod kelpavtog adTov ddwvrog,
oUTwW¢ 00K Grolyel TO 0TOWe adTOD.

Ev 1§} tamewwoel [adtod] 1 kplolg adtod fpdn:

TV yevear adtod Tig dLnynoetol;

0TL alpetal amo thg yAc N Cwn adtod.

This is a direct quotation of LXX Isa 53.7-8,

w¢ TPoPutov EmL odayny Hxon

Kol W¢ Guvog évavtior tod kelpovtog adtov ddwrog
oUTw¢ 00K Grolyel TO 0TOpK adTOD

€V Th TameLvwoel 1 kplolg adtod Hpon

MY yevear adtod Tig dinynoetal

0TL alpetal amo thg yAic N (wn adtod

[am0 TV dvouLldr tod Awod pov fxdn eic Bavatov]

The MT reads,

Srﬁj;n 5’;1* n;@b ‘nt_z_;z; Ri=aiah) x‘?j "n;;;; XM gD
TR MERT XD MRONY I et
DO PINR I D Omi n iR mph pewnm J3un

Some observations

In this passage, the Greek texts in Acts and in LXX Isaiah are almost exactly
the same, although the Isaiah text continues with an extra sentence (as does the
MT). Cullmann suggests the final sentence in Isaiah is omitted by Luke
because 'it is anti-climactic if alpeiv, "taken up", is understood as referring to
the exaltation' (‘Acts’, 1988: 68).

Some minor Acts mss read év tf} tamelvwoel a0tod. The kelpovtog / kelpavtog
variant is found in mss of both LXX and Acts.

Both LXX Isaiah and Acts differ from the MT at 53.8. The MT (+ 1QIsa and
Targ. Isa.) reads, 'from [out of, as a result of] distress/prison and judgment, he
was taken away' (ﬂp5 ‘wg;:’rpm I3un), while the LXX and Acts (and 1Clem
16.8) read, 'in humiliation, his judgment was taken away' (év tf) TameLVWoeEL T
kpLlolg adtod fpn). In addition, the Hebrew texts read, 'For he was cut off
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P

'For his life is taken away from the earth' (0tL alpetar 4mo thg yAic N (wn
o0TOD).

In LXX TIsaiah, tamewvaoLrg and its cognates are used over thirty times. Often,
they describe the action of God in bringing down the proud (2.12), and in
elevating the poor and those who have been humiliated (49.13). So its use here
might be the result of exposition on the part of the Greek writers rather than the
result of translation. The humility/humiliation motif is also found in the
Thanksgiving Hymns of Qumran (1QH 5.13, 16, 18, 20-22; 14.3). It is also a
motif that Luke adopted, especially in the hymns that mark the opening to his
Gospel (Lk 1.48, 52). Luke has a Jesus who teaches that everyone who exalts
himself will be humbled and the humble will be exalted (14.11; 18.14). He also
sees Paul's ministry as marked by one who 'served the Lord with all humility'
(Acts 20.19). Is it possible that here the Christians found the Greek text more
helpful than the Hebrew? Jesus' humiliating death needed explanation — the
Greek text of Isa. 53 went a little way towards providing an explanation. The
addition of «vtod would support that. According to Clement of Rome, 'the holy
spirit' said of Jesus that he came in 'humbleness of mind', and he then cites
Isaiah 53 (1 Clem 16).

It is not clear whether the introductory words in Acts (| Teproyn tf¢ ypadiic)
refer to the passage of scripture that the eunuch was reading or to the wider
content of the passage. I suspect that Luke intends the whole context and
content of Isaiah 53-55, rather than simply that particular passage which is used
as a starting point by Philip (8.35). Once again, the role of prophet as teacher (=
interpreter of the prophet) in Acts can be seen, a role that the Targum of Isaiah
also gives to the prophets.

Is it worth asking why it is this particular passage that is being read and
interpreted? Is it because Isaiah is the prophet who indicates more than others a
status and place for gentiles and for the scattered of Israel in the promises of
God? Or, did it provide Luke with an opportunity to show how he interpreted
this passage as referring to Jesus vis a vis the [current? common?]
interpretation that said it referred to the prophet himself? And particularly, did
it give him the opportunity to interpret this passage in the light of the suffering
(not 'death’, specifically) and resurrection of the Christ, the fundamental
understanding of the Christ that Luke drew out of the Scriptures? Isaiah, with
his 'suffering servant', provided a good source for Christians to explain and
justify the suffering of their Christ. The fact that Luke does not continue the
passage as Isaiah does allows the text to be read as referring to Jesus' suffering
and exaltation.

In any case, Luke says that Philip used this passage as the starting point

(apEapevog amo Th¢ ypadne tavtne) to speak of the good news of Jesus
(ednyyerloato adt® Tov ‘Incodr 8.35). 'Announcing good news' is an Isaianic

10
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word (for example, Isa. 55.7; 60.6; 61.1). The suffering/death of Jesus (as the
Isaianic suffering servant) is taken as the starting point of the good news about
Jesus. In Lk 24.27, the appearing Jesus begins with Moses and the prophets to
interpret in all the scriptures the things about himself, especially that 'the Christ
should suffer these things and enter his glory' (24.26).

Besides this direct citing of Isaiah, there are a number of clues that suggest this
eunuch episode is shaped, almost in midrashic style, by a reading of Isaiah.
The eunuch is said to be from Ethiopia (the word is used twice in Acts 8.27).
LXX Isaiah is not disinterested in Ethiopia. According to 11.11, God will
ransom the remnant of his people from areas including Ethiopia (Hebrew, v3;
LXX, Ai6ioy). Later, he announces that the 'traders of Cush' (LXX éumopio
Ai6Lomwr) will submit to the anointed Cyrus, and acknowledge that there is no
other God, but 'the God of Israel, the saviour' (45.14). And I will soon show
that Isaiah's words about eunuchs are not insignificant in reading this episode.

Acts 8.26 sets the scene for Philip to meet the eunuch on 'a deserted road' (émt
MY 060v Ty ketePaivovoay amod Tepovoainy €ic Taay, alitn €0Tiv €pnuog).
It would appear that the description of the road as deserted is deliberate on
Luke's part — he draws attention to it. An audience listening with Isaiah in their
heads might expect the Lord now to do a new thing, since the scene Luke has
created echoes LXX Isa. 33.8, é¢pnuwdnoovtatl yop ol ToUTwy 080l TETOUTHL O
poPog TOVY EOVAY kal 1 TPOC TOUTOULG SLadnkm alpetal kol o0 un AoylonoBe
a0TOUC GVOPWTOULG.

