CHAPTER V
MALACHI’S ESCHATOLOGICAL FIGURES’ ARRIVAL MOTIF
IN MARK, MATTHEW AND JOHN
In this chapter only counterparts of Mal. 3:1; 4:5-6 in Mark, Matthew and John
will be discussed, being compared with Luke.
5.1. MARK
5.1.1. Mark’s Quotation
Mark 1:2
VIdou. avposte,llw to.n a;ggelo,n mou pro. prosw,pou sou( o]j kataskeua,sei th.n o`do,n sou
(Behold! I send my messenger before you, who will prepare your way)
Exod. 23:20 (MT)

%r,D'B_ ; ^ßr>mv' l. i ^yn<pë l' . ‘%a'l.m; x;lveÛ o ykiønaO ' hNE“hi (Behold!

I myself will send a messenger

before you to guard you in the way).
Exod. 23:20 (LXX)
ivdou. evgw. avposte,llw to.n a;ggelo,n mou pro. prosw,pou sou i[na fula,xh| se evn th/|
o`dw/
(Behold! I myself send my messenger before you so that he may guard you in the way).
Mal. 3:1 (MT)

yn"p+ l' . %r,d,Þ-hN"pWi ykiaê 'l.m; ‘xl; evo ynInÜ h> i

(Behold! I will send my messenger and he

will prepare [the] way before me).
Mal. 3:1 (LXX)
ivdou. evgw. evxaposte,llw to.n a;ggelo,n mou kai. evpible,yetai o`do.n pro. prosw,pou mou
(Behold! I myself send forth my messenger. And he will look upon [the] way before me).
Comparison of Mark 1:2 with OT renderings
Mark 1:2
Mal. 3:1 (MT) Mal. 3:1 (LXX) Exod. 23:20 (MT) Exod. 23:20(LXX)
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Mark 1:3
fwnh. bow/ntoj evn th/| evrh,mw|( ~Etoima,sate th.n o`do.n Kuri,ou\ euvqei,aj poiei/te ta.j tri,bouj
auvtou/Å
Isa. 40:3 (MT)

`Wnyhel( a{ le hL'sÞ im. hb'êr[' ]B' ‘WrV.y: hw"h+ y> %r,D,ä WNàP; rB'd§ M> Bi ; areAê q lAq
Isa. 40:3 (LXX)
fwnh. bow/ntoj evn th/| evrh,mw| e`toima,sate th.n o`do.n kuri,ou euvqei,aj poiei/te ta.j tri,bouj
tou/ qeou/ h`mw/n
Comparison of Mark 1:3 with OT renderings
Mark 1:3
Isa. 40:3 (MT)
fwnh.
lAq
areAê q
bow/ntoj
evn th/| evrh,mw|\
rB'd§ M> Bi ;
~Etoima,sate
WNàP;
hb'rê [' ]B'
th.n o`do.n Kuri,ou
hw"h+ y> %r,D,
euvqei,aj poiei/te
WrV.y:
ta.j tri,bouj auvtou/
Wnyhel( a{ le hL'sÞ im.

Isa. 40:3 (LXX)
fwnh.
bow/ntoj
evn th/| evrh,mw|
e`toima,sate
th.n o`do.n kuri,ou
euvqei,aj poiei/te
ta.j tri,bouj tou/ qeou/ h`mw/n

Though Mark does not follow Mal 3:1, it seems that Mal. 3:1 is quoted in Mark
1:2. The previous chapter has shown that Mal. 3:1 is a blended reworking of Exod. 23:20
and Isa. 40:3.1 Mark 1:2 appears to be a reformulation of Mal. 3:1. In the LXX, Mal. 3:1
takes an emphatic pronoun evgw,, and uses a more intensive verb than the MT. Whereas
Malachi employs the phrase “before me” (pro. prosw,pou mou), Exod. 23:20 uses the
phrase “before you” (pro. prosw,pou sou). Mark does not follow the rendering of the LXX
in Mal. 3:1 but uses the definite article “the” and the genitive pronoun “my.” Mark
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follows neither the MT nor the LXX exactly in verse 2. It cannot be denied that Mark 1:3
alludes to Isa. 40:3--although some parts are not identical. The MT in Isa. 40:3 does not
have the definite article before the term “highway,” but the LXX takes the plural form of
the definite article. By using the definite articles, the LXX seems to believe that the way
and the paths were already planned or promised. The MT uses the term “highway,” but
the LXX employs the plural from of the noun tri,bouj (paths). The Hebrew phrase,

Wnyhel( a{ le hL'sÞ im,

may be translated in several ways: 1) “a highway for our God,” 2) “a

highway belonging to our God,” 3) “a highway before our God.” The LXX seems to
follow the second rendering. The MT’s rendering may be translated as follows: (There is
or will be) the voice of one crying, “In the wilderness, prepare (the) way of Yahweh,
make straight in the desert (the) highway for our God.” Isa. 40:3 of the LXX can be
translated this way: “The voice of one crying in the wilderness, ‘Prepare the way of the
Lord, make straight the paths of our God.’”

rB'§dM> Bi ; seems to be a parallel to hb'rê [' B] ' in

the immediate context of the text. So the MT’s rendering implies that the road
construction workers are in the desert, while the LXX seems to understand that the crying
one is in the wilderness. Mark, in 1:3, seems to quote the rendering of the LXX in Isaiah,
but he replaces the phrase, “of our God” with the word “his.” In Mark 1:3 it seems that
Mark prefers the LXX. In conclusion, Mark 1:2-3 follows neither the MT nor the LXX
exactly. It seems that Mark employs Old Testament passages in his own way.
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5.1.1.1. The Ascription of the Composite Citation to Isaiah
As mentioned, Mark 1:2-3 is a blend of Old Testament passages. Verse 3, of
course, is a quotation from Isa. 40:3. There are a couple of problems in this quotation.
One problem involves the text. Most Bible versions take the rendering “as it is written in
Isaiah the prophet.” Gundry argues that this is because the longest quotation comes from
the book of Isaiah and is perhaps because Isaiah, along with the Book of Psalms, was
popular among the Old Testament books in the early church.2 However, it is not certain
that Mark follows the method. Several views have been proposed to solve the problem.
First, Mark might have freely used Old Testament passages for his purpose
without changing the original meaning. The composite citation is a free combination. It
may be supported by the fact that Mark does not cite exactly from any Old Testament
passage. This approach, however, may be proper only on the premise that there is a
unifying theme in the composite citation. By putting the dash mark (-) between verse 1
and verse 2, the NIV implies that Mal. 3:1 is thematically identical with Isa. 40:3, or that
Mal. 3:1 contains a significant theme in Isa. 40:3.
Second, Mark could have used different texts, though that is difficult to prove it
because there is no evidence. Third, Mark could have followed the midrashic exposition,
or he might have used “a testimony source where the texts had already been combined.”3
This approach has been welcomed by many scholars. Marcus says that such conflation is
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familiar from post-biblical Judaism and is especially common in the Dead Sea Scrolls,
and that it has precedent in Jewish tradition.4 Longenecker also thinks that Mark 1:2-3
“reflects a traditional conflation of messianic testimonia.”5 He argues, “The ascription of
both passages6 to Isaiah alone probably stems from a testimonia collection, existing either
within Judaism generally or in the early Church in particular, wherein composite citations
or multiple passages were credited to the more prominent prophet in the listing.” 7
Grassmick agrees with Longenecker in saying, “This illustrates a common practice by
New Testament authors in quoting several passages with a unifying theme.”8 However, it
is not clear what the phrase, “a common practice by New Testament authors,” means.
Fourth, the majority of Manuscripts, versions and church fathers follow the
rendering, “in the prophets,” instead of the phrase, “in Isaiah the prophet.” This view
argues that there is no quotation problem because Mark employs the phrase “in the
prophets.” The problem is that the witnesses for the rendering “in Isaiah the prophet” are
early and have been welcomed.
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Fifth, some say the rendering is Mark’s fault. Liberal scholars argue that Mark,
quoting Malachi’s prophecy, mistakenly attributes it to Isaiah.9 Sixth, others have seen
the uniqueness of the citation as evidence of redaction.10
Among the suggested approaches, the writer prefers the first, third, or fourth
views. As already discussed in Mal. 3:1, the theme of “the preparation mission of the
Lord’s messenger” with the motif of “the Way of the Lord” in Mal. 3:1 is also found in
Isa. 40:3. Unlike the other Synoptic Gospels only Mark, by quoting the two different
biblical passages side by side in the same context, reveals that Mal. 3:1 has the same
theme as Isa. 40:3 does. Thus Mark could say that his combined citation has been written
in Isaiah the prophet. In short, whereas Mark 1:2 is a reformulation of Mal.3:1, Mark 1:3
is a reworking of Isa. 40:3. Mark 1:2-3 contains two reformulated quotations. The two
verses deal with the same theme and that theme has been fulfilled in the New Testament.
The quotation in Mark 1:3 is very close to Isa. 40:5 in a generic sense, but Mark 1:2 is a
clear reformulation of Mal. 3:1 because there is a significant change--that is, a shift of a
pronoun--that needs a convincing explanation. This might be an important reason why
Mark attributes the quotations to Isaiah.
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5.1.1.2. The Fulfillment of the Old Testament
Although Mark does not explicitly say that the prophecy was fulfilled but, rather,
“As it is written in Isaiah the prophet,” it is nonetheless a kind of prophecy-fulfillment
formula. Regarding the fulfillment of the prophecy, some questions may be raised. What
was the prophecy in the Old Testament? How was it fulfilled? It is not necessary to detail
Mal. 3:1 and Isa. 40:3 in this chapter because that has already been discussed.
Nevertheless, a brief explanation may be helpful. The original audience of Isa. 40:3 are
the discouraged people of the nation of Israel, who are going into captivity. The one of
the crying voice is neither YHWH Himself, nor the prophet himself. The voice is thus
probably a human voice, that of a third party. The prophet hears the voice calling from a
position within the wilderness. A couple of questions arise. First, was there any one in the
Old Testament who fulfilled the activity of the voice in Isa. 40:3 literally or figuratively
in the wilderness? How can Isa. 40:3 be understood? The preparation of the Lord’s Way
in Isa.40:3 does not take a form of prophecy but of a kind of command. The following
verses, however, contain God’s promise. The promise will be fulfilled if the Way of the
Lord is fully prepared before Him (Isa. 40:3-4). In the context of the text, Isa. 40:5
predicts that after the Way of the Lord is prepared, the glory of the Lord will be revealed
and all flesh will see it together. The prophecy is fulfilled in Israel’s restoration from the
Babylonian captivity, but it was not fully fulfilled in the Old Testament.
All of the writers of the Synoptic Gospels quote Isa. 40:3 and link the passage to
the ministry of John the Baptist. Mark also emphasizes the word “way”11 which is used
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along with the term “prepare.” Mark’s primary concern in verses 2-3 is the preparation of
the Lord’s messenger for the Way of the Lord. Unlike Luke, Mark does not record Jesus’
birth or an infancy narrative. Instead of the infancy narrative, Mark immediately deals
with the relationship between John’s and Jesus’ ministries by immediately quoting
Malachi’s prophecy (Mal. 3:1). Though Mark 1:1-2 is the introduction of the Gospel of
Mark, it is a conclusive summary of the book. The fact that Mark uses Malachi’s
prophecy in the important and significant part of the book signifies that the Old
Testament prophecy might have made a huge impact on Mark’s composition of the
Gospel. It is remarkable that among the Synoptic Gospels, only Mark explicitly shows
that Mal. 3:1 is thematically related to Isa. 40:3.
Mark 1:3-4 constitutes a conspicuous parallel which reveals why Mark ascribes
the quotations to Isaiah. The reader can realize what the preparation made by the
messenger means in the days of John the Baptist. The parallel in Mark 1:3-4 may be
vividly seen as follows:
Mark 1:3 fwnh. bow/ntoj
evn th/| evrh,mw|(
~Etoima,sate th.n o`do.n Kuri,ou\ euvqei,aj poiei/te ta.j tri,bouj auvtou/Å
Mark 1:4 evge,neto
VIwa,nnhj o` bapti,zwn
evn th/| evrh,mw|(
khru,sswn ba,ptisma metanoi,aj eivj a;fesin a`martiw/nÅ
Mark seems to consciously make a parallel between the activity made by the
crying voice in Isa. 40:3 and the ministry of John the Baptist. The literary structural
parallel shows that the preparation of the Way of the Lord is preaching a baptism of
repentance for the forgiveness of sins. According to Joel Marcus, Mark remarks that “the
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beginning of the good news” has been written in Isaiah the prophet and that it is being
fulfilled in the ministries of John and Jesus.12 It can be argued that Isaiah 40:3 is initially
fulfilled in the ministry of John the Baptist, because through Christ, “the glory of God,”
(cf. John 1:14) is revealed, the final restoration/the ultimate Exodus of the nation of Israel
will be accomplished in the future. Unlike Luke, in a compact form Mark presents John
as Jesus’ forerunner.

