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EDITORIAL 
 

* * * * * 
 

From the seventeenth century and onward, the children of the church were 
asked, “What is the chief end of man?” To which they were trained to respond, 
“Man’s chief end is to glorify God and to enjoy him forever.” The Word of God is 
the only rule that directs us how to achieve this purpose. Mankind failed in this 
purpose when the serpent challenged God’s sure Word and led Adam and Eve to 
seek knowledge by rebelling against their maker. But being rich in mercy, God 
promised a seed that would come from Adam’s race who would defeat the serpent 
and restore mankind to being his royal priests with his Word written on their hearts. 
This is God’s unfolding story. 

Unlike C. S. Lewis’s Eustace Scrubb who never read the right stories and was 
thus rendered incapable in the dragon’s den, the students at The Master’s 
University study the great story, God’s Word, so that they are prepared to do battle 
against this world’s dragons (Eph 6:10-12). Following the example of the blessed 
man of Psalm 1, the students at The Master’s University strive to delight in the law 
of the Lord and meditate on it day and night, that they may be like prospering trees 
that bear fruit in their season. This journal is among the bountiful harvest of fruit 
yielded by these students, under the careful tending of God’s servants from TMU’s 
faculty (1 Cor 3:6). 

This journal project sprouted out of the fertile ground of the notorious upper-
division elective class on the book of Isaiah. Encouraged by one another’s work, a 
group of students formed an editorial team to share their classmates’ biblical studies 
work on a grander scale. A distinguishing mark of this university journal is that each 
article was written by an undergraduate student at TMU and edited by fellow students 
under the oversight of the university’s professors and staff. 

As God’s kingdom of priests, these students proclaim with their articles the 
excellencies of him who called them out of darkness into his marvelous light (1 Pet 
2:9). In the spirit of it being God’s glory to conceal things but the glory of kings to 
search them out (Prov 25:2), these students mined the depths of the treasure trove of 
God’s Word, seeking to unearth new gems of discovery to contribute to biblical and 
theological studies. These students, standing upon the shoulders of our rich spiritual 
heritage, lay their fresh contributions as bricks to be added to the cathedral of 
Christendom, building on the wisdom of our master builder forefathers, all founded 
upon the cornerstone that is Christ.  
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May this second annual issue of TMUJBTS edify all its readers, prompting them 
to taste the sweetness of God through his Word, rendering them wise as to what is 
good and innocent as to what is evil. May the God of peace soon crush Satan ‘neath 
our feet, for Christ and Scripture.  
 

Finn Erickson 
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POTENTIAL AND FAILURE: 
GOD’S MEDIATORIAL KINGDOM UNDER SOLOMON 

 
Julia Hildebrandt1 

 
* * * * * 

 
God’s purpose has always been to establish Israel as his representative upon the 
earth, and Israel’s international domination and mediation under the reign of King 
Solomon uniquely aligned with that purpose. However, Solomon’s kingdom 
ultimately fell short in achieving all that God intended for Israel on account of its 
king’s refusal to submit to God’s commands. The juxtaposition of Solomon’s great 
potential with his great failure heightens the anticipation for a future king whose 
righteousness will finally secure all of God’s purposes for Israel among the nations. 
 
Key words: Solomon, Israel, nations, kingdom, mediation, domination 
 

* * * * * 
 

When Solomon was anointed king over Israel, his nation’s history was marked 
by continual conflict with surrounding nations. This conflict went all the way back 
to Israel’s founding father. Following his divine call to leave Ur, Abraham faced 
tense relationships with foreign leaders at every turn, including Pharaoh of Egypt 
(Gen 12:10-20), the ten kings of Genesis 14, and Abimelech of Gerar (Gen 20; 21:22-
34). Similar tensions met Isaac as he sojourned in the land Yahweh had promised to 
him and his father (Gen 26:6-33). Then while Jacob, the father of Israel’s twelve 
tribes, was still in the womb, God promised that his descendants would struggle with 
the descendants of his twin brother, a prophecy that was actualized in a series of 
conflicts between Israel and Edom throughout history (Gen 25:23).2 In the more 
immediate future, Jacob’s twelve sons settled in the land of Egypt. Though the 
relationship between Egypt and the embryonic nation of Israel was amicable at first, 
within several centuries Pharaoh described the people of Israel as “too many and too 
mighty for us,” hence making them his slaves (Exod 1:9-14). 

 
1 Julia Hildebrandt graduated in May 2024 with a degree in Biblical Studies. She may be contacted 

at hildebrandtjr@masters.edu.  
2 Kenneth A. Mathews, Genesis 11:27–50:26, New American Commentary (Nashville: Broadman 

& Holman, 2005), 388. 
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International conflict only became more characteristic of Israel as the nation 
sojourned in the wilderness, began the conquest of Canaan, and settled in the 
promised land. Of course, such conflict was not unique in the ancient Near Eastern 
context. Yet given that Israel was uniquely called and blessed by Yahweh, one 
wonders what Israel’s relationship with the nations is supposed to look like. Surely 
such ongoing struggle cannot be God’s ultimate purpose for the nation, can it?  

The answer to this question can be found in the call of Abraham. In Genesis 12, 
God promises to make Abraham into a great nation with a great name (v. 2). His plan 
to do this is two-fold. On the one hand, he will curse all who dishonor Abraham and 
his seed (12:3), for in so doing they oppose God’s redemptive purposes. Therefore, 
military victory must be a part of Israel’s future, a fact that becomes more defined as 
the biblical narrative develops an anticipation of an individual leader from the tribe 
of Judah. This king will “possess the gate of his enemies” (Gen 22:17; cf. 24:60), 
obtaining the obedience of the peoples and conquering rival nations (Gen 49:10; Num 
24:17-19). No doubt, Israel is intended to subdue nations who make themselves 
enemies of God, his plans, and his people.  

Yet there is another aspect to the exaltation promised to Israel. Genesis 12 
reveals that Abraham’s great nation and name will not only involve domination over 
enemies but also blessing toward allies. In fact, the objective of Abraham’s great 
name is that he might be a blessing (“so that” in Gen 12:2), and God’s promise to 
curse those who dishonor Abraham is preceded with the promise, “I will bless those 
who bless you” (12:3). The call of Abraham concludes with Yahweh’s remarkable 
statement, “and in you all the families of the earth shall be blessed” (12:3)—a promise 
that will be echoed in Genesis 22:17-18 following God’s promise of dominion to 
Abraham’s victorious descendant. 

The positive element of Israel’s relationship with the nations was not forgotten 
even as the nation grew and international conflict arose. Immediately following the 
Israelites’ exodus from Egypt, God revealed that their identity as his treasured 
possession among all peoples entailed functioning as a kingdom of priests (Exod 
19:5-6). As Douglas Stuart puts it, “Israel’s assignment from God involved 
intermediation. They were not to be a people unto themselves, enjoying their special 
relationship with God and paying no attention to the rest of the world. Rather, they 
were to represent him to the rest of the world and attempt to bring the rest of the 
world to him.”3 God did not create Israel to subdue and destroy all other nations of 
the earth. Rather, he formed her to be a mediator of blessing, offering the nations an 
opportunity to align with his redemptive plan. Only those nations who proved to be 
enemies of that plan would be destroyed, while those who blessed Yahweh’s chosen 
people would themselves be blessed by Yahweh.4 Put simply, Israel’s domination 
was always to lead to mediation of blessing. The final measure of Israel’s greatness 
was not intended to be war with the rest of the world, but peace. And so, the question 
becomes, who will establish Israel as God’s peaceful mediator of blessing among the 
nations? 

 
3 Douglas Stuart, Exodus, New American Commentary (Nashville: Broadman & Holman, 2006), 423. 
4 Psalm 2 offers a portrait of the interplay between God’s plan to use Israel’s anointed king to subdue 

nations who oppose him (vv. 1-9) and his plan to establish this king as the means of escaping his wrath 
and experiencing blessing (vv. 11-12). 
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Against the backdrop created by both Israel’s purpose among the nations and her 
ongoing failure to achieve that purpose, Solomon’s uniquely peaceful reign attracts 
attention like a rare gem. The general absence of international conflict prompts the 
reader to wonder if it is under Solomon that Israel will finally fulfill her mission of 
being a blessing to the nations. David’s victory over his enemies and initiative in 
building the temple appear to be the perfect preparation for Israel to serve as a channel 
of divine blessing. Further, the record of Solomon’s international relations suggests 
that perhaps an era of peaceful mediation had indeed come. Yet for all the sparkle of 
Solomon’s kingdom, a closer look reveals a defective streak running through its 
center, the essence of which was Solomon’s disregard for God’s commands. This 
attitude disqualified him from being an effective mediator between God and the 
nations. Though Solomon’s international relations contained great potential for the 
climactic establishment of Israel as a kingdom of priests, his neglect of God’s law 
prevented the ultimate fulfillment of God’s mediatorial purpose for Israel, a 
fulfillment that would require a greater king in Israel’s future.  
 

Solomon’s International Potential 
 

Solomon was enthroned in Israel with great potential for securing the domination 
and mediation promised by God to the nation. His father left him a domain enlarged 
through military campaigns, all the necessary elements for the construction of 
Yahweh’s temple, as well as increasingly positive relationships with other nations. 
Prospects of attaining all God’s kingdom promises only brightened as Solomon 
engaged peacefully with foreign rulers such as Pharaoh king of Egypt, Hiram king of 
Tyre, and the Queen of Sheba. Israel received blessings from the nations, and in turn 
she blessed them. With conflict giving way to amicable mediation, the ultimate 
fulfillment of God’s international purposes for Israel seemed within reach.  
 
Solomon as David’s Successor 

 
The air of hope that surrounded the reign of King Solomon arose from the 

accomplishments of his father, King David. For one, the peaceful international scene 
that Solomon enjoyed was won through the victorious battles of David. Throughout 
the biblical narrative, David is portrayed as a mighty warrior who defeated Israel’s 
enemies. In his first public appearance to Israel, he triumphed over a Philistine giant 
who defied God’s people and proved himself to be an enemy of Yahweh’s purposes 
(1 Sam 17:10, 27, 45). This victory set a pattern for the years preceding David’s 
establishment as king, for David repeatedly stepped in to quell the international 
opposition that Saul largely ignored (e.g., 1 Sam 18:6-7; 23:1-14; 30:16-31). 

Once David was seated upon the throne, his role in subduing Israel’s foes only 
grew. After his swift elimination of the Philistine threat that followed his anointing 
(2 Sam 5:17-25), the Davidic covenant promised him rest from all his enemies (2 
Sam 7:9-11). Such rest required the removal of remaining international pressures, 
adding weight to his immediate victory over a series of historically significant rivals 
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(2 Sam 8).5 First, David defeated Moab, an enemy nation who had often harassed 
Israel in the past and had even led her into flagrant idolatry (8:2; e.g., Num 22–25). 
He then gained victory in the region of Aram, defeating Hadadezer king of Zobah 
and the Arameans of Damascus who came to Hadadezer’s aid (2 Sam 8:3-8). That 
David “went to restore his power” at the Euphrates (8:3) indicates that he sought to 
take control of territory promised to Israel but not yet claimed (cf. Gen 15:18; Exod 
23:31; Deut 1:7; 11:24).6 Finally, David gained dominion in the region of Edom, 
which belonged to Esau’s descendants (2 Sam 8:13-14). The author’s note that “all 
the Edomites became David’s servants” (8:14) brings to mind the ancient prophecy 
made concerning Jacob and Esau, namely that the older, Esau, would serve the 
younger, Jacob (Gen 25:23). The records of David’s early years are thus laden with 
hope. The very nations who had opposed God’s purposes for Israel in the past were 
now subdued, and David would bequeath his son a domain that was closer to 
fulfilling God’s promised allotment for Israel than ever before (1 Kgs 4:21, 24-25).7 

Yet a large, peaceful domain was not the ultimate goal of David’s military 
campaigns. Consistent with God’s call of Abraham, David’s great name was intended 
to pave the way for international blessing, and this purpose began to actualize even 
in David’s day. For example, as David defeated one enemy after another, several 
international leaders recognized his greatness and, instead of resisting him and being 
defeated, decided to support him and be blessed. Such a dynamic was hinted at when 
Hiram king of Tyre sent cedar and laborers to build David a palace (2 Sam 5:11). It 
was made more explicit as Toi king of Hamath sent his son with gifts of silver, gold, 
and bronze to bless David for defeating Hadadezer (2 Sam 8:9-11).8 Already Israel’s 
dominion was offering the nations an opportunity to align themselves with Yahweh. 

That the territory and rest won by David was intended to allow Israel to act as a 
mediator between God and the nations was also demonstrated by the roles of David 
and his son as outlined in the Davidic covenant. After expressing a desire to build a 
house for Yahweh, David learned that this responsibility would not be given to him 
but to his son (2 Sam 7:1-5, 13; 1 Chr 17:4, 12; 22:7-10, 17-19). David’s role was to 
win dominion through a heightened season of bloodshed. His son’s role would be to 
take advantage of the resultant peace and build Yahweh’s temple. These distinct yet 
complementary roles confirmed that Israel’s victorious battles were always intended 
to pave the way for her mediation, which would find its epitome in the temple, God’s 
dwelling on earth. While David would not build the temple himself, he would remove 

 
5 Robert D. Bergen, 1, 2 Samuel, New American Commentary (Nashville: Broadman & Holman, 

1996), 346. 
6 Bergen, 1, 2 Samuel, 348. 
7 Iain Provan, V. Philips Long, and Tremper Longman III, A Biblical History of Israel, 2nd ed. 

(Louisville: Westminster John Knox, 2015), 333; Abraham Malamat, History of Biblical Israel: Major 
Problems and Minor Issues, Culture and History of the Ancient Near East, vol. 7 (Leiden: Brill, 2001), 
198; Carl Rasmussen, Zondervan Atlas of the Bible, rev. ed. (Grand Rapids: Zondervan, 2010), 144.  

