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Front Range Bible Institute 
OTL 601-603 Hebrew Exegesis Syllabus 

Professor Tim Dane 

Fall 2018 

 

I. Course Description 
 

Hebrew Exegesis is designed to build upon the basic learning that students obtain in first-year Hebrew.  

In this one-year course, students learn the process of obtaining the interpretation of the biblical text through 

a study of the original language. 

This course helps the student build a workable level of Hebrew vocabulary and it also helps the student 

gain a reasonable mastery of important grammatical features and syntactical structures of the language. 

This course will also help the student master a highly effective method for doing ground-up studies in 

the original text. 

 

 

II. Course Objectives 
 

A. To gain a level of proficiency in his knowledge of Hebrew grammar and syntax so that he can 

analyze and interpret the Hebrew text. 

B. To expand his level of vocabulary to a sufficient level that he can efficiently do exegesis from 

the Hebrew text as a primary practice on a regular basis. 

C. To help the student recognize unusual terms and grammatical constructions so that future 

exegesis will not be hindered by this lack of familiarity. 

D. To help the student develop and polish a sound exegetical methodology. 

E. To help the student recognize the crucial need for sound exegesis as a foundation for biblical 

exposition. 

F. To help the student become aware of certain false presuppositions and methods that can hinder 

one from sound exegesis. 

G. To help the student develop skill in analyzing and solving difficult problem passages in which 

various exegetes suggest one or more possible interpretations. 

H. To stir the heart of the student to appreciate the important role the sound exegesis plays in 

helping oneself and others grow in the knowledge and worship of God. 

 

 

III.  Required Course Materials 
 

A. Reading materials (all students): 

 

i. Professorôs notes on Hebrew Exegesis 

ii.  A printed copy of the Biblia Hebraica Stutgartensia 

iii.  Holladay, William  L.  A Concise Hebrew and Aramaic Lexicon of the Old Testament.  

Grand Rapids:  Eerdmans, 1988. 

iv. Girdlestone, R. B. Synonyms of the Old Testament.  Peabody:  Hendrickson, 1983. 

v. Gibson. J. C. L. Davidonôs Introductory Hebrew GrammarðSyntax.  Edinburgh:  T&T, 

1994. 



 2 

vi. Chisholm, Robert.  From Exegesis to Exposition:  A Practical Guide to Using Biblical 

Hebrew.  Grand Rapids:  Baker, 1998. 

vii.  VanGemeren, Willem A., Gen Ed.  New International Dictionary of Old Testament 

Theology and Exegesis, 5 vols.  Grand Rapids:  Zondervan, 1997. (a recommended tool, 

but not required for this course) 

viii.  __________.  A Guide to Old Testament Theology and Exegesis.  Grand Rapids:  

Zondervan, 1999. 

ix. Waltke, Bruce and M. OôConnor.  An Introduction to Biblical Syntax.  Winona Lake:  

Eisenbrauns, 1980. 

x. Williams, Ronald J.  Hebrew Syntax:  An Outline.  Toronto:  University of Toronto, 1976. 

xi. Hebrew Vocabulary Resources (various options available) 

 

 

B. All students:  Your own computer or at least access to a computer 

 

i. Class presentations should be on Microsoft Word, although the hard copies of your 

project do not necessarily have to be done on this program.  Using the same program may 

be helpful when it comes to questions about style and formatting. 

ii.  It is recommended (though not required) that you see if you could employ Power Point in 

your teaching. 

iii.  You do not need to have a laptop in class, but you may use one for note-taking if you 

prefer. 

 

 

C. Logos Libronix Bible Software Program (highly recommended as a personal study tool, but not 

required for the class.  Group discount may be possible through FBI). 

 

 

IV. Course Requirements (full year) 
 

A. Attend all classes (if a student must miss a class, he/she must obtain a DVD copy and watch the 

lecture) 

B. All students:  take notes as appropriate 

C. All students:  take quizzes 

D. Parse and Translate 

i. Genesis 1-3 

ii.  Psalms 1, 2, 8, 19, 23, 132 

iii.  Obadiah 

iv. Haggai 

v. Zechariah 12-14 

vi. Isaiah 52:13-53:12 

vii.  Translation principles:  Your cohesive translations of an assigned Hebrew passage are to 

be your own work. You may consult another translation when you are completely 

baffled, but be careful that you do not turn to the translation or a Bible software package 

too quickly. By a ñcoherent translation,ò this means not stringing together of 

glosses/word meanings or an interlinear format.  The student must provide a meaningful 

translation with all verbs parsed. If you do not have a coherent translation and/or have not 

parsed all the verbs, you have not completed the translation assignment. 

viii.  You are expected NOT to make use of Bible software to provide you with your 

translation of a given passage. After you have done the best you can, you can make use of 
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this kind of program to fill in the gaps. However, you need to try to understand what you 

missed as you resort to these resources. 

ix. The general idea is this: you are not to make use of anything other than your own original 

work to be able to record that you have completed a homework/translation assignment. 

Bible software packages, Hebrew reference works, and English translations are not to be 

the primary source for your translation. 

E. Take vocabulary quizzes 

i. Vocabulary will be taken from the Pratico and VanPelt vocabulary resources 

ii.  Vocabulary will be assigned on a weekly basis, and quizzes will be given the following 

week. 

F. Interact with multiple Hebrew Grammar tools on all relevant passages that you parse and 

translate.  Consult the following three resources to see if they have comments on the passages in 

their indices. 

i. Williams Hebrew Syntax 

ii.  Waltke OôConnor Biblical Hebrew Syntax 

iii.  Davidsonôs Introductory Hebrew Grammar-Syntax 

G. Read Williamôs Hebrew Grammar in full  (to be reviewed together in class with the professor) 

H. Reading for the development of exegetical methodology 

i. Chisholm, Robert.  From Exegesis to Exposition:  A Practical Guide to Using Biblical 

Hebrew.  Grand Rapids:  Baker, 1998. 

ii.  VanGemeren, Willem A.  A Guide to Old Testament Theology and Exegesis.  Grand 

Rapids:  Zondervan, 1999. 

iii.  Tim Dane notes on Exegesis in the appendices (they are notes from Greek Exegesis, but 

the preliminary sections deal with principles of Bible Exposition beginning at the 

exegetical level). 

I. Produce and teach two expository Bible messages from a selected OT passage based upon a full 

exegetical study 

i. The message will be based on a ground up exegetical study as outlined in this Exegesis 

class. 

1. Multiple readings in English of the selected texts giving due regard for the whole 

realm of contextual factors in which your text appears (20X) 

2. Initial parsing and translation 

3. Diagram of the text that will also contain a growing list of comments and 

observations from your studies 

4. Beginning identification of the flow and outline of the themes within the text 

5. Textual criticism 

6. Lexical egegesis with comments placed in your diagram or outline 

7. Syntactical exegesis comments placed in your diagram or outline 

8. Refining of your outline towards the goal of Bible exposition 

9. Consult exegetical resources such as exegetical commentaries, Bible dictionaries 

or encyclopedias, and journal articles and incorporate your observations from 

such sources 

10. Pull all of the above work together for Bible exposition and create your 

expository notes. 

a. Introduction 

b. Outline 

i. Follows the flow of the text 

ii.  Seek to build expository outlines around the flow of the text, but to 

be constructed around an ethical or theological theme of 

application that comes out of the text. 

iii.  Have your main points, as many as they may be, flow from the 

authorôs argument 
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iv. Let each main point have its own sub-introduction to explain what 

you will be dealing with 

v. Apply a judicial use of lexical research to your explanation 

vi. Apply a judicial use of syntactical research to your explanation 

vii.  Apply a judicial use of contextual research to your explanation 

viii.  Apply a judicial use of historical research to your explanation 

ix. Apply a judicial use of illustration to your explanation 

x. Apply a judicial use of application throughout your explanation 

xi. Remember your broad objective:  you are wanting to help people 

understand what God has spoken and by this understanding get 

them to know God better and be moved o understand how their 

new knowledge should translate into better thinking and better 

living. 

c. Summary 

ii.  The message must be taught in whatever context is available (e.g., pulpit, Sunday School, 

nursing home, etc.). 

 

 

V. Sample Expository Outline (from 1 Thess. 4:13-18) 
 

ñSermon Titleò 

Text and Date 

 

Introduction (with suggestions on how you can form your introduction): 

 

1. At this point you want to grab the attention of the people by telling them something that helps them see 

why they should listen. 

2. Bear in mind that good communication (e.g., good speeches, good articles, good books, etc.) involves 

three main steps:  (1) tell them what you want to tell them (an introduction), (2) tell them (the main body 

with your points and sub points), (3) tell them what you told them (the summary and conclusion with 

final application). 

3. You also want begin introducing them to the concepts and theological issues you will be dealing with. 

4. You may use this time to really start to emphasize the main point(s) that you will be hitting all 

throughout your sermon. 

5. You may take the people to multiple passages of the Bible to highlight some of these themes. 

6. You may use some other type of story, example or illustration to bring attention to the main issues you 

want to deal with. 

7. It is oftentimes good to give your people an indication of the general flow of your message as you bring 

your introduction to a close. 

a. One way of structuring your exposition is to look for a (the) main theme that pervades section 

you are dealing with. 

b. Some would call this the idea of ñprincipalizing the text.ò  In other words, your outline will 
revolve around principles given in universal kinds of wording and not merely in an explanation 

of the details of the passage.  Doing this helps your message to have more force and application. 

c. As you look at this section (suppose for example it consists of 10 verses in all), you will want to 

see how this whole section unfolds concept by concept. 

d. Think about how each piece relates to the other and form an outline that flows out of the text. 

e. By using a ñplural noun proposition,ò one can have an expository outline that (1) is driven by the 
text, (2) flows logically from the text, (3) is logical and coherent in how it relates in an unfolding 

way, and (4) is driven by an applicational message and theme that flows out of the text. 

f. In other words, your expository outline is not merely a statement of textual facts. 
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8. It can be good as you close your introduction to tell your people the main them of what you will be 

highlighting, i.e., the ethical and application goal of your message and what you want them to see. 

 

I. First main point:  (vv.) (this is the point at which you are beginning to explain the text in a very 

direct way and continue to do so throughout the remainder of the main body) 

 

¶ At this point you will want to give an introduction to this first main point. 

¶ This introduction will in a sense be accomplishing the same thing for this particular point as the 

general introduction does for the entire message, so think about the main points that were noted 

above about what you want to do in this introduction. 

¶ Generally speaking, these introductions to main points or sub points is definitely not going to be as 

lengthy or elaborate.  You cannot make too much of such introductions or all your time will get lost 

before you ever get to the text itself. 

¶ Nevertheless, this minor introduction can help the people see what you will be telling them. 

 

A. First sub point (vv.) 

 

¶ You may want to give some sort of indication of what kinds (how many) sub points if you 

actually have such sub sub points. 

¶ Take care in this whole process about getting overly detailed and overly technical and 

overlay complex. 

¶ Remember, outlines are a tool to help you communicate clearly, but you do not want them to 

appear and feel slavish. 

 

i. First sub, sub point (vv.) 

 

ii.  sub, sub point (vv.) 

 

B. Second sub point (vv.) 

 

i. There are many kinds of things you will want to bring out as you deal with the text. 

ii.  Your main goal is to explain the text and show how the truths contained therein have 

significance for your listeners. 

iii.  This explanation will involve various factors which you will want to emphasize 

according to the need (remember, explanatory details are like spices:  they need to be in 

the right amounts otherwise they will spoil the product). 

iv. Some of these explanatory details may include things like (1) an explanation of textual 

critical problems if such problems are significant, (2) (3) the way that genre issues may 

relate to understanding the text, (4) the way this verse relates to the entire context, (5) the 

way that certain historical and cultural factors impact the meaning of the passage, (6) the 

lexical meanings of certain key words and how these details help to illuminate the issues 

at stake, (7) grammatical or syntactical details that may help to give the reader a clear 

understanding of key points, (8) other kinds of literary features that make up key points 

(e.g., the use of things like metaphor, simile, hyperbole, satire, sarcasm, exaggeration, 

etc.). 

v. In the process of giving explanation, you will always find that quality illustrations will 

make more lasting impact on the thoughts of the readers than other kinds of details.  

Illustrations, though, are there to explain and clarify the text.  You do not want to build 

sermons on stories, anecdotes and illustrations. 
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vi. Theological concepts in a broad sense should not be the basis for your exegesis and 

explanation of the text.  We want exegesis and explanation to be driven by the text at 

hand, and not by other portions of the Bible. 

vii.  Nevertheless, there are other kinds of data from outside the text that you will want to 

bring in at an expositional level. 

1. Concepts of biblical theology 

2. Concepts of systematic theology 

3. Historical theology 

4. Observations from other kinds of Christian practice (e.g., practical ministry, 

biblical counseling, etc.) 

5. Once again, you need to be prudent and judicious about how you bring in these 

kinds of factors and how much is relevant and appropriate. 

viii.  As appropriate, you should be making application of ethical themes and principles as you 

walk through the message point by point.  This will especially be true after you have 

given explanation of what God has actually said in the verse.  Thus, typically speaking, 

application will come on the heels of explanation. 

 

C. Third sub point (vv.) 

 

II.  Second Main Point:   

 

A. First sub point (vv.) 

 

B. First sub point (vv.) 

 

III.  Third Main Point: 

 

A. First sub point (vv.) 

 

B. First sub point (vv.) 

 

i. First sub, sub point (vv.) 

 

ii.  Second sub, sub point (vv.) 

 

Summary: 

 

1. You will often want to hammer home the main point(s) that you have been striving for. 

2. You do not want to give them a mere recitation of details, though. 

3. Sometimes this summary and conclusion will be flowing right out of the last of your main points. 

4. Remember, you want people to know what God has said (meaning of the text) as well as its significance 

for them (application). 

 

 

ñLiving with Christian Hopeò 

1 Thessalonians 4:13-18 (1-1-09) 

 

Introduction (with suggestions on how you can form your introduction): 

 

1. Death is the most painful reality that mankind has to deal with. 

 

2. Death brings you an irreversible and most painful reality. 
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× It is the reality that every man must deal with. 

× It is one from which there is absolutely no escape. 

× It is the one which leaves man with absolutely no hope, for all things end once and for all at the grave. 

 

3. I can remember one of the saddest events I have ever seen: 

 

× It was the time many years ago when my young cousin died from a heroin overdose. 

× She was only a young girl, barely entering into the phase of adulthood, when this overdose took her life. 

× To the best of my knowledge, apart from my own mom and a few others, none of my cousinôs 
immediate family (father, mother, sister, etc.) knew Christ as Savior. 

× That was a very sad day. 

V It was sad, not only because it was a death. 

V It was sad, not only because it was a tragic death. 

V It was sad, not only because it was a young death. 

V But it was sad because it was a death without hope. 

V The sad reality:  that was the end of my cousinôs life. 

 

4. As tragic and sad as death is, the Bible shows us that this is not the way it is supposed to be for those who 

have come to know Jesus Christ as their personal Savior. 

 

× The fact is this:  for those who know Christ as Savior, death is not the end. 

× Yes, death brings an end to this life. 

× Yes, death brings separation from your loved ones for a time. 

× But the reality is this:  for the Christian, death is not the end, but in reality, it is part of a new beginning. 

 

5. God wants His people to know an understand that Christians have a reason for hope that extends beyond the 

graveða hope that is grounded in the redeeming work of Jesus Christ. 

 

6. Here in 1 Thessalonians 4:13-18, we can see three ways that God gives you and me the assurance for a 

glorious life that goes even beyond the grave. 

7. Godôs message for you and me:  if you have trusted in Christ for forgiveness, do not be afraid of what 

the future might bring . 

 

I. Paulôs first assurance for a glorious life beyond the grave:  The Christian has a certain hope that 

the unsaved person cannot have including the fact that departed love ones will be included in 

Godôs eternal blessings (13-14) 

 

¶ Here is a reality that you and I cannot afford to miss:  those who have come to personally trust have 

a certain promise of future blessing that no unsaved person can ever have. 

o Now we know that people have all kinds of philosophies in this world. 

Á The atheist thinks that death is the end of all existence (no hope). 

Á The Hindu and Buddhist look ahead to repeated incarnationsða future time for more 

suffering so that you might try and purge yourself from sin and evil and rid yourself 

of all the bad Kharma (maybe you will be a rat or a snake, etc.). 

Á There is no hope here despite what people deceive themselves with. 

o Fact:  it is only those who know Christ that have a certain hope. 

Á Reason:  the empty tomb and a glorified Christ. 

Á The empty tomb and the glorified Christ give you and me who have hoped in Him an 

absolutely certain future. 

Á Jesus told His disciples in John 16:20, ñYour sorrow will be turned to joy.ò 

Á Yes, the cross brought agony, but Jesus turned that agony into joy. 
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Á Question:  Why do we have this hope? 

Á Answer:  it is the certain hope that comes because of the resurrection of Christ. 

Á Etc. 

¶ Here in vv. 13-14, Paul gives you and me not only a call to Christian hope, but also a reason for 

Christian hope. 

 

A. The call to Christian hope:  the command to not grieve like the unsaved world when your 

fellow Christian dies (13) 

 

1. . 

2.  

 

B. The reason for Christian hope:  the dead Christian will certainly not be left out of the 

blessings that God brings His church at the Second Coming of Jesus (14) 

 

1.  

 

2. . 

 

3. This can be a place for summarizing and making application of this first point. 

 

II.  Paulôs second assurance for a glorious life beyond the grave:  the fact that every living Christian 

who lives to see the Second Coming of Christ will never see death, but will be taken 

immediately into resurrection glory along with those who have been raised from the grave (15-

17) 

 

¶ Here in v. 15, Paul continues with an expanding explanation on what is going to take place at the 

return of Christ when He comes to rapture His church. 

 

¶ We see this connection by the gar (ñforò) clause that v. 15 introduces:  ñFor this we say to you . . .ò 

 

 

¶ The message of v. 15:  there is no need to grieve for Christian brothers and sisters who have died as 

though they are going to miss out on the blessings of the Second Coming. 

 

¶ One of the things to make note of is that this teaching about the rapture of the church comes to us 

through Paul by a direct revelation from Christ Himself:  ñFor this we say to you by the Word of the 

Lord.ò 

 

o This message was a fresh prophetic message from Christ about the rapture of His Church. 

o You have to remember that God gave no teaching about the rapture in the OT. 

o For that matter, you have no teaching about the church itself until the NT (cf. Eph. 3:1ff. 

where Paul teaches that it is a NT ñmysteryò). 

o But here in the words of Paul, God begins giving His Church teaching about the church and 

specifically, about how Christ will bring the church into resurrection at the rapture. 

 

¶ Here in vv. 15-17 Paul gives a three fold explanation of what exactly will happen when Christ 

returns to bring the church to Himself and why this is to be a source of comfort. 

 

¶ The message:  if you belong to Jesus Christ, do not be afraid of death, for not even death itself will 

be able to separate you from eternal blessings in Jesus Christ. 
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A. First explanation about the rapture that brings you and me a source of comfort:  Believers in the 

body of Christ who live to see the Second Coming will not receive resurrection blessings 

before other believers in the body of Christ, even if they have died (15) 

 

1.  

 

2.  

 

3.  

 

B. Second explanation about the rapture that brings you and me a source of comfort:  Those who 

have died in Christ are the very first to receive resurrection at the rapture (16)  

 

 

C. Third explanation about the rapture that brings you and me a source of comfort:  Those who are 

alive in Christ at His return receive resurrection at that same moment  and go back to 

heaven with Christ along with the resurrected (17)  

 

D. This can be the place for summarizing this section and making application. 

 

E. This can also be a place for reminding the hearers about what major points you have made thus 

far. 

 

III.  Paulôs third assurance for a glorious life beyond the grave:  In view of all that God has promised 

us, Paul commands us to not fear the future, but to comfort one another with the truths of 

Godôs promises (18) 

 

A.  

B.  

C.  

 

Summary:   

 

 

VI. Course Grading Criteria 
 

A. 20% Completion of reading 

B. 20% Vocabulary quizzes 

C. 20% Parsing and Translation work 

D. 40% Two expository messages 
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VII.  Course Schedule 
 

A. General schedule 

 

 Date Topic  
(subject to change 

based on progress) 

Parsing, 

Translation, 
and interaction 

with the indices of 

stated grammatical 

resources 

Reading  
(begin reading on the date that the assigned 

reading is listed):  Make note of major points, key 

topics and significant questions for discussion in 

the following week (you can and should make 

note of points of disagreement if you find them) 

Vocab 
Memorization 

      
1 9/6 Discussion of 

principles of exegesis 

(with discussion from 

professorôs notes and 

with interaction from 

student comments in 

assigned reading) 

 

Interaction with 

translated passages 

Begin working 

on Gen. 1:1-8 

1. Read Chisholm through page 29 

 

2. Read Stuart through page 43 

 

3. Read VanGemeren through page 64 

Begin 

memorizing 

500+ 

2 9/13 Vocab Quiz on 500 

 

Principles of exegesis 

 

Review Gen. 1:9-19 

 

Vocab quiz on 201- 

500 

Begin Gen. 1:9-

19 

1. Read Chisholm, pages 31-56  

 

2. Read Stuart, pages 44-70 

 

3. Read VanGemeren, pages 65-99 

201-500 

3 9/20 No class 

 

Review Gen. 1:1-8 

 

Vocab quiz on 500+ 

 

Review Gen. 1:1-8 

 

Vocab quiz on 500+ 

No class 

 

Begin work on 

Gen. 1:20-2:3 

1. Read Chisholm, pages 57-118 

 

2. Read Stuart, pages 71-87 

 

3. Read VanGemeren, pages 100-130 

151-200 

4 9/27 Quiz on 201-500 

 

Principles of 

Exegesis 

 

Discuss Gen. 1:9-19 

 

 

Continue work 

on Gen. 1:20-2:3 

1. Read Chisholm, pages 119-148 

 

2. Read Stuart, pages 88-136 

 

3. Read VanGemeren, pages 131-168 

121-150 

5 10/4 Quiz on 151-200 

 

Principles of 

Exegesis 

 

Discuss Gen. 1:20-

2:3 

Begin on Gen. 

2:4-17 

 

 

 

1. Read Chisholm, pages 149-186 

 

2. Read VanGemeren, pages 169-202  

101-120 

6 10/11 Quiz on 121-150 

Principles of 

Begin on Gen. 

2:18-25 

Read Chisholm, pages 187-220  91-100 
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Exegesis 

 

Discuss Gen. 2:4-17 

 

 

7 10/18 Quiz on 101-120 

 

Principles of 

Exegesis 

 

Discuss Gen. 2:18-25 

Begin work on 

Gen. 3:1-13 

 

 

Read Chisholm, pages 221-292 81-90 

8 10/25 Quiz on 91-100 

 

Principles of 

Exegesis 

 

Quiz on 81-90 

Gen. 3:14-24 Read Williams Hebrew Syntax, pages 3-26 

(make your comments and observations to 

bring to class) 

71-80 

9 11/1 Quiz on 71-80 

 

 

Psalm 1 

 

Read Williams Hebrew Syntax, pages 27-43 

(make your comments and observations to 

bring to class) 

61-70 

10 11/8 Quiz on 61-70 

 

 

Psalm 2 

 

Read Williams Hebrew Syntax, pages 44-79 

(make your comments and observations to 

bring to class) 

56-60 

11 11/15 Quiz on 56-60 

Quiz on 50-55 

 

Psalm 8 

Begin Psalm 

132:1-18 for Jan. 

8, 2019 

 

Read Williams Hebrew Syntax, pages 80-

102 (make your comments and observations 

to bring to class) 

50-55 

46-49 

 

 

 Date Topic (subject to 

change 

based on progress) 

Parsing and 

Translation 

Reading Vocabulary 

      
1 1/10 Review Psalm 132 

 

Quiz on 46-49 

Begin work on 

Obadiah 1:1-9 

Read Girdlestone, pages 1-69 42-45 

2 1/17 Quiz on 42-45 

 

 

Begin on 

Obadiah 1:10-21 

Read Girdlestone, pages 70-144 38-41 

3 1/24 Quiz on 38-41 

 

 

Begin on Haggai 

1:1-11 

Read Girdlestone, pages 145-224 34-37 

4 1/31 Quiz on 34-37 

 

 

Begin on Haggai 

1:12-15 

Read Girdlestone, pages 225-294 32-33 

5 2/7 Vocab Quiz on 32-33 

 

Begin on Haggai 

2:1-9 

Read Girdlestone, pages 295-345 30-31 

 

6 2/14 Vocab Quiz on 30-31 

 

Begin on Haggai 

2:10-23 

Read Appendix K  28-29 

7 2/21 Vocab Quiz on 28-29 

 

Begin on 

Zechariah 12:1-9 

Read Appendices B, C, D 26-27 

8 2/28 Vocab Quiz on 26-27 

 

Begin on 

Zechariah 12:10-

14 

Read Appendix E 25 

9 3/7 Vocab Quiz on 25 

 

Begin on 

Zechariah 13:1-9 

Read Appendix F 24 
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10 3/14 Vocab Quiz on 24 

 

Begin on 

Zechariah 14:1-8 

Read Appendix  

G 

23 

11 3/21 Vocab Quiz on 23 

Vocab Quiz on 22 

Begin on 

Zechariah 14:9-

21 

Begin on Isaiah 

52:13-15 for 

April 2 

 22 

21 

 

 

 Date Topic (subject to 

change 

based on progress) 

Parsing and 

Translating 

Reading Vocabulary 

      
1 4/4 Vocab Quiz on 21 

 

Begin on Isaiah 

53:1-3 

Read Appendix I 20 

2 4/11 Vocab Quiz on 20 Begin on Isaiah 

53:4-6 

Read Appendix J 19 

3 4/18 Vocab Quiz on 19 

 

Begin on Isaiah 

53:7-10 

Read Appendix L 18 

4 4/25 Vocab Quiz on 18 

 

Begin on Isaiah 

53:11-13 

 17 

5 5/2 Vocab Quiz on 17 

 

 

Begin work on 1st 

Expository 

message 

 16 

6 5/9 Vocab Quiz on 16   15 

7 5/16 Vocab Quiz on 15   14 

8 5/23 Vocab Quiz on 14 

 

Have your 1st 

message taught 

 13 

9 5/30 Vocab Quiz on 13 

 

 

Begin work on 

2nd expository 

message 

 12 

10 6/6 Vocab Quiz on 12   11 

11 6/13 Vocab Quiz on 11 

Vocab Quiz on 10 

 

Both exposition 

presentations 

have been 

presented 

 10 
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2000):  39-62.  This work deals with Godôs promises for Israelôs restoration.  Zechariah 12-14 revolves 
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Geisler, Norman.  ñThe Significance of Christôs Physical Resurrection.ò  Bibliotheca Sacra 146:582 (April 
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Ger, Stephen C.  ñZechariah: Minor Prophet With A Major Message.ò  Conservative Theological Journal 3:8 

(April 1999):  89-106.  A concise and well-written explanation of the Book of Zechariah. *  

Goldingay, John.  ñPreaching the Stories in Scripture.ò  Anvil 7, no. 2 (1990):  105-114.  This is a good, concise 
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__________.  ñThat You May Know that Yahweh is God:  A Study in the Relationship Between Theology and 

Historical Truth in the Old Testament.ò  Tyndale Bulletin 23 (1972):  58-93.  An article that discusses 

principles of preaching from the Old Testament.  The Old Testament will contain historical events and 

factual data, but all of these need to be seen in light of the theological purpose for the inclusion of the 

entire historical episode. 

Greidanus, Sidney.  The Modern Preacher and the Ancient Text.  Grand Rapids:  Eerdmans, 1988.  This is a 

thorough work dealing with various methods of preaching from all types of biblical literature. 

__________.  Sola Scriptura:  Problems and Principles in Preaching Historical Texts.  Toronto:  Wedge, 1970.  

This book provides a historical survey of the relationship between exegesis, theology, and the 

application of ethical principles from the text. 

Harris, R. L., G. L. Archer, & B. K. Waltke, (1999, c1980). Theological Wordbook of the Old Testament 

(electronic ed.) (602). Chicago: Moody Press.  Cited in electronic form with Logos Libronix. *  

Harrison, William K.  ñAs Ye See the Day Approaching,ò  Bibliotheca Sacra 116:461 (January 1959):  67-76.  

This article focuses on eschatology.  As such it interacts with a number of themes in Zechariah 12-14. *  

Hartle, James.  ñThe Literary Unity Of Zechariah.ò  Journal of the Evangelical Theological Society 35:2 (June 

1992):  145-157.  This article provides background about the literary structure of the entire book. *  

Hartman, Fred.  Zechariah:  Israelôs Messenger of the Messiahôs Triumph.  Bellmawr:  Friends of Israel, 1994.  

This conservative work is a concise commentary on the entire book. *  

Hasel, Gerhard.  Old Testament Theology:  Basic Issues in the Current Debate.  Grand Rapids:  Eerdmans, 

1991.  A very helpful tool to introduce the theology student to the history and disciplines of Old 

Testament theology.  Hasel adopts what he calls a Multi-Plex approach to Old Testament theology.  This 

approach does not necessarily focus on one single center for arranging all Old Testament theology, but 

rather seeks to identify multiple major motifs and through this show how they all come together from 

Genesis to Malachi with a unified message. 
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Holladay, William ed. ñ˞ ˓̈ ˒ˬ,ò in A Concise Hebrew and Aramaic Lexicon of the Old Testament, 1:27.  Grand 

Rapids:  Eerdmans, 1988. *  

House, Paul R.  Old Testament Theology (Downers Grove:  IVP, 1998).  An excellent, conservative work on 

Old Testament theology.  The writer takes a Premillennial position and writes in very clear and lucid 

style. *  

Hutchison, John C.  ñWas John the Baptist an Essene from Qumran?ò  Bibliotheca Sacra 159:634 (April 2002):  

187-200. 

Johnson, Ron.  ñThe Centrality of The Jewish Temple In The Affairs of God, Israel and The Nations, Part II ð 

Future Temples.ò  Conservative Theological Journal 1:2 (August 1997):  119-139.  This article deals 

with the restoration of a temple in Jerusalem.  Zechariahôs description of this restoration makes this 

article directly relevant to some major themes. *  

Kaiser, Walter, Jr.  ñIncluding the Gentiles in the Plan of Godò in The Uses of the Old Testament in the New.  

Chicago:  Moody, 1985, 177-194.  This chapter is part of a book that deals entirely with the way that the 

New Testament makes use of the Old Testament.  The book deals more with hermeneutical issues but, 

for that reason, is also very helpful to expositorôs in understanding proper and improper uses of the Old 

Testament. 

__________.  Mastering the Old Testament, vol. 21:  Micah, Nahum, Habakkuk, Zephaniah, Haggai, 

Zechariah, Malachi, Lloyd Ogilvie, gen. ed.  Dallas:  Word, 1992.  This commentary is by a competent 

Hebrew scholar.  Kaiser is a quality source for exegetical and theological data. *  

__________.  The Old Testament in Contemporary Preaching.  Grand Rapids:  Baker, 1973.  This work is 

especially helpful for learning how to develop skill in Old Testament preaching.  Hermeneutical issues 

of interpretation and application are discussed. 

__________.  Toward an Exegetical Theology.  Grand Rapids:  Baker, 1981.  This work is especially helpful for 

learning how to develop skill in Old Testament preaching.  It is an excellent tool for showing the student 

the need for commitment to biblical authority, sound exegesis, and a homiletical structure that is 

reflective of the text.  It is a good tool for teaching the basics of Bible exposition. 

__________.  Toward an Old Testament Theology.  Grand Rapids:  Zondervan, 1978.  An excellent resource for 
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__________.  Toward Old Testament Ethics.  Grand Rapids:  Zondervan, 1983. 

__________.  Toward Rediscovering the Old Testament.  Grand Rapids:  Zondervan, 1987.  This book is 
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one should reject such biases.  The book discusses some of the hermeneutical challenges of 
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Keil, C. F. and F. Delitzsch.  Commentary on the Old Testament, vol. 10.  Peabody:  Hendrickson, 1989.  This 
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Kessler, John A.  ñThe Shaking Of The Nations: An Eschatological View.ò  Journal of the Evangelical 

Theological Society 30:2 (June 1987):  159-166.  This article (mainly on Haggai) provides helpful 
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Khoo, Jeffrey.  ñDispensational Premillennialism In Reformed Theology: The Contribution Of J. O. Buswell To 

The Millennial Debate.ò  Journal of the Evangelical Theological Society 44:4 (December 2001):  697-
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King, George.  ñFour Things You Should Know About Islam and Muslims.ò  Unpublished Conference Notes 

from the Front Range Bible Institute ñChrist in a World of Religionsò conference (Colorado Springs, 
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Kromminga, Carl G.  ñRemember Lotôs Wife:  Preaching Old Testament Narrative Texts.ò  Calvin Theological 
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Kunjummen, Raju D.  ñThe Single Intent of ScriptureðCritical Examination of a Theological Construct.ò  
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Ladd, George E.  ñThe Kingdom of God in the Jewish Apocryphal Literature, Part 3.ò  Bibliotheca Sacra 

109:436 (October 1952):  318-331. 

Laetsch, Theodore.  Minor Prophets.  Saint Louis:  Concordia, 1956.  This non-dispensational (but 
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preach from the OT and supplies excellent instruction on how to develop these skills. 

Long, Gary Alan.  ñ˶ ˒˵ ˓̎,ò in NIDOTE, Willem Vangemeren, gen. ed., 1:983.  Grand Rapids:  Zondervan, 1997. 

Longman, Tremper, III.  Literary Approaches to Biblical Interpretation.  Grand Rapids:  Zondervan, 1987.  

This work is designed to help the student develop skill in preaching the Old Testament.  Much of its 
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__________.  ñStorytellers and Poets in the Bible.ò  Inerrancy and Hermeneutic:  A Tradition, a Challenge, a 

Debate, ed., Harvie M. Conn.  Grand Rapids:  Baker, 1988.  This is a good, concise explanation of the 

importance and methods of preaching Old Testament biblical narrative. 

Mayhue, Richard.  ñRediscovering Expository Preaching.ò  The Masterôs Seminary Journal 1:2 (Fall 1990):  
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Merrill, Eugene.  Everlasting Dominion.  Nasville:  Broadman, 2006.  An excellent, conservative work on Old 
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idea that God is exercising His dominion on earth through His chosen mediator manðand ultimately by 
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__________.  Haggai, Zechariah, Malachi:  An Exegetical Commentary.  Chicago:  Moody, 1994.  This fine 

work comes from an excellent Old Testament exegete and theologian.  It is a good exegetical 

commentary. *  

__________.  ñ˪ ː˞ ˓˶ ˋ̆ ˏ˧,ò in NIDOTE, Willem VanGemeren, gen. ed., 7:76.  Grand Rapids:  Zondervan, 1997. 

Montoya, Alex.  Preaching With Passion.  Grand Rapids:  Kregel, 2000.  Montoya is a professor of homiletics 
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1997, c1996, S. H3389.  Cited in electronic form with Logos Libronix. *  
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(Spring 1991):  79-97.  This article gives the reader a very good understanding of the dangerous 

hermeneutical trends coming into the church, especially in the way that genre considerations are leading 
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This article helps the reader analyze the significance of maintaining literal hermeneutics.  This is 

especially relevant when dealing with biblical prophecy. *  

__________.  ñTheonomy and the Dating of Revelation.ò  The Masterôs Seminary Journal 5:2 (Fall 1994):  

185-202.  This article provides a small amount of helpful data in that it interacts with Johnôs use of 

Zechariah in talking about the return of the Messiah. *  

Townsend, Jeffrey.  ñFulfillment of the Land Promise in the Old Testament.ò  Bibliotheca Sacra 142:568 

(October 1985):  320-334.  This article deals with a huge theme of the Old Testament:  Godôs promise 

that Israel will forever possess the land of Canaan.  The eschatological context of Zechariah 12-14 

makes this article very relevant. *  

__________.  ñIs the Present Age the Millennium?ò  Bibliotheca Sacra 140:559 (July 1983):  206-221.  

Zechariah 12-14 relates to this article in that Zechariah 12-14 describes the return of the Messiah to 

establish Godôs kingdom on earth. *  

Unger, Merrill.  Zechariah.  Grand Rapids:  Zondervan, 1963.  This exegetical commentary comes from a high 

quality Old Testament scholar.  It is a very helpful interpretive tool that one should consult when doing 

exposition from Zechariah. *  

VanGemeren, Willem A.  ñIsrael As the Hermeneutical Crux in the Interpretation of Prophecy (II).ò  

Westminster Theological Journal 46:2 (Fall 1984):  254-297.  The author originally comes out of a 

Reformed background, but recognizes that exegetical integrity calls for a literal restoration of the nation 

of Israel.  The author is very well read and presents some excellent information on the history of 

interpretation on prophetic issues since the Reformation. *  

__________., gen. ed.  NIDOTE, 5 vols.  Grand Rapids:  Zondervan, 1997.  A very helpful tool for lexical 

studies. *  

__________.  ñProphets, the Freedom of God, and Hermeneutics.ò  Westminster Theological Journal 52:1 

(Spring 1990):  79-99. 

Verhoef, P. A.  ñProphecy,ò in NIDOTTE, Willem VanGemeren, gen. ed., 4:1076.  Grand Rapids:  Zondervan, 

1997. *  

Von Rad, Gerhard.  Old Testament Theology.  New York:  Harper and Row, 1962.  An Old Testament theology 

that sought for center in the concept of a developing kerygma within Israel. 

Walden, J. W.  ñThe Kingdom of GodðIts Millennial Dispensation.ò  Bibliotheca Sacra 103:409 (January 

1946):  39-49.  This article provides a few helpful observations about the future repentance and 

restoration of the nation of Israel. *  

Walvoord, John.  ñThe Doctrine of the Millennium, Part I:  The Righteous Government of the Millennium.ò  

Bibliotheca Sacra 115:457 (January 1958):  1-8.  This noted author has written many excellent materials 

on prophecy and eschatology.  Zechariah 12-14 describes that soon-coming age when the Messiah will 

return to earth to establish Godôs righteous rule on earth. *  

__________.  ñEschatological Problems VIII: Israelôs Blindness.ò  Bibliotheca Sacra 102:247 (July 1945):  

280-290.  Walvoordôs article deals with Israelôs spiritual blindness as well as the coming day when God 

will pour His grace upon that nation so as to remove this blindness. *  
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__________.  ñThe Future Work of Christ III.ò  Bibliotheca Sacra 123:491 (July 1966):  195-203.  In view of 

the heavy messianic emphasis of Zechariah 12-14, this article will be directly relevant for the student of 

Zechariah. *  

Yamauchi, Edwin.  ñHermeneutical Issues In The Book Of Daniel.ò  Journal of the Evangelical Theological 

Society 23:1 (March 1980):  13-21.  This article had helpful discussion about issues of hermeneutics and 

prophetic/apocalyptic genre.*  

__________.  ñSociology, Scripture And The Supernatural.ò  Journal of the Evangelical Theological Society 

27:2 (June 1984):  169-192 

Youngblood, Ronald Youngblood.  ñ˞ ˓̈ ˒ˬ,ò in NIDOTTE, Willem VanGemeren, gen. ed., 2:1112.  Grand 

Rapids:  Zondervan, 1997. *  

Zuck, Roy B. ed.  A Biblical Theology of the Old Testament.  Chicago:  Moody, 1991.  This conservative work 

examines major theological motifs and patterns of each book of the Old Testament and through these 

inductive observations suggests the major theological purpose of each book of the Old Testament. 
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 TERMS 

 

1. Biblical Theology:  This expression first appeared in the 1629 writings of Wolfgang Jacob Christmann 

in his book Teutsche Biblische Theologie (Hasel, 11).  Although the expression can be used in different 

ways by different authors (sometimes as a theology which is rooted and founded in Scripture and 

sometimes as the theology which the Bible itself contains [Hasel, 11]), one common definition might be 

to say that Biblical Theology is the theology that comes directly from the exegeted text (Hasel, 101) and 

is organized according to themes and motifs as revealed by particular authors of Scripture or by 

particular major eras of biblical history (Hasel, 68, 101).  The idea is not that of finding ñproof textsò to 

support eisogesis (Hasel, 11-12), but rather to let the text declare what it actually means (Hasel, 33).  By 

the mid 18th century one way of viewing Biblical Theology was to see it as ñbeing the foundationò of 

Systematic Theologyò (Hasel, 12). 

 

2. Systematic Theology/Dogmatic Theology:  Systematic Theology might properly be understood as the 

discipline that builds upon Biblical Theology but also goes beyond it (Hasel, 12).  It goes beyond it by 

seeking to integrate all of the doctrines of the entire canon of Scripture in a unified way so that its truth 

might be applied to all of life with a complete world view.  This complete world view should be based 

on and driven by soundly exegeted Scripture, but it may also interact with and incorporate other types of 

data as well such as logical reasoning, deductive reasoning and philosophical concepts (Hasel, 33).  In 

this regard, Dogmatic Theology is an expression that sometimes is used as a synonym for Systematic 

Theology (Hasel, 253), but the expression can sometimes have a more narrow meaning in which it refers 

to particular theological declarations of one particular religious group. 

 

3. Typology:  Typology, in its efforts to ñdelineate the relationship between the testamentsò (Hasel, 178), 
seeks to show how ñpersons, institutions, and events of the Old Testamentò point ahead to 

ñcorresponding realities in the New Testament Salvation historyò (Hasel, 179).  The Old Testament type 
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has real historical meaning in its original context, but unbeknownst to the original audience, it also 

contained a sort of prophetic significance that would later be revealed in the New Testament.  

 

4. Covenant/Covenant Theology:  The concept of Covenant is that of some sort of pact or formal 

agreement, the nature of which may vary.  Some writers (e.g., Dentan, Wellhausen, Duhm, Stade, Noth, 

Smend) believe that a covenant formula of some type (e.g., Yahweh is the God of Israel) is a key to 

understanding the center of the OT (Hasel, 40).  The concept of Covenant Theology, as held by many, 

applies a covenant concept to the whole of human history as an overarching means of explaining how all 

of Scripture is to be interpreted and understood. 

 

5. Cult/Cultus:  In formal theological terms, the word Cult often refers not to an aberrant religious group 

(as many quickly assume), but to the entire religious or sacrificial system of some particular people 

group, such as, for example, the religious system of Israel.  Hasel believes that some writers of biblical 

theology such as Kaiser fail to give sufficient recognition to the significance of Israelôs cult (54), noting 

that other authors like McKenzie put discussion of Israelôs cult at the forefront of their focus (Hasel, 61). 

 

6. Salvation History/Heilsgeschichte:  Sometimes known by its German expression Heilsgeschichte (Hasel, 

110), Salvation History is an expression that may simply refer in a general sense to the unfolding of 

Godôs plan to bring salvation to mankind, but it also may have a more technical meaning as the 

ñsalvation-history schoolò of the nineteenth century.  This school of thought included key elements like 

(1) the history of the people of God as expressed in Scripture, (2) inspiration, and (3) the preliminary 

result of the history between God and man in Jesus Christ (Hasel, 22). 

 

7. Apocalyptic:  Apocalyptic is a scholarly expression that some believe represents certain kind of genre in 

Scripture in places like Joel, Zechariah, Isaiah, Daniel, and elsewhere (Hasel, 62, 93).  Those who 

ascribe to this position feel that Apocalyptic passages intrinsically include various interpretive concepts 

such universal eschatological catastrophism and divine determinism (Hasel, 93, 150). 

 

8. Literal, Grammatical, Historical:  This expression refers to a the basic hermeneutical method that treats 

the Bible as having genuine meaning that is based on the normal meaning of language according to its 

original historical context and original authorial intent.  Authors like Konig (in his Theologie des AT, 

1922) who had ña high opinion of the reliability of the OTò rejected the liberal approaches of people like 

Wellhausen which had come to dominate the former theological scene (Hasel, 25). 

 

9. Confessional:  The idea of Confession/Confessional deals with the idea that OT theology should be 

looked at from the perspective of not so much what was actually ñtrue,ò but what Israel believed and 

confessed (Hasel, 68).  Looking at the term in a broader sense from Biblical Theology of the OT, it may 

refer to the creedal kinds of confessions that one finds in various religious denominations. 

 

10. Descriptive:  The idea of Descriptive deals with the fact that an exegesis of the text produces a 

descriptive explanation of what took place at a particular point in history.  This Descriptive element does 

not necessarily translate into an immediate moral application for the present reader.  With reference to 

Biblical Theology, some, like Gabler would say that the Descriptive aspect also means that inspiration 

of Scripture is ñto be left out of consideration,ò for the goal of the Biblical Theologian is to simply 

describe historical events as the writers saw them (Hasel, 16).  In this regard, Stendahl uses the 

dichotomy of ñwhat it meantò versus ñwhat it meansò (Hasel, 29). 

 

11. Prescriptive:  As opposed to the Descriptive idea that Biblical Theology is a ñpurely historical 
enterpriseò (Hasel, 34, 96, 101), the concept of Prescriptive would include the idea that Biblical 

Theology from exegeted historical contexts is also normative and binding upon men today. 
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12. Progressive Revelation:  The concept of Progressive Revelation says that interpreters and theologians 

should be careful to bear in mind that Godôs revealed truth came successively over many ages and that 

one must be careful about not brining latter revelation and theology into the exegesis of antecedent texts.  

Writers like C. K. Lehman (Hasel, 43) and Walter Kaiser (Hasel, 52) have been careful to make this a 

special point of focus in their writings. 

 

13. Diachronic/Synchronic/Cross Sectional:  This expression refers to a way of looking at the Bible and its 

theology according to its historical development one era at a time rather than looking at the meaning of 

the whole Bible all together in a cross sectional fashion according to one historical horizon 

(Synchronic).  Exegetical meanings and Biblical Theology, then, are derived according to immediate 

historical context with proper regard to the concept of Progressive Revelation (Hasel, 102). 

 

14. New Biblical Theology:  One of the characteristics of the New Biblical Theology movement has been 

the desire to go beyond the OT to include the NT when articulating OT theology, thus giving attention to 

the crucial question of the relationship of the testaments and issues of continuity and discontinuity 

(Hasel, 103).  One example of this trend is the way that Brevard Childs uses his canonical approach to 

look at either the entire OT, or for that matter, the entire Christian Bible, as one entire canonical context 

for interpretation purposes (Hasel, 103-111). 

 

15. Genetic Progressive:  The Genetic Progressive idea deals with the concept that the entire Old Testament 

is one unified, unfolding message that all relates together in an organic unity.  The concept overlaps and 

is somewhat synonymous to what is found in the Cross Sectional, Synchronic, or Topical approach to 

the OT (Hasel, 113).  Those who held these views often had an evolutionary kind of view of Israelôs 

religion, seeing Israelôs theology in an evolutionary process (Hasel, 23). 

 

16. Formation of Tradition Method:  Related to the Traditio-Historical concept, the Formation of Tradition 

method relies upon a diachronic approach to OT theology that sees a growing (ñformingò) body of 

religious tradition in the worship of Yahweh (Hasel, 79).  Thus, the ñhistorical process of developmentò 

in Israelôs religion is the to be the main focus of the biblical theologian (Hasel, 80). 

 

17. Multiplex Canonical OT Theology:  This concept (affirmed by Hasel) holds that (1) OT theology is not 

identical with the history of Israel, but should be seen as a theology of the entire OT canon (Hasel, 111).  

(2) The task of OT theology is to provide theological articulations of the themes, motifs, and concepts of 

each book or block of writings according to their final form and that attempts at building theology 

around a Center will inevitably fall short as evidenced by the extreme disparity of opinion in what this 

center might be (Hasel, 112, 113).  (3) While avoiding certain pitfalls of a Cross Sectional, Genetic or 

Topical approach, Hasel believes that this approach does benefit by employing certain concepts within 

these methods (Hasel, 113).  (4) This method will help the theologian avoid the danger wrongly 

superimposing a single theme as the interpretive grid when such a theme may lead to eisogesis (Hasel, 

114).  (5) This approach gives a degree of recognition to the Christian presupposition that the NT exists 

as part of Godôs inspired canon, and as such takes the theological task away from being merely a 

ñtheology of ancient Israelò to that of being a ñtheology of the OTò with all of the implications for later 

fulfillment (Hasel, 114). 

 

18. Evolution/Hegelianism:  The concept of Evolution/Hegelianism (popularized in the mid 19th century) 

eventually got applied to biblical studies by people like Julius Wellhausen as a way of unlocking ñall the 

secrets of historyò in the History of Religions approach (Hasel, 23). 

 

19. Text:  In its widest sense, the term simply refers to the written portion of Scripture at hand.  Many who 

approach the Bible from liberal perspectives make significant (oftentimes unnecessary or misapplied) 

distinctions between ñwhat the text meantò versus ñwhat the text meansò (Hasel, 29-32).  Some of this 
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discussion could be easily resolved if there was a clear distinction between the exegetically derived 

interpretation and how the principles of that text might find present application. 

 

20. Pentateuch/Hexateuch:  The former term traditionally speaks of the first five books of the Bible 

(traditionally written by Moses) while the latter term speaks about the former with the inclusion of 

Joshua (Hasel, 77). 

 

21. Prophets:  In the broadest sense this expression would speak about any human channel chose by God to 

be a recipient and medium of divine revelation.  In terms of the OT, this expression may be used to refer 

to (1) the former prophets (Joshua-2 Kings) and to (2) the latter prophets (Traditionally Isaiah, Jeremiah, 

Lamentations, Ezekiel, and the 12 Minor Prophets), although many would also consider the Book of 

Daniel in this category although Daniel has not been grouped among the prophets in the traditional 

Masoretic canon (Hasel, 43). 

 

22. The Writings/Wisdom Literature/Poetic Literature:  In the Jewish canon these books would generally 

include the Psalms, Proverbs, Ecclesiastes, Song of Songs, Job, Chronicles, Ezra, Nehemiah, Esther and 

Daniel (Hasel, 43). 

 

23. Exegesis/Meaning/Application:  Exegesis traditionally speaks about the process of finding the accurate, 

authorial intended interpretation of the text by the application of grammatical, historical hermeneutics 

(Hasel, 21) whereas Meaning (traditionally) speaks about the content of that authorial intended 

interpretation, i.e., the meaning of a text is its interpretation (Hasel, 15, 77).  Application has 

traditionally consisted of the process of identifying principles from the properly exegeted text and 

seeking to find how those principles have relevance to the present-day reader.  Whereas the 

meaning/interpretation will always be single, there always exists the possibility that one may find one or 

more ways in which the principles from that text may have present application.  The destructive 

consequences of Historical Critical methods (with its negative view of the factuality of the OT) left 

many asking the question how it could even be possible to find application from those OT passages 

(Hasel, 75). 

 

24. Enlightenment:  The late Middle Ages (ca. 14th-16th century) gave birth to an era of human learning that 

would have both positive and negative consequences.  The positive side consisted in a casting off of 

Roman Catholic tyranny in such a way that human learning would make huge strides over the coming 

centuries.  The negative side would include things like ñrationalismôs (i.e., the only basis for truth is that 

which can be demonstrated and understood by human means and reasoning) reaction against any form 

of supernaturalism.  Human reason was set up as the final criterion and chief source of knowledgeò 

(Hasel, 13).  One of the tragic results of this kind of thinking in theological studies was the development 

of ña new hermeneuticò called ñthe historical-critical methodò (Hasel, 13). 

 

25. Liberalism/Neo-Liberalism:  Liberalism, a natural outgrowth of enlightenment skepticism, (1) rejects the 

idea of a God-inspired text, (2) exalts the concepts of naturalism and human reason, and (3) finds its 

major expression in Historical-Critical methods and philosophies.  Hasel makes mention of Paul R. 

Wells who says that someone like James Barr is a good example of a ñwell-defined new-liberalismò due 

to Barrôs views and methods which preclude him from even constructing any kind of biblical theology 

(97). 

 

26. Critical:  The use of ñcriticalò in OT theology (as a new kind of discipline) was spawned in significant 

measure by the writings of Johann Philipp Gabler (1753-1826).  Gablerôs critical method (1) left out 

divine inspiration, (2) focused on individual OT books without regard to a unified purpose or unity of 

the entire OT, and (3) sought to distinguish between several periods of what he saw was old and new 

religions (Hasel, 17). 
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27. Historical Criticism/The New Hermeneutic:  One of the unfortunate outgrowths of the Enlightenment 

was a mindset that placed man and human reason as the final judge of all knowledge.  In liberal biblical 

and theological studies, this eventually developed into a system whose purpose was to explain the nature 

and meaning of the Bible, yet do so while denying its supernatural inspiration (Hasel, 13, 17). 

 

28. New Criticism:  A new branch of literary studies that arose in the 1940s whose prime criteria include the 

ideas that (1) the literary text is an artifact, (2) intentionalism is a fallacy, and (3) the meaning of a text is 

a function of its place in a literary canon (Hasel, 135). 

 

29. Canon Criticism:  A term that is generally associated with Brevard Childs.  Although Childôs does not 
see his canonical critical approach as dependant upon New Criticism, Childôs methods are similar in the 

sense that the interpretation of any given book is said to be dependant upon that books relation to the 

entire canon (Hasel, 135-136). 

 

30. Content Criticism:  Content Criticism concerns the practice of selecting out certain portions of Scripture 

as forming some kind of ñcenterò to biblical theology.  In some cases, the criteria for selecting this 

center does not even come from the Bible itself but some outside source such as scholarly conventions 

or ecclesiastical interests (Hasel, 66, 167). 

 

31. Center (mitte):  Related to Content Criticism above, the idea of a Center has to do with the concept that 

the OT has some type of central, unifying theme that helps to explain what the central message of the 

OT is.  Deissler, in The Basic Message of the Old Testament, would be among those who believe that the 

Old Testament contains a ñunifying centerò (Hasel, 3). 

 

32. Brute facts:  Brute Facts is an expression that speaks about objective, historical events that have 

objective meaning in and of themselves.  Those who hold a critical view of the Bible often reject or 

minimize the possibility of Brute Facts, preferring instead to say that the kerygmatic picture of Israelôs 

history is always an interpreted history (Hasel, 115, 131). 

 

33. Topical Method:  This approach to Biblical Theology is often used either in combination with a single or 

dual center (or without a center) and seeks to explain Biblical Theology by looking at topics that are 

actually derived out of the text and not imposed by external concepts (Hasel, 60). 

 

34. Christomonism:  This expression, found in Wrightôs The OT and Theology (Hasel, 178), refers to the 

situation that arises when one says that ñthe OT can be understood only from Christ because it points 

forward to himò (Hasel, 177).  These ideas can ñpose special difficulties because they telescope the 

virtually eliminate the varieties of biblical testimoniesò and ñsuffer from reductionismò (ibid.). 