The eunuch and Philip find water along this road through the desert (8.36).
This recalls LXX Isa. 43.19, motnow év Tf €pruw 080V Kol €V Tf avidpe
motapovg. The narrative in Acts says, nA6ov énl TL Uéwp. This is reminiscent of
the prophetic invitation in LXX Isa 55.1, topeteafe €éd’ Udwp. Some mss of
Acts (P™*326 pc) in fact read o U6wp, which Barrett thinks 'does not make
good sense and must have originated in a simple slip' ('Acts',1994: 1. 432). But
if an audience is listening with Isaiah 55.1 in its head, then the definite article
might almost be expected. I would suggest, too, that if one so reads this
episode, then questions as to what body of water this could possibly refer to
become irrelevant (pace Barrett, 1.1994: 433 and Bruce 1988: 177; Cullmann
1988: 69, and others who can't help themselves from at least suggesting a
known geographical location).

The eunuch's question, 'What prevents me (Tl kwAleL pe) from being baptized?'
(8 37), is an alluswn to Isa 43.5-6, ¢p&d T Bopp(x dye Kol TG MBL p.'r] KWAVE
dye ToLg LLoUg Mo GO YR TOppwOey Kol Ta¢ BuyaTépac oL &T dkpwy TG
vAc mavtag. AL (dat. of Aty) refers to the SW wind, and probably here means
'Africa’. Many Greeks and Romans envisaged Ethiopians as living right across
Africa, from west to east.

11



STRELAN: Isaiah in Acts

Finally, there are other hints of Isaiah 55-56 in the eunuch story. The eunuch is
obviously a wealthy man, being in charge 'of all the Candace's treasure' (8.27).
Isa. 55 talks of spending money on what is not bread, 'your wages on what fails
to satisfy' (55.2), and offers life as a free gift, and membership in the
everlasting covenant among peoples that include 'a nation you never knew' (Isa.
55.4-5). In addition, Isa. 56.3.4 indicate that eunuchs, in particular, are not
excluded from the covenant,

\ ’ € b ~ 4 b 4 bl 4 4
U] A€YETW O eLrol)0¢ OTL €YW €lpLl EuAov Enpov

’ ’ 4 ~ b 4 4 N ’ \ 7 4 \
TOOE AEYEL KUPLOG TOLG €LVOUYOLC 000L oV PuAcEwvtal Toe cofPote Lov Kol
eACEWrTaL O EYw BEAW Kol QUTéwrTaL ThHC OLaBMKNG HOoU

It would seem that this episode is a good example of how a prophetic text, like
Isaiah, can shape the Acts narrative. There may be few direct quotations, but
the influence and use of Isaiah can be distinctly recognised and traced.

3. Acts 13.34

Paul is preaching to Jews in Antioch of Pisidia, outlining God's actions in
Israel's history and linking Jesus to that action. The good news promised to the
fathers God fulfilled by raising Jesus from the dead, as Ps 2.7 had said. That
Jesus was raised is also seen as a sign of the promise that T will give you the
holy and sure [blessings] of David',

Y4 \ b ! 3 \ b ~ ! ! € ’ b
OTL O€ (VETTNOEV QUTOV €K VEKPDV UNKETL LEAAOVTH LTOOTPEPELY €LC
SLapBopay, oltwg €lpnker 0Tl AWow DUV T& 0oL AoLLS TO TLOTA.

The final phrase seems to be a direct reference to Isa. 55.3,

TPOOEYETE TOLG WTLOLC VUGV Kol €makoloudnonte Tollg 0601¢ oL ETUKOVONTE
Hou kol (Moetal €V ayaBolc 1) PuyT UGV kol SLadnoopal DULY SLadnkny
alwviov To 0o Aauld Th TLOTO

And the MT, 4
B35 TINNINY B3WR) I WRY 2R 155 oo wn
ST T YTen BRI Mz

Some observations

The MT of Isa. 55.3 speaks of 'the sure mercies of David' (22837 117 70m).
Luke agrees with the LXX with, 'the holy and sure things of David'.

The words oUtwg €tpnkev otL introduce the words of God. This precise form of
introducing a biblical passage is not used elsewhere in Acts (but compare
17.28, where the same verb is used of Greek poets; and 2.16; 13.40, where the
verb is used of the prophets).

12



STRELAN: Isaiah in Acts

This quote is sandwiched between a quotation from Psa 2, which is introduced
with 0¢ kal ev 1§ Yadud yéypantal 1@ devtépw (13.33), and one from Ps 16,
which is introduced with 816tL kal év etépy Aéyer (13.35). In addition, Paul
then closes his speech with a warning from 'what has been said in the prophets'
(t0 elpnuévor év tolg mpodnrals 13.40). It might be noted that when the three
passages are cited one after another, the common speaker is said to be God.

In the second and third quote, the emphasis seems to be on what God has said
(€lpnkev) rather than what is written in a text, as in the first. This could partly
explain the addition of Awow VuLy in Acts. Barrett thinks Awow Upty simply
replaces dtabnoopat bpiy Suednkny aiwviov of the LXX Isa 55.3 (1994: 1.647).
That might be the case, but I doubt whether it is 'simply' that. Luke excised
‘everlasting covenant' language elsewhere from a biblical passage he cites
(compare 13.47). He uses the word 'covenant' only twice (3.25; and 7.8 in
relation to circumcision). This contrasts with the use of Isa 55.3 in 1QS 4.22;
5.5f; 1QSb 1.2f; 2.25 where, in each case, it is precisely 'the everlasting
[Davidic] covenant' that is important.

Others suggest that Awow uLv is 'attracted' by LXX Ps 15.10b, 00é¢ 8woeLc
TOV 60LOV oou Loelr SadBopav, which is cited by Luke in the very next verse
(13.35). So Bruce says that the rabbinical principle of gezerah shawah, in
which the sense of two texts is linked to their sharing of a common term, is
here being applied (1988: 260). Cullmann thinks Luke might have already
found this verse combined with LXX Ps 15.10 (1988: 105). This may well be;
but if one thinks of God as the speaker of all prophecy, then words and phrases
can be taken from anywhere and combined to form one message.