5.1.2. Mark’s Elijah-John Identification
In Mal. 3:23 the MT uses the definite article before the noun “prophet” (aybiN_ h
" ;

hY"lå ai -e the prophet Elijah) which may suggest that the MT refers to the ascended Elijah.
However, the Septuagint replaces MT’s “the prophet” (aybiN_ h
" ;) with “the Tishbite” (to.n
Qesbi,thn). The Septuagint’s rendering reflects that the translators had in mind the
concept of the return of Elijah. Under the influence of the biblical expressions, the
ancient Jews might have expected the return of the ascended Elijah. The Jewish
expectation regarding the return of the ascended Elijah as forerunner of the Messiah is
found in ancient Judaism13 such as Ben Sirach 48:10, 4Q558 at Qumran, Pseudo-Philo’s
Biblical Antiquities 48, and Sibylline Oracles 2:187-9.14 Though Mal. 3 in 4Q521 never
12
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mentions Elijah by name, the text makes several allusions to Mal. 3.15 In the previous
chapter the writer showed that though the people of Jesus’ day had the expectation of
Elijah’s return, in the Book of Luke Malachi’s Elijah does not refer to the past Elijah.
Luke understands Malachi’s eschatological Elijah in a typological perspective. The two
motifs--that is, the return of Elijah and Elijah typology--are not mutually alternatives in
the New Testament.16 Mark’s view of the eschatological Elijah may be seen with regard
to the identity of John the Baptist.
5.1.2.1. The Role of “My Messenger” in Mark (1:4-8)
Mark introduces John the Baptist as Jesus’ herald. The messenger’s task which is
to prepare the Way of the Lord is a metaphor. John preaches a baptism of repentance for
the forgiveness of sins. The word “preaching” can be understood as “proclaiming as a
herald,” reflecting the prediction of Isaiah 40:3 in Mark in 1:3.17 Mark emphasizes the
great influence of John’s ministry by using all (pa/sa h` VIoudai,a cw,ra kai. oi`
~Ierosolumi/tai pa,ntej) in Mark 1:5. The remark that all the people are baptized by John
in the Jordan seems to refer to the fact that the role of Malachi’s eschatological
messenger--that is, of restorer of all things in Mark 9:13--has been fulfilled in the
ministry of John the Baptist.18 It is obvious that Mark identifies Jesus as the Lord and
John as Malachi’s eschatological Elijah. Mark 1:4-8, in its literary structure, plays a
15
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preparatory role in relation to the next pericopae that are dealing with Jesus’ ministry.
Mark also presents John’s ministry (1:4-8) as a role of preparing the way for Jesus’
ministry in the following sections. In a broad sense, John’ preaching, his ministry and his
martyrdom pave the way for Jesus’ preaching, ministry, and death. Mark’s description
concerning John’s clothing and food (Mark 1:6) seems to show that Mark intends to
identify John as Elijah.
5.1.2.2. The “Coming One” in Mark (1:7-8)
The “Coming One” in Mark 1:7 reflects Mal. 3:1. John the Baptist considers
himself as the messenger of the “Coming One” and recognizes that his role is to prepare
the Way for the “Coming One.” He declares that the “Coming One” after him is much
greater than himself. Unlike the other Synoptic Gospels, Mark introduces Jesus’ baptism
as a baptism with the Holy Spirit only by eliminating “with fire.” Not a few solutions
have been proposed to explain the problem, but there is no ultimately satisfying answer.
Since “fire” is a symbol of divine judgment in the Old Testament, Mark may suggest that
the primary ministry of the “Coming One” is to offer salvation to those whose sins are
forgiven by their repentance. Mark identifies John as Malachi’s eschatological Elijah,
because like Elijah’s role in Mal. 4:5-6, John’s task is also to lead people to spiritual
restoration. It is obvious that Mark employs Elijah-John typology. Mark identifies Jesus
with Ha Adon/the messenger of the covenant, because he describes Jesus as the “Coming
One” who provides salvation.
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5.1.2.3. Elijah and the Transfiguration (Mark 9:1-13)
It is not necessary to detail the Transfiguration incident because the same episode
in Luke has been already investigated. With regard to Malachi’s eschatological figures’
arrival motif, a couple of things are noteworthy. First, Matthew and Luke put first Moses,
and then Elijah, in a natural order, but Mark’s record is the reverse. He seems to
emphasize Elijah more than Moses in order that he may link the Transfiguration to the
conversation between Jesus and his disciples in Mark 9:9-13 concerning the coming of
the eschatological Elijah. Second, unlike in Matthew and Luke, in Mark God calls Jesus
only “my Son whom I love” (Mark 9:7). Mark seems to be emphasizing that Jesus is the
Son of God (cf. 1:1; 15:39). Mark 1:1-8 announces that Jesus Christ, the Son of God who
is the Lord, has come to fulfill His mission and that His forerunner who prepares His way
also has come in the person of John the Baptist, just as had been written in Malachi. Here
in the Transfiguration episode, Mark again presents Jesus as Malachi’s Ha Adon, and
John the Baptist as Malachi’s Elijah. The appearance of Malachi’s two figures (Mal. 4:45) “imply that the glorified Jesus is the coming Lord whose way they must prepare (Mal.
3:1; cf. Mark 1:1-3).”19
When Jesus and His disciples come down from the mountain, He orders them not
to tell anyone about the Transfiguration incident until after the resurrection of the Son of
Man. The time limit for their silence regarding His glory indicates that the
Transfiguration has a close connection with Jesus’ resurrection. The glory of the
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Jesus and the Temple,” Biblical Interpretation 15 (2007) 312.
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Transfiguration foreshadows that of Jesus’ resurrection. In short, the Transfiguration
confirms Jesus’ identity and His mission. Elijah’s appearance reveals that Jesus is
Malachi’s Ha Adon/the messenger of the covenant. Jesus’ disciples then ask Jesus about
Elijah’s coming, probably because they saw Elijah on the mountain of the
Transfiguration. Their question is, “Why do the scribes say that Elijah must come first?”
Jesus’ response consists of an answer and a counter-question, and may be understood in
several ways. First, He admits the scribes’ expectation and assertion of Elijah’s coming
(Mark 9:12a). In other words, Elijah must come before the one who is greater than Elijah
comes. Jesus obviously means that Messiah comes after Elijah’s coming, though the text
does not explicitly mention it. Second, He tells His disciples why Elijah must come first
(Mark 9:12b). Elijah’s role, predicted in Mal. 4:6, is to restore all things. Third, Elijah has
already come (Mark 9:13a). Fourth, because people did not recognize him, they treated
him improperly (Mark 9:13b). Fifth, not only the rejection and suffering of the Son of
Man, but also the coming of Elijah, are already written somewhere (perhaps in the Old
Testament) (Mark 9:12c, 13b). It is obvious that the prediction of Elijah’s coming in Mal.
4:5-6 is understood to be present already.
Though Jesus does not explain the meaning of “restoring everything”
(avpokaqista,nei pa,nta), He implies that Elijah’s role is closely related to the suffering and
rejection of the Son of Man (Mark 9:12). In the context He means that if the Son of Man
has to suffer, then so must Elijah. In Mark 9:9 Jesus identifies Himself to His disciples as
the Son of Man and foretells His death and resurrection. Therefore, in light of the whole
conversation of Mark 9:9-13, the readers of Mark may recognize that Malachi’s
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eschatological Elijah is John the Baptist. 20 Mark employs the same Greek word
avpokaqista,nw that is used in the LXX Mal. 3:23, which describes Elijah’s role.
According to Mal. 4:5-6, Malachi’s eschatological Elijah’s mission is spiritual restoration
based on the renewal of the covenant between God and His people. Mark in 6:14-29
implies that Elijah has already come in the person of John the Baptist, and has suffered
from his enemies and is dead.21 In other words, Malachi’s Elijah has already fulfilled his
mission. “Restoring all things” principally denotes leading the people of Israel to
repentance.22 As previously mentioned, by emphasizing the word “all” (pa/sa and pa,ntej),
Mark 1:4-5 already revealed that John as Malachi’s Elijah was restoring all things. In
this pericope Jesus implies that Malachi’s Elijah fulfilled his mission (cf. Mark 9:13).
John’s death signifies that he accomplished his role as the forerunner of Messiah. In the
context of Mark 9:11-13, Jesus seems to focus more on Elijah’s suffering than on his role
for full and ultimate restoration, because in fact the complete restoration will be made not
at Jesus’ first coming but at His second coming. That may perhaps be why now Jesus
mainly emphasizes His redemptive work which is accomplished by His suffering, death
and resurrection.
In conclusion, in Mark 9:11-13 Mark identifies John the Baptist as Malachi’s
eschatological Elijah who prepares the Way of the Lord. In this pericope Mark employs
20
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Malachi’s eschatological figures’ arrival motif. He does not seem to have in his mind
another eschatological Elijah at Jesus’ second coming.