 

35. Documentary Hypothesis:  The view that was popularized by Julius Wellhausen that the Pentateuch is a 

compilation from various sources called J (the Jahwist), E (the Elohist), D (the Deuteronomist) and P 

(the Priestly writers).  From the 70s onward this formerly popular view began to lose popularity as the 

scholarly world allowed honest questions and assessments to show how utterly arbitrary and biased this 

view is against traditional views of inspiration (Hasel, 77-79). 

 

36. Myth/Demythologize:  An expression that was often used by liberal theologian Rudolph Bultmann to 

describe the final product of Scripture.  The text did not necessarily reflect factual events, but actually 

represented the accumulated myth/traditions of the religious community.  Bultmannôs views saw a 

(virtual) total discontinuity between the OT and the NT (Hasel, 173).  In Bultmannôs view (often applied 

with reference to NT studies), the job of the Redaction Critic is to Demythologize the text through 

Historical Critical methods to find the true facts that were behind the text. 
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37. Sitz Im Leben:  This German expression literally means ñsituation in life,ò and refers to the concept of 

attempting to study a passage ñwithin its own original historical context,ò particularly the context into 

which ña word was spokenò or in which ñthe book was preservedò (Hasel, 186). 

 

38. Tanakh Theology:  The Jewish writer M. H. Goshem-Gottstein has written that the time is right (ca. 

1987) for a focus on ñJewish Biblical Theology,ò that which he calls Tanakh Theology.  Gottsteinôs 

hope is that this kind of focus would be something that is ñcomplementary to that of the one called 

óhistory of ancient Israelôò (Hasel, 36). 

 

39. Structuralism:  With reference to modern linguistics and its impact on lexical studies and Bible 

interpretation, scholars like James Barr have been ñdependant on modern linguistics in the form of 

French structuralismò with the idea of the study of the Bible as literature (Hasel, 98). 

 

40. Fundamentalism:  In America between roughly 1910-1930 the battle over the battle was fought in what 

has been called ñthe Fundamentalist-Modernist controversyò (Hasel, 27).  Fundamentalism consisted of 

those scholars who fiercely held to the inspiration of the Bible and insisted that faithfulness to God 

dictated separation from those who denied inspiration and/or the supernatural elements of the Bible.  

 

41. Traditio-Historical:  The Traditio-Historical method which arose in the 1930s focuses on ñhistorical 

experiences influencing traditionsò with reference to an evolving Yahweh worship within the nation of 

Israel (Hasel, 71, 73).  Traditio-Historical concepts got incorporated into what came to be called the 

Diachronic Method, which was pioneered by Gerhard von Rad (Hasel, 71). 

 

42. Dialectic (Dialectical Theology):  The idea of Dialectical Theology deals with the theory that Israelôs 
religion was developing in an evolutionary manner throughout the ages.  The nomenclature finds its 

origin in the dialectical philosophy of Hegel.  In the decades after World War I Dialectical Theology 

continued on some of the History of Religions trends of the recent past (Hasel, 18). 

 

43. Deuteronomist:  This concept consists of the theory (held by many scholars with H. H. Schmidt being 

but one of many) that the Book of Deuteronomy was not written by Moses, but was written by a Jewish 

ñYahwistò historian many centuries later (Hasel, 78, 147). 

 

44. History of Religions/Religion-Geschichte:  These philosophies were yet another rationalistic approach to 

the Bible that ñrejected any kind of supernaturalism and attempted to delineate the historio-genetic 

development of OT religionò (Hasel, 18).  Gottlob Kaiser (ca. 1813-1821) was the first to apply a history 

of religions approach, and did so by subordinating all Biblical and nonbiblical aspects under the 

principle of ñuniversal religionò (Hasel, 18). 

 

45. Historie/Geschichte:  The former German term speaks about history in the sense of objective facts from 

the past while the latter expression speaks about history in the sense of community interpretations of 

past eventsðgiving the implication that such interpretations may or may not be fully true to the 

objective facts of past events (Hasel, 73, 110).  With his kerygmatic view of Israelôs history, Von Rad 

would be among those whose view of biblical history is ñhistory of traditionò or ñhistorical experiences 

influencing traditionsò (Hasel, 73). 

 

46. Pietism:  Pietism was a ñback to the Bibleò reaction in Germany by those like Philipp Jacob Spener 

(1635-1705) who were reacting against dead Protestant orthodoxy and liberal scholasticism.  Pietism 

actively sought to know and apply the Bible in daily life (Hasel, 12). 

 

47. Positivism:  Positivism was a philosophically driven idea that held that one should not affirm anything 

as true unless it has been or can be empirically proven to be true.  With reference to historical studies of 
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Israel, this helped fuel the belief that historical critical efforts could establish certainty in Israelôs history 

(Hasel, 119, 126, 131). 

 

48. Normative/Relative:  The concept Normative refers to the idea that something in history has an abiding 

and permanent application.  This idea is in opposition to those issues which are only Relative to the 

original historical context (Hasel, 26).  Historical events that have Normative significance apply to any 

generation as they did in the original context (Hasel, 28, 30). 

 

49. Presupposition:  The idea of Presupposition deals with the fact that all scholars come to the exegetical 

and theological process with a certain type preunderstanding from past studies and experiences.  Such 

Presuppositions may be legitimate and healthy and not result in eisogesis, but other some 

Presuppositions may result in eisogesis (128, 154, 155). 

 

50. Reconstruction:  With regards to OT theological studies, the idea of Reconstruction has to do with the 

effort to gain a ñreconstructed picture of Israelôs history,ò usually through Historical Critical 

methodology (Hasel, 17).  Von Rad was strongly convinced that these kinds of efforts would always fall 

short of what one might achieve through the use of Diachronic studies to gain a Kerygmatic Pictureò of 

Israelôs history (Hasel, 73). 

 

51. Theocracy:  This expressionðderived from a compound Greek termðhas the literal meaning ñruled by 

God.ò  In biblical studies, it is often noted that in the OT, God was exercising His theocratic rule over a 

covenant people (Hasel, 177). 

 

52. Kerygma:  With reference to Diachronic OT studies, the expression Kerygma refers to the idea that 

Israel had a certain (evolving) confession/message (kerygma) about Yahweh and that this confession 

was something that evolved throughout Israelôs history (Hasel, 72). 

 

 

NAMES 

 

53. James Barr:  Barr is an accomplished scholar with extensive research and teaching in areas of including 

interpretation, philology, and semantics.  Despite certain excellent correctives he has provided to 

scholarly excesses, Barr firmly rejects fundamentalism and ñstands in the scholarly tradition of solid 

modern historical criticism, rejecting historical views of inspiration and biblical authorityò (Hasel, 95). 

 

54. Georg Lorenz Bauer (1755-1806):  Held by some to be the first to achieve the goal of writing a strictly 

historical biblical theology (particularly one that makes sharp distinction between the OT and NT) in the 

1796 work Theologie des AT (Hasel, 17). 

 

55. Brevard Childs (ca. 1985):  In 1985 Brevard Childs published his OT Theology in a Canonical Context.  

Childôs basic thesis is that biblical theology should be pursued from the perspective of how the entire 

canon presents truth, and not from the perspective of isolated historical events throughout biblical 

history (Hasel, 5). 

 

56. Eichrodt (ca. 1933-39):  Walter Eichrodt is known for his pioneering work in presenting the ñcross-

section method based on a unifying principle,ò while always holding to the importance of giving 

attention to original historical contexts (Hasel, 26). 

 

57. Johann Gabler (1753-1826):  Gablerôs writings helped spawn the critical method which (1) left out 

divine inspiration, (2) focused on individual OT books without regard to a unified purpose or unity of 

the entire OT, and (3) sought to distinguish between several periods of what he saw was old and new 

religions (Hasel, 17). 
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58. Wilfred J. Harrington:  In 1973 Harrington wrote The Path of Biblical Theology which depicted a 

method that ñsurveys OT and NT theology primarily on the basis of representative theologiesò but is 

generally speaking not successful in dealing with the complex factors that one must deal with in a Bible 

driven theology (Hasel, 2-3). 

 

59. Walter Kaiser:  A conservative theologian whose works in biblical theology (beginning with Toward an 

OT Theology) are driven by careful exegesis with due regard to progressive revelation.  One of Kaiserôs 

major points of emphasis is upon the idea that the OT contains a growing body of redemptive promise 

with the promise of a divine Messiah being at the center of that promise (Hasel, 5). 

 

60. Immanuel Kant:  A philosopher who held that manôs knowledge of the things seen (the phenomena) can 

never get below these surface appearances to the way that things really are (the noumena). 

 

61. Eugene Merrill:  A conservative theologian who believes that the center of biblical theology revolves 

around the idea of God displaying His glory in creation by His rulership through His chosen mediator 

(s). 

 

62. Gerhard von Rad (ca. 1957+):  The first scholar ñwho has ever published a full-fledged diachronic OT 

theology (OT Theology) of the historical traditions of Israel.  Von Rad held that even though Historical 

Critical investigation might produce ña critically assured minimum,ò von Rad believed that a 

ñkerygmatic pictureò obtained through diachronic studies would yield a ñtheological maximumò (Hasel, 

72). 

 

63. Vriezen (ca. 1949):  A Dutch scholar (indebted to both Eissfeldt and Eichrodt) who followed a cross-

section approach to theology, but combined it with a confessional interest (Hasel, 51). 

 

64. Julius Wellhausen (1844-1918):  Wellhausen's Prolegomena to the History of Israel (1878) paved the 

way for the ñHistory of Religionsò idea to begin its dominance.  The writings of Wellhausen (including 

those of Graf and Kuenen) popularized the Documentary Hypothesis view that the Pentateuch was 

written by various sources who were identified as JEDP (Jahwist, Elohist, Deuteronomist, Priestly). 

 

65. Claus Westerman (English printing of his work in 1982):  The author of Elements of OT Theology, the 

University of Heidelberg professor Claus Westerman adopted and applied the ñactualizationò ideas of 

von Rad in which one seeks to created ñcontemporizedò biblical text (Hasel, 75).  Westermanôs 

approach would also include the use of dialectical ideas, especially with reference to ideas regarding 

deliverance and blessing (Hasel, 86).  Westerman believes that the task of OT theology consists of ña 

summarizing and a viewing together or what the whole OT has to say about Godò (Hasel, 91). 

 

66. W. Zimmerli:  A theologian whose book OT Theology in Outline (1978) is organized by theological 

topics and themes.  Nevertheless, Zimmerli firmly believes that OT theology must be seen as a coherent 

whole in which the never-changing Yahweh reveals Himself (Hasel, 67-68). 

 

 

Appendix C:  Definition of Old Testament Theology 

Tim Dane, OT-2, Dr. Engle 

Fall 2007 
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 A Theology of the Old Testament (OTTH) needs, first of all, to be a theological articulation that 

embraces the full scope of all OT data.  For example, to one degree or another, it should embrace the 

substantive data beginning with the opening declarations of Genesis and incorporate Godôs revelation all the 

way throughout the end of the OT canon.  Doing so will indicate these kinds of observations. 

 First, it will show that there is a God of incredible wisdom, beauty, power, and purpose.  Not only is the 

Creator wise, but He also has love of beauty, excellence and order, all of which are reflected in His creation.  

The very fact that He is capable of bringing being out of non-being shows that He is a God of unfathomable 

ability, and finally, the very fact that He does so indicates that there is purpose and design to all that He does.  

The personal God, who makes declarations such as ñLet us . . . ,ò has purpose in all that He chooses and 

accomplishes. 

 Chief among these purposes would be the creation of one particular being, mankind, to reign over His 

creation.  The creator placed mankind on earth as a physical representative of His own very being and invested 

Him, not only with the ability, but also with the authority to rule as a vice-regent in His stead.  Manôs rule was 

to be executed according to the Creatorôs will with wisdom, care and compassion in obedience to the design of 

the Creator.  However, the unfolding account of creation history shows that mankind suffered massive failure in 

this charge. 

 From the time of mankindôs rebellious failure, the text begins to progressively unfold another aspect of 

Godôs purpose.  This aspect of His purpose includes the promise and provision for a redemption of mankind 

from sin and curse, as well as a restoration of the entire creation that was impacted by manôs sin.  The Genesis 

text in verse 3:15 gives this first indication when it speaks of an individual male who will one day come forth to 

destroy the creature that introduced evil and temptation to Godôs creature man. 

The historical unfolding of this purpose shows that this savior would be one of the descendants of a man 

named Abraham, the man to whom God swore an unbreakable oath of covenant relationship.  The descendants 

of Abraham would one day grow from being a mere family into a nationðthe nation called Israel, the sole 

nation on earth with whom God would enter into a covenant relationship.  Godôs purpose also included the 

promise that this human savior would be a king from the nation of Israel, a king who would eventually rule over 
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both his redeemed people Israel as well as all mankind.  This king would be man, but not an ordinary man.  His 

origin and nature would be divine.  The savior-king would be a God-sent divine human being whose sinless 

nature would even enable him to lay down his life as a substitutionary sacrifice to pay the penalty of manôs sin 

and satisfy the horrible wrath of a holy God. 

Godôs desire for His covenant nation was that they embrace and love their promised king, but Godôs 

prophetic revelation also included the promise that they, in their sinfulness, would not only break the covenant 

God had made with them, but also that they would hate and reject the promised savior and brutally put him to 

death. 

The historical failure of mankindðincluding the failure of the nation Israelðwould not, and could not, 

frustrate the perfect purposes of a Sovereign God.  The prophetic word revealed that God the Creator would 

stay faithful to oath to Abraham:  one day there will be a restoration of the nation Israel.  This restoration to 

Israelða restoration that will also usher in a restoration of the entire creationðwill take place upon the second 

advent of the promised savior-king when He comes to rule forever in a redeemed creation. 

Restoration from sin and fellowship with God never happens apart from personal repentance and faith, 

and so Godôs message to mankind has always been that of calling men to trust and obedience.  The prophetsð

Godôs messengersðgave this message to Israel over and over and over throughout the ages, telling the 

rebellious nation that their day of restoration could never happen until they would be willing to do the will of 

God by confessing their sin and seeking Godôs mercy.  This message that brings closure to the Old Testament 

canon is the very message that also applies to each and every human being:  repent from sin and trust in the 

mercy of the promised savior-king and God will forgive and restore. 

 

 

Appendix D:  Relationship of Dogmatic, Systematic, Biblical 

 and Old Testament Theology 

Timothy L. Dane 

OT-2, Dr. Engle (Fall 2007) 

 

 

I would make the following kinds of descriptions and distinctions with reference to the relationship of 

dogmatic, systematic, biblical and Old Testament theology. 

 

I. Dogmatic Theology: 
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Dogmatic theology would represent systematic theology in a general sense, but systematic theology 

that is especially driven by theological and philosophical presuppositions.  In other words, dogmatic 

theology is theology that is agenda driven.  It would appear that the usage of the expression in times 

past was often considered basically equivalent to systematic theology, but it does not seem to have 

always represented systematic theology as conservatives might define it today. 

 

II.  Systematic Theology: 

 

Systematic theology should represent a comprehensive, articulated theological system that is under 

girded by a biblical theological from the sound exegesis of the entire canon.  This theological system 

should have the exegeted Word of God as its primary data source.  However, systematic theology 

should be applied to all of life in a way that tested and true extra biblical data (e.g., General 

Revelation and even factual human observations of Godôs creation) might be allowed to integrate 

with that previously articulated biblical theology.  Systematic can and should also embrace things 

like deductive reasoning and philosophical concepts to the extent that such practices can truly aid in 

forming a comprehensive theology that cohesive within itself and consistent with all the biblical 

data.  Systematic theology will operate on the basis of a synchronic approach that seeks to look at 

the entire canon from a single time perspective.  In other words, Systematic theology will look at all 

the passages without regard to the fact that all of these truths came piece by piece over many ages 

(i.e., the concept of Progressive Revelation). 

 

III.  Biblical Theology: 

 

Biblical theology is an explanation of the themes and motifs that one derives from a comprehensive 

exegesis of the biblical text.  Unlike Systematic theology, Biblical theology will have only the Bible 

as its data source.  Biblical theology should give careful distinction to the categorized themes and 

motifs that come from one particular writer or perhaps from one particular era.  Thus, Biblical 

theology does not seek, as a driving principle, to operate on the basis of a synchronic approach like 

Systematic theology (i.e., an approach that looks at the entire canon in one blockðOT and NTð

without regard to the fact that all of these biblical truths were revealed over a very long period of 

time. 

 

IV.  Old Testament Theology: 

 

Old Testament theology would seem to almost be a mixture of Biblical theology and Systematic 

theology, only restricted to the Old Testament as a data source.  Old Testament theology should look 

at what kinds of themes and motifs one can identify and categorize from the Old Testament.  Ideally, 

by definition this Old Testament theology would not include NT data.  One might present a 

reasonable argument that an Old Testament theology could include the gospels as part of its data 

source since the gospels in a very real sense still are part of the OT (some may argue the point, but 

there is a sense in which this is true).  From a Jewish canonical perspective, though, an Old 

Testament theology would be driven only by the canonical Hebrew text.  This Old Testament 

theology would articulate the complete theology at the close of the Old Testament era from a person 

who was thoroughly acquainted with the entire Old Testament and what it teaches. 

 

 

Appendix E:  Ten Pivotal Passages for OT Theology 

Tim Dane, OT-2 

Dr. Engle, Fall 2007 
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1. Genesis 1-3:  I see this as a pivotal passage for the following reasons. 

 

a. It shows the origin of the physical universe. 

b. It reveals much about the nature and purpose of mankind. 

c. It suggests that Godôs exercise over creation through mankind is a central theological concept. 

d. It directly links together the idea of divine blessing with fruitfulness, creaturely creativity, and 

stewardship. 

e. It shows the order and relationship of Godôs created beings to one another. 

f. It shows how the entrance of sin brought corruption and death to Godôs creation. 

g. It provides the first promise that one day a male child (a savior) will come into the human race to 

destroy the tempter. 

 

 

2. Genesis 12:1-3:  I see this as a pivotal passage for the following reasons. 

 

a. It shows how the preliminary promise of a Savior (cf. Gen. 3:15) has been localized into one 

particular post-deluvian familyðthe family of Abraham. 

b. It shows how Godôs purpose for this family, the family that would ultimately come to be known 

as ñIsrael,ò would include (1) the permanent promise of ñland,ò (2) the permanent promise of 

ñseed,ò and (3) the permanent promise of ñblessingò (blessings to Abraham and his seed and 

blessings to the entire human race through Abraham and his seed). 

 

 

3. Genesis 49:8-12:  I see this as a pivotal passage for the following reasons. 

 

a. This passage comes at the close of the patriarchal age. 

b. This passage shows that the promise of a Savior King is still alive. 

c. This passage shows that worldwide submission will be rendered to this king. 

d. This passage narrows the promise from Abraham down to the tribe of Judah. 

e. This passage helps to provide the messianic link to the post-patriarchil age (e.g., Ruth 4:18-22; 2 

Sam. 7:12-16). 

 

 

4. Psalm 1:  I see this as a pivotal section for the following reasons. 

 

a. It shows the supreme value of Godôs instruction. 

b. It shows the blessing of listening to, believing, and obeying Godôs instruction. 

c. It shows the horrible and eternal consequences of disregarding Godôs instruction. 

 

 

5. 2 Samuel 7:12-16:  I see this as a pivotal passage for the following reasons. 

 

a. This passage permits one to make a connection with the earlier messianic (kingly) promises to 

the patriarchs some 800+ years earlier (Gen. 49:10). 

b. This passage explains that a descendant of David will enjoy the unconditional promise of an 

eternal kingdom. 

 

 

6. Isaiah 9:6-7:  I see this as a pivotal passage for the following reasons. 

 

a. This passage comes at a time when covenant disloyalty is about to result in Godôs punishment of 

His covenant people. 
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b. This passage assures that after an indefinite but extended period of punishment, God will fulfill 

His promised restoration of Israel by sending a divine/human king to deliver them from every 

woe. 

c. This passage shows that Israelôs final restoration will usher in a never-ending age of peace and 

righteousness. 

 

 

7. Isaiah 52:15-53:12:  I see this as a pivotal passage for the following reasons. 

 

a. This text shows that the cost of restoration can only be paid by the violent death of Godôs chosen 

Servant. 

b. This text shows that the victorious death of this Servant will result in resurrection and supreme 

exaltation and blessing for both Him and His people. 

 

 

8. Daniel 9:24-27 

 

a. This text shows a specific chronology of Godôs plan for the world. 

b. This (virtually post-exilic) text shows that Godôs plan for Israel and the world involves many 

horrible, future conflicts. 

c. This (virtually post-exilic) text shows that Godôs plan for Israel and the world involves a future 

restoration into a perfect and sinless world. 

d. This (virtually post-exilic) text shows that Godôs plan for Israel and the world involves the 

coming of the Messiah who must be rejected and violently slain for sin, and all of this before the 

destruction of Israelôs second temple. 

e. This (virtually post-exilic) text shows that Godôs plan for Israel and the world involves a 

prophetic gap in between the first advent of the Messiah and His second advent.  History shows 

that this gap includes (1) the destruction of Israelôs second temple, and (2) one final, seven-year 

period of conflict. 

 

 

9. Zechariah 6:9-15:  I see this as a pivotal passage for the following reasons. 

 

a. Building on the promises of other pre-exilic prophets, this post-exilic text shows that Godôs 

promise of a Savior is still alive. 

b. Building on the promises of other pre-exilic prophets (e.g., Ps. 110), this post-exilic text shows 

that the coming Savior will hold a complex office (King, and Priest, and for that matter, Prophet, 

although not explicit in this text). 

c. This text shows that the Babylonian captivity and subsequent release has not fulfilled earlier 

prophecies that speak of both (1) tribulation and especially (2) restoration unto a perfect, eternal 

order of righteousness and peace. 

 

 

10. Zechariah 12-14:  I see this portion of Scripture as pivotal for the following reasons: 

 

a. It gives explicit prediction about Godôs prophetic program for mankindðincluding Jews and 

Gentiles. 

b. It was written after the Babylonian exile had come to a formal end.  Therefore, the prophecies 

therein cannot be misrepresented as being fulfilled in either the Babylonian captivity or the 

return from captivity. 

c. The clarity of the language argues persuasively against this section of Scripture having 

fulfillment in any historical events up and including to the present age. 
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Appendix F:  Timothy L. Dane, Advanced Hermeneutics, Dr. Thomas, Fall 1995 

 

 NEW TESTAMENT USE OF THE OLD TESTAMENT  

 

 

 Introduction 

 

 

 A long history of discussion surrounds the NT use of the OT.  Ellis points out that such questions were 

being raised by students in the theological schools at Alexandria, even in the earliest centuries of the Christian 

church.  Irenaeus, who lived quite a distance from Alexandria in the mid second century, also gave attention to 

issues concerning the textual background of OT citations in the NT.1 

 Central to the debate are some very significant hermeneutical questions which still continue to be of 

great interest up to this present day. 

 In this study, discussion will be given to the different ways that NT writers made use of the OT.  This 

will be done by presenting recent works from those who have studied the issue in significant detail.  The 

findings of these scholars will be evaluated and compared for strengths and weaknesses, and recommendations 

wil l be made therefrom. 

                                                 
    1E. Earle Ellis, The Old Testament in Early Christiani ty  (Grand Rapids:  

Baker, 1991), p. 54.  



  

 

 

Progressive revelation 

 

 Within these evaluations, consideration will be given to the nature of Scripture itself.  

Considerable attention will be given to the nature of progressive revelation, that is, the way 

in which Scripture was given by God in incremental stages.  As redemption history 

progressed through the ages, God gave greater and greater light about His own person, 

purposes, and plan of redemption.  Sometimes this new revelation was building upon a truth 

that had been given previously through explicit declaration; sometimes the new light was an 

amplification of a previous allusion; and sometimes this revelation was totally new, not 

having been mentioned in any previous Scripture. 

 In light of progressive revelation, we should ask the question whether or not it was 

even considered unusual for Christ or the apostolic church to appeal to Scripture on a basis 

other than the literal, grammatical, historical method.  Were the NT writers using the OT in a 

way that was suspect (either by our modern standards or those of the first century)?  Or, were 

they simply following the current exegetical practices of the day (practices which may not 

have demanded perfect accuracy)?  Or, were they acting in perfect accord with the Spirit of 

God, who was directing their pen to write errorless, inspired Scripture? 

 

 

Hermeneutical questions for today 

 What about the church today?  Is it legitimate for the church to use the same methods 

that Christ and the apostles employed?  What kind of hermeneutics should we employ in our 



  

interpretation of Scripture?  Is it legitimate for one to find types in the OT which might not 

be discerned using a literal, grammatical, historical method of exegesis? 

 These are all crucial questions on which many today do not agree.  The issues are also 

of particular importance to a paper like this.  As the data is presented and brought to a 

conclusion, it is believed that the reader will see that though the issues demand diligent 

effort, the problems are not insurmountable.  The first topic to be considered will be the 

number of OT citations in the NT. 

 

 

 Statistics on New Testament Uses of the Old Testament 

 

 

 One can find a wide variance of figures among those who document statistics in this 

area.2  Part of the problem is that it is not necessarily easy to identify and classify OT 

                                                 
    2Ellis lists quotations at "some 250 times or, if allusions 

are included, over  2500 times."  He points out that various 

factors make it difficult to classify with precision.  Many 

passages are used more than one time, while some cita tions 

merge several OT passages into one citation.  Ellis presents 

the following statistics as the a pproximate numbers for the 

majority of specific quotations:  synoptic Gospels, 46; John, 

12- 14; Acts, 23 - 24; Paul, 78 - 88; Hebrews, 28 - 30 (ibid., p. 53); 

Nicole's figures for direct quotations are 295, almost 20% 

higher than those Ellis lists.  Nicole point s out that if one 

includes allusions, the estimates vary widely:  anywhere from 

613 to 4105 (Roger Nicole, "The Old Testament in the New 

Testament," in The Expositor's Bible Commentary , vol. 1, gen. 

ed. Frank E. Gaebelein [Grand Rapids:  Zondervan, 1979], p. 

617).  



  

citations.  Sometimes a citation will be introduced by some kind of formula,3 while at other 

times there is direct quotation without any sort of indicator.4  Also, citations may involve 

numerous OT passages which are strung together in a chain, perhaps connected with only the 

word "and."5   On the other hand an OT citation may be nothing more than a mere allusion 

which does not correspond exactly to the OT passage from which it is believed to come.6  

Such is often the case in the Book of Revelation.  Thomas points out that though there are 

278 allusions in this book of 404 verses, there is not one direct quotation from the OT.7   

                                                 
    3Cf. Matthew 1:22:  "Now all this took place that what was 

spoken by the Lord through the prophet might be ful filled, 

saying . . . ."  

    4Cf. Matthew 27:46:  "And about the ninth hour, Jesus cried 

out with a loud voice, saying, `Eli, Eli, la ma sabach th ani?' 

that is, `my God, my God, why hast Thou forsaken me?'"  

    5Cf. 1 Peter 2:7 - 8:  "The stone which the builders rejected, 

this became the very corner stone, and  a stone of stumbling and 

a rock of offense."  In this citation Peter links tog ether 

references to Psalm 118:22 and Isaiah 8:14, respec tive ly.  

    6Clear but unspecified allusion can be seen in the way that 

John makes reference to Psalm 2:8 - 9; Isaiah 30:14; and Jeremiah 

19:11 in Revelation 2:26 - 27:  "To him I will give authori ty 

over the nations; and he shall rule them with a rod of iron, as 

the vessels of the potter are broken to pieces."  

    7Robert L. Thomas, Revelation 1 - 7 (Chicago:  Moody, 1992), p. 

40; Ellis adds that neither are there any explicit OT citations 

in Philippians , Colossians, 1 and 2 Thessaloni ans, Titus, 

Philemon, 1 - 3 John, or Jude (Ellis, The Old Testament in Early 

Christianity , p. 53).  



  

 No matter what numbers one finally settles on, it remains a firm reality that the NT 

writers made extensive use of the OT; these early missionaries "presented their message by 

proclamation, exhortation, and argument, using the Old Testament to authenticate their 

claims."8 

 Now we ask the question, "What were the ways in which the NT writers used the 

OT?"  In answering this question we will not interact greatly with the liberal opinions of 

those who reject the inspiration, innerancy, or authority of the Scripture.  Furthermore, 

redactional or midrashic views which contradict inerrancy doctrines are not consistent with 

evangelical convictions and are simply to be rejected as illegitimate.9 

 

 

 Views on the New Testament Use of the Old Testament 

 

 

 A good starting place is Darrell Bock's article on NT use of the OT.10  Bock 

simplifies the analysis by placing the major current views into four categories.  He labels the 

views, and those who hold them, as follows:  (1) the full human intent school (Walter C. 

                                                 
    8S. Marion Smith, "New Testament Writers Use of the Old 

Testament," Encounter  26/2 (Spring 1965):  239.  

    9David L. Turn er, "Evangelicals, Redaction Criticism, and 

Inerrancy:  The Debate Continues," Grace Theological Journal  

5/1 (1984):  44.  

    10Darrell L. Bock, "Evangelicals and the Use of the Old 

Testament in the New, part 1," Bibliotheca Sacra  142/567 (July -

September 19 85):  209 - 23; part two of Bock's article was 

published in the following October - December issue.  



  

Kaiser, Jr.);11 (2) the divine intent/human words school (S. Lewis Johnson; J. I. Packer; Elliot 

E. Johnson);12 (3) the historical progress of revelation and Jewish hermeneutical school (E. 

Earle Ellis; Richard Longenecker; Walter Dunnett);13 (4) the canonical approach and the NT 

priority school (Bruce K. Waltke).14 

 

 

The full human intent school 

 The basic premise of view 1 is that "if hermeneutics is to have validity then all that is 

asserted in the Old Testament passage must have been a part of the human author's 

intended meaning" (emphasis Kaiser's).15  Kaiser states that it is an absolute necessity that 

we establish a "single sense to any writing," especially Scripture.  He adds, "to accept a 

manifold sense makes any science of hermeneutics impossible and opens wide the door for 

all kinds of arbitrary interpretations."16  Based on this statement, Kaiser would seem to slam 

the door shut for any possible meaning beyond that which the OT prophet foresaw.  

Evangelicals can gladly agree with Kaiser's insistence that original context and authorial 

                                                 
    11Ibid., p. 210.  

    12Ibid., p. 212.  

    13Ibid., p. 216.  

    14Ibid., p. 219.  

    15Ibid., p. 210.  

    16Walter C. Kaiser Jr., The Uses of the Old Testament in the 

New (Chicago:  Moody, 1985), pp. 25 - 26.  



  

intent must the starting place for exegesis, but we ask the question, "Is his position fully 

supportable from Scripture?"  Also, does Kaiser actually hold this view in practice, the way 

certain statements might imply, or does he allow for the possibility that an OT text might go 

beyond a single meaning? 

 Kaiser presents what he sees as five major ways in which the NT writers used the OT.  

He calls these (1) the apologetic use (Acts 2/Ps. 16; Matt. 2/Hos. 11); (2) the prophetic use 

(Acts 2/Joel 2); (3) the typological use (1 Cor. 10/Ps. 40); (4) the theological use (Heb. 

3/Amos 9); and (5) the practical use (1 Cor. 9/Deut. 25).  Again, Kaiser's basic premise is 

that in each of these categories the OT writer had as part of his intent the later NT usage. 

 

 

 Authorial intent and understanding.  A question that quickly arises is this, "What 

about 1 Peter 1:10-12?"  Kaiser deals with that question early in his book and presents this as 

the conclusion:  the OT author did in fact understand the content of what they prophesied 

concerning the Messiah; however, they simply did not understand the timing  of when He 

would come and when these events would take place.  In Kaiser's view, the prophets did 

"have an adequate understanding of the subject" even though it may not have been a 

"comprehensive control of all the particulars and parts that belong to that subject."17  To lend 

support to his view, Kaiser appeals to the Book of Daniel. 

                                                 
    17Ibid., pp. 18 - 21; Kaiser is not alone in his view of 1:10 -

12.  A. T. Robertson is one of various commentators who holds 

the similar view that the prophets understood that they were 

speaking about Messiah, bu t just did not know what the timing 



  

 Kaiser takes the reader to Daniel 12:6 where Daniel asks the question:  "How long 

will it be until the end of these wonders?"18  Kaiser's purpose is to explain how it is that 

Daniel said in verse 8 that he "could not understand."  Kaiser states that the only thing Daniel 

did not understand was when these events would take place, but to support this conclusion he 

appeals to another verse (8:27) in a totally different context.  Furthermore, he does not even 

tell the reader that he is doing so.  He says that the reason Daniel was exhausted and sick 

(8:27) was because he did not understand when these messianic end-time predictions would 

be fulfilled.  However, the very verse that he cites as proof for his position actually argues 

against his view, for in 8:27 Daniel goes on to say the following:  "I was astounded and there 

was none to explain it." 

 Daniel did not understand his second vision (chapter 8) and nothing indicates that 

mere timing is the issue.  This is why Gabriel comes in chapter 9; it is to give Daniel 

"understanding of the vision"  (9:23).  Kaiser tries with diligence to argue his point, but it is 

                                                                                                                                                       
would be (cf. A. T. Robert son, Word Pictures in the New 

Testament , vol. vi [Grand Rapids:  Baker, 1933], p. 85); this 

position does not mean, however, that the prophets understood 

everything  except the time of Messiah's  coming.  Hiebert is 

right for pointing out, "They foresaw a Christ, but they could 

not foresee Jesus; they could give to their Christ no definite 

position in future history.  The One whose coming they foresaw 

did not fit any familiar pattern" (D. Edmond H iebert, 1 Peter  

[Chicago:  Moody, 1975], p. 75).  In other words, it was not 

possible for the OT prophets to put together all the messianic 

prediction and reconcile a conquering Messiah with a suffering 

Messiah.  

    18Kaiser, The Uses of the Old Testament i n the New , pp. 22 -

23.  



  

questionable whether Scripture can fully support his view.  Though it may very well be 

possible that the prophets understood in some way they were predicting beyond the 

immediate horizon, it seems from this passage and various others that OT predictions were 

not always fully grasped by the prophets. 

 

 

 Types.  Bock observes that Kaiser's position, as stated, would mean that he "rejects 

sensus plenior, dual sense, double fulfillment, or double meaning."  However, he also points 

out that Kaiser does have a place for typology, which he sees as having four elements:  

historical correspondence; escalation; divine intent; and prefigurement.  For Kaiser, though, 

typology is "not prophetic nor does it deal with issues of meaning; rather it is merely 

applicational."19 

 Kaiser makes repeated references to the fact that his position is basically the same as 

Willis J. Beecher's, the so-called "concept of promise theology."  In Kaiser's words, the idea 

goes like this, 

 God gave the prophets a vision of the future in which the recipient saw as intimate 

parts of one meaning the word for his own historical day with its needs and that word 

for the future.  Both the literal historical sense and the fulfillment were conceived of 

as one piece. . . . More was involved in this vision than the word spoken prior to the 

event and the fulfilling of the event itself.  There was the common plan of God in 

which both the word, the present historical realization, and the distant realization 

shared.20 

                                                 
    19Bock, "Evangelicals and the Use of the Old Testament in the 

New," p. 211.  

    20Kaiser, The Uses of the Old Testament in the New , p. 29.  



  

These events often revolved around generic or corporate terms, such as "seed," and referred 

to historical antecedents as well as realities to come.  Kaiser adds, 

 every historical fulfillment of the promise was at once a fulfillment and a sample, 

ernest, or guarantee of whatever climactic event it likewise often pointed forward to 

by virtue of the wholeness and singularity of the meaning in that word.21 

 It seems that although he is using different terms to describe his position, Kaiser is 

very close in practice to a sensus plenior meaning.  He continues to hold his position, 

however, that human authorial intent is always present. 

 Another factor in Kaiser's argument is that the whole context from which the OT 

citation is taken must often be taken into consideration.  In other words, if a NT citation only 

quoted one verse or a part of a verse, the force of that citation must be found from the larger 

context of the OT passage.22  Also, if the author used a term that could refer to both a plural 

referent (like Israel as "son") and an ultimate singular referent (like Jesus as "son"), then this 

term should clue in the reader that a type is perhaps intended.  For example, in Matthew's 

apologetical use of Hosea 11, the important considerations are (1) a corporate collective term 

like "son," and (2) Hosea's context of God's covenant love for His son (Israel in Hosea and 

Christ in Matthew). 

 Concerning this passage Kaiser believes that Hosea realized that he was writing about 

something more than just the immediate destiny of Israel.  He says that Hosea did not write a 

prophecy, but that this is "biblical typology at its best, for it begins with a clear divine 

                                                 
    21Ibid.  

    22Ibid., p. 51.  



  

designation, is limited in its sphere of operation to the act of preservation and deliverance, 

and is circumscribed in its effects:  the redemptive action of God in history."23  Kaiser pres-

ents some excellent evidence in support of his explanation of a very difficult hermeneutical 

question. 

 Kaiser also believes that types should be discernable through a literal, grammatical, 

historical interpretation and contain the following elements:  (1) the type must be historical, 

concerning some OT person, event, or institution; (2) there must be some discontinuity 

through escalation; (3) there must be some continuity through prefiguration; and (4) there 

must be a clear divine intent and not merely passing resemblance.24  It is debatable whether 

or not one can demand that types are discernable through a literal, grammatical, historical 

exegesis of the OT text, but the rest of Kaiser's guidelines are good. 

 His closing comments on types includes the thought that one might look for clues 

such as the mention of terms like "new," the use of technical and theologically loaded terms, 

and the mention major biblical events or themes.25 

 

 

 The cumulative nature of promise.  In his section on prophetic uses of the OT, Kaiser 

makes mention of the cumulative nature of promise in special revelation, beginning with 

Eve, Shem, and the patriarchs, and continuing to Haggai, Zechariah, and Malachi.  

                                                 
    23Ibid., p. 53.  

    24Ibid., p. 106.  

    25Ibid., p. 121.  



  

Concerning these promises, Kaiser says, "It ever remained as God's single, cumulative 

promise."  Also, he adds, almost every commentator agrees that this single plan often occurs 

with a phenomenon known as prophetic foreshortening.  That is, 

 The perspective of the prophet in certain predictive passages often simultaneously 

included two or more events that were separated in time at their fulfillment, yet there 

often was no indication of a time lapse between these various fulfillments in the 

predictive words as they were given.26 

This certainly seems to be the case in passages like Isaiah 9:6, among others, and is a good 

observation. 

 His section on the theological use of the OT builds on these same ideas.  He approves 

of the idea that the OT must be considered as theologically relevant to NT interpretation, 

though he does not believe that it is the basis for the interpretation of a NT text.27  

Elaborating on his repeated plea that we can look backwards into antecedent revelation for 

theology, but not forwards, he says: 

 The Old Testament has a valid and strong contribution to make to the ongoing 

theology found in the New Testament. . . . We can honestly point to a strong line of 

continuity between the testaments in themes, concepts, issues, and the divine program 

and beneficiaries of that everlasting plan.28 

 In conclusion, one can make the following observation:  whether or not one agrees 

with all the details of kaiser's view, it must be admitted that he presents some very good 

arguments which explain the issue adequately.  We can also take note of his closing words 

                                                 
    26Ibid., p. 63.  

    27Ibid., p. 145.  

    28Ibid., p. 151.  



  

concerning the difficulties:  "There is nothing approaching a consensus within the believing 

or scholarly communities either on the definition or the ways typology is to be used in 

biblical studies."29 

He also adds the following closing thought:  "When exegesis will observe those characteris-

tics [historical correspondence, escalation, prefiguration, divine intent], it will be clear that 

there are some large sections of biblical truth intended by God to be prophecies."30 

 

 

The divine intent/human words school 

 A reading of S. Lewis Johnson's book reveals many shared perspectives between 

Kaiser and Johnson.  For example, Johnson declares his agreement both with Kaiser and John 

Calvin, who have both said that when the NT made a citation from the OT, it must have 

"applied to their subject, perverted not the Scripture, and did not turn the Scripture into 

another meaning."  In other words, says Johnson, "they must faithfully represent the meaning 

of the Old Testament text on the point the New Testament author is making."  Furthermore, 

"the meaning the New Testament author finds in the Old Testament text must really be 

there."31  However, in distinction from Kaiser, Johnson believes that the OT text may hold 

                                                 
    29Ibid., p. 231.  

    30Ibid., p. 232.  

    31S. Lewis Johnson, The Old Testament in the New  (Grand 

Rapids:  Zondervan, 1980), p. 11.  



  

more than the original author saw, but never less, and never anything that is contradictory to 

the passage. 

 One sees additional shared perspectives when Johnson comments on the nature of 

progressive revelation and the cumulative effect of biblical theology.  Commenting on 

Hebrews 1, he says that the NT writers looked at the OT from the perspective of "the 

completion of divine revelation, finding in the book clear prophecies of Him that were only 

seminal to the Old Testament saints."  That is, as the messianic promise gained more and 

more light, it was only natural that the NT should bring out its fullness.  What is the ultimate 

fulfillment of this promise?  It is in the incarnation of Christ and the final dwelling of God 

with mankind.32 

 The differences between Kaiser and Johnson come out more as Johnson discusses 

biblical typology.  Johnson says,  "It is clear from the use of the Old Testament in the New 

Testament that there may exist more than one sense in the same Scripture."  He also says, 

"many texts have a meaning that goes beyond their normal and historical sense [emphasis 

mine], valid though that [the normal historical sense] surely is."33 

 Johnson adds that the human author of the OT type did not generally intend that the 

type be predictive, though divine intent was certainly always present.  Otherwise, as in the 

case of Matthew's use of the OT, if there were no divine intent, there could be no 

                                                 
    32Ibid., p. 92.  

    33Ibid., p. 49.  



  

fulfillment .34  In other words, in Johnson's view, the human author did not always have a 

comprehension of that which God was speaking through him.  Authorial intent was always 

present, but at times that intent was only in the mind of God.  Johnson sees himself in the 

same camp as Augustine by holding that the "New Testament lies hidden in the Old, and the 

Old is made plain in the New."35 

 Johnson urges that the NT provides a pattern for the church.  He writes: 

 If the apostles are reliable teachers of biblical doctrine, then they are reliable 

instructors in the science of hermeneutics.  And what better way is there to discover 

their hermeneutics than to investigate their use of the Old Testament Scriptures.36 

 We must ask the questions, though, "Are we apostles?" "Do we operate under the 

same guidance of the Holy Spirit when we read the NT, as they did when they wrote the 

NT?"  The answer to both questions is "No!"  Surely this is the answer Johnson himself 

would give as well.  Therefore, this writer suggests that because we cannot meet these condi-

                                                 
    34Ibid., p. 56.  Is it pos sible that there is good content in 

both Kaiser's and Johnson's arguments?  Could it be that a 

mediating view is possible?  If so, then some degree of human 

intent in the type was always sensed, but the fullness of the 

divine intent was not brought out unt il the Holy Spirit brought 

out that fuller meaning through progressive revela tion.  Such a 

view would satisfy Johnson's demand for the presence of all 

three elements of a type, namely, (1) historical reality; (2) 

correspondence; and (3) predic tion with a t least divine intent 

(p. 66).  

    35Ibid., p. 21.  

    36Ibid., p. 23.  



  

tions, we do not have a blank check for finding types or a sensus plenior meaning wherever 

we fancy. 

 Does this mean that types are wrong or must be restricted to a view which demands 

original authorial intent? Again, the answer this writer suggests to both questions is "No."  

To the former question we point out that there is great agreement that types do exist and are 

legitimate.  To the latter, we appeal to those passages where authorial intent simply does not 

seem to be present (like the examples from Daniel presented in Kaiser's section).  It is simply 

beyond reason to think, for example, that Moses saw Christ in Melchizedek when he wrote 

about him in Genesis 14.37  Such a view violates both the grammar of the passage and the 

nature of progressive revelation, a factor which Kaiser himself insists must be observed.  

Though we cannot deny the possibility that the OT author always had understanding of what 

he wrote in prophecy or typology, it appears that such simply is not the case in an absolute 

sense. 

 In summary, Johnson allows for a decreased emphasis on the original human author's 

intent and understanding.  His perspective on types is that the apostles understood all these 

typological hermeneutical principles (through the Holy Spirit) and that this was how they 

                                                 
    37Bock notes that the terms that are used to protect the 

connection between divine intention and human author's 

intention are sensus plenior or references plenior.  Bock 

states that th e former description is preferred by J. I. Packer 

with the implication that Packer's limitation is "slightly more 

open - ended that Johnson's (Bock, "Evangeli cals and the Use of 

the Old Testament in the New," p. 215).  



  

used the OT.  In Johnson's opinion, the apostle's hermeneutical methodology was not only 

legitimate, but it is also the pattern that we should employ in our exegesis of the text (though 

with great care).38 

 

 

The historical progress of revelation and  

Jewish hermeneutical school 

 

 Bock cites E. Earle Ellis as one who espouses the view which is defined as this:   

 The main characteristic of this school of thought is its utilization of historical factors 

in assessing the hermeneutics of the relationship of the two testaments. . . . Jewish 

roots of Christianity make it a-priori likely that the exegetical procedures of the New 

Testament would resemble to some extent those of then contemporary Judaism. . . . 

The New Testament writers got their perspective from Jewish exegetical techniques 

and from Jesus.39 

 Perhaps one of the most disturbing elements of this school of thought is that it tries to 

define Scripture according to the standards of non-canonical writings and equate the NT use 

of the OT with the practices of ordinary writers of the day.  For example, one sees references 

to concepts like pesher,40 midrash,41 Hillel's rules of interpretation,42 or Qumran exegesis 

                                                 
    38Ibid., p. 67.  

    39Bock, "Evangel icals and the Use of the Old Testament in the 

New," p. 217.  

    40Ellis explains pesher as interpretation in which the pesher 

is equivalent to something like "this is," or "this is that 

which" (Ellis, The Old Testament in Early Christian ity , pp. 68 -

69).  

    41Ellis delineates two kinds of midrash, implicit and 

explicit.  He says that the former is an interpretive para -

phrase and the latter consists of a quoted portion of Scrip ture 



  

techniques as the basis for the NT writings.43  This school of thought holds that all of these 

phenomena were considered as acceptable methods for the handling of literature in that day.  

Therefore, if the NT writers used these same techniques, it would have been acceptable as 

legitimate by both Gentiles and Jews. 

 The major weakness with this view, however, is that it denies the necessity of single 

meaning, and seriously compromises on the accuracy of the text.  Those who hold this 

position minimize or ignore the importance of accuracy in the biblical text. 

 

 Compatibility of various positions.  In spite of some of the glaring difficulties, and 

also the not so evident problems with this view, we need to ask the question, "Is there any 

legitimacy to any of its claims?"  For example, consider the following statement: 

 This view also emphasizes that when the New Testament writers read the Old 

Testament, they did so out of a developed theological picture both of messianic 

expectation and salvation history.  Thus, the theology of the Old Testament and in 

some cases that theology's development in intertestamental Judaism affect these 

writers.44 

                                                                                                                                                       
combined with a commentary.  He says that this tech nique "was 

an established  practice in first century Judaism in the 

synagogue service as well as academic schools" (ibid., pp. 66, 

91- 92).  

    42Ibid., pp. 130 - 32.  

    43Ibid.  

    44Bock, "Evangelicals and the Use of the Old Testament in the 

New," p. 217.  



  

This statement seems like a fair proposition in itself and is consistent with the views of both 

Kaiser and Johnson.  Furthermore, this statement surely seems consistent with the 

confessions of people like Mary (Lk. 1:46-55), Zacharias (Lk. 1:68-79), Simeon (Lk. 2:29-

32), and Anna (Lk. 2:38).   

 A question one might ask is this, "Is it legitimate to hold a view like Kaiser's (which 

demands a literal grammatical hermeneutic, at least some degree of intent by the original 

author, and which builds on progressive antecedent revelation) in conjunction with 

Johnson's view that OT prophecies do at times go beyond authorial understanding, and 

Ellis'  view that the NT writers were in fact shaped to some extent by their own culture and 

also informed by the cumulative theology of antecedent progressive revelation?"  With the 

exception of explicit authorial intent by the human author (Kaiser), there is no apparent 

reason why one might not see compatible elements in each of these views. 

 

 

 Spirit given sensus plenior or midrash?.  As Bock points out, sensus plenior is often 

the phenomenon to which writers appeal in order to justify the manner in which the OT is 

handled when pesher and midrash are suggested.  Ellis is not so quick to embrace this idea 

fully, though.  He says that all in all, "it is doubtful that sensus plenior provides an acceptable 

hermeneutical tool to explain the New Testament's interpretation of Scripture."45 

                                                 
    45Ellis, The Old Testament  in Early Christianity , p. 73.  



  

 Peter Blaser's article on Paul's use of the OT suggests that there is both "a real affinity 

as well as a profound  difference" between Paul's hermeneutics and those of contemporary 

rabbinical exegesis.46  Blaser's closing words include the following comments:   

 It is true that kinship exists between Pauline exegesis and the rabbinical methods of 

interpretation; however, in his fundamental attitude toward the whole of Scripture, St. 

Paul is worlds apart from his former teachers. . . . and thus, one cannot speak of 

arbitrariness in Pauline exegesis, in spite of his rabbinical method.47 

 Balentine also makes note of the significant differences between NT methodologies 

and those found in Qumran literature.  He writes, 

 Qumran theology is dominated by a messianic hope, by a forward look toward the 

coming fulfillment of the Old Testament Scriptures.  Qumran exegesis reflects this 

eschatological outlook.  The New Testament too has an eschatological perspective, 

but the New Testament perspective is not only eschatological but Christological. . . . 

Hence, whereas Qumran interpretation of the Old Testament was characterized by a 

forward look toward coming fulfillment, New Testament interpretation of the Old 

                                                 
    46Peter Blaser, "St. Paul's Use of the Old Testament," 

Theology Digest  11/1 (Winter 1954):  51; Blaser suggests the 

following similarities:  (1) the same introductory formulas; 

(2) same modes of expression, e.g., indefinit eness, mosaics of 

citations; (3) groupings in which each phrase advances the 

thought another step; (4) distributive exegesis; (5) philolog -

ical exegesis; (6) argument from silence.  He also notes the 

following differences:  (1) Paul places much greater emp hasis 

on prophetic portions of Scripture like Isaiah and the Psalms 

verses the Law of Moses; (2) Paul took more liberties [?] in 

making freer citations of the text to show its Christological 

force.  Similar conclusions can be found in the journal article 

by Samuel E. Balentine entitled "The Interpretation of the Old 

Testament in the New Testa ment," Southwestern Journal of 

Theology  23/2 (Spring 1981):  50 - 51.  

    47Blaser, "St. Paul's Use of the Old Testament," p. 52.  



  

Testament was characterized by a backward look, seeing the culmination of the Old 

Testament in the advent of Christ.48 

 Balentine makes some other pertinent observations about first century Judaism.  First, 

the OT was in fact used in the first century.  It was not simply disregarded because it came 

from an earlier period.  Second, the OT was believed to be the Word of God and applicable 

for their lives.  Third, the Old Testament was interpreted.  In cases where it could be applied 

directly, without modification or modernization, it was so applied.  Fourth, no single method 

of hermeneutic emerges as primary above all others.  In other words, it is wrong to try and 

foist a pesher or midrash style on the NT on the basis that these were the methods of the 

day.49 

 In summary of this school of thought, this writer rejects the idea that rabbinical 

methods, like midrash and pesher, were the basis for NT hermeneutics.  This does not mean 

that the human personalities were not influenced by practices of that period.  It is almost 

undeniable that such is the case, yet this need not necessarily cause concern.  We must 

remember that God ordains ends, yet He also ordains the means to those ends as well. 

 

 

                                                 
    48Balentine, "The Interpretation of t he Old Testament in the 

New Testament," p. 46; though Balentine's point about the 

Christological emphasis and "backward look" of the NT can be 

appreciated, it must not detract from the very strong forward 

perspective of NT eschatology.  

    49Ibid., pp. 46 - 47.  



  

 The force of progressive revelation.  Furthermore, it is helpful to bear in mind the 

point which was emphasized by both Kaiser and Ellis that progressive revelation had a 

tremendous impact on the theological understanding of first century Jews.  Though there 

were many misunderstandings, Israel knew about God's unfolding plan of redemption and 

they knew that they were intimately bound up within that plan.  Passages like Zechariah 

6:12-13 and 12:10 show us that cumulative revelation had come to the point where Israel 

"could" be adequately informed about some of the incredible realities that were about to be 

revealed in Christ in the NT era.50  The fullness of OT revelation had prepared the nation for 

the coming of their King.  This idea comes out when Scripture says that it was in the fullness 

of time that God sent forth His Son (Gal. 4:4). 

 Ellis rightly adds the note that the NT also contains mysteries which had not been 

revealed in OT times.  Ellis points to Paul as one who preached these mysteries (Rom. 16:25; 

Eph. 3:2, 5, 9; Col. 1:25).  He says that these mysteries had been hidden from prior 

generations, but now (in the NT era) they were being made known through NT prophets, like 

Paul (Rom. 16:26) and the other NT prophets.  Even at the close of the OT, revelation was 

still incomplete.  There was still more to be said when Malachi recorded his words.  The 

writer of Hebrews, however, alludes to the finality of NT revelation when he contrasts the 

various ways God spoke in the past with the way that God has now spoken in a totally new 

manner, in His Son (Heb. 1:1-2). 

                                                 
    50Ellis, The Old Testament in Early Christianity , p. 114.  



  

 In conclusion, God was actively working out His plan of redemption in the NT era, 

and a central feature of this plan was the giving of new inspired literature.  God ordained 

these ends, yet he also ordained the means, Israelites from first century Judaism (Luke is 

probably the only NT author who was not Jewish).  The evidence does not suggest that NT 

writers based their methods on any particular hermeneutic of the period, but that they were 

influenced by these factors in the way they wrote.  Finally, because of the superintendence of 

the Holy Spirit, these men were able to bring forth the very words of God exactly the way 

God intended. 

 

 

The canonical approach and the  

New Testament priority school 

 

 The fourth and last hermeneutical approach listed by Bock is what he calls the 

canonical approach and the NT priority school.  Bock lists Bruce Waltke as one who holds to 

this method, and cites Waltke's own words for explanation of the position: 

 By the canonical process approach I mean the recognition that the text's intention 

became deeper and clearer as the parameters of the canon were expanded.  Just as 

redemption itself has progressive history, so also older texts in the canon underwent a 

correlative progressive perception of meaning as they became part of a growing 

canonical literature.51 

 Another important feature of Waltke's understanding can be seen in that he, 

                                                 
    51Bock, "Evangelicals and the Use of the Old Testament in the 

New," p. 219; Bock's citation comes out of Bruce K. Waltke's "A 

Canonical Approach to the Psalms," in Tradition and Testament , 

eds. John S. and Paul D. Feinberg (Chicago:  Moody, 1981), p. 