Luke's Paul cites Isa 55.3 as an indication that God would raise his Son
(referred to via Ps. 2 in 13.33) from the dead, and then he quotes LXX Ps 15.10
as evidence that he would not let him see corruption. But how does Isa 55.3
refer to a resurrection? Usually, this question is answered by linking the Isaiah
words with those from Ps 2. So Bock, 'Looking back to Ps 2.7, the connection
goes like this: the promise of the Son has come (Ps. 2.7), for God has raised
him (Jesus) from the dead no longer to return to corruption (v 34a). Thus Isaiah
says that the sure mercies of David will be given to all of you' (1987: 252).'°
This is possible. There's another possibility, however, and that is that Luke
wants to maintain the David link, hence the Isa 55.3d quote. But anyone
knowing the Isaiah passage would know that 55.3d is preceded by 55.3b, which
says, (noetat v ayabolc 1 Yuym vuav. In other words, the 'holy and sure
blessings of David' include that his yuxn will live. Read this way, Isa 55.3
refers to Jesus' resurrection, and LXX Ps 15.10 to his incorruptible state.

*D. Bock, Proclamation from Prophecy and Pattern: Lucan Old Testament
Christology. Sheffield: JSOT Press, 1987.

13



STRELAN: Isaiah in Acts

4. Acts 13.47

Here again, the context is one of dispute between Paul and other Jews over the
interpretation of the Scriptures. Here too, Isaiah is cited against those Jews who
reviled and opposed Paul and Barnabas and their interpretation of the word of
God (13.44-45). The debate has moved out of the synagogue, where Paul has
given a brief history of Israel and Jesus' place within it. He claims that the
leaders and people of Jerusalem did not recognise Jesus nor understand the
voices (to¢ pwvag) of the prophets which are read every sabbath' (13.27). The
point of conflict is the understanding and interpretation of the prophets, with
the Christians claiming that the prophets speak against their opponents. The
episode ends with a warning from Habakkuk 1.5 (13.41-43). On the next
Sabbath, ‘almost the whole city gathered together to hear the word of the Lord'
(13.44), thus allowing for gentiles to be involved. The Jews, however, are
'filled with jealousy' and contradict Paul, who in turn says that he is now
turning to the gentiles because he has the command of the Lord, a command
that is found in Isaiah 49.6.

Acts 13. 47

4 \ b ! € ~ € 4 ’ ’ b ~ b ~ ~ o ’
oUTWC Yop €vtetadtol MUY 0 kvpLog Tebelka oe el dc €BvAY tob €lval oe
elg owtnplay €wg €éoyotov the YAc.

Isa. 49.6

Kol €lTér oL uéye ool oty tod kAnOfvel oe Tldo wov Tod oTfioal ToG
purdc TakwB kol Tty Siaomopaw Tod Iopanid émiotpéfot Lol T€beiko o€ elg
SLadnkny yévoug eig dig €BvdY tod elval oe el owtnplay €wg éoydtou Tg
e

The MT text reads,
("78IN) 3PYY BTN a*p*r% TP 5 AN Sp1 mRh
NYN N 1*15 D% MRS TRON :*:m% bmw [787]
ORD N3RPT

Some observations

The LXX has the additional attention marker 1500 (it is also used in Codex D
of Acts). This suggests that Acts is closer to the MT than to the LXX. On the
other hand, Luke has used the adverb in the previous sentence (13.46), and this
might be intentional, as I note below.

Note the absence of LXX's €il¢ dtabnkny yévoug from Acts. This might also

suggest that the Acts text is more in agreement with the MT than with the
LXX; on the other hand, Luke elsewhere (13.34) has excised 'covenant' talk
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from an Isaiah passage. Justin also omits the phrase in his citing of the Isaiah
passage (Dial. 121.30). It does not necessarily mean that Luke 'used a more
faithful LXX version than that which we have' (Barrett 1994. 1.657). The
excision of covenant talk from the prophetic text is a sign of Luke's authority as
an interpreter.

The LXX and Acts both use the construction ei¢ owtnptav vis a vis the MT
which simply reads “nya» nﬁjf!lb.

The introductory formula used by Luke is oUtw¢ yop €vtétaital Nuiv O
kUpLoc: The Lord here is Jesus. In LXX Isaiah, it is the Lord (k0pLog) who
'formed me in the womb to be his servant', and who said (el mev) this to the
prophet (49.5). It is probably no accident that Luke omits what precedes the
Isaiah quote, since it speaks of the servant raising up the tribes of Jacob and
returning (émotpéPat) the exiles of Israel (Isa 49.6a-b). Instead, Paul says,
'behold, we turn (otpedodpede) to the gentiles' (13.46). Luke omits 'behold'
(1800, which very often implies a surprising, unexpected action) when he
introduces the direct Isaianic words. Instead, he uses it in Paul's statement, 'we
are turning to the gentiles'. Paul is addressing 'the exiles of Israel', since they
are in Pisidian Antioch, but they generally do not hear, so he picks up on the
second part of Isaiah's hope, and turns to the gentiles. The surprising action,
expressed by 1800, is that Paul is leaving even the exiles of Israel and going to
the gentiles.

The word of the Lord to the prophet is seen as a command to Paul. For Luke,
Paul and Isaiah are complementary — both are servants of Yahweh, both have
the command of the Lord, through both, the holy Spirit speaks (compare Acts
28.25). This is consistent with the notion that the Christians know the true
interpretation of the prophets. If they know the true interpretations, it is
reasonable to replace the historical prophet with the contemporary one; a word
addressed to Isaiah is seen as a word addressed to Paul. This is similar to how
the Qumran texts interpret the prophets as referring to their Teacher/s of
Righteousness.

In the Acts passage, there is no explicit reference to Isaiah as the source for the
scripture cited in Acts. I doubt this is incidental. Rather, by ignoring Isaiah as
the source, Luke can make the original words be words of the Lord directed to
Paul and Barnabas (oUtw¢ yap évtétadtal Muiv 0 kuprog). They are true
prophets - Paul is listed, as Saul, along with Barnabas among the prophets at
Antioch (13.1), both met and opposed successfully the false prophet, bar Jesus
(13.6-12), and Paul in the immediate context here, is invited to speak after the
reading from 'the law and the prophets' (13.15). Once again, the link between
prophet and teacher (= interpreter and expounder of scripture) is close.
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It is not simply a matter that the Scripture has foretold that Paul and Barnabas
go to the gentiles (pace Steyn 1995: 200), but rather that the Lord [Jesus] has
commanded it, and to support that, Isaiah is cited. In other words, it is not
prediction but 'interpretation’, almost pesher-style. Words from the text can be
taken into a new context and seen as direct commands from Jesus. By
identifying Jesus as 'Lord' in Acts, Luke is being provocative to those Jews
who rejected the Christian claims about Jesus. It is also a term used some 380
times in Isaiah.