8 Toi’s son, Joram, is known as Hadoram in 1 Chr 18:10. Joram means “Yah is exalted” while 
Hadoram means “Hadad is exalted.” Bergen makes the interesting suggestion that perhaps Joram took on 
a new name because of Toi’s treaty with David, seeking to show respect for David’s deity (1, 2 Samuel, 
249). Though speculative, this may add color to the nature of Toi’s treaty with David; it may recognize 
not only David’s greatness but also the supremacy of Yahweh.  
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God’s enemies. In so doing, he would make it possible for his son to build the temple 
and thus more fully establish God’s mediatorial kingdom on earth.9  

The anticipation of Israel embracing her role as a kingdom of priests under the 
reign of David’s son grew as David prepared all the necessary materials for the 
temple’s construction (1 Chr 22–24). His aim in these preparations was clear: 
“Solomon my son is young and inexperienced, and the house that is to be built for 
the LORD must be exceedingly magnificent of fame and glory throughout all lands. I 
will therefore make preparation for it” (1 Chr 22:5). David desired to set everything 
in order so that Solomon’s temple, and thereby Solomon’s kingdom, would represent 
Yahweh well among the nations. Therefore, as Solomon took the throne and removed 
all tensions threatening his reign from within Israel (1 Kgs 2), his potential for 
establishing Israel as a kingdom of priests was great. It seemed that David’s military 
ventures fulfilled God’s promise of domination to his people, while his increasingly 
peaceful foreign affairs, combined with his domestic efforts, primed Israel to fulfill 
her role of peaceful mediation. 

 
Solomon and Pharaoh of Egypt 
 

With the kingdom securely in Solomon’s hand (1 Kgs 2:46), the groundwork 
seemed laid for him to have a peaceful reign. However, Solomon’s own international 
relations would be the true test of whether he would establish Israel as not only the 
dominant but also the mediatorial nation God had always intended it to be. The 
biblical account therefore offers three samples of such relations, namely those with 
Egypt, Phoenicia, and Sheba. 

The first of these relations already suggested that Israel’s peaceful role among 
the nations may have indeed found its fulfillment in Solomon. “Solomon made a 
marriage alliance with Pharaoh king of Egypt. He took Pharaoh’s daughter and 
brought her into the city of David until he had finished building his own house and 
the house of the LORD and the wall around Jerusalem” (1 Kgs 3:1). While the 
narrative quickly shifts away from this treaty, Solomon’s marriage to Pharaoh’s 
daughter will be mentioned four more times (1 Kgs 7:8; 9:16, 24; 11:1). In 1 Kings 
9:16, another piece of valuable information is offered, namely that Pharaoh captured 
Gezer, burned it with fire, killed the Canaanites who lived there, and then gave it as 
a dowry to his daughter, Solomon’s wife.  

To consider this event in its historical context and thereby gain insight into the 
nature of Solomon’s international relations, an approximate date must first be 
determined. 1 Kings 3:1 establishes that the marriage alliance took place relatively 
early in Solomon’s reign, before he had finished building his own house or the house 
of the Lord. The mention of Gezer as a dowry grants a more precise date of this 

 
9 Keil aptly explains the distinction between the roles of David and his son: “As the temple was only 

to be built when God had enduringly established the throne of David, David could not execute this work, 
for he still had to conduct wars—wars, too, of the Lord—for the establishment of his kingdom, as Solomon 
also states in his embassy to Hiram. Wars and bloodshed, however, are unavoidable and necessary in this 
earth for the establishment of the kingdom of God in opposition to its enemies, but are not consonant with 
its nature, as it was to receive a visible embodiment and expression in the temple” (Carl Friedrich Keil, 
The Books of the Chronicles, trans. by Andrew Harper, Biblical Commentary on the Old Testament [Grand 
Rapids: Eerdmans, 1949], 245). 
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marriage. As noted by many scholars, Gezer lay along the route used by Solomon to 
ship materials from Tyre to Joppa for the temple’s construction (see 2 Chr 2:16). The 
fact that Solomon faced no opposition here indicates that it was already in his 
control.10 Therefore, given that Solomon began to build the temple in the fourth year 
of his reign (1 Kgs 6:1), the marriage alliance between Egypt and Israel, which 
included the ceding of Gezer to Israel, must have taken place within those first four 
years of Solomon’s reign (i.e., 970–966).11 

A look at Egypt at this time offers a fuller understanding of Solomon’s treaty. 
The Pharaoh was Siamun of Egypt’s Twenty-First Dynasty, a ruler whose political 
weakness largely forced him to focus on internal affairs.12 Nevertheless, one relief 
from this era depicts Siamun victorious over a people identifiably Philistine.13 
Despite his domestic focus, then, Siamun did campaign into Israel during Solomon’s 
reign, allowing for his capture of Gezer and alliance with Solomon. 

Combining this information with the few particulars that the Bible offers, many 
have speculated as to the motives behind Solomon’s allegiance with Siamun. Merrill 
suggests that Siamun heard of Solomon’s greatness and decided that an allegiance 
with Israel would be in his best interest.14 Others propose that Siamun was leading a 
campaign toward Jerusalem when he realized that he was no match for Solomon. As 
a result, he decided instead to make a treaty with Solomon, offering his own daughter 
in marriage and granting him the recently conquered area of Gezer as a dowry.15 

Of course, there is no way to be certain exactly how the treaty was actualized. 
However, one element of the alliance all scholars recognize is that it was unheard of 
in the ancient world for an Egyptian Pharaoh to give his daughter to another king in 
marriage.16 Hence Bright is right to conclude that this marriage alliance “illustrates 
both the relative importance of Israel and the low estate to which Egypt had sunk.”17 

 
10 Eugene H. Merrill, Kingdom of Priests: A History of Old Testament Israel, 2nd ed. (Grand Rapids: 

Baker, 2008), 310; Rasmussen, Zondervan Atlas, 149. 
11 Alberto G. Green, “Solomon and Siamun: A Synchronism between Dynastic Israel and the 

Twenty-First Dynasty of Egypt,” Journal of Biblical Literature 97, no. 3 (1978): 360. 
12 Merrill, Kingdom of Priests, 309; Green, “Solomon and Siamun,” 360; Malamat, Biblical Israel, 

222–23; Steven M. Ortiz, “United Monarchy: Archaeology and Literary Sources,” in Ancient Israel’s 
History: An Introduction to Issues and Sources, ed. Bill T. Arnold and Richard S. Hess (Grand Rapids: 
Baker, 2014), 242, 244. 

13 Merrill, Kingdom of Priests, 309; Green, “Solomon and Siamun,” 366.  
14 Merrill, Kingdom of Priests, 309–10. 
15 Malamat suggests that as Egypt moved into the land of Israel, Solomon strongly opposed him, 

leading Egypt to cede not only Gezer but likely other Philistine territory he had gained in his campaign as 
well (Biblical Israel, 232); André Lemaire holds a similar opinion, though he does not consider Solomon’s 
greatness to be what halted Siamun (“The United Monarchy,” in Ancient Israel: From Abraham to the 
Roman Destruction of the Temple, ed. Hershel Shanks, 3rd ed [Washington, DC: Biblical Archaeology 
Society, 2011], 106–7). 

16 Yosef Green, “The Reign of King Solomon: Diplomatic and Economic Perspectives,” Jewish Bible 
Quarterly 42, no. 3 (2014): 154–55; Malamat, Biblical Israel, 222; Merrill, Kingdom of Priests, 310; 
Mordechai Cogan, 1 Kings: A New Translation with Introduction and Commentary, Anchor Bible (New 
York: Doubleday, 2001), 189; Provan, Long, and Longman, A Biblical History of Israel, 328; John Bright, 
A History of Israel (Philadelphia: Westminster, 1959), 191. 

17 Bright, History of Israel, 191; Lemaire does not see Solomon’s marriage alliance as indicative of 
his superiority to Egypt, claiming rather that Solomon was agreeing “to be in the sphere of Egyptian 
influence” (“The United Monarchy,” 112); however, this understanding is not consistent with the reality 
that Egypt was weak at this time.  
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The picture painted is of Israel’s prominence and Egypt’s weakness. The dominance 
first given to David is being preserved for Solomon, to the extent that Solomon even 
prevails over the first nation to oppress Israel. 

However, it has already been established that the final measure of Israel’s 
greatness is not domination in itself, but rather the peaceful mediation between God 
and the nations that such domination makes possible. While Solomon’s interactions 
with Siamun cannot be labeled as essentially intermediatory, they were peaceful. The 
biblical account gives no indication that conflict was necessary for a treaty to be 
reached, in contrast with David’s achievement of superiority among the nations 
through battle (e.g., 2 Sam 8).18 With the monarchy’s great name already established, 
no more war was necessary for Egypt to ally itself with Israel. Solomon’s dealings 
with Siamun imply that Israel already enjoyed the peace necessary for her to act as a 
conduit of blessing and a kingdom of priests. 
 
Solomon and Hiram of Tyre 
 

That Israel was indeed beginning to act as a conduit of blessing and a kingdom 
of priests is confirmed by Solomon’s international relationship with Hiram, king of 
the Phoenician city of Tyre. The biblical account has much more to say about Hiram 
of Tyre than it does about Siamun of Egypt. The Phoenician king first appeared in 2 
Samuel 5:11, sending resources for the construction of David’s palace.19 This 
introduction immediately cast Hiram in a positive light. Unlike so many rival kings 
throughout Israel’s history, Hiram supported Yahweh’s chosen king. He wasted no 
time putting himself in the camp of those who bless Abraham’s seed (Gen 12:3). 

The initial reference to Hiram gives little indication as to how much he knew of 
Israel’s God, much less of Yahweh’s plan to use Israel to bless the nations. Therefore, 
his reappearance during Solomon’s reign offers some needed clarity. As soon as 
Hiram received the news that Solomon had succeeded David as king over Israel, he 
sent his servants to Solomon, no doubt to preserve a positive relationship between 
Tyre and Israel. In response, Solomon requested Hiram’s support in temple 
construction (1 Kgs 5:6). Within that request, he referenced Hiram’s knowledge that 

 
18 Malamat notes that Solomon’s “policies reflect a decided shift of emphasis in foreign affairs from 

the military sphere to the economic” (Biblical Israel, 192; cf. 207). 
19 The identity of Hiram in this passage is debated. Understanding the Hiram that David dealt with 

as the same king who made a treaty with Solomon presents a conflict with Josephus’s dating of Hiram’s 
reign. To reconcile this conflict, many claim that Hiram’s dealings with David should be placed at the end 
of David’s reign, despite the biblical author’s early placement. However, this is inconsistent with how the 
biblical author refers to Hiram’s support of David as the means by which “David knew that the Lord had 
established him king over Israel, and that he had exalted his kingdom for the sake of his people Israel” (2 
Sam 5:12). To avoid creating this and other conflicts with the biblical text, others claim that the Hiram 
mentioned in relation to Solomon is different than the individual mentioned in relation to David, 
suggesting several possible identities for the latter (Todd Bolen summarizes these suggestions in “Date of 
the Davidic Covenant,” Journal of the Evangelical Theological Society 65, no. 1 [2022]: 76). However, 
this is inconsistent with the attestation in 1 Kings 5:1 that the Hiram of Solomon’s reign had “always loved 
David,” indicating that this king of Tyre is one and the same with the king who supported David. Therefore, 
the better solution is that Josephus, whose account of Hiram’s reign was written a thousand years later and 
is itself based upon sources that date only a couple centuries earlier, was mistaken in his dating of Hiram’s 
reign. That such a mistake is possible is consistent with many scholars’ recognition of similar mistakes in 
Josephus’s work (Bolen, “Date of the Davidic Covenant,” 73–77). 
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Yahweh did not allow David to build a house for Yahweh’s name, the reason being 
“the warfare with which his enemies surrounded him.” These enemies Yahweh first 
needed to put “under the soles of his feet” (5:3). Such knowledge on Hiram’s part is 
important, for it suggests an awareness of the Davidic covenant. Hiram understood 
that David’s role was to defeat his enemies, while his son’s role was to enjoy the 
ensuing peace with the nations and build a temple for Yahweh. In other words, he 
had a basic understanding of God’s plan for Israel’s international domination and 
mediation, and all his dealings with Solomon should be viewed in this light. 

After referencing Hiram’s knowledge, Solomon communicated that he had, 
indeed, been granted “rest on every side” with “neither adversary nor misfortune” 
(5:4). Therefore, he intended to build a house for the name of Yahweh (5:5), and he 
desired Hiram’s support in doing so. The response of the foreign king is striking. Not 
only did he agree to make a treaty, in which he would send resources and labor for 
the temple’s construction in return for agricultural products (5:8-11), but he also 
rejoiced greatly and blessed Yahweh for placing a wise son on the throne of David 
(5:7). Hiram gladly supported what he understood of God’s purpose for Israel among 
the nations. 

The nature of Hiram’s support of Solomon can be ascertained through a study of 
the biblical text as well as a consideration of extrabiblical information. Unfortunately, 
only one source refers to Hiram outside of the Bible: Josephus.20 Still, his work fully 
corroborates the biblical text. By citing the historians Dius and Meander, whose own 
writings have not been preserved, Josephus portrays Hiram as both a friend of 
Solomon and a king who adorned the Tyrian temple with gold and cut down timber 
for the construction of temples (Ag Ap 1.106–26; Ant 8.144–48). This picture of 
Hiram fits well with the first facet of his relationship with Solomon recorded in the 
Bible, namely that he supported Solomon’s temple construction with gold and timber 
(1 Kgs 5:6, 8-11; 9:11, 14).21  

The second facet of Hiram’s relationship with Solomon was a partnership in 
prosperous sea trade on the Red Sea and the Mediterranean (1 Kgs 9:26-28; 10:11-
12, 22). This partnership is not attested in Josephus’s works, yet a proper 
understanding of the text, combined with a knowledge of Phoenician trade at the 
time, renders such a partnership both feasible and significant. The partnership is 
feasible given evidence of Phoenicia’s presence and prowess on the Mediterranean 
Sea in the 10th century BC.22 It would have been natural for Solomon to turn to Hiram 
for support in his seafaring endeavors. Once it is recognized that Solomon’s 
partnership with Hiram took place on the Mediterranean (1 Kgs 10:22) as well as the 
Red Sea (9:26-28; 10:11-12), Phoenicia’s pre-existing presence on the Mediterranean 
also makes this partnership significant.23 That Hiram allowed Solomon to join his 

 
20 Bolen, “Date of the Davidic Covenant,” 73.  
21 Cogan, 1 Kings, 232. 
22 Barry J. Beitzel, “Was There a Joint Nautical Venture on the Mediterranean Sea by Tyrian 

Phoenicians and Early Israelites,” Bulletin of the American Schools of Oriental Research 360 (2010): 38–
39; Green and Bright also recognize Phoenicia’s Mediterranean ventures at the time of Hiram (Green, 
“The Reign of King Solomon,” 152; Bright, History of Israel, 191–92, 194). 