5.1.3. The Way23 of the Lord in Mark
In two significant works by Joel Marcus24 and Rikki E. Watts,25 it is argued that
Mark remarkably uses Isaiah, especially Isaiah’s New Exodus theme and the Way of the
Lord motif. Marcus concludes that Mark composes the story of Jesus in light of the Book
of Isaiah. He believes that, just as the prophet Isaiah proclaimed the triumphant march of
YHWH as the divine warrior, through the desert to Zion, so Mark announces the Way of
the Lord. Jesus as the Son of God leads His people by His saving work accomplished
through His death and resurrection. Jesus won His holy war against His enemies,
paradoxically triumphing over them by the cross. It does not seem that Marcus gives
sufficient space to the treatment of Mark 1:1-3, even though the Way of the Lord is the
main theme of his book. However, it can be said that the Way of the Lord prophesied in
the Old Testament foreshadows the Way of Jesus.
Watts, in turn, argues that Mark uses the New Exodus theme (deliverance,
journey and arrival) in Isaiah as the foundation of his Gospel. In other words, Mark
composes his Gospel within the framework of Isaianic New Exodus theme.

23
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5.1.3.1. The Way of Jesus as the Way of the Lord
Mark 1:1 needs careful study (VArch. tou/ euvaggeli,ou VIhsou/ Cristou/ Îui`ou/ qeou/Ð).
This short verse raises several questions, but two things most need examination. First, the
genitive of VIhsou/ Cristou/ offers two options; it may be a subjective genitive or it may
be an objective genitive. If it is taken as a subjective genitive, tou/ euvaggeli,ou VIhsou/
Cristou may mean “the gospel that Jesus Christ proclaims.” If it is understood as an
objective genitive, tou/ euvaggeli,ou VIhsou/ Cristou may denote “the gospel about Jesus
Christ.” Either choice is possible, but the latter meaning seems better in light of the entire
Book of Mark. It is also possible that the phrase may mean “the gospel that Jesus Christ
accomplishes or fulfills.” ui`ou/ qeou/ is missing in some MSS (aÁ Q 28 et pauci), but the
reading is favored in terms of the internal argument of the book.26 By placing the titles
side by side in a line, Mark intends that Jesus is the Christ, the Son of God, or that Jesus
Christ is the Son of God. In the prologue (cf.1:11) Mark certainly emphasizes that Jesus
is the Son of God. Second, to what does VArch. tou/ euvaggeli,ou refer? It is a question in
connection with this investigator’s present study. In other words, does Mark perceive
Jesus’ earthly ministry as the beginning of the gospel? Does Mark, rather, regard John’s
ministry as the beginning of the gospel? Does he perhaps consider that the gospel begins
from way back--that is, from the time of the prophet Isaiah? The reader may wonder
when the gospel about Jesus Christ begins. The reader may want to know whether the
gospel begins from Isaiah or the ministry of John the Baptist. If one insists that the gospel
26
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begins from the Old Testament, he gives emphasis to the prophetic side of the gospel, but
if one argues that the gospel actually begins from the beginning of John’s ministry, he
places its significance on the fulfillment of the prophecy (or the gospel). Whatever the
answer, Mark definitely associates the coming and ministry of Jesus with Mal. 3:1. Mark
links the Way of the Lord to the gospel about Jesus Christ, the Son of God. Mark links
the preparation of the Way of the Lord with John’s proclamation about a baptism of
repentance for the forgiveness of sins. To remove spiritual hindrances from people is
related to preparing the Way of the Lord. Mark 1:14 equates the “gospel about Jesus
Christ, the Son of God” in 1:1 with the “gospel of God” (to. euvagge,lion tou/ qeou/). In
Mark, the Way of the Lord is linked with to “repent and to believe the gospel” (Mark
1:15).
5.1.3.2. Mark’s “Way” Section (Jesus’ Journey to Jerusalem as the Way of the Lord)
(Mark 8:27-10:52)
Watts contends that Mark employs the three stages of Isaiah’s New Exodus as the
thematic framework of his Gospel: (1) YWHH’s deliverance of Israel from “the power of
the nations and their idols”; (2) YHWH’s guidance of His people along the “Way of the
Lord”; (3) the triumphant arrival of YHWH and His people in Jerusalem.27 The New
Exodus theme is found in Mark, but Watt’s approach of the three stages seems a little
strained based on his preconception. Mark seems to have the motif of Jesus’ journey to
Jerusalem as the Way of the Lord in Luke, as Watts argues for the existence and
significance of the “Way” section (Mark 8:22/27-10:45/11:1). In Luke, Jesus’ firm
decision of the Jerusalem journey is a turning point, but in Mark, the episode of Peter’s
27
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confession in regard to Jesus’ identity seems to be a decisive point (Mark 8:27-30). After
Jesus’ identity is recognized only among His disciples, one of His redemptive work
predictions is presented (Mark 8:31, cf. 9:31; 10:32-34). Jesus’ identity naturally requires
revealing His mission that consists of His suffering, death and resurrection. As Watts
maintains, in the section of Mark 8:27-10:52 Mark depicts Jesus as a figure who moves
from the cities of Caesarea Philippi (8:27), through Galilee (9:30) to the region of Judea,
across the Jordan (10:1), and finally to Jerusalem, by using the phrases evn th/| o`dw/| (8:27;
9:33-34; 10:32, 52), eivj o`do,n (10:17), or para. th.n o`do,n (10:46). In 10:32 Mark informs
the reader of Jesus’ actual departure for Jerusalem (+Hsan de. evn th/| o`dw/| avnabai,nontej eivj
~Ieroso,luma). Like Luke, Mark is not interested in the journey’s geographical progress but
in its theological significance or literary purpose.28 Luke must have developed Mark’s
journey motif (Jesus’ travel to Jerusalem) for a theological goal or a literary purpose of
his Gospel. In the “Way” section of Mark, except for one instance (10:17), the Jerusalem
journey motif is closely related to His predictions about his redemptive work as follows:
The Jerusalem Journey Motif
8:27-30
9:33
10:32
10:46