Isaiah 49.6 is used also in Lk. 2.32, where Simeon uses it to speak of Jesus.
5. Acts 28.25-27

The last direct quotation of Isaiah in Acts is found in Paul's final words in
Rome. Once again, the prophet Isaiah is cited in the context of exposition -
discussions 'from morning till evening' - and of differences with other Jews
over 'the law of Moses and the prophets' (28.23). Note the importance of
teaching (= interpretation) in this context (28.23,31). It is similar to the
importance given to it in the Targum on Isa 6.8, the very verse before this cited
passage, "And I heard the voice of the Memra of the Lord which said, "Whom
shall I send to prophesy, and who will go to teach?""

The session ends with the audience divided between those who were convinced
and those who disbelieved. Paul then makes 'one statement' (pfjue €v) in which
he quotes Isaiah directly, explicitly indicating that Tsaiah the prophet' is his
source. He cites the words of Isaiah as the reason why 'this salvation of God
has been sent to the gentiles' (28.28).

Acts 28.26-27 reads,

[TopetdntL TPOg TOV AwdV ToDTOV Kol €imov, "Akof} dkoloete Kol o0 WUt oLvfite
kol PAETovTeg PAéete kal o0 Ut 1omter Emayvvdn yap 1 kepdie tod Awod
TOUTOL Kol TOLC WOLV Papéwe fikovoar kol Toug OGONALOLE alTOV EKOULLONY”
unmote LdwoLy tolg OPBAALOLE Kal TOLE WOV GKOVOWOLY Kol T Kepdie
OLVAOLY Kal ETLOTPEPWOLY, Kal Looopel adTOUC.

LXX Is 6.9-10 reads,

kol elmer TopeldnTL Kol elmov T@ Awd TOUTwW

b ~ b 4 \ b \ ~ \ ! ! \ 3 \ b4

0KOT) aKOLOETE Kl 0L N ovvfjte kol PAemovteg PAcete Kal oL un LONTE
emorxOven yop M kepdie Tod Awod ToUTOL kol TOLC WOlY alT®dV Papéwg
fikovoor kol TOUC OPONALOLE aUTAY EKAUULONY UHTOTE LOWOLY TOLC OPOUALOLS
Kol TOLC WOV GKOVOWOLY Kel Th Kepdly ovv@doLy kol €mLoTpefwoLly Kol
leoopal ahTovg
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The MT text reads,
W WIONY PINY WY I oYy pume 75
:wpmﬁgj N7
INTTIR DET TPYY 7200 TN MO opntab pewn
9 XD 2Y) 12 92251 pAY TRy TPYa

Some observations
Acts 28.26-27 is lacking in Codex D.

There do not appear to be any significant variations between Acts and the
LXX. There are variations in the opening line, with the LXX saying, elmov t¢
A while Acts says, [TopetfntL mpog tov Awdv todtov kal eimév. The MT is
more in line with LXX than with Acts. LXX Isa also includes a0t®v - not
found in Acts (or in the Matthean version), although some mss do include it.

As Steyn notes, four MT imperatives are replaced with future active (dkovoete
and BAéyete) and aorist active (fkovoav ... ékappvoer) indicative forms, and
one with an aorist passive (€may0von). The MT's Qal futures are subjunctives in
Greek (00 pn owfite ... o0 un 1onte). The LXX inserts yop (€moyOvon yop N
kapdile). The word 'heart' is the object of the verb in MT, but it is the subject in
LXX (1995: 223). Steyn also says that the LXX puts the blame more on the
people; the severe picture of God in the MT is toned down; and the judgment is
changed a little in the LXX with the possibilities of repentance still open (228)

The passage is also cited in Mt 13.10,

emorxOvdn yop M kapdle Tod Axod ToUTov, Kal TOl¢ Woly Papéwe fkouooy Kol
TOUG OPOUALOVE DTV EKOUILONY, UNTOTE LdwoLY TOlC OPBNALOLS Kol TOLG
WO GKoVOWOLY Kal T Kapdle ouvAoLY Kol ETLOTPEYWOLY Kol LaoOopoL
o0TOVC.

This is exactly the same as Acts, except that Matthew picks Isaiah up at a
different point. Scholars have noted that Matthew does not normally follow the
LXX wording, so his doing so here might suggest that the passage was
commonly known in this Greek form. The Isaiah passage is also used in Mk
4.12//Lk 8.10; Jn 12.40; Rom. 11.8.

Luke introduces the Isaiah passage with 0TL kaA®¢ TO TVedua TO EyLOV
eraanoev 8w "Hoatov tod mpopmtov mpog tovg Tatépac Lu@V. This is the only
occasion in Acts in which the Spirit is said to have spoken through a prophet.
The concentration, then, is on what the Holy Spirit says through the prophet
rather than on Isaiah himself. The prophetic word is a means whereby the Holy
Spirit addresses the contemporary audience of Luke. This may not be to
'plainly’ express divine inspiration (Barrett 1998: 2.1244), so much as to show
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that those who reject the Christian interpretation are in fact rejecting not merely
the prophet, but the Spirit (compare Stephen, who says 'your fathers' resisted
the Spirit; Paul here also refers to 'your fathers', 28.25). It would seem that here
Luke uses Isaiah polemically, as result of the failure of some Jews to agree
with Paul in his interpretation of Scripture (28.23). The Holy Spirit is now on
the side of Paul's understanding of the prophets, and not of those who are stiff
necked and resist the Holy Spirit. Paul, like Isaiah, addresses the whole of
Israel.

Steyn thinks that this passage 'merely supplies scriptural support' to justify the
move away from Jews to gentiles (1995: 226). The way Luke expresses it
suggests that it is not only, or even mostly, scriptural support that is being
claimed so much as Spirit support. The Spirit is the one who gifts people with
insight, wisdom and revelation; and so it is the Spirit who gives the gift of
interpretation. In addition, the Spirit who spoke through the prophets is now
speaking again through the prophets and teachers of the new Israel, and they
might include Luke himself.