23 Many scholars claim Solomon’s seafaring partnership with Hiram took place on the Red Sea alone. 
After all, the port of Ezion-geber is found on the Red Sea (9:26), and the Red Sea provided access to Ophir 
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trading network accentuates both the greatness of Solomon’s kingdom and Hiram’s 
readiness to support Israel. 

Considering Hiram’s local resources as well as his seafaring expertise, many have 
sought to reconstruct the exact dynamic between Hiram and Solomon. Given 
Solomon’s international acclaim, the view of Provan, Long, and Longman is appealing:  

 
The cumulative picture of Solomon that is painted in 1 Kings 5 … is of a king 
who is happy to negotiate with Hiram to a certain extent, but also quite prepared 
to ignore terms that do not suit him. Cooperation is present, but only the kind 
that exists between junior and senior partners, when the former has no ultimate 
ability to resist the latter’s will.24 

 
However, though this perspective respectably attempts to affirm the biblical 

portrayal of Solomon’s greatness, it must be remembered that a great name does not 
require the forced submission of all other nations.25 While God’s promise of peace 
on all sides first demands that enemy nations are either eliminated or brought into 
submission, the true goal is for Israel to fully function as a conduit of God’s blessing 
to those who bless her. 

The international purpose of Israel, along with Hiram’s awareness of the Davidic 
covenant, is the lens through which we can properly understand the nature of the 
Israel-Tyre treaty in Solomon’s day. Perhaps our concern should not be to establish 
either Solomon or Hiram as superior, but rather to understand their relationship as 
mutually beneficial. This mutual benefit entailed a definite commercial dimension. 
Biblical and extrabiblical sources reveal both Hiram and Solomon as kings during a 
golden age of their nations. Working together rather than against one another would 
have been expedient for both.26 Ultimately, however, any commercial pragmatism 
was rooted in the reality that cooperation between these two nations was consistent 
with God’s international design for Israel. Hiram, as prosperous as he was, 
understood that God’s plan was to make Israel great among the nations, and so he 
joyfully utilized his resources for Israel’s good. He fully supported God’s chosen 
means of bringing blessing to all the world, and in so doing partook in that blessing 
himself (Gen 12:3). Solomon likewise welcomed the partnership, thus enabling Israel 
to function as a kingdom of priests. This is most noticeably reflected in the 

 
and its gold (9:28; 10:11). However, 1 Kings 10:22 records that “Solomon had a fleet of ships of Tarshish 
at sea with the fleet of Hiram. Once every three years the fleets of Tarshish used to come bringing gold, 
silver, ivory, apes, and peacocks.” The reference to “ships of Tarshish” is often understood to refer to the 
kinds of ships Solomon used, allowing for the interpretation that the trade mentioned in 1 Kings 9:26-28 
and 10:11-12 is one and the same with that of 10:22 (e.g., Green, “The Reign of Solomon,” 153–53; Bright, 
History of Israel, 191–92, 194). However, Beitzel offers strong support that “Tarshish” refers rather to the 
destination of Solomon’s and Hiram’s fleets, namely a location on the Mediterranean Sea. Therefore, 1 
Kings 10:22 reveals that Solomon took part in Phoenicia’s extensive Mediterranean expeditions. 

24 Provan, Long, and Longman, A Biblical History of Israel, 335. 
25 E.g., Ortiz recognizes that “Solomon built his kingdom not on military achievements but rather 

on diplomatic activity through the ancient Near Eastern policy of treaties and alliances” (“United 
Monarchy,” 232).  

26 Though denying the historicity of the biblical account, Na’aman examines the identity of Hiram I 
and suggests that oral stories were passed down “of his Golden Age and his outstanding accomplishments” 
(Nadav Na’aman, “Hiram of Tyre in the Book of Kings and in the Tyrian Records,” Journal of Near 
Eastern Studies 78, no. 1 [2019]: 85). 
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construction of the temple, for by calling on Hiram to supply him with timber and 
labor, Solomon invited Gentiles into the establishment of God’s dwelling with man.27 

 
Solomon and the Queen of Sheba 
 

Two of the accounts of Solomon’s seafaring partnership with Hiram bracket the 
last sample of his international relations, namely that with the Queen of Sheba (1 Kgs 
10:1-10, 13). This is fitting, since the dynamic between Solomon and this queen is 
perhaps the most explicit display of Israel functioning as a kingdom of priests, 
inviting the nations into the knowledge and worship of Yahweh.  

A consideration of the historical background of this event often leads scholars to 
focus their attention on the commercial motivation of the Queen of Sheba in her trek 
to Jerusalem. While this is not the focus of the biblical narrative, it deserves some 
consideration. The kingdom of Sheba, mentioned in several ancient sources, was in 
ancient Arabia and modern Yemen.28 Extrabiblical discoveries suggest that Sheba 
was at the head of Arabian trade in the time of Solomon, which likely explains how 
the Queen of Sheba got wind of “the fame of Solomon concerning the name of the 
LORD” (1 Kgs 10:1).29 Green points out that “Solomon’s ships plied the Red Sea and 
his caravans penetrated far into Arabia. In his wide commercial outreach he must 
have done business—and simultaneously competed—with the famous Queen of 
Sheba.”30 That trade was the foundation for Solomon’s first contact with Sheba seems 
confirmed by the fact that he acquired gold from Ophir, a region in Arabia which was 
likely close to Sheba.31 Such a connection between Ophir and Sheba would more 
fully explain why the account of Solomon’s dealings with the Queen of Sheba is 
nestled within the discussion of Solomon’s expeditions to Ophir with Hiram (1 Kgs 
9:26-28; 10:11-12). 

That the Queen of Sheba, upon encountering Solomon’s fleets in her own land, 
decided that a trade treaty would be beneficial is consistent with the picture of 
Solomon’s reign being one of peace rather than conflict. Instead of responding to his 
presence in Arabia with hostility, she pursued a mutually beneficial relationship. Yet 
as was the case in Solomon’s treaty with Hiram, any commercial pragmatism was 
rooted in the fact that cooperation between Israel and the nations has always been 
God’s design. 

It is no wonder, then, that the Bible makes no explicit mention of trade as the 
motivation for the queen’s visit, even if it was an element. The author’s goal is to 
show that the Queen of Sheba came to Solomon specifically to hear his wisdom and 
to see his great prosperity (1 Kgs 10:1-7). When she witnessed Solomon’s eminence 

 
27 Peter J. Leithart, 1 & 2 Kings, Brazos Theological Commentary on the Bible (Grand Rapids: 

Brazos, 2006), 52. 
28 Green, “The Reign of Solomon,” 153–54; Lemaire, “The United Monarchy,” 114; Kenneth 

Kitchen, “Sheba and Arabia,” in The Age of Solomon: Scholarship at the Turn of the Millennium, ed. 
Lowell K. Handy, Studies in the History and Culture of the Ancient Near East, vol. 11 (Leiden: Brill, 
1997), 128. 

29 For a detailed proof of Sheba’s involvement in Arabian trade during this time, see Kitchen, “Sheba 
and Arabia,” 134–37. 

30 Green, “The Reign of Solomon,” 154. 
31 Green, 153. In Genesis 10:29, both Sheba and Ophir are mentioned as sons of Joktan; it seems 

reasonable that they are the founding fathers of this region. 
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for herself, her response was not to negotiate a treaty, but rather to declare, “Blessed 
be the LORD your God, who has delighted in you and set you on the throne of Israel! 
Because the LORD loved Israel forever, he has made you king, that you may execute 
justice and righteousness” (10:9). It is upon this backdrop that the queen lavished 
Solomon with 120 talents of gold, spices, and precious stones (10:10), suggesting 
that this gift was not so much the seal of a treaty as it was the queen’s recognition of 
God’s favor upon Solomon.32 Through Solomon’s God-given greatness, the queen of 
a distant nation recognized Yahweh’s great plan for Israel and proved herself to be 
an ally of that plan.33 It is only natural, then, that Solomon also blessed the Queen of 
Sheba with “all that she desired” (10:13), once again fulfilling God’s purpose to bless 
all the families of the earth through Abraham (Gen 12:3). 

From the establishment of his empire through his father to his dealings with Egypt, 
Phoenicia, and Sheba, Solomon’s place on the international stage thus offered great 
promise for the culmination of God’s plan to bless all the nations of the earth through 
Israel. Indeed, nations not subdued by David’s military campaigns were eager not only 
to maintain peaceful relations with Solomon, but also to support the establishment of 
his great kingdom. Solomon seemed equally willing to foster relations with these 
nations, inviting them into the worship of his God and acting as the channel of God’s 
blessing to them. Indeed, something of what God intended for Israel among the nations 
was in operation; peace characterized the international scene, and many kingdoms were 
blessed. Yet as glorious as Solomon’s kingdom was, a fatal flaw in Solomon meant that 
Israel’s priestly role was not ultimately realized under his rule. 
 

Solomon’s International Failure 
 

For all the outstanding potential seen in Solomon’s international relations, those 
familiar with the biblical narrative know that the climactic establishment of Israel as 
God’s kingdom on earth evaded Solomon’s day. A thread of failure, woven 
throughout Solomon’s foreign dealings, began to unravel the tapestry of his success. 
At its most basic level, this failure consisted of disregard for God’s purposes and 
disobedience to God’s commands, disqualifying Solomon from representing God to 
the nations. Therefore, with Solomon’s mediation undermined by his sin, Yahweh 
began to remove his domination. 
 
Solomon’s Flawed Mediation  
 

An early indication that Solomon’s relationship with the nations was not as close 
to the ideal as it seemed is found in Yahweh’s warning to Solomon in 1 Kings 9:1-9. 

 
32 Green relates the magnitude of the queen’s gift, which far exceeds “the amount paid as an annual 

tax by Ammon and Moab to Assyria,” to his conclusion that “one can only surmise that her visit was 
occasioned by a perceived threat to the commercial ties between Sheba and places along the Jordan 
highway and the Via Maris which had fallen under the control of Israel’s King Solomon and Tyre’s King 
Hiram. That being so, the Queen of Sheba’s journey to Israel could very well have been one of the first 
great trade missions in world history” (“The Reign of Solomon,” 154). However, this emphasis on the 
commercial nature of the gift fails to consider the context of 10:10.  

33 Leithart goes so far as to state, “Sheba is no neutral observer. She is a convert, won by Solomon’s 
sapiential evangelism” (1 & 2 Kings, 78). 
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Here Yahweh outlined the dismal consequences Solomon would face should he 
disobey God’s commands and replace Yahweh with the gods of the nations. Instead 
of being a great nation that drew others into relationship with the Lord, Israel would 
be cut off from the promised land. She would “become a proverb and a byword 
among all peoples,” no longer an avenue of God’s blessing but rather an example of 
God’s judgment (9:7-9). The chilling nature of Yahweh’s appearance to Solomon 
here implies that, despite all the glory of Solomon’s kingdom, danger of the 
kingdom’s demise lay close at hand. 

A preliminary confirmation of this danger is presented in the short narrative 
immediately following Yahweh’s warning (1 Kgs 9:10-14). The reader is first 
reminded that “Hiram king of Tyre had supplied Solomon with cedar and cypress 
timber and gold, as much as he desired” (9:11). Yet he then learns that when Solomon 
repaid Hiram with twenty cities in the land of Galilee, Hiram believed his own 
generosity had not been matched. Regarding Solomon’s return, Hiram complained, 
“What kind of cities are these that you have given me, my brother?” (9:13) 

Several aspects of this interaction are concerning. For one, the fact that Solomon 
ceded land allotted to Israel’s twelve tribes demonstrates a disappointing disregard 
of God’s plan for Israel among the nations—a plan that is inextricably tied to the land 
(e.g., 2 Sam 7:10; 1 Kgs 9:7). It seems that Solomon sought to preserve his 
relationship with Hiram in a way inconsistent with Yahweh’s design. What is more, 
Solomon’s lack of concern for God’s land promises cannot be excused as an attempt 
to mediate God’s blessing to the nations. Even if gifting Israel’s land to Tyre had 
been warranted, Solomon still fell short of upholding God’s mediatory purpose for 
Israel, for the gift was viewed as stingy, regardless of whether Solomon intended it 
to be. As Peter Leithart notes, “Instead of causing Yahweh’s name and generosity to 
be praised among the Gentiles, Solomon damages Yahweh’s reputation.”34 Finally, 
the result of Solomon’s dealings with Hiram leaves no doubt that he was moving in 
a dangerous direction. Against the backdrop of what appeared to be a perfectly 
peaceful relationship between Solomon and Hiram, the tension that arises in 1 Kings 
9:10-14 suggests that God’s promised era of ultimate rest remained unfulfilled. By 
pursuing the establishment of his kingdom according to his own wisdom rather than 
according to God’s plan, Solomon faced the ominous rise of tension with the nations 
once again.  

The likelihood of impending danger grows more explicit as Solomon’s disregard 
for God’s purposes in 1 Kings 9 progresses into direct disobedience to God’s 
commands in the following chapters. That disobedience is a key idea in 1 Kings 10 
may come as a surprise to some, for this chapter’s resounding witness to Solomon’s 
glory in the eyes of all the nations cannot be missed. Is not this glory a testimony to 
Yahweh’s blessing on Solomon and establishment of him as his mediator on earth? 
Concerning 1 Kings 7:1-12, Leithart observes, “Yahweh gives Solomon glory, but 
this makes the name of Yahweh glorious among the Gentiles, precisely because it 
makes the name of Solomon glorious.”35 By blessing his anointed king, Yahweh 
displayed his own power and beauty before a watching world and invited them into 
relationship with himself. 1 Kings 10 seems to communicate a similar concept, for 

 
34 Leithart, 1 & 2 Kings, 75.  
35 Leithart, 60. 
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Solomon “excelled all the kings of the earth in riches and wisdom” (10:23). As a 
result, all the earth streamed to him, seeking to hear the wisdom that “God had put in 
his mind” and bringing him gifts (10:24-25).  

Yet 1 Kings 10 is not an unqualified celebration of God’s glory displayed in 
Solomon. When viewed against the backdrop of Deuteronomy 17, Solomon’s 
acquisition of wealth is less a testimony of God’s blessing than it is a demonstration 
of his own disobedience. Deuteronomy 17 is considered the law of the kings, for it 
establishes God’s fundamental desires for his kingly representative. The general 
thrust of this passage is that the king must be a man of the law (Deut 17:18-20), and 
he is given three negative commands to this end. First, “he must not acquire many 
horses for himself or cause the people to return to Egypt in order to acquire many 
horses” (v. 16). Second, “he shall not acquire many wives for himself, lest his heart 
turn away” (v. 17a). Finally, he must not “acquire for himself excessive silver and 
gold” (v. 17b). Therefore, the king was not to pursue prosperity himself. Rather, he 
was to submit himself to this law, recognizing that obedience was the only legitimate 
means of obtaining blessing. Without such obedience, the king could not rightly 
represent Yahweh to the nations, regardless of his prosperity. 