Jesus’ Predictions of His Redemptive Work
8:31
9:31
10:33-34
10:45

The Way of Jesus as the Way of the Lord is seen as Jesus’ redemptive work through His
suffering, death and resurrection. Even if there are not the exact three stages in Mark, the
“Way” motif is clearly evident. Thus Watt’s argument that “ ‘Way’ terminology has both
28
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spatial and sapiential connotations”29 seems proper. Jesus’ Jerusalem journey is regarded
as the way to fulfill the Way of the Lord. When Jesus enters Jerusalem, many people
shout in loud voices, “Hosanna! Blessed is He who comes in the name of the Lord!
Blessed is the coming of our father David!” The crowd views Jesus as the “Coming One”
in the name of the Lord, and also seems to regard Him as the Davidic king, even though
they do not proclaim the Davidic king but the kingdom. Since the concepts of the
“Coming One” and the Davidic king are found in Mal. 3:1, the pericope may be directly
or indirectly related to the motif of Ha Adon’s coming in Mal. 3:1.
In summary, the preparation of the Way of the Lord in Mark is to help people
remove their spiritual obstacles in coming to the Savior to receive salvation--that is, to
preach a baptism of repentance for the forgiveness of sins. The prologue of Mark
certainly presents that the Way of the Lord is the Way of Jesus Christ in Mark’s mind. In
the opening section of his Gospel, Mark declares that the prophecy of Malachi’s
eschatological figures’ arrival is fulfilled in John the Baptist and Jesus. Mark seems to
borrow the Way of the Lord motif from Malachi in writing his “Way” section in his
Gospel. The “Way” section in Mark reveals the nature of Jesus’ travel to Jerusalem. The
Way of the Lord in Malachi is viewed as the way of Jesus who fulfills His redemptive
work in Mark.
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5.1.4. Jesus’ Visit to the Temple
As does Luke, Mark in 11:11 shows that the final destination of the Jerusalem
journey is the temple (cf. Mark 11:15): “Jesus entered Jerusalem and went to the temple.”
The fact that all four Gospels record Jesus’ act in the temple demonstrates that both the
temple and Jesus’ act in the temple play very significant roles in the Gospels. Mark
emphasizes Jesus’ temple activities in the closing scenes of his book.30 Among the four
Gospels, the longest and most detailed version of Jesus’ temple action is in the Gospel of
Mark. The temple action may be understood in light of the fulfillment of Mal. 3:1-3.31
Unlike in Matthew and Luke, Jesus’ temple action in Mark does not take place
immediately after Jesus enters the temple. Jesus initially observes everything in the
temple and leaves it without taking any action. The spiritual status of the temple (in
actuality, not the temple itself but the people) that Jesus observes is similar to that of the
fruitless fig tree. Matthew and Luke place Jesus’ temple protest right after Jesus’
triumphant entry into Jerusalem. Matthew records Jesus’ denunciation of the fig tree after
Jesus’ temple act, but Luke omits the incident of the fig tree. There are several opinions
regarding the nature and relationship between the cursing of the fig tree and Jesus’ temple
act.32 Some scholars argue that the cursing of the fig tree points to the temple’s future; in
other words, the cursing of the fig tree foreshadows or symbolizes divine judgment on
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Jerusalem and the temple. 33 Others think that the cursing of the fig-tree does not
correspond to Jesus’ temple activity.34 Some contend that Jesus’ temple activity does not
symbolize divine judgment on the temple,35 because they think that the fig tree does not
represent the temple, but Israel. Others consider Jesus’ temple act as “a cleansing and
(italics his) as a symbol of the end of the temple service.” 36 In fact, Jesus does not
abrogate the Jewish sacrificial system in the temple, but seeks to restore true worship in
the temple and to enable people to become true worshippers. In that sense, Jesus’ temple
act can be called “a temple purification act” or “a temple cleansing action.” However, it
cannot be ignored that Mark relates Jesus’ temple action to the cursing of the fig tree.
Jesus’ cursing of the fig tree may symbolize His judgment on the temple.37 As compared
with Matthew, Mark more obviously distinguishes between the subjects that Jesus taught
in the temple, and those He dealt with outside the temple, by the mention of Jesus’ going
in the temple and of His going out of it. Unlike Luke, Mark excludes one theme from
Jesus’ temple instructions. In Mark, Jesus gives His instruction concerning eschatology,
including the destruction of the temple, after He leaves the temple (Mark 13:1), but in
33
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Luke, Jesus teaches it while He is still in the temple. Among the Synoptic Gospels, only
Luke draws a clear boundary between Jesus’ temple instructions and His other lessons.
The fact that Mark highlights Jesus’ lordship in Jesus’ temple lessons shows that Luke
was influenced by Mark; it is “an essential element of the Marcan temple theme.” 38
Mark’s emphasis on Jesus’ lordship over the temple is reminiscent of Ha Adon’s coming
to His temple in Mal. 3:1, although it is not certain whether or not Mark alludes to it.
Watts maintains that Jesus’ visit to the temple can be understood in light of Ha Adon’s
coming to His temple in Mal. 3:1.39 However, Watty refutes the idea that Jesus’ visit to
the temple is identified as Ha Adon’s coming to His temple for several reasons: (1) Mal.
3:1 says that Ha Adon’s coming to His temple will be sudden, but Jesus’ visit to the
temple is public; (2) the people who Jesus drives out are not the priests but the traders
and the money changers; and (3) there is no reference to Malachi.40 First, however, it was
argued in the previous chapter of this study that the “suddenness” implies
“unexpectedness.” Jesus arrives at His temple. Most of the people do not recognize Jesus’
real identity and they do not understand that the temple belongs to Him. Therefore, His
arrival at His temple, is in a sense sudden and unexpected if, like the centurion at Jesus’
cross, they later realize that Jesus is the Messiah, the Lord, and that the temple is His.
Second, though He drives out the vendors, Jesus’ act mainly aims at the denunciation of
the wicked religious leaders, including the priests. Watty’s second reason is also rebutted
38
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because Jesus’ action is symbolic of purification and judgment. Though the consequences
of Ha Adon/the covenant messenger’s arrival in Mal. 3:2-4 seem fearful, Malachi
presents two different distinct roles of the covenant messenger and YHWH. The
messenger of the covenant is described as a purifier of the sons of Levi, but YHWH is
seen as the Judge who punishes the wicked; as argued in the previous chapter, it is true
that the purging mission of Ha Adon involves an element of judgment. Third, since a
prophecy is fulfilled in various ways so that a biblical text is not always referred to,
Watty’s third reason is also not persuasive.
Mark seems to employ Malachi’s eschatological figures’ arrival motif in
describing Jesus’ visit to His temple, but unlike Luke, he seems to emphasize the element
of judgment in regard to Jesus’ temple act.