7.  



  

 asserts the unity between the Old Testament writer's ideal language and God's 

intention.  This agreement of intention is possible because the human authors spoke in 

ideal language . . . . progressive revelation made more clear the exact shape of the 

ideal, which was always pregnant in the vision.52 

 These statements seem compatible with traditional positions on inspiration, 

hermeneutics, and progressive revelation.  Interestingly, Waltke resembles Kaiser when it is 

said that he too "rejects a sensus plenior that `wins' new meanings from the text and sees 

New Testament writers as `supernaturally' discovering the fuller sense."53  Given Waltke's 

total view, though, it is difficult to see why he would say this. 

 The problem that arises is that Waltke, in contradiction to Kaiser and Johnson, 

believes that it is legitimate to read later progressive revelation back into antecedent 

revelation for determining the interpretation of the earlier text.  Not only does Waltke believe 

this is legitimate, but he believes that the entire OT must be read and interpreted in the light 

of the NT. 

 One of the most immediate observations of this anachronistic approach is that OT 

promises made to Israel are seen as entirely fulfilled in the church.54  As Bock puts it, "Such 

                                                 
    52Bock, "Evangelicals and the Use of the Old Testament in the 

New," p. 219.  

    53Ibid.  

    54It must be observed that this is the hermeneutical method 

used by amillennial theologians.  They  read NT truth back into 

the OT.  By this, they redefine all promises to national Israel 

as being fulfilled in the church.  The result of this reasoning 

must be that God changed the mean ing of Scripture and lied to 

Israel.  It is not simply a matter that there was more in the 

promise than foreseen (like S. Lewis Johnson allows for), but 



  

a wholesale shift of referents to the exclusion of the original sense is actually a shift of 

meaning" (for the OT passage).55  Why would Waltke reject a sensus plenior idea 

for the NT when he is so willing to create fresh interpretations for the OT based on a later NT 

text? 

 Though Waltke does present some good principles on progressive revelation for NT 

interpretation (i.e., antecedent revelation helps the exegete form a biblical theology), the 

benefit of this is forfeited by his practice of reading progressive revelation into prior 

revelation.  For this reason, Waltke's position, as so articulated, must be rejected. 

 

 

 Conclusion 

 

 

 The preceding discussion indicates why this issue has been a debated topic since the 

days of the early church.  Even today one is hard pressed to find two theologians who can 

agree on every single detail.  Sometimes these differences are do to legitimate conflicts in 

perspective, but at other times the difference is more a matter of semantics.  As we pull all 

this together, let us consider some valuable observations made by the various writers. 

 

 

Valuable observations 

                                                                                                                                                       
something different and something less.  

    55Ibid., p. 220.  



  

 The strongest agreement between all the theologians came in the area of progressive 

revelation.  Every author believed that God's plan of salvation became more explicit and 

understandable as God continued to give greater and greater light about both Himself and His 

plan of redemption. 

 Along with this was the common belief that Israel's understanding of God's promise 

was fully informed through the cumulative nature of God's promise.  In other words, a first 

century Jew knew (even if imperfectly) that the Word of God was filled with truth about 

salvation, and that this salvation was "from the Jews" (John 4:22). 

 Most of the authors believe that both prophecy and typology are found in Scripture, 

though there is no firm consensus on the definition and explanation of the latter.  The four 

elements that most agree must be present in a type are:  (1) it must be grounded in historical 

circumstances as a person, event, or institution; (2) there must be some degree of 

discontinuity through escalation; (3) there must be some level of continuity in its 

prefigurement; (4) there must be at least divine intent in the type (Kaiser would also demand 

human intent and the ability to discern it by a literal, grammatical, historical exegesis). 

 Many of the authors would also point to the importance of theologically loaded 

technical terms.  For example, when one finds terms or phrases in the OT that have come to 

have fixed theological connotations, these can be clues that eschatological themes may be 

present.  These "collective" (Kaiser) or "ideal" (Waltke) terms may also give clues that an 

entire context has typological significance. 



  

 Another important observation is that when the NT uses the OT, it must never be in 

such a way that it contradicts the OT passage.  Furthermore, though the NT use may bring 

out more than what the OT presented in its original context, it can never be less, nor totally 

different than what the original meaning was; it cannot twist the OT passage. 

 

 

Questions to be answered 

 Several questions remain to be answered from the beginning of this study.  First, were 

the NT speakers and writers suspect in their use of the OT?  Were they in some way violating 

literary standards by the way the cited the OT?  It is quite apparent that the answer is "No!"  

We say this with confidence because the greatest opponents of the early church (the Jews) 

never made this an issue.  If the apostolic church had been using Scripture in a questionable 

way, their opponents would have seized on this to totally discredit their testimony. 

 Second, were writings and interpretations of NT authors simply patterned after 

practices of first century Judaism?  Did the apostles merely employ the same kinds of 

midrashic techniques that were popular among the rabbis. 

 The answer to this question is again "No."  As noted earlier, though there are some 

similarities between the NT writer's methods and the rabbinic methods of the day, there is by 

no means close correlation.  There are, in fact, many differences between the NT and other 

uninspired writings of that time.  Furthermore, as was also noted earlier, it has been shown 

that there was no single literary or hermeneutical model uniformly employed in the first 



  

century.  Though there were influences, it is a figment of the modern scholar's imagination 

that people followed a set mold. 

 Third, and finally, can the church continue to use the same techniques used by the 

apostles and prophets of the NT?  This time the answer must be "Yes" and "No."  Since we 

do not operate under the superintendence of the Holy Spirit in the way the prophets did when 

they wrote Scripture, we do not have the right to copy their exact methods.  However, the 

very fact that types are known to be present does give us the right to identify types and their 

fulfillment.  The key to this process must be a careful observance of those principles 

discussed above. 

 

 

Appendix G:  Proclamation of the Old Testament 

Timothy L. Dane 

OT-2, Dr. Engle (Fall 2007) 

 

As noted in many places by the assigned authors, there are very good reasons for 

believing and teaching the Old Testament.56  Unfortunately, the Old Testament has received 

a tremendous amount of abuse over church history.  For one reason or another, the church 

has not preached the Old Testament as much as it should have been preaching.  For that 

matter, there have also been many individuals and/or groups throughout church history that 

                                                 
56 As Walter Kaiser notes, the Old Testament contains over 

77% of the Protestant Bible ( Toward Rediscovering the Old 

Testament  [Grand Rapids:  Zondervan, 1987], 10).  It behooves 

the church to pay attention to that which makes up ¾ of the 

canon.  

  



  

have not only not preached the Old Testament, but also have denigrated it severely.  This 

short paper will speak about these issues, offer a short assessment, and make various 

suggestions about what would be a better approach. 

One of the major problems historically why the Old Testament has been neglected 

has been the problem of anti-Semitism.  One can easily demonstrate that anti-Semitism has at 

many times been a cause for disdain against the Old Testament (e.g., Marcion, Harnack, 

Scheiermacher).  These kinds of hateful attitudes against the Jews led these writers (and 

others) to deny the otherwise plain meaning of the Old Testament which promised a future to 

Israel. 

A second major problem why some have neglected the Old Testament has been due 

to destructive kinds of interpretive principles that have been held.  One of these particular 

issues would involve the use of allegorical methodology versus literal hermeneutics.  The 

hermeneutical presuppositions of these influential writers led them to reject the plain 

meaning of the Old Testament, not necessarily because of anti-Semitism, but because of poor 

exegetical presuppositions.  Some of the notable deviants include people like Dionysius of 

Alexandria, Origen, and most especially Augustine.  Whether or not they intended this, their 

poor hermeneutics resulted in a very negative view toward the Old Testament. 

A second (and related) particular hermeneutical error involves the relationship of the 

covenants and how to understand issues of continuity and discontinuity.  The issue is this:  

just what is the proper way of understanding the relationship of the testaments?  Should one 

understand the Law of Moses as entirely abrogated as do many dispensationalists (cf. Gal. 



  

3:25)?  Or, should one understand that it is still fully binding upon the church?  Or, should 

one understand that it has authority over the church, but cannot be properly applied without 

determining how to properly apply the principle of the specific Old Testament command 

(e.g., Walter Kaiser)?  These, indeed, are very challenging issues and even those who share a 

high commitment to Scripture disagree on some of these issues. 

A third major problem why the Old Testament either has not been preached, or has 

not been preached well, has been due to a failure of many to make a proper distinction 

between ñinterpretationò and ñapplicationò as two distinct phases of Bible exposition.  In 

other words, it is crucial to (1) first determine the original, authorial intent of the passage in 

its own context, and then (2) identify how that historical message produces principles that 

rightly apply to life today. 

Thus, the final product of Bible exposition (whether reflected in a sermon, a Bible 

study, a theology class, or a written theological work) involves several distinct phases.  The 

first phase concerns the preliminary phase of exegesis to determine the interpretation of the 

text.  Secondly, after the student has done an exegesis of the relevant texts, he/she needs to 

pull these miscellaneous texts together for the formation of a biblical theology (i.e., articulate 

what the various OT authors had to say on various themes and topics).  Third, with this data, 

one may take these various themes and motifs and pull them together in a synchronic manner 

to form a systematic theology of the entire Old Testament on these different issues.  Fourth, 

beyond this, the effective teacher needs to utilize the exegeted text (in association with his 

Biblical and Systematic theology) to finally pull all this together in an expository outline.  In 



  

the view of this writer, at this point, the good contemporary Bible teacher will seek to 

identify the normative, ethical principles from the exegeted Old Testament passage57 and 

then show how these principles apply to contemporary life.  Many teachers have failed to 

give effective Bible exposition because they have not allowed the descriptive (ñwhat it 

meantò) historical data to speak in terms of normative principles. 

In summary, poor (or non-existent) Old Testament preaching has many causes.  This 

paper has identified several distinct issues that have contributed to this problem.  The 

corrective to these problems includes the following suggestions:  (1) Recognize that God 

loves His (disobedient) son Israel and that it is wrong hate him whom God has chosen to 

love.  (2) Recognize that the only proper way to approach the Old Testament is according to 

Literal, Grammatical, Historical hermeneutics (just as with all the Scripture).  (3) Recognize 

that the first phase of exposition demands hard work as one seeks to identify the God 

intended original meaning.  (4) Recognize that the job of effective preaching requires one to 

identify and teach the normative, ethical principles so that the descriptive part of preaching 

includes present application.  Following these steps can help Godôs people properly 

understand, teach and apply the Old Testament.  

 

                                                 
57 However, this writer does not agree with Kaiser that 

the Law of Moses is actually binding upon the church.  This 

writer  does believe (along with Kaiser) that the moral 

character of God stands behind the Law of Moses, but the Law 

itself never has been binding on the church.  
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One fascinating concept to ponder is found in the question ñWhere does God 

dwell?ò  Perhaps the most common answer to that question would be that God dwells in 

heaven, for the Bible often makes reference to heaven as the dwelling place of God.  In 

the prophet Isaiah, God declares, ñHeaven is my throneò (Is. 66:1) and in Qoheleth 5:2, 

the writer says ñGod is in heaven,ò but you (i.e., man) are on earth.  These and other 

passages show us that God does indeed dwell in heaven. 

The Bible shows that heaven, a spiritual realm that is unseen to the natural eye, is 

the place where God lives, but from the Bible one sees that there is more that must be 

said to fully answer the question.  After all, early in the biblical record one finds evidence 

that God, in some way, dwelt in the midst of His people in other ways as well, for the 

Scripture says in Genesis 3:8 that Adam and Eve ñheard the sound of the Lord God 

walking in the garden.ò  The natural reading of this passage shows us that God, in some 

way, was dwelling in the midst of His people.  Furthermore, as this passage suggests, His 

dwelling at that point in history was apparently in some sort of anthropic form. 

A survey of biblical history also suggests that there were other times when God 

brought His presence into the midst of mankind.  The appearances of ñThe Messenger of 

the Lordò at various points of Old Testament history strongly suggest that God (perhaps 

the pre-incarnate Messiah) made numerous appearances into the presence of the man at 

different junctures (e.g., Gen. 16:7-14; 32:24ff.; Ex. 3:2; 23:20-21; Josh. 5:13-15; Jdg. 

6:11-25).  A contextual study of many of these incidents suggests that it was actually God 

Himself who was coming into the presence of man through this Messenger of the Lord, 

but such passages are beyond the scope of this paper.  The writer lists them at this point 

only to show that God is clearly not restricted to a spiritual, spatial realm called heaven. 
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Apart from these appearances of The Messenger (ñAngelò) of the Lord, one can 

also see that God had a unique purpose of placing His own dwelling in the midst of His 

people Israel, and that this dwelling would be in one localized place wherein He would 

make His presence known.  This dwelling place would be a tabernacle that Moses 

constructed by the orders of God, and that this tabernacles would become the immediate 

dwelling place of YHWH and the central focus of corporate worship for the nation (cf. 

Lev. 16).  Early in the history of the Exodus, God tells Moses in Exodus 25:8, ñLet them 

construct a sanctuary for Me, that I may dwell among them.ò  The purpose of God was to 

make His dwelling place among His people, and at this point in human history, such 

dwelling would be in the Most Holy Place within this tabernacle in a cloud of glory over 

the Ark of the Covenant (Ex. 40:34-38).  From the time of the Exodus, God began to 

dwell in the midst of His people in this cloud of glory, and He did so until He withdrew 

this glory (cf. Ezek. 10-11) and brought judgment upon His people for their covenant 

rebellion.  Apostasy of the nation led to God withdrawing this special sense of dwelling 

from among His people. 

At the other end of the Bible, God shows that He will one day bring about a final 

and permanent restoration to creation by banishing the curse of sin and death.  At the 

center of this blessing is Godôs promise that He will forever make His dwelling in the 

midst of His people and that this intimate fellowship will never again be interrupted.  The 

apostle records Godôs promise that says ñBehold, the tabernacle of God is among men, 

and He shall dwell among them, and they shall be His people, and God Himself shall be 

among themò (Rev. 21:3).  For those who love the thought of God, and who groan under 

the agonies of a cursed world, these promises are sweet and precious. 



  

 44 

This paper will focus on one particular psalm (Psalm 132) which speaks at length 

about this topic of God dwelling in the midst of His people.  In this introduction, the 

writer has already made allusion to several related topics which are worthy of extended 

discourse and are certainly beyond the scope of this paper.  Instead, this paper will focus 

upon an exegetical analysis of Psalm 132, and how this psalm helps inform the people of 

God about Godôs desire to make His dwelling among His people.  This analysis will be 

driven by a study of the text from its original language and will include interaction with 

scholarly works in theological journals, exegetical commentaries, and other relevant 

exegetical resources.  To the extent that the immediate context suggests eschatological or 

messianic implications, this paper will seek to show how the historical events of the 

psalm also look ahead toward eternity future when God will dwell among His people in 

that final and perfect way in a New Heavens and New Earth. 

CHAPTER 2 

 

INTRODUCTORY ISSUES 

 

 

Before looking into further exposition of this psalm, it is appropriate to consider 

several matters that are somewhat introductory in nature.  This will include first of all a 

brief consideration of the grouping into which Psalm 132 has been placed.  A second 

point of introduction will consider, at least in a preliminary sense, the authorship, dating, 

and historical background for the writing of the psalm.  A third and final point of 
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introduction will give a brief discussion to the text as a whole.  Particular textual issues 

will be addressed as the exegesis of the psalm proceeds. 

 

The Grouping and Genre of Psalm 132 

 

Psalm 132 is commonly called one of the Songs of Ascent (˸ˣ ̂ˍ̄ ˒̗ ˗˒s  ˶˧ ˏ̅).  The 

English Bible places this title as a superscription, but in the Hebrew text this 

superscription is considered part of verse 1.  Most scholars do not consider such 

superscriptions to be part of the inspired text, but they do help modern readers gain 

insight into the origin and purpose of these psalms in the ancient community.  There is 

some question about the exact meaning of this expression and what it signifies. 

One suggestion has been that term ñascentsò refers to the fifteen steps up which 

the Levites and priests ascended from the court of women to the court of the Israelites.  A 

second suggestion has been that the expression refers to an ascending literary structure 

within the individual psalms.58  A third and preferable suggestion (the more traditional 

view) is that the Songs of Ascent were so named due to the fact that Jewish pilgrims 

would ñascendò to Jerusalem on a periodic basis to worship at the annual festivals.  One 

source describes it as follows, ñThe pilgrim psalms or ñSongs of Ascentò were probably 

sung by the Jewish pilgrims going up to Jerusalem to celebrate the three major festivals 

of the year (Deut. 16:16). The psalms were sung as they ascended into the hill country to 

worship in Jerusalem. The pilgrim psalms praise God for his choice of Jerusalem as his 

holy city.59ò  This traditional view shows us that this grouping of psalms were used by 

                                                 
58

 R. Laird Harris; Gleason Archer; Bruce Waltke.  Theological Wordbook of the Old Testament 

(electronic ed. Chicago : Moody Press, 1999, c1980), S. 669, cited in electronic form with Logos Libronix. 
 

59 Robert B. Hughes and Carl J. Laney, Tyndale Concise Bible Commentary (Wheaton, Ill.: 

Tyndale House Publishers, 2001), S. 205, cited in electronic form with Logos Libronix. 
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the community as an instrument of corporate worship for faithful pilgrims on their way to 

worship in Jerusalem.  The historical evidence suggests that this is how the superscription 

should be understood. 

Another related question is whether or not one should try to classify this psalm 

even further than the superscription according to a literary category.  As one goes beyond 

the text into this area of genre, one finds a considerable lack of agreement.  Fretheim 

shows that some writers like Gunkel have classified it as a ñSong of Zionò; others like 

Oesterley have called it a ñRoyal Psalmò; others like Kraus have classified it simply as a 

ñliturgy.ò60  Reflecting on the writings of Kraus, Heinz Kruse says that most writers have 

abandoned the views of Mowinckel who taught the ñNew Year Festivalò idea of 

Yahwehôs Royal Inthronization, but that Kraus is still holding the same basic idea with 

his ñRoyal Zion Festivalò view (the idea that every year at the Feast of Tabernacles the 

nation held a festive procession to celebrate Godôs choice of David and Zion).61  The 

major problem with such views is that although they may sound reasonable, they are 

strongly conjectural and lack biblical evidence.  Kruse points out that many of these ideas 

hinge on statements made in verse 6-9 of this psalm and such limited data provides scant 

support for such a major view.62  It seems that an easy explanation for the procession 

concept is the fact that this is poetic literature, and that these poetic statements may be 

looking back in history to the movement of the Ark in a ñprocessionò toward Zion, but 
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that these statements need not be taken to suggest an annual festival.  Another writer 

commenting on the genre of this psalm sees validity in Allenôs ñSong of Zionò view due 

to the emphasis upon Zion, as he also makes note that some writers view the psalm more 

specifically as a ñcoronation ceremony of a Davidic king.ò63 

The lack of consensus suggests caution about a dogmatic categorization beyond 

what the psalm is called in its superscription, one of the Songs of Ascent.  Beyond this, 

we can also say that this poetic literature certainly does deal with issues of royalty with 

Zion as a significant topic of discussion. 

 

The Authorship, Background and Dating of Psalm 132 

 

The content of Psalm 132 raises many questions about authorship, background 

and dating.  Due to the content, very few have ever suggested that King David was the 

author of this psalm.  The fact that it opens with a plea to YHWH that He remember 

Davidôs afflictions argues against Davidic authorship.  Beyond this, one can safely 

suggest that the authorship could be any prophet from the time of Solomon onward.  A 

significant number of scholars have argued for a fairly late date.  The Old Testament 

Survey Series notes that most commentators ñassign this psalm to the postexilic period,ò 

even though some still assign Psalm 132 to the united monarchy period.64 

The fact of the matter, though, is that the psalm could have actually been written 

by Solomon himself.  With reference to dating, Charles Feinberg shows his agreement 
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with Oesterley that all the ñroyalò psalms appear to be pre-exilic, including Psalm 132.65  

Calvin wrote that ñeven though one may dispute Solomonic authorship, his background 

and direct influence is unmistakable.ò66 

Some objections to an early date stem from assumptions based upon some kind of 

literary, source, or form analysis.  Houkôs article on Psalm 132 interacts with the works 

of Fretheim and Cross (on issues of Source, Form and Literary Criticism) and comes to 

the conclusion that Psalm 132 in its canonical form is ultimately the product of various 

authors and redactors, pointing out that ñthe poet-redactors (if they are skillful) make 

additions to fit all of what is already present.ò67  In other words, Houk would hold the 

position that this psalm existed some time earlier in Jewish history, but underwent 

various redactions to become a final product.  Houk refers to the work of Cross and the 

idea that ñliterary developments in the psalmò brought it to its present form and is 

corroborated by ñsyllable-word structures.ò68  This writer was not persuaded by Houkôs 

assertions on any grounds, least of which were his arguments about things like ñthe 

calculation of mean word lengthsò as a method of analysis for finding patterns in the 

psalm that teach us about exegetical meaning of the text or its textual history.69 
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As far as late dating, though, there is no intrinsic theological reason why one 

should object to this possibility.  Even conservative works like The Bible Knowledge 

Commentary suggest that this psalm could be quite late, suggesting that perhaps it was ña 

prayer by the returned exiles who wondered about the fulfillment of Godôs promises to 

David, primarily the promises of eternal dominion to Davidôs family and of worship in 

righteousness in Zion.ò70  Due to the paucity of biblical support, Leupold sees it as 

ñintriguingò the way that some writers argue that this psalm was part of a ñNew Yearôs 

Festival and to be sung in processionò or as some kind of festival of enthronementò for 

Yahweh.71  Leupold rightly exercises caution about reading into Scripture ideas with no 

support from within the Bible. 

Perhaps the safest statement on authorship, background and dating is to say that it 

could have been written anywhere from Solomon down to the post-exilic era by one 

prophetic author, but that internal evidence (as will be shown) suggests an earlier pre-

exilic date when the Ark of the Covenant was still within the first temple.  Internal 

evidence will show that it is entirely possible that Solomon composed this psalm upon the 

completion and dedication of the first temple.72  The very fact that this psalm speaks with 

such enthusiasm about the Ark of the Covenant, the only psalm to make explicit mention 

of the Ark, suggests a date between Solomon and the destruction of the first temple when 

the Ark disappeared, never to be seen again. 
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The Text of Psalm 132 

 

Generally speaking, the Masoretic text of Psalm 132 is of good quality and 

without any major textual problems.73  The eighteen verses of this psalm do contain 

various statements in the textual apparatus, but none of these raise any serious questions 

about the text or the meaning of the verses.  Among the Qumran manuscripts is 11QPsa 

which contains fairly complete texts of Psalms 93ï150, but in a somewhat different order 

than that of the Masoretic Text.74 

Gerald Wilson provided an interesting analysis of the Qumran Psalms Scroll 

(11QPsa) in a 1985 edition of the Catholic Biblical Quarterly.75  Wilson says that some 

scholars (like James A. Sanders) see the scroll as being a first century A. D. textual and 

canonical development of the Psalter (the scroll does date on paleographical and 

archeological grounds to the first century A. D.), but Wilson points out that many other 

scholars do not hold this view but accept a fourth century B. C. canonization of the 

Psalter and consider the Qumran scroll to be a ñlate, non-authoritative arrangement of 

canonical and apocryphal psalms collected after the fixation of the canonical Psalter.ò76  

For this paper, the significance will be whether or not any particular textual issues are 

affected by this debate.  It is interesting to note, however, that this Qumran find did 

contain additions to the Psalter with additional psalms.  This writer would simply state 
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that he does not think that an ñopen-endedò canon idea is appropriate such as Sanders 

affirms, nor does he see any major help in textual issues from these finds, even though 

Sanders sees a certain ñóopennessô to the last third book (Psalms 101-150).ò77 

One of the directly relevant points to this analysis of Psalm 132 that Wilson deals 

with is his suggestion that Psalm 132 may contain an elaboration of concepts in 2 Samuel 

7:4 that came from certain non-canonical statements that were in the Samuel text 

(statements that had been noted as being non-canonical notes by early scribes).78  

Reflecting on the studies of Israeli scholar Shearyahu Talmon, Wilson says that Talmon 

shows how some Hebrew manuscripts contain certain scribal markings (markings that are 

found in various portions of the OT and that are abbreviated as p.b.p.) after 2 Samuel 7:4 

that indicate an insertion of explanatory data following the canonical portion of the text 

(note:  this p.b.p. at 2 Samuel 7:4 is not present in the Leningrad or Cairo codices).79  

From this discussion that, Wilson suggests that there could have been some early Jewish 

(non-canonical, but presumably true) tradition that was placed into certain 2 Samuel 

manuscripts that may have had influence upon the content of Psalm 132.  This conjecture 

may or may not be true. 

As far as the Septuagint is concerned, one of the most well known Greek texts of 

the Old Testament (Codex B) is missing the section that contains Psalm 132, a gap that 

runs from Psalm 106:27ï138:6.80  The psalm is found, however, in various Greek texts 
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and such information (in addition to information from the Targums, Syriac and other 

textual sources) does provide extra witness for the analysis of individual textual 

problems. 

 

The Literary Structure of Psalm 132 

 

Different writers offer various views of the structure of Psalm 132.  Alexander 

takes verses one to nine as former the first half of the psalm with verses 10-18 forming 

the fulfillment of what was requested in the first half.81  VanGemeren sees the psalm as 

consisting of three stanzas (vv. 1-5, 6-10, 11-18),82 but goes on to suggest that verse 10 

(still part of the petition) forms an inclusio with verse one.  His final conclusion is still 

that verses 11-18 are an answer to the petitions of verses one to ten.  Several writers, like 

Delitzsch, think that the psalm consists of four ten-line strophes, although, as he notes, 

the first strophe could actually be seen as consisting of only nine lines.83  Heinz Kruse 

calls them four strophes of ñperfectly equal length,ò something which he believes should 

caution anyone against suggesting omissions, additions, or interpolations which destroy 

the symmetry of the psalm.84 

This writer believe that Allen is on good grounds when he suggests a structure 

that neatly divides the psalm into two parts, verses 1-10 forming the first half and 11-18 
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forming the second.85  Allen points out that each of the two halves has a ñsystematic 

repetition of the terminologyò that helps to show how the petitions of vv. one to ten are 

being answered by God in vv. 11-18.86  In other words, the petition of verse one to two 

get answered in verses 11-18, and this structure provides a proper understanding for the 

psalm as a whole and helps the interpreter find the proper meaning.  Leupold also sees 

this structure with verses one to ten forming the prayer, chiefly for the sanctuary and 

verses 11-18 forming the answer.87 

In general terms, for example, in verses one to two the psalmist petitions God to 

remember on behalf of David who swore an oath to the Lord, and in verse 11 there is 

mention of how the Lord swore an oath to David.  In verses three to five, we see the 

content of what David swore to the Lord, and in verses 11-12 we see the content of what 

the Lord swore to David.  In verses six to seven one sees the search for and discovery of a 

dwelling place for the Lord, while in verse 13 one sees the designation of a dwelling 

place for the Lord.  In verse eight one sees the prayer to enter rest, while in verses 14-15 

there is the answer to this prayer.  The prayer of verse 10 that makes mention of the 

Lordôs anointed is answered in verses 17-18 with a corresponding answer for the Lordôs 

anointed.88  The strong affinity of terms in these two sections and the parallel structure 
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suggest that this understanding of the psalmôs structure is very reliable and should be 

adopted. 

 

CHAPTER 3 

 

THE NEED FOR A DWELLING PLACE FOR THE LORD (1-10) 

 

 

Psalm 132 clearly brings out one main concept:  the discussion about a dwelling 

place for the Lord.  The first half of Psalm 132 comes in verses one to ten and focuses on 

a petition that shows the need for a dwelling place for the Lord.  Two main themes come 

out in this first half of the psalm, (1) Davidôs dedication to finding a dwelling place for 

the Lord (vv. 1-5), and (2) the establishment of a dwelling place for the Lord (vv. 6-10). 

 

Davidôs Dedication to Finding a Dwelling Place for the Lord (1-5) 

 

The repeated emphasis in verses one to five is upon the zeal and dedication of 

King David to find a suitable dwelling place for YHWH, the God of Israel.  Following 

his rise to power and the securing of his kingdom from both internal and external threats, 

King David demonstrated his heart-felt desire to see a dwelling place for YHWH that 

would truly honor Him as God.  Verses one to five show this dedication in Davidôs plea 

(v. 1) and Davidôs zeal (2-5). 

 
Davidôs Plea (1) 

 

Verse one opens the psalm by recording a plea from the psalmist that God would, 

on Davidôs behalf ñrememberò all of Davidôs afflictions.  When the Psalmist asks the 
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Lord to remember David, it is not as though God has forgotten who David is.  There are a 

number of times in the Bible where the expression ñrememberò has the idea of taking 

action on behalf of someone (cf. Gen. 8:1), and such seems to be the sense here.  What 

the Psalmist is doing is pleading with God to show favor and grace to the Davidic 

dynasty for the sake of King David (l ˏx ˓l ˋ˪).  The use of the preposition lamed has the idea 

of perhaps for the ñinterestò or ñadvantageò of David,89 or perhaps the closely related 

sense of ñethical dativeò in which ña person other than the subject or object is concerned 

in the matter.ò90  Although it is possible that this plea was being given in a time of crisis 

for the Davidic dynasty, there is little within this context to suggest that such was the 

case.  The prayer simply seems to be a petition for sustaining grace on behalf of David 

and his dynasty. 

There is some question about what is intended by this expression ñafflictionò 

(ˣ ˗̝ ˸ˣ˔̘˕̄:  an infinitive construct with a third person masculine suffix).  Without further 

textual evidence, one should probably not adopt the Septuagintal or Syriac concept of 

ñhumility,ò91 which appears to be an attempt to smooth out the somewhat hard reading of 

the Hebrew text. 

One of the questions concerns the Masoretic Textôs use of a Pual infinitive 

construct form as represented in the NASBôs ñaffliction,ò the term that forms the direct 

object of the verb ñrememberò (being noted as the accusative by the particle object 
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marker ˸ ː˞.92).  One can ask the question whether or not these afflictions are referring to 

some type of external afflictions (e.g., wars, national dissension, family conflicts, etc.) or 

whether they refer to some type of internal afflictions like a kind of self-imposed anxiety 

and restlessness (the listing by BDB that this represents discipline from God as they also 

suggest for Psalm 119:71 and Isaiah 53:4 does not seem likely here). 

With reference to the former, one can certainly find ample evidence for external 

afflictions.  For example, passages like 2 Samuel 7 show the way that King David 

expressed his intense desire to build a temple for the Lord.  That is, David wanted to 

build a ñhouseò for YHWH that He might dwell in it within the city of Jerusalem.  In that 

passage one sees Davidôs declaration to the prophet Nathan that he wanted to build a 

house for the Lord.  From a study of Davidôs life, one knows that this desire came after 

many years of trials, conflicts and hardships to become king and rule over the kingdom of 

Israel.  One thing is clear:  Davidôs faith in the Lord and his dedication to serve and honor 

the Lord brought him many afflictions.  Some believe that this is the idea behind the use 

of the term afflictions.  Solomon alluded to some of these external conflicts in 1 Kings 

5:3 as he spoke these words to Hiram, the king of Tyre:  ñòYou know that David my 

father was unable to build a house for the name of the Lord his God because of the wars 

which surrounded him, until the Lord put them under the soles of his feet.ò  Indeed, 

David had many battles to fight in bringing in a kingdom for the glory of the Lord.  

Based upon this line of reasoning, the plea would be something like this:  it was it is a 

plea to YHWH that He would show favor and grace to the House of David for the sake of 

David and all the external afflictions and conflicts he endured for the name of YHWH. 
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On the other hand, there is some reason to question this exact line of reasoning 

due to a grammatical irregularity.  Based primarily upon the nature of the root verb and 

the nature of the Pual infinitive form in which it appears, there are some who doubt 

whether this is the proper understanding.  As a matter of fact, some writers actually 

question whether or not the original form of the inspired text was actually a Pual 

infinitive construct since such a form would seem to be slightly self contradictory.  

Waltke writes, ñBecause the [Pual] infinitive would mean the act of óbeing put in 

conditionô and because the Pual is not concerned with an act but an attained condition, 

the Pual infinitive is essentially a contradiction.ò93  Waltke cites the work of Ernst Jenni 

who says that the only Pual infinitive construct would be this use in Psalm 132 and that 

the only use of a Pual infinitive absolute (which Jenni regards as questionable) would be 

Genesis 40:15.94  Gibson, however, lists this term in his grammar as a Pual infinitive 

construct.95 

Delitzsch, on the other hand, would be one who sees the expression referring to 

internal kinds of afflictions, and not so much external conflicts.  He writes, ñBy this 

verbal substantive of the Pual is meant all the care and trouble which David had in order 

to procure a worthy abode for the sanctuary of Jahve.ò96  Those who take this to be a Pual 

infinitive form in the original text base this understanding on the nature of the action and 

what such a form would produce in terms of meaning.  Calvin takes this same approach 
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and sees the term referring to Davidôs ñanxious cares . . . numerous difficulties and 

struggles.ò97 

From the historical background and the expressions which follow in verses two 

through five, the general idea seems to be clear enough:  the expression seems to be 

speaking about all the challenges that faced David in establishing a dwelling place for 

YHWH, and how these challenges left him in a state of unrest until he could accomplish 

this task.  The psalmist then expands on this first plea in verses two to five with an 

elaboration of the zeal with which David sought to honor his God. 

 
Davidôs Zeal (2-5) 

 

Verses two through five give an elaboration on the intense zeal that King David 

had for the glory and honor of YHWH, in particular, that YHWH might have a dwelling 

place that would be appropriate for such a great God.  Verses two through five contain a 

series statements with numerous parallel declarations all of which demonstrate the 

intense zeal that  David felt for the need to establish a dwelling place for the Lord.  This 

includes (1) an affirmation of Davidôs oath (2), and (2) the content of the oath (3-5). 

 
The Affirmation of Davidôs oath (2) 

Verse two begins with the Hebrew term ˶ ˑ̅ ˍ˞  which many translations treat as 

introducing an object clause that refers back to actions by King David (ñhow he swore,ò 

NASB).  Waltke lists one use of this relative pronoun as being that in which it takes the 

force of the nominative case and introduces a dependant clause (ñwho sworeò).98  
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Alexander is one writer who seems to take the term in this manner.99  Neither use seems 

to alter the main force of the text, although the former concept seems to more closely 

connect the idea of ñafflictionò in verse one with the oath of David in verses two to five. 

Here in verse two, the psalmist speaks about the way that David ñswore to the 

Lordò (YHWH) and how (in parallel), he says that David ñvowed to the Mighty One of 

Jacob.ò  This verse brings out the intense zeal that David had for the honor and glory of 

the Lord, so much so that David was willing to take an oath that he certainly would honor 

God, even at personal loss.  The first term ñsworeò [˰˒̌ ˋ̅ ˏˮ] occurs in various forms 184 

times in the Old Testament, mainly in the Niphal and Hiphil stems.  As here, the Niphal 

stem often has a reflexive stress such as binding oneself by an oath.100  The second verb 

(˶ ˒l ˓ˮ) is a close synonym and means simply ñto make a vowò (cf. common uses in 

passages like 2 Samuel 15:8 in which Absalom claims to have made a vow).  There is 

little reason for seeing any significant distinction between these two parallel statements.  

Each of them is representing the idea that David made an oath to YHWH, the God of 

Israel. 

This expression ñMighty One of Jacobò (here and v. 5) is a rarely used epithet for 

the God of Israel.  Its first use comes in Genesis 49:24, but it can also be seen in Isaiah 

49:26; 60:16 and as ñThe Mighty One of Israelò in Isaiah 1:24.  The connotation of this 

expression is better understood as ñthe great strength of the Lord as the Divine 
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Warriorò101 rather than as being an epithet for the Ark of the Covenant as held by 

Fretheim.102 

One cannot actually see it recorded in Scripture when or where it was that David 

actually made such an oath.  Several possibilities might explain how the psalmist came to 

write these statements.  First, it is possible that the psalmist, by the work of the Holy 

Spirit, made these prophetic statements without any other outside sources, but that they 

do truly represent an oath that David made.  Second, it is possible that the writer had 

another historical source (non-inspired) that the Holy Spirit employed when this psalmist 

wrote inspired Scripture (like the ñp.b.p.ò scribal markings mentioned earlier in this paper 

in the section on the textual issues).103  Third, it is possible that the psalmist is taking 

implications from 2 Samuel 7 and, again by the work of the Holy Spirit, giving an 

inspired account of how David actually spoke to the Lord and dedicated himself to 

bringing honor to the Lord.  Of these three possibilities, the latter seems most plausible.  

Certainly what one sees here is the zeal and dedication of King David.  As Kidner put it, 

Davidôs commitment to build a temple for the Lord was ñnot mere politicking, but rather 

a genuine zeal for YHWH.ò104 
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The Content of Davidôs Oath (3-5) 

 

The actual content of this oath that David made is now recorded in verses three 

through five.  It consists of a four-fold oath by David that he will not give himself to 

enjoy the natural comforts of life until he has secured an adequate dwelling place for 

God.  The oath statements of verses three to four contain three uses of the conditional 

particle ˫ ˏ˞ (e.g., v. 3:  ˧ ˏ˸ ˧ː̌  ˪ˑs ˔˞ ˋ̌  ˞˔˟ ˓˞ ˘˫ ˏ˞).  The fourth statement in this oath still carries 

the force of the first three statements even though this conditional particle is not used in 

the fourth clause.  A direct reading of this first statement would be something like ñIf I go 

into the tent of my house.ò  These declarations represent the standard elliptical form of 

oath formulas that was common in biblical Hebrew.  An expanded sense would be 

something like, ñMay YHWH do so to me if I go . . .ò105  In other words, David was 

calling on God to bring a judgment down upon him if he would not fulfill this oath. 

In this first pair of statements, David vows that he will not enter his house or lie 

upon his bed.  In this first expression David uses one Hebrew term that means ñtentò 

(˪ˑs ˔˞ ˋ̌), which raises the question on whether or not David was possibly making some 

kind of word play between his own palace and the Tabernacle in which the Ark had 

historically been housed (although the root term for tent and Tabernacle are different).  

Waltke suggests that the construct relationship with ñtentò followed by ñhouseò may be a 

ñgenitive of genusò with the idea of ñmy tent house.ò106  Davidôs tent was his house 

(described by others as a genitive of apposition). 

In the second expression David vows that he will not up to the couch of his bed.  

The former term (in construct) has the concept of couch (on which one lazily reclines, as 
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in Amos 3:12; 6:4) while the latter term is the more narrow term that means bed, 

sometimes in the context of a marriage bed where marital relations take place (cf. Gen. 

49:4; 1 Chron. 5:1; Ct. 1:16).  The likely meaning here is not that David has taken an oath 

to refrain from sexual relations until fulfilling his vow to YHWH, but that he is vowing to 

refrain from enjoying normal comforts of life (such as sleep itself) until he has fulfilled 

his vow. 

The third and fourth statements continue to follow the same basic theme.  David 

says that he will not give sleep to his eyes nor slumber to his eyelids until he has fulfilled 

his vow.  The statements need to be understood within the poetical context in which we 

see them spoken.  Delitzsch writes, ñThe meaning of the hyperbolically expressed vow in 

the form of an oath is that for so long he will not rejoice at his own dwelling-house, nor 

give himself up to sleep that is free from anxiety; in fine, for so long he will not rest.ò107  

He is probably correct in seeing hyperbole in these statements. 

In verse five one sees that Davidôs commitment is centered in his desire to ñfind a 

place for the Lord,ò expanded further in the parallel statement as being ña dwelling place 

for the Mighty One of Jacob.ò  The heart of Davidôs oath is that he will not rest or have 

satisfaction until he can find and establish a dwelling place for YHWH that is appropriate 

for such a great God.  The first term ñplaceò (˫ˣ˔˵ ˓ˬ) is a very general term that is followed 

by the more precise term ñdwelling placeò (˸ˣ ˔ˮ˓̕ ˋ̅ ˏˬ).  The latter term is the term from 

which one gets the English word ñtabernacleò (a tent dwelling).  The imagery certainly 

hearkens back to the fact that the Ark of the Covenant had historically been housed in 
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such a tent (cf. Ex. 25:9).  Here in verse five, the term actually takes a plural form which 

raises the question why it is so represented.  One can only offer educated guesses why. 

One possibility is that David was considering the fact that he would have to bring 

the Ark into Jerusalem in a temporary dwelling before the more permanent temple could 

be built.  Another possibility could be the fact that the Tabernacle had an outer sanctuary 

as well as the inner sanctuaryðthe Holy of Holies (Fretheim notes that a feminine plural 

is used for the temple in Psalms 43:3 and 84:1).108  Perhaps the best solution is the one 

that this plural noun  is an example of how some abstract nouns ñhave both singular and 

plural forms, the latter perhaps intensifying the idea of the singular.ò109  The basic idea 

seems clear enough:  David will not be satisfied and rest until he can see a grand dwelling 

place constructed for the Lord.  As Carson put it, David was willing to undergo ñthe 

subordination of personal life, and comforts to the great priority.110ò  Earlier in the history 

of the nation, God had indeed begun to dwell in their midst within the Tabernacle (cf. 

Exodus 40:34-38), but God had also promised that one day He would establish one 

particular place of central worship for His people (Deut. 12:11; 14:23; 16:2, 6, 11; 26:2).  

Moses did not reveal where this place would be, but he did say that God would choose 

one place.  Knowing that YHWH desired one place as His permanent dwelling, David 

dedicated himself to seeing that such a place would be honoring unto God. 
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The Establishment of a Dwelling Place for the Lord (6-10) 

 

As one comes to verse six, one sees a shift in focus from that of Davidôs 

dedication to that of the establishing of a dwelling place for the Lord.  This section of the 

psalm may be broken down into (1) the focus on a dwelling place for the Ark (v. 6), and 

(2) the implications on a Dwelling Place for the Ark (vv. 7-10). 

 
The Focus on a Dwelling Place for the Ark (6) 

 

The idea in verse six centers on the finding of the Ark of the Covenant.  It is first 

necessary to give a historical background to the Ark, before looking at what verse six 

gives as an explanation. 

 

Historical Background to the Ark 

 

To help understand the whole context, some historical background information is 

very important at this point.  As noted earlier, it is true that God dwelt with man in the 

Garden of Eden.  From that time onward, however, till the time of the Exodus, one does 

not really any clear example of God dwelling in the midst of His people.  For the nation 

of Israel, the construction of the Ark of the Covenant and a Tabernacle had been the 

beginning of a new era in which YHWH would dwell with His people.  This Tabernacle 

(and the Ark within) were, by Godôs design and will, the place in which the God of the 

universe would localize His presence in a very special and unique way.  During the 40 

years of wilderness wandering, the Lord would go before the congregation and take them 

to the place where God willed to have them make camp.  The priests would settle the 

Tabernacle and the Lord would reveal Himself by the so-called Shekinah glory (a post-

biblical term related to the term tabernacle) within the Tabernacle.  The Bible says that 

throughout their journeys whenever the cloud was taken up from over the tabernacle, the 
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sons of Israel would set out, but if the cloud was not taken up, then they did not set out 

until the day when it was taken up.  God was dwelling in the midst of His people.  This 

pattern went on for 40 years until Israel entered into the land of Canaan and began to 

subdue the land. 

Even after the wanderings, the Ark continued to be very much at the center of 

Israelôs life, such as seen, for example, when the nation crossed the Jordan River (Josh. 

3:13-17; 4:9-10).  The Ark was prominent in the overthrow of Jericho (Josh. 6:6-11).  It 

was central in the beginning of their new life in a new land (Josh. 8:33:  Gerizim and 

Ebal; cf. Jdg. 20:27:  Bethel).  The Bible tells us that the Ark resided for a time in the 

place called Bethel (Judges 20:27).  Scripture also shows that it resided for some time in 

a place called Shiloh (during the time when Samuel became a judge and prophet in 

Israel).  It was at this time (when Samuel was a child) that the Ark was stolen by the 

Philistines and taken to the Philistine cities (1 Samuel 4).  The Bible shows how God 

afflicted the Philistines and compelled them to return the Ark to Israel.  First Samuel six 

says that the Philistines sent the Ark up the Sorek Valley until Israel recovered it at Beth 

Shemesh.  The irreverence shown by Israel evoked the wrath of God so that over 50,000 

men were slain, leading the people of Beth Shemesh to send the Ark up the hill into the 

mountain town of Kiriath-jearim (1 Sam. 6:21).  There, in the house of Abinidab, the Ark 

remained for the next 20 years.  Certainly it was common knowledge throughout the 

nation that the Ark had come to rest in the house of Abinidab, a ñrestò in which 1 

Chronicles 13:3 says, ñwe neglected it in the days of Saul.ò111 
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The next reference to the Ark is in 2 Samuel 6.  David had now become king over 

all Israel (Israel and Judah) and sees that he should seek to unify the nation even further 

by creating one central place of worship in the city which he had chosen as his political 

capital (2 Sam. 5).  Merrill provides substantial evidence however (evidence that others 

also agree with), that it may not have been till later in the reign of David that David 

actually brought the Ark into Jerusalem from Kiriath-jearim and perhaps even later still 

that he expressed his desire to build a temple for the Lord.112  Merrill suggests that even 

though Samuel and Chronicles suggests that he brought it in early in his reign, there are 

certain reasons why it should be understood as later, probably in the last decade of his 

reign.  One of these is the fact that David built his palace with the help of Hiram king of 

Tyre, but, as Merrill notes, Hiram reigned from about 980 to 947 B. C.113  Thus, the 

beginning of Hiramôs reign was already into the last decade of Davidôs life, a life that had 

already been filled with many conflicts, wars, and personal struggles.  First Chronicles 

notes that it was after Hiram helped David build his royal palace in the City of David 

(14:1) that David then had a tabernacle constructed to house the Ark and had it properly 

transported into the city, having learned a painful lesson earlier when Uzzah died (15:1, 

11-15).  Verse 29 specifically states that this place was in the City of David which 

contextually should probably not be taken as the place that would later become the 

temple mount.  Chapter 16 then describes the great festivities that surrounded the arrival 

of the Ark there within the city of David, a move by David himself to centralize national 

worship, a move that also would have probably been seen by some as an effort to ñtamper 
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with religious tradition,ò something that really did not belong to the king.114  If these 

events were later in life as Merrill suggests, it is likely that much of the earlier opposition 

(from enemy nations, Saulôs family and supporters, and even from his own family) would 

have subsided, thus permitting David to bring the Ark in, perhaps around 977 B. C.115 

 

As suggested by some, including Merrill,116 it is also possible that 2 Samuel 7 did 

not immediately follow the entrance of the Ark to be housed in a tabernacle in the City of 

David.  Delitzsch adds this note: 

What he said to Nathan . . . was now in a time of triumphant peace . . . after the 

first step towards it had already been taken in the removal of the Ark of the 

covenant to Zion (2 Sam. 6); for 2 Sam 7 is appended to 2 Sam. 6 out of its 

chronological order and only on account of the internal connection. After the 

bringing home of the Ark, which had been long yearned for (Ps. 101:2), and did 

not take place without difficulties and terrors, was accomplished, a series of years 

again passed over, during which David always carried about with him the thought 

of erecting God a Temple-building.117 

 

 

In other words, it is possible that Samuel places these events very close due to 

thematic elements that showed God establishing David, but his actual desire to build a 

temple (as spoken to Nathan in 2 Samuel 7) may have come after further family conflicts 

that come later in 2 Samuel.  Merrill offers a well-supported reconstruction places the 

eventual death of Absalom in 976 B. C.118 and suggests that it was not until sometime 
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after this that David actually expressed his desire to build a temple (ñhouseò) for the Lord 

as seen in 2 Samuel 7 and 1 Chronicles 17. 

Given this setting, one sees that David has gone through the whole ordeal of being 

chosen by God, yet hated and pursued by King Saul; he has survived all these attempts on 

his life by Saul; he has survived Goliath; he has killed countless numbers on the battle 

field; he became king over Judah for 7 years at Hebron, eventually capturing Zion to 

make it his political capital; he has settled and strengthened his kingdom on every side; 

he has obtained multiple wives and multiple children from these multiple wives; he has a 

grand, royal palace; he has blown it by his sin with Bathsheba and suffered the 

consequences; he has even brought the Ark into Zion.  He sees that he is being exalted by 

God, even living in a royal palace, yet now after all this, David realizes that YHWH is 

still dwelling in a tent. 

Prior to this, of course, would have been the first step to bring the Ark up from 

Kiriath-jearim, that small, obscure, wooded village to the south west of Jerusalem where 

it had been since it was returned by the Philistines back in 1 Samuel.  This is the 

immediate point that Psalm 132:6 is focusing onðthe actual bringing of the Ark into 

Jerusalem.  In all of this one must bear in mind that this psalm is a piece of poetic 

literature and as such it exhibits certain traits of poetic literature that require special 

handling.  Perhaps it was a failure to take the implications of the genre into account that 

led Calvin to say ñThis verse is obscure.ò119  

The psalmist is recounting the significance of this entire background to show the 

way that God demonstrated His purpose to establish a dwelling place in Zion, but in 
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doing so, he is bringing together various historical elements and descriptions which are 

(on a surface reading) out of chronological order.  This is due to the poetic genre in which 

the psalm is set.  The David is looking at his own comfort and glory as the king of Israel 

and realizes that God is not being honored the way that he should.  David knew that it 

was time to stop neglecting the Ark and to find a dwelling place for the God of Israel. 

 

The Explanation of the Finding of the Ark 

 

Verse six presents (in poetic form) a description of the joy of the people (with 

David being one of them) over the joy of reintroducing the Ark to the nation.  As noted, 

this psalm was written after David, possibly in the days of Solomon, and possibly even 

later, but here it is looking back to the joy of the nation over the idea of reintroducing the 

Ark to have a central place in the nation. 

This writer believes that the stated genre considerations and former historical 

background alleviate many of the objections that have been raised about the meaning of 

this verse.  Interpretively, this writer suggests that verse six should be understood as two 

parallel statements which are effectively synonymous; that is, the declaration of the 

people that they have heard about ñitò in Ephrathah (the feminine suffix should be seen as 

referring to ñArkò [˭ˣ ˔˶ˍ˞˒ˣ] in verse eight which is feminine in verse eight as well as 1 

Samuel 4:17 and 2 Chronicles 8:11 [although other uses are masculine]) is stands in a 

synonymous relationship to ñWe found it in the field of Jaar.ò  Space limitations prevent 

interaction with all the explanations that have been suggested to try and explain verse six 

(like Ephrathah refers to Ephraim or Shiloh, etc.).  The central points to observe are as 

follows:  (1) One can clearly show that Ephrathah is closely related from ancient times 

not only as embracing Bethlehem (cf. Mic. 5:1-2), but also as indicating a region that 



  

 70 

goes beyond Bethlehem to including the surrounding environs.  Writing in The Bible 

Knowledge Commentary Alan Ross adds this thought:  ñEphrathah, also called Ephrath, 

Gen. 35:16, 19; 48:7, was an older name for Bethlehem or the name of the area around 

Bethlehem.ò120  Delitzsch takes this same position when he explains how Calebôs third 

wife Ephrath gave birth to Hur (1 Chron. 2:19) and that Hur was the father of the 

population of Bethlehem (1 Chron. 4:4) and that Shobal, the son of Hur, was the father of 

the population of Kiriath-jearim (1 Chron. 2:50).121 

Along with such exegetes, this writer proposes that the psalmist is declaring that 

when it says that they heard that the Ark was in Ephrathah, it is in this context referring 

to Kiriath-jearim, the small, wooded, mountain village that lay to the west of Bethlehem 

within the environs of Ephrathah. 

This declaration finds its parallel in ñWe found it in the field (Heb., ñfieldsò) of 

Jaar.ò  The latter expression is a direct reference to the town of Kiriath-jearim (ñthe 

village of the forests).  This is precisely what ñJaarò is referring to for each word 

(ñjearimò and ñJaarò) come from the Hebrew term that means forest or woods (˶ ˒̄ ˒˧).  A 

survey of this village (e.g., 2 Sam. 6:2) shows that this village is called by at least nine 

different names in various places of the Old Testament.  Given this variation, the present 

solution seems very plausible. 

What this verse is doing is exclaiming the national excitement over the knowledge 

that the Ark would soon be brought up from Kiriath-jearim to Zion.  Genre 

considerations suggest that one need not take this verse to mean that the people did not 

actually know that the Ark was in Kiriath-jearim, for such had been common knowledge 
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to the people.  The point is this:  it is the intense national excitement that a dwelling place 

for YHWH would soon be established in Godôs chosen place. 

 
The Implications on a Dwelling Place for the Ark (7-10) 

 

Verses seven to ten change the focus from what has been considered the 

ñdiscoveryò of the Ark to a focus on going to the Ark to worship (v. 7) and then, it seems, 

to a call for YHWH to go forth for the purpose of moving toward His final place of 

dwelling and rest (v. 8), and then to a general prayer for Godôs blessing toward the 

Levitical Priests and Davidic King (vv. 9-10).  This change of focus has troubled some 

writers, but genre considerations suggest that the movement within these verses need not 

be taken as problematic.  In these four verses one can identify four kinds of exhortation 

that are all implications to the ñdiscoveryò of the Ark. 

 

Exhortation to National Worship (7) 

 

The first exhortation consists of a call to national worship.  The parallel 

statements are effectively synonymous and express a strong mutual exhortation (seen in 

the volative he on each verb) to go to the Ark in order to worship YHWH.  In this verse, 

the people are exhorting one another to go to the new dwelling place for the Ark in Zion 

where the nation can offer worship at YHWHôs ñfootstoolò (a term found here, 99:5; 10:1 

in the Psalms as well as in 1 Chron. 28:2; Is. 66:1; and Lamentations 2:1; in 1 Chronicles 

28:2 the Ark is the footstool122), the dwelling place where YHWH has chosen to make 

His dwelling.  The need is for the people to bow down in humility with reverence and 

worship YHWH their God (with ñworshipò being alternately parsed by some as a 

Hishtaphel [or sometimes called Eshtaphel] of the consonantal root ˢˣ˥) with inherent 
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idea of prostrating oneself.123  In older studies, many understood this verb as Hithpael 

stem of  s ˓˥ ˓̅ with the idea of ñbowing down,ò but this has changed as noted above.  