The dark side of 1 Kings 10 is that Solomon fell into a pursuit of prosperity 
without a concern for God’s commands. The lengthy emphasis on Solomon’s 
procurement of gold and silver invites the reader to doubt the king’s attentiveness to 
the law and thus his ability to properly represent God to the nations in his affluence 
(10:14-22, 27). Was not his acquisition of wealth a violation of the third command in 
Deuteronomy 17? The reader’s apprehension is given credibility as he learns of 
Solomon’s direct violation of the first command in Deuteronomy 17. He not only 
acquired chariots, horsemen, and horses, but he also deliberately imported horses 
from Egypt (10:26, 28-29; see Deut 17:16). Despite what could be construed as 
Yahweh’s blessing, Israel’s kingdom was clearly in great peril as its king did not 
keep the commandments God had set before him (1 Kgs 9:6-9). 

Yet Solomon’s disobedience in acquiring much gold and horses was only the 
precursor to his greatest failure. At the center of his international downfall was his 
multiplication of foreign wives.36 1 Kings 11:1-2 offers an unambiguous 
condemnation of this element of Solomon’s international dealings: 

 
Now King Solomon loved many foreign women, along with the daughter of 
Pharaoh: Moabite, Ammonite, Edomite, Sidonian, and Hittite women, from the 
nations concerning which the Lord had said to the people of Israel, ‘You shall 
not enter into marriage with them, neither shall they with you, for surely they 
will turn away you after their gods.’ Solomon clung to these in love. 

 
There are several problems with Solomon’s international marriages. For one, they 
transgressed the second of the three negative commands in Deuteronomy 17, which 
forbade acquiring many wives. At the same time, they blatantly rebelled against 
God’s commands elsewhere to refrain from making marriage alliances with the very 
nations listed in 1 Kings 11:1 (Exod 23:32-33; Deut 7:2-4).37 

 
36 Leithart, 1 & 2 Kings, 81.  
37 Leithart, 82–83.  
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The reason such alliances were condemned is clear. Yes, God purposed Israel to 
have peace with the nations, and some might reason that marriage alliances were a 
means to that end.38 However, within this reasoning lies proof that pursuit of prosperity 
and even peace without concern for God’s commands is unacceptable. Yahweh warned 
that foreign women would turn the heart of the king away from the true God. Marriage 
alliances would thereby thwart that which was to be central to Israel’s peace: mediation 
between God and the nations. Instead of drawing the nations into relationship with 
Yahweh, the king would be drawn into relationship with the nations’ gods, and he 
would bring Israel with him. Therefore, Solomon’s disobedience in this respect was the 
ultimate indictment prohibiting him from leading Israel in its purpose as a kingdom of 
priests. Not only did he disobey Yahweh’s commands, but he did so in an area that 
most blatantly erased his witness among the nations. 

Of course, the explicit condemnation of Solomon’s international marriage 
alliances in 1 Kings 11 is not the first time the biblical author has referred to these 
alliances. The reader will remember the curious repetition of Solomon’s treaty with 
Egypt, which entailed taking Pharaoh’s daughter as a wife (1 Kgs 3:1; 7:8; 9:16, 24; 
11:1). An initial reading of the narrative invites the reader to view these references 
as an emphasis upon the peace Solomon enjoyed—a peace that extended even to one 
of Israel’s most ancient foes. However, 1 Kings 11 casts a shadow over this peace by 
drawing specific attention to Solomon’s marriage to Pharaoh’s daughter. Now it is 
clear that, while the Israel-Egypt treaty did signify unusual rest, it was built upon a 
faulty foundation. The fact that the marriage alliance with Egypt is mentioned in 1 
Kings 3:1, the very first verse to address Solomon’s international relations, 
underlines “the point that Solomon, right at the beginning of his reign, carried with 
him the seeds of his own destruction.”39 For all the potential that Solomon’s unique 
treaty with Egypt carried, it always contained the fatal flaw of disregard for God’s 
law. And since this was true of Solomon’s relationship with Egypt, it is no surprise 
that it is true of his relationships with many other nations as well (1 Kgs 11:1). 

 
Solomon’s Return to International Conflict 
 

Insofar as Solomon interacted with the nations his way rather than according to 
God’s design, his mediation disintegrated and with it his domination. While God’s 
promise to “cut off Israel from the land” and make it “a proverb and a byword among 
all peoples” (1 Kgs 9:6-7) was not fulfilled immediately, Solomon did launch Israel 
down a path of destruction that eventually led to exile. Therefore, even in Solomon’s 
day it became clear that Israel’s conflict with the nations was far from over. This 
reality was implied in Solomon’s tense interaction with Hiram (9:10-14), but it was 
made overt as God raised up Hadad the Edomite and Rezon of Damascus as 
adversaries (11:14, 23). 

 
38 Ortiz writes, “Solomon built his kingdom not on military achievements but rather on diplomatic 

activity through the ancient Near Eastern policy of treaties and alliances, which included marriages (the 
pharaoh’s daughter as well as Moabite, Ammonite, Edomite, Sidonian, and Hittite marriages [1 Kings 
11:1])” (“United Monarchy,” 232). 

39 Provan, Long, and Longman, A Biblical History of Israel, 328. 
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To the reader’s surprise, both these international threats were indirect results of 
the very victory of David documented in 2 Samuel 8. The first unexpectedly emerged 
from David’s defeat of the Edomites (2 Sam 8:13-14). Hadad escaped David’s sword, 
fleeing first to Paran and then to Egypt. While in Egypt, he secured the support of the 
Pharaoh, even marrying the Pharaoh’s sister. Then, upon news of David’s death, 
Hadad returned to his own country. From there, he began harassing the son of the 
man who had killed his kinsmen (1 Kgs 11:14-22, 25). The second international 
adversary mentioned is Rezon of Damascus. His threat to Solomon can also be traced 
back to David’s victories, this time in Aram (2 Sam 8:3-8). The biblical author 
records that Rezon fled from Hadadezer king of Zobah, the very king David defeated 
in his campaign against Aram. While that victory allowed David to expand Israel’s 
territory, it seems that it also allowed Rezon to gain strength in Damascus. 
Eventually, Rezon made himself king and began to do harm to Solomon’s kingdom. 

While originally it seemed that David’s military success would lead to the 
climactic establishment of Israel as a kingdom of priests, Solomon’s disobedience 
brought about a great reversal. His failure to be God’s mediator began to collapse the 
very dominion won by his father. To make matters worse, internal tension also began 
to surface during Solomon’s reign (1 Kgs 11:26-40), leading to the rupture of the 
nation into two kingdoms following Solomon’s death. The author of Kings is careful 
to relate this division directly to the false worship initiated by Solomon (11:31-33). 
With Israel turned against itself and the nations harassing her once more, she was a 
long way not only from the promise of peaceful establishment in the land, but also 
from the fulfillment of her role as the mediator between God and the rest of the world. 

 
Conclusion 

 
With the devastating end of what seemed to be such a promising kingdom, what 

should be made of Solomon’s reign? After all, even David seemed to think that this 
son could usher in the era of international peace and mediation that had long been 
anticipated (2 Chr 22:7-10; 28:6-7). With all the potential reversed, one cannot help 
but wonder what became of Yahweh’s plan for Israel.  

Nestled within the most disappointing chapter in the Solomon narrative, the 
reader finds a hint of potential once more. And unlike the potential of Solomon’s 
kingdom, this potential is founded upon the very faithfulness of Yahweh. As Yahweh 
promised to tear away the kingdom from Solomon and his sons, he declared, 
“However, I will not tear away all the kingdom, but I will give one tribe to your son, 
for the sake of David my servant and for the sake of Jerusalem that I have chosen” (1 
Kgs 11:13). As tragic as Solomon’s failure was, all hope had not been lost. God 
would still preserve his chosen line of kings, and so the arrival of the victorious ruler 
of Judah could still be expected (Gen 49:10). The conclusion of Solomon’s reign, 
then, turns the observer’s eyes toward the future, straining to see when a better king 
would come—a son of David who would perfectly obey Yahweh’s law, never once 
undermining Israel’s role as a kingdom of priests. With Israel’s state of international 
affairs in shambles following the most promising leader of her history, all hope rides 
on this future king. Solomon did not accomplish God’s design for Israel among the 
nations. But one who was yet to come will.  
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INQUIRE FIRST FOR THE WORD OF THE LORD: 
JEHOSHAPHAT, THE MAN OF PSALM 1 

 
Joseph Canfield1 

 
* * * * * 

 
This study demonstrates that the best way to view the life of Jehoshaphat in Kings 
and Chronicles is through the lens of Psalm 1. This approach accounts for every 
event in the king’s life, including his reforms centered around the teaching of the 
Torah, the prosperity of his reign, and his reckless friendship with the house of Ahab. 
The fact that Jehoshaphat succeeds in one aspect of the psalm and fails in another 
ultimately shows that Psalm 1 can only be fulfilled perfectly by the coming Messiah. 
 
Key words: Jehoshaphat, Psalm 1, Word of the Lord, prosperity, the wicked, Ahab 
 

* * * * * 
 

Psalm 1 was written by a king for a king. It speaks of the blessings that come to 
the ruler who does not associate with the wicked but instead loves the law of the Lord. 
Such a ruler will prosper like a strong and green tree, firmly rooted by a river. The 
wicked, however, are like chaff that is blown away. If there was one king who 
followed Psalm 1 by loving the law, it was Jehoshaphat. On the other hand, no one 
ever disobeyed Psalm 1 like him when it came to making friends with the enemies of 
God. A careful examination will show that Jehoshaphat’s reign illustrates Psalm 1 
both positively and negatively, an illustration quite possibly intended by the biblical 
authors. 
 

His Delight Is in the Law of the Lord 
 

The first way Jehoshaphat exemplifies Psalm 1 is in his delight of the law. The 
authors of Scripture emphasize his love for the law more than any other king. They 
show this in three ways. First, his most significant achievement was teaching the law 
throughout Judah. Second, when faced with a difficulty, he always insisted on hearing 
a prophetic word. His most common catchphrase was “inquire first for the word of 

 
1 Joseph Canfield graduated in May 2024 with a degree in Biblical Studies, with an emphasis in 

Biblical Languages. He may be contacted at canfieldjc@masters.edu. 
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the LORD” (1 Kgs 22:5-7, 2 Kgs 3:11; 2 Chr 18:4). Finally, in his darkest hour, he 
prayed Scripture back to God. 
 
The Budding Jehoshaphat 
 

Before addressing Jehoshaphat’s time as king, two events in his early years 
caused him to grow in his love for the law. The first event occurred when Jehoshaphat 
was about twelve years old.2 Interrupting the peace of those times, Zerah the Cushite 
brought an army to attack Jehoshaphat’s father, King Asa (2 Chr 14:9-15). The king, 
though his army was roughly half the size, went out to meet Zerah on the battlefield. 
Asa was outmatched, yet he cried to the Lord and was given a resounding victory. He 
pursued the Cushites to Gerar and took much spoil. 

Soon after returning from the excursion, the prophet Azariah met Asa and told 
him to continue seeking the Lord (2 Chr 15:1-7). Responding with zeal, Asa 
immediately called all Judah to himself, and they made an oath: Anyone who did not 
seek the Lord would be put to death (2 Chr 15:8-15). While this might sound harsh, 
the people rejoiced over the oath because they sought the Lord with “their whole 
desire” (2 Chr 15:15).  

Jehoshaphat also took the oath, and he honored it throughout his life. Three 
separate groups summarized Jehoshaphat as a man who inquired of the Lord: the 
Chronicler, the prophet Jehu, and even the men who buried Jehoshaphat’s grandson, 
years after Jehoshaphat himself had died (2 Chr 17:4; 19:3; 22:9). 

The second event that shaped Jehoshaphat’s youthful reverence for the law 
occurred one year after the war with Zerah.3 It started when Baasha, the king of Israel, 
blockaded Judah so that “no one could come in or out” (2 Chr 16:1-3). Even though 
Asa had trusted God to help him defeat Zerah, he did not seek the Lord, but instead, 
he sought help from Aram. He invoked the covenant that he had with a human king, 
forgetting his covenant with the Lord from a year earlier. Moreover, he took silver 
and gold from the temple to bribe the king of Aram, plunder that was probably gained 
in his divinely given victory over Zerah. 

From a human perspective, Asa’s plan worked out. The Arameans came to his 
aid and attacked the northern front of Israel, forcing Baasha to withdraw from Judah 
(2 Chr 16:4-6). However, God was not pleased. While Asa was working on 
refortifying his border with Israel, he was met by Hanani the seer (2 Chr 16:7-10). 
Hanani told Asa that he had acted foolishly by not relying on the Lord as he had once 
done, and he prophesied that Asa would have continual wars. Asa was enraged. 
Previously, the word of the prophets filled him with zeal, but he took a different tone 
when that word called out his sin. The king put Hanani in prison and restrained him 
in stocks. 

Jehoshaphat learned from his father. When he was later rebuked by the prophets, 
he responded not with anger but repentance. Jehoshaphat’s life exemplified the 

 
2 Jehoshaphat was thirty-five when he began to rule in 872. The battle with Zerah took place twenty-

three years earlier in 895, making Jehoshaphat twelve at the time. Edwin Thiele, The Mysterious Numbers 
of the Hebrew Kings, 3rd ed. (Grand Rapids: Kregel, 1994), 84, 96. 

3 Second Chronicles 16:1 seems to indicate that the war with Baasha took place near the end of Asa’s 
reign. But this is not what the Chronicler intended. For an explanation, see Thiele, Mysterious Numbers, 84. 
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principle that delighting in God’s law does not mean simply enjoying it when it is 
pleasant but accepting it when it humbles and corrects. 
 
Jehoshaphat’s Torah Teaching 
 

There is no doubt Jehoshaphat was disturbed by his father’s hard heart at the end 
of his reign. Thus, he began his first year as sole ruler by initiating the Torah project. 
He taught the Law across the land of Judah in the most extensive educational 
movement of his nation’s history. He sent five officials, nine Levites, and two priests 
to teach in the cities of Judah (2 Chr 17:7). 