That the holy Spirit speaks through the prophets is how the Targum of Isaiah
also talks. "Who established the holy spirit in the mouths of all the prophets, is
it not the Lord?', says Targ. Isa 40.13. 'Behold, my servant, ... I will put my
holy spirit upon him, he will reveal my judgments to the peoples ..." (Targ. Isa.
42.1). The Spirit, generally, is also often associated with prophecy. So the
Targum on Isa 61.1 reads, "The prophet said, A spirit of prophecy before the
Lord God is upon me'.

This is another example of how Luke portrays Isaiah and Paul as
complementary witnesses.

In this same context, Paul announces to the disbelieving Jews of Rome that
'this salvation of God (t0 owtnpLor tod Beod) has been sent to the gentiles'
(28.28). The Greek phrase certainly echoes Isa 40.5, 6letal Taow oipE TO
owtpLov tod Beod, and suggests again Luke's LXX language, since the
expression is absent in the Hebrew texts (compare also Isa 60.6), and it is used
in LXX almost exclusively among the prophetic texts.

Finally, it might be noted that Acts ends along similar lines to Isaiah, even
though there are little to no similarities in vocabulary. Isaiah ends with
Yahweh's promise that he will 'gather the nations', that he will send those who
have been saved to the gentiles, and of some of them, 'l will make priests and
levites' (Isa 66.18-19, 21), with the result that 'all mankind will come to bow
down in my presence', but they will also see 'the corpses of men who have
rebelled against me' (Isa 66.24).
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I1. Conflations of Isaiah with other Scriptures in Acts
1. Acts 3.13

This is an example of the conflation of texts or word strings from the Old
Testament — reflecting a common Lukan stylistic feature. The passage reads,

0 6e0¢ "APpaop kol [6 Beoc] Tomik kal [0 8eoc] TakwpP, O BeOC TOV TUTEPWY
MUAY, éd0¢noer tov malde adtod ‘Incody Ov DUElG pey Tapedwkote Kol
).

’ \ ’ 4 ’ b 4 2 /
npvnoace koto mpoowtor IILAATOU, KPLVKVTOC EKELVOL GLTOAVELY"

Peter is explaining his healing of the cripple. It is to be expected that he used
biblical language. Acts 3.13a is clearly not from Isaiah, who never talks of God
in these terms. It finds closer resonance with

Exod. 4.5, k0pLog 0 8edc 1OV matépwr adt@dr 0eo¢ ABpaop kol 0eo¢ Iowak
kol Beoc Toakwp.

Exod. 3.6, ¢y elpl 6 6e0¢ tod Tatpodg oov Beog APpaop kol 0eo¢ Tomok kol
Beog Tokwp.

But the phrase, é86Exoev tov molde adtod possibly alludes to
Isa 52.13, i60L ouwnoeL 6 el pov kel LPwOnoetal kol Sofaodnoetal ododpa.

The idea of the servant (maic) of God being glorified is quite common in Isaiah
(41.8.9,42.1;43.10; 44.1,2,21 etc), as is the linking of exaltation and
glorification (5.16; 6.1; 10.15; 33.10 etc).

"The God of our fathers' is the God of promise, and that promise has been kept
in his servant/son, Jesus. Peter's address to the crowds in Jerusalem after
healing the cripple, echoes these foundational motifs found in 'Moses and the
prophets'. In proclamation, Luke often uses LXX words and phrases without
identifying their source. It is much more in confrontation and dialogue that
Luke will identify his biblical sources, and usually, he does so pointedly.

2. Acts 8.22-23

HeTaronoor obv amo Thg kaklag oov TalTng kel 6endnti Tod Kuplov, €l dpa
adednoetal ool 7 emivola the Kapdlag oov, €lg yop YOANY Tikplog Kol
olvdeopov adikiag Opd o€ Bvta.

The context of this passage is that Peter is condemning Simon; and it appears
he does so in biblical language. It is not unexpected that a leader such as Peter
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would pronounce a curse on someone like Simon in biblical words to
emphasise its severity.

The phrase olvéeopov ddikiag here in Acts 8.23 is found in Isa. 58.6, where the
context is one of Isaiah's rebuke of Israel for her injustice despite fastings and
ritual observances. I doubt that the Isaianic context is significant, although
Simon's offer does appear to be a ritual one (8.18).

Jeremiah laments that no one 'repents of their wickedness' (petavo@dv &md Tiig
kakiog, 8.6). And the phrase ei¢ yoAnw mkplog is found in LXX Deut 29.17
(compare also Lam 3.15). It is possible that derintL T0d kupiov echoes 1 Kgs
13.6 (8enbntL T0D TPoowTov kuplou oD Beod cov). The verb form ddpedroetal
is used repeatedly in Leviticus almost as a technical term. On the performance
of certain atonement sacrifices, 'he shall be forgiven' (Lev. 4.20,26,31 etc).

So it appears that Luke uses a string of biblical phrases in Peter's rebuke of
Simon. One of those phrases derives from Isaiah.

3. Acts 13. 22

The sources of the biblical passages used here are not identified. Again, the
implication is that Luke is not interested in citing texts, but in claiming the
authority of God. It is God, who raised David up as king, 'to whom he testified
and said' (® kol elmer papTupnong),

ol \ \ ~ Y ’ b4 \ \ 4 5} 4 ’
evpor Aould tov tob Tecoal, avdopo Kate TNV Kepdloy [HOU, OC TOLNOEL TOVTH
T0 BEANUOTE [OV.

Paul is in the synagogue, where there has been a reading 'of the law and the
prophets', and he is asked to speak a word of exhortation (Adyoc TapakAnoewe)
on the basis of that word. This allows Paul to get quickly to David, who is the
direct link to Jesus. One might even expect a conflation of, or at least a
reference to, biblical phrases in such an address. Acts 13.22 appears to be a
conflation of

LXX Ps. 88.21, ebpov Aauvid tov 600Aov pov.

LXX 1 Sam. 13.14, {ntroeL kOpLOg €aLTG BvOpwTov Kot TNV Kepdley adtod.
LXX Isa. 44.28, 0 Aéywv Kipy dpovelv kol movte 6 BeAfuotd Lov ToLioeL
0 Aéywv IepovoaAny oikodoundnon kel TOV olkov TOV &yLOV LOU OeUeALwow.