Lexical meaning and context make clear that this is a call to worship God at His new 

dwelling place.  The language brings to mind the temple dedication speech of Solomon in 

1 Kings Eight (which may be the very heart of this psalm), but the surrounding context 

suggests that some of the imagery may still be pointing back to the antecedent Davidic 

setting when the nation would have first been summoned to come together for corporate 

worship at Godôs new dwelling place. 

 

Exhortation for YHWH to Enter His Dwelling (8) 

 

Verse eight now gives an exhortation to YHWH (and ñthe Ark of [His] 

strengthòðthat is, the Ark in which God has chosen to manifest His presence and might 

in a unique way, especially in contexts of warfare) to rise up and travel to His chosen 

resting place.  The term used for ñresting placeò (́ ˑ˸ ˓˥ ̐ˮ ˋˬ ˏ˪) is a new term for the psalm 

that comes from the root word (˥̐ ˮ) being the term that simply means ñto restò (placed 

into a mem preformative nominal form that means ñplace of restò).  At last, a final resting 

place has come. 

It is only in Psalm 132 that one finds a direct mention of The Ark of the 

Covenant.  The Ark (˭ ˣ ˔˶ˍ˞) was a wooden chest that God commanded Moses to make.  

This chest would become the place where God manifested His presence in a unique way 

among the people.  The International Standard Bible Encyclopedia gives a concise but 

thorough explanation of the Ark. 
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The ark was a chest made of acacia wood, 2 1/2 cubits long. 1 1/2 cubits wide, 

and 1 1/2 cubits high. . . .  Exodus, in addition to mentioning an acacia-wood chest, 

goes on to prescribe an overlay of gold within and without, and a molding of gold 

running all around. At the feet of the ark were to be four rings of gold for use with the 

gold-covered carrying staves. . . .  Such carefully crafted wooden chests with gold 

overlay are known from the time of Tutankhamen and earlier. . . .   

On top of the ark was the gold kappǾreὄ or ñmercy-seat,ò flanked by two gold 

cherubim . . . with outstretched wings. In the later temple of Solomon the ark was 

placed between two much more massive cherub figures (1 K. 6:19; 23ff; 8:6).124 

 

Further commands included the instructions to put inside the Ark three items:  (1) the 

stone tablets God gave to Moses as a witness to the Law/Covenant made at Sinai, (2) the 

rod from Aaron that produced buds, and (3) a golden jar that contained a portion of 

Manna as a testimony to the way that God supplied the needs of His people.  As seen in 

Exodus 40:34-38, upon the completion of the tent structure (the Tabernacle) where the 

Ark was to be housed in the Most Holy Place, that inner sanctuary was filled with the 

glory of God, so much so that no one could stay in its presence.  It was this Tabernacle 

and Ark with the glory of God within that led the nation from the Exodus onward. 

The language of Psalm 132:8 lead one to remember the words of Moses in 

Numbers 10:35-36 where Moses called out to YHWH at the beginning of the Exodus to 

lead the people toward the place where YHWH would choose as a place of rest:  ñThen it 

came about when the ark set out that Moses said, óRise up, O LORD! And let Your 

enemies be scattered, And let those who hate You flee before You.ò  Exodus 15:13 

(immediately after crossing the Red Sea) makes mention of the fact that God had guided 

His people to His holy habitation (NASB).  At that point, the journey had just begun. 

More significantly in the immediate context are the words of Solomon in 2 

Chronicles 6:41-42.  In the dedication of the newly constructed temple, he spoke these 
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same words:  ñNow therefore arise, O LORD God, to Your resting place, You and the ark 

of Your might; let Your priests, O LORD God, be clothed with salvation and let Your 

godly ones rejoice in what is good.  O LORD God, do not turn away the face of Your 

anointed; remember Your lovingkindness to Your servant David.ò  Solomon recognized 

that the end of a long journey had come with Godôs choice of Jerusalem for a dwelling 

place and in this prayer, he is inviting God to come to His chosen place of rest. 

As Kidner put it, ñThe pilgrimage began at Sinai and is now coming to an end.ò125  

Forty years of wandering was about to culminate in a final resting place as chosen by the 

Lord Himself, and from that time on ñGod was ever afterwards to be worshipped only at 

that place.ò126  This, of course, did not mean that personal worship and fellowship could 

only take place at this chosen dwelling place, but that Jerusalem would forevermore 

become the uniquely chosen city of the great King (cf. Ps. 48; Matt. 5:35). 

 

Exhortation for Priestly Worship (9) 

 

The next exhortation comes in verse nine and comes in the form of a third person 

command (using a jussive third person plural verb) that Godôs priests might be ñclothed 

with righteousnessò (˵ ˑl ˑ˴ ˘̐̅ ˋ̌ ˋ˪ ˏ˧).  Following this is another exhortation in what is 

somewhat of a synonymous parallel, although one might perhaps consider it to be more 

of a synthetic nature.  This next exhortation (also using a jussive third person plural verb) 

is that His ñgodly onesò would sing for joy (̐ ˮ˗ː̘ ˒˶ ˋ˧ ́˧ ˑl ˧ ˏ˯ ˍ˥˒ˣ).  It is an exhortation for loud 

and joyful worship in view of what God has done for His people (loudness seems to be a 

key aspect of this verb that sometimes is in (1) distress [cf. Lam. 2:19], (2) joy or 
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exultation [Jer. 31:7; Is. 12:6], or (3) summons and exhortation [Prov. 1:20; Is. 52:9]).  

As noted in verse eight, this appears to be an exhortation that was given by Solomon 

himself at the dedication of the temple, being recorded in the historical document 2 

Chronicles, but also here as one of the psalms.127 

There is some question about the exact meaning of these statements.  In the first 

clause, the grammar shows that the subjects are the priests, but these priests are also 

becoming the direct objects of the action as they are ñclothed with righteousness.ò  

Gibson explains this is an illustration of the way that certain verbs function with the 

result that the subject becomes an object of the action and a direct object complement (in 

this case ñrighteousnessò) applies to the subject (the priests).128 

The idea seems to be that the psalmist is exhorting the priests to lead the nation in 

worship because of the blessing that YHWH has poured out upon His people.  YHWH 

has been faithful to His promises; that is, He has acted according to His own 

righteousness to save and bless His chosen people.  Later in verse 16 (the answer to this 

prayer and exhortation) the statement says that God will clothe the priests of Zion, but not 

with ñrighteousness,ò but with ñsalvation.ò  Other passages show this kind of conceptual 

overlap between righteousness and salvation.  Isaiah, for example, describes how God, by 

His own provision, brings about salvation to His people (e.g., 59:1:  ñHis own arm 

brought salvation to Him and His righteousness upheld Him.  He put on righteousness 

like a breastplate and a helmet of salvation on His headò). 

From this verse in the psalm and similar statements in other contexts, it seems 

proper to see this close connection between the concept of ñrighteousnessò as being 
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related to the idea that God brings salvation and blessing to His people due to His own 

faithfulness.129  In view of this righteousness, it is now only appropriate that His chosen 

intercessors should be leaders of worship. 

The parallel statement calls upon YHWHôs ñgodly onesò (́˧ ˑl ˧ ˏ˯ ˍ˥:  i.e., ñpious and 

holy ones,ò coming from the Hebrew term that means either (1) to be kind and pious in 

relation to others, or (2) in the sense of being people who are faithful in devotion to God 

as His special servants, His priests).130   This latter sense is common throughout the 

Psalms and seems to be the idea here (cf. Pss. 30:5; 31:24; 37:28; 52:11; 79:2; 85:9; 89:2; 

97:10; 116:15; 148:14; 149:1, 5, 9), especially as seen in parallel with the former 

statement.  This is an exhortation for the priests to lead the nation in worship. 

 

Exhortation for Favor to Davidic Dynasty (10) 

 

This final verse of exhortation is directed toward the Lord.  It is an exhortation for 

God to show grace and favor toward the Davidic dynasty.  Once again (as in vv. 8-9), it 

seems clear from the reference to 2 Chronicles 6:41-42 that this prayer is actually taken 

from the words Solomon spoke at the dedication of the temple.  Here, the psalmist is 

asking God to continue to perpetuate and bless the king sitting on the throne of David and 

the nation which he leads.  The expression ñDo not turn away the faceò is a plea for 

favorable treatment.  The idea is that one has come before the king to seek the favor of 

the king.  To turn away the face would be to reject the plea and to show no favorðñto 
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refuseò (cf. Bathsheba in 1 Kings 2:20 when she came before Solomon to ask Abishag for 

Adonijah).  What this reflects is a plea that God would continue to show grace and favor 

to the Davidic dynasty just as He promised He would.  Although it is possible to take the 

expression ñThine anointedò of verse 10 (́ ˗ˑ˥ ˧ ˏ̅ ˋˬ) as referring back to David, it seems 

preferable to see it here as speaking of Solomon, the anointed Son of David who was now 

occupying the throne of David according to Godôs promise.  Solomon is asking God, for 

the sake of the covenant that He had made with his father David (whose favored intimate 

relationship with God is described as ñThy servantò; cf. priests in Num. 3:7-8; 4:23, 30, 

47; 8:11, 19 and the Messiah in Is. 42:1; 49:5-6; 50:10; 52:13), that God not reject him in 

his role as king. 

With this final plea, one comes to the end of the first half of Psalm 132.  In 

response to these pleas, God answers in verses 11-18 to show that He will indeed bless 

the king and his people.  Central to the answer is Godôs declaration that He has both 

chosen David and his sons to rule, but also that He has chosen Zion as the place in which 

this will take place. 
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CHAPTER 4 

 

THE CHOICE OF A DWELLING PLACE FOR THE LORD (11-18) 

 

 

The second major portion of Psalm 132 begins in verse 11 wherein one begins to 

see the answer to the petitions of verses one to ten.  The psalmist prayed for the blessing 

of God, and here in verses 11-18 God responds by affirming that He has and will 

continue to bless His people.  The reason why this is so is because God has made a 

covenant with His people that He will indeed bless them. 

This answer to prayer of verses one to ten can be divided into three major points:  

(1) the nature of Godôs covenant (11-12), (2) the certainty of Godôs covenant (13-14), and 

(3) the benefits of Godôs covenant (15-18). 

 

The Nature of Godôs Covenant (11-12) 

 

These first two verses focus primarily upon what is called ñThe Davidic 

Covenant,ò the covenant God made to David that He would establish an eternal dynasty 

from his family.  The two major historical texts that record this covenant are 2 Samuel 7 

and 1 Chronicles 17.  Each of those passages give the historical record of Godôs promise 

to David that an eternal kingdom would be established through his progeny.  As here, 

Psalm 89 also celebrates this covenant by recognizing that Israelôs blessings are sure 

because of the fact that God has sworn an oath to bless His people with an eternal 

kingdom through Davidôs family.  Careful inspection of this covenant, though, indicates 
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that there are both unconditional and conditional elements.  Verse 11 places the focus 

upon the unconditional elements of this promise. 

The Unconditional Nature of the Davidic Covenant (11) 

 

Here in verse 11 God, in no uncertain terms (with an element of allusion back to 

Davidôs oath in v. 2), answers the petition of verse 10 by declaring that He has made an 

unconditional oath to David (same verb for ñswearò as in the first portion of v. 1).  The 

NASB reads ñThe Lord has sworn to David óa truthô from which He will not turn back, 

but the term ñtruthò ( ˸ˑˬ ˌ˞) should probably be taken as an adverbial accusative (i.e., ñThe 

Lord has ótrulyô swornò) rather than as a direct object to sworn.131  The following 

statements are an independent clause which reads, ñHe will not turn away from itò (i.e., 

from that which he has sworn).  These statements highlight the certainty of this 

unconditional covenant that God made to David. 

The heart of this oath comes in the next clause when God says ñOf the fruit of 

your body ( ́ˋˮ ˋ˦ ˏ˟  ˧ ˏ˶ ˋ̛ ˏˬ) I will set upon your throneò (note:  the 2nd person suffix which 

appears to be feminine is masculine and in this form due to the pausal form, thus 

referring to David).  This is an oath from God to David that God Himself will establish a 

dynasty through Davidôs progeny, that is, from the fruit of his body (literally, from the 

fruit of his ñbelly or wombò with a partitive use of the ˬ that is affixed to ñfruitò).132  In 

other words, not all of Davidôs sons will be kings, but from these sons God will establish 

a dynasty, and this is something that is absolutely certain.133 

                                                 
131  Delitzsch, 314.  

 
132  Allen, 203, n. 11b.  
133  Terence E. Fretheim, ñDivine Foreknowledge, Divine 

Constancy, and the Rejection of Saulôs Kingship,ò Catholic 

Biblica l Quarterly  47 (October 1985):  598.  
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The verse does not actually supply a direct object to the transitive verb ñsetò 

(˸˧ ˏ̅ ˓˞, coming from the root ˸˧ ˏ̅ which has the idea of ñto put or set.ò134), so it is 

necessary to supply one.  Although it would be grammatically possible to take ñthroneò 

(with its affixed lamed) as the object and see the idea ñI will set a throne for youò as the 

idea, there is a better solution.  That solution is to recognize that ñsonsò is the implied 

object of the verb.  The psalmist is celebrating the fact that God has promised to establish 

an eternal kingdom (as v. 12 shows) through Davidôs progeny with the references to 

ñsonsò in the following verse providing a good contextual basis for this choice of object. 

As a side note to the main flow of the text, it would be good at this point to 

consider the advice of Elliot Johnson who reminds the student that this is a literal promise 

of a literal king who will be ruling from a literal Zion.  Thus, it is illegitimate, says 

Johnson, to follow the reasoning of Progressive Dispensationalists like Bock who 

interpret passages like Psalms 132 (and 110) as meaning that Christ is reigning at this 

present moment from a throne of David in heaven.  As Johnson says, ñIn such a 

reinterpretation the principle of the analogy of faith wrongly overrides and ñcorrectsò the 

principle of literal, contextual interpretation.135  Toussaint also urges the reader to not 

confuse various New Testament events as meaning that the promised messianic kingdom 

has arrive when he writes, ñThe coming of the Holy Spirit did not automatically mean the 

coming of the kingdom.ò136  At the heart of the issue, writes Nichols, is the error of 

                                                 
 
134 Brown, Page xiii, cited in electronic form with Logos Libronix. 

 
135 Elliot Johnson, ñHermeneutical Principles and the Interpretation of Psalm 110,ò Bibliotheca 

Sacra 149:596 (October 1992):  434. 

 
136  Stanley Toussaint,  ñThe Church and Israel,ò 

Conservative Theological Journal  2:7 (December 1998):  366.  
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taking certain messianic events in Acts that did in fact take place and using them to argue 

that Psalms 110 and 132 (and others) are now being fulfilled by Christ as though he were 

ruling on the throne of David.137  This promise is indeed literal and will indeed see an 

eternal fulfillment, but the present interruption of these blessings (which began in 605 B. 

C. and continue to this very day) are due to violations of Godôs commandments by His 

people and kingsðcommandments from the Law of Moses that constituted conditional 

elements for the Davidic Covenant. 

  
The Conditional Elements of the Davidic Covenant (12) 

 

It is interesting to ponder the thought that an ñunconditionalò covenant might have 

ñconditionalò elements within it, but such is the case (cf. Ps. 89:30-37 where this 

conditionality is clearly spelled out).  Walter Kaiser Jr. writes, ñNevertheless, even this 

covenant is presented as if it were conditioned by the obedience of Davidôs 

descendants.ò138 

The grammatical structure of the verse shows us, though, that there were 

conditions that had to be followed if the sons of David were to enjoy covenant blessings 

without interruption.  One sees this conditionality here by the use of the conditional 

clause that begins with this statement, ñIf your sons will keep . . .ò (̐ ˶ ˋˬ ˋ̅ ˏ˧˘˫˗ˏ˞).  Ongoing 

dedication to Godôs ñcovenantòðHis ñtestimonyò which He teachesðwas the condition 

that had to be fulfilled if covenant blessings were to be enjoyed.  If the sons were to 

                                                 
 
137 Stephen J. Nichols, ñThe Dispensational View of the Davidic Kingdom:  A Response to 

Progressive Dispensationalism,ò The Masterôs Seminary Journal 7:2 (Fall 1996):  231-233. 

 
138  Walter C. Kaiser, Jr., ñLeviticus 18:5 And Paul: Do 

This And You Shall Live (Eternally?) , ò Journal of the 

Evangelical Theological Society  14:1 (Winter 1971):  23 - 24.  
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remain faithful in this regard, God tells them that the dynasty would enjoy an unbroken 

succession of blessing with their sons sitting (or ñdwellingò) upon Davidôs throne 

forever.  One should not prefer the textual variant in the Dead Sea Scrolls which reads 

ñcome upò rather than ñdwelling.ò  As Homan has shown, both the Masoretic Text and 

Septuagint have ñdwellò (Heb. ̐ ˟ ˋ̅ ː˧ from the root ˟ ˒̅ ˓˧  can be rendered by the English 

terms ñremain,ò ñsitò or ñdwellò) and the variations in the Qumran Psalms scroll (from 

external and internal evidence) strongly suggest that this scroll was simply a 

ñPsalmsbookò and not part of an authoritative element of Godôs work to produce inspired 

canonical literature.139 

The meaning of verse 12 is thus:  in order for the Davidic dynasty to enjoy 

unbroken covenant blessings, there had to be obedience to the Law of Moses, the 

ñtestimonyò which God was continually teaching His kings and people (note:  the 

singular demonstrative pronoun which is here functions as a relative particle  ˣ ˔ˤ [ñwhichò] 

can legitimately refer back to a plural antecedent in poetic passages140).  A reading of Old 

Testament history shows that covenant faithfulness did not happen.  For this reason, the 

sons of David temporarily lost the privilege of ruling on Davidôs throne.  Furthermore, 

contrary to Progressive Dispensationalists (or other non-dispensationalists like Calvin141) 

this throne has not already been restored although it certainly will be at the Second 

Coming of the Messiah (cf. Ezekiel 21:27:  ñA ruin, a ruin, a ruin, I will make it. This 

                                                 
139  Martin J. Homan, ñA Comparative Study Of The 

Psalter In Light Of IIQPs aò Westmi nster Theological Journal  

40:1 (Fall 1977):  127 - 129.  
140  Gibson, 7 (cf. Job 19:9; Ps. 74:2); Waltke suggests 

that one should prefer the MT ˣ ˔ˤ to the Targum ôs ˢˑˤ, 336 .  

 
141  Calvin, 154.  



  

 83 

also will be no more until He comes whose right it is, and I will give it to Him.ò).  When 

the Messiah returns, He will indeed rule forever and ever (ˡ ˒̄ ˘˧ ːl ˍ̄) into eternity future as 

suggested by the emphatic nature of the underlying Hebrew text (cf. Is. 26:4; 45:17; 

65:18). 

 

The Certainty of Godôs Covenant (13-14) 

 

In verses 13-14, the psalmist shifts focus from the nature of the covenant God has 

made to elaborate on the certainty of this covenant.  This certainty is reflected in four 

direct affirmations (all in a parallel structure) of the fact that God has purposed to 

establish a king to rule on the throne of David from His chosen capital, Zion. 

In this first affirmation of Godôs purpose, one sees Godôs choice of Zion (13a) 

where He says, ñThe Lord has chosen Zion.ò  The use of the causal particle (˧˗ˏ̕) shows 

that verses 13-14 are giving an affirmation of the certainty that was spoken of in verses 

11-12.  Why is the covenant certain?  The answer is because (1) God has sworn it to be 

so (v. 11) and (2) because God has chosen Zion to become His own city.  Zion was 

originally taken by David when Joab captured the city called Jebus (2 Sam. 5).  Zion was 

the area that became Davidôs capital city.  Over time, the term came to include the area of 

the temple mount just north of Davidôs City.  Eventually Zion came to be virtually 

synonymous with all of Jerusalem, Godôs chosen city.  The point is that Zion (Jerusalem) 

is Godôs chosen city, and that choice will never change. 

A second affirmation of Godôs purpose can be seen in when it speaks in parallel 

of Godôs desire of Zion as His ñhabitationò (˟ ˓̅ ˣ˔ˬˋ˪).  The Hebrew term for ñdesireò (̏ ˓̐ ˏ˞) 

is a strong verb (Heb. root:  sx ˞).  A lexical survey shows, for example, that this term was 

used in the last of the Ten Commandments in Deuteronomy where it says, ñDo not covet 
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your neighborôs houseò (Deut. 5:21b).  This verse expresses the strong personal desire 

that YHWH feels toward Zion. 

The third affirmation of Godôs purpose comes in verse 14 where one sees that 

Zion is Godôs chosen resting place (˧ ˏ˸ ˓˥ ̐ˮ ˋˬ).  This expression has a normal meaning that 

refers to the literal city of Jerusalem and should be not be reinterpreted to mean the whole 

world as does the non-dispensationalist.  We see such errors, for example in Calvin when 

he writes, ñMount Zion became an enlarged Mt. Zion upon the advent of Christ,ò with the 

meaning that the church in the world is what this now means.142  A proper interpretation 

sees that when Jesus Christ returns He will rule from Jerusalem forever and ever (cf. 

ˡ ˒̄ ˘˧ ːl ˍ̄ as in v. 12).  

The end of verse 14 brings a fourth affirmation of Godôs Purpose:  Godôs 

identification of a desired dwelling place when He says, ñHere I will dwell (˟ ː̅ ː˞ from the 

root ˟ ˒̅ ˓˧), for I have desired it.ò  The text is clear:  Jerusalem is the place that God has 

chosen as an eternal dwelling.143 

 

The Benefits of Godôs Covenant (15-18) 

 

Verses 15-18 form the last section of this psalm and give an elaboration of the 

benefits that belong to the people of God due to Godôs purpose to establish a king on 

Davidôs throne within Zion.  In particular, this section highlights five promises of 

blessing that belong to the people of God because of Godôs choice of David and Zion. 

 

                                                 
142  Calvin, 158.  

 
143  Alexander notes how this verb for dwelling often 

has the connotation of sitting in the sense of being 

enthroned, 526.  
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First Promise:  Abundant Food and Provision (15) 

 

 Here in verse 15 (in two parallel statements), God assures His people that He will 

abundantly supply His people with food and provision.  In some contexts the Hebrew 

term that is rendered ñprovisionò sometimes has the connotation of ñpreyò or ñhuntingò 

(cf. Gen. 10:9; 27:3).  It can also have a broader sense (as here) in which it simply refers 

to food in general.144  God is promising the people that He will satisfy the poor in Zion 

with food (ñbread,ò Heb. ˫ ˑ˥ ˗˓˪) so that they never lack again (ñbreadò functions here as a 

second accusative as an adverbial accusative145).  Not just the wealthy, but even the poor 

will have an abundance (with the implication that there will be no poverty such as men 

experience in the present cursed age).  Zion will experience the blessing of God and with 

this blessing will come an age of unending abundance in which all will be satisfied with 

fullness (cf. Zech. 3:10:  ñIn that day, declares the LORD of hosts, every one of you will 

invite his neighbor to sit under his vine and under his fig treeò). 

 
Second Promise:  The Promise of Joyful Worship (16) 

 

Verse 16 shows itself as an answer to the petition of verse nine.  Not only will the 

people have abundant food, they will also have a life that is filled with joyful worship.  

The priests will be ñclothed with salvationò and these same priests (Zionôs ñgodly onesò) 

will ñsing aloud for joy.ò  In verse nine, the Psalmist asked the Lord to clothe the priests 

with righteousness, but here he says that they will clothed with the garments of salvation.  

                                                 
144  Calvin, 159 (ñThe word signifies food taken in 

hunting and then it is used to express food of any kindò). 

 
145  Waltke, 176 (Waltke notes that the same happens 

again in v. 16 with ñsalvationò being an adverbial double 

accusative, 176, n. 23).  



  

 86 

In other words, all the blessings of perfect and final salvation will be theirs, and in this 

salvation they will sing for joy over the blessings of YHWH who gives them deliverance. 

 
Third Promise:  Righteous Leadership by the Son of David (17) 

 

Godôs third promise is that the nation will at long last have the righteous 

leadership that He has always desired (cf. Is. 11:4:  ñBut with righteousness He will judge 

the poor, and decide with fairness for the afflicted of the earthò).  Such leadership will 

come one day by the long-awaited Son of David.  This two-fold parallel declaration is 

rich in messianic imagery. 

First, one must note that Zion (ñThere,ò Heb. ˫ ˓̅) is specifically identified as the 

people from which the Messiah will reign.  Jerusalem is His chosen capitol (cf. Hag. 2:9; 

Zech. 2:13; 14:16-17).  Secondly, one should not overlook the statement that God will 

cause ñthe horn of David to spring forth.ò  The expression ñhornò is one that frequently 

alludes to the idea of power, just like the horns of a great ox with which it exercises its 

great power.  Several passages of the Bible use this terminology to look ahead to the 

Messiah who will come to rule in the power of YHWH.  In 2 Samuel 22:3 in a non-

messianic passage, David speaks of YHWH as his shield, and the ñhornò of his salvation 

(cf. Psalm 18:23).  In a passage that is indirectly messianic (1 Sam. 2:10) Hannah speaks 

about God exalting the Horn of His anointed (a promise that looks ahead how God will 

bless His chosen king).  One can probably see a direct messianic prophecy in Ezekiel 

29:21 where God promises to ñsproutò a horn up for Israel so that they will know 

YHWH.  This last passage is directly related to Psalm 132:17, for each passage utilizes 

the term ñhornò as well as the verb that means ñto sprout.ò  Each of them look ahead to 
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the day when God will send His Son to rule the earth (with Ezekiel perhaps having had 

access to Psalm 132). 

The verb ñto sproutò has some fascinating theology that revolves around it.  This 

verb ñspring forthò is a verb that means ñto sproutò or ñto branch outò (a Hiphil stem 

from the Heb. root:  ˥ ˒ˬ ˓˴).  When put into a nominal form, the result is the word 

ñbranch,ò (˥˒ˬ ˑ˴) a term that occurs in various portions of the Old Testament as a 

messianic title.  An examination of usage shows that the nation had a growing body of 

messianic promise that culminated in statements by Zechariah, but probably reached back 

to the words of King David himself.146 

Near the close of the canon (in Zechariah 6:12-13), the Lord spoke saying, 

ñBehold, a man whose name is Branch, for He will branch out from where He is, and He 

will build the temple of the LORD.  Yes, it is He who will build the temple of the LORD, 

and He who will bear the honor and sit and rule on His throne. Thus, He will be a priest 

on His throne, and the counsel of peace will be between the two offices.ò  The Messiah 

will be a Priest/King and rule forever.  Earlier in 3:8 God says, ñBehold, I am going to 

bring in My servant the Branch.ò  Each of these references to ñthe Branchò is to the 

coming Messiah, the Lord Jesus Christ.  Working backward to the 7th century B. C., one 

finds two messianic references to ñThe Branchò in Jeremiah (23:5; 33:15) and working 

back to the 8th century B. C. one finds another messianic use of the title in Isaiah 4:2.  It 

is quite likely, though, that the origin of this expression came from the lips of David in 2 

Samuel 23:5 as David looked at the soon-approaching day of death.  In these last words 

(cf. esp. vv. 1-5), David exulted in the promise that YHWH had made with him that an 

                                                 
146  Kruse, 289.  
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eternal dynasty would come forth from his sons.  To celebrate the beauty and certainty of 

this unconditional covenant (23:4), David declares in verse five, ñWill He not indeed 

make it grow?ò  In all likelihood, this last statement (also utilizing a Hiphil Imperfect 

form of the verb xmi;c) became the basis for a title of the long-awaited Messiah, ñThe 

Branch.ò147  Godôs promise here is that He will bring forth the Messiah by causing this 

horn from David to spring forth.  Kruse notes that this text actually became the basis for a 

daily Jewish prayer called ñBenedictionò of the Amidah (Shemoneh Esreh) which said, 

ñLet the shoot of David your servant speedily sprout up; and lift up his horn by your 

salvation, for which we are waiting every day.ò148  Believers both knew about and 

believed in this messianic redemption according to Godôs promises in the Scriptures. 

Parallel in concept is the next expression that says that God will prepare a lamp 

for His anointed.  In this context, the expression ñfor My anointedò (˧˗ˏ˥ ˧ ˏ̅ ˋˬ ˏ˪) probably is 

not looking ahead to Jesus Christ as ñThe Anointed One,ò but back to David as the first in 

this line of promise.  The idea of having a lamp means that one has a standing testimony, 

in this case a Davidic king sitting on the throne.  One finds the expression in 2 Samuel 

21:17.  In that passage the men of David swore to him, saying, ñYou shall not go out 

again with us to battle, so that you do not extinguish the lamp of Israel.ò  Their fear is 

that David might get killed and that the ñlampò (of Godôs promise) would get 

extinguished.  The Old Testament is not unique in its use of this expression, for one can 

see other similar uses in Ugaritic and Akkadian literature show that the concept is not 

entirely unique to Israel and the Davidic Dynasty.  One finds such an example of dynastic 

                                                 
147  Allen, 209.  

 
148  Kruse, 290.  
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perpetuation when the Assyrian King Tiglath Pileser III is referred to as ñthe light of all 

humankind.ò149  This is the essence of Godôs promise:  it is the oath by YHWH that 

David will have an eternal dynasty to rule out of Zion forever. 

 
Fourth Promise:  Deliverance from Enemy Oppression (18) 

 

Here in verse 18, one finds a fourth promised blessing to the people of God:  the 

promise of deliverance from enemy oppression.  This promise is seen in the promise that 

God will ñclothe with shameò the enemies of Godôs coming King (˸ ˑ̅ ˔̌ ̅˧ ˏ̌ ˋ˪ ˒˞  ˣ˧˓˟ ˋ˧ˣ ˔˞, an 

expression that like earlier uses a double accusative which in this case uses ñshameò as an 

adverbial accusative).  The idea is clear:  all who hate Israel and seek harm against her 

will find that God becomes their enemy and brings them down in humiliating defeat.  

Three of the other psalms (esp. Pss. 2; 89:26; 110) speak in graphic terms of how God 

will bring severe judgment against all who hate Him and His Anointed One and who seek 

to oppress His chosen people. 

Without question, Israelôs history has been one of oppression.  Looking ahead to 

the last book of the Canon, one sees that the prime reason for such hatred is due to Godôs 

choice of Israel as the vessel through whom He would bring redemption (cf. Rev. 12:4, 

13, 17).  The Devil hates Israel because God loves Israel and especially because God 

purposed to bring forth His Son as a physical descendant of that nation (cf. Rom. 4:24; 

9:3).  Godôs promise in Psalm 132:18 is that one day His people will be delivered from 

the hatred and oppression of wicked men whose desire is Israelôs destruction.  Upon 

hearing that his son would introduce the Messiah to the world, Zacharias sang with joy 

                                                 
149  John Walton and Victor H. Matthews and Mark W. 

Chavalas, The IVP Bible Background Commentary  (Downers 

Grove:  Intervarsity Press, 2000), 522.  
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over this coming deliverance when he spoke this word of prophecy, ñBlessed be the Lord 

God of Israel, for He has visited us and accomplished redemption for His people, and has 

raised up a horn of salvation for us in the house of David His servantðas He spoke by 

the mouth of His holy prophets from of oldðSalvation from our enemies and from the 

hand of all those who hate us; to show mercy toward our fathers, and to remember His 

holy covenant, the oath which He swore to Abraham our father, to grant us that we, being 

rescued from the hand of our enemies, might serve Him without fear, in holiness and 

righteousness before Him all our daysò (Lk. 1:68-75).  The connection between Psalm 

132 and the faith that Zacharias had in a coming messianic Redeemer is unmistakable, 

and the fact that He is the one who will deliver them from all oppression. 

 
Fifth Promise:  The Promise of Honor and Glory to His Chosen People (18) 

 

The final statement of this psalm looks back to the Messiah and how God (in 

contrast to the ñshameò with which enemies will be clothed) will cause honor and glory 

to fall upon His people.  In particular, God says that the crown upon the Son of David 

shine. 

The term here for ñHis crownò (ˣ ˗̝ ˶ˋˤˏˮ) is the term that is sometimes uses when 

referring to the miter of the High Priest (cf. Ex. 29:6).  Here, of course, the focus is upon 

the crown as sitting upon the long-awaited messianic King.  Godôs promise is that this 

crown ñshall shineò (Calvin preferred the term flourish, but the idea is ñto shine or 

sparkle brightlyò)150  The Daily Study Bible Series notes that this is ña poetic way of 

saying that Davidôs royal position will blossom, will grow and develop from bud to 

                                                 
150  Calvin, 162.  
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flower.ò151  Clearly the idea is that God heap honor and glory upon His people but, as the 

context particularly shows, upon His Beloved Son who gave Himself to redeem His 

people from eternal damnation. 

 

 

 

 

CHAPTER 5 

 

CONCLUSION 

 

 

The Bible says that one day soon, in a moment, in the twinkling of an eye, the 

Lord Jesus Christ will rapture His church and, as the climax of His long-awaited return, 

come back to this earth to bring in an eternal kingdom of righteousness and peace.  This 

                                                 
 
151 George Knight and Angus Fulton, Psalms: Volume 2 in The Daily Study Bible Series 

(Louisville : Westminster John Knox Press, 2001), S. 297, cited in electronic form with Logos Libronix. 
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promise from the Lord reaches back throughout the ages and has been the source of hope 

for all those who love Him and long for His coming. 

Psalm 132 is one of Godôs prophetic oracles that celebrates this promise.152  It is a 

message for the church today that she keep her eyes focused on the promise of redeeming 

grace and the coming King who will banish the curse of sin and death forever.  This will 

be the final realization of that day when at long last the Tabernacle of God will be among 

men, and God Himself will dwell in the midst of His people in an age of unending bliss 

(Rev. 21:3-4).  Those who long for this day concur with the Apostle John who closed his 

prophecy with this plea, ñAmen.  Come, Lord Jesusò (Rev. 21:20). 
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CHAPTER 1 

 

INTRODUCTION 

 

 

Zechariah is located in that portion of the English canon commonly called ñThe 

Minor Prophets,ò a collection of 12 prophetic books known in the Hebrew canon as ñThe 

Twelve.ò153  Zechariah is one of the most fascinating books of the Bible and certainly one 

                                                 
153  Feinberg Laments the fact that the Minor Prophets 

have ñcome in for undeservedly scant attentionò in 

comparison to other portions of the Bible.  There certainly 

is nothing insignificant about the messages in these twelve 

books.  Charles Feinberg, ñExegetical Studies in Zechariah, 

Part 1 , ò Bibliotheca Sacra  97:386 ( April 1940 ) :  189.  
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of the most messianic of all books in the Old Testament, abounding references to the 

coming Messiah.154  Zechariah is also one of the most frequently quoted books in the 

New Testament with some 71 quotations or allusions.155  Unfortunately, even though it is 

ñone of the most quoted and alluded to Old Testament worksò it is also ñone of the most 

overlooked and least studied of the Old Testament books.ò156 

The last portion of this prophecy (chs. 12-14), which is the special focus of this 

paper, lays heavy emphasis upon the eschatological work of the Messiah in restoring the 

nation of Israel from ages of sin and apostasy. 

 

Nature of the Study 

 

This paper will focus on providing an exegetical and theological analysis of 

Zechariah chapters 12-14.  The goal is to produce a contextual exegesis of the text as well 

as to identify the various theological themes (i.e., the biblical theology) that rightly come 

from within the passage.  In this process, the paper will emphasize key Hebrew terms as 

well as other key theological themes and motifs. 

                                                                                                                                                 
 

154  Fred Hartman, Zechariah:  Israelôs Messenger of the 

Messiahôs Triumph (Bellmawr:  The Friendôs of Israel Gospel 

Ministry, 1994), 11.  As Hartman puts it, ñAllusions to His 

person, work, and futur e glorious reign abound throughout 

the Book of Zechariah.ò 

 
155  Walter Kaiser, Mastering the Old Testament, vol. 

21:  Micah, Nahum, Habakkuk, Zephaniah, Haggai, Zechariah, 

Malachi , Lloyd Ogilvie, gen. ed. (Dallas:  Word, 1992), 

285.  

 
156  Stephen C. Ger, ñZechariah:  Minor Prophet With A 

Major Message,ò Conservative Theological Journal  3:8 (April 

1999):  89.  
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From these observations, this paper will seek to show how Zechariah 12-14 

makes its own unique contribution to the message of the Old Testament and also how 

these exegetical findings and theological themes relate to the unfolding message of the 

entire Christian Bible. 

 

Presuppositions of the Study 

 

This paper is being written on the basis of certain presuppositions that the writer 

held prior to ever coming to the text.   One of these presuppositions seems so basic that it 

would almost seem redundant to state it were it not for the fact that there are so many 

ñtheologiansò who might not even agree to it.  First of all, this writer believes that the 

God who is described in the Christian Bible exists exactly as Scripture portrays Him.  He 

is the eternal, uncreated being who brought creation into existence by the exercise of His 

own free will.  This personal God is self-sufficient in Himself and is entirely independent 

of His creation, although He does desire fellowship with mankind whom He created.  

This God is perfect in all attributes and fully capable of revealing Himself and making 

His will and purpose known to man. 

A second noteworthy presupposition is the idea that God has spoken, and that His 

message for man is contained in the Christian Bible.  The Bible was given over many 

centuries by Godôs Holy Spirit through selected prophets.  These writings, that came 

largely through the nation of Israel, were preserved, copied and circulated, and now 

remain as the 66 books of the Christian Bible.  Godôs message was communicated in 

verbal form (i.e., the words themselves were given by God through the prophet) but this 

message came through the agency of human beings in such a way that it was also fully a 

product of the human author, too.  Due to the work of the Holy Spirit, the Bible was 
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given without error in any way.  By Godôs providence and the meticulous care of many 

scribes over the ages, the Bible has been transmitted from generation to generation with 

only a minor proportion of textual issues affecting it. 

A third presupposition relates to the former two.  Because God is capable of 

rational communication and because of the fact that God has given rational 

communication in the Bible, this writer believes that the Bible should be interpreted 

according to normal rules of communication and interpretation, i.e., the Bible should be 

handled according to a literal, grammatical, historical method of hermeneutics.  The 

normal rules of language and grammar should govern the interpretation of the Bible. 

A fourth and final presupposition is that the Bible, as Godôs revelation to 

mankind, has purpose and unity in its message.  Not only was each individual book 

written with divine purpose, but each one of them also has relationship to each other and 

to the whole.  The Bible has a unified message.  Therefore, when the theologian comes to 

the task of interpretation, he should begin by doing his work at an exegetical level to find 

(1) the interpretation of that text in its own context and (2) the biblical theology that 

comes from within the text itself.  Secondly, the theologian needs to see how this biblical 

theology relates in a wider sense to the rest of the Scripture (a transition from a narrowly 

focused biblical theology to the broader tasks involving systematic theology, exposition, 

and application).  The Bible has meaning and purpose and it is the job of the theologian 

to skillfully show the meaning of each passage, and how that passage relates to the entire 

canon, and how these truths apply to the lives of Godôs people. 
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Methods of the Study 

 

In accordance with these stated presupposition, the writer will seek to employ 

certain particular methods in accomplishing the goals. 

 
Hermeneutical Considerations 

 

As noted earlier, this paper will be written based on a commitment to literal, 

grammatical, historical hermeneutics as commonly understood in evangelical theological 

circles.  Such a commitment does not preclude the recognition of literary devices such as 

metaphor, simile, hyperbole or other non-literal figures of speech.  Certainly the Bible 

does employ these kinds of literary devices, and it tends to do so more in certain literary 

forms (genres) than in others (e.g., poetic portions of Scripture will tend to use more 

figurative language than narrative). 

Thus, genre considerations surely are an important part of the exegetical process; 

however, this writer does not believe that there is good warrant for the holding to the 

concept of ñapocalypticò as a form of genre in biblical writings.157  The reader should 

                                                 
157  Apocalyptic is a genre classification of ascribed 

to various prophetic kinds of writings.  There is no 

general consensus as to what constitutes this genr e.  

Common ideas associated with apocalyptic, though, would 

include concepts like (1) pseudonymity, (2) angelic 

mediation or explanation of the message, (3) pessimism 

concerning the present world, (4) hope based upon a coming 

age, (5) the use of symbols, d reams or visions, (6) a soon 

approaching age of great conflict that ushers in a new age.  

The reader  is urged to remember that these kinds of 

features are simply the kinds of features that have often 

characterized biblical prophecy.  Furthermore, this writ er 

objects to the idea that an extra - biblical label should be 

used to create an interpretive grid for the Scripture, 

especially when most of the se apocalyptic writings (non -
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take note that when writers like F. M. Cross categorize Bible passages like Haggai 2 and 

Zechariah 9-14 as apocalyptic (because, for example, these passages speak of things like 

future earthquakes and God as a warrior), they do so based upon the unfounded 

presuppositions of other writers, many of whom certainly are not evangelical in 

conviction.  Commenting on the apocalyptic views that some hold in Haggai and 

Zechariah, Kessler points out that these views can be traced back to the idea that ñit is 

generally agreed [by critical scholars, that is] that Haggai is rooted in Jerusalem Zion 

theologyò and that writers like von Rad are good sources for defining the actual meaning 

of Zion theology.158  In other words, non evangelicals (e.g., von Rad) are often the kinds 

of scholars who are creating and defining the rules of the interpretive game.  In short, the 

                                                                                                                                                 
inspired)  that are appealed to are dated after the 

prophetic writings of the Old Te stament.   The writers who 

bring these literary presuppositions to the text (i.e., 

that many of these biblical prophecies should be considered 

as ñapocalyptic genreò and treated with special 

hermeneutics) usually end up with radically different 

interpretati ons than what expositors have produced using 

literal, grammatical, historical hermeneutics.  

 
158  John A. Kessler, ñThe Shaking of the Nations:  An 

Eschatological View,ò Journal of the Evangelical 

Theological Society  30:2 (June 1987):  164.  This 

discussion i n Kesslerôs article comes under the point 

labeled ñEschatological Traditions in Zion Theology.ò  Just 

what does this term ñtraditionsò signify, especially when 

one considers what people like von Rad mean by it?  Von 

Radôs intent is not to say that it is the result of a God -

breathed text.  Von Radôs intent is to say that a religious 

tradition developed in Israel over many centuries and that 

these traditions eventually got articulated in books that 

became the Bible of the Jews.  Thus (many would assert), a 

li teral, prophetic idea and fulfillment should not be 

pressed into the earthquake imagery in Zechariah 14, for 

this portion of Scripture is ñapocalyptic genre.ò  This 

writer utterly rejects these preconceived ideas.  
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theological conviction of those defining the rules of the game are often non evangelical, 

but it seems that their rules end up getting perpetuated by the masses and accepted by the 

entire evangelical community as legitimate exegetical practices. 

It is unfortunate that these literary assumptions also end up becoming the 

justification for new sets of hermeneutical rulesðrules that usually include some kind of 

non-literal understanding of the text.159  The Bible books that many scholars label as 

being apocalyptic (e.g., much of Daniel and Revelation and portions of books like Joel, 

Ezekiel, Isaiah and Zechariah) should not be in handled with a special set of apocalyptic 

hermeneutics.160  Rather, they should be understood simply for what they areðbooks of 

prophecy given by the Holy Spirit.161  Baldwin, commenting on definitions of 

                                                 
159  The end result of these methods is that  many 

writers come to deny the plain declarations of the text 

based upon the genre presuppositions they have brought into 

the exegetical process.  

 
160  Osborne exemplifies this kind of erroneous 

assumption when he writes, ñI consider the Apocalypse to be 

a co mbination of prophetic, apocalyptic, and epistolary 

material, and therefore a complex hermeneutic must be 

utilized in unpacking the many themes.ò  Osborne here gives 

implicit acceptance to the idea that ñthe book relates both 

to the situation of the origin al readers of John and to 

future events . . . so there is no need to dichotomize the 

relationship between Rome and the final empire of the 

Beast/Antichrist.  One must combine historicist, idealist, 

and futurist perspectives in interpreting the book.ò  Thus, 

Osborne (in the context where he is defining what he calls 

ñmy definition of apocalypticò) makes it clear that his 

apocalyptic genre convictions call for an abandoning of 

consistent literal hermeneutics when dealing with what 

scholars might label apocaly ptic.  Grant Osborne, ñTheodicy 

in the Apocalypse ,ò Trinity Journal 14:1 (Spring 1993):  

65.  

 
161  Patterson points out that none of the Bible books 

that are claimed to be apocalyptic ñwould appear to qualify 



  

 104 

apocalyptic, says, ñapocalyptic is best defined in terms of the content of [the 

Apocalypse],ò i.e., the Book of Revelation itself is the best illustration of how to define 

apocalyptic.162 

Verhoef on the other hand, echoing the idea that apocalyptic is a distinct kind of 

genre with its own special distinctions, says that Jewish apocalyptic works (listing Daniel 

an example) are ñdistinguished from prophecy by their other worldlinessò (note:  God 

and His coming kingdom certainly are other worldly), and that other features like 

ñpseudonymity, eschatological impatience and exact calculations about the last things . . . 

visions . . . and hope of the afterlifeò are other marks of apocalyptic.163  In the opinion of 

this writer (and other skeptics of these genre claims), the former descriptions are all 

simply characteristics of biblical prophecy.  As Feinberg put it, ñThe messages of the 

prophecy are given sometimes in direct prophetic speech, sometimes in the narration of 

                                                                                                                                                 
as apocalyptic in the strictest sense.ò  That is, some of 

these books may match some of the labels and categorical 

definitions that get assigned to apocalyptic, but there is 

no consensus, no precision, and always there is a huge 

amount of arbitrariness.  Richard Patterson, ñWonders In 

The Heavens And On T he Earth,ò Journal of the Evangelical 

Theological Society  43:3 (September 2000):  393.  

 
162  Joyce Baldwin, Haggai, Zechariah, Malachi  (Downers 

Grove:  IVP, 1972), 70.  According to this kind of 

statement, then, there really is no unique category of 

literatur e called apocalyptic that carries its own set of 

interpretive principles that need to be imposed upon 

prophetic books of Scripture.  

 
163  P. A. Verhoef, ñProphecy,ò in NIDOTTE, vol. 4, 

Willem VanGemeren, gen. ed. (Grand Rapids:  Zondervan, 

1997), 1076.  

 



  

 105 

visions, and sometimes in the setting forth of symbolic acts.ò164  None of this means, 

though, that the book is anything other than a prophetic message from God. 

Writers who abandon the use of literal, grammatical, historical hermeneutics 

create an open door for themselves to interpret prophetic writings according to their own 

personal theological systemsðregardless of the plain meaning of the text.  Thomas 

points to the way that Gentry (who comes to the Book of Revelation with a 

predetermined, Postmillennial [similar to Preterist] slant) regularly abandons a literal 

meaning of the text.165  The result of Gentryôs approach is a view that says that Jesus 

Christ returned in the first century and that His coming consisted of (1) judgment against 

Israel with the Roman destruction of A. D. 66-70, (2) persecution by Rome against the 

church from A. D. 64-68, and (3) internal strife in the Roman Empire in A. D. 68-69.166  

                                                 
164  Fei nberg, ñExegetical Studies in Zechariah, Part 

1,ò 191. 

 
165  Robert Thomas, ñTheonomy and the Dating of 

Revelation,ò The Masterôs Seminary Journal 5:2 (Fall 1994):  

185 - 202.  

 
166  Ibid., 192.  On the one hand Preterism lack s 

external support for its position sin ce its demand for a 

date for Revelation of between A. D. 54 - 68 stands in direct 

contradiction to all external evidence  that says it was 

written in A. D. 95.  Irenaeus , who lived in the second 

century and had studied under the Apostle Johnôs disciple 

Polyca rp, said, ñWe will not however, incur the risk of 

pronouncing positively as to the name of Antichrist; for if 

it were necessary that his name should be distinctly 

revealed in the present time, it would have been announced 

by him who beheld the apocalyptic vision.  For that was 

seen no very long time since, but almost in our day, 

towards the end of Domitianôs reignò (Adv. Her., 5.30.3) .  

Preterism also lacks internal, exegetical support as well.  

As Bigalke notes, passages like Zechariah 12 - 14 and 

Revelation  19 are most naturally understood as referring to 

future events of Danielôs seventieth week, and statements 
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Unfortunately, writers like Gentry never tell the reader what the text actually says and 

means because they have already come to the text with a different theology, justifying 

their views with their own hermeneutical systems (often ones that gain the admiration of 

the scholarly world) to justify their denial of the text.  As Khoo put it, it is imperative for 

the Bible scholar to allow language to have its plain meaning otherwise ñthere is an end 

of all significance in language, and Scripture is wiped out as a definite testimony to 

anything.ò167  On occasion, some of these writers who reject a literal future for Israel will 

actually admit that the most natural understanding of eschatological prophecy (i.e., 

prophecy interpreted with literal, grammatical, historical hermeneutics) points to a future 

restoration of the nation of Israel.  Poythress serves as an example when he writes, 

ñZechariah 14, if read in a straightforward manner, is particularly difficult for an 

amillennialist.ò168  Unfortunately, two sentences later Poythress says, ñOn the other hand, 

the fact that Zechariah is apocalyptic (emphasis by present writer) means that it presents 

hermeneutical challenges.  I am reluctant to put much weight on it.ò169  Exegetical cop-

outs like this under the guise of literary genre considerations should be exposed and 

rejected as utterly unacceptable. 

                                                                                                                                                 
like ñwhen you seeò (Matt. 24:15) can easily refer to a yet 

future generation.  Ron J. Bigalke, Jr. ñThe Olivet 

Discourse:  A Resolution of Time,ò Chafer Theological 

Seminary Journal  9:1 (Spring 2003):  108, 124.  

 
167  Jeffrey Khoo, ñDispensational Premillennialism in 

Reformed Theology:  The Contribution of J. O. Buswell to 

the Millennial Debate,ò Journal of the Evangelical 

Theological Society  44:4 (Dece mber 2001):  705.  

 
168  Vern Poythress, ñResponse to Robert L. Saucyôs 

Paper,ò Grace Theological Journal  10:2 (Fall 1989):  158.  

 
169  Ibid.  
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In summary, this writer will employ literal, grammatical, historical hermeneutics 

in this present study without appealing to the special hermeneutical principles that some 

claim are necessary due to assumptions from apocalyptic genre theories.  Throughout the 

paper, the writer will also seek to highlight the exegetical and theological significance of 

a consistent use of literal hermeneutics so that the reader might have a clear reminder of 

the importance of sound exegetical and theological methodologies. 

 

Considerations of Theological Center 

 

As noted, this writer believes that the Bible does have purpose and unity.  One of 

the ways that the Bible shows its purpose and unity is by the fact that it has major, 

interconnected theological themes within it.  Some writers believe that the Old Testament 

should be understood as having one central theme or Center (Mitte).  Whether or not one 

believes in one single Center, some of the major theological themes of the Bible would 

certainly include ideas like (1) Godôs sovereignty as Creator and Sustainer of all things, 

(2) Godôs desire to bless His creation with productivity and fruitfulness, (3) Godôs desire 

for His creatures to live according to His revealed will, (4) Godôs punishment of sin, and 

(5) Godôs promise to destroy Satan and to remove the curse of sin and death.  This paper 

is being written under the presupposition that these kinds of theological themes (among 

others) truly flow throughout the Old Testament; however, this writer hesitates to define 

any single theological theme as that which should define the meaning of the entire Old 

Testament. 

 

Flow of the Paper 

 

Chapter two of this paper will present some basic background to the book as a 

whole including a concise synthesis of the prophecy.  Chapter three will begin the actual 
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exegetical process by discussing specific Hebrew terms and their theological relevance to 

the interpretation of chapters 12-14.  In addition to this, this chapter will also consider the 

theological motifs that are contained within this sectionðtheological ideas and concepts 

that are not necessarily identified by any particular Hebrew term.  Finally, this chapter 

will synthesize these findings to show their exegetical and theological significance.  

Chapter four will deal with the concept of exposition, proclamation, and application.  

That is, this chapter will discuss the way that the ethical themes and principles in 

Zechariah have relevance for the people of God today.  Finally, chapter five will close the 

paper with some summarizing thoughts and conclusions. 
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CHAPTER 2 

 

BACKGROUND TO ZECHARIAH 

 

 

Good exegesis should always take into consideration relevant background issues.  

This chapter will first consider some basic introductory issues and then provide a concise 

synthesis Zechariah to help give the reader a fresh perspective on the main flow and 

general message of the prophecy. 

 

Introductory Issues 

 

In terms of authorship, as the text itself notes, the author of this book was 

Zechariah (one of at least 20 persons with this name in the OT), the son of Berechia, the 

son of Iddo.  Like the prophets Ezekiel and Jeremiah, Zechariah, too, was of priestly 

decent as well as being one called by God as a prophet (1:1, 7; cf. Neh. 12;12-16; Ezra 

5:1; 6:14).170  As these other texts tell, and his name suggests (lit. ñseed of Babelò), 

Zechariah was born in Babylon, probably not too much earlier since he is called a ñyoung 

manò in 2:8 (perhaps now being somewhere between 12 and 30 years of age).  Zechariah 

                                                 
170  Feinberg, ñExegetical Studies in Zechariah, Part 

1,ò 189. 
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was among the first Jews to begin returning back to Israel after the Babylonian captivity 

had come to a close. 

Liberal scholars who attempt to argue for multiple authors (e.g., one author for 1-

8 and another for 9-14) usually do so on the basis of (1) differences in style, (2) 

differences in content, (3) the absence of Zechariahôs name in 9-14, (4) the diverse 

historical background in each pericope of 9-14, and (5) the ñmore apocalyptic styleò of 9-

14.171  Hartle demonstrates that none of these assumptions stand up under scrutiny.  Thus, 

there is no basis (neither from arguments of external, textual evidence nor from internal, 

literary evidence) that there was more than one author, for ñthe literary unity of Zechariah 

can be demonstrated based upon the grammatical elements,ò172 and the four major themes 

of covenant restoration, divine judgment, cleansing, and blessings of God occur 

throughout the entire prophecy in both 1-8 and 9-14.173 

Laetsch makes note of the fact that for more than 2,000 years Zechariah was 

universally regarded as written by one single prophet, but that it was Hugo Grotius, ñone 

of the forerunners of rationalismò (ca. 1644), who put forth the theory that chapters 9-14 

                                                 
171  James Hartle, ñThe Literary Unity of Zechariah,ò 

Journal of the Evangelical Theological Society 35:2 (June 

1992):  145.  

