The Eschatological King and His People of Jews and Gentiles

Response to Mark S. Kinzer,
“The Present and Future Jewish King”

Bernard Mallmann

HE “JEWISH FLESH,” which for Karl Barth is the historically decisive category for Jesus,! is for

Mark Kinzer equally decisive for the glorified Christ. Jewish flesh has enduring significance in the
state of glory. Mark Kinzer supplies the inquiry into the historical Jesus with an eschatological
orientation. To maintain this thesis, he must assume a strong continuity between the order of creation
and the order of redemption. An important pointer already lies therein: With the thought of Kinzer,
Christian theology, and especially Christology, has the painful thorn in its own flesh, not to succumb to
the Marcionite temptation to decouple protology from eschatology, but to think through both from the
actual center of Christology,’ and to affirm the canonical unity of the Old and New Testaments.® Only if
the two-in-oneness of the Christian Bible is taken seriously in its theological sense does the thesis gain
plausibility that Jesus not only was the King of the Jews but also remains so as the Exalted One.

What the title on the cross of Jesus says historically* refers in historical retrospect to Jesus’ sending.
Just as the title of king is a term expressing mutual relationship between king and people, so the term
“sending” can only be understood as relationship. As a “real symbol” of the Heavenly Father, Jesus
understands his sending first to the “lost sheep of the house of Israel” (Matt 10:6); his sending is a
manifestation of the pro-existence of Jesus which has its outworking in the sending “for the people of
Israel” and in which he displays his authority as Messiah.” Because in him true deity and true humanity
come together, he can reveal the Father in order to gather his flock. What comes to expression in the
sending of Jesus is therefore nothing else than the absolute theocentricity of his being, which legitimizes
him as the Messiah of God. A sending-Christology has theocentricity as its core, inasmuch as his
pro-existence can be again interpreted doubly: The “for the people” dimension is to be thought together
with Jesus’ orientation “for God.”

The homoousios of divinity must, however, also apply to the homoousios of humanity if his
historical life is to be understood as a revelatory “real symbol.” Only in this doubled sameness of being
can his sending be understood as kingship for the Jews. Here, it has significance for Judaism as well as
for Christianity as signum rememorativum, demonstrativum, and prognosticum.® With Jean-Marie
Lustiger, Mark Kinzer repeatedly refers to the fact that Jesus as a Jew embodies the whole people of
Israel.” In his life as the hidden and revealed King of the Jews, he realizes the calling that 1s given and
promised to Israel. He embodies the life and the promissory history without falling away from the will
of God, which finds its expression in the Torah, in the process. His kingship can further be interpreted as
a kind of recapitulatio of the history of Israel, which corresponds to the kingship of YHWH, which he
wants to establish for his people (rememorativum). As a present sign (demonstrativum), the kingly rule
of Jesus realizes itself in the fact that the particular election of Israel always carries with it a universal
mandate. When Jesus confesses in the Gospel of John that his kingdom is not of this world (cf. John
18:36), it is implied that the Old and New Testaments carry a surplus of promises in themselves, which
still await the ultimate fulfillment in the kingdom of God (prognosticum).

The revelation of the Father in the sending of the Son is, however, not an action that lies outside of
the election and promise of Israel, but can, if the Son truly reveals the Father, only be conceived of in
the covenant history of Israel. The Son does not reveal a second covenant of God that would stand
alongside the covenant with the chosen people. Jesus as King of the Jews is the one who is deeply
rooted in the covenant history of Israel and who identifies with the promise of God in his sending: Jesus,
the King of the Jews is in his life the concretization of the covenant history of God with humanity and
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the eschatological revelation that God is faithful to his promise and will fulfill it.® With this, the
theological basis is withdrawn for every mission to the Jews. The only mission to Judaism is the sending
of the Son to the people of God, whom he chose in order to enter into his covenant with them—a
covenant, however, into which Israel and the nations are gathered.” Judaism believes in the God for
whom the King of the Jews wants to bear witness in truth. That is why there can only be dialogue with
Judaism about the Word of God (), who has, as the content of his sending, the confirmation of the
covenant for Israel.