5.1.5. Public Misunderstandings about John, Jesus and Elijah
All four Gospels sometimes present the public misidentifications of John the
Baptist, Jesus, and Elijah, and of the figures’ roles and their relationship (Matt. 16:14;
27:47-49; Mark 6:15; 8:28; 15:35-36; John 1:19-28). It is especially noteworthy that in all
the Synoptic Gospels, Jesus is popularly misidentified as John the Baptist or as Elijah.
Mark seems to more vividly expose people’s misunderstanding of Jesus’ identity and the
eschatological Elijah’s identity than do the other Synoptic Gospels. In Matthew, Jesus’
misidentification is presented in the narrative of Peter’s confession (16: 14). People’s
misunderstanding of the relationship between Elijah and Jesus is shown in the narrative
of Jesus’ passion (27:47-49). In Mark, after Jesus’ powerful ministry becomes famous
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and is broadly known, some people misidentify Him as Elijah (6:15). Luke records only
one instance; people’s misidentification of Jesus as Elijah is found only in the narrative of
Peter’s confession in regard to Jesus’ identity (Luke 9:19).
5.1.5.1. Public Misunderstanding of Jesus-Elijah Identification in the Narrative of John’s
Death (6:15)
By recording the death of John the Baptist Mark seems to inform the reader that
John has fulfilled his mission as a forerunner of Jesus. This is supported by Mark’s
contrast of Jesus’ fame with John’s death and the popular misidentification of JesusElijah. In this narrative, Herod misidentifies Jesus as the resurrected John the Baptist
because he is afraid of divine judgment. Mark well discloses Herod’s fear by recording
Herod’s misidentification of Jesus-John the Baptist twice (6:14, 16). The public opinion
that identifies Jesus with Elijah represents their popular expectation of the coming of
Elijah based on Mal. 3:1 and 4:5-6.41 They might have thought that Jesus as Elijah would
announce the great and fearful Day of the Lord,42 and that soon God would punish Herod
on the judgment Day of the Lord. Through the report of the public misidentifications of
Jesus-Elijah, Mark emphasizes that Jesus should not be identified with Elijah.
5.1.5.2. Public Misunderstanding of Jesus-Elijah Identification in the Narrative of
Peter’s Confession (9:28)
According to the public opinions about Jesus’ identity reported by His disciples,
some people think that Jesus is John the Baptist. This does not mean that they simply
mistake Jesus as John the Baptist; they might have thought that the beheaded John would
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be resurrected, as Herod did.43 Their misidentification of Jesus as John demonstrates that
John’s ministry was very powerful and that he played the preparatory role of Jesus’
forerunner very well. In other words, it shows that John’s preaching and activity
completely pointed to Jesus. Ironically, throughout the whole book--even through the
public misunderstandings of Jesus--Mark consistently presents a close association
between John and Jesus.
Another group of people misidentifies Jesus as Elijah. This shows that, as in Mark
6:15, there are still many people who expect the coming of Elijah according to the
prophecy of Malachi. After Jesus listens to His disciples’ report of the public view
regarding His identity, He asks the same question of His disciples. He uses the emphatic
pronoun, ~Umei/j (“you”), with the adversative particle de, to contrast the public opinions
about His identity with the disciples’ view. Jesus now intends to clear the
misunderstandings and to make sure that they have proper understanding regarding His
identity and mission. The reason this episode is regarded as a major turning point in Mark
is because the pericope is immediately followed by Jesus’ prediction of His passion and
resurrection. To understand His main mission is to know His true identity. By contrasting
the popular misidentification of Jesus with Peter’s proper confession, and by immediately
connecting it with Jesus’ announcement of His ultimate earthly mission, Mark obviously
emphasizes that Jesus is definitely not the eschatological Elijah, but that He is the
Messiah.
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5.1.5.3. Public Misunderstanding of Elijah in Jesus’ Passion Narrative (15:35-36)
Mark includes the reference to Elijah made by bystanders who were standing near
Jesus’ cross, who misheard Jesus’ cry. Like in other instances of public misidentifications
of Jesus, some people were expecting Elijah’s coming in accordance with Malachi’s
prophecy. Mark places the pericope of some people’s misunderstanding of Elijah’s
coming and role in the midst of Jesus’ death scene. This may invite the curiosity of the
reader as to the reason Mark arranges the episode of the reference to Elijah at the heart of
Jesus’ redemptive death scene. A question may arise in regard to the function or nature of
the Elijah reference--that is, concerning why Mark records the misunderstanding of the
bystanders. From the opening of his Gospel, Mark identified John the Baptist as the
forerunner of the Lord foretold in the Book of Malachi. Mark showed that John suffered
and died as a righteous person to prepare the Way for Jesus’ suffering and death. 44
Therefore, the reader of Mark knows that the role of Malachi’s Elijah has already been
fulfilled in the life and death of the John the Baptist.45 Through the reference to Elijah in
Jesus’ passion narrative, Mark reassures his reader that although the crowd and Jesus’
enemies consistently fail to grasp the identity of Jesus from start to finish, Jesus as Lord
is accomplishing His mission. Just as Jesus’ opponents fail to see John the Baptist as
Malachi’s Elijah who must come before the Day of the Lord to prepare the Way of the
Lord, they also fail to see Jesus as the Lord who fulfills His salvific mission. Therefore,
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Mark underlines that the reference to Elijah is a total misunderstanding and thus that the
bystanders who stood near the cross completely misunderstood the meaning and
significance of Jesus’ death. In other words, Mark reminds the reader that John the
Baptist has already accomplished Elijah’s role as a forerunner of a messianic event and
that the people do not know yet that John the Baptist is Elijah and a forerunner of Jesus.
In Mark 6:15 Mark informed the reader that the crowd misidentified Jesus with Elijah. In
Mark 8:27-30 Mark records the same misunderstanding of people who identify Jesus as
Elijah. Here again, Mark rejects the idea that Jesus is identified as Elijah. 46 He also
highlights that Jesus is also not calling Elijah, because Elijah already carried out his role
and now Jesus is accomplishing His mission. In its immediate context before the Elijah
misunderstanding incident occurs, Jesus quotes Psa. 22. Right after the Elijah mishearing
happens, with a loud cry Jesus dies and the divine action, such as the covering of the
supernatural darkness over the whole land and the rending of the temple veil from top to
bottom, takes place. Mark contrasts divine identification of Jesus with the crowd’s
ignorance and unbelief. Although all of these divine miracles reveal Jesus’ identity and
His mission, the ignorant people do not know it. There is one exception; the centurion
who is standing at the cross identifies Jesus as the Son of God. Jesus is presented as the
Son of God especially in the opening verse of the Book of Mark, at the scene of Jesus’
baptism, in the Transfiguration periscope, and in the passion narrative. Jesus is the Son of
God, the Messiah, and Ha Adon who is promised to come.
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Jesus’ temple act and the rending of the temple’s curtain are theologically
interrelated. Jesus’ temple act (and His cursing of the fig tree), and the rending of the
curtain, can be understood in terms of “the Lord’s sudden coming to His temple (Mal.
3:1).47 In the opening of his Gospel, just as he presents Jesus as the Son of God who is
the Lord, and identifies John as Malachi’s Elijah in accordance with the prophecy of
Malachi, Mark here identifies Jesus as the Son of God through the centurion’s confession
(“Surely this man was the Son of God!”). As the Son of God Jesus is Ha Adon (the Lord)
in Mal. 3:1. According to Mark, as Malachi’s Ha Adon Jesus fulfills His mission by His
redemptive death, so does Malachi’s Elijah John prepare the Lord’s Way by his suffering
and death. Kent Brower argues that “In Mark’s view, the Day of the Lord has arrived in
the cross of Jesus.”48 He is correct if he admits that the Day of the Lord, as the divine
judgment Day against the wicked, will come in the future.

5.1.6. Conclusion
Although Mark does not make any explicit reference to Malachi, his first
quotation from the Old Testament is Mal. 3:1. The citation obviously shows that Mark
identifies Jesus as the Lord, and John as Elijah, in accordance with Malachi’s prophecy.
The literary structure followed by Mark’s opening quotation implicitly shows the idea of
John-Elijah identification and of Jesus-Lord identification. The Transfiguration pericope
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and the conversation about the coming of Elijah between Jesus and His disciples also
present John-Elijah identification and the nature of John’s mission. John’s role evokes
opposition and suffering. In Mark, John’s life and ministry for preparing the Way of the
Lord makes a parallel with Jesus’ suffering and death, whereas in Luke the narrative of
John’s birth and his infancy parallels with that of Jesus. By the parallel Mark probably
wants to depict John as a forerunner of Jesus. People’s misunderstandings of Jesus-Elijah
identification (Mark 6:15; 8:28; 15:35-36) reveal Mark’s intention to show that Jesus is
the Lord and that John is Elijah according to the prophecy of Malachi. Jesus’ temple
action and His instructions in the temple are reminiscent of the prophecy of Ha Adon’s
sudden coming to His temple and its result in Mal. 3:1-4. From the opening verses to the
passion narrative of Jesus in his Gospel, Mark presents the Way of Jesus as the Way of
the Lord. These things prove that Mark was considerably influenced by Malachi in
writing his Gospel. The Book of Mark may be understood in light of his use of Malachi’s
eschatological figures’ arrival motif as follows:
1:1-15 The preparation of the Way of the Lord by the Lord’s forerunner motif
1:1-3 The Way of the Lord motif
1:4-8 John-Elijah’s identification and His mission
1:9-6:13; 6:30-8:26 Jesus-the Lord’s identification and his mission
6:15 People’s misunderstanding of Elijah’s identity
6:14-6:29 John as the Lord’s forerunner and the completion of his mission
8:27-10:52 The Jerusalem Journey as the Way of the Lord motif
8:27-31 The “Way” motif and Jesus’ prediction about His redemptive work
8:28 People’s misunderstanding of Elijah’s identity
9:1-13 Jesus’ announcement about Elijah’s identity and His prediction about His
redemptive work
9:30-33 The “Way” motif and Jesus’ prediction about His redemptive work
10:17 The “Way” motif
10:45-46 The “Way” motif and Jesus’ prediction about His redemptive work
11:1-12:44 Ha Adon’s sudden visit to His temple motif- Jesus’ visit to His temple and
His teachings in the temple
285

13:1-16 Jesus’ teachings, the passion narrative, and the closing scenes
15:34-39 People’s misunderstanding of Elijah’s identity
It is obvious that Mark also deals with John the Baptist and Jesus according to the
prophecy of Mal. 3:1 and 4:5-6.