 
172  Ibid., 147.  

 
173  Ibid., 157.   This writer did not find Ronald W. 

Pierceôs view persuasive when he argued that ñthe oracles 

of Zechariah 9 - 11; 12 - 14; and Malachi 1 - 4 were connected to 

Haggai an d Zechariah 1 -8ò for the purpose of preserving 

them by attaching them to the larger corpus of a famous 

person.  Ronald Pierce, ñLiterary Connectors And A 

Haggai/Zechariah/Malachi Corpus,ò Journal of the 

Evangelical Theological Society  27:3 (September 1984) :  

287 .  
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were written by a different and later writer.174  There is no evidence on any grounds to 

suggest that chapters 9-14 were written by a different author.  No manuscript evidence or 

any other form of textual evidence supports the idea of a different author.  Those who 

have taken these positions (a view that has not a few adherents) have done so based upon 

liberal presuppositions and not because of biblical evidence.  Furthermore, even through 

the subject matter of 9-14ðespecially 12-14ðhas a more eschatological focus, there is 

no basis from that internal evidence to suggest that these portions were written by a 

different author.175 

With reference to the date of the prophecy, several specific dates are given for 

Zechariahôs messages, making it possible to at least pinpoint the beginning of 

Zechariahôs ministry.  The date given in the first verse corresponds to October/November 

520 B.C.  This date places the beginning of Zechariahôs ministry in between the second 

and third vision that God gave to the prophet Haggai (in between Haggai 2:9 and 2:10).  

Thus, it is clear that the two prophets had a direct overlap in portions of their ministry.  

                                                 
174  Theodore Laetsch, Minor Prophets  (Saint Louis:  

Concordia, 1956), 403.  

 
175  Feinberg, ñExegetical Studies in Zechariah, Part 

1,ò 197.  Feinberg points out that the critical position, 

i.e., the view that there is more than one author, 

sometimes res ts on the fact that Matthew 27:9, 10 assigns 

Zechariah 11:12 to Jeremiah rather than to Zechariah.  

Feinberg points out that the Talmud (Baba Bathra) states 

that Jeremiah had been arranged by the Jews in their canon 

as the first of all the prophets and tha t one common way of 

referring to the prophetical books was to simply refer to 

ñJeremiah.ò  Other internal arguments like differences in 

style or content are extremely subjective and come down to 

bare assertions lacking credible support.  

 



  

 112 

The clear textual evidence for dates has Zechariah beginning his ministry in 520 B. C. 

and prophesying into at least 518 B. C.176 

The recipients of this message consisted of Jews who had recently (within the last 

16-18 years) returned from exile in Babylon.  Shortly after the Persian king, Cyrus, 

overthrew Babylon, he made a decree giving the Jews permission to return back to their 

ancestral homeland (cf. 2 Chron. 36:21-23; Ezra 1:1-4; 6:3-5).  Cyrus even gave Israel 

the command to rebuild the Jerusalem temple and offer sacrifices to Yahweh on his 

behalf.  Beyond all of this, Cyrus even told the Jews that he would fund reconstruction of 

this second temple out of the Persian treasury.  Reconstruction on this temple began 

quickly in 536 (Ezra 3:8-13 describes the completion of the foundation in 536), but 

enemy opposition and discouragement among the Jews resulted in and end to 

construction in 536 (Ezra 4:1-5, 24).  Over the next 16 years sin, spiritual apathy, and 

preoccupation with personal affairs resulted in the temple project being abandoned. 

It is in this background that God raised up Zechariah to speak to the people.  In 

the previous months Haggai had already rebuked the people very sharply about their 

neglect of the temple for the sake of personal agendas (cf. e.g., Hag. 1:4-11).  Haggai also 

made it clear, however, that the people were beginning to respond to the divine rebuke 

through Haggai.  Zechariahôs focus, though similar to Haggai, is less upon the temple but 

more upon wrong heart attitudes themselves.  Houses notes that 

                                                 
176  Eugene Merrill, An Exegetical Commentary:  Haggai, 

Zechariah, Malachi  (Chicago:  Moody, 1994),  61.  Merrill 

says that the certain date for the beginning of his 

ministry is October/November 520 B. C. and that the last 

known date is December 7, 518 B. C. as seen in 7:1.  It  is 

possible that latter portions of the prophecy came to 

Zechariah at a date later than this.  
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a clearer, more succinct digest of the whole canon from Deuteronomy 27 

through Zephaniah 3 would hardly be written.  The thrust of this view of 

history is that the Lord has always been just in all dealings with the chosen 

people.  Jerusalemôs devastated condition stands as a testimony to the sins 

of the past.177 

 

As passages like Ezra 3:8-13, Haggai 2:1-3 and Zechariah 4:10 suggest, one of 

the wrong attitudes was that the people were despising Godôs present work as being 

something small and insignificant.  In general, spiritual apathy was causing great harm 

among this small remnant of returnees.178  As Feinberg put it, ñZechariah goes farther, 

beginning where his older contemporary had left off, to bring about a complete spiritual 

return of the people to the Lord.ò179 

In terms of basic purpose, as already alluded to, the basic purpose of Zechariah 

was to call the people of God to zealous faith and covenant loyalty.  This task included 

rebuke for sin, but it also included a huge amount of promise and encouragement.  As 

House as noted, both Haggai and Zechariah knew that they were living ñin a new age 

marked by Godôs blessingò and that the mark of Godôs blessing was ñGodôs presenceò 

and that His promise of restoration (including a rebuilt temple) meant that they could 

accomplish the things He had called them to accomplish.180  The prophetôs name, which 

means Yahweh remembers, reminds the reader that Godôs promise to the people of 

                                                 
177  Paul R. House, Old Testament Theology  (Downers 

Grove:  IVP, 1998), 387.  

 
178  Ger notes that ñthis pervasive discouragement and 

passivity is the ambiance which l inks all the post exilic 

works together and especially permeates the work of 

Zechariah and his contemporary, the prophet Haggaiò (90). 

 
179  Feinberg, ñExegetical Studies in Zechariah, Part 

1,ò 191. 

 
180  House, 383.  
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Abraham is not dead.  Yahweh will restore His people.  Yahweh will purify His people 

and bring an elect remnant back into covenant fellowship.  Godôs promises are not dead! 

 

Major Outline and Flow of Zechariah 1-14 

 

In terms of overall theme, one can make a persuasive argument that the main 

theme of the book is the certainty of Godôs promised restoration to Israel through the 

purifying and redeeming work of the Messiah. 

The book can be broken down into three major sections all of which support this 

assertion.181  After the prologue of verses 1-6, the book includes the following outline:182 

(1) 1:7-6:15:  The first major section consists of eight night visions which speak 

about God's purposes to fully restore scattered Israel through the work of the Messiah.  

The last portion in 6:9-15 culminates with a coronation of the Messianic Priest-King.  In 

this section one see that (A) One day Israel will be purified, and (B) this purification and 

restoration will be accomplished by Messiah the King. 

(2) 7:1-8:23:  The second major begins with a question about religious rituals.  

God answers this question by telling the nation that His concern does not lie primarily in 

religious rituals, but much more in hearts that love Him and respond in obedience.  God 

tells them this by providing four answers to their question in 7:1-3.  The final answer is 

followed in 8:18-23 with a section that highlights the universal blessings that will come 

to Israel, and also to all mankind, with the coming of the Messiah.  In this section God 

shows that (A) He will turn the fasts into feasts, and that (B) at long last when Messiah 

                                                 
181  Ger, 90.  

 
182  Gerard Chrispin, The Bible Pan orama  (Leominster:  

Day One Publications, 2005), 386 - 387.  
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brings the kingdom to Israel, the nation will finally become the light and priest to the 

world that God had always intended her to be. 

(3) 9:1-14:21:  The third major section consists of two burdensðtwo divine 

oracles that further elaborate on the redeeming and restoring work of God through the 

Messiah.  The first burden consists of chapters 9-11 and largely focuses on the first 

coming of the Messiah.  The second burden consists of chapters 12-14 with its messianic 

emphasis focusing largely on the second coming of the Messiah. 

The following section will now begin to focus on an exegesis of chapters 12-14, 

including the theological themes and motifs contained therein. 

 

 

CHAPTER 3 

 

THEOLOGICAL OBSERVATIONS FROM ZECHARIAH 

 

 

This chapter will focus on observations directly from the text of 12-14.  The 

initial focus will be upon specific Hebrew terms that carry significant theological weight.  

Following this focus on specific terms, the chapter will then examine significant 



  

 116 

theological themes and motifs.  From these direct observations the writer will then 

provide a synthesis of the exegetical findings to help the reader understand the message 

of 12-14 and how this message makes its contribution to the Bible as a whole. 

 

Terminology 

 

Zechariah 12-14 has a number of theologically weighty Hebrew terms that are 

worthy of consideration and very helpful in explaining the message of the prophet.  The 

first significant term in chapter 12 happens to be the very first word of the chapter, the 

term that is often translated by the English word ñburden.ò 

 

ñBurdenò (˞ ˓̈ ˒ˬ) 

 

Chapter 12 begins with the words ñthe burden of the word of the Lord.ò  The 

Hebrew term for burden, ˞ ˓̈ ˒ˬ, occurs in both 9:1 and 12:1 and serves to mark off two 

distinct prophetic oracles (9-11 and 12-14).  The root of the word behind this noun (˞˓̆ ˓ˮ, 

nasaô) carries the idea of lifting or carrying.  At first glance, this would seem to suggest 

that the noun has the idea of something like ña heavy messageòða message with harsh 

judgment associated with it.  It is used some 27 times by a number of different authors in 

the OT to refer to prophetic oracles of great calamity and judgment. 

Lexical studies confirm the idea that this term has the connotation of ñheavy 

message.ò  The New International Dictionary of Old Testament Theology and Exegesis 

(hereafter, NIDOTTE) shows how the root idea behind the noun has the idea of ñheavy 

burdenò or ñloadò (cf. Exod. 23:5; Neh. 13:15).  The term can speak about burden in a 

literal, physical sense, but it can also have a metaphorical usage, too.  As an example, 
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NIDOTTE also lists various metaphorical uses of the term such as in the idea that ñthe 

people were a burden to Moses.ò183 

Holladay lists two semantic ideas from this term with one of them being the idea 

of ñburdenò or ñhardshipò in the physical sense, i.e., something heavy that is carried (e.g., 

2 Sam. 15:33) and the other being the idea of ñpronouncement,ò i.e., an oracular 

declaration from God as illustrated in 2 Kings 9:25, Isaiah 13:1; 15:1, Jeremiah 23:33, 38 

and Zechariah 9:1; 12:1 (the translation ñpronouncement,ò though would be assumed to 

be coming from a different, but unattested root).184  Youngblood considers this latter idea 

one of the metaphorical uses in Zechariah 9:1 and 12:1.185 

The Theological Wordbook of the Old Testament (hereafter, TWOT) suggests that 

the translation ñburdenò is preferable, saying that it deals with the idea of a prophetical 

speech of a threatening or minatory character.  TWOT also adds that the word has 

alternately been translated as ñburdenò (the view of the Targum of Jonathan, Aquila, and 

the Syriac version. Jerome, Luther, Calvin Hengstenberg, and J. A. Alexander) but also 

by the terms ñoracle,ò ñutterance,ò or ñprophecyò (again, this is positing a hypothetical 

root ƴņǏņ ñto utterò or ñto receiveò; those taking this position would include the LXX, 

Cocceius, J. D. Michaelis, Lowth, and E. J. Young).  All the data suggests that ñburdenò 

                                                 
183  Ronald Youngblood, ñ˞ ˓̈ ˒ˬ,ò in NIDOTTE, vol. 2, Willem 

VanGemeren, gen. ed. (Grand Rapids:  Zondervan, 1997), 

1112.  

 
184  William Holladay, ed., ñ˞ ˓̈ ˒ˬ,ò in A Concise Hebrew 

and Aramaic Lexico n of the Old Testament  (Grand Rapids:  

Eerdmans, 1988), 217.  

 
185  Youngblood, 1113.  

 

LXX The Septuagint Version of the Old Testament in Greek 
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is the better supported rendering.  The main concept is that the prophetic message is more 

than a mere proclamation, it is in fact a prophetic ñburdenòða harsh message of great 

consequence.186 

In summary, the etymology of this term suggests that the concept of ñheavyò is 

more the root of the term than the idea of ñannounceò or ñdeclare.ò  Prophetic usage 

makes it clear that this term carries the connation that God is giving a harsh message of 

judgment by His prophet.187  The contents of Zechariah 12-14 certainly support this kind 

of usage in Zechariah 12:1.  By the mouth of His prophet, God is announcing a message 

of great tribulation and conflict, one that has great impact not only upon the nation of 

Israel, but also upon the Gentile nations as the text reveals. 

 

ñIn that Dayò (˞̐ ˢ ˒s ˘˫ˣ˔̓ ˒˟), ñA Day for Yahwehò (ˢ ˓ˣˢ˧˗˒˪  ˞ ˓̌ ˘˫ˣ ˗̝ ˧) 

 

These two expressions also have great theological significance in the Book of 

Zechariah, for both of them make reference to a coming era of divine intervention when 

Yahweh will put an end to sinful rebellion on earth and bring restoration and comfort to 

those who have trusted in His Word, Jew and Gentile.  Throughout the Old Testament, 

this future period of divine intervention has been called by many prophets ñthe Day of the 

Lord.ò  There is good reason for seeing these two expressions in Zechariah as referring to 

the Day of the Lord. 

                                                 
186 R. L. Harris, G. L. Archer, & B. K. Waltke, (1999, c1980). Theological Wordbook of the Old 

Testament (electronic ed.) (602). Chicago: Moody Press.  Cited in electronic form with Logos Libronix. 

 
187  Unger calls it ña divine message freighted with woe 

and judgment (Is a. 14:28; 15;1; 17:1; Ezek. 12:10; Nah. 

1:1).ò  Merrill Unger, Zechariah  (Grand Rapids:  Zondervan, 

1963 ), 207.  
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Day of the Lord (s ˓ˣˢˋ˧ ˫ˣ ˔˧) occurs no less than 15 times in the Masoretic Text 

(Isa. 13:6, 9; Joel 1:15; 2:1, 11; 3:4; 4:14 [MT]; Amos 5;18, 20; Obad. 1:15; Zeph. 1:7, 

14; Mal. 3:23).  The dominant idea associated with Day of the Lord is that of Godôs 

intervening judgment.  Generally the reference is to Godôs judgment on the Gentiles, but 

sometimes the prophets make an explicit statement about Israel being the one who will 

come under judgment in the Day of the Lord (cf. Amos 5:18-20).  Sometimes the 

expression points to a fulfillment at a time in ancient historyðsuch as when God used the 

Persians to overthrow Babylon (cf. Isa. 13:6, 9), but most of the uses have a distinctly 

eschatological reference (cf. Mal. 4:5).  Most of the references point to the idea of 

judgment and destruction from the hand of God, but certain references also suggest that 

the Day of the Lord will embrace an age of peace, blessing, and prosperity (Joel 3:14, 

18ff.). 

Although the expression ñin that dayò (  ˒˟˞̐ˢ ˒s ˘˫ˣ˔̓, Bayom Hahuô) does not 

linguistically say ñthe Day of the Lord,ò many commentators believe that it is referring to 

the same eschatological period of Godôs intervention into the affairs of mankind.188  The 

expression ñthe that dayò occurs 22 times in Zechariah (2:15; 3:10; 6:10; 9:16; 11:11; 

12:3, 4, 6, 8, 9, 11; 13:1, 2, 4; 14:4, 6, 8, 9, 13, 20, 21), 21 of which have strong 

eschatological elements.  In themselves, these Hebrew words are not necessarily 

theologically significant, but this compound expression becomes extremely significant 

                                                 
188  Commenting on this expression, Merrill says ,  ñFew 

writings of the Old Testament are so consistently and 

persistently rooted in the eschaton as this.  That classic 

eschatological formula óin that dayô or the like occurs 19 

times in just 45 verses .ò  Merrill, 310.  
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due to the way Zechariah uses it speak about eschatological contexts.  Zechariahôs 19 

uses of ñin that dayò in 12-14 serve to mark off chapters 12-14 as dealing strictly with 

future eschatological events.189  This heavy concentration of the expression and the 

nature of the events spoken of in those chapters confirm that these events are 

eschatological, for there is absolutely nothing in history can come close to fulfilling the 

predictions therein. 

In Zechariah 14:1 the reader finds yet another eschatological phrase in the 

expression ña day is coming for the Lordò (s ˓ˣˢ˧˗˒˪  ˞ ˓̌ ˘˫ˣ ˗̝ ˧, Yom Boô LaYahweh).  This 

expression comes only in 14:1, but it too is evidently referring to the Day of the Lord.190  

                                                 
189  Unger,  241.  As Unger puts it, ñIn every case [the 

use of this expression in 12 -14] denotes óthe day of the 

Lordô in its future eschatological significance with 

reference to Israelôs deliverance from her final time of 

trouble just prio r to her conversion and establishment in 

kingdom blessing.ò  The era when these events takes places 

is also known as The Tribulation Period.  This paper is 

written based on the theological conviction that 

immediately after the (pretribulation) rapture of t he 

church (1 Cor. 15:50 - 58; 1 Thess. 4:13 - 18), the Antichrist 

will put in force the seven - year covenant that was foretold 

in Daniel 9:27.  The establishing of this covenant will 

cause the Day of the Lord to commence (1 Thess. 5:1ff.; 2 

Thess. 2:1 - 8).  The timing of when this seven - year covenant 

gets put in place would be parallel to the opening of the 

first seal in Revelation 6 (and Matthew 24:4 - 14).  As 

Daniel 9:27 and Matthew 24:15 indicate, the Antichrist will 

break that seven - year covenant at its mid - point and turn 

against Israel to seek to destroy her.  This last three and 

a half year period is what Jesus described as ñgreat 

tribulation.ò  This last three and a half years is more 

often than not the era in focus when Old Testament prophets 

speak about th e eschatological era of tribulation.  This 

last three and a half year period is the time frame that 

Zechariah 12 - 14 focuses on.  

 
190  Barker says that although it is not the usual 
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This particular expression, although it sounds more like the common expression ñthe day 

of Lordò than ñin that day,ò is actually unique in this exact form to Zechariah 14:1.  

Nevertheless, Unger is certainly on safe ground when he notes that the lamed prefix on 

Yahweh has the idea of ñbelong toò (cf. similar uses of the lamed in Isa. 2:12; 22:5; 

28:2), and that this expression is simply serving as a circumlocution for the more 

common expression ñthe day of the Lord.ò191 

One might say that at the present time ñman is having his day.ò  That is, man is 

doing his own thing and God is permitting a sinful mass of humanity to act without 

immediate divine repercussions.  When the day of the Lord comes, though, the day will 

finally arrive when it will be Godôs time to put a stop to the rebellion of mankind.  As 

Zechariah 14 makes clear, this will be the time when God once again comes down to 

earth as a man of war (14:4).  This is the period when wickedness will be punished (cf. 

14:12), and when the Messiah will take His role as King over the whole earth with no 

false gods to rob God of the glory that is due Him (14:9).  This is the age that belongs to 

Yahwehða day for Yahweh.  This will be the time when all the unfulfilled prophecies of 

the Old Testament see their fulfillment, the time when Israelôs enemies, and all who 

reject the Messiah, come to a bitter end, the time when God at long last removes the curse 

of sin and death from this world and establishes His Son as the King who rules from 

Jerusalem over all the earth. 

 

                                                                                                                                                 
construction for ñthe day of the Lord,ò it ñdoubtless means 

the same thing.ò  Ken Barker, ñZechariah,ò in The 

Expositorôs Bible Commentary, vol. 7, Frank E. Gaebelein, 

gen. ed. (Grand Rapids:  Zondervan, 1985), 689.  

 
191  Unger, 240 - 241.  
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ñJerusalemò (˫ˏ ˒˪ ˓̅ ̐˶ˋ˧), ñJudahò (s ˓l ̐ˢˋ˧), ñIsraelò (˪ ː˞ ˓˶ ˋ̆ ˏ˧) 

 

It is not without significance that in Zechariah 12-14 one finds multiple references 

to the nation of Israel, the people of Israel, their land, and their capital city, for this book 

is a book that deals primarily with a literal restoration of the nation of Israel to the land 

that God swore to their patriarch Abraham.192  So clear is the intent that one is hard 

pressed to escape the idea that ñthe war and victory theme with which the prophet begins 

is localized in Jerusalem.ò193  This is a message about the restoration of Israel. 

A survey of writers from various theological persuasions, however, shows that 

there are many who do not allow the Bible to speak according to face value in this issue.  

They allow theological presuppositions override the direct declarations of the text with 

the result that they deny a literal, future fulfillment.  Theodore Laetsch would be one of 

many non-dispensational writers who assign different meanings to the personal and place 

names used by the inspired writer.  Laetsch says, for example, that Judah and Jerusalem 

are ñtypes of the New Testament Church.ò194  Thus, throughout his comments on 

chapters 12-14, Laetsch consistently identifies references to Jerusalem, Judah or Israel as 

                                                 
192  Harrison points out that ñPrior to World War I it 

was impossible that Jews in any number could re turn and 

dwell safely in Palestine.  Their return was made possible 

during the British mandate over the land following that 

war.  The Jews started to return to the land promised to 

Abraham and his descendants (Gen. 17:8) and it was, as one 

writer said, an obsession.  In 1948 the nation Israel 

became a recognized people and government.ò  William K. 

Harrison, ñAs Ye See the Day Approaching,ò Bibliotheca 

Sacra  116:461 (January 1959):  72.  

 
193  Baldwin,  187.  

 
194  Laetsch,  479.  
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being references to the New Testament Church.  In so doing, Laetsch does not even seek 

to show any historical meaning in reference to Israel as a possible historical basis for a 

typological fulfillment in the church.  His interpretation of 12-14 takes everything and 

identifies it as speaking strictly about the church. 

However, neither the terms themselves, the context in which they are spoken, nor 

the frequency with which these terms are used grant any validity to the idea that one 

should reassign new meanings to the terms to make them figurative references to the 

church.  The non-dispensational error is an error of method in exegesis and theological 

formulation.  One cannot begin with theological presuppositions and mandate them upon 

the text.  The beginning point must be contextual exegesis as the foundation for 

formulating a biblical and systematic theology. 

By itself, the name Jerusalem (˫ˏ ˒˪ ˓̅ ̐˶ˋ˧, Yerushalaim) occurs 37 times in 

Zechariah (1:12, 14, 16, 17; 2:2, 6, 8, 16; 3:2; 7:7; 8:3, 4, 8, 15, 22; 9:9, 10; 12:2, 3, 5-11; 

13:1; 14:2, 4, 8, 10, 11, 12, 14, 16, 17, 21), with the heaviest concentration being in 

chapters 12-14.  Strongôs dictionary makes the simple reference that Jerusalem is ñthe 

capital city of Palestine.ò195  The Dictionary of Biblical Languages with Semantic 

Domains (hereafter, DBL) calls it the ñmajor political/religious city of the Jews (cf. 2 Sa 

5:5).ò196 

TWOT describes Jerusalem as  

                                                 
 

195 James Strong, The New Strong's Dictionary of Hebrew and Greek Words. Nashville : Thomas 

Nelson, 1997, c1996, S. H3389.  Cited in electronic form with Logos Libronix. 

 
196 J. Swanson, (1997). Dictionary of Biblical Languages with Semantic Domains : Hebrew (Old 

Testament) (electronic ed.) (DBLH 3731). Oak Harbor: Logos Research Systems, Inc.  Cited in electronic 

form with Logos Libronix. 
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[the] ancient city of southern Canaan, capital of the Davidic dynasty and 

religious center of Judaism until its rejection of Jesus and the resultant 

destruction by Titus in A.D. 70. . . .  Mentioned by name 669 times in the 

OT alone, Jerusalem is the worldôs most significant city (Ps. 48:1ï2 [Heb. 

2ï3]).  It was Godôs earthly dwelling place (1 Kings 8:13), the scene of 

Christôs resurrection (Lk. 24:47) and will be the place of his return in 

glory (Zech. 14:5). . . .  Its first mention comes . . . when Abraham honors 

its priest-king Melchizedek (Gen. 14:20), a type of Christ (Ps. 110:4; Heb. 

7) in his double office. . . .  On the adjoining hill of Moriah (2 Chron. 3:1) 

Abraham was willing to offer his son Isaac as a sacrifice to God (Gen. 

22:2, ca. 2050 B. C.). . . .  Its initial biblical designation, in Mosesô writing 

of Genesis (ca. 1450 B. C. ), is simply ñSalemò (14:18; cf. Ps 76:2 [H 3]). 

. . .  Although captured by Joshua in the Late Bronze Age (Josh. 10:1) and 

occupied for a brief period after his death (Judg. 1:8, ca. 1390), Jerusalem 

remained in Canaanite (Jebusite) hands (1:21) until its capture by David in 

1003 B. C. (2 Sam. 5:6ï9).197 

 

TWOT is clear in showing that the name Jerusalem has historically always signified one 

location, the capital city of Israel.  Writers who have embraced non-dispensational 

theological systems should consider the great error of redefining biblical terms and 

assigning new meanings to the Old Testament text in order to make the Bible fit into their 

theological system. 

The repeated references to Jerusalem in Zechariah 12-14 tell the reader that very 

significant, world-shattering, future events will center on the capital city of the Jews.  

Specifically, Zechariahôs prophecy says that Jerusalem will be invaded by a huge 

coalition of nations and that the city will be invaded and taken over by this coalition 

(12:3; 14:1-2).  Zechariah also shows, however, that this huge coalition will be utterly 

destroyed by divine judgment (12:1-11; 14:3-4, 12-13).  An outpouring of Godôs grace 

will bring about a massive repentance among the nation so that a huge remnant from the 

nation turns to the Messiah in repentant faith (12:10ff.; 13:1ff.; 13:8-9).  The return of the 
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Messiah will bring about huge changes in nature such as has never been seen (14:4-11).  

Jerusalem will be a city at peace, and the wealth of all the world will become the wealth 

of Jerusalemôs King, for all of it is rightly His to begin with (14:14:9, 11, 14).  As a result 

of the spiritual change in Israel, converted Jews and converted Gentiles from all over the 

world will come annually to this city to worship Yahweh (14:16ff.).  Jerusalem will at 

long last be the city of the Great King (Matt. 5:35) and holiness is what will dominate 

throughout (14:20-21).  Nothing like this has ever happened since Zechariah wrote these 

words and any attempt to find fulfillment of these verses in the church simply cannot be 

sustained. 

The name Judah (s ˓l ̐ˢˋ˧, Yehudah) occurs 20 times in the Book of Zechariah 

(1:12; 2:2, 4, 16; 8:13, 15, 19; 9:7, 13; 10:3, 6; 11:14; 12:2, 4, 5, 6, 7; 14:5, 14, 21), again 

with a heavy concentration of these uses being in chapters 12-14.  The Brown, Driver, 

Briggs Hebrew and English Lexicon (hereafter, BDB) speaks about the etymology of the 

root of  ̀ ˧ˢ ˓l ̐ˢ (Heb. Root:  s ˡ˧:  give thanks) as signifying ñpraisedò or ñobject of 

praise.ò  BDB also points out that the origin of the term (1) originally began as the name 

of the son of Jacob through Leah (Gen. 29:35; 49:8), (2) became the name of the tribe 

that descended from him (Deut. 33:7), (3) became the name of southern Jewish kingdom 

after the split during the reign of Rehoboam in 931 B. C. (Jer. 2:28; Hos. 4:15), and (4) 

was the name of the southern region that made up that southern kingdom (1 Sam. 27:11; 

2 Sam. 24:7).198 
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TWOT confirms that this proper noun s ˓l ̐ˢˋ˧ is 

used of persons and of a territory. . . .  Jacobôs blessing promised 

leadership, victory, and kingship (Gen. 49:8ï12) anticipating the royal line 

established by covenant with David and ultimately the Lord Jesus Christ 

who was to combine in his person the suzerain king and the anointed one 

(Messiah). . . .  With the Babylonian exile, Judah continues its basic 

identification, though a people no longer in their own land. During this 

period the people of God are called ȅţƘǶŘƤȸ notably in Zechariah 8:23 and 

Daniel 3:8, 12. A small percentage returned to their homeland during the 

Persian period, yet both groups ultimately participated in Godôs 

providential workings. . . .  Many believe that Judah and Israel will be 

restored to covenantal favor by the sovereign steadfast faithfulness of 

Yahweh. Explicit statements by Hosea (1:9, 10 [H 2:1]; 3:5; 14:4), Amos 

(9:8ï12), Jeremiah (33:3ï26), and Ezekiel (37:16ï28) should be compared 

to Paulôs teaching (Rom. 9ï11) and Johnôs revelation (Rev. 7:4ï8).199 

 

In summary, it is crucial that the New Testament student use the expression Judah as it 

would have been understood by its author and original hearers.  Just as God used the 

name Jerusalem in speaking of a promised restoration, so too, He used the name Judah in 

speaking of a literal place where literal events will take place (with some of the 

references appearing to refer perhaps to the region of Judah and others to the people of 

Judah).  Central to this section, though, is the massive, Gentile, military attack that will 

one day come upon Judah.  As Fruchtenbaum has put it, ñThis will be the largest and 

most intense persecution of the Jews in history.ò200  In this invasion, the countryside of 

Judah will be attacked by a massive invasion from surrounding nations (12:2) but, shows 

Zechariah, God will utterly destroy those attacking nations (12:4-7).  The Jewish nation, 

living at peace in their own land that God promised to the patriarchs, will at long last be 
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characterized by the holiness that God has always desired (14:21).  This is Godôs 

promise. 

A third and very significant name that Zechariah uses here in 12-14 is Israel 

(˪ ː˞ ˓˶ ˋ̆ ˏ˧, Yisraôel).  The name occurs five times in Zechariah (2:2; 8:13; 9:1; 11:14; 

12:1), but only once in 12-14.  DBL speaks of Israel as signifying (1) another name for 

Jacob, son of Abraham (Gen. 32:29; 35:10), (2) a people pertaining to Israel (Exod. 

18:25), or (3) the territory that reaches from approximately from Dan to Beersheva, from 

the Great Sea to the Jordan (1 Sam. 13:19).201  NIDOTE speaks of Israel, as indicated in 

the writings of Moses, as that nation who Yahweh had 

elected, redeemed, and made covenant with at Mount Sinai. . . .  

According to their commonly held tradition, fleshed out now by Moses in 

writing for perhaps the first time, Israel consisted of descendants of twelve 

sons of Jacob, a man whose name was changed to the eponymous 

surrogate Israel (Exod. 1:1-7).202 

 

In thinking about the theological ramifications of Zechariah 12-14 with regard to 

eschatology and whether or not ñIsraelò should be taken at face value to mean the literal 

nation, it is interesting that covenant theologians frequently speak of the church as being 

the new Israel, but here in Zechariah so many of these promises in 12-14 revolve not 

around the name Israel, but the names Jerusalem and Judah.  As noted earlier, this does 

not stop many commentators from redefining all of these terms (Israel, Judah and 
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Jerusalem) to be references to the church.  In so doing, though, they show utter disregard 

for the historical meanings of the terms. 

The truth is that all these expressions refer to the geopolitical, theocratic entity 

called Israel.  Writers like Johnson (dealing with a final massive invasion of Jerusalem) 

have rightly shown the theological connection between passages like Zechariah 12, 

Daniel 9:27 and Revelation 11:3, and shown how all of these texts point ahead to 

eschatological events and not to the church.  There simply is no way to fit these events 

into any past history or present events.203  Huge portions of the Old Testament deal with 

Israel in eschatological contexts, and it is a gross error to redefine these references to the 

nation as being fulfilled in the church. 

Furthermore, there is absolutely no evidence for any kind of historical fulfilling to 

prophecies that speak of phenomena like a ñstream of healing waters flowing from the 

temple,ò204 or a ñchanged topography of Palestine,ò205 or a ñrestoration of a priesthood 

and the reinstitution of a bloody sacrificial system,ò206 or a time when ñthe Millennial 

temple will be the world center of worship . . . [and] government.ò207  Johnsonôs points 

are extremely valid:  the world has never seen these things happen in any way that 

corresponds to the promises.  The reason for this is because they are not fulfilled in the 
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church, nor in the eternal state.  They get fulfilled when Christ returns to restore Israel 

and establish the messianic kingdom here on this present earth. 

In summary, in the days to come the people of Israel are going to see an invasion 

such as they have never seen.  The nations of the world will make one last attempt to 

destroy Israel.  This theme (great destruction to Godôs flock Israel) comes out in 11:4ff. 

but it sees its culmination in 12-14.208  As Zechariah shows, the only reason they are 

saved from destruction is the intervention of the Messiah who turns the nation to Himself 

in a mighty act of grace and also delivers them from annihilation by the enemy. 

 

ñAll The Nationsò (˫ ˏ˧ ˣ˔̍˒s ˘˪˓̕˘˸ˑ˞), ñThe Peoplesò (˫˧ ˏ̗ ˒̄˓s) 

 

This discussion about the terms ñnations and ñpeoplesò is closely related to the 

former discussion concerning the invasion of Israel, Judah, and Jerusalem. 

The term ñnations,ò especially as used in Zechariah when he says ñall the nationsò 

(˫ ˏ˧ ˣ˔̍˒s ˘˪˓̕˘˸ˑ˞, Eth Kol Hagoyim), should be taken at face value.  Zechariah is here 

predicting a massive, future invasion by all the surrounding nations.  This term only 

occurs one time in Zechariah (12:3), but its use is very important.  DBL defines the term 

nation (˧ ˣ˔̍) as including (1) a peopleða large group based on various cultural, physical 

and geographical ties (Gen. 10:5; 25:23), or (2) the Gentilesðnational groups that are not 
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Jewish (Neh. 5:8).209  When used in the singular, the term can be used in reference to the 

nation of Israel (cf. Josh. 3:17; 4;1; 5:6), but more frequently it is used in the plural as a 

reference to the Gentile nations. 

TWOT explains the term as including the basic idea of ña defined body or group 

of people, or some specific large segment of a given body.  The context will generally 

indicate the specific quality or characteristic which is to be understood.ò  TWOT adds 

further that this term is often synonymous with the word ˫˒̄ (people), but that ˧ ˣ˔̍ is used 

especially to refer to specifically defined political, ethnic or territorial groups of people 

without intending to ascribe a specific religious or moral connotation.  The plural form is 

employed also to refer to the people dwelling in and around Canaan; these were definite 

ethnic, political, territorial groups, whom Israel as a nation was to dispossess (Deut. 4:38; 

Josh. 23:13) or among whom, for testing and judgment, Israel was to live (Judg. 2:21, 

23).210 

In addition to the word ñnation,ò Zechariah also makes references to the 

surrounding ñpeoplesò (˫˧ ˏ̗ ˒̄˓s, Ha`amim).  This expression occurs six times in 

Zechariah (11:10; 12:2, 3, 4, 6; 14:12) with five of these being in 12-14.  As with nation, 

this term can refer to Israel (when used in the singular), but it often refers to foreign 

nations when used in the plural (Isa. 19:25 being one notable exception where the 

singular is used in reference to a redeemed Egypt).  TWOT defines the term ˫ ˒̄ 
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according to its plain meaning ñpeopleò (Ezek. 6:12; Dan. 2:44; 7:27, et al.), with the 

unique emphasis being ñin its reference to a group of people as viewed by one of 

themselves or to people in general.ò211 

Here in 12-14, several of Zechariahôs uses of ñpeopleò include the addition of the 

adjective that means ñaroundò or ñsurroundingò (˟˧ ˏ˟ ˓˯, Sabib).  This term occurs five 

times in Zechariah with three of them being in 12-14 (2:9; 7:7; 12:2, 6; 14:14).  BDB 

describes the simple meaning of this term as (1) circuit, or (2) round about, such as round 

about the Nile (Num. 11:24, 31, 32; 35:2).212  Zechariah is describing a massive invasion 

by all the nations that surround tiny Israelðan invasion that will end in utter destruction 

for the invading nations.  TWOT makes special note of the references to peoples in 

Zechariah 12-14 in a context which says that the Messiah will triumph ñover all the 

enemies of God and man, redeeming his own and ruling over a changed and revitalized 

earthò (Zech. 14:9-11).213 

In summary, Zechariah is predicting that all the surrounding Gentile nations (the 

ñsurrounding peoplesò) will attack the nation of Israel, even invading its capital city 

Jerusalem (12:2-3; 14:2), but also that God says that these armies will be utterly 

destroyed.  An elect remnant from the nations will come to faith in the Messiah and 

worship Him in the Messianic kingdom (14:16-21), but the nations themselves will be 
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brought into subjugation and annexed into the universal kingdom that belongs to the 

Messiah alone (14:14) so that He is the only King on earth (14:9). 

 

 ñPlagueò (s ˓˲ː̍˒̗ ˒s), ñStrikeò (s˓ ˩˓ˮ) 

 

The language Zechariah uses to speak of Godôs intervention leaves little room for 

the idea of figurative judgments.  Both context and terminology suggest that Godôs future 

intervention and judgments will be literal and severe, resulting in the death of hoards of 

unrepentant sinners. 

One of the expressions Zechariah uses to describe this is the term that often gets 

translated as ñplagueò (s ˓˲ː̍˒̗ ˒s, ˱ ˒ˠ˓ˮ, nom. Hamagapha, vb. Nagaph).  These terms 

occur two times in Zechariah (14:12, 18) and, as noted, often carry the idea of ñplagueò 

or ñto strike with a plague.ò  DBL suggests various renderings including terms like 

ñplague,ò i.e., a destructive pandemic disease (Num. 14:37), or ñlossesò or ñcasualties,ò 

such as in war (Deut.28:7; 1 Sam. 4;17; 2 Sam. 17:9; 18:7).214  TWOT adds the idea of 

ñblowò or ñpestilenceò with the idea that this blow is usually fatal or disastrous, often 

being from divine retribution.  A significant illustration of usage lies in the plagues that 

God brought upon Egypt (cf. Exod. 12:23).  TWOT notes that ñin the eschaton, however, 

Godôs blows/plagues effect repentance on Egypt (Isa. 19:22).ò  Indeed, all Godôs enemies 

will either repent or perish (Zech 14:12ff.).215  As noted in 14:12, the plague which 
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Yahweh brings about will result in utter annihilation to those who reject Him and seek 

the destruction of His people. 

These terms speak about very harsh judgments from the hand of God, for He will 

judge unrepentant sin.  The day is fast approaching when this world will face the wrath of 

an angry God.  House is correct in pointing out that texts like Zechariah 12-14 (in 

addition to texts like Isa. 13-27; 63-66; Jer. 46-51; Ezek. 25-32; and 40-48) are describing 

a time when ñGodôs power will purge the earth of kings and kingdoms who do not honor 

the God who rules history and discloses the future.ò216  The reader is urged to ask 

whether or not there is any way that these prophecies can be seen as being presently 

fulfilled in the church age.  This writer sees no legitimate way of supporting this 

viewpoint. 

A second word, ñto strikeò (s˓ ˩˓ˮ, nacah), also reminds the reader of the severe 

judgment that God will bring on those nations that attack Israel.  This term occurs five 

times in Zechariah (9:4; 10:11; 12:4; 13:6, 7) with three of them being in 12-14.  The root 

idea behind the term  ˓ ˮˢ˓˩ is ñto strike.ò  DBL shows that it signifies a violent act of 

striking down and killing, such as when God struck Egypt (Exod. 5:14, 16, 22; 7:17).  

The term occurs in various places in the Old Testament where God warns sinners by His 

prophets that He is going to bring severe judgment upon them (e.g., Isa. 58:4; Jer. 18:21; 

Hos. 9:16).  Other interesting uses include Isaiahôs description of Israel, saying that Israel 
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has been struck hard due to her own sin (Isa. 1:5), and also that the coming Servant 

would be ñstruck downò to take the punishment of the people (Isa. 53:4; Zech. 13:6).217 

TWOT says that the term does not demand that the blow be fatal (cf. Num 22:23, 

25, 27) but that it often is, with context indicating which idea is to be preferred.  In a 

large number of passages, though, ñs ˓˩˓ˮ means to slay, kill, or strike dead. . . .  [A] large 

group of passages uses the root in the sense of attack and/or destroy, the object being a 

group of people. . . .  Of particular theological importance is the fact that God is often the 

subject.ò218 

The terms in this word group always signify violent action against another.  Many 

of the uses involve man striking man, but a large number of uses involve God striking 

sinners for their evil.  This idea stands out in Zechariah 12:4 wherein God declares that 

He will strike those armies who come against Israel.  As 12:5ff. and 14:3ff. make clear, 

Israelôs future will involve a massive invasion by a huge coalition of enemy nations, but 

according to this text, Yahweh will not allow them to destroy His chosen nation.  The 

Lord will fight for His people and He will deliver them from destruction by bringing 

severe universal destruction to Israelôs enemies.  This has never happened since 

Zechariah made this prophecy. 

Zechariah also notes that the Lord will also use these trials to bring to Himself a 

purged and refined remnant who will put their trust in their Messiah (13:7-8), the One 

who died for their sins (12:10; 13:7), the One who fights for their protection (14:3ff.), the 
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One who shall reign as the only King on earth (14:9) and the One who alone will be 

worshipped (14:9, 16-21). 

In summary, the language of Zechariah 12-14 makes it clear that God has a literal 

restoration planned for the nation Israel.  In the end, Israel will (1) return to her land 

(something that began taking place after the Babylonian exile ended, but never has seen 

its full realization), (2) experience a massive invasion by all the surrounding nations, (3) 

experience a great deliverance when Yahweh destroys these armies, (4) turn to the 

Messiah in repentance (12:10-13:1), (5) be purged of spiritual defilement (13:2-7), (6) 

experience covenant restoration through the remnant who has come to trust in the Lord 

(12:10; 13:8-9), (7) be blessed with peace and prosperity under the blessings of Messiah 

the King (14:8-11), and (8) worship the Lord in righteousness and holiness for the ages to 

come (14:16-21). 

 

Theological Concepts and Motifs 

 

In addition to the study of specific terms, one can also identify crucial theological 

concepts and motifs as well.  This section will focus on the exegetical implications of six 

separate theological motifs in Zechariah 12-14. 

 
Godôs Sovereignty as Seen in Creator Motifs 

 

The idea of Godôs sovereignty in as seen in Creator motifs comes out in 12:1.  

Zechariah uses three active participles in reference to Yahweh as the Creator, all of which 

connote the idea that Yahweh has all sovereignty due to the fact that He is the Creator of 

all things. 



  

 136 

The first term speaks of Yahweh as the One who ñstretches out the heavensò 

(ˢ˓˦ ˓ˮ, Natah).  This term occurs one time in Zechariah (12:1) and is the first of three 

Hebrew terms in 12:1 (all active participles which are describing the work of Yahweh) 

that make allusion to God as the Creator.  DBL shows that this term has the general idea 

of ñstretching out,ò either literally or metaphorically.  Examples would include the idea 

of (1) spreading out, i.e., a non-linear motion of an object covering an ever larger area, 

extending from a source (Job 26:7; Ezek. 1:22), (2) stretching out, i.e., a non-linear 

motion of a limb of the body, with a focus that an action will occur (Exod. 6:6; 7:5), or 

(3) extending (Jer. 6:12), perhaps even with the idea of pitching a tent (Exod. 33:7).219  

TWOT makes note of the fact that several times in the Old Testament the term ñis also 

figuratively used of Yahweh, the Creator, whose hands ñstretched outò the heavens as a 

tent (Isa. 40:22; 42:5; 44:24; 45:12, et al.),ò220 with this last idea being the exact way that 

the term is being employed in Zechariah 12:1. 

By the use of this expression, Zechariah is making allusion not only to Isaiahôs 

use of the expression, but also to Moses who originally wrote about Yahweh as Creator 

of all things (Gen. 1-2).  Merrill notes that for God to remind the readers that He is the 

One who stretches out the heavens, He is using theological language to underline 

the creative and redemptive role of Yahweh.  He redeems because He is 

the omnipotent creator, and He creates new things in order to redeem.  

Here at the brink of a new age it is important to know that the same God 

who brought everything into existence in the first place is well able to 
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usher in a new creation of a restored people in a renewed and universal 

kingdom.221 

 

Zechariah uses a second participle to speak of Yahweh as Creator when he says 

that Yahweh is the One who ñlays the foundation of the earthò (l ː˯ ˔˧, Yosed), this term 

also occurring only here in Zechariah.  DBL shows that this term has the basic idea of 

laying a foundation or setting a base for construction (cf. Ezra 3:12; Isa. 44:28).222  

TWOT concurs with this basic idea, saying that the primary meaning of yasad  is 

to found or fix firmly. . . .  Several passages refer to the foundation of the 

earth and the heavens together, as in Proverbs 3:19 (ñThe Lord by wisdom 

founded the earth; by understanding He established the heavensò) and also 

in passages like Psalm 102:26; Isaiah 48:13; 51:13, 16.223 

 

As with noteh, this term gives the connotation that Yahweh alone is the sovereign God.  

He created all things and He put them in their place.  Thus, when He announces His plan 

to restore Israel, His sovereignty assures that it will happen.  As Unger put it, these terms 

are arresting in their emphasis upon ñthe authority that supports the message it 

enunciates.ò224 

The third term (again, only here in 12:1) has the idea of ñformingò (˶ ː˴ ˔˧, Yotser), 

as in the idea of ñformingò manôs spirit within him.  Once again the connotation is to 

Yahweh as sovereign Creator.  DBL states that the basic idea is that of forming, 

especially as seen in the forming of man from the dust of the ground (Gen. 2:7; cf. Isa. 
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43:10) or forging (Isa. 54:17), perhaps even with the idea of forming plans and schemes 

(2 Kings 19:25).  A number of uses in the Old Testament point to Yahweh as the Creator 

and Cause of all things (Isa. 27:11; 45:9, 11; Jer. 10:16; 51:19).225  The primary idea is 

that of shaping or forming of the object involved with a popular secular illustration being 

the way that the participle speaks about a potter who forms pottery. 

A number of passages use the this word in association with baraô (ñto createò) to 

refer to the creation of the universe (Isa. 45:18), the earth, or even man himself (Jer. 33:2; 

Amos 4:13; Ps. 95:5; Zech. 12:1).  The root is also used of Godôs forming the nation of 

Israel in the sense of bringing it into existence.  It is used in this way only by Isaiah and 

always connotes Godôs activity in this regard (Isa. 43:1, 7, 21; 44:2, 21, 24).226  This 

term, especially when combined with the former two terms, makes it clear that Yahweh is 

the sovereign Creator of all things.  As Kaiser notes, ñThe God who worked in creation in 

the past is the same Lord who continues to work in revelation, providence, and 

deliverance in the present and in the future.ò227 

In summary, God is announcing to the world in no uncertain terms that in the 

future Israel will face a period of unprecedented warfare, but also that the Lord will 

deliver her from annihilation.  He is the Creator of all things.  He created the heavens, the 

earth, mankind, and even the nation of Israel (cf. Isa. 43:1).  He is also the same God who 
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will one day very soon restore (and recreate) His apostate people, the nation of Israel (Isa. 

42:9; 43:18-21; 44:3-5).228 

 
Holy War and Exodus Motifs 

 

Some writers have noted the way that Zechariah employs ñdivine warriorò 

imagery in a way similar to Moses at the Exodus (Exod. 14:14; 15:3; cf. Rev. 19:11).229  

As Zechariah shows, Yahweh is a man of war who not only empowers His people to fight 

(12:5-8), but also goes out Himself to fight against His enemies (14:3-4).230  Yahweh, the 

King of Israel (in the person of Messiah), will strike hard and leave His enemies shattered 

and broken (12:3-4; 14:12-15; cf. Pss. 2:4-12; 89:23; 110:1-7; Isa. 59:16-21; 63:1-6).  

The Lord, indeed, is a man of war.  Gentile nations who seek Israelôs destruction will 

themselves suffer destruction at the hand of the Warrior Yahweh.  Judgment on sinful 

disbelief will not be confined to Gentiles, though, for Zechariah also shows that God will 

purge out the unbelieving Jewish rebels in the time of Jacobôs distress (Zech. 13:8-9; cf. 

                                                 
228  Jeffrey Townsend, ñFulfillment of the Land Promises 

in the Old Testament,ò Bibliotheca Sacra  142:568 (October 

1985):  331.  Townsend rightly stresses the point that this 

restoration must include every promise for ñthe Old 

Testament is pointing to a single fulfillment of Abrahamic 

land promises at the conversion of Israel (cf. Zech. 12:10; 

13:1 - 6).  

 
229  Kessler, 62.  

 
230  Walvoord rightly draws the connection between 

Zechariah 12 - 14 and Revelation 19:11 - 21 wherein Christ i s 

pictured as coming from heaven on a white horse accompanied 

by the armies of heaven to claim His right as King of kings 

and Lord of lords to judge the wicked earth.  John 

Walvoord, ñThe Future Work of Christ:  Part III:  Christôs 

Coming to Reign,ò Biblio theca Sacra  123 : 491 (July 1966):  
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Jer. 30:7; Ezek. 20:37-38).231  This time will mean utter destruction for all who refuse His 

lordship over their lives.  In the Day of the Lord, the Divine Warrior will crush His foes 

and ñlay claim to the riches of the world (Zech. 14:14; cf. 2:8; Hag. 2:20-23; Joel 

3:5).ò232 

A second Exodus motif seems to appear in 14:4-5 in the way that God makes a 

way of escape for His people by splitting the Mount of Olives in two.  This imagery 

would appear to find a historical parallel in the way that God made a way of escape at the 

Red Sea when He parted the waters for Israel to escape.233  Holy war is about to come to 

planet earth and Yahweh, the Man of War, will take His stand against all who defy Him. 

 
Covenant Restoration by Godôs Gracious Enablement 

 

Certainly one of the major ideas of Zechariah (the whole prophecy) is that God is 

going to restore Israel to Himself.  Throughout the prophecy Zechariah makes numerous 

mentions of God bringing Israel to restoration.234  Here in 12-14 the reader sees that 

covenant restoration takes place by the work of Godôs grace when He pours out His Spirit 

upon the people to draw them to Himself in repentant faith (12:10ff.; 13:1).  It is crucial 

                                                 
231  Robert Asher, ñIsaiah 35:  Exposition and Biblical 

Theology,ò Chafer Theological Seminary Journal  8:2 (April 

2002):  101.  

 
232  Kessler, 166.  

 
233  Ger, 105.  

 
234  Prime examples would include (1) 1:16 - 17 where the 

Lord spe aks of compassion on His people and again choosing 

Jerusalem, (2) 2:10 - 12 where the Lord promises that He will 

be in their midst in the holy land, (3) 3:1 - 5 where the 

purification of Joshua takes place, (4) 5:1ff. where the 

curse is removed, and (5) chapte r 8 where a restored people 

dwells in prosperity, etc.  
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to remember that repentance over sin and covenant restoration do not happen by dead 

religious works (as Zechariah chapters 7-8 indicate), but rather by the work of God to 

bring men to true repentance.  Before the kingdom can be established on earth, Israel 

ñmust fulfill the conditionò that God requires:  they must ñconfess their iniquity.ò235  The 

Great Tribulation is that time when God will stir the hearts of His people Israel to at long 

last confess the sin that has separated them from Himself.  They do this when they turn to 

Christ and ñlook unto the One whom they have pierced.ò236 

Zechariah makes it clear that God accomplishes and works this repentance 

through a very practical means:  He brings the nation through the fiery trials of invasion 

and affliction in order to bring them to their knees.  A number of other Old Testament 

texts indicate that God will bring purification to an elect remnant by subjecting them to 

the fiery trials of that period that would commonly be known today as ñthe tribulation 

period.ò237  Here in Zechariah 13:8-9 God speaks very pointedly about the fact that He 

will employ affliction, tribulation, and persecution to bring about this purification by 

bringing ñthe third part through the fire.ò  Zechariah uses two particular terms to describe 

the way that God works to bring about purification. 

The first Hebrew term that Zechariah uses to describe this purification process 

(˱ ˒˶ ˓˴, Tsaraph) is translated by in English by the NASB as ñrefine.ò  This term ˱ ˒˶ ˓˴, 

though found 34 times in the Masoretic Text, occurs only one time in Zechariah (13:9).  

                                                 
235  Fruchtenbaum, 54.  
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237  Among these would be passages like Isaiah 26:20 - 21; 

27:12 - 13; Jeremiah 30:7; Ezekiel 38 - 39; Daniel 12:7 - 13; 

Amos 9 : 7- 10; Mic ah 2: 12- 13; Joel 2:28 - 32; Mal achi  3:2ff.  
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Here in 13:9, the NASB translates the term ˱ ˒˶ ˓˴ by saying that God will take a 1/3 

remnant from the nation of Israel through the fires of the tribulation period and ñrefineò 

(˱ ˒˶ ˓˴) them as silver is refined.  In other words, just as a silver smith refines silver, so 

too, Yahweh will seek to refine and purify His people.  The term ˱ ˒˶ ˓˴ has a root idea of 

ñto burn,ò often in the sense of subjecting metals to heat in the refining process in order 

to purify them.  Thus, refinement comes when impurities are burned away.  DBL supports 

this idea by listing various semantic ideas with the most relevant being ñto refine,ò i.e., to 

remove impurities in metal to make the precious metal pure with the idea applying 

metaphorically to the way that people can be refined (cf. Mal. 3:2-3).  Another concept 

relates to the idea of ñtesting,ò i.e., examining something to learn the information about 

the true nature or moral purity of an object, as a figurative extension of refining metals 

(cf. Judg. 7:4; Pss. 17:3; 26:2; 66:10; 105:19; Jer. 9:7; Dan. 11:35; 12:10; Zech. 13:9).238  

Similarly, TWOT suggests English terms such as ñsmelt,ò ñrefine,ò and ñtestò as being 

appropriate renderings for the term. 

God uses this imagery at times to speak about the way that His purification 

processes produce purification from sin (e.g., Isa. 1:25; Jer. 6:27-30; Ezek. 22:18ï22).  In 

view of this term, one sees that when Godôs people are wayward and sinful, God will 

often bring them back to Himself by refining them to purify and bring forth holiness, 

comparable to the way that purity in metals comes about through a refining process (Jer. 

                                                 
238 J. Swanson, (1997). Dictionary of Biblical Languages with Semantic Domains : Hebrew (Old 

Testament) (electronic ed.) (DBLH 7671, #4). Oak Harbor: Logos Research Systems, Inc.  Cited in 
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9:7; Zech. 13:9; Mal. 3:2ff.).239  As the Old Testament affirms many times over, God can, 

and does, use affliction as a means of bringing about this repentance and purification.  It 

is part of the natural means that God employs in the gracious work of salvation.  Just as 

metals are purified by the burning fire, so too, sinners are purified by the trials that God 

uses to bring about repentance. 