His officials were sent out with a physical copy of the Law (2 Chr 17:9). This is 
notable since the actual scroll of the Torah is rarely mentioned in Kings and 
Chronicles. In fact, by the time of Josiah, the Book of the Law had been gathering 
dust in a corner in the temple and was only found because Josiah ordered that the 
temple be repaired (2 Chr 34:17). But Jehoshaphat had great reverence for the Word, 
and he sent the Book all across Judah. One might wonder if Jehoshaphat wrote this 
copy himself in obedience to Deuteronomy 17:18-20. 

Jehoshaphat may have been inspired to teach the Law after reading passages like 
these: “Fix these words of mine in your hearts and minds,” and “Teach them to your 
children” (Deut 11:18-19). His teaching campaign foreshadows the future ministry of the 
Messiah, who would also send delegates to teach in the cities of Israel (Matt 10:5-7).4 
 
Jehoshaphat’s Judicial Reform 
 

These initial years were Jehoshaphat’s golden years, since he not only obeyed 
the positive command of Psalm 1 by delighting in the Law, but he also obeyed the 
negative command by separating from the wicked. The Chronicler states, “The LORD 
was with Jehoshaphat, because he … sought the God of his father and walked in his 
commandments, and not according to the practices of Israel” (2 Chr 17:3-4). 

Gradually, however, Jehoshaphat began to reverse his anti-Israel position.5 By 
about the sixth year of his reign, he made his greatest mistake as king: creating a 
marriage alliance with Ahab (2 Chr 18:1). Now Jehoshaphat had made God’s 
enemies part of his family. This, in turn, resulted in the people of Judah embracing 
Israel and adopting their sinful practices. 

It was not until a decade after the marriage alliance that Jehoshaphat recognized 
his sin, after being rebuked by the prophet Jehu. He also saw the spiritual decline of 
his people and revived his old teaching campaign (2 Chr 19:4). This time, however, 
Jehoshaphat was not only concerned with teaching the Law, but with the application 
of the Law in his kingdom.6 Thus, he made it his mission to restore the justice system 

 
4 Raymond B. Dillard, 2 Chronicles, Word Biblical Commentary (Waco, TX: Word, 1985), 136. 
5 Gary N. Knoppers, “Reform and Regression: The Chronicler’s Presentation of Jehoshaphat,” 

Bíblica 72, no 4 (1991): 510. 
6 Japhet observed that Jehoshaphat’s second reform was focused on obedience to the word. The king 

told his judges over and over: “Consider what you do,” “Thus you shall do,” “[do] courageously” (19:6-
11). Sara Japhet, I and II Chronicles, (Louisville: Westminster John Knox, 1993), 779.  
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in Judah. As he went out among the people, he set up judges in every city, and he 
created a supreme court in Jerusalem to decide disputed cases (2 Chr 19:4-11).7 

A big reason for the judicial reform was that Jehoshaphat wanted his country to 
be a place where those who sought the Lord could prosper. He warned his judges, 
“Be careful what you do, for there is no injustice with the LORD our God, nor 
partiality or taking bribes” (19:7). 

This attitude is completely different from the corrupt justice in the northern 
kingdom. A few years before Jehoshaphat gave this speech to his officials, Jezebel 
gave letters to her officials ordering them to falsely condemn Naboth and his sons (1 
Kgs 21:8-14). By establishing a justice system, Jehoshaphat was obedient to the law 
in Deuteronomy 16:18-20 and 17:8-13. He was the only king recorded to have obeyed 
this command, foreshadowing the Messiah who would appoint his own judges over 
Israel (Matt 19:28). 
 
Jehoshaphat’s Five Prophetic Encounters 

 
Jehoshaphat’s delight in the word of God stands out in the way that he treats the 

prophets. In his realm, they were held in high honor. Jehoshaphat said, “Believe in the 
LORD your God, and you will be established; believe his prophets, and you will 
succeed” (2 Chr 20:20). This attitude contrasts with Ahab in the north. In Israel, if one 
wanted to hear from a true prophet, they were either dead, in prison, or forced to hide 
in caves (1 Kgs 18:4). On the other hand, Jehoshaphat was acquainted with more good 
prophets than almost any other king. 

The Bible records five prophetic encounters during his reign. In order to illustrate 
Jehoshaphat’s good relationship with the Lord’s spokesmen, it will help to look at 
each encounter in detail. The first encounter came just before the battle of Ramoth-
Gilead. In his nineteenth year, Jehoshaphat foolishly went to visit his friend Ahab to 
help him fight the Arameans (2 Chr 18:2-3). Despite this poor decision, Jehoshaphat 
did one thing right by insisting that they seek the Lord first (2 Chr 18:4). The fact that 
inquiring for the word of the Lord was at the forefront of his mind recalls the Psalm 
1 man who meditates on the law day and night. 

Ahab, for his part, agreed that this was a good idea and brought together 400 
prophets to tell him whether or not to attack Ramoth-Gilead. However, they all 
flattered Ahab with an agreeable prophecy: “Go up and triumph” (2 Chr 18:11).8 
Though all the prophets agreed that Ahab would have victory, Jehoshaphat 
discerned there was a “lying spirit” in their mouths (1 Kgs 22:22). So he asked 
Ahab, “Is there not here another prophet of the LORD of whom we may inquire?” 
(1 Kgs 22:7). According to Deuteronomy 18:15-22, the people were expected to 
discern between true and false prophets. So the king was doing well to question the 
reliability of these pretenders. 

 
7 Knoppers points out that Jehoshaphat went out personally to every city in Judah. Knoppers, 

“Reform and Regression,” 515. This kind of direct ministry from the king is how Jehoshaphat gained such 
admiration from his subjects. In this way, he foreshadows the Messiah who was a traveling teacher. 

8 The word for triumph is the same word used in Psalm 1 for the righteous man who “prospers” ( צלח) 
in all that he does. Yet Ahab was a wicked man and could not prosper in the end. 
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In response to Jehoshaphat, Ahab admitted that there was one prophet left: 
“There is yet one man by whom we may inquire of the LORD, Micaiah the son of 
Imlah; but I hate him, for he never prophesies good concerning me, but always evil” 
(2 Chr 18:7). Thus, Micaiah was introduced, and he was clearly a true prophet. Like 
Elijah, he was the lone representative of the Lord against 400 hostile prophets. He 
was willing to say only what God said, no matter the consequences.  

Ahab’s attitude toward Micaiah reveals much. Ahab said he hated him, which is 
interesting since Micaiah was just the messenger and not the one actually bringing 
harm to Ahab. On the contrary, the Lord was. As Micaiah says later, “The LORD has 
declared disaster concerning you” (2 Chr 18:22). Therefore, Ahab’s real hatred was 
directed toward God. In contrast, Jehoshaphat revered God’s messengers, and he 
rebuked Ahab, saying, “Let not the king say so” (2 Chr 18:7). 

Since Jehoshaphat insisted on hearing Micaiah, Ahab grudgingly sent for him. 
But after Micaiah was presented, Jehoshaphat’s discernment faltered. Even after 
Micaiah explained that the 400 prophets were liars meant to entice Ahab to die in 
battle, Jehoshaphat still joined the Israelite king on his doomed venture. He also stood 
idly by while Ahab threw Micaiah in prison. This is strange, since at first Jehoshaphat 
said some good things. His role in the story is summarized well by Pratt: “On the one 
hand, Jehoshaphat seems pious and devoted to the Lord. On the other hand, he 
appears foolish and is rebuked for his folly.”9 

Yet how one responds to rebuke reflects one’s spiritual maturity, and this is 
tested in the next prophetic encounter. When Jehoshaphat returned to Jerusalem from 
the disastrous battle he was met by Jehu, the son of Hanani. Jehu fiercely questioned 
Jehoshaphat: “Should you help the wicked and love those who hate the LORD?” (2 
Chr 19:2).10 Jehu’s question is rhetorical, but the perfect answer comes from Psalm 
1:1: “Blessed is the man who walks not in the counsel of the wicked.” Because of 
Jehoshaphat’s disloyalty, Jehu foretold that wrath was coming against him from God. 

At this moment, Jehoshaphat and Jehu were reenacting a similar scene that 
played out with their fathers over forty years ago. But whereas Asa responded with 
anger and imprisoned Hanani, Jehoshaphat repented at the words of Hanani’s son by 
appointing judges and returning the people to the Lord. Jehoshaphat even seems to 
have meditated on Jehu’s words, since he repeated them to the judges. For instance, 
Jehu gave honor to Jehoshaphat by noting that “some good was found” in him (2 Chr 
19:3). Later, Jehoshaphat charged his officials, “Deal courageously, and may the 
LORD be with the upright [lit. the good]” (2 Chr 19:11). Jehu also said that wrath has 
come upon Jehoshaphat for his disobedience (2 Chr 19:2). Jehoshaphat later told the 
judges to exercise the fear of God, that “wrath may not come upon” them (2 Chr 
19:10). Thus, the king responded to rebuke and was able to pass on what the Lord 
taught him. 

Jehoshaphat’s third encounter with a prophet came soon after his meeting with 
Jehu. The context for this encounter was that a coalition of nations from the east had 

 
9 Richard L. Pratt, 1 & 2 Chronicles: A Mentor Commentary (Great Britain: Christian Focus, 2006), 

446–47. 
10 Knoppers notes that Jehu’s rebuke employs the same formulaic language used in the Amarna letter, 

“Why do you love the 'Apiru and hate the governors?” It is meant to question Jehoshaphat’s loyalty to his 
Lord. He cannot serve God and at the same time help the wicked. Knoppers, “Reform and Regression,” 513. 
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suddenly attacked Judah (2 Chr 20:1-2). Perhaps the Lord sent them as a test for the 
Judahite king to show his loyalty to God. If so, it is evident from the Chronicler’s 
joyful narration of the events that Jehoshaphat passed the test. When the king was 
told that a “great multitude” was coming against him, he was afraid; but his first 
thought, as usual, was to seek the Lord. In front of all the people of Judah he prayed 
to God, “We do not know what to do, but our eyes are on you” (2 Chr 20:12). 
Jehoshaphat was yearning for the Lord to speak to him and give him a command, like 
the tree in Psalm 1 that needs water. 

The Lord answered his prayer by sending “Jahaziel … a Levite of the sons of 
Asaph” (2 Chr 20:14). Jahaziel gave Jehoshaphat the location of the invaders and told 
him to go down against them. However, his orders for the battle were unconventional. 
The people were to do no fighting but only see the salvation of the Lord. In this way 
Jahaziel alluded to the speech that Moses gave when Israel was surrounded by 
Pharaoh’s army on the one side and the Red Sea on the other (Exod 14:10-14). A 
similar miraculous deliverance was about to transpire. 

Jehoshaphat’s response to Jahaziel reveals his delight in the word of God. He 
immediately believed the prophet and worshipped the Lord by bowing down. And 
his faith was contagious, as it resulted in all Judah falling to the ground as well (2 
Chr 20:18). This must have been a sight to behold—all Judah laying prostrate before 
the temple. The next day their invaders would assume the same position, as they 
would all fall to the ground dead (20:24). 

Jehoshaphat, however, did not know how the Lord would provide. Even so, he and 
his army rose early in the morning to meet their attackers. On their way, he stood before 
his people and exhorted them, “Believe in the LORD your God, and you will be 
established; believe his prophets, and you will succeed” (2 Chr 20:20).11 The promise 
that one will be established and prosperous if he believes in the word of God is the exact 
message of Psalm 1:3. 

Jehoshaphat then became an example to the people of what genuine faith looks 
like. He proceeded as if the Lord had already given victory and appointed men who 
were to go in front of his army singing of God’s steadfast love.12 As soon as Judah 
began to sing, the Lord set an ambush for the ambushers. The three nations were thrown 
into confusion and destroyed each other. All that was left of the “great multitude” were 
“great numbers [of] goods, clothing, and precious things” (2 Chr 20:25). 

Jehoshaphat’s last encounter with a prophet in the book of Chronicles came 
directly after his momentous victory against the Transjordanian coalition. But after 
such a high point, Jehoshaphat ended up not quite attaining to the man of Psalm 1. 
He joined with the short-lived Ahaziah in building ships to get gold from Ophir.13 

 
11 Jehoshaphat “stands” before the assembly twice in this chapter. He is like the man in Psalm 1:5 

who “stand[s] in the congregation of the righteous.” 
12 Timothy Yap observes that in former times, the ark of the covenant usually went before the army. 

“However, on this occasion,” he states, “the singing of the temple musicians has replaced the blowing of 
the trumpet and the presence of the ark.” Timothy Yap, “What Do Temple Musicians Have to Do with 
Warfare and Prophecy?: Reading 1 Chronicles 25:1-7 in Light of the Jehoshaphat Narrative,” Restoration 
Quarterly 65, no. 4 (2023): 229. Psalm 22:3 says something similar: “Yet you are holy, enthroned on the 
praises of Israel.” 

13 The text says he “joined with Ahaziah king of Israel, who acted wickedly.” This again reminds us 
of the first verse of Psalm 1: “Blessed is the man who walks not in the counsel of the wicked.” 
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This was particularly foolish since Jehoshaphat had been warned already not to 
associate with the wicked. It was also foolish because of how much wealth 
Jehoshaphat had just obtained. There was no need for this venture.14 Therefore, 
Eliezer prophesied against Jehoshaphat that the Lord would destroy the ships. 

The author of Kings seems to contradict this account by saying that Jehoshaphat 
actually refused to partner with Ahaziah (1 Kgs 22:48-49). However, when the 
accounts are read together we realize that Jehoshaphat had made a contract with 
Ahaziah but broke it after being reproved by Eliezar. Thus, even though Jehoshaphat 
continued to show his unfortunate mix of “fidelity and infidelity,” he at least 
responded positively to rebuke.15 

Finally, 2 Kings 3 records Jehoshaphat’s encounter with Elisha. Here, 
Jehoshaphat is seen returning once again to his vomitous relationship with the house 
of Ahab. Perhaps Jehoshaphat can be afforded some grace, however, since Joram was 
not as wicked as the rest of the Omride kings. Jehoshaphat may have been persuaded 
to help Joram after learning that he “put away the pillar of Baal that his father made” 
(2 Kgs 3:2). Jehoshaphat went with Joram and the king of Edom to subdue the 
rebellious Moab. They approached from the south, since a northern approach could 
mean war with Aram and the Ammonites. After a seven-day march through the 
desert, the men were in dire need of water. 