5.2. MATTHEW
5.2.1. The Identity and Mission of Jesus and of John the Baptist in Matt. 3:1-17
5.2.1.1. Matthew’s Quotation of Isa. 40:3 and His View of John the Baptist (3:1-6)
At a glance Matt. 3:1 and the next verses have nothing to do with this study of
Malachi’s eschatological figures’ arrival motif, though Luke’s version of John the
Baptist’s ministry and his quotation of Isa. 40:3 has been investigated. It is not certain
whether Matthew employs Malachi’s motif in Matt. 3, but since the main theme in Isa.
40:3 was clearly merged in the prophecy of Malachi, this episode, the coming of the
Lord’s messenger and his preparation of the Lord’s Way are at least thematically
interrelated. Matthew identifies John the Baptist as the one who is involved in preparing
the Way of the Lord according to the prophecy of Isa. 40:3. In other words, Matthew
views Isa. 40 as being fulfilled in John the Baptist. His use of the prophecy-fulfillment
formula (ou-toj ga,r evstin o` r`hqei.j dia. VHsai<ou tou/ profh,tou le,gontoj) supports this
idea. John’s clothing, food and harsh denunciation remind the reader of the historical
prophet Elijah. Like Mark, Matthew also emphasizes the great impact of John’s ministry
by twice using the Greek adjective pa/sa (“all”) in a short sentence: “They went out to
him from Jerusalem and all Judea and all the region round about the Jordan” (evxeporeu,eto
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pro.j auvto.n ~Ieroso,luma kai. pa/sa h` VIoudai,a kai. pa/sa h` peri,cwroj tou/ VIorda,nou). This
reminds the reader of Malachi’s ideal messenger of the Lord who turned many people
from their sins in the past history of Israel (Mal. 2:6), and of Malachi’s eschatological
Elijah who must come in the future to bring about spiritual restoration (Mal. 4:6). John’s
ministry that calls people to repentance represents a spiritual restoration task that is
imposed on Malachi’s eschatological Elijah (Mal. 4:5-6). His sermon points out that the
Abrahamic Covenant is valid only to those who participate in the spiritual restoration.
John’s preaching may remind the reader of Malachi’s (or God’s) denunciation that
requests repentance of sins and covenant renewal (Mal. 3:5, 7).
5.2.1.2. John’s View of Himself and Jesus (3:7-17)
John regards himself as a Jesus’ forerunner and publicly announces it (Matt. 3:11).
He knows that Jesus is vastly superior to him (Matt. 3:11, 14), and is aware that the
nature of Jesus’ ministry is different from that of his. He acknowledges that his baptism,
in essence, assumes a preparatory role for Jesus’ baptism.49 Jesus’ baptism is with the
Holy Spirit and fire. The Holy Spirit and fire purify the repentant and destroy the
unrepentant. Jesus’ ministry (Matt. 3:11-12) is reminiscent of the task of the covenant
messenger in Mal. 3:2-4, who will purify the sons of Levi. The “unquenchable fire” (Matt.
3:12) denotes eschatological divine judgment50 on the Day of the Lord (cf. Mal. 4:5).
John believes that Jesus is the refiner of His people (cf. Mal. 3:2-3) and the judge against
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the wicked (cf. Matt. 3:12). He views Jesus as the “Coming One.” The Coming One’s
baptism with fire may reflect the concept of fire as the purifying or refining task of Ha
Adon/the messenger of the covenant in Mal. 3:2.51 Matthew might or might not have
employed or reflected Malachi’s eschatological figures’ arrival motif, but the theme or
the motif is found in this narrative.

5.2.2. Matthew’s Quotation from Mal. 3:1 in 11:10
The narrative that includes Matt. 11:10 is the most important section in
determining how Matthew employs Malachi’s eschatological figures’ arrival motif
because it is the only place that contains Matthew’s quotation from Mal. 3:1. Matthew
uses the prophetic fulfillment formula (ou-to,j evstin peri. ou- ge,graptai) in quoting the
Old Testament, which indicates that the quoted Scripture is personally fulfilled in John
the Baptist. The same quotation is also found in Mark 1:2 and Luke 7:27. Matthew adds
the pronoun evgw, before the verb avposte,llw. The LXX has the emphatic pronoun.
Matthew seems to emphasize the speaker of the sentence (YHWH). Except for evgw,,
Matthew’s citation is exactly identical with that of Luke. It is not necessary to detail the
textual differences and to examine the text because it has already been investigated. As
with the other Gospels, Matthew also views John the Baptist as a significant figure. He
makes an explicit equation of John the Baptist=Elijah (Matt. 11:14). Like in Luke, John’s
inquiry about Jesus’ identity and Jesus’ response in Matthew (11:2-5) present that Jesus
is the “Coming One” who is promised to come in Mal. 3:1. John and his disciples are
51

John H. Hughes, “John the Baptist: The Forerunner of God Himself,” Novum Testamentum 14
(1972) 199.

288

anticipating the coming of the promised One who is to come, the Messiah. The “Coming
One” is a messianic title.

5.2.3. Elijah in the Transfiguration (17:1-8)
The appearance of Moses and Elijah reminds the reader of Malachi’s reference to
Moses and the eschatological Elijah in the closing scene of the last prophetic book of the
Old Testament canon. The Transfiguration episode is closely related to the previous
narratives consisting of Peter’s confession of Jesus and Jesus’ disclosure of his
redemptive death and resurrection. In other words, the pericope makes clear Jesus’ true
identity. God’s voice obviously confirms that Jesus is the Son of God, the promised
Messiah (17:5).52 In Malachi, the reader is encouraged to adhere to the covenant (4:4)
that Moses introduced. Though the people of Malachi’s day violate the covenant, they are
exhorted to renew the covenant relationship between YHWH and them. The reader of
Malachi must return to YHWH before the great and dreadful Day of the Lord comes by
remembering the Law of Moses. The Law of Moses is deeply associated with the
ministry of the coming eschatological Elijah (Mal. 4:4-5). The coming Elijah prepares the
way for Messiah’s coming (Mal. 3:1). Therefore, it cannot be coincidental that Moses and
Elijah appear together at the major turning point of Jesus’ earthly public ministry which
reveals Jesus’ identity and mission. The Transfiguration episode seems to identify Jesus
with Ha Adon/the messenger of the covenant, for whose way Malachi’s eschatological
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Elijah prepares. The following conversation between Jesus and His disciples may support
the idea.

5.2.4. Elijah-John Identification and Another Future Elijah (17:9-13)
When Jesus and His disciples come down from the mountain, He gives stern
instructions to them to remain silent about what they have seen on the mountain until the
Son of Man has been raised from the dead. Jesus’ remark implies that the Transfiguration
is connected with Jesus’ passion and resurrection. They then ask a question of Jesus:
“Why then (ou=n) do the scribes say that Elijah must come first?” They might have asked,
“What does ‘the Son of Man’s rising from the dead’ mean (cf. Mark 9:10)?” In addition,
“What is the relation between the Transfiguration incident and the Son of Man’s rising
from the dead?” Instead of those questions, they have a question about the scribes’
opinion concerning Elijah’s coming. Why do they ask that question? Their question
seems to have nothing to do with Jesus’ prediction of His passion and resurrection, but it
reflects their view about Jesus and Elijah. First, they certainly know that Jesus is the
Messiah whom the Old Testament has foretold. Carson rejects this opinion, because
according to Mark’s account in 9:10 they do not understand what Jesus is saying. 53
However, Carson seems to misunderstand the meaning of the text. According to him, the
disciples’ ignorance of Jesus’ resurrection indicates that they do not yet know who Jesus
is. It can be said, however, that although they acknowledge that Jesus is the Messiah, they
may not understand His statement about His resurrection. Certainly their view concerning
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Messiah lacks full understanding of the Messiah’s suffering, death and resurrection. They
hear God’s voice on the mountain that Jesus is the Son of God. The episode in which
Peter confesses Jesus proves that they know that Jesus is the Christ, the Son of the living
God. Second, the phrase, “Elijah must come first” denotes that “Elijah must come first
before the Messiah comes.” Their question implies that they do not fully understand Mal.
3:1 and 4:5-6, even though in Matt. 11:14 Jesus had already identified John the Baptist
with Elijah who was to come. Also, they may not be aware of Malachi’s prophecy
regarding Elijah’s coming. The Greek conjunction particle ou=n in their question, which
means “consequently, accordingly, then or therefore,” may help the reader understand
their question. Their question may be paraphrased in this way: “Lord, though you say that
you will be raised from the dead we are not sure what that means--but whatever it means,
one thing is certain: that you are the Messiah, the Son of God, because of what we have
seen and what we have heard from heaven on the mountain. Then (ou=n) why do the
scribes say that Elijah must come first (to fulfill his mission) before you come (to
accomplish your mission)? Because though we saw Elijah on the mountain, it does not
seem that he actually came (to fulfill his mission). Has Elijah already come? If he has
already come, where is he?” Matt. 17:13 suggests that the disciples did not identify John
as Elijah until Jesus mentioned people’s ill-treatment of Elijah. After Jesus said that
Elijah had come and suffered to play the preparatory role for the way of Jesus’ suffering
and death, they realized that who He was talking about was John. In fact, John’s suffering
and death is not the ultimate goal of his mission; his task is to “restore all things” (Matt.
17:11). Did Jesus’ disciples forget His remark about John-Elijah identification (Matt.
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11:14)? Jesus’ reply to his disciples’ question may be analyzed in several ways and needs
to be explained. First, He confirms the scribes’ idea that Elijah must come first before
Messiah comes. Second, Elijah’s mission is to “restore all things.” Third, in Matt. 17:11
in regard to Elijah’s coming and his mission, Jesus uses not only a present tense but also
a future tense: “Elijah is coming (e;rcetai) or comes and he will restore (avpokatasth,sei)
all things.” A present tense may sometimes be used to describe a future incident, i.e. a socalled “futuristic present.” Since the present tense in Jesus’ remark is combined with the
future tense, the present tense must be understood as futuristic present--“Elijah will
come” or “Elijah is coming.”54 It shows that Jesus has two different Elijahs in His mind.
In response to His disciples’ question He seems to be talking about the future
eschatological Elijah. Kaiser associates the restoration done by Elijah in its immediate
context with the final restoration of all things made at Jesus’ return promised in Acts
3:21.55 One Elijah is the future eschatological Elijah whom the scribes are talking about,
because they think that neither Elijah nor Messiah has come. The other Elijah is John the
Baptist. Therefore, verses 10-12 may be interpreted as follows: Jesus’ disciples asked,
“Why do the scribes say that Elijah must come first before Messiah comes?” Jesus said,
“The future eschatological Elijah who the scribes are talking about will indeed come first
(before Messiah’s return) and will restore all things, but (the first) Elijah has already
come in the person of John the Baptist. Just as he as my forerunner received sufferings, I
will also receive sufferings.” Therefore, it is clear that Matthew presents two stages of
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Malachi’s eschatological figures’ arrival. Two different Elijahs’ comings are followed by
the Messiah’s two comings. This argument is possible because Matthew (and Jesus) do
not mean Elijah to be the Elijah who lived in Israel’s history and ascended alive into
heaven. As mentioned in the previous chapter, Walter Kaiser regards even Augustine,
Luther, and Calvin as Elijahs! Thus, according to him, there have been many forerunners
of the Lord and there will also be many Elijahs before the final day. His argument is a
much strained interpretation. He thinks that one of the two witnesses mentioned in Rev.
11:3-12 may be Malachi’s future eschatological Elijah.56 This is because Rev. 11:6 that
tells about the power of the witnesses, alludes to the ministry of the historical Elijah who
had power to shut up the heavens so that it did not rain, until through prayer he proved
that he was a true prophet of God and that YHWH was the true God of Israel (1 Kings
17:1; 18:1, 41-46; James 5:17-18).