Zechariah 13:9 uses a second term in referring to this purification process, a term 

that is translated by the English term ñtestò (˭˒ ˥˓̌, Bachan).  This term occurs only here 

in Zechariah.  DBL suggests that the term ˭ ˒˥ ˓̌ should be translated with the idea of 

ñtest,ò ñtry,ò ñprobe,ò ñexamine,ò or ñassay.ò  In other words, the idea behind this term 

deals with the goal of trying to ñlearn the genuineness of an object by examinationò (cf. 

1Chron. 29:17; Job 7:18; 12:11; 23:10; 34:3; Pss. 7:10; 11:4, 5; 17:3; 26:2; 66:10; 81:8; 

95:9; 139:23; Prov. 17:3; Jer. 6:27; 9:6; 11:20; 12:3; 17:10; 20:12; Zech. 13:9; Mal. 3:10, 

15).ò240  TWOT supports this same idea saying that ˭˒˥ ˓̌ 

often appears in parallel with s ˓˯ ˓ˮ [to test or tempt] and ˱ ˒˶ ˓˴ [to burn or 

refine or smelt], with the meaning of ˭ ˒˥ ˓̌ falling about midway between 

the two.  Thus, s ˓˯ ˓ˮ means ñto put to the test, temptò while ˱ ˒˶ ˓˴ means 

ñto smelt, refine,ò but ˭˒˥ ˓̌  partakes of both of these in that it denotes 

examining to determine essential qualities, especially integrity.  

Furthermore, ˭ ˒˥ ˓̌ is used almost exclusively in the spiritual or religious 

realm.  Thus, it seems to have the most spiritual connotations of these 

three synonyms (with only five of its occurrences not having explicit 

theological reference:  Gen. 42:15ï16; Ezek. 21:13; Job 12:11; 34:3). . . .  
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Yahweh continually assays the hearts of his people that in the end they 

may come forth as gold (Zech. 13:9; Job 23:10).241 

 

As the Scripture shows, Godôs desire is to purify and purge His people so that they might 

be the holy people He has called them to be.  This truth applies not only to individuals of 

every age, but also in a collective sense to the corporate nation of Israel.  Godôs final 

work of restoration will include a time when He puts them to the test so as to bring about 

the purity and holinessðthe purity and holiness that He knows He can produce among 

His elect nation.  God says that He will test and purify a remnant from within Israel to 

produce a redeemed and restored nation.  He will bring it to pass. 

Ultimately, the price for this purification and restoration was the rejection and 

death of Israelôs own Messiah, the Shepherd of Israel (11:4-14).  He is the One whom 

Yahweh Himself struck (13:7), albeit through the agency of His own apostate people who 

rejected Him and had Him pierced through (12:10).  Here in 12:10, this expression 

ñpiercedò (Wrq'D', root:  ˶ ˒˵ ˓̎) carries with it the strong connotation of a literal 

piercing.  NIDOTE suggests the idea of ñto stab,ò or ñpierce throughò as the basic 

meaning.242  Notable illustrations include various examples where men were stabbed to 

death (Judg. 9:54; 1 Sam. 31:4).  This is the term, for example, that describes the way that 

Phinheas put two defiant sinners to death with a spear (Num. 25).  John makes allusion to 

this statement at the literal piercing of Christ at the crucifixion (19:37).  As John shows, 

the literal prophecy of 12:10 had a literal fulfilling on the cross.  Its only other use in 
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Zechariah speaks about the way that parents might put a child to death for false prophecy 

in the messianic kingdom (13:3),243 once again with a literal piercing being the 

connotation.  The text of 12:10 is telling the reader that during the Tribulation Period 

Israel will at long last realize that Jesus of Nazareth is the Messiah, the One whom they 

themselves denied and rejectedðthe One who was pierced through on their behalf. 

In summary, it is God, the Holy Spirit, who comes on the basis free grace and 

brings about brokenness and repentance among the Jews.  Through His work, the people 

turn to God with bitter, broken hearts and offer their supplications to God for mercy and 

forgiveness (collectively and individually), confessing their sin to God (12:10-14).244  

The Spirit of grace and supplication is the One who opens up the fountain of blessing for 

a needy people (13:1) so that they, by His grace, might believe in the One who has been 

pursuing them for and find restoration. 

 
Kingdom Motifs:  Yahweh as Only King 

 

Zechariah explicitly states that when the Day of the Lord comes and Yahweh has 

removed all enemies that He (i.e., the Messiah) will be the only King on earth and that 

His name will be the only one.  These words will quickly remind the Old Testament 

student of the Shema ̀command to have Yahweh as the only God whom they were to 

love and serve (Deut. 6:4-5).  When Godôs kingdom comes to earth, Israel (and all 

humanity) will at long last have Messiah as their only King and God. 

Concerning this concept of kingdom and rulership, the Old Testament scholar will 

also call to mind the fact that Godôs command to mankind in the Garden of Eden 
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included the command to rule over the earth and to exercise dominion over it (Gen. 1:26-

28).  In effect, mankind was to serve as Godôs vice-regent.  Thus, Scripture indicates that 

it has always been Godôs design for mankind to have a mediatorial rule over the earth.  

Mankind was given that task in the Garden and graciously given all he needed to fulfill 

this task, but he failed due to disobedience.245  The final purpose of Yahweh in this regard 

finds its final realization in the person of Jesus Christ when He returns to rule forever.  

What Adam lost Christ will restore in full. 

In view of this final goal, the reader can also bring to mind the way that this 

purpose of God has had a progressive unfolding over the ages of human history.  A very 

significant part of this story took place when God brought Israel to Himself at the Exodus 

in order to make Israel into a kingdom of priests and a holy nation (Ex. 19:6).  Godôs 

promise to the patriarchs (some 500+ years earlier) included the promise that one day 

kings would come from their loins (Gen. 17:6; 35:8-9).  Godôs message to Israel at the 

Exodus was that He was turning the family of Abraham into a nationða theocratic nation 

to work out His redemptive purposes. 

Later in the history of Israel (some 300+ years after the Exodus), Samuel grieved 

when Israel sought a king based on wrong motivations (1 Sam. 8:6), but as noted it had 

always in the purpose of God to bring forth a righteous King to rule over His people 

                                                 
245  Walvoord notes that Godôs theocratic kingdom began 

in one sense ñin the creation of Adam in the Garden of 

Eden, continued through human government, was manifested in 

the kingly line which ruled Israel, and has its 

consummation in the millennial kingdom, which in turn is 
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(Gen. 17:6; 35:8-9; 49:10; Num. 24:17ff.; Deut. 17:14ff.).  As Scripture later notes, 

David would become a special king who would typify in many ways the final King to 

come (cf. 2 Sam. 7:12-16), but as the Bible shows David, and every other mere human 

king who followed in his lineage, would always fall short of this perfect ideal.  Zechariah 

reveals that the perfect King (Messiah, the Branch) will serve as Priest between God and 

His people (6:9-15) and that His advent will also include a humble entrance to His people 

(Zech. 9:9).246  In the end, though, it will be the crucified and resurrected Messiah whom 

they see and worship (12:10; 14:9).247  This will be the time when ñGod comes in the Day 

of the Lord to take up His rulership as King.ò248  As Zechariah promises, Godôs day will 

come when evil is purged and when He rules the earth through His chosen King, the 

Messiah. 

Walvoord and others are entirely within their rights to point out that our present 

age is not that promised kingdom.  Walvoord makes reference to passages like (1) Psalm 

2:8 which speak of the Messiah shattering the nations, (2) like Isaiah 11 which speaks 

about perfect peace between animal and animal as well between animal and man, (3) like 

Isaiah 11:9 which speaks about the whole world having a saving knowledge of Yahweh, 
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fulfilled in the first coming of C hrist in the Triumphal 
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247  Norman Geisler, ñThe Significance of Christôs 
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and (4) like Daniel 2:35-45 and Zechariah 14:1-9 which speak about a total subjugation 

of world powers to the lordship of Yahweh in the kingdom.249  These references are just a 

small sampling of the passages which point to a future age of Godôs rule on this earth at 

the Second Coming of Christ, passages which cannot be made to fit into this present age. 

 
Feast Motifs:  Day of Atonement and Tabernacles for a Purified Remnant 

 

In Zechariah 12-14 there seem to be allusions to at least two particular feasts that 

were assigned by God to the nation of Israel in the Law of Moses (e.g., Lev. 23).  These 

two feasts are the Day of Atonement and Tabernacles.250 

By mentioning these two feasts (with the Day of Atonement admittedly being 

derived more by theological inference than Tabernaclesðbut one that is nonetheless 

justifiable on contextual grounds), God is indicating His purpose of bringing in a final 

restoration to the nation of Israelða restoration that takes place because the nation finally 

comes to recognize its sin and covenant disobedience.251  Feinberg draws this theological 
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The Righteous Government of the Millennium,ò 3. 

 
250  There is the possibility of also seeing Trumpets as 

having an eschatological fulfillment at this time, although 
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eschatologically at the rapture of the church before the 

beginning of the seven - year tribulation period (cf. 1 Cor. 
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24:31).  
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connection between Zechariah 12:10ff. and the Day of Atonement by showing how 

ñregathering, repentance, and restò are all part of Israelôs conversion and restoration 

(thus, Trumpets would point to a regathering of the scattered nation [Zech. 11:11-16; cf. 

Isa. 27:12-13; Matt. 24:31], the Day of Atonement would see its typological fulfillment in 

the future repentance spoken of in Zechariah 12:10, and Tabernacles would find its 

typological fulfillment in the final rest in Yahwehôs presence as seen in 14:16-21).252 

Godôs gracious promise to the patriarchs that they would forever be His people 

and possess the land of Canaan (cf. Gen. 12; 13; 15; 17) cannot be annulled, for the 

promises are guaranteed by the very character of Yahweh who has sworn these things to 

the nation Israel (cf. Rom. 11:29).  For this reason, there is great error in saying that God 

has cast aside the nation of Israel (cf. Rom. 11:1-2) and will not restore them as 

promised. 

Nevertheless, despite all these promises, from roughly the third century onward 

(about 150 years +- after the fall and dispersion of Israel) the use of allegorical 

hermeneutics, especially as originating from the area of Alexandria, began to have an 

increasingly prominent place in Christian theology.  Examples would include people like 

(1) Origen, who denied any future national conversion of Israel, (2) Augustine, whose 

writings really helped solidify the idea that these promises are fulfilled in the church, (3) 

the Reformer Martin Luther, who said in effect that the Jews are the devilôs children and 

                                                                                                                                                 
Daniel 9 (ca. 539 B. C.) and how Daniel was passionately 

confessing the covenant rebellion of the nation, i.e., 

their rebellion against the Law of Moses and how the curses 

of the Law ha d now come upon them.  
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impossible to convert, and (4) other Reformation teachers who say that national Israel 

will not see a restoration and that those patriarchal promises are being fulfilled now in the 

church.253  Dogmatic theological assertions like these are only as valid as the biblical 

exegesis that one can provide to sustain the theological claim.  Sadly, theologians of all 

stripes who deny Godôs promise to the Jews (e.g., Amillennial, Postmillennial, Preterists, 

etc.) do so in opposition to the plain promises of God.  The importance of this issue 

should not be marginalized.  Charles Feinberg asks the question, ñIs there a future for the 

nation Israel?  On this pivotal question all systems of prophecy divide.  There is probably 

no more comprehensive theme in all prophecy than this.ò254  Feinberg is right:  the future 

of Israel is a massive topic in biblical prophecy.  It is fascinating to see, though, the way 

that theological opinions that deny this future restoration have formed over different 

periods of time to eventually become entrenched, dogmatic positions. 

Vangemeren provides an outstanding discussion on this issue, showing how it is 

that ñambivalenceò on eschatological issues among the early Reformers (e.g., in Calvin) 

eventually turned into dogmatism in the late 18th century, a dogmatism that denies a 

literal restoration for national Israel.255  That is, says Vangemeren, ñthere is no clearly 
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defined position on Israel in Calvinôs writings.ò  This was in part due to the fact that there 

were no Jews in Geneva in Calvinôs time.  Therefore, early Reformed confessions were 

ñsilent on the future of the Jews.ò256  Consequently, even though the Reformers had 

already inherited a jaded (essentially Roman Catholic) view of Israel, some of them who 

sought truth from the Bible actually saw that the Scriptures promised a future conversion 

and restoration for the nation of Israel.257  Vangemeren demonstrates how this lack of 

                                                                                                                                                 
 

256  Ibid., 254 - 255; Feinberg shows how Hegel, ñan 

ardent student of the philosophy of history, said when 

speaking of the history of Israel, óIt is a dark, 

troublesome enigma to me.  I am not able to understand it.  

It does not fit in with any of our categ ories.  It is a 

riddle to me.ò Feinberg, ñGodôs Message to Man Through the 

Prophets II:  The Prophetic Word and Israel,ò 10.  In other 

words, trying to explain the ongoing existence and 

perseverance of Israel does not fit into general historical 

patterns.  The reason why Hegel had problems with the 

nation of Israel is due to disbelief.  Likewise, the reason 

why so many non - dispensational theologians struggle to make 

sense of eschatology is due to disbelief:  they do not 

believe in the plain sense of the pro mises of God 

concerning a future restoration to Israel, and therefore, 

they are faced with the problem of trying to explain away 

those passages which promise this restoration.  

 
257  Vangemeren points (1) to Voetius (1609 - 1676) who 

ñfervently hoped for the conversion of the Jews (255), (2) 

to Andres Essenius (1618 -1677) who taught that ñthe 

conversion of all Israel will benefit the Gentiles (256), 

(3) to Jacobus Keilman (1633 - 1695 )  who ñwent so far as to 

teach that the Jews must be restored to Palestine, and th at 

the testimony of the converted Jews will be a light to the 

Gentilesò (256), and (4) to the 1599 edition of the Geneva 

Study Bible which stated that the national conversion of 

Israel had been predicted by the OT prophets and also to 

the 1560 edition whic h defines Israel as ñthe nation of the 

Jewsò (256).  Vangemerenôs observations are absolutely 

critical for pointing out the way that a lack of clarity in 

eschatology in those early Reformers (but driven by a 

sincere desire to listen to the text) eventually  grew into 
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systematic clarity eventually turned into dogmatic denials concerning a future for Israel, 

i.e., how writers like Patrick Fairbairn (1805-1874), Herman Bavnick (1895-1964), and 

Geerhardus Vos (1862-1949) caused Amillennialism to become the entrenched 

eschatological position of most Reformed circles, leaving no future for a restoration of 

national Israel.258  Vangemeren exposes the hermeneutical errors of Bavnick (as well as 

the rest who reside in the Amillennial camp) who (1) hold that the language of the Old 

Testament was a peculiar language which demands a non-literal interpretation, and (2) 

who hold that one must interpret the Old Testament only through the lens of the New 

Testament.259  What Bavnick and others have done is to decide a-priori that the Old 

Testament has no objective meaning based upon the normal meaning of the text.  They 

have (1) decided a-priori which eschatological position they are going to hold, and (2) 

they have then gone back on the Old Testament to impose their theological system on the 

Old Testament text. 

This writer rejects these methods as utterly flawed.  The proper way to approach 

the text is to let it speak according to the normal rules of interpretation.  Doing so in 

Zechariah 12-14 reveals that God will bring about a final and perfect restoration for the 

nation of Israel.  Part of this restoration includes a time of repentance that has been 

foreshadowed by the Old Testament Feast, the Day of Atonement.  The Old Testament 

theologian will recognize that not only has this future restoration been foreshadowed by 

                                                                                                                                                 
dogmatic assertions in later Reformed writers who firmly 

denied a future to the nation.  

 
258  Ibid., 259 - 261.  

 
259  Ibid., 261 - 262 (cited from Herman Bavnick, 

Gereformeerde Dogmatiek  [Kampen:  J. H. Kok, 1930], 4.635).  
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the Day of Atonement, but it was explicitly predicted and promised by many prophets, 

beginning with Moses himself in Deuteronomy (cf. 30:1-10).260 

The allusion to the Day of Atonement seems to come out especially in Zechariah 

12:10ff.  Central to the Day of Atonement was the idea of deep grieving over sinðnot 

just on the personal levelðbut also at the national level.  Zechariah 12 brings out this 

kind of spiritual reality in very vivid terms.  Israelôs brokenness is reflected in the most 

bitter weeping and mourning that she has ever seen.  Feinberg makes note of the fact that 

ñin the twelfth chapter, Messiah is seen returning to penitent Israel who look upon Him 

whom they have pierced, mourning the great tragedy of their national history in rejecting 

Him.ò261  As Feinberg notes elsewhere, ñnothing in Israelôs past history can be 

interpreted as the fulfillment of this passageò when Israel will at long last experience a 

ñnational atonementò to bring about restoration to Yahweh.262 

Why is it that Israel responds with such repentance?  Zechariah explains it as the 

result of Yahweh pouring out the Spirit of grace and supplication.263  Barker does well by 

                                                 
260  Feinberg, ñGodôs Message to Man Through the 

Prophets II:  The Prophetic Word and Israel,ò 11.  Thus, 

the message of a final, future restoration should never 

been seen as a doctrine that is new or novel.  This is the 

message of the entire Old Testament in large measure.  

 
261  Feinberg, ñExegetical Studies in Zechariah, Part 

1,ò 195. 

 
262  Feinberg, The Minor Prophets  (Chicago:  Moody, 

1990), 332.  

 
263  Numerous Old Testament texts include the promise of 

a mighty outpouring of Godôs Spirit to bring Israel to 

repentance and restoration (Is a. 32 : 15; 43:18 - 21; 44:3 - 5; 

Ezek. 36:25 - 26; 39:29; Joel 2:28 - 32; Zech. 12:10; 13:1).  
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explaining this as the Holy Spirit who ñconveys graceò and ñcalls forth supplications.ò264  

This mighty outpouring of grace will bring corporate Israel (based upon the individual 

responses of a massive elect remnant) to look upon Yahweh, the One whom they pierced.  

House notes that ñwithout question, the personôs death is necessary for Israelôs 

repentance that leads to the remnantôs emergence.265  Without Christ, Israel has no hope. 

Lexical studies show that the idea of ñlookò in 12:10 (nabat) need not mean 

necessarily a physical look, for the expression can refer to either physical vision or 

mental attention (cf. e.g., Num. 23:21; 1 Sam. 2:32; Isa. 5:12).266  The message is clear, 

though:  at long last Israel will recognize that the Messiah whom they rejected and had 

killed is in fact their God-sent King. 

In this verse, the idea that the people would look upon a Yahweh who has been 

pierced was so strong and so offense that it would appear that some scribes changed 

certain manuscripts to introduce the variant reading ñthey will look upon himò whom 

they pierced instead of ñmeò as a reference to Yahweh.  The idea of Yahweh being 

pierced was very hard to accept, and it seems that this textual variant ñhimò was a 

Scribeôs effort of smoothing out this theological challenge.  Furthermore, this difficulty 

of trying to interpret messianic prophecy that included not only (1) messianic victory and 

glory but also (2) rejection and death led some to posit (as seen in the Babylonian 

Talmud) that there would be two Messiahs.  One of these messiahôs would be a son of 

                                                 
264  Barker, 683.  Unger points to other OT passages 

(cf. 1 Kings 8:52; 2 Chron. 33:13; Jer. 36:7; 37:20; Dan. 

9:20) where ñsupplicationsò are offered by the people 

(216).  

 
265  House, 392.  

 
266  Unger, 217.  
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Joseph who would suffer and die, but the second would be a son of David, the one who 

would come to rule in victory and glory.267  In the Day of the Lord the nation will come 

to recognize that Jesus Christ is the One who fulfills all of these prophecies.  The intense 

grief and mourning seen here (which would be parallel to the grief reflected in Isa. 

53:1ff.) seems to have a theological foreshadowing in the Day of Atonement that God 

gave to Israel, the next to the last feast on the yearly calendar, to be followed only by the 

Feast of Tabernacles. 

In summary, Zechariah 12-14 promises a national conversion and restoration to 

the nation of Israel.  Theologians who recognize the doctrines of sovereign grace (i.e., 

that God freely bestows grace according to His own purpose and choice and that this 

grace is not contingent upon human merit or worth) should not be surprised that God is 

going to bring about this future conversion.  As a matter of fact, the character and 

faithfulness of God demand that such a restoration take place.  As Vangemeren (one who 

historically came out of a Reformed background) has pointed out, ñAn affirmation of the 

Covenant of Grace is not (emphasis original) inconsistent with a belief in the future of 

Israel.ò268  That is, a proper of view of God when combined with ñhistorico-grammatical 

interpretation of he prophetic wordò naturally leads one to believe in a ñrestoration of the 

people to a land they knew so well,ò a restoration of ñthe hill country, the vineyards and 

orchards, the sheep and fields, the cities, the gatesò with the result that Jerusalem and 

                                                 
267  Barker, 684.  

 
268  Vangemeren, 266.  
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Judah are ñdensely populated and gone forever will be the ages of ñmourning and 

sorrow.ò269  In short, Godôs character and promises assure this literal restoration. 

It is no coincidence that Zechariah also makes reference to the Feast of 

Tabernacles, although explicitly in this case as opposed to implicitly in the case of the 

Day of Atonement.  As the Law of Moses indicated, Tabernacles was to be a time of 

rejoicing for Israel at the end of the harvest period.  The Law of Moses (cf. Lev. 23:33-

44) gave detailed instructions on the way that Israel was to yearly celebrate Tabernacles 

at the end of the harvest period each fall, a feast that included burnt offerings, grain 

offerings, sacrifices and libations (23:37).  Some have objected to the idea that Israel 

should have a reinstitution of any kind of animal sacrifices in the Millennium, despite the 

fact that Zechariah 14:16-21 and Ezekiel 40-48 (cf. esp. 45:17-25; 46:2ff., etc.) make 

explicit declarations that such sacrifices will take place in the messianic kingdom.  It is 

beyond the scope of this paper to discuss the topic in detail as others have in dedicated 

papers,270 but this writer commends the plain declarations of the text as being worthy of 

acceptance. 

One the one hand, certain elements of Tabernacles pointed back to the way that 

Yahweh dwelt in the presence of Israel during the wilderness wanderings (Lev. 23:40-

44), but it would also seem that throughout Old Testament history (and during periods of 

great apostasy) progressive revelation would show that Tabernacles also was pointing 

                                                 
269  Ibid., 272.  

 
270  Bob Bolender, ñMemorials And Shadows:  Animal 

Sacrifices Of The Millennium,ò Chafer Theological Seminary 

Journal  8:2 (April 2002):  26 - 40.   Bolender provides a 

reasonable explanati on of the nature and purpose of the Old 

Testament and Millennial sacrifices.  
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ahead in some way to a future day when Yahweh would once again dwell with His 

people in a restored covenant relationship.271  Ezekiel spoke very boldly about a restored 

nation with a descendant of David to rule in peace over a unified nation (34:23-26).272  

He tells them that they will have one King to rule them in righteousness (Ezek. 37:24-25) 

and that they will enjoy peace and fruitfulness forever (37:26) and that God will make 

His dwelling place among them and that they will be His people and that He will be their 

God (37:26-27).  Covenant restoration will at long last come to the nation of Israel, for 

God has spoken it.  Zechariah makes explicit mention of how Tabernacles will be part of 

worship (for all mankind) under the New Covenant in the Messianic kingdom.  Men from 

all nations (not only Jews) will come to worship Yahweh in Jerusalem at the Feast of 

Tabernacles (Zech. 14:16-21). 

In would also seem, as one final eschatological point, that this millennial 

fellowship with Yahweh also points ahead even further to the final realization of all of 

Godôs promises in an everlasting age when the Lord will merge the millennial kingdom 

into an kingdom of eternal bliss in the New Heavens and New Earth.  Revelation 7:15-17 

speaks of how (in heaven) the Lamb ñshall spread His tabernacle over themò and also 

how His presence will shelter them from all harm.  Furthermore, Revelation 21:3-4 

                                                 
271  Just as the end of the harvest meant rest and joy 

in the presence of Yahweh, Israelôs future restoration will 

be characterized by rest and joy in the presence of Yahweh.  

 
272  Bock is correct in noting that the Davidic hope 

that began in 2 Samuel 7 continued on throughout the Old 

Testament with greater and greater promises (Pss. 2; 16; 

89; 110; 118; 132; Is a. 911; 55; Jer. 23; 30; 33; Ezek. 34 -

37; Dan. 2; 7; 9; Hos. 3; Amos 9; Zech . 12 - 14).  Darrell 

Bock, ñCurrent Messianic Activity and OT David Promises:  

Dispensationalism, Hermeneutics, and NT Fulfillment,ò 

Trinity Journal 15:1 (Spring 1994):  67 - 68.  
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speaks of the glorious reality of a New Heavens and a New Earth when God will at long 

last and in a final way make His ñtabernacleò among men when they will be His people 

and when He will be their God.  It would appear that the Feast of Tabernacles has been 

pointing ahead to this final day of restoration for mankind.273 

 
Curse Removal and Worship Restoration 

 

Curse began to impact man from the moment man chose to rebel against His 

Creator (Gen. 3:7ff.).  One of the immediate results of curse was banishment from the 

presence of God (Gen. 3:24).  Godôs promise of restoration includes the promise that His 

people will live in Jerusalem and there will be no more curse (14:11) and, as noted above, 

God will dwell in the presence of His people.  Jerusalem, the city whose name signifies 

peace, will at long last dwell in the peace that God has desired for her, for the Prince of 

Peace will be King in her midst.274  Indeed, the Tribulation Period will purge out many 

who die in disbelief (13:8-9; cf. Ezek. 20:38-39), but through it all God will bring forth a 

remnant for Himself who has been ñpurified through their sufferingò with the result that 

they ñworship the Lord within the parameters of covenant lifestyle.ò275 

In that day, all mankind (Jew and Gentile) will worship Yahweh in His presence 

in holiness and righteousness, and never again will curse destroy the relationship between 

Yahweh and His people (14:16-21).  This is not to say that the messianic, millennial 

                                                 
273  The reader can also see hints of this in Johnôs 

description of Christ taking on  flesh to ñdwelt among useò 

(John 1:14) as well as Paulôs reference to God dwelling 

among His church in 2 Corinthians 6:16 - 18.  

 
274  Hartman, 137.  

 
275  Ger, 105.  
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kingdom will be totally purged from sin and curse, for both Testaments make it clear that 

as blissful as the Millennium will be, it will not include the perfect and final removal of 

curse quite yet (as will be seen in the New Heavens and New Earth of Revelation 21-

22).276 

Nevertheless, in the Millennium earthly existence will be restored closer to the 

bliss of the Garden of Eden than man has ever seen since his expulsion from that garden.  

Zechariah alludes to this near Edenic condition by describing the fact that ñliving waters 

will flow out of Jerusalem, half of them toward the eastern sea [the Dead Sea] and the 

other half toward the western sea [the Mediterranean]; it will be in summer as well as in 

winterò (14:8).  Ezekiel describes this same phenomenon in chapter 47 of his prophecy 

and Joel 3:18 also speaks about this stream that will flow out from the Jerusalem temple 

in the messianic kingdom.    Ezekiel says that this stream of living waters will bring life 

to everything it touches, including life to the Dead Sea itself (47:8-12).  It would appear 

that the physical passage the river needs to reach each sea may get created by the great 

earthquake described in Zechariah 14:4-5.  At the present time it is a physical 

impossibility for water to flow from Mt. Zion to the Dead Sea or the Mediterranean Sea.  

These prophecies are not being fulfilled at the present time.  Furthermore, these 

prophecies cannot be referring to some condition of the New Heavens and the New Earth, 

                                                 
276  Jeffrey Townsend, ñIs the Present Age the 

Millennium?ò  Bibliotheca Sacra  140:559 (July 1983):  209.  

Townsend points to certain kingdom passages (e.g., Is a. 

65:17 - 25; Zech. 14:16 - 21) which indicate that despite the 

rule of Christ on earth, there still be some trace of sin 

and curse, although radically diminished from the present 

state of existence.  It will not be until the Millennium 

merges into the eternal kingdom in a New Heavens and Earth 

that sin and curse is removed in total.  
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for in the recreated universe there will neither be any sea (Rev. 21:1) nor any Jerusalem 

temple (Rev. 21:22), both of which are present in these Old Testament prophecies. 

What Zechariah is showing, though, is that here on this earth during the messianic 

kingdom, this earth will experience a huge restoration, bringing it back to a near Edenic 

condition.  Just as waters flowed at one time from Yahwehôs own holy paradise, the 

Garden of Eden (Gen. 2:10-14), so too, once again, waters will flow from Yahwehôs holy 

place, His temple in Jerusalem. 

 

Synthesis of a Biblical Theology in Zechariah 12-14 

 

Having given a focused look at the individual terms and theological motifs that 

pervade Zechariah 12-14, this section will seek to produce a short synthesis of the 

message contained therein.  This synthesis will include an explanation of Godôs plan with 

reference Israel, as well as Godsô plan with reference to the Gentiles. 

Godôs Plan is for a Restored Israel 

 

As seen, Godôs plan for Israel includes a host of future events that all work 

together for the final restoration and ultimate good of the nation.  First of all, one must 

notice that the Day of the Lord will include a massive invasion by numerous, hostile 

nations (Zech. 12:1-3; 13:7-8; 14:1-2; cf. Ezek. 38-39; Dan. 9:27; 11:36ff.; Joel 3:9-17).  

In this invasion, Jerusalem will be invaded by enemy powers who will brutally ravage 

and pillage among the people and the city.  Theologically speaking, one might see this as 

a kind of culmination to Satanôs enmity against Godôs people that began with the 

entrance of sin and curse (cf. Gen. 3:15).  Godôs promise, though, is that the one who 

attacks His chosen people will himself face severe punishment (Gen. 12:1-3; Ps. 2).  This 

day of war and conflict is about to come upon the earth and it will be a time such as no 



  

 161 

man has ever seen when the nations of the earth take action to destroy Israel (cf. Rev. 

12:4, 13).  Jesus described this time as ña great tribulation such as has not occurred since 

the beginning of the world until now, nor ever shall beò (Matt. 24:21). 

Despite the initial successes of these enemy powers, the Lord will defend His city 

and His people against a total defeat.  Zechariah says that God will defend His people and 

strike down the enemy armies by two means.  One of the way God comes against these 

enemies is by strengthening His people so that they fight very fiercely against the enemy 

invaders (Zech. 12:5-9; 14:14).  Secondly, the Bible also indicates a direct intervention 

by the Lord Himself to bring down the enemy powers (Zech. 12:3-9; 14:3, 6-7, 12-15; cf. 

Isa. 63:1-6, 8-9; Ezek. 38-39; Mic. 2:12-13; Rev. 14:14-20; 19:11-21).  This intervention 

seems to also include a supernatural confusion that God sends upon the enemy armies 

(Zech. 12:4; 14:13) but also a direct physical intervention by the Messiah, providing a 

path of escape for His people when He comes to wage war against the enemy (Zech. 

14:3-5).  It would also appear that God brings about certain very severe and unusual 

judgments such as have never before been seenðperhaps coming by direct, supernatural 

cause or perhaps by some form of modern, military means (e.g., 14:12:  human flesh 

rotting while men are standing on their feet).  Yahweh is a Man of War who will not let 

wickedness prosper forever, especially when this wickedness is bent on the destruction of 

His people (Zech. 14:3-4; cf. Exod. 14:14; 15:3; 26:20-21; Mic. 2:12-13; Zeph. 3:14-17; 

Rev. 19:14-16). 

The end result is that the enemy powers will be utterly crushed and that all of the 

wealth that they had tried to plunder (and also all that belonged to the enemy powers 
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already) will come under the possession of Israel herself (Zech. 14:14-15), and Israel will 

at long last be able to dwell in security (14:11). 

During this final phase of the seven-year tribulation (i.e., the last three and a half 

years), God will be at work in a marvelous way to bring about repentance and spiritual 

restoration to His chosen nation.  This repentance happens when Israel recognizes the 

Jesus of Nazareth is their Messiah, the One whom God sent for their salvation even 

though they hated Him, despised Him, rejected Him, and had Him put to death (Zech. 

12:10; cf. Isa. 42:6-7; 49:5-7; 52:13-53:12). 

The gracious outpouring of Godôs Spirit upon Godôs elect remnant within that 

nation will bring the people to repentance so that they turn to God in sincere prayer, 

seeking His mercy and forgiveness (Zech. 12:10-14; cf. Isa. 32:15ff.; 43:18-21; 44;3-5; 

Ezek. 36:25-26; 39:29; Joel 2:28-32).  This purification will produce a spiritual cleansing 

from every kind of defilement, as suggested by the reference to both (1) the broader 

expression ñsin,ò as well as (2) the more narrow and repulsive term ñimpurityò (Zech. 

13:1).  In that day, Israel will obtain a total cleansing from all sin (Zech. 3:1ff.; cf. Dan. 

9:25).  The restoration of Israel will also include a removal of demonic influences so that 

false prophets and false doctrines will never again lead the nation into rebellion and 

idolatry (Zech. 13:2-6; cf. Isa. 24:21-23; Rev. 20:1ff.).  Godôs work of restoration to a 

covenant relationship (Zech. 8:1-23; 13:9; cf. Isa. 11:11-16; 27:12-13; Jer. 31:31-34; Hos. 

2:14-23; 3:5) will result in a massive conversion of one third of the Jews (the remnant; cf. 

Isa. 1:9; 6:13; 7:3; 10:20-21; 37:4, 31-32; 41:17; 46:3; 49:6; 59:20-22; Jer. 42:15, 19; 

44:12-14; Hos. 14:4-7; Mic. 2:12; 4:7; 5:3, 7; 7:18) who, in their restored relationship, 

call upon Yahweh and say ñThe Lord is my Godò (13:9; cf. Deut. 10:12-16; 30:6; Jer. 
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3:13; 4:4; Ezek. 36:25-26; Hos. 2:14ff.).  Because the sins of Israel will no longer be 

separating them from Him (Zech. 1:15-17; cf. Isa. 27:12-13; 59:1-2; Jer. 30:7; 31:9, 31; 

50:4-5; 51; Dan. 12:7; Hos. 3:5; Joel 2:32; Obad. 17; Mal. 3:1-5; 4:1-6), God tells them 

that when they call upon Him, He will answer them and tell them ñThey are my peopleò 

(13:9). 

Finally, Israel will dwell in peace and safety in the blessings of the fruitful 

kingdom that Yahweh has promised (Zech. 6:9-15; 14:9, 11; cf. Isa. 2:1ff.; 4:1ff.; 9:6-7; 

25:6-12; 65:17ff.; 66:20-24; Ezek. 40-48; Dan. 12:13; Joel 3:18-21; Amos 9:11-15) for 

the Lord will be in her midst (Zech. 2:5, 10; 8:3; cf. Ezek. 48:35), promising them that He 

will never again depart from them (cf. Ezek. 43:4-5; 44:1-2).  The Lordôs restoration also 

means that the wealth of the world will become the wealth of His King (Zech. 2:8; 14:14; 

cf. Ps. 72:10-11; Isa. 23:18; 24:14; 60:5ff.; 61:7; 62:1-5; Dan. 7:14; Mic. 4:13; Zeph. 

3:19-20; Hag. 2:7-9).277  As Zechariah predicts in these closing verses, in that day Israel, 

Godôs chosen nation, will serve and worship the Lord in holiness and righteousness in the 

way that God has always desired (Zech. 14:16-21).  This promise is certain, for it is 

something that the Lord has sworn He will accomplish and fulfill.278 

                                                 
277  Daniel says that the King will share this kingdom 

with all who belong to Him by faith (Dan. 7:27).  

 
278  Isaiah calls th is restored covenant relationship 

ñan everlasting covenantò (55:3) which ñwill not be cut 

offò (55:13), an ñeverlasting covenantò (61:8).  Jeremiah 

(31:31 - 34) says that this New Covenant can never be broken, 

for it is grounded in the faithful promises of Y ahweh, an 

ñeverlasting covenantò (32:40) from which the Lord will 

never turn away and from which they themselves will never 

turn away.  Hosea describes it by saying that Yahweh will 

betroth Israel to Himself forever, a betrothal in 

righteousness and justic e, in lovingkindness, and 

compassion with the result that Israel will at long last 
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Godôs Plan is for Restored Gentiles 

 

Despite the prominence and attention that the Old Testament places upon a 

restored Israel, theologians should not fail to see that Godôs plan includes the promise of 

blessings for all the nations of the world.  Zechariah 14:16-21 makes the explicit 

declaration that among those who worship the Lord, there will be an elect remnant from 

ñall the nationsò who had come against Israel to destroy her.  In other words, Godôs 

destruction against enemy nations that sought Israelôs destruction does not mean that 

there will not be any among those nations who will not come to faith in the Messiah.  As 

this text indicates, there will be a significant number from all nations who do come to 

Christ in that day.279  The fact is that God brings salvation to a remnant of believers from 

all over the world.280  This redeemed remnant from all the nations of the world (Jew and 

Gentile) will worship the Lord, with Jerusalem itself being the center of world worship 

                                                                                                                                                 
ñknow the Lordò (2:19- 20).  This is the promise which 

Yahweh has made to Israel for a perfect and permanent 

covenant restoration.  

 
279  Revelation 5:9 describes heaven as inclu ding 

redeemed men ñfrom every tribe and tongue and people and 

nationò and Revelation 7:9- 17 describes those getting saved 

yet killed during the Great Tribulation as including a 

great multitude ñfrom every nation and all tribes and 

peoples and tongues.ò 

 
280  God has the promise of salvation for a remnant from 

nations like Egypt (Is a. 19:21 - 25), Iraq ( Ps. 87:4), Iran 

(Jer. 49:39), Ethiopia, Sudan, and Eritrea (Ps. 68:31), 

Jordan (Jer. 48:7), Lebanon and Palestine ( Ps. 87:4), Saudi 

Arabia (Is a. 42:11; 60:7), and  Yemen (Is a. 60:6).  George 

King, ñFour Things You Should Know About Islam and 

Muslims,ò Unpublished Conference Notes from the Front Range 

Bible Institute ñChrist in a World of Religionsò conference 

(Colorado Springs, November 17, 2007).  
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(Zech. 2:11; 8:20-23; 14:16; cf. Isa. 2:1ff.; 4:1ff.; 9:7; 19:19-25; 66:23; Amos 9:12; Jonah 

4:11; Mic. 4:1ff.; 5:3ff., et al.). 

Initial entrance into the messianic kingdom will include only those who have 

trusted in the Messiah (Isa. 35:8-10), but this will not preclude the fact (as various texts 

suggest) that among the later descendants of these kingdom saints, there will some who 

do not exercise saving faith in the Messiah, even to the point of disobedience and 

rebellion as Zechariah suggests (14:18-19).281  Through this all, the reader is reminded of 

the horrible and perverting power of sin.  Even a paradisiacal earth and the very presence 

of Christ will not be enough to prevent rebellion by those who are steadfast in rejecting 

Godôs grace (cf. Rev. 20:7-10). 

CHAPTER 4 

 

PROCLAMATION AND APPLICATION ISSUES 

 

 

As one final exercise, this paper will present seven ideas on how the exegetical 

and theological observations from Zechariah 12-14 can be taught and applied in the 

church today. 

 

                                                 
281  Cf. Rev. 20:7 - 10 for a description of one final 

rebellion of unsaved man at the end of the millennial 

kingdom when Satan is released and allowed one final chance 

to deceive.  
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Trusting in Promises of Protection 

 

The first idea for proclamation and application that one can take from Zechariah 

12-14 is the idea that Godôs people should trust the Lord when He makes a promise.  Not 

every promise spoken in the Bible is spoken directly to the church today, but the fact that 

God keeps every promise that He does make should be a strong incentive for men and 

women to trust God in what has actually been promised to them.  Godôs promise to 

restore Israel is certain and true.  He will do it.  Because Godôs promise of salvation is 

always certain and true, men and women today can be certain that God will complete the 

good work which He has begun in their lives, regardless of how many hardships one must 

endure to see that final salvation (Rom. 8:28; Phil. 1:6). 

 

Repenting Over Personal Sin 

 

According to the Bible, the solution for Israelôs sin lies in repentance.  The 

prophet Jeremiah called out to the rebellious nation saying, ñôReturn faithless Israel,ô 

declares the Lord; óI will not look upon you in anger.  For I am gracious,ô declares the 

Lord; óI will not be angry forever, only acknowledge your iniquityôò (Jer. 3:12-13).  The 

answer for Israelôs sin has always been in repentance.  This same principle applies 

equally to the church.  Manôs real problem lies in sin.  Godôs promise to all men is that 

forgiveness and cleansing will come for the one who confesses sin and ask forgiveness (1 

John 1:9; 2:1-2). 

 

Rejoicing Over the Provision of Grace 

 

Just as Israelôs restoration is based on Godôs free grace, so it is for all of Godôs 

saints.  No one has ever had anything good except that which has come as a gracious gift 
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from God.  Many biblical portraits of Godôs saints (e.g., Zech. 12:10-14; Rev. 5:13) serve 

as fine examples of the kind of the joyful people that men and women should seek to be 

in the churchðsaints who are ever rejoicing in the overflowing provisions of Godôs 

saving grace.  Israelôs gratitude for grace is thus an example for the church to emulate 

today.  Zechariahôs message is one for the church to teach and apply. 

 

Guarding Against the Dangers of False Prophecy 

 

Zechariah makes the explicit promise that demonically inspired false teaching will 

be purged from earth during the messianic kingdom.  It would behoove the church to 

consider the seriousness of this matter and do what it can to protect Godôs people from 

the demonic doctrines that infect the church today (cf. 2 Pet. 2:1ff.).  In 2 Timothy Paul 

gives repeated admonitions to both preach the truth and to guard against the lies of false 

teaching.  The church today needs to take seriously the task of protecting the flock.  The 

teachings of Zechariah remind the church just how serious these matters really are, 

especially with the great numbers of people today who are claiming that they giving 

prophetic messages from God. 

 

Persevering in the Process of Purification 

 

Zechariah gives a very vivid description of Godôs work to bring sinners to 

holiness (Zech. 13:8-9).  By application, Godôs people today should not fear the gracious 

work of God to produce holiness, even if this work involves a fiery refining process.  The 

writer of Hebrews (12:1-13) reminds the church that Godôs work to produce holiness 

often involves chastisement.  Godôs people today need to remember the importance of 
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persevering in the process of sanctification.  Zechariah can help the Bible student 

appreciate Godôs work to produce holiness in the lives of His people. 

 

Interceding for the Salvation of Lost Souls 

 

The horrors of the Tribulation Period (Zech. 12-16) and the horrors of the Lake of 

Fire should become strong incentives for the church to be very zealous in lovingly 

preaching the gospel and praying for the salvation of lost souls (Rom. 9:1ff.; 10:11ff.).  

God does not desire the death of the wicked (Ezek. 18:23, 30-32).  Rather He wants 

sinners to turn to Him so that they might obtain forgiveness (Matt. 23:37; 2 Pet. 3:9).  

Because of Godôs moral desire for men to be saved, the church should become all the 

more zealous in striving for the salvation of the lost.  Zechariah 12-14 should serve as a 

motivator to the church in being zealous for evangelism. 

 

Hoping in an Imminent Restoration 

 

One final point of proclamation/application lies in the idea that God wants His 

people to live with a zealous hope for the future.  As Zechariah shows, the Lord 

remembers His people; He will not forget them!  This truth applies to the nation of Israel, 

but it also applies to all of Godôs people.  Godôs promise to the church is that even though 

the church at this moment does not see the promised resurrection glory, the very fact that 

He has promised it means that Godôs people can eagerly wait for it with perseverance 

(Rom. 8:25).  The Lord is coming to bring wrath to a sinful world, but this also means 

deliverance for Godôs churchða supreme reason for hope and comfort (1 Thess. 1:10; 

4:18; 5:9).  As Zechariah shows, the Lord will not forget His promises.  Therefore, Godôs 
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saints today can live in hope of the imminent return of Christ who will bring a final 

restoration of all things. 

 

 

 

 

 

CHAPTER 5 

 

SUMMARY AND CONCLUSION 
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As this paper has shown, the prophet Zechariah has announced ahead of time 

Godôs plan for this world.  Many of these promises are as sweet as honey for they consist 

in the promise of restoration and forgiveness of sin.  At the same time, these promises are 

also very, very bitter, for they reveal the horrors of divine retribution.  The Apostle John 

experienced this bitter-sweet idea as God gave him the contents of the Apocalypse (Rev. 

10:9-11).  On the one hand, Godôs people rejoice with joy inexpressible for the fact that 

God is going to judge evil and take it away once and for all (Rev. 18:20; 19:1-6).  On the 

other hand, this message is indeed very sober and very disheartening, for this judgment 

will also mean the condemnation of many human souls. 

The never-ending task of the church today is to ñmake disciplesò of all the 

nations.  This means that Godôs people can take the message of Zechariah and use it for 

all that God has intended:  comfort for those who believe and need comfort, and warning 

and admonition for those who have not yet come to recognize the pierced Messiah.  This 

writer urges the readers of this paper to take the message of Zechariah and proclaim it 

until the day Christ returns in glory or God takes them home. 
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Appendix K:  Weighty Hebrew Terms 

Tim Dane, OT-2 
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Grouping: 

 

1: Names of God/Christ 

9: Terminology that Distinguishes God and Man 

22: Terms About Godôs Revelation 

27: Sin Terminology 

33: Soteriological Terms of Godôs Sovereign Grace 

54: Soteriological Terms of Manôs Response to God 

58: Miscellaneous Theological Concepts 

64: Key Terms for Zechariah 12-14 
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NAMES OF GOD/CHRIST 

 

ôElohim ( ˧ ˏs ̂ˌ˞˫ ):   

 

Introduction:  This Hebrew term is the one that simply means God.  It is the 

name that is used to speak of God, the Creator of the cosmos in Genesis 

one. 

Lexical elaborations: 

 

˫˧ ˏs ̂ˌ˞ is the term that Moses used for speaking about Godôs 

creative work on a universal and cosmic scale (Gen. 1).  Although 

some have questioned whether or not this term actually derives 

from the basic root ôEl (the singular noun that translates as ñGod,ò 

has a root concept of power, and occurs over 200 times in the OT 

in compound forms with reference to the God of Israel)282 there 

just seem to be justification for believing that the plural expression 

˫˧ ˏs ̂ˌ˞ actually is related.  Interestingly, this particular plural 

term ˫ ˧ ˏs ̂ˌ˞ is not found in ANE writings outside of the Old 

Testament.283 

Theological Wordbook of the Old Testament (hereafter, TWOT) 

comments that the ñquestion of the relationship between the 

biblical use of Ţƭ and the Semitic concepts of El has received much 

attention particularly since the discovery of the Ugaritic texts, 

which have apparently established the fact that the term El was 

used in reference to a personal god and not merely as a generic 

term in the ancient Semitic world.ò284 

TWOT also notes that this word is used some 2,570 times in 

reference to the true God, but it also makes note of the fact that 

there is no firm agreement on why this unique plural term is used 

so often verses ôEl or ôEloah, another derivative term.  TWOT 

states that ñthe plural ending is usually described as a plural of 

majesty and not intended as a true plural when used of God. This is 

seen in the fact that the noun ţƭǁƘƤȸm is consistently used with 
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singular verb forms and with adjectives and pronouns in the 

singular.ò285 

 

 

Concluding remarks:  This Hebrew term is the word that is used throughout 

Genesis chapter one to speak about God the Creator.  Its use in showing 

God as Creator of all seems to have particular significance for the idea that 

God is infinite in power and that He is the one true God who made the 

heavens and the earth, the God of all mankind.286  The significance of this 

term cannot be measured when one ponders the reality that He is the 

supreme Designer, Creator and Sustainer of all things. 

 

 

YHWH (ˢ ˓ˣˢˋ˧):   

 

Introduction:  This is the one of the Hebrew terms that is commonly translated 

as LORD. 

Lexical elaborations: 

 

The Brown Driver Briggs Hebrew English Lexicon (hereafter, BDB) 

calls this term ñthe proper name of the God of Israel.ò287  As seen 

in Exodus chapter three, this is the name by which God identified 

Himself when calling Moses to lead Israel out of bondage.  

Although there has been much debate over the etymology of this 

term, there is good reason to believe that the root verb behind the 

name is the verb meaning ñto be.ò  TWOT adds these comments, 

saying that it ñseems beyond doubt that the name contains the verb 

ƘņȅŃ óto beô. . . .  The question is whether or not it is the verb óto 

beô in the Qal (ñHe isò) or the Hiphil (ñHe causes to beò). . . .  

Most likely the name should be translated something like ñI am he 

                                                 
285 Harris, R. L., Harris, R. L., Archer, G. L., & Waltke, B. K. (1999, c1980). Theological 

Wordbook of the Old Testament (electronic ed.) (044). Chicago: Moody Press.  Cited in electronic form 

with Logos Libronix. 
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who is,ò or ñI am he who existsò as reflected by the LXXôs ego 
ŜƛƳƛ Ƙƻ ǁƴ.ò288 

Grisanti comments on this saying that Exodus three ñcontains one of 

the most problematic instances of hyh in the OT.ò289 

With reference to Exodus three, Grisanti notes that Moses seems to 

have been concerned that the people would want to know not so 

much the name of this God, but more about His character and 

nature as noted by the use of the interrogative ñwhatò (mah) 

instead of ñwhoò (miy).290 

 

 

Concluding remarks:  I listed this term first since its use in the Bible is of 

extreme significance, particularly in the way that it is used in 

relational/covenant contexts.  YHWH is the term that is used to identify 

the personal God who created man (Gen. 2:4) and He is the personal God 

who entered into a relationship with one particular nation, Israel (Ex. 6:2-

9).  The use of the imperfect tense (first person common singular form) in 

this section in Exodus three as well as the LXX and NT use of the 

expression ego eimi ho on (cf. John 8:24, 58), it would appear that the 

expression YHWH speaks about Godôs self existence and eternal nature 

and not about ideas like causing to be.  This YHWH is the God who 

created by the spoken word in Genesis one, but He is also the God who 

enters into personal relations with mankindðnot only with mankind on an 

individual basis, but also with mankind on a corporate basis as 

exemplified with the nation Israel.  As Amos 3:2 says, He established this 

relationship with that one nation and no others.  This same God is also the 

One who, as ñthe Angel of the Lordò (Ex. 3:2) mediates relationship 

between God and mankind (One and the same as ñthe God of Abraham, 

Isaac and Jacob as Exodus 3:5-6 shows).  Good theological reasons exist 

for seeing this Angel of the Lord as none other than the preincarnate 

second person of the Trinityðthe messenger of the covenant (Mal. 3:2) 

who took on human flesh through a virgin birth and is known as Jesus of 

Nazareth, the Messiah. 

                                                 
 

LXX The Septuagint Version of the Old Testament in Greek 
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ôEl Gibbor (˶ˣ ˔̌ˏ̍ ˪ ː˞) 

 

Introduction:  The literal rendering of these terms produces the translation 

ñMighty God.ò 

Lexical elaborations:   

 

This title for Israelôs coming Savior King appears first in Isaiah 9:6.  

This verse explains who it is that will restore the afflicted nation 

after many ages of darkness, gloom and enemy oppression.  

˶ˣ ˔̌ˏ̍ ˪ ː˞ is the descendant of David who is to be born as a child yet 

will rule forever (Is. 9:6-7). 

˶ˣ ˔̌ˏ̍ ˪ ː˞ is the One to whom the remnant of Israel will return in the 

eschatological day of restoration (Is. 10:20-21). 

 

 

Concluding remarks:  Isaiah 9-10 speak in very explicit terms about the One 

who will come to restore Israel.  Exegetically, this Restorer comes after a 

long (but indeterminate) period of enemy oppression.  This Restorer 

comes to the nation as a child, but is no ordinary child.  His description 

suggest that He is a divine being who will take on human flesh.  The very 

fact that He rules a kingdom that shall see no end lends further weight to 

the idea that this Messianic figure will be, in some way, God taking on 

human flesh to deliver His people.  As 10:20-21 make clear, when the 

restoration of Israel takes place, He is the One to whom the elect remnant 

will return. 

 

 

ôAdonay (˧ ˓ˮ˔ˡˍ˞):   

 

Introduction:  This third name for God is the word that gets translated in 

English by the word ñLord.ò 

Lexical elaborations: 

 

This term is used some 400+ times in the Old Testament. 

The form of the word as used in reference to God is a plural form of 

ñlordò with a first person singular suffix. 

DBL lists renderings of ˧ ˓ˮ˔ˡˍ˞ as including (1) Lord, i.e., Master as a 

title of the true God with a focus on the authority and majesty of a 

ruler (Gen. 18:27), as (2) Lord Lord, or Sovereign Lord, when 

occurring as s ˣˢ˧ ˧˓ˮ˔ˡˍ˞, i.e., a title of the true God with a focus 

on the authority and majesty of a ruler, yet also implying a 
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relationship based in promise, covenant, or other relational factors 

(Gen. 15:2).291 

TWOT says that the term should be translated by either Lord, lord, 

LORD, master, or owner, depending upon context.  The singular 

ôAdon and unsuffixed form usually refers to men (Gen. 18:12; 

19:2; 24; 40:1; 42:10; Ruth 2:13, etc.).  However, there are 

numerous passages, particularly in Psalms, where these forms, 

which are the only ones to apply to men, refer to God (cf. Exod. 

34:23).  When ôAdon appears in the special plural form, with a first 

common singular pronominal suffix (˧ ˓ˮ˔ˡˍ˞) it always refers to 

God.  Just as ţƭǁƘƤȸm (God) is plural in Hebrew, so this word might 

also be called an intensive plural or plural of majesty.  To avoid the 

risk of taking Godôs name (YHWH) in vain, devout Jews began to 

substitute the word ˧ ˓ˮ˔ˡˍ˞ for the proper name itself. Although the 

Masoretes left the four original consonants in the text, they added 

the vowels ţ (in place of Ň for other reasons) and ņ to remind the 

reader to pronounce ŇŘǁƴņόȅύ regardless of the consonants. This 

feature occurs more than six thousand times in the Hebrew Bible. 

Most translations use all capital letters to make the title ñLORD.ò  

Later the Jews substituted other words such as ñthe name,ò ñthe 

blessed,ò or ñheavenò (cf. Mk 14:61ï62).292 

Fretheim says that the suffix ending on ˧ ˓ˮ˔ˡˍ˞ might actually be ña 

nominal affirmative rather than a suffix,ò but that in either case the 

form may ñmay signify majesty or intensification.ò  The plural 

noun with singular suffix is used some 315 times as a reference to 

God.293 

 

 

Concluding remarks:  ˧ ˓ˮ˔ˡˍ˞ is a very common term for referring to God.  The 

dominant idea behind the term is that of ownership and lordship 

(especially when it is used in combination with another term like 

Yahweh). 
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Malak Yehwah (ˢ ˓ˣˢˋ˧  ̀ ˒˞ ˋ˪ ˒ˬ):   

 

Introduction:  This expression is usually translated as ñthe Angel of the Lord.ò 

Lexical elaborations: 

 

The expression angel (i.e., ñmessengerò) can, of course, refer to the 

spirits whom God created, however this particular expression can 

refer to an un-created messengerðOne who is actually a 

manifestation of deity among men.  In Exodus 23:20-21 God tells 

the people that His ˨ ˓˞ ˋ˪ ˒ˬ will go before them and that they must 

not sin against Him for the name of Yahweh is in Him (i.e., He has 

the nature of God). 