Joram, with his characteristic defeatism, said that all was lost, and that the Lord 
called the three kings together to die of thirst.16 But Jehoshaphat, with his 
characteristic delight in the word, insisted for the third time in the book of Kings: “Is 
there no prophet of the LORD here, through whom we may inquire of the LORD?” (2 
Kgs 3:11; cf. 1 Kgs 22:5, 7). 

It just so happened that Elisha was nearby, and as soon as Jehoshaphat heard his 
name, he instantly recognized him, saying, “The word of the LORD is with him” (2 
Kgs 3:12). But even more amazing is that Elisha knew Jehoshaphat. When the kings 
met with Elisha, the prophet told Joram, “As the LORD of hosts lives, before whom I 
stand, were it not that I have regard for Jehoshaphat the king of Judah, I would neither 
look at you nor see you” (2 Kgs 3:14). The fact that Elisha has regard for Jehoshaphat 
and at the same time has complete disdain for Joram strongly echoes Psalm 1:6: “For 
the LORD knows the way of the righteous, but the way of the wicked will perish.” 
 
Jehoshaphat Prays the Scripture 
 

Jehoshaphat’s prayer has been alluded to already, but it is fitting to give a fuller 
discussion of it, since it clearly manifests his love of the law. The king began by 
standing on the temple court and praying the prayers of his forefathers, David and 
Solomon (2 Chr 20:5). Jehoshaphat understood that they were prophets in their own 
right, and that their speeches were inspired. First, he quoted David, who after offering 
many costly materials for the building of the temple praised God for his great power 
and “rule over all” (1 Chr 29:12). Jehoshaphat added to this that God is the ruler of 
every kingdom, including the nations currently on their way to attack. He knew that 

 
14 Knoppers, “Reform and Regression,” 520. 
15 Pratt, 1 & 2 Chronicles, 480. 
16 This is reminiscent of the Israelites complaining about thirst shortly after the Exodus (Exod 17:3). 
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God was able to defeat these enemies if he willed. The king also quoted Solomon, 
who at the dedication of the temple petitioned God to hear the prayer of Israel when 
their enemies besieged them at the gates (2 Chr 6:28). God answered Solomon with 
fire from heaven and said, “My eyes will be open and my ears attentive to the prayer 
that is made in this place” (2 Chr 7:15). Now Jehoshaphat was asking God to fulfill 
that promise. 

Jehoshaphat then displayed his knowledge of biblical history. He stated that God 
drove the former inhabitants out of Canaan in order to give it to Abraham’s 
descendants. Since God gave Judah the land, should he not keep them in it? The 
reference to Abraham is very persuasive. Jehoshaphat called him God’s friend, 
perhaps thinking of Genesis 18 where the Lord made Abraham his confidant, taking 
counsel with him before destroying Sodom. Jehoshaphat prayed for salvation based 
on God’s steadfast love toward Abraham.  

Finally, the king of Judah recounted the most relevant history from 
Deuteronomy, namely, that God commanded the Israelites not to attack their brothers 
Ammon, Moab and Edom, but to go around them (Deut 2:1-23). God was gracious 
to spare these nations, since he had given them their land as a possession. But now 
they were trying to dispossess Judah. Jehoshaphat knew that this was an injustice, 
and he had told his own judges that “there is no injustice with the LORD our God” (2 
Chr 19:7). Thus he called on God to vindicate himself. 
 

In All That He Does He Prospers 
 

It has been shown above that Jehoshaphat is the picture of Psalm 1 because of 
his delight in the law of the Lord. Jehoshaphat’s devotion resulted in great blessing, 
just as Psalm 1:3 promised to the faithful king: “He is like a tree planted by streams 
of water that yields its fruit in its season, and its leaf does not wither. In all that he 
does he prospers.” 
 
Accomplishments 
 

Jehoshaphat fits the Psalm 1 description, as the Chronicler mentions twice that 
he had “great riches and honor” just like Solomon before him (2 Chr 17:5; 18:1). His 
tribute included silver and gifts from the Philistines, as well as 7,700 rams and 7,700 
lambs from the Arabs. By giving this tribute in multiples of seven, the peoples likely 
intended to bring additional honor to the king. 

As for his military success, Jehoshaphat had “the largest number recorded for 
Judah’s army,” with 1,160,000 men.17 It seems the only way to challenge Judah was 
with a coalition of all the countries east of the Dead Sea. However, Jehoshaphat did 
not need to utilize his army, since the Lord put the fear of him into all the surrounding 
countries (2 Chr 17:10). Jehoshaphat was also blessed with good health and strength 
into his old age. At sixty, he was still going to battle.18 

 
17 Pratt, 1 & 2 Chronicles, 446. 
18 Citing 1 Kings 22:45, Japhet describes Jehoshaphat as a “keen and active fighter.” Japhet, I & II 

Chronicles, 787. 
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Another unique aspect of Jehoshaphat’s blessing is the admiration that he 
enjoyed from his subjects. First, the people of Judah willingly gave tribute to their 
king. They clearly had great faith in what he was doing for the nation (2 Chr 17:5). 
Second, they followed his lead in everything.19 When Jehoshaphat sought the Lord, 
all of Judah sought the Lord (2 Chr 20:3-4). When he stood before the Lord to pray, 
so did the people (2 Chr 20:5-13). When he bowed down to worship, they fell down 
(2 Chr 20:18). 

 
Comparison with Ahab 
 

Jehoshaphat’s blessed state sharply contrasts with Ahab who is like “chaff that 
the wind drives away” (Ps 1:4). This is most evident in the battle of Ramoth-Gilead. 
The first thing to note is that the narrative in 1 Kings 22 honors Jehoshaphat by using 
his name thirteen times, in contrast with Ahab who is dishonored by having his name 
given only once. 

Second, Ahab is portrayed as cowardly, going into battle without his royal robes 
in order that Jehoshaphat would be targeted instead of him. Ironically, this only 
resulted in Jehoshaphat being honored as the real king. 

The third way in which Jehoshaphat clearly prospered is that he was given divine 
help in his chariot. He was surrounded by enemies but when he cried out, he was 
delivered. This kind of salvation would be a hallmark of the future messianic king 
(Ps 118:5-7). On the other hand, Ahab was slain by a “random” arrow. The 
implication, of course, is that God guided its trajectory right through his scale armor. 

Finally, while Ahab dies disgracefully and his blood is licked up by the dogs, 
Jehoshaphat goes home in peace. Peace was a common theme of Jehoshaphat’s reign. 
When he defeated the Transjordanian coalition, the text says that “the realm of 
Jehoshaphat was quiet, for his God gave him rest all around” (2 Chr 20:30). 

 
Spoils of War 
 

The outcome of the “battle” with the enemies across the Jordan is what most 
clearly demonstrated Jehoshaphat’s blessedness. It is perhaps the greatest victory of 
an ancient king. Pratt writes: 

 
The Chronicler recorded a number of battles in which the people of God were 
victorious. Yet at no other place did he depict the defeat of Israel’s enemies in 
such categorical terms. Not only did Judah’s army have nothing to do with the 
battle; the entire opposing force was destroyed. Moreover … the plunder of this 
battle is greater than any other battle in Chronicles.20 

 
The people of Judah spent three days gathering the spoils, and on the fourth day they 
assembled in the Valley of Blessing. Jehoshaphat and the people had been blessed by 
God, so they worshiped him in turn. 
 

 
19 Pratt, 1 & 2 Chronicles, 467. 
20 Pratt, 477–78. 
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Water in the Wilderness 
 

One final aspect of Jehoshaphat’s prosperity is seen in the Lord’s miraculous 
provision of water in the wilderness (2 Kgs 3). An important piece of background to 
this story is the frequency of drought in the northern kingdom. In the middle of 
Ahab’s reign, Elijah prophesied the famous three-year drought. In one telling scene, 
Ahab in desperation went out searching for green grass just to keep his animals alive 
(1 Kgs 18:5-6). Likewise, in the time of Ahab’s son Joram, the nation of Israel 
suffered through a devastating famine that lasted seven years (2 Kgs 8:1). 

Yet, similar to the man in Psalm 1, Jehoshaphat was like a tree, planted by 
streams of water. Only because he was present in the campaign against Moab did the 
Lord provide water. Additionally, this was a two-fold blessing, since it not only gave 
life to the soldiers, but it also caused the Moabites to mistake the water for blood (2 
Kgs 3:22). The enemy then came forth to attack and were defeated. 
 

Dissonance: Jehoshaphat Walked in the Counsel of the Wicked 
 

Even though Jehoshaphat is given high marks by the biblical authors, their 
praises end with the unfortunate reality that Jehoshaphat associated with the wicked. 
In the summary of Jehoshaphat in 1 Kings 22, the author says that he did what was 
right in the eyes of the Lord, but then ominously adds, “Jehoshaphat also made peace 
with the king of Israel” (1 Kgs 22:43-44). Additionally, the Chronicler, after giving 
19 verses of praise in 2 Chronicles 17, opens the next chapter with this negative 
statement: “Even though Jehoshaphat had great riches and honor, he made a marriage 
alliance with Ahab” (2 Chr 18:1, author’s translation).21 Finally, the Chronicler ends 
the triumphant chapter 20 with the inclusion of Jehoshaphat’s wicked alliance with 
Ahaziah. He did not want the reader to get the impression that Jehoshaphat was 
without sin. 

Jehoshaphat’s friendship with the wicked is best illustrated in the battle of 
Ramoth-Gilead. It is interesting that the account begins with Ahab “inciting” 
Jehoshaphat to go with him, sacrificing animals on his behalf (2 Chr 18:2). This kind 
of coaxing is serpentine and is similar to the “lying spirit” that would cause Ahab 
himself to go to battle. The Chronicler clearly implies that Jehoshaphat should have 
recognized the warning signs. 

Yet Jehoshaphat sinned willingly. The biblical authors repeat three times 
Jehoshaphat’s tragic declaration to Ahab and later Ahab’s son: “I am as you are, and 
my people as your people; we will join you in the war” (1 Kgs 22:4; 2 Kgs 3:7; 2 Chr 
18:3). This statement is shocking, for it conveys a devotion to Ahab and his house 
that is seldom seen elsewhere, except by Ruth to Naomi (Ruth 1:16). 

Jehoshaphat is also seen taking counsel with Ahab, a direct violation of Psalm 1. 
In his dealings with Ahab there is an important back-and-forth discussion.22 

 
21 The Chronicler likely intends a concessive clause (“even though”) at the beginning of this verse. 

This makes the alliance more tragic since Jehoshaphat already had riches and honor and would not have 
benefitted from it. J. A. Thompson, 1, 2 Chronicles, New American Commentary (Nashville: Broadman 
& Holman, 1994), 284. 

22 Jehoshaphat has a similar back-and-forth discussion with Joram (2 Kgs 3:7-8). 
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Ahab “Will you go with me?” (2 Chr 18:3) 

Jehoshaphat “Inquire first for the word of the LORD” (2 Chr 18:4) 

Ahab “There is … Micaiah the son of Imlah; but I hate him, for he 
never prophesies good concerning me, but always evil” (2 Chr 
18:7) 

Jehoshaphat “Let not the king say so” (2 Chr 18:7) 

Ahab “Did I not tell you that he would not prophesy good 
concerning me?” (2 Chr 18:16) 

 
It is true that Jehoshaphat gives good counsel, but that does not change the fact he 
should not be there to begin with. His alliance with Ahab was manifestly sinful. 

Finally, Jehoshaphat sits on a throne with Ahab (2 Chr 18:9). This is perhaps an 
intentional allusion to Psalm 1, for Jehoshaphat is literally sitting in the seat of 
scoffers. And while he sits, he is watching the false prophets mock the true God with 
their antics. 

Jehu had asked a good question: why was Jehoshaphat associating with the 
wicked and those who hate the Lord (2 Chr 19:2)? Perhaps it was because 
Jehoshaphat wanted a return to the days of Solomon with a united Israel. Perhaps he 
coveted the peace and prosperity that would come with an alliance, forgetting that it 
is the Lord who prospers the righteous. Whatever the reason, there would be dire 
consequences. 

 
The Way of the Wicked Will Perish 

 
Since Jehoshaphat entangled himself with the wicked, he was also caught up in 

their punishment. Thompson writes, “Jehoshaphat never seemed to realize how 
dangerous it was to say, ‘I am as you are, and my people as your people.’”23 Because 
of his sin, these words would become a prophecy. All three of his joint ventures 
failed: the ships were wrecked at Ezion-Geber, and the two battles against Aram and 
Moab went awry. The result of each battle was that “wrath” came out against all those 
who were involved (2 Chr 19:2; 2 Kgs 3:27). Another consequence is that 
Jehoshaphat lived a relatively short life, dying at the age of 60. 

But the most tragic consequences came after his death, and they all stemmed 
from Jehoshaphat’s first sin: his marriage alliance with Ahab. For context, we must 
understand that Ahab began to lead Israel in the worship of Baal because he was 
swayed by his wicked wife Jezebel (1 Kgs 16:30-33).24 Her father was the king of 

 
23 Thompson, 1, 2 Chronicles, 283. 
24 Apart from Ahaziah, all of Jehoram's sons were taken in a raid by the Philistines and the Arabs. 

Tragically, these were the same nations who had given tribute to Jehoshaphat years earlier. 
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Sidon, so she was raised in the Baal cult and brought it with her to Israel. Through 
the marriage of Ahab and Jezebel came Athaliah, who took after her mother in her 
desire for power, violence and idolatry. This is the woman whom Jehoshaphat 
unwittingly chose to be his son Jehoram’s bride. 

Athaliah wanted to make Judah just as wicked as Israel, but she had to wait until 
Jehoshaphat died. Once that happened, she influenced Jehoram to consolidate his 
power and kill all six of his brothers (2 Chr 21:4). The brothers had been given some 
authority in Judah, but with their death, the land would given over to idolatry. At this 
point, the line of David was hanging by a thread. Or, one could say its leaf was 
withering (Ps 1:3). 

But the worst was yet to come. The Lord punished Jehoram by striking him with 
a deadly disease as well as causing the death or capture of all his sons (2 Chr 21:17). 
Suddenly Athaliah became the sole ruler of Judah, and as an extra measure, she killed 
the rest of the royal family (2 Chr 22:10). So for three generations David’s heirs were 
massacred. All of this came about as a result of Jehoshaphat’s relationship with the 
northern kingdom. Had he known this would happen, he never would have done 
something so foolish as making friends with the wicked. 
 