Clearly, the last clause in Isaiah refers to Cyrus, and that, when combined with
the reference to David, reinforces the messianic claims Luke makes about Jesus
in this passage. Clement of Rome also links LXX Ps 88.21 with 1 Sam 13.14 (1
Clem 18.1).
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II1. Word Strings in Common

There are other passages in which is it difficult to claim direct reference to
Isaiah by Luke. In most cases, the common word strings and phrases may be
explained other than by claiming allusion to Isaiah. Once again, I have
arranged these in the order in which they appear in Acts

1. Acts 1.8 speaks of the holy spirit coming upon the disciples, enabling them
to witness to the ends of the earth.

aAAG ANulecBe dtvapLy émedBovtog Tod dylov Treduatog éd’ DUAC kol €0eoBé
HOU paptupeg €v te Tepovoanu kol [€v] moon th Touvdale kol Topepelq kKol
€w¢ €oyatov Thg Yhg.

This echoes some Isaianic language, especially in LXX Is 32.15

€wc Qv émEABM &’ Dudg Tredua dd’ DYmAoD kal €otal €pmuog O Xepped kal O
Xepued €lc dpupor AoyLodnoetal

And when the phrase €w¢ €oyatouv tfi¢ yfic is used in Isaiah, it nearly always is
in the context of God's salvific, boundary-stretching action. So, in

Isa 48.20: yeveoBw tobdTo dmayyeliate éwg éoyotov ThHg Yiic

Isa 49.6, ooV t€BeLka o€ €lc SLdNKNY Yévoug eic OO €BvdY Tod elval o€ €ig
owtnplay €wg éoyotov Thg Yiic

Isa 62.11, i6ob y&p kUpLog €MOLNTEY GKOLOTOV €W EGXATOVL THG YAG.

The term 'holy spirit', so commonly used in Acts, is very rarely found in the
canonical OT. However, Isaiah does use the term twice.

Is 63.10, adtol &¢ Ameldnoay kel Tapwivvay O Tredue TO &yLov adtoD,
and Isaiah asks, 'Where is he who placed his holy spirit (10 mvedua T &yLov)
among Israel?' (63.11).

In both places, the Targ. Isa. interprets the 'holy spirit' as 'the Memra of his
holy prophets'. This despite the fact that the Isaiah Targum tends to use 'holy
spirit' where MT has 'Spirit' (for example, 42.1; 44.3).

2. Acts 2.39

VULV yop €0TLY 1) €Moyyedlo Kol TOLG TEKVOLG DMGV Kol TEOLY Tolg €ig
Hokpoy, 000ug AV TPooKaA€onTaL KUPLOG O BedG MUGV.

The phrase in bold might allude to Isa. 57.18-19,
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T0ig 0800¢ 0TOD €Wpake Kel Loeoauny adToV Kol Tapekddeon adTOV Kol €6wKo
a0TQ TaPOKANOLY GANBLWY elphvmy em’ elpnivmy Tolg MeKPOY Kol TOLg €Yylg
o00LY KoL €lmer KUPLOG Laoopel adTOUC

Possibly, Luke's émayyeiie (a word far more common in Luke and in Paul than
in the LXX) is a summary of the Isaianic healing, comfort and peace expressed
in this passage.

3. Acts 10.38

It is well known that Luke, in his Gospel (4.18), uses Isa 61 as paradigmatic for
the ministry of Jesus. That passage seems to be echoed in Acts 10.38 where
Jesus is described as one anointed (éypiroev) by God with the holy spirit and
with power. I have said already that the Targ. Isa. also uses 'holy spirit' in its
translation of Isa 61.1.

Acts 10.38 goes on to speak of Jesus as going about 'doing good and healing
those oppressed by the devil', activity closely related to that described in Isa
61.1,

€XPLOEV e €DnyYELLonoBuL TTWYOLE GATEOTUAKEY e Loonabul TOLG
OUVTETPLULEVOLG TR Kopdle knpOEaL alypeAdTolg ddeoty kol TupAOLE
avaBrefiLy.

It is a little surprising that there are no healings of the blind or deaf in Acts
(apart from Paul himself). It would seem that those conditions are used only in
reference to 'spiritual' blindness and deafness (Acts 26.18; 28.27), as they
commonly are in Isaiah (6.10; 32.3; 35.5; 43.9).

In addition, in that same Acts passage, Peter describes the ministry of Jesus
(and of early apostles) in Judaea: [Uueic oldate] Tov Adyov [0V] améoteLder Tolg
vioic Topamd edoyyeillopevog eipivmy 6 Inood Xpiotod, obtog €0ty
movtwr kopLog (Acts 10.36). This bears some resemblance to Isa 52.7,

€ N4 b \ ~ bl ! € 4 3 ’ b \ b 4 N
WG WPE €L TOV OPEWV WE TOOEC €VAYYEALOUEVOU KONV ELPNYNG WG

3 14 b A4 b \ ’ \ ’ ’
€boryyeALl Operog dyabo OTL GKOLOTNY TOLNOW TNV OWTNPLAY 00V AEYWY ZiwV
BaoLAedoeL oov O Bedg.

Luke appears to draw on the activity of the one anointed by the Spirit,
according to Isa 61.1-2, as a way of summarising the activity of Jesus and his
apostles.

4. Acts 13.10

The notions that Israel is to walk in straight paths, and that the time will come
when the crooked will be made straight, are Isaianic.
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Isa 40.3, pwrr Bodrtog €v T €pMuw €TOLLAOKTE THY 080V Kuplou €DBeLog
ToLelte Tog TpiPoug Tod Beod MUGV.

Isa. 45.13, éyw Hyelpa adtoOv petd SikoLoolvng BuoAée kol TaomL ol 050l
avtoD edBelot.