5.2.5. Jesus’ Visit to the Temple (21:12-17; 21:23-23:39)
Matthew’s version of Jesus’ temple episode is briefer than that of Mark’s Gospel.
Matthew describes Jesus’ temple action as “the wonderful things” (ta. qauma,sia),
showing that he wants to present Jesus’ temple protest as a messianic activity.57 Only
Matthew records Jesus’ healing ministry and children’s praise of Him (21:14-15). Jesus’
acceptance of the children’s praise of Him shouting, “Hosanna to the Son of David,”
reveals that He is the Davidic messianic Son. After this incident Jesus goes out of the city,
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and the next morning He again enters the temple. Matthew places the episode of Jesus’
cursing of a fruitless fig tree (21:18-22) between Jesus’ temple action and His teaching in
the temple. Matthew views Jesus’ cursing of the fig tree “as a coherent unit relating back
to 21:12-17.” 58 In other words, Matthew 21:12-22 has a thematic unity. The tree’s
fruitlessness pictures people’s spiritual status. Jesus’ temple action can be regarded as a
symbolic activity of judgment. In the temple pericope Matthew depicts Jesus as not only
a divine judge, but also the Messiah. It reminds the reader of Ha Adon/the messenger of
the covenant in Mal. 3:1.
In 21:23 Matthew emphasizes the teaching of Jesus in the temple. Unlike Luke,
however, Matthew does not draw a clear line regarding what Jesus’ temple instructions
are. When His authority is challenged by the religious authorities, Jesus silences them by
giving them a counter-question concerning the authority of John’s baptism. Here again,
Matthew shows that John fulfills the role of Jesus’ forerunner. In this episode, Jesus
presents Himself as the Son of the Father (21:33-41), as the Cornerstone (21:42-46), and
as Ha Adon (22:41-46). These are also found in Mark and Luke.
Jesus’ temple action and His teaching can be understood in light of Malachi’s
prophecy in regard to Ha Adon’s sudden arrival at His temple and His purging ministry in
Mal. 3:1-4. Matthew also views Jesus as the owner of the temple, the one who has control
over it. The temple belongs to Jesus so that He arrives at His temple and rules over it by
cleansing it.
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5.2.6. Misunderstandings about Jesus and Elijah (16:14; 27:46-47)
5.2.6.1. In the Narrative of Peter’s Confession (16:14)
As in Mark, the incident of Peter’s confession of Jesus is a crucial turning point in
the Book of Matthew.59 Matthew also introduces people’s misunderstandings about Jesus.
In Matthew’s version of Peter’s confession narrative, some people’s misidentification of
Jesus-Jeremiah is added. Matthew largely contrasts the public misunderstandings with
Peter’s correct confession of Jesus. Jesus is the Messiah, the Son of the living God. In
confirming Peter’s answer (16:17) Jesus Himself presents God as His Father (“my Father
in heaven”). From that time on Jesus begins to explain to His disciples that He must
travel to Jerusalem. He predicts to them His suffering, death and resurrection--a crucial
point of Jesus’ ministry in the Book of Matthew. Matthew clearly rejects the public
misidentification of Jesus’ identity. Jesus should not be identified with Elijah because He
is the Messiah, the Son of the living God, and because He is the Lord who builds His
church and has the authority of the kingdom of heaven. In addition, Jesus is the
Redeemer.
5.2.6.2. The Elijah Pericope, or Motif, in Jesus’ Passion Narrative (27:47-49)
Matthew’s version of the Elijah pericope in Jesus’ passion narrative is almost
identical with that of Mark. In Mark, one of the bystanders near the cross who say that
Jesus is calling for Elijah offers the sponge filled with wine vinegar. In Matthew,
however, while one person seems to try to help Jesus by offering the vinegar sponge to
Jesus, others tell him to leave Jesus alone in order to see if Elijah, whom Jesus is calling
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for, comes to save Him. They do not know that He is the Savior of the world, suffering
on the cross. They only seem to think that Elijah is superior to Jesus. However, by
contrasting the bystanders’ misunderstanding of Jesus’ identity with divine miraculous
activities (27:51-53), and by spelling out the confession of the centurion standing with
some bystanders, Matthew overtly proclaims that Jesus is truly the Son of God. The
misunderstanding of the bystanders near the cross reflects their expectation of Elijah’s
coming and alludes to Malachi’s eschatological Elijah’s coming motif.

5.2.7. Conclusion
As in the other Synoptic Gospels, Malachi’s eschatological figures’ arrival motif
is found in Matthew. John the Baptist sees himself as a forerunner of Jesus, and views
Jesus as the purifier of sinners and judge of the wicked. The appearance of Elijah on the
Transfiguration Mountain seems to echo the eschatological Elijah’s coming motif. The
conversation between Jesus and his disciples about eschatological Elijah’s coming,
followed by the Transfiguration incident, supports this idea. In the discussion, Jesus talks
about two Elijahs’ comings. One Elijah, who is identified as John the Baptist, has already
come. The other Elijah will come right before Jesus’ second coming and will restore all
things in the future. Jesus’ visit to the temple and His activity in it including His teaching,
remind the reader of Malachi’s prophecy concerning Ha Adon’s sudden visit to His
temple and the consequences of that visit in Mal. 3:2-4. By mentioning people’s
misunderstandings of Jesus’ identity, Matthew paradoxically announces that Jesus is not
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Elijah, but the Son of God. Among all other things, Matt. 11:10 proves without doubt that
Matthew employs Malachi’s eschatological figures’ arrival motif.