Jean-Marie Lustiger illustrates this with the kingship of Jesus. In doing so he recalls that Jesus’
kingly dignity is not first ascribed to him at the cross but already in the account of the adoration of the
Magi (Matt 2:1-12), who ask about the “newborn king of the Jews.” The former Parisian cardinal, Jew
and Catholic, reads the pericope in the logic of the contrast between Jesus as king and Herod as king.
Jesus is the actual king of Israel, not Herod, who presents himself as the supposed king of Israel and
does not recognize Jesus’ sending. The sin of Herod is, according to Lustiger, that he “refuses Israel’s
Election in order to claim it for himself, to set himself up in place of Israel. The king given by God is his
enemy since Herod has made himself king and usurped God’s place with his people.”'” The sin of the
Gentiles, into which Christian confession can also fall back, is the denial of the election of Israel, in
which Jesus not only lives but is at the same time the “real symbol” of this election. Faith in Jesus as the
Christ must therefore include respect for the enduring and given election of Israel. Jesus is the
God-appointed and God-confirmed king, who lives out, opens, and confirms this election. For
Christianity, this can mean not just self-critically working through replacement theology, but also
revising “structural supersessionism”'! in all theological treatises and clearly naming the enduring
significance of the Jewish flesh of Jesus.

Moreover, the confession of Jesus as the “King of the Jews” has ecclesiological consequences. If
one takes the title “King of the Jews” seriously in a theological sense, then the Church has the task of
testifying kenotically to the kingly rule of God. An ecclesiology is thus to be spelled out kenotically, in
that the Church lets herself be integrated into the sending of Jesus’ own kingship in which the kingly
rule of God breaks through.!” In the constitution on the Church, Lumen Gentium 8, the Second Vatican
Council describes the relationship of the Church of Jesus Christ to the Catholic Church with the term
subsistit in—"1s actualized in.” This rules out a rigid, absolute identification, as it was still firmly written
with est (“is”) in Pius XII’s encyclical Mystici Corporis, and the concept of the Church is expanded. The
privative term subsistit in expands the Church of Jesus Christ and deprives her of a usurpative
appropriation.® Analogously, the kingship of Jesus will also have to be interpreted in the analogy of this
“one complex reality” (cf. LG 8). The kingship of Jesus will not consist in a visible people of Judaism or
of Christianity but in the togetherness of both entities. However, the kingship of Jesus as “one complex
reality” itself has to be put into perspective again in such a way that it does not limit itself solely to
Judaism or Christianity or to both entities.

Lumen Gentium 8 introduces the Christological “no weak analogy.” Just as divine and human nature
come together in Jesus Christ, so the togetherness of “the earthly Church and the Church enriched with
heavenly things” can be understood as Church. The kingdom of Jesus “which 1s not of this world” (John
18:36), 1s also historically “one complex reality” in which Judaism and Christianity come together.
However, this can only be interpreted as standing together in the sense of “undivided and unmixed.” It 1s
the reality of the King of the Jews, “who united the two parts and tore down the dividing wall of
hostility in his flesh” (Eph 2:14). Yet it remains an open question what exactly the ecclesia ex
circumcisione means in her connection to the ecclesia ex gentibus, and which ecclesiological place she
can occupy without ecclesiologically usurping Judaism.'* The kingdom of Jesus, which is not identical
with the Church, is, in the person of Jesus as King of the Jews, the spiritual bond between Judaism and
Christianity. "

The decisive thing here will be in what way the kingship of Jesus stands in relation to the Old
Testament kingship of YHWH. Are two different reigns spoken of here? Or is the kingship of Jesus
integrated into the kingship of YHWH? Or is the latter even represented by the former and historically
concretized by it? For Rabbinic Judaism, the kingdom of God is present in the praying of Shema Yisrael.
' The person praying opens himself to the kingdom of God and concretizes it in the doing of the Torah,
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through which YHWH becomes present in his people. But the expectation nevertheless remains that this
kingdom will become universal and extend to the whole of creation. The kingdom of Jesus will need to
be read in such a way that it clarifies and at the same time eschatologically universalizes the kingdom of
YHWH in a singular way. On the cross, Jesus concretely realizes the obedience with respect to the
Torah, in that here the love of God and neighbor is revealed as the content of his sending. Through his
pro-existence on the cross for all human beings, he opens the kingdom of God for all human beings. The
“ Christi” [“kingdom of Christ”] in John 18:36 may not, however, be equated with the “ ” [“kingdom of
God”] of the Synoptic tradition,'” but rather displays an eschatological-sacramental orientation. His
reign will be for those whom he gathers in “spirit and truth” (cf. John 4:23-24). The Johannine concept
of incarnation culminates on the cross and is the moment of history universalized “in Christ.”