It is an idea that Luke picks up. As is well known, Luke knows the Christians at
Damascus as "The Way'. I doubt it is co-incidental that Ananias lives in the
street/district called 'Straight' (9.11) and that Paul ends up in his house and is
baptised there. In addition, in Paul's confrontation with Bar Jesus over the
interpretation of righteousness, the false prophet is accused of perverting 'the
straight paths of the Lord',

"Q mANPNG TarTog 60A0L Kal Tong pedlovpyleg, vie dLaBorov, éxOpe Taomg
dLkecLoolrng, ob mevorn SLeotpédwy Tig 080V¢ [toD] kKuplov Th €dBelag;

This condemnation of Bar Jesus is part of Luke's claim that Paul is the 'straight'
interpreter of the ways of the Lord, and those who oppose him are perverters of
the path. According to Isaiah, the ideal person is one who mopevopevog év
dLkatoovrn AaAdv €0belav 086v (33.15). Bar Jesus, on the contrary, is a
prophet who is full of deceit (60A0¢). In the true servant of Yahweh, there is no
deceit (Isa 53.9). Righteousness (dtkatoolvn) is walking in the straight paths of
the Lord, and is a common and important motif in Isaiah. As the Isaianic Lord
says, €y yap €lpL kVpLog O ayan@dv dikatoovmy (61.3), and the hope is that
OYovtal €8vn Y dikatoolvny cou kol Paotieic Ty 86Eav oou (62.2).

The links in Acts between Paul and Isaiah as prophets of the Lord are quite
strong. They both speak the same language.

5. Acts 18.9-10

M7 ¢oBod, GArd AdAeL kol pm OLWTMONG, SLOTL €YW) €lpL PET 00D Kol OVBELG
emnoetal ool ToD KoKGOOKL O€.

This echoes Isa. 43.5, uf} ¢oPod OtL petd 0od eipL 4O GratoAdy &w TO
OTEPUE 00V Kal GO Suopdy ouvvafw oe, Isa 58.11, kal éotal O Oedc 0oL peTd
oob Sue mavtdg, and Is 41.10, un dpoPod petd 0od yop €ipL pmn TAAvG EY® yop
elpL 6 Bedg dov O évioylong oe kol EBondnoa ool kel Modailoauny o€ Tf
SeELl TR OLkale pov

Of course, the idea that God is 'with' his servant is common (for example, Gen
26.24; and Jer 26.28). On the other hand, again noting the links Luke makes
between the servants of God (Jesus, Peter, Paul) and the servant songs of
Isaiah, one might be justified in saying Luke here is referring to the promises of
Yahweh made in Isaiah.
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Following this theme of God protecting his servants, I would draw attention to
Isa. 37.28, viv 8¢ v avamauoly cov kol TNV €E0d0V cou Kol TV €L00d0V
oov €yw émtotopat. The expression 'going out and coming in' is used in the
Pentateuch especially of Israel's leaders, and of their military leaders (almost as
a technical term for their military exploits; Num 27.17; Deut 28.6; 31.2). It is
also used to describe the whole life of a person, most well-known in LXX Psa
120.7-8, kUpLog puAael oe amod TartoOg Kakod ¢puiakel Thy Yuyny oov, KUPLOG
puAakel TNV €LoodOV oou kal TNy E0d0V oou.

I do not have the space or time to develop this idea here, but it is interesting to
note that Luke uses the phrase in reference to Jesus in Acts 1.21 (év Tavtl
XPOV® @ elofidber kol €ERAOey €d’ Muac 6 kuplog “Inoodc), where it seems to
refer to his leadership — the preposition érl might imply this). And while the
exact phrase is not used, the two verbs (elofjAfev and €EfABer) are commonly
used in tandem with both Peter and Paul, and sometimes in a clear context of
God's protection. This is best illustrated in Acts 14.19-20. Paul is stoned, left
for dead, but (miraculously) gets up and goes in and then goes out as if nothing
had happened (Abaoavteg Tov ITadiov éovpov €Ew Thg TOAEwe VoLl ovTeg
a0TOV TEOUNKEVOL. KUKAWOOVTOV &€ TOV HodNTOY adTOV draoteg elofAfer eig
v oA, Kal tf) énadplov éfrber obv 1¢) Baproafa eig Aéppny). The Lord
preserved his going out and coming in; or, to use the words of Isaiah, the Lord
could say to Paul, thv €080v oou kal Ty €l0060v 00V €y ETLOTOMAL.

Along these lines, I have not read David Pao's book, 'Acts and the Isaianic New
Exodus' (Grand Rapids: Baker, 2002), but its title suggests that Pao finds
'exodus' language and themes in both writings. That is not really surprising,
since prophets very often call Israel back to her roots in God's mythological
acts of creation and salvation. It might be worth comparing the use of ek/é€ and
their compound words in Isaiah and Acts. I know that in Acts 12, for example,
the escape of Peter is told with the use of many such words. A very quick
count reveals that Isaiah uses the preposition about 120 times and Acts about
85 times, and that the former uses éx/é€ compound verb forms at least 150
times, while Acts uses them about 100 times. For what it's worth.

6. Signs and wonders (onuelo kel Tépata) is a phrase commonly used in Acts
(2.43; 4.30; 5.12; 6.8; 7.36;14.3; 15.12). It is a phrase also found in Isaiah 8.18,
and 20.3; but probably more significant is Isa 11.12, where God says that 'on
that day', he will raise onuelov ei¢ t& €vn. This is possibly picked up by Luke
in Acts 15.12, when the council at Jerusalem is glad to hear Paul's report that
emoinoer 0 Be0¢ onuela Kol Tépata €v Tolg €BvesLy 8L° abTdv.

7.1 have noted already that the call and mission of Paul and that of Isaiah

resonate with each other. Both receive their commission in the Temple (Isa 6
and Acts 22). While verbal similarities between those two narratives are almost
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non-existent, there are some faint resonances elsewhere. For example, in Isa
66.19,

Kol kKotadelPw €’ adT@V onuele kol EENTooTEARD €€ alTOY 0E0WOUEVOLE €ig
T0 €0vn cic Oupoig kal Povd kol Aovd kel Moooy kol OoPeld kol €ig Ty

‘EALado kol €l¢ T¢ vMooug TeG TOPPW OL OVK GKNKOKGLY WLOL TO Ovope odde
€WPAKaOLY TNHY 60Eav pou Kol dveyyedoDoly pov thy 86Eay év tolg €Bveoty.

In Acts 22.2, in Paul's temple commission, the Lord says to him, mopetou, 1L
EYw €lg €0vm pokpoy EERTOOTEARD OF.

8. There are a number of theological phrases used in Acts that also are found in
Isaiah. Nearly all of these are certainly found elsewhere in Jewish literature,
and I certainly would not wish to claim direct or explicit reference to Isaiah
when Luke uses them in Acts. For example, both can refer to God as 'the

living God'. So, in Isa 37.4 (compare also 37.17), the king of Assyria is accused
of insulting 'the living God' (6eov {@vta). And in Acts 14.15, Paul addresses
the Lystrans and calls them to turn to 'the living God' (émiotpédeLr €mi Bedv
(dvta). What these passages have in common is that speakers use the phrase
when addressing pagans.