Conclusion 
 

The similarities between the reign of Jehoshaphat and Psalm 1 are striking and 
compelling, as summarized in the chart below. 
 

Psalm 1 Potential Allusions in Kings and Chronicles 

Walks not in the 
counsel of the 
wicked (1) 

“Should you help the wicked?” (2 Chr 19:2) 
“Jehoshaphat … joined with Ahaziah … who acted 
wickedly” (2 Chr 20:35) 

Nor sits in the seat 
of scoffers (1) 

The king of Israel and Jehoshaphat king of Judah were 
sitting on their thrones (1 Kgs 22:10) 

His delight is in the 
Law of the LORD (2) 

And they taught in Judah, having the Book of the 
Law of the LORD with them (2 Chr 17:9) 

He is like a tree 
planted by streams 
of water (3) 

Behold, water came from the direction of Edom (2 
Kgs 3:20) 
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His leaf does not 
wither (3) 

When Jehoram had ascended the throne of his father 
… he killed all his brothers with the sword.… Yet the 
LORD was not willing to destroy the house of David (2 
Chr 21:4-7) 

In all that he does 
he prospers (3) 

[Jehoshaphat] had great riches and honor (2 Chr 17:5) 

The wicked will 
not stand in the 
judgment (5) 

When Judah came … they looked toward the horde, 
and behold, there were dead bodies lying on the 
ground; none had escaped (2 Chr 20:24) 

The LORD knows 
the way of the 
righteous (6) 

I have regard for Jehoshaphat the king of Judah (2 
Kgs 3:14) 

But the way of 
the wicked will 
perish (6) 

“For the whole house of Ahab shall perish” (2 Kgs 9:8) 

 
It has been shown that Jehoshaphat is a model of Psalm 1. The word of the Lord 

was like his daily bread. If Jehoshaphat ever opened his mouth, it was because he was 
asking for a “prophet of the Lord” who could speak the truth. When they rebuked 
him, he was humble; when they promised victory, he believed God’s word. His first 
act as king was to teach the word to his people, knowing that this was his greatest 
chance for revival. He was also a reciter of Scripture. In his famous prayer, he held 
God to his promise to answer those who cry out toward the temple. Because of this, 
God blessed him. He had “great riches and honor,” he fielded the largest army Judah 
had ever seen, and he did not even need to lift a finger in the battle in the wilderness. 

Unfortunately, while Jehoshaphat succeeded in one half of Psalm 1, he disobeyed 
the other half by walking in the counsel of the wicked. Frustration grips the reader as 
Jehoshaphat makes a marriage alliance with Ahab and says to the kings of Israel, “I 
am as you are.” 

This is a great paradox. How could Jehoshaphat be a perfect model of Psalm 1 
in his delight in God’s word, but then fail so miserably by standing in the way of 
sinners? In this way we are reminded of David. He too was the perfect king as a 
conqueror, a uniter of Israel, and a man after God’s own heart. But then he became 
an anti-king when he slept with Bathsheba and murdered Uriah. Solomon exemplifies 
this dynamic even more strikingly, as he had the wisdom of the true king and ushered 
in Edenic prosperity. But then he committed the three sins that would guarantee the 
fall of that prosperity: “[The king] must not acquire many horses for himself … many 
wives for himself … nor shall he acquire for himself excessive silver and gold”  
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(Deut 17:16-17). Just as Israel needed a better David and a better Solomon, God’s 
people need a better Jehoshaphat: a king who will love the law and at the same time 
hate the wicked, the real man of Psalm 1. 
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HIS THRONE WILL BE ESTABLISHED FOREVER: 
THE ROLE OF PSALMS IN THE 

DAVIDIC HOPE OF CHRONICLES 
 

Matthew James Wineke1 
 

* * * * * 
 

With the growth of canonical studies of the Psalter, little research has been done to 
determine if later texts reflect knowledge of the Psalter’s canonical shape. Thus, this 
article seeks to determine: (1) the theological significance of Psalms in Chronicles; 
(2) the possible influence of the canonical shape of the Psalter on Chronicles; and 
(3) potential implications of this use on the chronology of the Psalter’s final form. As 
will be shown, the Chronicler’s use of Psalms mirrors the Psalter’s canonical shape 
and undergirds the Chronicler’s expectation for a future ruler from the Davidic line. 
 
Key words: Psalms, Chronicles, Davidic king, canonical shape, 1 Chronicles 16, 
Psalm 132 
 

* * * * * 
 

Psalms and Chronicles—one is rightly cherished; one is all too often neglected. 
One is the focus of much study, while the other has seemingly been left in the dust 
of academia. Yet, the two share very similar theology,2 and it is clear the Chronicler 
had an affinity for the Psalms and, more generally, for worship.3 Chronicles’s use of 
Psalms has gained some recent attention, although the attention is generally placed 
on the Psalms’ Sitz im Leben, or on David as author of the Psalms and founder of 

 
1 Matthew James Wineke is a senior majoring in Interdisciplinary Studies. He may be contacted at 

winekemj@gmail.com 
2 For instance: David is at the forefront; Yahweh’s universal reign is emphasized; Jerusalem/Zion is 

accentuated; Psalms and liturgical material are used in Chronicles. 
3 See for example: John C. Endres, “Theology of Worship in Chronicles,” in The Chronicler as 

Theologian, ed. M. Patrick Graham, Steven L. McKenzie, and Gary N. Knoppers, Journal for the Study of 
the Old Testament Supplement Series 371 (New York: T & T Clark, 2003), 165–88; William Riley, King 
and Cultus in Chronicles: Worship and the Reinterpretation of History, Journal for the Study of the Old 
Testament Supplement Series 160 (Sheffield: Sheffield Academic, 1993); Sara Japhet, The Ideology of the 
Book of Chronicles and Its Place in Biblical Thought, Beiträge Zur Erforschung Des Alten Testaments 
Und Des Antiken Judentums 9 (Frankfurt: Peter Lang, 1997), 156–208.  
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temple liturgy.4 The Psalm quotations in Chronicles, however, seem to fulfill a 
greater purpose than what it is commonly ascribed. Indeed, the Psalms in Chronicles 
function as an impetus to the book’s eschatological hope. More specifically, the 
Chronicler’s use of Book IV and V psalms (96; 105; 106; 132) at pivotal junctures in 
the David-Solomon narrative (1 Chr 16; 2 Chr 6) serve to kindle hope in a future 
Davidic king who will fulfill all God’s covenant promises and reign enthroned in 
Zion forever. 
 

Post-Exilic Date of the Psalter 
 

To demonstrate the significance of Psalms in Chronicles, there must be evidence 
that the Psalter was available in some form at the time of the Chronicler’s writing. 
This is no easy task as much debate surrounds the chronology of the Psalter’s 
compilation. Was it compiled in stages over a long period of time or all at once? 
When did it even reach its final form? The evidence from Qumran, the Septuagint 
(LXX), and Chronicles itself suggests that the Chronicler had access to the Psalms. 
 
The Dead Sea Scrolls 

 
The manuscripts discovered at Qumran are tremendously valuable in their 

support of the reliability of the Old Testament. The Dead Sea Scrolls provide us with 
our oldest Old Testament manuscripts and a wealth of insight into Second Temple 
period ideology and theology. However, the Psalms manuscripts, particularly 
11QPsa, seem to evidence a different arrangement from that of the Masoretic Text 
(MT). Two possible conclusions arise from this observation: (1) the Psalms 
manuscripts at Qumran testify to the gradual stabilization of the Psalter, thus 
suggesting it was incomplete when in use at Qumran (the “Qumran Psalms 
hypothesis”);5 and (2) the Qumran psalms manuscripts are a separate liturgical 
collection based on the MT Psalter.6 Both proposals warrant examination. 

 
4 For example: Kirsten Nielsen, “Whose Song of Praise? Reflections on the Purpose of the Psalm in 

1 Chronicles 16,” in The Chronicler as Author, ed. M. Patrick Graham and Steven L. McKenzie, Journal 
for the Study of the Old Testament Supplement Series 263 (Sheffield: Sheffield Academic, 1999), 327–
36; Andrew E. Hill, “Patchwork Poetry or Reasoned Verse: Connective Structure in 1 Chronicles 16,” 
Vetus Testamentum 33, no. 1 (1983): 97–101; R. Mark Shipp, “‘Remember His Covenant Forever’: A 
Study of the Chronicler’s Use of the Psalms,” Restoration Quarterly 35, no. 1 (1993): 29–39; Adele Berlin, 
“Psalms in the Book of Chronicles,” in Shai Le-Sara Japhet: Studies in the Bible, Its Exegesis and Its 
Language, ed. Moshe Bar-Asher et al. (Jerusalem: Bialik Institute, 2007), 21–36. 

5 James A. Sanders, “The Qumran Psalms Scroll (1lQPsa) Reviewed,” in On Language, Culture and 
Religion: In Honor of Eugene A. Nida, ed. Matthew Black and William A. Smalley (The Hague: Mouton, 
1974), 79–100; Gerald Henry Wilson, The Editing of the Hebrew Psalter (Chico, CA: Scholars Press, 
1985); Peter W. Flint, The Dead Sea Psalms Scrolls and the Book of Psalms, Studies on the Texts of the 
Desert of Judah 17 (Leiden: Brill, 1997). 

6 Patrick Skehan, “Qumran and Old Testament Criticism,” in Qumrân: Sa Piété, Sa Théologie et Son 
Mileu (Paris: Leuven University Press, 1978), 163–82; M. H. Goshen-Gottstein, “The Psalms Scroll 
(11QPsa): A Problem of Canon and Text,” in Textus: Vol 5, ed. S. Talmon, Annual of the Hebrew 
University Bible Project (Jerusalem: Central Press, 1966), 22–33; Adam D. Hensley, Covenant 
Relationships and the Editing of the Hebrew Psalter, Library of Hebrew Bible/Old Testament Studies 666 
(New York: T & T Clark, 2018), 33–41. 
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James Sanders, perhaps the most influential proponent of the Qumran Psalms 
hypothesis, argued that the Psalter at Qumran was viewed as “canonical”7 and 
“authoritative,” but at the same time, was “open-ended” and “a working psalter.”8 
Gerald Wilson and Peter Flint have supported Sanders’s theory,9 arguing for a two-
stage Psalter redaction—Books I–III having been compiled by the time of the 
Qumran community, and Books IV–V later.10 Wilson writes: “While evidence in 
support of the MT arrangement of pss is fairly consistent throughout, examples of 
variation [between the psalms manuscripts and MT Psalter], practically non-existent 
in the first three books, increase markedly in Books Four and Five.”11 It then follows 
that Books I–III were stable by the time of the Qumran community, while Books IV 
and V were still “fluid.” 

Though intriguing, the Qumran Psalms hypothesis leaves many questions. Could 
the variations between the MT Psalter and the Qumran manuscripts point to 
dependence on the MT arrangement, not vice versa? Wilson created charts presenting 
similarities and dissimilarities in arrangement between the Psalms manuscripts and 
the MT.12 Out of 34 instances of variation, all but eight are found in 11QPsa.13 As 
Hensley notes, “It therefore matters a great deal whether 11QPsa reflects the state of 
affairs at Qumran alone or a more widespread situation.”14 Wilson’s (and Flint’s) 
argument that the variations between the Dead Sea Scrolls and MT point to the 
“fluidity” of the Psalter relies heavily on 11QPsa, which most likely did not exist 
outside of the Qumran community. Thus, without 11QPsa, the evidence for an 
unfinished yet “canonical” psalter distinct from the MT, is not compelling.15 A better 
solution is that 11QPsa was a separate liturgical collection based on an existing 
psalter—the MT Psalter. Viewing 11QPsa as a separate, unauthoritative collection 
solves the many difficulties and “explains the facts by less far-reaching 
assumptions.”16 Hensley rightly concludes: “Since there is little to commend a wider 

 
7 When Sanders writes that the Qumran Psalms manuscripts were canonical, he means that they were 

viewed as authoritative but unfinished. Others use “canon” more strictly, not allowing for further additions. 
8 “A working psalter” entails a gradual stabilization of the book of Psalms (Sanders, “The Qumran 

Psalms Scroll [11QPsa] Reviewed,” 97–99). 
9 Wilson’s and Flint’s arguments are not exactly the same, but they make similar conclusions that 

are far too nuanced and complex to be fully examined here. For a critique of their arguments, see Hensley, 
Covenant Relationships, 35–39. 

10 Peter W. Flint, “The Book of Psalms in the Light of the Dead Sea Scrolls,” Vetus Testamentum 
48, no. 4 (1998): 461. 

11 Wilson, Editing, 121. This is part of Wilson’s greater agenda. By showing that the Psalter was 
compiled in two stages, Wilson can show that Books IV and V have diminished any Davidic hope. For 
Wilson, Psalm 89 represents the end of the Davidic line, and Books IV–V have transferred hope to the 
universal reign of Yahweh. 

12 Gerald Wilson, “The Qumran Psalms Manuscripts and the Consecutive Arrangement of Psalms in 
the Hebrew Psalter,” The Catholic Biblical Quarterly 45, no. 3 (1983): 380–85. 

13 Roger Beckwith notes that the “the number of significant examples [of variation] is scarcely 
enough to be statistically reliable” as “only three manuscripts, in total, speak for Book II of the Psalter, 
and only three for Book III; and even for Book I there are still two irregular manuscripts, the same as for 
Book IV” (Roger Beckwith, “The Early History of the Psalter,” Tyndale Bulletin 46, no. 1 [1995]: 21). 

14 Hensley, Covenant Relationships, 35. 
15 Ibid. Flint argues for a wider provenance of 11QPsa to support this thesis, however, it does not 

stand to much scrutiny (Flint, “The Book of Psalms in the Light of the Dead Sea Scrolls,” 469–70; cf. 
Hensley, Covenant Relationships, 35–39). 