Faith in Jesus as the King of the Jews i1s an eschatological faith, and as such is messianic in
character. However, the decisive and enduring question 1s whether, from an eschatological point of
view, all of Judaism will confess Jesus as their king. In this regard, Mark Kinzer cites a passage from
Robert W. Jenson:

Can there be a present body of the risen Jew, Jesus of Nazareth, in which the lineage of Abraham and Sarah
so vanishes into a congregation of gentiles as it does in the church? My final—and perhaps most
radical—suggestion to Christian theology . . . 1s that . . . the embodiment of the risen Christ is whole only in
the form of the church and an identifiable community of Abraham and Sarah’s descendants. The church

and the synagogue are together and only together the present availability to the world of the risen Jesus
Christ.'®

Judaism and Christianity together await the messianic kingdom that the coming Messiah ushers in. Jesus
as the king of the Jews, who not only represents the kingship of YHWH but incarnates it, opens the
kingdom for his people as the servant king. The confession that Jesus’ reign does not mean a messianic
earthly theocracy is an expression of the strict monotheistic faith of Jesus, which must be the foundation
of any Christology.!” Faith in Jesus, the King of the Jews, is faith in the God of the promise: “Faith in
Christ is consistent faith in God.”" In the kingly rule for which the Son of God takes responsibility,
there is no connection between throne and altar, neither does it culminate in the deification of the
political ruler. For the Johannine testimony of Jesus as the King of the Jews, he is not only a forerunner
and herald of this kingdom of God, but he is bound up with this kingly rule, as he and the Father are one
(cf. John 10:30), so that it 1s the one reign that binds Father and Son together.

The reign of God is indeed not from this world, but it is in the world, in that it becomes present
there. “To the extent that people hear the voice of the shepherd ([John] 10:3), or as the Book of
Revelation says, ‘follow the Lamb wherever he goes’ ([Rev] 14:4), the kingship of Christ realizes itself
in the hearts of his own and they are ‘in the truth.””*' Christianity is thus placed in solidarity with
Judaism, and the Church is “bound together in a messianic community-of-the-way with the Jews””* or,
as Jean-Marie Lustiger expresses this, with “freely given reciprocity.”” This dimension of the
“messianic community-of-the-way” of the Jewish people and Christians will have to take into view
more strongly the Feast of Christ the King, which liturgically recalls the eschatological kingship of
Jesus.”* When the liturgical texts say that Christ is the King of all creation, and at the same time also
Head of the new creation, this underscores the relative character of Jesus’ kingship in relation to the
eschatological consummation.” The Christology of King Jesus only does justice to its explosive nature
as King of the Jews when this kingship is read in relation to the theocentricity of the consummation. The
kingly rule of God is the kingly rule of Jesus, which the Jewish Messiah Jesus has definitively
established,”® and toward which the “messianic community-on-the-way” is traveling.

(Translated by John David Martin, James Earle Patrick, and Wayne Ccppins from the German: “Der
eschatologische Konig fiir das eine Volk aus Juden und Heiden. Antwort avf Mark S. Kinzer’)

1. Cf. Karl Barth, Kirchliche Dogmatik IV/1: Die Lehre von der Versohnung (Zirich: Theologischer Verlag, 1953):
181—*“The Word became—not ‘flesh,” man, humiliated and suffering man in some sort of general sense, but Jewish flesh”
[“Das Wort wurde — nicht ‘Fleisch,” Mensch, erniedrigter und leidender Mensch in irgendeiner Allgemeinheit, sondern
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