A widely used circumlocution (and description) in Jewish literature is to refer
to God as the Most High. So Isa 57.15, tade AéyeL kUpLog 6 DYiatog O év
VYUNAOLE KaTOLK@Y TOV aldve dyLog év aylolg dvoua adt® kovpLog VYiLotog év
aylolc... It is an expression used by Stephen also in the context of where God
lives, o0y 6 Uyriotog €v yxerpomonroig katoikel (Acts 7.48). Given that
Stephen in the same verse cites Isa 66.1-2, it is possible that Stephen is using
LXX Isaianic language when he refers to God as 'the Most High'. The word
UyLotog is also used by the Pythian prophetess (Acts 16.7).

Another term used to describe the activity of God that Isaiah and Acts have in
common is the 'uplifted arm'. Isaiah says, kipie DymAdg cov 6 Bpayiwy
(26.11), where it appears God's arm is lifted to act decisively. Isaiah also
knows that the holy arm of God acts to offer salvation to the gentiles (52.10,
Kol amokeAOYeL kupLog TOV Bpaxiove adtod TOV GyLov évwmiov Tavtwy TGV
€OV Kol Oovtal TavTe To GKkpe ThHC YRS THY owtnplav Ty mepd Tod Oeod).
According to Acts 13.17, God liberated Israel from Egypt petd Bpoyiovog
UYmAod. The phrase naturally is more common in the Pentateuch, and it is more
likely that Luke is recalling that literature rather than Isaiah, who only uses the
phrase once.

9. Another hint of Isaiah being used in Acts is found in the idea of gentiles, in
particular, turning to the Lord and being saved. A classic statement of this
hope is found in Isa 45.22, émiotpadnte mPOC e kol 0wONOECe oL G’ €o)aTOL
The YAc €YW elpl 6 Bedg kal olk €oTLy &AAOC.
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While there are few direct verbal parallels linking 'turning' and 'being saved',
the concept is certainly present in Acts. The best example is probably that of
the jailer at Philippi, to whom Paul says, [Tiotevoov éml tov kipLov Inoodv
Kl owlnon oL kol O oikdc oou (Acts 16.31).

The concept of salvation and of God as savior is common to both Isaiah and to
Luke in Acts. That this salvation is offered to gentiles is also a clear Isaianic
expectation (49.6, 160V T€Belka o€ €l SLabknY yévoug €lg dd¢ EBVRY ToD
elval oe el¢ owmmplay €we éoyatov thg yfic and 52.10, kal dmokaAOPeL KUPLOG
TOV Bpaylove adTod TOV &yLOV EVWTLOV TavTwy TV V@Y kol Ojovtal
Tavte o dkpe The YA Ty cwtmplay Ty mapk toD Beod).

10. Acts 26.18

Paul here recounts his conversion/call experience in which the Lord says that
he sends Paul to the gentiles, to 'open their eyes, that they may turn from
darkness to light ..."

2 ~ 2 \ b ~ ~ ’ b A 14 b ~ \ ~
avoléol 0pBuAoLE aLTOY, ToD emLoTpeYal MO OKOTOUG €i¢ MG Kal TS
€ovolag Tod Zatavd €ml TOV Bedv, 10D AoPely adTolg BdeoLy GUapTLOY Kol
KAfipov €V Tolg MYLXOWEVOLG TILOTEL T} €lg EUE.

Again, there are phrases in this verse that can be found in the OT. Isaiah says
that Yahweh calls and creates his servant 'to open the eyes of the blind' and to
lead out of prison those 'sitting in darkness' (Isa 42.7, Gvoifat 0¢pOaAuoig
TUPAQY EEayayely ek Seopudy dedepévoug kal €€ olkov pulakfic kadnuévoug év
okotel). Later, in the same chapter, Yahweh promises to turn darkness into
light for the blind (42.16, Towow adtolc TO okdtog ei¢ dp@¢). That God will
provide a servant who will be €i¢ ¢G¢ €Ovdv is common to both Isaiah (49.6)
and Acts (13.47), as we have already seen

Given that Luke uses this language for the call of Paul, and given that Isaiah
uses similar language in his servant songs, it is likely that Luke has the Isaiah
passages in mind. It might be noted at this point that Betz has made a case for
understanding Paul's vision in the temple in Acts 22, told in relation to his call,
as drawing on Isaiah's temple vision and call. In other words, Luke seems to
link Paul's call with Isaiah.

We have already seen that Luke can take a word spoken to Isaiah as a word
spoken by the Lord to Paul (13.47). And at the very end of Acts, Paul and
Isaiah seem to be portrayed as complementary witnesses, and Paul takes a word
of Isaiah and uses it as his own év pfjpn (28.25-27).

While the noun kAfipog, used in this verse, is not very common in Isaiah, its

cognates certainly are, with over twenty uses of them. Here, the gentiles are
promised a kAfipoc among the sanctified ones; this possibly resonates with Isa
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54.3, where Yahweh promises Israel, 10 oméppa oou €0vn kAnpovounoet, and
with Isa 63.17, which speaks of tac duAdc Thic kAnpovopiag oov.

The idea of turning from Satan to God, while not used of gentiles in Isaiah,
does reflect Isaianic language, since the prophet speaks of day when the
remnant of Israel écovtaL TemolBotTec €ml TOV Bedv TOV (yLov ToD Iopani T
aAndeiq (10.20).

Conclusions

It is well known that Luke in his double work draws quite heavily on Isaiah,
not only in direct, explicit citation, but as the framework for understanding and
interpreting the activity of Jesus and of his apostles and, importantly, as the
framework for communicating that interpretation to Theophilus.

In this paper, I have drawn attention to the explicit quotations, but am
conscious that many others have already done more detailed work on some of
these passages. I have wanted to highlight the indirect references and the
Isaianic 'air' that Luke appears to have breathed. I realise that this area too has
not been fully explored. For example, comparing the understanding of God, of
Israel, of eschatology in both Isaiah and Acts might prove valuable. I have also
suggested that the role of Luke himself as teacher and interpreter needs to be
taken seriously. And I have wanted to emphasise that the interpretation of
Isaiah appears to have been at the centre of Jewish-Christian dialogues and
debates in the first century, at least, of the Christian communities.
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