DBL notes that the term ̀ ˓˞ ˋ˪ ˒ˬ has the basic meaning of angel, 

messenger, or envoy.294  

TWOT concurs that the term ˨ ˓˞ ˋ˪ ˒ˬ itself should be rendered as 

ñmessenger,ò ñrepresentative,ò ñcourtier,ò or ñangel,ò but adds that 

there were both human and supernatural Ƴţƭņ ƪƤȸm, the latter 

including the Angel of Yahweh (i.e., the Angel of the Lord).295 . . .  

The ñAngel of the Lordò is One who brought messages from God 

to man, (cf. Gen. 16:10ï13; (Judg. 5:23) and performed specific 

tasks (2 Kings 19:35; Gen. 22:11).  He could also be called the 

ñangel of Godò (Judg. 13:6, 9, cf. v, 3).  He alone had the ministry 

of intercession with God in behalf of men (Zech. 1:12; 3:1ï5).  

There has been extensive discussion of his identity. He seems to be 

God, since those who see him marvel that they have seen God 

(Judg. 13:21ï22) and he speaks for God in the first person (Gen. 

16:10; Exod. 3:2, 6; Judg. 2:1). He is identified with the pre-

incarnate Christ on the grounds of similarity in functions, 

especially the intercessory function noted above.296 

 

 

Concluding remarks:  Given the appropriate contextual indicators, those who 

believe that ñthe Angel of the Lordò is a preincarnate manifestation of 
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Christ are probably correct.  A careful study of these theophanies begins in 

Genesis (cf. 3:8) and takes one all the way through the end of the Old 

Testament to Malachi 3:2.  Manôs relationship to God has always been 

through this special Messenger and Mediator (cf. 1 Tim. 2:5). 

 

 

Mashiah ( ˒˥ ˧ ˏ̅ ˓ˬ):   

 

Introduction:  This is the Hebrew term translated as ñMessiah.ò 

Lexical elaborations: 

 

The root verb means ñto anoint,ò as in the idea of smearing oil onto 

something or someone. 

DBL states that the root verb ˥ ˒̅ ˓ˬ usually carries the idea of anoint 

as in smearing an object with a liquid or semi liquid substances, 

usually as a religious ritual and often for the purpose of dedicating 

or consecrate a person or object for service (Gen. 31:13; 1Sam. 

9:16).297 

NIDOTE says that with only four exceptions, the verb ˥ ˓̅ ˓ˬ always 

refers to ritual or formal anointing., whereas the verb swk often 

refers to non-ritual kinds of anointing (e.g., for cosmetic or 

medicinal uses).298 

The Gesenius' Hebrew and Chaldee lexicon to the Old Testament 

Scriptures (hereafter, GHCL) shows that the verb can carry the 

idea of spreading over with anything (cf. Jer. 22:14), but especially 

with oil to anoint.  Common usage is for some kind of inauguration 

or consecration to an office or service (e.g., a priest:  Exod. 28:41; 

40:15, a prophet:  1 Kings 19:16; Isa. 61:1, a king,:  1 Sam. 10:1; 

15:1; 2 Sam. 2:4; 1Kings 1:34, a stone or pillar as a sacred place:  

Gen. 31:13, or vessels consecrated to God:  Exod. 40:9, 11; Lev. 

8:11; Num. 7:1).299  
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DBL mentions how certain passages the reference may be to ñthe 

Messiah,ò i.e., to Jesus Christ (cf. Ps. 2:2; Dan. 9:25, 26).300  

TWOT says that one may infer that divine enablement was 

understood as accompanying an anointing (of both Saul and David 

it is said in connection with their anointing that ñthe Spirit of God 

came mightily upon himò; cf. 1 Sam. 10:6ff; 16:13ff.).  The idea of 

ñMessiahò (˥˒ ˧ ˏ̅ ˓ˬ), though perhaps the most common terms used 

for the Son of God, is not as prevalent in the OT as often supposed.  

Nevertheless, the OT certainly did predict the coming of a 

righteous, Spirit-filled ruler (Isa. 9:1ï7; 11:1ï5; 61:1).  The 

adjective ˥ ˒˧ ˏ̅ ˓ˬ (anointed one) occurs about forty times as a noun 

in the OT, primarily in 1-2 Samuel and the Psalms.  It can refer to 

someone like the high priest  (Lev. 4:3), but it usually refers to the 

king.  Certain uses indicate that the idea of Godôs choice upon the 

king seem to be present.  David became the great archetype of one 

highly anticipated ˥ ˒˧ ˏ̅ ˓ˬ (cf. Ps 2:2).  The so-called royal psalms 

(including Ps. 2) may be regarded legitimately as messianic, even 

though they often refer initially to Israelôs monarch (cf. Pss. 45).  

Beyond the expression ñMessiah,ò many other designations are 

also used for the coming Savior (e.g., Branch, Shoot, Son of 

David, etc.).  From the DSS, one can see that messianic 

Christology was not always as clear as it would become with the 

advent of Christ, for at times there was anticipation of two 

messiahs.301 

OT passages that may safely be said to apply ˥˒˧ ˏ̅ ˓ˬ to Christ would 

include 1 Samuel 2:10, 35; Psalm 2:2; Daniel 9:25-26; cf. John 

1:41; Matt. 16:16; 26:63-64.302 

 

 

Concluding remarks:  As the NT shows, the Lord Jesus clearly accepted the 

title Messiah for Himself (Matt. 16:16; 26:63-64).  In taking this title, He 

also identified Himself as ñthe Son of Godò and ñThe Son of Man.ò  From 

both testaments, one can rightly deduce that the coming Savior would be 

God in human flesh (cf. Ps. 110:1; Isa. 9:6-7; Jer. 23:5; Mic. 5:2; Zech. 
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6:9-15; 12:10).  Even though the actual term ˥˒˧ ˏ̅ ˓ˬ is not that commonly 

used in the OT, it has become perhaps the most common designation for 

our Savior.  He is the One who has been designed by God as the Savior of 

the World (1 Pet. 1:20).  He is the One upon whom the Spirit came, 

anointed Him for service and ministry (Matt. 3:16-17; cf. Is. 42:1; 61:1). 

 

 

TERMINOLOGY THAT DISTINGUISHES GOD AND MAN  

 

Ruach ( ˒˥ ̐ ˶):   

 

Introduction:  This Hebrew term gets rendered by the English terms ñwind,ò 

ñbreath,ò or ñspirit.ò 

Lexical elaborations:   

 

NIDOTE states that depending upon the context, this Hebrew term 

can have the connotation of ideas like wind, breath, transitoriness, 

volition, disposition, temper, spirit, or Spirit.303 

DBL echoes these ideas saying that ideas like (1) Spirit, i.e., the 

divine Power of God (Ps. 106:33; Isa. 63:10), (2) spirit, (the 

psychological faculty which can respond to God (2Chron. 36:22), 

(3) breath (Gen. 6:17), and (4) wind (Gen. 8:1) are some of the 

primary ideas in the use of this term, although other semantic ideas 

do come out of the term.304 

One theologically significant idea that one should consider regarding 

this term is the way that the OT draws distinction between God and 

His creation by showing that God exists by nature as a Spirit in the 

realm of spirit, whereas every created thing exists in the realm of 

natureðsometimes being referred to antithetically as the realm of 

ñfleshò (cf. Is. 31:1-3; Jer. 17:5-8). 

 

 

Concluding remarks:  Mankind, though he often sees himself in practical 

terms as invincible, is in reality very, very weak.  God on the other hand is 

perfect in power and wisdom.  He never grows old.  He never lacks 

counsel or wisdom.  One very good lesson to learn is how absolutely weak 

we human beings are, and how very badly we need to depend upon the 

Lord for His strength. 
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304 Swanson, J. (1997). Dictionary of Biblical Languages with Semantic Domains : Hebrew (Old 

Testament) (electronic ed.) (DBLH 8120, #22). Oak Harbor: Logos Research Systems, Inc.  Cited in 

electronic form with Logos Libronix. 

 



  

 187 

 

 

Nephesh (̅ˑ˲ ˑˮ):   

 

Introduction:  This Hebrew term is the word that is commonly used for 

translating to the word ñsoul.ò  The English word ñsoul,ò though is 

oftentimes quite inadequate for representing the Hebrew term. 

Lexical elaborations:  

 

More often than not, the term ̅ ˑ˲ ˑˮ  should not be translated by the 

English word soul.  In reference to man and animals, more often 

than not the term has the connotation of living thing. 

Fredericks gives primary meanings as include ideas like ñbreath,ò 

ñlife or living beingò (Gen. 2:7), ñwhole selfò (Deut. 6:5; Judg. 

18:25; Prov. 14:10; Isa. 19:10; Ezek. 25:6), ñappetiteò (Prov. 23:2; 

Ecc. 6:7), ñdesire,ò (e.g., in Jer. 2:24 it is the sexual drive of a wild 

donkey), ñthroat,ò or even ñin verbal form ñbe refreshedò (Exod. 

23:12; 31:17; 2 Sam. 16:14).  The term has many comparable 

cognate terms in other Semitic languages usually coming out of the 

idea of ñto breath.ò  In ñsome casesò the term can refer to the 

ñinner person rather than the entire individual.ò305 

DBL shows the same basic ideas and suggests that the term ̅ˑ˲ ˑˮ  

connotes ideas like creature (Gen. 1:20), heart as in the inner self 

(Gen. 34:3), life (1Sam. 19:11), person as a living person (Exod. 

16:16), and also that aspect of life that can leave the body at 

physical death (Gen. 35:18).306 

 

  

Concluding remarks:  This term that commonly gets translated as soul usually 

brings up the idea of the invisible, immaterial part of man.  More often 

than not that is not how the term should be understood.  The former idea 

does occur, but perhaps a better way of viewing it is based on the concept 

of conditional unity.  God created man to become a living soul (a ̅ˑ˲ ˑˮ) 

but the entrance of sin and death brought about the abnormal situation in 

which one can become a disembodied spirit.  Godôs purpose for all 

mankind includes resurrection in which there will be a restoration of the 

material and immaterial aspects of man. 
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ôAdam (˫ ˓l ˓˞):   

 

Introduction:  This word is the basic word that means ñmanò or ñmankind.ò 

Lexical elaborations: 

 

According to BDB, the term ˫ ˓l ˓˞ can commonly be rendered by the 

English words ñmanò or ñmankind,ò whether in reference to 

mankind collectively or man as an individual.307 

Although there does seem to be an etymological connection with the 

term that means ñred,ò308 one must be very cautious about trying to 

build theological constructs out of this connection beyond the fact 

that mankind was in fact taken from dust and, due to sin and death, 

returns to dust as well. 

GHCL says that it is ñperhaps so called from the idea of rednessò and 

perhaps even related to the term that means ñblood,ò ˫ ˓̎.309 

Clearly, the term speaks about a creature of totally distinct nature 

and status from the animals or plants ñor even spiritual beings.ò310 

Hamilton makes note that the term never occurs in plural or feminine 

forms in the OT although it is the basic word that is used for the 

proper name Adam.311 
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Concluding remarks:  In its broadest sense, this term speaks about mankind as 

the distinct class of being whom God created as the climax of His work on 

the last day of creation.  As texts like Genesis (and Psalm 8) show, 

mankind indeed holds a position on earth that is second only to the Creator 

Himself.  Nevertheless, despite manôs glorious status as the image and 

likeness of God, the Bible makes it clear that there is an infinite gap 

between man the creature and God the Creator. 

 

 

Geber (˶ˑ˟ ˑ̍, ˶ ̡̌ˏ̍, s ˓˶ ̐˟ˋ̍) 

 

Introduction:  This is another term that can refer to man, but this term is more 

semantically narrow than ôAdam, having the connotation of man in his 

strength. 

Lexical elaborations: 

 

NIDOTE points out that the ñstrengthò connotation that this term 

carries comes out clearly as the term is put in contrast with 

children or women (cf. Exod. 10:10, 11; 12:37; Jer. 41:16).312 

TWOT notes that this root and its derivatives occur 328 times in the 

OT.  The cognate is well attested in the Semitic languages.  

Strength and rising up are ideas within the term and the Hebrew 

root is commonly associated with warfare and has to do with the 

strength and vitality of the successful warrior (might and mighty 

men were causes for celebration in OT, as seen especially in 

expressions like ƎƛōōƾǊ ἤŀȅƛƭ, ñmighty man of valorò).   It is not 

surprising that God was often depicted as a warrior. God is the true 

prototype of the mighty man (Pss. 106:8; 145:4, 11, 12; etc.).  

Isaiah (9:6; cf. 10:21) indicates that these will be the attributes of 

the Coming King, whose name is the Mighty God as well as the 

Prince of Peace, but he also makes it plain that justice and 

righteousness will accompany his might (cf. Ps 89:13ï14 [H 14ï

15]).  Godôs might draws the limits to manôs might, for manôs 

prowess is to be gloried in just so long as it does not overstep 

itself. When man sees his might as all he needs for successful 

living, he is deluded (Ps 33:16; 90:10; Eccl 9:11). When he, in 

the arrogance of his strength, pits himself against the Warrior-

God, he will be destroyed (Ps. 52; Jer. 9:22; 46:5; etc.). Rather 

might must be tempered with wisdom (1 Sam 2:9; Prov. 16:32; 

21:22) and the greatest wisdom of all is to trust God. Thus it is 

said that he is a geber (a male at the height of his powers) who 

trusts God (Ps 40:4 [H 5]). The man possessed of might who yet 
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distrusts his own powers and instead trusts those of God is 

most truly entitled to the appellation ñmanò (Job 38:3; Jer. 

17:7; Mic. 3:8).  ˶ ˑ˟ ˑ̍ (geber). Man. As distinct from such more 

general words for man as ņŘņƳ, ƛǑ, ŜƴƾǑ, etc., this word 

specifically relates to a male at the height of his powers. As such it 

depicts humanity at its most competent and capable level. Sixty-six 

occurrences.  ˶ ̡̌ˏ̍ (gibbôr). Mighty, strong, valiant, mighty man. 

(ASV often translates ñwarrior.ò) The heroes or champions among 

the armed forces. Occurs 156 times.  ˢ ˓˶ ̐˟ˋ̍ (ƎţōǶǊŃ). Might. 

Refers especially to royal power. As such it is commonly ascribed 

to God. Sixty-three occurrences.313 

 

 

Concluding remarks:  A primary lesson that man should learn is that man, 

even when he is at the height of physical strength, still lives in the realm of 

weakness.  Beyond this, in comparison to God, man is nothing.  A wise 

man (whether he is physically weak or physically strong in comparison to 

other human beings) will be the one who always trusts in Yahweh, and not 

in his own strength. 

 

 

ôEnosh (̡̅ˮˌ˞):   

 

Introduction:  This Hebrew word is another term that can be translated by the 

English word ñman,ò but the nuance of this term is different from others. 

Lexical elaborations: 

 

The basic idea behind this term seems to be the concept of 

ñweakness.ò  As one work puts it, the term can be a reference to 

ñmankindò as ña collective wholeò or as ñan individual human 

beingò with ña focus on one of a class of animate life that dies, and 

is non-deityò (That is, ̅ ̡ˮˌ˞ is man in his weakness).314 

TWOT notes that the root term can carry the idea of sickness but the 

verbal root of ţƴƾǑ is uncertain. If it is a derivation of ņƴŀǑ ñto be 

weak, sick,ò the basic emphasis would be on manôs weakness or 
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mortality, a connotation permitted by some contexts, particularly 

those that emphasize manôs insignificance (e.g., Ps. 8:4 [H 5]; Job 

7:17).  The word may be derived from a different root ƴǎ 

unattested in Hebrew but found in Arabic and Ugaritic. . . .  While 

it is true that the word frequently emphasizes manôs frailty and 

humanness, these concepts may derive from the theological 

framework in which the ancient Hebrews viewed mankind and not 

necessarily from an inherent root meaning. The word frequently 

has a general sense and its usage in parallelism with other general 

terms for man such as ņŘņƳ (Ps 73:5).ò315  Harrison notes that the 

term for ñwomanò (ôIsshah) seems to derive etymologically from 

̡̅ˮˌ˞ and not as simply the female form of ôIsh.316 

 

 

Concluding remarks:  Several Hebrew terms get translated by the English 

word ñman.ò  In view of the impact of sin and curse, it is not surprising 

that God would use this kind of term (noun and adjective) to refer to weak 

and corruptible man. 

 

 

Basar (˶ ˓̆ ˓̌): 

 

Introduction:  The common translation for ˶ ˓̆ ˓̌ is the word ñflesh,ò although 

the exact usage will carry by context. 

Lexical elaborations: 

 

In NIDOTE Chisholm writes that ˶ ˓̆ ˓̌ can rightly be rendered by 

terms such as ñskin,ò ñmeat,ò ñflesh,ò ñbody,ò ñhumankind,ò or 

ñanimals.ò  When qualified by the term ñallò it will often refer to 

mankind collectively as a class of natural beings (Gen. 6:12-13, 17, 

19; 7:16, 21; 8:17; Lv. 17:14; Num. 16:22, etc.).  After the flood, 

God made a covenant with ñall fleshò not to destroy by flood ever 

again Gen. 9:15-17).  However, judgment will come upon all flesh 

one day by other means (Isa. 66:16; Jer. 25:31).  In the Day of the 

Lord ñall fleshò will see God in His glory (Is. 40:5).  In Ezekiel 36 

Ezekiel uses ñfleshò to speak about the way that hearts will 

become tender to God rather than stony and hard (36:25-26).  Job 

uses the term flesh to speak about a (resurrected) material form of 
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existence (in his flesh) from which He will see His Savior (19:26).  

Kinship and covenant relationship are seen in the expression ñone 

fleshò (Gen. 2:24; cf. Gen. 29:14; Judg. 9:2; 2 Sam. 5:1; 19:12-

13).317 

 

 

Concluding remarks:  ñFleshò can refer to physical flesh, but more often than 

not it is referring to natural life and doing so in such a way that there is a 

contrast to God who is Spirit.  One theologically significant idea that one 

should consider regarding this term is the way that the OT draws 

distinction between God and His creation by showing that God exists by 

nature as a Spirit in the realm of spirit, whereas every created thing exists 

in the realm of natureðsometimes being referred to antithetically as the 

realm of ñfleshò (cf. Is. 31:1-3; Jer. 17:5-8). 

 

 

Tselem (˫ˑ˪ ˑ˴), Demuth (˸̐ˬ ˋl):   

 

Introduction:  These two terms are the terms in Genesis 1:26-28 which get 

translated as ñimageò and ñlikeness.ò 

Lexical elaborations:   

 

On ñimage,ò TWOT notes that the term ˫˪˴ (16 times in MT) is a 

word that ñbasically refers to a representation, a likeness.ò  Five 

times it is used of man as created in the image of God. Twice it is 

used of the golden copies of the mice and swellings that afflicted 

the Philistines (I Sam 6:5, 11 and see ǁǇŜƭ).  Mostly it refers to an 

idol.ò  As Moses notes in Genesis 1, man was made in Godôs 

image (ὄŜƭŜƳ) and likeness (ŘţƳǶǘ).  TWOT says that the 

following context suggests that manôs dominion over Godôs 

creation as vice-regent (cf. Ps 8:5ï8 [H 6-9]) helps define what this 

image signifiesða rational creature capable of using God-given 

glory, honor and rule to carry out Godôs will.  TWOT suggests that 

Godôs image does not consist in manôs body per se, but in his 

spiritual, intellectual, moral likeness to God from whom his 

animating breath came.  This spiritual aspect has been tarnished by 

sin, but in Christ God begins restoring that image to what it can 

and should be (Heb 2:6ï15).318 
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On ñlikeness,ò DBL points to the root verb s ˓ˬ ˓̎ which has the 

simple idea of ñto be like.ò (Ps. 89:7[EB 6]; Is. 14:14) or ñto 

compareò (Isa. 40:18; Ezek. 32:2).  The verb can also include 

concepts like planning or thinking (Num. 33:56; Ps. 50:21) and 

even ñtelling a thoughò (Hos. 12:11[EB 10])).319 

DBL notes that the nominal form ˸ ̐ˬ ˋ̎  with its rendering 

ñlikenessò (Gen. 1:26; 5:1, 3; Ps 58:5[EB 4]; Isa. 13:4) speaks 

about an image that one can see that simply bears resemblance to 

something else, even as exemplified in the case of idols.320  

In the LXX of Genesis 1;26-28, the terms that are used have the 

same lexical connotation as the Hebrew (ˁ  hʁ ˉʶ˄  ̒ ʶˈˌ 
ʃˇʽʺˋ˖˃ʶ˄ ˄ʻˊ˖ˉˇ˄ ˁ ʰ̱ ʁ ˁˈ˄ʰ ˃ʶˍʷˊʰ˄ ˁ  hˁ ʰ̒ 
˃ˇʾ˖ˋʽ˄321). 

The God-like ñimageò and ñlikenessò of mankind seems to persevere 

despite the entrance of sin, for Genesis 5:1, 3 speak of Adam 

begetting a son in his likeness (the one himself was made in the 

likeness of God), Genesis 9 mandates capital punishment for 

premeditated murder because of the importance of image and 

likeness, Paul speaks about Christians being renewed unto Godôs 

likeness (Eph. 4:24), and James rebukes those who would curse 

mankind since mankind is made in the likeness of God (3:9). 

Konkel also holds that a (ñtheò?) key aspect of image and likeness 

lies in ñthe function of dominion,ò at least in so far as the Genesis 

narrative is concerned.  That is, mankind was created ñas Godôs 

imageò (our emphasis) for the purpose of exercising Godôs rule on 

earth as His vice-regent.  Thus, the primary point of the analogy in 

Genesis 1 is to show Godôs purpose in bringing forth a being who 

would exercise rule in His stead.  Manôs physical presence would 

ñrepresent the divine presence.ò322 
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Concluding remarks:  The expression ñimage and likeness of Godò in 

mankind would seem to include a complex of qualities:  (1) It speaks 

about the idea of similarity to God in that we are His representative on 

earth, commissioned to act in a capacity similar to Him.  (2) A large part 

of this consists of exercising dominion on His behalf.  (3) The moral 

character of God within man has been tarnished by sin, but not eradicated.  

(4) The redeeming work of Christ is at work in Godôs people to restore the 

holiness that sin has defaced. 

 

 

Leb/Lebab (˟ː˪, ˟ ˓˟ ː˪):   

 

Introduction:  These two terms have the basic meaning ñheart,ò but most of 

the usage is metaphorical and refers to man in his totality as a living and 

reasoning being. 

Lexical elaborations:   

 

Luc notes that these two terms ñhave basically the same meaning and 

functions.ò  The terms are ñgenerally translated as óheart,ô ómind,ô 

and in some instances óchestô and óconscience.ô  In the OT, the 

words have a dominant metaphorical use in reference to the center 

of human psychical and spiritual life, to the entire inner life of a 

person.ò323 

TWOT confirms the idea that ˟ ˓˟ ː˪, even though it can refer to the 

physical organ, has a much richer theological idea behind it in 

biblical usage with terms like ñheart,ò ñunderstanding,ò and 

ñmindò doing justice to the semantical range.  Thus, the abstract 

meaning of ˟ ˓˟ ː˪ became the richest biblical term for the totality of 

manôs inner or immaterial nature. In biblical literature it is the most 

frequently used term for manôs immaterial personality functions as 

well as the most inclusive term for them.  By far the majority of 

the usages of ƭŢō refer either to the inner or immaterial nature in 

general or to one of the three traditional personality functions of 

man; emotion, thought, or will, for ñthe whole spectrum of 

emotion is attributed to the heart.ò  Furthermore, ñthought 

functions may be attributed to the heart.  In such cases it is likely 
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to be translated as ómindô or óunderstanding.ôò  Wisdom and 

understanding are seated in the heart.  The heart is the also seat of 

the will.  Closely connected to the preceding is the heart as the seat 

of moral responsibility.324 

The Moody Handbook of Theology explains further:  ñAlthough soul 

and spirit are common terms used to describe the nonmaterial 

nature of man, there are a number of additional terms that describe 

manôs non-physical nature. Hence, manôs nonmaterial nature can 

be understood as multi-faceted.  There are at least four terms used 

to describe manôs nonmaterial nature. Heart: The heart describes 

the intellectual (Matt. 15:19ï20) as well as the volitional part of 

man (Rom. 10:9ï10; Heb. 4:7). Conscience: God has placed 

within man a conscience as a witness. The conscience is affected 

by the Fall and may be seared and unreliable (1 Tim. 4:2); 

nonetheless, it can convict the unbeliever (Rom. 2:15). In the 

believer it may be weak and overly scrupulous (1 Cor. 8:7, 10, 12). 

Mind: The unbelieverôs mind is depraved (Rom. 1:28), blinded by 

Satan (2 Cor. 4:4), and darkened and futile (Eph. 4:17ï18). In the 

believer there is a renewed mind (Rom. 12:2) that enables him to 

love God (Matt. 22:37). Will : The unbeliever has a will that desires 

to follow the dictates of the flesh (Eph. 2:2ï3), whereas the 

believer has the ability to desire to do Godôs will (Rom. 6:12ï13). 

At conversion, the believer is given a new nature that enables him 

to love God with all his heart, mind, and will.23, 325 

This view recognizes that most biblical usage does not try to view 

man as various pieces (Zemek:  ñI. e., treat him like a hunk of this 

and a piece of that.  Man biblically viewed is not a mosaic of 

multiple pieces each of which is totally distinct.ò326). 

The Moody Handbook of Theology explains:  ñAlthough soul and 

spirit are common terms used to describe the nonmaterial nature of 

man, there are a number of additional terms that describe manôs 

non-physical nature. . . .  The heart describes the intellectual (Matt. 
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15:19ï20) as well as the volitional part of man (Rom. 10:9ï10; 

Heb. 4:7).ò23, 327 

Key point to observe:  one should not err by dividing man up into 

constituent parts when biblical usage shows that the various terms 

are often simply differing ways of viewing and describing man as a 

holistic being (along the idea of Monism). 

This does not erase or deny the fact that man has two aspects, 

material and immaterial, but it does guard against false 

distinctions. 

Another cautionary note:  a proper biblical view of man should 

keep one from the errors of psychology which try to separate the 

mental and thinking of functions of man from any spiritual 

implications.  ñThinkingò and ñfeelingò (and every other mental 

aspect) are very much spiritual in nature, and must be dealt with 

according to spiritual principles as defined by God.  These 

considerations, too, would preclude the notion that a single man 

may have more than one mind (i.e., schizophrenia, Greek:  lit. a 

split mind). 

 

 

Concluding remarks:  As many writers point out, the usage of ˟ː˪ in the Bible 

shows that the term gets very rich theological mileage.  The heart is the 

personðit is man in his totality.  This includes intellect, emotion, thinking 

and planning, will, moral responsibility, etc. 

 

 

Barak (̀˶˓˟):   

 

Introduction:  This Hebrew term is the word that means ñto bless.ò 

Lexical elaborations: 

 

This word occurs early in the Bible in Genesis chapter one.  In non-

ethical contexts, the root of this term has the idea of ñkneelingò (in 

noun form ñkneeò), although in terms of spiritual significance, the 

word means ñto bless.ò328 
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Williams is probably correct for pointing out that the relationship 

between the physical and spiritual ñderives from the assumption 

that the person who was to be blessed knelt to receive the 

benediction,ò329 although he also notes that the connection between 

the physical and the spiritual might be found in the idea that one 

might take a child to his knees in order to pronounce such 

blessings (cf. Gen. 48:9-12; 50:23-24).330 

TWOT notes that ñthis root and its derivatives occur 415 timesò with 

the majority being in the Piel stem (214).  TWOT also notes that 

the basic idea seems to be ñto endue with power for success, 

prosperity, fecundity, longevity,ò in direct contrast to the term 

ǉņƭŀƭ ñto esteem lightly, curseò (cf. Deut 30:1, 19). . . .331  ñIn 

general, the blessing is transmitted from the greater to the lesser. . . 

.  The verbal blessing, as just discussed, was normally futuristic. 

However, it could be descriptive, an acknowledgement that the 

person addressed was evidently possessed of this power for 

abundant and effective living (Gen 14:19; I Sam 26:25, etc.). . . .  

[T]hose who are wrongly related to God can neither bless (Mal 

2:2) nor be blessed (Deut 28) and no efficacious word can alter 

this. Those who are blessed manifest Godôs ἤŜǎŜŘ and ţƳŜǘ (Deut 

15:14; I Sam 23:21; I Kgs 10:9; etc.). . . .  God demonstrates from 

Gen 12 onward that he alone has power to bestow this blessing. . . .  

From this base the understanding of God as the life giver is 

expanded to its ultimate expression in Jn. 3:16f.; 10:10.ò332 

 

 

Concluding remarks:  One of the significant observations one can make about 

this term is the fact that God uses it even in chapter one of Genesis.  With 

the creation of man, God takes initiative to place His favor upon His 

creatures by blessing them so that they might be fruitful and multiply.  The 

very fact that God does this and commands man to rule, have dominion, 

be fruitful and multiply is probably very relevant to the central theological 

message of the Bible. 
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Radah (ˢ ˓l ˓˶), Kabash (̅˒˟ ˓˩):   

 

Introduction:  As with the term ñto bless,ò the first use of these two Hebrew 

terms also takes place within the first chapter of the Bible.  Each of these 

synonyms carries the basic idea of subduing and ruling. 

Lexical elaborations:   

 

ˢ ˓l ˓˶:  The first of these terms carries the connotation of ruling, 

subduing, and governing over, even with the idea of forceful 

subduing or trampling down (e.g., Gen. 1:26, 28; Is. 41:2; Joel 

3:13, Eng.).333 

TWOT notes that although Akkadian can often have the idea of 

treading down, this is not common in the OT (ñOne is cognate to 

Akkadian radu although the Hebrew root developed the 

specialized meaning ñto treadò and is used in the Qal stem in this 

sense only once (Joel 4:13), ñCome! Tread! for the winepress is 

full, the vats are overflowingò).334 

As Net notes, though, the term clearly ñstresses the act of dominance 

by force.ò335 

̅˒˟ ˓˩:  This second term is synonymous to the former term, although 

it appears to be even harsher than the former term.  Net lists the 

ideas of ñmake subservient, violate, and subdue.ò336 

Net says that this verb ñis often used to express the misuse of power 

or the excessive use thereof,ò with the example of Davidôs military 

power being one good illustration (2 Sam. 8:11). 

TWOT observes that ñthis verb and its derivative occur fifteen times 

in the OT. It is evidently related to Akkadian ƪŀōņǎǳ ñto tread 

down,ò and Arabic kabasa ñto knead, stamp, pressò (cf. also 
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Arabic kabasa ñto seize with the handò). In the OT it means ñto 

make to serve, by force if necessary.ò337 

 

 

Concluding remarks:  It is interesting that the terms God employs at this stage 

in human history seem to foreshadow the fact that sin and curse will 

transform creation for the worse.  The results of sin and curse will create a 

situation where animals no longer live in peaceful submission and service 

to mankind.  Rather, manôs rule over these creatures (over all creation for 

that matter) will now require the use of brute force.  The use of these 

terms, however, do clearly show that Godôs design for mankind (who lives 

on earth as Godôs image and likeness) was that he would exercise rule and 

lordship over all of Godôs creation in His stead. 

 

 

TERMS ABOUT GODôS REVELATION 

 

Torah (ˢ ˓˶ ̡̠):   

 

Introduction:  This term is often translated by the English word ñlaw,ò but its 

more basic idea is that of instruction.  Instruction (in its purest, highest, 

and most beneficial sense) is that which comes as revelation from YHWH 

to instruct mankind on what he needs to know. 

Lexical elaborations: 

 

The noun s ˓˶ ̡̠ comes from a root Hebrew word (yarah) that can 

mean to throw or cast, or to teach or instruct. 

Merrill notes that the verb in particular has a wide range of usage 

which is not necessarily strongly ethical or spiritual in content.338 

TWOT speaks at length on the term:  ñThe word is used some 221 

times. . . .  The priests are to teach the law given by Moses (Lev. 

10:11; Deut. 33:10). . . .  [God] also teaches sinners the right way 

(Ps. 25:8) and instructs those who fear him in the way they should 

choose (Ps. 25:12). Therefore the Psalmist often beseeches God to 

teach him so that he may keep the statutes and walk in the way of 

truth (Pss. 27:11; 86:11; 119:33; cf. Job 6:24; 34:32). In the last 

days God promises the people of Jerusalem a teacher whom they 
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will behold (Isa. 30:20). The nations also will come to Jerusalem 

so that God might teach them (Isa. 2:3). . . .  The word tôrâ means 

basically ñteachingò whether it is the wise man instructing his son 

or God instructing Israel. . . .  Specifically law refers to any set of 

regulations. . . .  In this light law is often considered to consist of 

statutes, ordinances, precepts, commandments, and testimonies.  

The meaning of the word gains further perspective in the light of 

Deut. According to Deut. 1:5 Moses sets about to explain the law; 

law here would encompass the moral law, both in its apodictic and 

casuistic formulation, and the ceremonial law. . . .  Frequently the 

OT says Moses wrote the law and refers to the book of the law (e.g. 

Deut. 30:10; 31:9; Josh. 24:26). These references give weight to 

the importance placed on a written code from the beginning of 

Israelôs history.  It became the objective standard from which 

interpretation was made (cf. Deut. 17:8ï11). . . .  The law was the 

special property of the priests. They were to teach its precepts and 

follow its regulations (Deut. 17:8ï11; 33:10). They were known as 

ñthose who handle the lawò (Jer. 2:8). . . .  Some psalms render 

praise to the law. The chief, of course, is Ps 119. The Psalmist 

yearns for understanding in order that he can keep the law, the 

object of his delight and love (vv. 1, 61, 92). Psalm 19 speaks 

about God communicating his glory through the heavens and 

through his spoken word. The latter communicates directly and 

specifically Godôs will. . . .  Because of Israelôs constant 

disobedience, the prophets looked for a time when once again the 

law, directly from God, would go forth from Jerusalem (Isa 2:3). 

Then God himself will both teach and judge according to the law. 

Such is a part of the suffering servantôs task, namely to render 

judgment according to truth and to give forth a new teaching or 

law (Isa 42:3f.).  It will surpass the Mosaic law because of its 

source through a new prophet-leader. It will not disagree with the 

old but build on it. Also its scope will be universal. Jeremiah sees 

the establishing of a new covenant in which the law will be written 

on the heart (Jer. 31:33). Man will be able to obey God from his 

inner life outwards. Then the true purpose of the law, namely, to 

lead man into a fruitful, abundant life of fellowship with God, will 

be fully realized.ò339 

 

 

Concluding remarks:  This very lengthy reference from TWOT makes it clear 

that the English word ñlawò often does not do justice to the Hebrew term 

Torah.  Instruction is often the term that better represents the idea.  As 
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noted in Psalms 19 and 119, Godôs ñlawò is not something to be hated, but 

rather something to be loved and revered.  Godôs Torah is gracious 

instruction from the mouth of a loving God.  Godôs Torah is the means by 

which God communicates salvific truth to His needy people.  For this 

reason, one should recognize that there is no intrinsic tension or 

contradiction between Godôs law (i.e., His Torah) and Godôs grace if 

understood aright. 

 

 

Mitswah (ˢ˓ˣˋ˴ ˏˬ):   

 

Introduction:  The term has the basic idea of ñcommandment.ò 

Lexical elaborations:   

 

Peter Enns confirms that the basic idea lies in command or 

commandment, whether in verbal or nominal form.  Forty-three of 

the 180 OT uses of this noun occur in Deuteronomy with many of 

them being in association with Torah (Gen. 26:5; Exod. 16:28; 

24:12; Lev. 27:34; Num. 36:13; Deut. 30:10).  Entole is the term 

usually used in the LXX.  Regardless of who gives the command 

and who it is given to, the meaning is very clear:  it is an order for 

obedience.340 

DBL confirms this basic idea:  suggesting the concept of ñcommand, 

order, commandmentò (1Sam. 13:13; 1Kings 2:43), an order that is 

binding (Jer. 32:11).341 

 

 

Concluding remarks:  The point of application is that men should recognize 

that God has the authority, power, and right to command men what to do.  

If God commands something in the Bible, man is absolutely obligated to 

do it. 

 

 

Piqqudim (˫˧ ˏl ̝̐ˏ̛):   

 

Introduction:  The basic idea in this term is ñdirections,ò or ñorder.ò 

Lexical elaborations: 
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Enns notes that the nominal form ˫˧ ˏl ̝̐ ˏ̛ occurs 24 times in the 

OT, exclusively in the Psalms.  Twenty-one of these are in Psalm 

119, one is in Psalm 19:8, one in 103:18, and one in 111:7.  It 

refers to Godôs commands in general.342 

The LXX uses the term entole to render ˫ ˧ ˏl ̝̐ˏ̛. 

 

 

Concluding remarks:  As this and many other terms make clear, in the Bible 

God can and does command man to obey.  Men are under obligation to 

know their Creatorôs will and do it. 

 

 

Hoq (˵˔˥, s ˓̝ ˕˥):   

 

Introduction:  The basic idea in these terms is regulation or statute. 

Lexical elaborations:  

 

DBL comments on ˵ ˔˥ as saying that renderings like ñregulation,ò 

ñdecree,ò ñstatute,ò and ñordinanceò are the general ideas that the 

term can convey (Gen. 47:26; Exod. 15:25), although there are 

other non-theological ranges to the term, too, based on the idea that 

something has been prescribed and apportioned (the root sense of 

the verb).  The term s ˓̝ ˕˥  can be rendered as ñregulation,ò 

ñdecree,ò ñstatute,ò or  ñordinanceò (2 Sam. 22:23).  Once again, 

what is clear is the idea that something can be commanded.343 

TWOT affirms these basic ideas.  ˵˔˥ has the basic idea of regulation 

or requirement.  That is, God can command His requirements to 

mankind and mankind is bound to keep them.  TWOT notes that 

ñ˵ ˔˥ occurs in sequences with other words for law: ŘţōņǊƤȸm 

(words), tôrâ (law), ƳƛǑǇņὋ (judgment), ŢŘǶǘ (testimony), and 

ƳƛὄǿŃ (commandment). These words are used almost 

indiscriminately. In a few cases ἤǁǉ and ƳƛǑǇņὋ are used as if 

intended to summarize two kinds of Israelite law (Exod. 15:25; 

Josh. 24:25; Ezra 7:10).ò  When used in connection with berith 

(covenant), it denotes the demands which God made upon his 

covenant people.  The cognate term ˢ ˓̝ ˕˥ carries the idea of 
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ñenactment,ò ñstatute,ò ñordinanceò or ñmannerò (Lev. 18:30; 

20:23; 2 Kings 17:8; Jer. 10:3), but these may occur in many 

contexts, even Gentile pagan contexts.344 

 

 

Concluding remarks:  Once again, one of the lessons one learns from the Old 

Testament is the fact that God has the right, authority, and power to 

command men to do His revealed will.  Israel had a law codeða 

covenantðthat mandated many regulations and statutes.  Covenant 

disobedience led to dissolution of that covenant, although God does 

promise that one day He will restore the nation under a New Covenant (Is. 

50:1; Jer. 31:31-34; Hos. 2:2). 

 

 

Hochmah (ˢ˓ˬ ˋ˩˓˥), Bin/Binah/Tebunah (˭˧ ˏ̌, s ˓ˮ˧ ˏ̌, s ˓ˮ̐˟ ˋ̠): 

 

Introduction:  These somewhat synonymous terms deal with the idea of 

wisdom and knowledge. 

Lexical elaborations:   

 

Commenting on s ˓ˬ ˋ˩˓˥, Wilson explains that this term (in noun or 

verbal form) revolves around the idea of being and living wisely.  

It can have the notion of common sense and shrewdness (2 Sam. 

13:3; 1 Kings 2:9) and it can also have the notion of technical skill 

or aptitude (e.g., Gen. 41:33; Exod. 25:31-33; 28:3; 31;16; 35:10; 

36; Deut. 1:13; 2 Sam. 14:2; 2 Chron. 2:12; Job 34:34; Isa. 3:3; 

40:20).  Experience and instruction can make one wise if one is 

willing to learn from these sources.  The Proverbs speak 

extensively about the need for wisdom (Prov. 27:11) and the 

source of wisdomðGod Himself (Deut. 32:29; 1 Kings 4:31; Job 

32:9; ; Prov. 6:6; 8:32-33; 9:9, 12; 13:20; 19:20; 20:1; 21:11; 

23:15, 19; Ecc. 2:15, 19; 7:23; Zech. 9:2).  Wise men listen to 

advice (Prov. 10:8; 12:15; 16:21; 17:28).  One will become wise 

by being a companion of those who are wise (Prov. 12:15; 13:14, 

20; 14:33; 15:2, 7; 18:15; 25:12).345 

TWOT comments on s ˓ˬ ˋ˩˓˥ (wisdom) and ˫ ˓˩˓˥ (wise man), noting 

that the verb is used twenty-six times and most of the passages 
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appear in the Qal stem meaning ñbe wise.ò  Of all the words 

denoting intelligence, the most frequently used are this verb and its 

derivatives, which occur some 312 times in the MT.  About three-

fifths of the usages are found in Job, Proverbs, and Ecclesiastes.  

The main synonyms are bƤȸn, bƤȸnâ, and ǘţōǶƴŃ.  The verb bƤȸn is 

used more widely to mean ñconsider,ò ñdiscernò ñperceive,ò 

but the nouns are close synonyms to ἤƻƪƳŃ and are used 

especially in Proverbs and Job.  In the well-known verse 

Proverbs 4:7, ñunderstandingò is not a higher stage than ñwisdom,ò 

but a poetic synonym used for emphasis.  The root Ǐņƪŀƭ is also 

widely used for ordinary intelligence and skill. It is often used 

for that wisdom which brings successðeven prosperity, seen in 

David (1Sam. 18:14), but exemplified in the Messiah (Jer. 23:5; 

Isa. 52:13).  The essential idea represents a manner of thinking 

and attitude concerning lifeôs experiences, including matters of 

general interest and basic morality.  The subject wisdom was 

discussed throughout the ancient near east.  The wisdom of the OT 

however, is quite distinct.  Wisdom is the teaching of a personal 

God who is holy and just and who expects His people to live the 

same way.  The emphasis is usually upon practical matters of life 

(Dan. 1:4).  Prudence, an aspect of wisdom, is expressed by those 

who speak with wisdom (Ps. 37:30; Prov. 10:31), and who use 

time carefully (Ps. 90:12). This kind of wisdom in the practical 

affairs of life is derived from the revelation of God (Isa. 33:6).  

The source of all wisdom is a personal God who is holy, 

righteous, and just (Job 38:37; Prov. 3:19; Jer. 10:12).  Wisdom, 

being found in God, is regarded as a divine attribute (Job 12:13). 

He alone knows wisdom in its truest sense (Job 28:20, 23). The 

wisdom of God is not found in manôs speculation. He alone must 

provide this wisdom for manôs guidance so that man can live the 

best possible moral and ethical life (Prov. 2:6; Job 11:6).  In 

proverbial fashion, the Bible personifies divine wisdom (Prov. 

1:20; 8:1-31; 9:1f.).  This personification of wisdom is unique.  

This personification of wisdom is not found outside these chapters.  

True wisdom for man, though, involves knowing the Holy One.  

So, men are to listen to the wisdom of God with attentive ears 

(Prov. 2:2). In fact, inner happiness only comes when man attains 

this wisdom (Prov. 3:13).346 

 

 

Concluding remarks:  One of manôs greatest needs is for knowledge, wisdom 

and understanding.  Those who know not the Lord fail to realize that mere 
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knowledge of the creation cannot give man the real knowledge and real 

wisdom that he so desperately needs.  God, by His common grace has 

given man a capacity to gain knowledge of the creation and use that 

knowledge for successful living.  Nevertheless, true wisdom that brings a 

relationship to the Creator is found only the Revelation of Yahweh.  God 

has given this Revelation to man in the Creation (Ps. 19:1-6), but most 

clearly and exhaustively in His Word (Ps. 19:7-14).  The wise man will 

seek out Yahwehôs revelation, and by listening and practicing, become 

even wiser. 

 

 

SIN TERMINOLOGY  

 

Hatah (˞˓˦ ˓˥):   

 

Introduction:  This is the broadest word in the Bible that speaks of ñsin.ò  

Lexical elaborations: 

 

The non-ethical uses of this term carry the idea of ñfalling short.ò  

Luc makes note of this observation, pointing out that the root idea 

(non-ethical usage) is that of missing a mark or falling short, such 

as seen in Judges 20:16 (where skillful slingers are described as 

being those whose rocks do not miss the mark by falling short).347 

BDB suggests that the English translation in ethical contexts might 

include English terms such as ñdo wrong, commit a mistake or an 

error, make to miss the mark, miss the mark, [or] miss the way.ò348 

TWOT notes that the root occurs in the OT some 580 times in one 

form or another (The root occurs about 580 times in the Old 

Testament and is thus its principle word for sin).349 

Luc notes that its use in various Semitic languages is usually in a 

religious sense and also that the term (esp. the noun) can have the 

idea of sin, guilt, punishment, or even the sin offering.350 
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Concluding remarks:  The doctrine of sin is one of the major themes of the 

entire Bible.  Manô willful refusal to obey God caused man to plunge into 

ruin, despair and misery.  Many terms (esp. in the OT) speak about sin, but 

never in the Bible does God present manôs sin as the necessary end of the 

story.  Sin may be great, but the message of the Bible is that Godôs grace 

is greater.  Perhaps the greatest text of the entire Bible is the one in Isaiah 

53 wherein God promises that He will send a man who will die to pay for 

the sins of mankind.  This promise originates in germ form in Genesis 

chapter three, and develops over the history of mankind, seeing its 

fulfillment in the redemptive work of Jesus Christ who gave His life as the 

propitiation for the sins of mankind. 

 

 

Pasah`/Pesha ̀(˰ ˒̅ ˓̛, ˰ ˒̅ ˑ̛):   

 

Introduction:  The basic idea of these terms is that of transgressionðrebellion 

against oneôs authority. 

Lexical elaborations:   

 

DBL lists the range of these terms as including the ideas ñrebel,ò 

ñrevolt,ò ñsin,ò and ñtransgress,ò with the idea that it is against an 

authority or agreement (1Kings 8:50; 12:19; 2 Kings 1:1; 3:5, 7; 

8:20, 22; 2Chron. 10:19; 21:8, 10; Ezra 10:13; Pss. 37:38; 

51:15[EB 13]; Pr. 28:21; Isa. 1:2, 28; 43:27; 46:8; 48:8; 53:12; 

59:13; 66:24; Jer. 2:8, 29; 3:13; 33:8; Lam. 3:42; Ezek. 2:3; 18:31; 

20:38; Dan. 8:23; Hos. 7:13; 8:1; 14:10[EB 9]; Am 4:4; Zeph. 

3:11).351 

Carpenter and Grisanti have likewise noted that the range of ideas 

conveyed by these terms includes ideas like ñoffense,ò ñrebellion,ò 

ñwrong,ò ñrebellion,ò ñrevolt,ò etc.  The verb occurs 41 times in 

the OT and the noun 93 times.352 
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Concluding remarks:  The widespread use of this term indicates that mankind 

is frequently becoming guilty of rebellion against God.  This has been 

especially culpable in higher degrees of light and revelation.  Thus, the 

nation of Israel, who had been called out by God and brought into a 

covenant relationship, had a higher degree of culpability than other nations 

(cf. Amos 3:2).  Nevertheless, God has given revelation to all mankind, so 

therefore all mankind is guilty of breaking Godôs revealed will (Ps. 19:6; 

cf. Rom. 1:8ff.; 2:14-16). 

 

 

`Awah/`Awon (ˢ˓ˣ˓̄,˭̡˓̄) 

 

Introduction:  The basic idea in these terms is ñiniquity.ò 

Lexical elaborations:   

 

The verb (s ˓ˣ˓̄) occurs 17 times in the OT with the general idea of 

doing wrong (cf. Esth. 1:16; Dan. 9:5; 1 Sam. 20:30; Prov. 12:8).  

The piel form seems to connote the idea of ruining or making 

crooked or twisting (Lam. 3:9).353 

DBL shows how the noun ˭̡˓̄ has the idea of sin, wickedness, and 

iniquity (i.e., wrongdoing, with a focus of liability or guilt for this 

wrong incurred as seen in Exod. 34:7).  The term can refer to the 

guilt that comes from the wrong deed (1Sam. 20:8), and it can also 

refer to the punishment that is deserved (Gen. 4:13; 19:15).354 

TWOT confirms the idea that a root concept in this term is the idea of 

bending or twisting (cognate studies confirm this idea ñto bend,ò 

ñto twistò and/or gawaya ñto deviate from the wayò).  Its main 

derivative is the masculine noun ˭̡˓̄ ņǿǁƴ (occurring 231 times 

against the verb found 17 times), an abstract nominal pattern with 

the ņƴ>ôn ending.  The basic meaning of the verb, ñto bend, 

twist, distort,ò can be seen in its concrete, non-theological uses: 

ñI am bent overò (Niphal) (Ps. 38:7; Isa. 24:1).  From this 

primary notion it derives the sense ñto distort, to make crooked, to 

pervertò: ñHe has made my paths crooked (Piel)ò (Lam. 3:9): ñI 

have é perverted (Hiphil) what is rightò (Job 33:27); ña man of 

perverse (Niphal) heart will be despisedò (Prov. 12:8). When the 
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distortion pertains to law it means ñto sin, to infract, to commit 

a perversion/iniquity.ò355 

 

 

Concluding remarks:  The Scripture shows that disobedience brings guilt and 

eventual punishment.  Turning from the Word of God is crooked, and 

crooked conduct will be punished. 

 

 

`Ul, `Awel (˪̐˰, ˪ ˑˣ˓̄) 

 

Introduction:  This word group shares two consonants with the former.  The 

meaning of this term revolves around the idea of wrong and criminal 

behaviorðinjustice, perversity and wickedness. 

Lexical elaborations:   

 

As noted above, NIDOTE confirms that this term revolves around 

the idea of wrong and criminal behaviorðinjustice, perversity and 

wickedness.  Legal and social obligations and violations thereof 

are the main domain of these terms.  Righteous and Just men who 

live according to the character of God (as characterized by terms 

like tsedeq, mishpat, yashar, and tamim), do things that are just 

and straight and proper according to Godôs character (Deut. 32:4; 

Job 6:29; 34:10; Ps. 58:2; 92:15; 107:42; 125:3; Zeph. 3:5), but 

wicked men, in contrast, commit ˪ˑˣ˓̄.356 

TWOT affirms this basic idea saying that the idea of unjust conduct 

and deviation from standards, or injustice and unrighteousness are 

the main ideas in these terms.  As with ˭̡˓̄, the cognate Semitic 

terms convey the idea of ñdeviate,ò with the ethical idea including 

that of deviating from a right standard.  The noun ˪ˑˣ˓̄, with its 

meaning of injustice or unrighteousness, denotes acts that are 

against what is right.  These terms denote behavior contrary to 

what is right (as shown by their frequent employment as opposites 

of (1) ὄŜŘŜǉ/seŘņǉŃ ñrighteousnessò [Lev. 19:15, 35f.; Isa. 26:10; 

59:3f.; Ezek. 3:20; 18:8f.; 24; 33:12f., 15f.; Job 6:29], (2) ὄŀŘŘƤȸq, 

ñone who does righteousnessò [Deut. 32:4; Ezek. 3:20; 18:24, 26; 

33:13; Zeph. 3:5; Ps. 125:3; Prov. 29:27], (3) ţƳǹƴŃ 

                                                 
355 Harris, R. L., Harris, R. L., Archer, G. L., & Waltke, B. K. (1999, c1980). Theological 

Wordbook of the Old Testament (electronic ed.) (650). Chicago: Moody Press.  Cited in electronic form 

with Logos Libronix. 

 
356  David W. Baker, ñ,ò in NIDOTE, vol. 3, Willem 

Vangemeren, gen. ed. (Grand Rapids:  Zondervan, 1997), 342 -

344.  

 



  

 209 

ñfaithfulness, truthò [Deut. 32:4; Isa. 59:3f), (4) ȅņǑņǊ ñuprightò 

[Deut. 32:4; Ps. 107:42], (5) ƳƛǑǇņὋ ñjusticeò [Deut. 32:4; Ezek. 

33:14f.; Zeph. 3:5), (6) ǑņǇŀὋ ñto do justiceò (Mic. 3:11; Ps. 43:1; 

82:2]; and (7) ƴņƪǁŀἤ ñupright, rightò [Isa. 26:10]).  These 

words have an important theological significance for they refer 

to behavior contrary to Godôs character and against which he 

must respond.  The good news, though, is that although man may 

choose injustice (Ezek. 18:26; 33:13, 18) and thus become 

culpable (Ezek. 3:20; 28:18; 33:13, 18 etc.) he need not become 

fixed in that condition for he may renounce it (Job 34:32), confess 

his condition (Ps. 7:3; Ezek. 33:15).  God promises that if a man 

will do this, He will respond with salvation.357  

 

 

Concluding remarks:  The bad news is that all mankind is guilty in the highest 

order and at every level.  The great news is that God will pardon, forgive 

and cleanse if one is willing to confess sin and trust in the death of His 

Son for forgiveness. 

 

 

Ma`al (˪˒̄˓ˬ):   

 

Introduction:  This term has the basic idea of being unfaithful, especially to 

close and personal commitments. 

Lexical elaborations:   

 

TWOT states that the term ˪ ˒̄˓ˬ has the root idea of transgressing 

or acting unfaithfully.  It is used most frequently in 2 Chronicles 

and Ezekiel (note:  in view of the covenant and priestly focus in 

these two books, it is not surprising that the majority of uses occur 

here).  Daniel 9:7 also uses the term as Daniel confessed covenant 

transgression.  In almost all uses, ˪˒̄˓ˬ is used to designate the 

breaking or violation of religious law as a conscious act of 

treachery with God being the obvious victim (cf. e.g., the phrase 

Ƴņ ŀƭ Ƴŀ ŀƭ ōţȅƘǿƘ:  ñto commit a trespass against the lordò [Lev. 