5.3. JOHN
According to the view that the Book of John reflects that John uses Elijah and
Elisha typology of Jesus, Jesus’ changing of water into wine at Cana, His healing of the
official’s son, and His feeding of the five thousand may be compared to the miracles of
Elijah and Elisha. 60 The view assumes that John might have used Elijah’s ceaseless
supplying of flour and oil (1 Kgs. 17:1-16), and Elisha’s multiplying of oil (2 Kgs. 4:1-7),
his miraculous feeding of a hundred men (2 Kgs. 4:42-44), and the restoration of two
little boys’ lives made by the two prophets (1 Kgs. 17:17-24; 2 Kgs. 4:32-37) as types of
Jesus’ miraculous signs in the Book of John. Some of them attempt to show Jesus to be
the new Elijah.61 However, it is not clear that John intends to presents Jesus as the new
Elijah. Since this study does not focus on the issue, it will not be dealt with in detail.
As do the Synoptic Gospels, the Book of John also presents John the Baptist as a
forerunner of Jesus, and shows the close relationship between the role of John the Baptist
and the mission of Jesus. The presentation of the fourth Gospel regarding the identity of
Jesus, however, is unique.
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5.3.1. The Identity of John the Baptist with Respect to Jesus (1:6-8, 19-23; 3:26-30)
5.3.1.1. John’s Identification of John the Baptist in the Prologue of the Fourth Gospel
(1:6-8)
John, the author of the fourth Gospel, presents Jesus’ identity in a different way
from the writers of the Synoptic Gospels. Whereas Luke proves Jesus’ divine origin by
the fact that Jesus was born through the supernatural intervention of the Holy Spirit, John
in 1:1-5 sets forth Jesus as the Creator of the universe. Since this study focuses mainly on
the relationship between Jesus as the Lord and John as a forerunner of the Lord in light of
Malachi’s eschatological figures’ coming arrival motif, it does not detail the verses
dealing with Jesus’ deity. However, Jesus’ deity rather reminds the reader of the deity of
Ha Adon in Mal. 3:1-4. John 1:6-8 describes the identity of John the Baptist and explains
the relationship between him and Jesus. John 1:6 presents John the Baptist as “a man who
was sent from God.” It is noteworthy that the writer of the fourth Gospel, John, uses the
phrase “sent from God” (avpestalme,noj para. qeou/) to describe John the Baptist. The
Greek word avposte,llw is “used in classical Greek of an authorized emissary.”62 In the
Septuagint it is used as “a technical term for the sending of a messenger with a special
task.”63 In his Gospel, John uses the Greek term avposte,llw to mean sending authorized
divine messengers with a divine commission and task (1:6; 5:36-37).64 The concept of
“the sent messenger from God,” supported by the technical Greek term, is reminiscent of
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“God’s sending his messenger” motif in Mal. 3:1, though the LXX’s rendering of Mal.
3:1 uses the emphatic Greek word evxaposte,llw instead of avposte,llw. In the Book of John,
a messenger of the Lord who is sent from God--that is, John the Baptist--is depicted as a
witness to Jesus (1:6-8, 15, 32, cf. 10:41-42). His preparatory role for the Way of the
Lord is to testify concerning Jesus.
5.3.1.2. John the Baptist’s Identification of Himself
In 1:15 John the Baptist acknowledges that he is a witness concerning Jesus. In
1:20-21 John the Baptist publicly declares that he is neither the Christ nor Elijah. Even
though John performs an Elijah-type ministry, 65 he denies being Elijah. The religious
leaders’ question to John, “Are you Elijah?,” certainly reflects their awareness of
Malachi’s prophecy with regard to the sending of Elijah before the Day of the Lord
comes (Mal. 4:5). In their minds, Elijah may not refer to an eschatological figure as an
Elijah-type, but to Elijah redivivus. In other words, they may not have the concept of
Elijah-typology. John the Baptist’s denial that he is Elijah is perhaps because he is not
actually the Elijah in the history of Israel. He insists that he is not Elijah redivivus; it
seems that he wants to refute “the expectation (current in his days) that the same Elijah
who escaped death in a fiery chariot would return in like spectacular manner.” 66
Otherwise, John the Baptist’s denial means that he is not the future ultimate Elijah.67 In
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the Synoptic Gospels John the Baptist does not identify himself as the voice of one
calling in the desert in accordance with Isa. 40:3, but the writers of the Synoptic Gospels
present his mission as the fulfillment of Isa. 40:3. The fourth Gospel takes a different
style. John the Baptist introduces himself as the voice of one calling in the desert, “Make
straight the Way for the Lord.” He introduces himself as the one who makes people
prepare the Way for the Lord. He knows, according to the author, that his testimony for
Jesus and his baptism pave the Way for Jesus, the Lord. He declares that his baptism with
water is to reveal Jesus to Israel (1:31). In 3:28 John emphatically identifies himself as
the one sent (avpestalme,noj) from God before Christ. He acknowledges that he himself is
a messenger of God with a divine commission.

5.3.2. The Identity of Jesus with respect to John the Baptist
Jesus is the light of life and John is a witness for the light. How John the Baptist
introduces Jesus is found in his direct descriptions of Jesus. John 1:15 is John the
Baptist’s testimony regarding Jesus: “This was he of whom I said, ‘He who comes after
me has surpassed me because He was before me.’” This implies that the role of John the
Baptist as the forerunner of Jesus is a continuing task. He continuously gives the
testimony of Jesus. The phrase, “He who comes after me,” suggests not only John’s role
for Jesus’ mission but also Jesus’ identity (the “Coming One”). He testifies that Jesus is
the “Coming One” and that He is superior to John because of His preexistence. By
quoting from Isa. 40:3, he implicitly reveals in 1:23 that Jesus is the Lord to whom Isa.
40:3 makes reference. He identifies the Way of the Lord with the Way of Jesus. In 1:30
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the writer of the fourth Gospel repeats John’s testimony concerning Jesus. John again
presents Jesus as the “Coming One” and emphasizes His superiority. Jesus’ superiority to
John is repeatedly announced in John’s presentation of Jesus (1:26-27; 3:30). He
confirms that Jesus is the Lamb of God who takes away the sin of the world (1:29, 36),
the one who baptizes with the Holy Spirit, and the Son of God (1:34). John, the writer of
the fourth Gospel, does not present Jesus as the judge of the world.
The Book of John does not quote from Mal. 3:1. In this Gospel Jesus does not
identify John the Baptist as Elijah. In 5:35 Jesus views John as a temporary witness for
Him.

5.3.3. Jesus’ Visit to the Temple (2:13-22)
John records Jesus’ temple action at the beginning of His ministry, whereas the
Synoptic Gospels place the pericope toward the end of Jesus’ ministry. As in the
Synoptic Gospels, Jesus’ visit to the temple is reminiscent of the prophecy concerning Ha
Adon’s sudden visit to His temple in Mal. 3:1. John seems to describe Jesus’ visit to the
temple as a sudden and unexpected appearance. In this episode Jesus calls the temple “the
house of my Father” (John 2:16). John might have been aware of Luke’s record regarding
Jesus’ second visit to the temple, in which the boy Jesus presents the temple as the temple
of His Father and in which He regards God as His Father (Luke 2:49). Since the temple
belongs to God, who is the Father of Jesus, it also belongs to Jesus--that is, Jesus comes
to His temple predicted in Mal. 3:1: “Ha Adon will suddenly come to His temple.” John
relates Jesus’ visit of Jerusalem and the temple with the Passover (John 2:13), which
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foreshadows the ultimate goal of Jesus’ journey toward Jerusalem. In other words, it
suggests that Jesus will finally go to Jerusalem as the Passover Lamb of God, foretold by
John the Baptist in John 1:29, 36. Jesus’ temple action is symbolic, prefiguring that the
temple will be purified and also judged. John links Jesus’ temple action with his
redemptive death by comparing the death of Jesus with the destruction of the Jerusalem
temple. John contrasts the demolished Jerusalem temple building with the crucified and
risen Jesus as the new temple.

5.3.4. The Way of the Lord
In Malachi, the Way indicates the Law leading people to “life and peace”
provided by the Lord. Thus the “Way of the Lord” in Malachi refers to the way of peace,
salvation, life and blessing given by the Lord. John does not make any reference to “the
Way of the Lord” mentioned in the Book of Malachi. He presents Jesus as “the Way” of
salvation (John 14:6). In the Book of John, Jesus is the Way of life. The “way” in the
Book of John may be a thematic parallel of the “Way” in the Book of Malachi, but John
does not seem to borrow Malachi’s “Way.”

5.3.5. Conclusion
Unlike the Synoptic Gospels, John does not seem to employ Malachi’s
eschatological figures’ arrival motif. He merely presents John the Baptist as a forerunner
of Jesus according to Isa. 40:3. Though his emphasis on the fact that John the Baptist is
sent from God strongly reminds the reader of Malachi’s prophecy that the Lord’s
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messenger/Elijah is sent by the Lord (YHWH), it does not appear that he was influenced
by Malachi. In John’s Gospel, unlike the Synoptic Gospels, John the Baptist clearly
denies the idea of being identified as Elijah. John the Baptist’s denial suggests that the
writer of the fourth Gospel does not reflect Malachi’s eschatological Elijah’s arrival motif.
Although there may be a few motifs in the Book of John that resemble Malachi’s themes
or motifs in regard to Malachi’s eschatological figures’ arrival, it does not seem that John
was interested in Malachi in writing his Gospel.

5.4. CONCLUSION: THE APPEARANCE OF MALACHI’S ELIJAH AND HA ADON
(MAL. 3:1-4; 4:4-5) AND THE THREE GOSPELS (MARK, MATTHEW, AND JOHN)68
Like Luke, Mark and Matthew also view John the Baptist as Malachi’s
eschatological Elijah. Elijah’s mission is to prepare for the Way of the Lord and for the
Day of the Lord by making the remnant of Israel return to the Lord. The prophet Elijah
attempted to let Israel renew their covenant with God. Roberts regards Elijah as a
mediator of a covenant.69 Israel’s allegiance to the Mosaic Covenant culminates in the
covenant renewal on Mount Carmel. The future Elijah will also spiritually restore the
people of God. Thus the mission of “my messenger” in Mal. 3:1a is the same as that of
Elijah. Jesus implies that John the Baptist refers to “my messenger” in Mal. 3:1a and to
the Elijah in Mal. 4:5-6. The disciples also know that the Elijah whom Jesus is talking
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about, first of all designates John the Baptist (Matt. 17:10-13; Mark 9:11-13). However,
John the Baptist denies that he is Elijah. In other words, John the Baptist is not the Elijah
whom the Jews are expecting.70 Thus “my messenger” does not indicate the past Elijah.
Matt. 17:11 declares, “Elijah is coming and he will restore all things.” From Matthew’s
perspective, Malachi’s Elijah has come in the person of John the Baptist, but a future
Elijah is still to come (cf. Rev. 11).71 Matthew has dual use of Malachi’s eschatological
Elijah motif that which fits the “already/not yet” eschatology.72 It is obvious that Mark
and Matthew employ Malachi’s eschatological figures’ arrival motif, but it is not certain
whether they view Jesus’ visit to the temple episode as the fulfillment of the prophecy
concerning Ha Adon’s coming to His temple. It is not even clear whether they associate
Jesus’ visit to the temple with Ha Adon’s coming to his temple. In employing Malachi’s
eschatological figures’ arrival motif, Mark is much closer to Luke than Matthew is. The
fourth Gospel does not seem to borrow Malachi’s motifs, though it uses a few motifs or
themes with respect to the preparation of the Lord’s forerunner for the Way of the Lord in
Isa. 40:3.
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