6:2 [H 5:21]; Num. 5:6; Josh. 22:31; 1 Chron. 10:13; 2 Chron. 

12:2; 26:16; 28:19, 22; 30:7]).  Numbers 5:12, 27 furnish the best 

clues as to the nuance behind the word ˪ ˒̄˓ˬ (The verse says that 

ñif a manôs wife go aside (ǏņὋŃ). and commit a trespass (Ƴņ ŀƭ) 
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against himò while verse 13 continues ñand a man lie with her 

carnally.ò  It is obvious, then that to ñcommit a trespassò means to 

act unfaithfully, to break a contract).  The general idea is 

defection or unfaithfulness. Our English word ñperfidyò would 

come perhaps closest of all.  The word can refer to individuals 

((Josh. 7:1; 22:20; 1 Chron. 2:7), but mostly royal figures (1 

Chron. 10:13; 2 Chron. 28:19; 29:19; 26:16, 18; 33:19; Ezek. 

18:24).  Most often it is an indictment against the nation of Israel 

from wilderness times (Num. 31:16; Deut. 32:51).358 

NIDOTE confirms that a main idea in this term is ña breach of a 

relationship of trust between persons or with God.ò359 

 

 

Concluding remarks:  Violation of trust and loyalty are key ideas in this term.  

Mankind (especially as exemplified in the way that Israel turned aside) is 

habitually violating the relationship that he has with God.  Because God is 

patient, He does not always deal with unfaithful men as they deserve.  By 

His grace, even unfaithful men who betray loyalty and trust can be 

forgiven. 

 

 

Marad (ˡ ˒˶ ˓ˬ):   

 

Introduction:  The basic idea in this term is rebellion. 

Lexical elaborations: 

 

TWOT defines this term as connoting the concept of rebellion or 

revolt.  The verb is used twenty-five times in the OT.  It appears in 

Joshua more than other books.  The term can refer to either 

rebellion against man or rebellion against God.  If ˡ ˒˶ ˓ˬ in an 

international political context (where the term is common) can 

refer to disloyalty and disunity among nations in covenant then it is 

only natural to see how the term can refer to manôs rebellion 

against God.  Major synonyms include (1) ǑǶō (Josh. 22:16, 18, 29; 
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2 Kings 24:1), (2) ǇņǑŀ (Ezek. 2:3; 20:38), (3) Ƴņ ŀƭ (Josh. 22:16, 

22), (4) ƳņǊŃ (Neh. 9:26), (5) qûm (2 Chron. 13:6).360 

Carpenter and Grisanti affirm that the term can be used in both the 

political arena as well as in the religious realm.  Most often, it gets 

used in ñthe backdrop of covenant relationships.ò  Thus, it is not 

surprising that one would find God using this term to describe the 

actions of men against Him.361 

 

 

Concluding remarks:  The Bible says that all sin is rebellion.  The common 

semantical ideas of biblical terminology suggests that the idea that breach 

of covenant is an applicable idea, especially with reference to those who 

have professed some form of relationship with God.  To break covenant 

with God through sin is rebellion.  As God makes clear, unrepentant 

rebellion will be punished, but the good news is that He will pardon and 

forgive and any all who come to Him for mercy and forgiveness. 

 

 

SOTERIOLOGICAL TERMS OF GODôS SOVEREIGN GRACE 

 

Berith (˸ ˏ˶ ˋ̌):   

 

Introduction:  This term is usually translated by the word ñcovenant.ò 

Lexical elaborations:   

 

NIDOTE says that the idea of ˸ ˏ˶ ˋ̌ is that of ñtreaty, agreement, 

alliance, and covenant.ò  Three main root ideas of have been 

proposed including (1) a root idea of clasps or fetters, (2) an 

arrangement between two parties, and (3) selection for a task, and 

hence, obligation.  McConville makes reference to the fact that 

ANE studies have done much to show the nature of covenants, 

especially the fact that there were various kinds of covenants 

including (1) Hittite vassal suzerainty covenants (cf. Book of 

Deuteronomy) and (2) royal grant covenants (cf. Gen. 15; 17).  

McConville notes that in reference to the Mosaic covenant, these 

studies help ñmake the general points that Yahweh is Israelôs 

Suzerain and that the covenantal relationship demands for its 
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preservation a certain commitment from the people.ò  With 

reference to the Abrahamic Covenant, these studies help explain 

how it is that the Abrahamic Covenant is ñessentially a 

promissoryò and ñfundamental to all biblical covenant, other 

covenants being óadministrationsô of it.ôò362 

Covenants frequently have signs:  (1) The Noahic covenant had the 

rainbow.363  (2) The Abrahamic had circumcision.364  (3) The 

Mosaic had the Sabbath, and a strong command to stay faithful to 

the covenant stipulations (Exod. 19:5).365  (4) McConville suggests 

that the priestly covenant of Numbers 25:6-18 may be seen as a 

subset under the Mosaic covenant (note:  this may be debated since 

the Mosaic covenant seems to have been annulled but the priestly 

covenant seems to have a promise of perpetuity).366  (5) The 

Davidic covenant, like the Abrahamic, seems to have a promissory 

aspect to it.367 

 

 

Concluding remarks:  God brings men into relationship with Himself and calls 

men to be faithful.  God Himself will always be faithful.  In all of this, one 

can ascribe both initiative to God in making relationships with men, but 

one can also ascribe mercy and patience to God since He does not treat 

men as their rebellion deserves.  McConville notes that although ñthe 

search for a óCenterô is problematic,ò Eichrodt is certainly not out of line 

for seeing ócovenantô as a major theme and perhaps even a Mitte.368 

 

 

ôAheb (˟ːs ˓˞): 

 

Introduction:  The general meaning of this term is ñto love.ò 
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Lexical elaborations:   

 

DBL says that this term conveys the idea of love, as in the idea of 

affection in close relations (Gen. 22:2; 24:67; 25:28; Esth. 2:17).  

The term can speak in reference to family, attraction friendship or 

romance (Deut. 21:15,16; Neh. 13:26; Hos. 3:1).  Another key idea 

is that the term can show the idea of ñpreference of one thing over 

anotherò (Gen. 27:4).  The term ˟ ːs ˔˞ carries the idea of 

ñfriendshipò with the idea of affection and personal regard (1 

Kings 5:15; 2 Chron. 20:7; Esth. 5:10, 14; 6:13; Ps. 38:12; Prov. 

14:20; 18:24; 27:6; Isa. 41:8; Jer. 20:4).  The term can also carry 

the idea of ñloverò in a sexual sense (Lam. 1:2; cf. Prov. 7:18; Hos. 

8:9; 9:10).369  

Ells points out that the verb is used 32 times in reference to Godôs 

decision to love:  (1) Two of these are in reference to Jerusalem 

(Pss. 78:68; 87:2).  (2) Seven of these speak of Godôs love for truth 

and justice.  Twenty-three of these uses speak of Godôs love for 

Israel or certain individuals.  The majority of the theologically rich 

uses in terms of Godôs love toward Israel come in the Books of 

Deuteronomy (4:37; 7:6ff.; 10:14-18) and Hosea (3:1; 9:5, 15; 

11:1, 4; 14:4).  The clear theological implications of this and other 

terms is that Godôs choice to love is tantamount to Godôs choice to 

establish a covenant relationshipðñthe concept of divine 

election.ò370  

 

 

Concluding remarks:  Godôs choice to love comes through the free exercise of 

His gracious will.  Godôs choice to love is tantamount to His choice to 

establish covenant relationship.  God made this choice with reference to 

Abraham and his descendants.  As Moses and other biblical writers have 

made clear (cf. Hosea and Romans 11:2), Godôs choice to love Israel has 

not been overturned. 

 

 

Bachar (˶˒˥ ˓̌): 

 

Introduction:  The basic meaning of this term is ñto choose.ò 

Lexical elaborations: 

                                                 
369 Swanson, J. (1997). Dictionary of Biblical Languages with Semantic Domains : Hebrew (Old 

Testament) (electronic ed.) (DBLH 170-173). Oak Harbor: Logos Research Systems, Inc.  Cited in 

electronic form with Logos Libronix. 

 
370  P. J. J. S. Ells, ñ˟ ːs ˓˞,ò in NIDOTE, vol. 1, Willem 

VanGemeren, gen. ed. (Grand Rapids:  Zondervan, 1997), 277 -

299.  

 



  

 214 

 

TWOT states that the term ˶ ˒˥ ˓̌ has the basic idea of ñchoose, elect, 

or decide for.ò  The great theological significance of this term 

comes out by virtue of the way that God ñchoseò Israel to be His 

people, and how this idea also relates to individual election unto 

personal salvation.  The root idea is evidently ñto take a keen look 

atò (KB), thus accounting for the connotation of ñtesting or 

examiningò found in Isaiah 48:10 and in the usage of the Niphal 

stem in Proverbs (e.g., 10:20 ñchoice silverò).  The majority of 

uses of this term ˶ ˒˥ ˓̌ have specific theological overtones.  For 

example, God chose a people (Ps. 135:4), certain tribes (Ps. 78:68), 

and a place for his name (Deut. 12:5).  In all of these cases 

serviceability rather than simple arbitrariness is at the heart of the 

choosing. Thus Yahweh chose Israel to be holy and thereby to 

serve as his witness among the nations (Deut. 14:6).  As is clear, 

election of Israel did not depend upon her own greatness but upon 

Godôs love and grace (Deut 7:7f.) so that He might work His 

purposes through her (Isa. 41:8f.; 43:10; 48:10).371 

Nicole confirms that the ideas ñexamineò and ñchooseò provide the 

proper understanding of this term.  About 60% of the uses of this 

verb have God as subject.  Major items in this discussion includes 

the idea that God has chosen (1) Israel as His people (Gen. 12:1-3; 

15:1ff.; 17; Exod. 19:5-6; Deut. 4:37; 7:6ff.), (2) the place of 

worship (Deut. 12; 14:25; 15:20; 16:7, 16; 17:8, 10; 18:6; 31:11; 

Pss. 132:13; 78:68; 74:2; 9:11; 72:2; 128:5; 134:3), (3) David (1 

Sam. 13:14; 2 Sam. 7:12-16; Ps. 89), and (4) the priesthood (Num. 

16:5-7; 17:5; Deut. 18:5; 21:5; 1 Sam. 2:28, 35; 1 Chron. 15:2; 2 

Chron. 29:11).372 

 

 

Concluding remarks:  The contextual usage of ˶˒˥ ˓̌ makes it clear that Godôs 

decision to choose (whether it is individual men unto a task, individual 

men unto salvation, or national and corporate election) is always based 

upon the exercise of His free will without regard to the merit of that which 

has been chosen.  God chooses because it is best in His eyesðeven if man 
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may not understand why His choice is best.  God chose Israel to be His 

people forever.  He chose Canaan to be His land and Jerusalem to be His 

city, the city wherein Messiah will reign.  He chose the descendants of 

Aaron to be His priests.  He chose David to be the progenitor and 

prototype of the King of kings who will restore mankind and reign over 

earth forever and ever. 

 

 

Hen (˭ː˥, ˭ ˒ˮ˓˥): 

 

Introduction:  The basic meaning of this term is ñgrace.ò 

Lexical elaborations: 

 

DBL makes reference to the noun ˭ː˥ by describing it as the idea of 

(1) favor (Gen. 39:20), (2) grace, in the sense of kindness and 

compassion (Prov. 3:34), even in the sense of (3) charm or beauty 

(Prov. 31:30; Nah. 3:4).  The verbal idea contains the sense of 

ñbeing pleased withò or ñfavorably disposed toward (Gen. 41:37; 

Ex. 33:13; Esth. 2:15, 17).  The Bible says that God Himself is 

gracious and compassionate (˭̘̐˒˥ [Exod. 22:26[EB 27]; 34:6; 2 

Chron. 30:9; Neh. 9:17, 31; Pss. 86:15; 103:8; 111:4; 112:4; 116:5; 

145:8; Joel 2:13; Jonah 4:2).373 

TWOT states that the verb ˭˒ˮ˓˥ ñdepicts a heartfelt response by 

someone who has something to give to one who has a need.ò  The 

LXX translates the verb with ƻƛƪǘŜƛǊŜǁ (ñto pity or have 

compassion,ò) or with ŜƭŜǁ (ñto show mercy or sympathy,ò) or in 

the Hithpael stem with ŘŜƛǎǘƘŀǁ (ñto supplicateò).  The verb is 

used in social or secular contexts as well as theological ones. It 

often has the sense of showing kindness to the poor and needy.  

The overwhelming number of uses in the Qal stem, some forty-

one instances, has Yahweh as the subject.  The plea ἤƻƴƴŢƴƤȸ, 
ñbe gracious to me,ò appears nineteen times in the Psalms. The 

Psalmist asks Yahweh to show him favor in view of his 

loneliness (Ps 25:16 [H 17]), his distress (Ps 31:9 [H 10]), his 

transgressions (Ps 51:1 [H 3]) where the favor he asks for is 
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that God will erase the indictment against him (cf. Isa. 33:2).  

Major synonyms include ἤŜǎŜŘ and ǊŀἤǶƳ.374 

Fretheim makes the very valuable observation that ñGodôs grace is 

thus finally rooted, not in what people do, but in His disposition to 

be gracious in ways beyond any human formula or calculation 

(Exod. 33:19; 34:6; Jonah 4:2).375 

 

 

Concluding remarks:  The Scripture repeatedly reveals a God who is kind and 

gracious.  He is willing to stoop down and care for men in their need.  

Because of this, men can seek Him in their need (if they are willing to 

confess their sins) and He says that He will be willing to hear. 

 

 

Hamal (˪˒ˬ ˓˥):   

 

Introduction:   

Lexical elaborations: 

 

NIDOTE states that this term has the idea of ñto spareò or ñto have 

compassion.ò  The main idea is that of holding back from action so 

as to spare one from consequences.  Examples would include the 

way that babies were spared from infanticide (Exod. 2:6) and also 

the way that God would not spare His flock (Zech. 11:5-6).  Some 

of the theology for this term comes out of a negative approach to it.  

One can see what happens to men when God does not show pity 

(Hab. 1:17; Lam. 2:2, 17, 21; 3:43; Ezek. 5:11; 7:4, 9; 8:18; 9:5, 

10).376 

The positive aspect can be seen in the rescue of Lot (Gen. 19:16) and 

in the rescue of His people (Isa. 63:9).  TWOT states that this Qal 

infinitive absolute is used twice to describe Godôs mercy in 

delivering and/or protecting from danger. God was merciful to 

Lotôs family in leading them by the hand from Sodom (Gen 19:16). 
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In Isa 63:9 ἤŜƳƭŃ is parallel to ņƘŀō, love, as Godôs feeling sorry 

for Israel issuing from his love.377 

 

   

Concluding remarks:  The horrors of sin call for wrath.  Because God is 

compassionate, He is willing to spare sinners from the devastating 

consequences of sin.  Men should call this to mind day by day lest they 

forget the wonderful grace and compassion of God. 

 

 

Racham (˫˒˥ ˓˶):   

 

Introduction:  As with the former term, this term has the idea of compassion. 

Lexical elaborations:   

 

DBL describes the range of ˫ ˒˥ ˓˶ as including ñloveò (Ps. 18:2; Hos. 

2:3, 25) or ñcompassionò or ñmercyò (Exod. 33:19; Deut. 13:18; 

30:3; 1 Kings 8:50; 2Kings 13:23; Pss. 102:14; 103:13; 116:5; Isa. 

9:16; 13:18; 14:1; 27:11; 30:18; 49:10, 13, 15; 54:8, 10; 55:7; 

60:10; Jer. 6:23; 12:15; 13:14; 21:7; 30:18; 31:20; 33:26; 42:12; 

50:42; Lam. 3:32; Ezek. 39:25; Hos. 1:6, 7; 2:6; Mic. 7:19; Hab. 

3:2; Zech. 1:12; 10:6).378 

Butterworth lists the concepts of ñloveò and ñcompassionò as being 

prime semantic ranges of this term.  The most significant 

theological uses of the term deal with passages in which God 

shows mercy toward sinners who deserve judgment (Exod. 34;19; 

Deut. 13:17; 30:3; 2 Kings 13:23; Isa. 14:1; Jer. 31:20; Zech. 

10:6).379 

 

 

Concluding remarks:  Because of the character of God, He is willing to show 

pity and compassion on those who are in misery (or about to suffer 

misery).  Those who seek Him will find mercy and compassion.  He will 

be tender toward those who seek Him. 
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Zakar (˶˒˩˓ˤ):   

 

Introduction:  The basic meaning of this term is ñto remember,ò but the 

theological idea behind this term carries the idea of taking action so as to 

help one in need. 

Lexical elaborations: 

   

One fine example of the way that this term can be used is in Genesis 

8:1 wherein Moses says that God ñrememberedò Noah.  That is, 

God took action to care for Noah in His need. 

As Allen puts it, ñGodôs remembering has to do with his attention 

and intervention, whether in grace or in judgment.ò380 

TWOT confirms this basic idea by showing how numerous passages 

indicate Godôs remembrance of his covenant resulting in Him 

delivering his people (Exod. 2:24) or in preserving them (Lev. 

26:44ï45).  Conversely, remembering sin may be tantamount to 

withholding favor (Hos. 7:1ï2).  For God not to remember iniquity 

was to forgive and to withhold further judgment (Ps. 79:8ï9).ò381 

 

 

Concluding remarks:  The Scripture shows that God is One who will not leave 

business unfinished.  His business includes the positive side of caring for 

and saving those in need who have come to trust Him.  The Bible also 

shows that He will attend to those who defiantly despise Him and reject 

Him. 

 

 

Phaqad (ˡ ˒˵ ˓̛):   

 

Introduction:  The basic rendering of this term is ñto visit,ò but usage shows 

that has a wide range of meaning from positive to negative kinds of visits, 

especially from God. 

Lexical elaborations:  NIDOTE states that this term can have the idea of 

ñattend to,ò ñtake note of,ò ñcare for,ò ñpunish,ò ñmuster,ò ñassemble,ò 

ñrecord,ò ñenroll,ò ñcommit,ò ñappoint,ò ñcall to account,ò ñavenge,ò and 
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even more.  The ñwide semantic rangeò of this term has ñlong perplexed 

scholars.ò  Among the relevant theological ideas is the fact that (1) in the 

end, God is only legitimate author of punishment (Is. 10:12; Jer. 25:12; 

50:31).  (2) Godôs punishment is not indiscriminate (Exod. 20:5; 34:7; 

Lev. 26; Deut. 5:9-10; 27-28).  (3) The choice of God to bestow favor is 

not capricious, but does reside in the exercise of His free and sovereign 

will (Gen. 21:1; 50:24-25; Exod. 3:16; 4:31; 1 Sam. 2:21; Ruth 1:6; Ps. 

8:4; Jer. 15:15).382 

Concluding remarks:  God tells man in no uncertain terms that He can and 

will punish sin.  This term often speaks about the way that God comes to 

ñvisitò men (i.e., ñpunishò), but the term also speaks about the way that 

God comes to bring relief and help for those who know Him and trust in 

Him. 

 

 

Kaphar/Kippur/Kopher (˶ ˒˲˓˩, ˶ ˕̛ˏ˩, ˶ ˑ˲˔˩):   

 

Introduction:  The basic concept in this word group has to do with the 

payment of a substitute price. 

Lexical elaborations: 

 

DBL explains this term (˶ ˒˲˓̕ (ƪņϊǇɎểǊ) as having the idea ñ1. LN 

40.8-40.13 (piel) make atonement, make amends, pardon, 

release, appease, forgive, i.e., remove the guilt from a wrongdoing 

for any length of time (Exod. 29:36); (hithpael) atoned for (Duet. 

21:8+); (pual) be atoned for (Exod. 29:33; Num. 35:33; Prov. 

16:6; Isa 6:7; 22:14; 27:9+); (hitp) allow for atonement (1Sa 

3:14+); 2. LN 57.152-57.171 (piel) ransom, i.e., pay an amount of 

money as a gift, with a quid pro quo of so being allowed to keep 

oneôs freedom (Isa 47:11); 3. LN 34.42-34.49 (pual) be annulled, 

i.e., have a relationship or agreement broken (Isa. 28:18); 4. LN 

57.178-57.185 (piel) unit: s ˑˮ˓̛ ˶˒˲˓̕ (ƪņϊǇɎểǊ ǇņϊƴŠόƘύ) pacify, 
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give a gift, formally, cover the face, i.e., give a gift of tribute 

which will establish some level of relationship, possibly implying 

reconciliation (Gen. 32:21[EB 20]+).ò383 

TWOT describes the term, saying, ñThe root ƪņǇŀǊ is used some 150 

times. It has been much discussed. There is an equivalent Arabic 

root meaning ñcover,ò or ñconceal.ò On the strength of this 

connection it has been supposed that the Hebrew word means ñto 

cover over sinò and thus pacify the deity, making an atonement (so 

BDB). It has been suggested that the OT ritual symbolized a 

covering over of sin until it was dealt with in fact by the atonement 

of Christ. There is, however, very little evidence for this view. The 

connection of the Arabic word is weak and the Hebrew root is not 

used to mean ñcover.ò The Hebrew verb is never used in the 

simple or Qal stem, but only in the derived intensive stems. These 

intensive stems often indicate not emphasis, but merely that the 

verb is derived from a noun whose meaning is more basic to the 

root idea.  The noun ˶ ˑ˲˔˩ (ƪǁǇŜǊ). Ransom. Every Israelite was to 

give to the service of the sanctuary the ñransomò money of half 

a shekel (Exod. 30:12). Egypt, in Godôs sight, was given as a 

ñransomò for the restoration of Israel (Isa. 43:3). This word 

ñransomò is parallel to the word ñredeemò (ǇņŘŃ, which see) in Ps. 

49:7. There is a warning that a man guilty of murder must be 

killedðno ñransomò can be given in exchange for his life (Num. 

35:31). The word is also used in a bad sense as a ñbribeò which 

wrongly purchases favor (1Sam. 12:3).  From the meaning of 

ƪǁǇŜǊ ñransom,ò the meaning of ƪņǇŀǊ can be better 

understood. It means ñto atone by offering a substitute.ò The 

great majority of the usages concern the priestly ritual of sprinkling 

of the sacrificial blood thus ñmaking an atonementò for the 

worshipper. There are forty-nine instances of this usage in 

Leviticus alone and no other meaning is there witnessed. The verb 

is always used in connection with the removal of sin or defilement, 

except for Gen. 32:20; Prov. 16:14; and Isa. 28:18 where the 

related meaning of ñappease by a giftò may be observed. It seems 

clear that this word aptly illustrates the theology of reconciliation 

in the OT. The life of the sacrificial animal specifically symbolized 

by its blood was required in exchange for the life of the 
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worshipper. Sacrifice of animals in OT theology was not merely an 

expression of thanks to the deity by a cattle raising people. It was 

the symbolic expression of innocent life given for guilty life. This 

symbolism is further clarified by the action of the worshipper in 

placing his hands on the head of the sacrifice and confessing his 

sins over the animal (cf. Lev. 16:21; 1:4; 4:4, etc.) which was then 

killed or sent out as a scapegoat.  Other cognate terms include 

˶˕̛ˏ˩ (ƪƛǇǇǹǊ). Atonement and  kapporet. Mercy seat.   These two 

nouns are derived from the verb as used in the intensive stem: The 

first is used today in the name of the Jewish holiday yom kippur 
ñday of atonementò (used only in the plural in the OT) which was 

the tenth day of the seventh month, Tishri. This solemn day was 

the only day of fasting prescribed for Israel. It was celebrated by a 

special sin offering for the whole nation. On that day only would 

the high priest enter within the inner veil bearing the blood of the 

sin offering (cf. Heb. 9:7). A second goat was released as an 

escape goat to symbolize the total removal of sin (see ŇȊņ ȊŢƭ 

ñscapegoatò).  The noun ˸ ˑ˶ ˔̛˒˩ (ƪŀǇǇǁǊŜǘ). Mercy seat.  This 

noun is used twenty-seven times and always refers to the golden 

cover of the sacred chest in the inner shrine of the tabernacle or 

temple. It was from above the mercy seat that God promised to 

meet with men (Num. 7:89). The word, however, is not related to 

mercy and of course was not a seat. The word is derived from the 

root ñto atone.ò The Greek equivalent in the LXX is usually 

ƘƛƭŀǎǘŢǊƛƻƴ, ñplace or object of propitiation,ò a word which is 

applied to Christ in Rom. 3:25. The translation ñmercy seatò does 

not sufficiently express the fact that the lid of the ark was the place 

where the blood was sprinkled on the day of atonement. ñPlace of 

atonementò would perhaps be more expressive.ò384 

 

 

Concluding remarks:  It would appear that the best root idea behind this term 

is the idea that substitute payment is taking place.  In theological issues, 

the central idea is that innocent life is being slaughtered in order for sin to 

be forgiven.  The OT sacrificial system provided a means for sinful Israel 

to maintain fellowship with a holy God.  Without the shedding of innocent 

(animal) blood exactly as prescribed by God there could be no 

forgiveness.  All of this, as latter OT revelation and the NT shows, was 

pointing ahead to the work of Jesus Christ who gave Himself to take away 

the sin of mankind (John 3:16; 1 John 2:1-2; 4:10; Heb. 8-10) 
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Sallach (˥˓̖˒˯):   

 

Introduction:  The basic idea of this term is ñto forgive.ò 

Lexical elaborations:   

 

NIDOTE states that ˥ ˓̖ ˒˯ has the basic connotations of ñpractice 

forbearance,ò ñpardon,ò and ñforgive.ò  The term is relatively rare 

in the OT despite its huge importance.  In all instances, however, 

ñGod is the subject of the verb.ò  The clear idea in its OT usage is 

the promise from God that He does forgive sinðwith nothing said 

about God as important as that ñHe forgives sin.ò  Many of the 

uses of ˥ ˓̖˒˯ occur in the context of the sacrificial cult.  God told 

the nation to carry out certain rituals and promised them that He 

would forgive sin if they did what He commanded (with 

forgiveness generally being associated with corporate sins of the 

nation).385 

DBL gives a small list of the many times this term is used in teaching 

that idea that God does forgive, release, and pardon (Exod. 34:9; 

Lev. 4:20, 26, 28; Num. 14:19, 20; 30:6, 9, 13; Deut. 29:19; 1 

Kings 8:30, 34, 36, 39, 50; 2 Kings 5:18; 24:4; 2 Chron. 6:21, 25, 

27, 30, 39; 7:14; Pss. 25:11; 103:3; Isa. 55:7; Jer. 5:1, 7; 31:34; 

33:8; 36:3; 50:20; Lam. 3:42; Dan. 9:19; Amos 7:2; Lev 4:20, 26, 

31, 35; 5:10, 13, 16, 18, 26[EB 6:7]; 19:22; Nu 15:25, 26).386 

TWOT says that, ñOne of the greatest evangelical notes in the OT 

is struck by this word: forgiveness and pardon from the very 

God of forgiveness. . . .  Jehovah himself announces, in response 

to Mosesô prayers for Israel, that he has forgiven Israel at two of 

their darkest moments, the golden calf incident and the murmuring 

at Kadesh Barnea (Exod. 34:9; Num. 14:19ï20). . . .  [R]eal 

atonement and forgiveness were available for all sins except those 

of the defiant and unrepentant sinner (Num. 15:30ï31). . . .  The 

claim is made repeatedly (Lev. 4:20, 26, 31, 35, 5:10, 13, 16, 18, 

26; 19:22) that when atonement was made, the sinnerôs sins 

were forgiven.  For all such sins as lying, theft, perjury, fraud 

(Lev. 6:1ï7), or those ñagainst any of the Commandments of 
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the Lordò (Lev 4:2), it was possible to obtain divine pardon. 

Rather than being excluded, these sins were specifically 

included in Godôs provision for the OT believer along with 

ñsins of ignoranceò (Num 15:25, 26, 28). As if to emphasize the 

point, it is stated repeatedly that on the Day of Atonement, ñall the 

iniquitiesò and sins of Israel were atoned (Lev. 16:21, 30, 32, 34). 

. . .  This is the kind of forgiveness which Solomon prayed would 

be available to all as he led a prayer of dedication for the temple (1 

Kings 8:30, 34, 39, 50).  Amos requested it for Judah (7:2) as did 

Daniel (9:19). . . .  So exciting was the openness of this offer of 

forgiveness that Isaiah (55:7) featured it as the heart of his 

invitation to salvation. . . .  The experience of forgiveness in the 

OT was personally efficacious, although objectively the basis and 

grounds of that forgiveness awaited the death of Christ.ò  Other 

terms used for forgiveness carried the idea of (1) wiping out or 

blotting  out the memory of the sin (ƳņἤŃ), (2) covering or 

concealing the record of the sin (ƪņǎŃ), (3) lifting up and 

removal of sin (ƴņǏņ), (4) passing by of sin ( ņōŀǊ), and (5) 

pardoning on the basis of a substitute (ƪņǇŀǊ in the Piel q.v.).  

Three texts in Jeremiah (31:34; 33:8; 50:20) celebrate a future 

forgiveness of our Lord in connection with the New Covenant and 

ultimately his second coming.ò387 

 

 

Concluding remarks:  The straightforward teaching of the Old Testament 

shows that God did forgive the sins of the people when they sought Him 

as commanded.  Some might object that the New Testament says that 

forgiveness only comes through the death of Chris and that Old Testament 

sacrifices never really did procure forgiveness (cf. Heb. 10:4).  The Old 

Testament passages need to stand on their own and allowed to say what 

they say:  God did bring forgiveness when He said He gave forgiveness.  

The progressive revelation of the New Testament helps to give a fuller 

picture of the reality that there had to be one sacrifice for all time that 

would provide and perfect and final removal for the individual forgiveness 

that God provided before the cross (cf. Rom. 3:21-26). 

 

 

Yasha/̀Yeshu`a/Teshu`a (˰ ˒̅ ˓˧, s ˓̄ ̐̅ˋ˧, s ˓̄̐̅ ˋ̠): 

 

Introduction:  This word group has the basic meaning of ñto saveò or 

ñsalvation.ò 

Lexical elaborations: 
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DBL describes ñsalvationò (with the ˰ ˒̅ ˓˧ word group) as including 

the semantic range of English terms like (1) ñrescueò so as to get 

free from danger (Num. 10:9; Deut. 33:29; 2 Sam. 22:4; Ps. 18:4; 

33:16; Prov. 28:18; Jer. 8:20; 23:6; 30:7; 33:16, (2) ñsaveò in the 

sense of being delivered in a religious sense (Pss. 80:4, 8, 20; 

119:117; Isa. 30:15; 45:17, 22; 64:4; Jer. 4:14; 17:14; Zech. 9:9), 

and (3) ñdeliverò (Ps. 98:1; cf. Deut. 28:31; Judg. 12:3; 1 Sam. 

10:19; Pss. 7:11; 17:7; 18:42; 106:21).388 

Hubbard notes that the usual idea implied ñbringing help to people in 

the midst of their trouble.ò  For Israel, the Exodus and Red Sea 

deliverance became paradigmatic for Godôs salvation.  Most OT 

examples of salvation deal with physical deliverance from physical 

dangers, but these physical deliverances all point out in concrete 

expressions the reality that Yahweh is Savior.389 

The Old Testament shows the fact that Yahwehôs salvation of His 

people (whether physical or spiritual) all point out that Yahweh is 

a faithful God who keeps covenant.  He is always righteous; He 

shows that righteousness when He saves sinners who do not 

deserve to be saved. 

TWOT speaks about the spiritual salvation that Yahweh brings by 

showing how the word ñsaveò developed a theological meaning:  

(1) God saves by forgiving sin and by changing the character of an 

individual (Ezek. 37:23).  (2) David cried out ñDeliver me from 

bloodguiltiness, O God, thou God of my salvationò (Ps. 51:14; cf. 

Ps. 79:9).  (3) Jeremiah (7:14) used ñsaveò in parallel to ñheal.ò390 

 

 

Concluding remarks:  Yahweh is a saving God.  He is a righteous God.  Manôs 

sin does not merit Godôs intervention, but Godôs purpose to show favor 

and salvation to His own people and His righteousness bring Him to save 

those who do not deserve it.  The Old Testament gives multiplied 

illustrations of the saving grace of God.  This is the same saving grace that 

was shown to all the world in the cross of Jesus Christ (cf. John 1:14). 
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Natsal (˪˒˴˓ˮ): 

 

Introduction:  The term ˪ ˒˴˓ˮ is synonymous with the ˰ ˒̅ ˓˧ word group, only 

with slight differences in connotation. 

Lexical elaborations:   

 

English words that might represent the ˪˒˴˓ˮ word group include 

terms like ñrescueò or ñdeliver.ò 

This term provides a slightly narrower idea than ˰˒̅ ˓˧, with the 

nuance including the idea of being rescued from imminent 

destruction. 

DBL highlights the way that ˪ ˒˴˓ˮ connotes the idea of ñsavedò or 

ñdelivered,ò i.e., pertaining to being safe from danger, and so be in 

a more favorable circumstance (Gen. 32:31; Deut. 23:16; 2 Kings 

19:11; Pss. 33:16; 69:15; Prov. 6:3, 5; Isa. 20:6; 37:11; Jer. 7:10; 

Ezek. 14:16, 18; Amos 3:12; Mic. 4:10; Hab. 2:9).  Bringing safe 

out danger is part of the nuance (Exod.  18:10; Ezek. 14:14).  

Salvation from Godôs anger to due sin is an extension of 

deliverance from a physical danger (Pss. 39:9; 51:16; Prov. 2:12; 

Isa. 44:17; Ezek. 3:19).391 

TWOT point out that ñSpiritual salvation through forgiveness of 

sins is certainly intended in Psalm 39:8ò (ñDeliver me from all 

my transgressionsò; cf. ñ é from bloodguiltinessò in Ps 51:14 and 

cf. ñ é and purge away our sinsò in Ps. 79:9).  Very close in basic 

concept are the three verbs (q.v.): (1) Ǝņ ŀƭ ñredeem, release, set 

free,ò (2) ἤņƭŀὄ ñbreak away, withdraw; deliver, set free,ò and (3) 

ǇņŘŃ ñredeem, deliver, rescue, ransom.ò  Two closely related roots 

are ƳņƭŀὋ ñbe smooth, slip away,ò and ǇņƭŀὋ ñslip out, drop, 

escape, set free.ò Also used with the sense of ñrescueò are ȅņǑŀ, 

Hiphil, ñsaveò; Ǒǹō ñreturnò; ἤņȅŃ Piel and Hiphil: ñmake alive, 

revive,ò and ȅņǘŀǊ, Hiphil, ñcause to surpass, survive.392 

In sum, the basic connotation of this word group is the idea of 

ñsnatching away or separating.ò393 
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The idea could be deliverance from things such as enemies, or 

troubles or death or sin and guilt (cf. 1 Sam. 17:37; 2 Kings 18:29; 

Ps. 39:8).394 

 

 

Concluding remarks:  The Old Testament has many lively terms to describe 

salvation.  Many of these have temporal, physical ideas behind them, but 

most of these also get used in describing the way that God delivers sinners 

from the consequences of their sin. 

 

 

Palat , Malat (˦˒˪˓̛,˦˒˪˓ˬ):   

 

Introduction:  These two closely related terms both speak of escaping from 

danger and thus the idea of salvation. 

Lexical elaborations: 

 

DBL describes ˦ ˒˪˓̛ as carrying the ideas of (1) ñescapeò (Ezek. 

7:16), or (2) ñrescue or deliverò (2Sam. 22:2, 44; Job 23:7; Pss. 

17:13; 18:3, 44, 49; 22:5, 9; 31:2; 37:40; 40:18; 43:1; 56:8; 70:6; 

71:2, 4; 82:4; 91:14; 144:2).395 

Likewise, DBL describes the term ˦ ˒˪˓ˬ as including the idea of (1) 

ñto saveò in the physical sense (1Sam. 19:11), (2) ñto escapeò or 

ñfleeò (Judg. 3:26), (3) ñto saveò in the religious sense (Ps. 

116:8).396 

TWOT elaborates on these ideas showing how the ƳƭὋ is one word of 

the cluster that includes Ǝņ ŀƭ, ȅņǑŀ, ƴņὄŀƭ, ǇņƭŀὋ and ǑņƭƾƳ. 

These words are translated in the LXX by several Greek words: 

ǎǁȊǁ (including ŘƛŀǎǁȊǁ and ŀƴŀǎǁȊǁ) about seventy times, 

hryomai eight times, and ŜȄŀƛǊŜǁ five times.  The most prominent 

idea is of deliverance or escape from the threat of death, either at 
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the hands of a personal enemy.  In Godôs eyes, deliverance is 

possible only for those who call on him (Joel 2:32 [H 3:5]).397 

TWOT also says that ñIt can be observed then that the verb pǕlaὂ 

in the sense of ñrescue, deliverò is limited to poetry in the OT.ò  

Perhaps the most significant passage soteriologically is Joel 

2:32.398 

In both of these terms, the idea of ñescapeò or ñdeliveranceò is 

central. 

 

 

Concluding remarks:  These two terms provide further illustration of the fact 

that Yahweh is a saving God. 

 

 

Gaôal, Goôel (˪˒˞ ˓̍, ˪ ː˞ ˔̍) 

 

Introduction:  This is the first of two terms that have the basic connotation ñto 

redeem.ò 

Lexical elaborations:   

 

This termôs strongest connotation is that of redemption (rescue, etc.) 

that comes from a close family member. 

George Zemek:  ñThe primary meaning of this root . . . is to do the 

part of a kinsman and thus to redeem his kin from difficulty or 

danger.ò399 

TWOT states that ñthe root is used in four basic situations covering 

the things a good and true man would do for his kinsman. First, it 

is used in the Pentateuchal legislation to refer to the 

repurchase of a field which was sold in time of need (Lev 25:25 

ff.), or the freeing of an Israelite slave who sold himself in time 

of poverty (Lev 25:48ff.). . . .  Such purchase and restitution was 

the duty of the next of kin. Secondly, but associated with this 

usage was the ñredemptionò of property or non-sacrificial 

animals dedicated to the Lord, or the redemption of the 

firstborn of unclean animals (Lev 27:11ffô.). . . . Thirdly, the 

root is used to refer to the next of kin who is the ñavenger of 
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bloodò (RSV ñrevengerò) for a murdered man. The full phrase 

ñavenger of bloodò is almost always used (cf. Num. 35:12ff.). 

Apparently the idea is that the next of kin must effect the payment 

of life for life. As a house is repurchased or a slave redeemed by 

payment, so the lost life of the relative must be paid for by the 

equivalent life of the murderer. The kinsman is the avenger of 

blood. This system of execution must be distinguished from blood 

feuds for the gǾ֝Ǜl was a guiltless executioner and not to be 

murdered in turn.  Finally, there is the very common usage 

prominent in the Psalms and prophets that God is Israelôs 

Redeemer who will stand up for his people and vindicate them. 

There may be a hint of the Fatherôs near kinship or ownership 

in the use of this word. A redemption price is not usually cited, 

though the idea of judgment on Israelôs oppressors as a 

ransom is included in Isa 43:1ï3. God, as it were, redeems his 

sons from a bondage worse than slavery.  Perhaps the best 

known instance of redemption of the poor is in the book of Ruth 

which is the most extensive OT witness for the law of levirate 

marriage. According to Deut 25:5ï10, a widow without issue 

should be taken by her husbandôs brother to perpetuate seed 

and thus insure the succession of the land which was bound to 

the male descendants. The near relative here is called a 

yǕbǕm. The root gǕ֝al is not used. . . .  But the two things, 

kinsman redemption and levirate marriage, are to be distinguished. 

The word gǾ֝Ǜl ñredeemer,ò does not refer to the latter institution.  

In the famous verse Job 19:25 the word gǾ֝Ǜl is translated 

ñredeemerò in the AV  and some have taken it to refer to the 

coming of Christ in his work of atonement. . . .  In any case Job 

expects with his own eyes to see God his go֝Ǜl at last.400 

 

 

Concluding remarks:  In summary, the duty and privilege of the redeemer to 

help the near kinsman who is in distress is the dominant idea behind this 

expression. 

 

 

Padah (ˢ ˓l ˓̛):   

 

Introduction:  The basic idea in this term is ñto redeem by paying a ransom.ò 

Lexical elaborations:   
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This expression can have a degree of semantical overlap with the 

former term.401  This expression means ñredeem,ò but lays a 

stronger focus than ˪ ˒˞ ˓̍ on the fact that a price has to be paid to 

achieve the release from slavery or bondage. 

TWOT states that ñthe basic meaning of the Hebrew root is to 

achieve the transfer of ownership from one to another through 

payment of a price or an equivalent substitute. . . .  The root with 

its derivatives occurs sixty-nine times in the OT.  The semantic 

development of pǕd© is one of great significance to Christian 

theology. Originally, it had to do with the payment of a 

required sum for the transfer of ownership, a commercial 

term. Exodus and Leviticus 19:20 speak of the redemption of a 

slave girl for the purpose of marriage. It is also used to speak 

of the redemption of a manôs life who is under the sentence of 

death, as in 1 Sam 14:45, when Jonathan was redeemed by the 

people of Israel.  The word was given special religious 

significance by the Exodus. When God delivered Israel from 

servitude to Egypt, he did so at the price of the slaughter of all 

the firstborn in Egypt , man and beast (Exod. 4:23; 12:29). . . .   

ed. . . .  The theme of redemption was not to be related merely 

to the firstborn of Israel. Israel itself was the firstborn of God 

(Exod. 4:22) and had been redeemed by Yahweh: ñYou shall 

remember that you were a slave in the land of Egypt and the 

Lord your God redeemed you é ò (Deut. 15:15; 24:18). Israel 

had been delivered, ransomed from servitude in Egypt by the hand 

of God. This fact was to color Hebrew thought through the 

centuries to come (cf. 2 Sam. 7:23; Ps. 78:42; 111:9; Mic. 6:4). 

Isaiah even saw Godôs calling of Abraham from Ur as redemption 

(Isa. 29:22; cf. 1 Pet 1:18). Likewise he saw the future 

deliverance of Zion as the result of that same redemptive 

activity (Isa. 35:10; 51:11; cf. also Isa. 50:2; Zech. 10:8). . . .  

The Psalms often speak of Godôs deliverance or redemption of 

life from some danger (Pss. 26:11; 31:5; 34:22 [H 23]; 44:26 [H 

27]; 71:23), or from the hand of human oppression (Ps 55:18 [H 

19]; 69:18 [H 19]; cf. also Job 6:23). The greatest danger or 

adversary that man faces is Death, Sheol, the Pit. The Psalmist 

gives poignant expression to manôs inadequacy in Ps. 49:8ï9, but 

concludes that Godôs redemptive power is not limited (v. 16). The 

resurrection is Godôs ultimate redemption of man.  Interestingly 

enough, only once is pǕd© used with reference to redemption 

from sin (Ps. 130:7ï8). This remained for the completed 

revelation of the new covenant. Unfortunately, this emphasis 

                                                 
401  Zemek, 102.  

 



  

 230 

has become so dominant in Christian redemptive theology, 

there is the tendency to overlook the fact that the re as well as 

the OT sees redemption, or salvation, in terms of the total 

human situation. . . .  Nevertheless, the usage of both pǕd© and 

gǕ֝al in parallelisms in Hos. 13:14 and Jer. 31:11, and the 

synonymous usage in Lev. 27:27 et al. illustrate the overlapping of 

the two words. Also, of the ninety-nine times the LXX uses the 

verb lutroǾ, forty-five times it translates the root gǕ֝al and 

forty -three times the root pǕd©.  The word kǕpar sometimes 

parallels pǕd© as in Ps. 49:8 and Exod. 21:30. . . .  pǕd© occurs 

in parallelism with nǕsal (Jer. 15:21) and mǕlaὂ (Job 6:23), 

both of which mean ñto deliver.ò402 

 

 

Concluding remarks:  In summary, the OT frequently presents the idea that 

sinful actions create the obligation for a price to be paid.  Although animal 

blood produced a temporary appeasement, the NT makes explicit that the 

final price could only be paid by the Lord Jesus Christ. 

 

 

Hesed (ˡˑ˯ ˑ˥):   

 

Introduction:  The Hebrew term l ˑ˯ ˑ˥ is one of the riches theological terms in 

the Bible.  It gets translated by a variety of English words. 

Lexical elaborations: 

 

The Strongôs Lexicon mentions some of these translations in the AV 

including words like ñmercyò (149 times), ñkindnessò (40 times), 

ñlovingkindnessò (30 times), ñgoodnessò (12 times), ñkindlyò (five 

times), ñmercifulò (four times), ñfavourò (three times), ñgoodò 

(once), ñgoodlinessò (once), and ñpityò (once).403 

A survey of other Bible translations would produce other translation 

terms such as ñlovingkindness,ò ñmercy,ò ñloyal love,ò ñloyalty,ò 

and ñcovenant love,ò among others.  Baer and Gordon point out 
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that a strong idea behind this term is are concepts like ñsteadfast 

loveò and ñfaithfulness.ò404 

Especially important in this term is the sense of Godôs loyalty to His 

ñcovenanted people in the Mosaic tradition.ò405 

Several other Hebrew terms overlap with this one in terms of ideas 

of grace and mercy, but this particular term is held by many to be 

the riches of all such terms in the OT.  One of the major studies of 

this term in the early 20th century made a very strong statement 

about the idea that God was bound to stay faithful to His own 

people.  TWOT notes that ñIn 1927 Nelson Glueck, shortly 

preceded by I. Elbogen, published a doctoral dissertation in 

German translated into English by A. Gottschalk, Hesed in the 

Bible with an introduction by G. A. LaRue which is a watershed in 

the discussion. His views have been widely accepted. In brief, 

Glueck built on the growing idea that Israel was bound to its deity 

by covenants like the Hittite and other treaties. He held that God is 

pictured as dealing basically in this way with Israel.ò406 

There certainly is much to commend in this explanation.  As a 

complementary thought, however, one should never forget that 

Yahweh has never been under external compulsion to show favor 

to sinners.  By His own purpose and grace He has willed to show 

mercyðand for this reason He stays loyalðbut His initial purpose 

to show mercy was driven by internal purpose and choice and not 

by external compulsion.  Several of the most prominent OT 

passages which use this term include Exodus 20, Exodus 34 and 

Deuteronomy 5. 

 

 

Concluding remarks:  The expression ˡˑ˯ ˑ˥ is arguably the richest theological 

term in the Hebrew Bible.  Without question Yahweh is a holy God and 

without question He is a just and righteous God.  However, the Scripture 

also says that He is a merciful Godða God who will freely give grace and 

forgiveness for those who fear Him and seek His mercy.  For those who 

have sought refuge in Him, as Psalm 2 alludes, God promises that the fires 

of His judging wrath will not touch them.  Those that belong to Him can 

rejoice in the same hope that David enjoyed when he closed Psalm 23 by 
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saying that goodness and mercy (ˡˑ˯ ˑ˥) would surely pursue him all the 

days of his life. 

 

 

SOTERIOLOGICAL TERMS OF MANôS RESPONSE TO GOD 

 

Batach (˥˒˦ ˓̌):   

 

Introduction:  The main idea in this term is the idea of ñtrust.ò 

Lexical elaborations:   

 

The idea of trust is closely related to the idea of faith/believing. 

A nuance of distinction between these terms, though, would be the 

idea that trust implies more intimacy than the former terms. 

ñTrustò carries the connotation that one knows someone well enough 

that they are willing to assume a degree of personal risk by 

believing in the ability and willingness of another to protect and 

care for them. 

TWOT describes the idea by saying that ñthis is one of two words 

used in the OT to express trust or reliance upon, the other being 

ỰǕs© (q.v.)407. . . .  The basic idea would then have to do with 

firmness or solidity. Be that as it may, in Hebrew, bǕὂaỰ expresses 

that sense of well-being and security which results from having 

something or someone in whom to place confidence. It is 

significant that the LXX never translates this word with 

ˊɘůŰŮɡɤ ñbelieve inò but with Ůɚˊɘɕɤ ñto hope,ò in the 

positive sense ñto rely on Godò or ˊŮɘűɞɛŬɘ ñto be 

persuaded,ò for the negative notion for relying on what turns 

out to be deceptive. This would seem to indicate that bǕὂaỰ does 

not connote that full-orbed intellectual and volitional response to 

revelation which is involved in ñfaith,ò rather stressing the feeling 

of being safe or secure. Likewise, all the derivatives have the same 

meaning ñto feel secure,ò ñbe unconcerned.ò408 
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Concluding remarks:  God is always calling on men to believe His Word and 

to trust Him for what He calls them to believe in and act on.  The power 

and character of God show that He is worthy of every bit of trust that He 

commands. 

 

 

ôAman (˭˒ˬ ˓˞):   

 

Introduction:  This Hebrew term is the one which is often used for making the 

English translation ñbelieve.ò  The root concept behind this verb has the 

idea of being ñfirmò or ñcertain.ò  When used in the Hiphil form, this verb 

gets translated usually by the idea ñbelieve.ò 

Lexical elaborations: 

 

The root idea in this term is to be firm. 

In the OT, it is usually the causative (Hiphil) stem of this verb that is 

used to speak about faith or trust (cf. (1) with be: Gen. 15:6; Ex. 

14:31; 19:9; Num. 14:11; 20:12; Deut. 1:32; 28:66; 1 Sam. 27:12; 

2 Kings 17:14; Jer. 12:6; Jonah 3:5; Mic. 7:5; Ps. 78:22, 32; 

106:12; 119:66; Prov. 26:25; Job 4:18; 15:15, 31; 24:22; 39:12; 2 

Chron. 20:20; (2) with le:  Gen. 45:26; Ex. 4:1, 8, 9; Deut. 9:23; 1 

Kings 10:7; 2 Chron. 9:6; is. 43:10; 53:1; Jer. 40:14; Ps. 106:24; 

Prov. 14:15; 2 Chron. 32;15; (3) with an infinitive :  Ps. 27:13; Job 

15:22; Ex. 4:5; Job 9:16; 39;12; Lam. 4:12; (4) absolutely:  Ex. 

4:31; Is. 7:9; 28:16; Hab. 1:5; Ps. 116:10; Job 29:24; 39:24).409 

R. W. L. Moberly notes that ñThe language of faith/belief (pistis, 

pisteuo), which is of central importance in the NT, does not hold a 

position of similar importance in the OT.  The difference, however, 

is perhaps more one of terminology than of basic outlook.ò410 

In other words, just because the actual terms of ñfaithò and ñbelieveò 

do not get used as extensively as they do in the NT, that does not 

mean that these concepts are not at work in the OT.  Moberly notes 

that other expressions like ñtrustò or ñthe fear of the Lordò often 

take the place of the mere words believe and faith.  Perhaps the 

major OT passage to look to is Genesis 15:6.  In this passage 

Moses employed a Hiphil form of the root verb to produce the 

corresponding idea that Abraham ñbelievedò God (a passage of 

monumental theological importance in both the OT and NT).  

Another major text on faith is found in Habakkuk 2:4.411 
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As these passages show, a right relationship with God demands that 

men believe Him.  As noted earlier, the idea of firmness or 

certainty is a big aspect of this term.  TWOT says that ñAt the heart 

of the meaning of the root is the idea of certainty. And this is borne 

out by the NT definition of faith found in Heb 11:1.  The basic root 

idea is firmness or certainty. . . .  In the Hiphil (causative), it 

basically means ñto cause to be certain, sureò or ñto be certain 

about,ò ñto be assured.ò In this sense the word in the Hiphil 

conjugation is the biblical word for ñto believeò and shows that 

biblical faith is an assurance, a certainty, in contrast with modem 

concepts of faith as something possible, hopefully true, but not 

certain.412 

 

 

Concluding remarks:  Although expressions like ñfaithò or ñbelieveò are not 

as prevalent in the OT as they are in the NT, these expressions certainly do 

have their place in OT theology.  Thus, the writers of the NT (like Paul) 

were entirely right and justified for making such a very strong emphasis 

on the centrality of faith in God and His gracious promises.  The OT uses 

a variety of terms to describe the human response to Godôs commands.  

Certainly this one is one of the most significant. 

 

 

Shub (˟̐̅):   
 

Introduction:  This term has the basic idea of ñturnò or ñreturn,ò but it is the 

common term that often means ñrepent.ò 

Lexical elaborations:   

 

This Hebrew term is the more common term for describing the 

repentance of men. 

The root idea is ñto turnò or ñto returnò and this term is used 

extensively to speak about human repentance. 

TWOT comments on this, saying, ñThe Bible is rich in idioms 

describing manôs responsibility in the process of repentance. Such 

phrases would include the following: óincline your heart unto the 

Lord your God,ô (Josh. 24:23), or ócircumcise yourselves to the 

Lordô (Jer. 4:4), or ówash your heart from wickedness, (Jer. 4:14), 

or óbreak up your fallow ground, (Hos. 10:12).ò  All these 

expressions are subsumed and summarized by it.  Far better than 
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any other verb, it combines in itself the two requisites of 

repentance: to turn from evil and to turn to the good.413 

TWOT adds that ñTo be sure, there is no systematic spelling out of 

the doctrine of repentance in the OT. It is illustrated (Ps 51) 

more than anything else. Yet the fact that people are called ñto 

turnò either ñtoò or ñaway fromò implies that sin is not an 

ineradicable stain, but by turning, a God-given power, a sinner 

can redirect his destiny. There are two sides in understanding 

conversion, the free sovereign act of Godôs mercy and manôs 

going beyond contrition and sorrow to a conscious decision of 

turning to God. The latter includes repudiation of all sin and 

affirmation of Godôs total will for oneôs life.ò414 

 

 

Concluding remarks:  Repentance is at the heart of Godôs message to sinners.  

True faith, as the OT shows, involves a turning from sin and a turning to 

God and His will. 

 

 

Baqash (̅ ˒˵ ˓̌) 

 

Introduction:  The idea of this term is ñto seek.ò 

Lexical elaborations:   

 

This term has the connotation of sincere and intense seeking. 

Chhetri notes that this term has the idea of ñseeking,ò ñsearching 

out,ò ñexamining,ò or ñinvestigatingò (cf. Esth. 2:23).  Both this 

term and its synonym darash speak in parallel about the way that 

men will find God if they seek Him with all their heart (Deut. 

4:29).  Jeremiah echoed this same idea in 29:13.  The Scripture is 

clear in the way that it places a heavy premium upon human 

responsibility:  God commands men to seek Him, but He promises 

that the one who seeks Him will find Him.  God is the subject of 

this verb at times, but its richer theological idea lies in the way that 

men are commanded to seek out God (cf. Exod. 33:7; Deut. 4:29; 1 

Chron. 16:10; 2 Chron. 16:11; Ps. 105:4; Prov. 28:5; Isa. 45:19; 
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