16 Goshen-Gottstein, “The Psalms Scroll (11QPsa) ” 31–32.  
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provenance for 11QPsa, the difference in its arrangement is best explained by the 
Qumran community’s idiosyncratic liturgical needs.”17 
 
The Septuagint 

 
The Qumran Psalms hypothesis is significantly weakened when other ancient 

translations exhibit the same arrangement as the MT. The LXX, dated roughly to the 
early second century BC, contains all 150 Psalms in MT, with an additional Psalm 
151, which itself states is “outside the number.”18 The LXX reflects the same 
sequence as MT, but with different enumeration.19 That Psalm 151 is “outside the 
number” proves that the redactors of the LXX psalter understood the MT 
arrangement to have priority. The LXX superscriptions further attest to its 
dependence on the MT Psalter. The difference between the superscriptions of LXX 
and MT are best explained as LXX expansions of the MT.20 Hensley also notes that 
the LXX was most likely translated “at some temporal distance from the finalization 
of the MT sequence.”21 It is, therefore, highly improbable that the MT Psalter was 
still fluid at the time the Qumran documents were produced. The LXX’s dependence 
on the MT Psalter suggests that the MT arrangement was already finalized in the 
postexilic period no later than the third century BC.22 
 
Psalms as Part of the Chronicler’s Vorlage 

 
The LXX indicates that the Psalter was fully compiled at least by the third 

century BC. Yet could the Chronicler—specifically in the case of 1 Chronicles 16—
have drawn from the Psalter? Could not Psalms 96, 105, and 106 have been composed 
based on the text of 1 Chronicles 16:8-36? Sanders regarded 1 Chronicles 16:8-36 as 
“floating bits and portions of liturgical literature,”23 which Wilson considered to be 
a “viable means of creating new pss for different situations or occasions.”24 James 
Hamilton sees 1 Chronicles 16:8-36 as originally a Davidic composition which was 
later divided up and transformed into the three canonical psalms we now have.25 
However, given the purpose of Chronicles, it is much more plausible that the Psalms 
were part of the Chronicler’s sources, which also holds implications for the date of 
the Psalter’s finalization. 

 
17 Hensley, Covenant Relationships, 39. 
18 “The Septuagint translation of the Psalter is usually dated in the early second century BC, and it 

could be even older.… The division into five books can hardly, therefore, have been made any later than 
the third century BC” (Beckwith, “Early History,” 6). Cf. David C. Mitchell, The Message of the Psalter: 
An Eschatological Programme in the Books of Psalms, Journal for the Study of the Old Testament 
Supplement Series 252 (Sheffield: Sheffield Academic, 1997), 16–20. 

19 “MT Psalms 9–10 are one psalm in LXX, as are MT 114–15, while MT 116 and 147 each become 
two” (Mitchell, Message, 16–17). 

20 Hensley, Covenant Relationships, 39; Mitchell, Message, 17–18. 
21 Hensley, Covenant Relationships, 41. 
22 Beckwith, “Early History of the Psalter,” 6. 
23 Sanders, “The Qumran Psalms Scroll (11QPsa) Reviewed,” 98. 
24 Wilson, Editing, 81.  
25 James M. Hamilton, Psalms, vol. 2, Evangelical Biblical Theology Commentary (Bellingham, 

WA: Lexham Academic, 2021), 190. 
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Any serious study of Chronicles must take into account the Chronicler’s purpose, 
which was to instill in the postexilic community hope for a restored Davidic king and 
temple by a rehearsal of their monarchic history. The Chronicler thus intentionally 
orients his history toward the future; much of Chronicles is material from Samuel-
Kings that has been carefully reworked in order to point the audience to the future 
Davidic kingdom.26 It is, therefore, wholly plausible that the Chronicler would 
additionally adapt material from the Psalms to suit his eschatological aim.27 

Furthermore, the textual variations between 1 Chronicles 16 and Psalms 96, 
105, and 106 demonstrate the literary dependence of Chronicles on Psalms. Subtle 
reworking of source material is evident in 1 Chronicles 11:1 (cf. 2 Sam 5:1) and 
occurs throughout Chronicles.28 On this point, James Hely-Hutchinson is worth 
quoting at length: 

 
Where Psalm 105:6 addresses the ‘seed of Abraham’ (zera abrāhām), we find in 
1 Chronicles 16:13 ‘seed of Israel’ (zera yisrael), in keeping with the 
Chronicler’s emphasis on the theme of ‘all Israel’. Second, the cohesion of 1 
Chronicles 16:8-36 as a unit would be less clear if the first word of verse 35, wě 
imrû (‘and say [plural imperative]’), were absent. Significantly, this word is 
indeed absent from the Psalm 106 parallel.… There is a second place where a 
plural imperative in the Chronicles passage is found where the Psalter uses a 
perfective (a phenomenon is not found in the reverse): in 1 Chronicles 16:15, the 
people are instructed to remember (zikrû) the Abrahamic covenant, whereas in 
Psalm 105:8 it is YHWH who remembers it.… These differences between 1 
Chronicles 16:8-36 and its Psalter parallels readily square with the Chronicler’s 
overall aim.29 
 

These subtle changes suggest that the Chronicler had the Psalms in his Vorlage, rather 
than the psalmist using Chronicles as a source. 

Another variation which supports this argument is Chronicles’s complete 
omission of Psalm 106 except verses 1 and 47-48, the concluding doxology of Book 
IV. This exclusion suggests that the Chronicler intentionally selected only those 
verses as the rest of the psalm, largely a confession of sin, did not suit his purpose.30 
The inclusion of Book IV’s closing doxology (cf. 1 Chr 16:36) also indicates that the 
Chronicler was working with a MT Psalter arrangement.31 The implications of this 

 
26 For example: “all Israel” (1 Chr 11:1) versus “all the tribes of Israel” (2 Sam 5:1). Further, the 

arrangement of events in David’s life in Chronicles differ from its source, Samuel–Kings (e.g., 1 Chr 21; 
2 Sam 24), and the Chronicler omits certain events from his history (e.g., David’s sin with Bathsheba). 
See also Eugene H. Merrill, “The Chronicler: What Kind of Historian Was He Anyway?,” Bibliotheca 
sacra 165, no. 660 (2008): 397–412. 

27 As will be shown, and has been noted by scholars, the Psalms, when read as a book, is 
eschatologically focused. This eschatological focus bears many similarities to that of Chronicles. 

28 It is important to note that these variations do not affect the historical reliability of Chronicles but 
reveal the different emphases of the given accounts. 

29 James Hely-Hutchinson, Answering the Psalmist’s Perplexity: New-Covenant Newness in the Book 
of Psalms, New Studies in Biblical Theology 62 (Downers Grove, IL: InterVarsity, 2023), 193–94. 

30 Similarly, the Chronicler “idealizes” David and Solomon and excludes most of their sin. 
31 Adam D. Hensley, “One Mediator Between God and People: ‘David’ as the Speaker of Psalms 

105-106,” The Southern Baptist Journal of Theology 25, no. 3 (2021): 128–31. 
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affects the possible date for the Psalter’s finalization. If the date of Chronicles is 
given a terminus ad quem (latest date) of 400 BC,32 then, based on the above 
evidence, the Psalter must have been compiled in the fifth century BC,33 which would 
also account for the arrangement being used in the LXX. 

A final issue which merits discussion is whether or not the Chronicler presents 
1 Chronicles 16:8-36 as the exact words that were sung the day David brought the 
ark to Jerusalem. If the Chronicler adapted material from the Psalms, then how could 
1 Chronicles 16:8-36 be the words the Asaphites sang that day? The answer is simple: 
the Chronicler does not claim this psalm to be the same song that was sung. The 
relationship between verse 7 (narrative) and 8 (psalm) is left “undefined,” as Derek 
Kidner rightly states.34 Some translations include a colon, or interpretively add “this 
psalm” in 16:7, insinuating David wrote the psalm and gave it to the Asaphites to 
sing. However, the Hebrew is “non-committal,” and simply states that David 
“assigned” the Asaphites to “give thanks.”35 That being said, it may, therefore, be 
concluded that the Chronicler drew from these three psalms in order to create a new 
psalm for his audience (1 Chr 16:8-36), without affecting the historical reliability of 
his work.  

By way of summary, the Qumran psalms manuscripts do not point to a fluid 
Psalter in the postexilic period and do not indicate a late Psalter compilation, contra 
Wilson and Flint. In fact, the LXX attests to the MT arrangement being complete no 
later than the third century BC. Furthermore, the internal evidence from 1 Chronicles 
16 reveals the Chronicler had the Psalter in his Vorlage, and the inclusion of Book 
IV’s closing doxology suggests the Chronicler was working with a finalized Psalter 
which most likely took shape during the fifth century BC. What now remains to be 
seen is the possible theological implications of the Psalms in Chronicles. 
 

The Canonical Shape of the Psalter 
 

The past forty years of Psalms scholarship have provided fruitful insight into the 
canonical shape of the Psalter. In recent times, it has been studied as more than just 
a collection of prayers for believers, and instead, as an intentionally organized 
book—that is, the Psalter redactor(s) carefully arranged the Psalms for a specific 
purpose. When read this way, the Psalter tells a story—the story of King David’s rise 
(Books I–II), the fall of the Davidic monarchy and Israel’s plunge into exile (Books 
III–IV), which will end when David’s promised son leads his people through a new 

 
32 Even if Chronicles was written later in the fourth century, then the Psalter would still have needed 

to be compiled in the fifth century or very early fourth century. For various views on dating see: Ralph W. 
Klein, 1 Chronicles, Hermeneia (Minneapolis: Fortress, 2006), 13–16; Roddy Braun, 1 Chronicles, Word 
Biblical Commentary (Waco, TX: Word Books, 1986), xxv–xxix; Hugh Williamson, 1 and 2 Chronicles 
(Grand Rapids: Eerdmans, 1982), 15–17; Jacob M. Myers, I Chronicles, Anchor Bible (New York: 
Doubleday, 1965), ixxxvi–ixxix; Gary Knoppers, 1 Chronicles 1–9, Anchor Bible (New York: Doubleday, 
2003), 116–17. 

33 Hely-Hutchinson, Answering the Psalmist’s Perplexity, 7. 
34 Derek Kidner, Psalms 73–150 (Downers Grove, IL: InterVarsity, 1975), 379. So, also, Selman, 1 

Chronicles, 168; J. A. Thompson, 1, 2 Chronicles, New American Commentary (Nashville: Broadman & 
Holman, 1994), 140; Andrew E. Hill, 1 & 2 Chronicles, NIV Application Commentary (Grand Rapids: 
Zondervan, 2003), 238; Hely-Hutchinson, Answering the Psalmist’s Perplexity, 195.  

35 Kidner, Psalms 73–150, 379. 
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exodus and establishes his reign from Zion (Book V).36 If the Psalter was finalized 
in the fifth century BC, and Chronicles expresses literary dependence on Psalms, then 
perhaps the Chronicler understood the Psalter’s canonical shape. The first step in 
determining this, then, is to identify the psalms the Chronicler used (Pss 96; 105; 106; 
132) in their respective contexts. 
 
Message of Book IV 
 

On the heels of Book III, Book IV is like a beacon in the darkness. In Book III, 
Israel has been exiled, Davidic kingship and temple have been brought to desolation 
(73:17; 74:3-8; 79:1; 84:2-4), and the eternality of the Davidic covenant has been 
brought into question (89:38-45). Where is the king promised in Books I–II (Pss 2; 
8; 15–24; 45; 72)? Where is Yahweh’s hesed and faithfulness? God’s people are in 
the wilderness of exile and all hope appears to be lost. Already, Psalm 90 declares 
what is now needed in this time of exile. God’s people need an intercessor and a 
deliverer—one such as Moses who reminds the people that Yahweh reigns and can 
lead them out of exile and into the promised land. 

Exodus allusions pervade Book IV. Psalms 90–92 demonstrate Mosaic 
intercession on the people’s behalf. Psalms 93–100 contain allusions to the songs of 
Moses (Exod 15; Deut 32) and serve to reignite the people’s trust in Yahweh as the 
king of the cosmos. Then out of the dynastic ashes of Book III, the righteous Davidide 
rises, ready to reign justly (Pss 101–103).37 Psalms 104–106 then provide a fitting 
conclusion to Book IV by summing up Israel’s history, stressing God’s faithfulness 
and Israel’s failures. First Chronicles 16 contains portions of three Book IV Psalms, 
all of which provide a suitable message for the Chronicler’s audience. 
 
Psalm 96 
 

Psalm 96 is canonically the first psalm the Chronicler employs. This psalm is 
part of the yhwh malakh (“Yahweh reigns”) group (Pss 93–100), which declares 
God’s universal reign. Psalms 93–100 contain several allusions to Israel’s exodus 
and wilderness wanderings, which share many parallels with Isaiah’s second exodus 
(Isa 40–66).38 The yhwh malakh group highlights Israel’s need for re-devotion to 
Yahweh in order to be restored through a new exodus. 

Psalm 96 is placed at a critical point in Book IV and the yhwh malakh group. 
David Howard’s seminal work supported the unity of Psalms 93–100 and identified 
groups within it.39 Psalms 93–100 constitute the broad group; Psalms 96–99 form the 
heart bracketed by Psalms 95 and 100; Psalm 96 functions as the “all-inclusive 

 
36 David “Gunner” Gundersen, “A Story in the Psalms? Narrative Structure at the ‘Seams’ of the 

Psalter’s Five Books,” in Reading the Psalms Theologically, ed. David M. Howard Jr. and Andrew J. 
Schmutzer, Studies in Scripture and Biblical Theology (Bellingham, WA: Lexham Academic, 2023), 79–95. 

37 David A. Gunderson, “Davidic Hope in Book IV of the Psalter (Psalms 90–106)” (PhD Diss., 
Southern Baptist Theological Seminary, 2015), 238–39, 245. 

38 Cf. Jerome Creach, “The Shape of Book Four of the Psalter and the Shape of Second Isaiah,” 
Journal for the Study of the Old Testament 23, no. 80 (1998): 63–76. 

39 David M. Howard, The Structure of Psalms 93-100, Biblical and Judaic Studies (Winona Lake, 
IN: Eisenbrauns, 1997). 
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introduction” echoed by Psalm 98; Psalms 93–94 transition from Psalms 90–92 to 
Psalms 95–100; Psalm 100 is the climax of the group; and thus, Psalms 93–100 are 
“the ‘center’ of Book IV, both positionally and thematically.”40 Thus, by adapting 
Psalm 96, the Chronicler has intentionally chosen a psalm at the heart of the yhwh 
malakh group in order to encapsulate its message. 
 
Psalms 105 and 106 
 

Canonically, the next psalms the Chronicler quotes from are Psalms 105 and 106. 
Psalms 104–106 form a three-part conclusion to Book IV of the Psalter. This triad 
rehearses Israel’s history from God’s work in creation (104) to his disposition toward 
his people (105), ending with an intercessory prayer (106). Psalm 104 functions as a 
transition from the Davidic Psalms 101–103 to the historic Psalms 105–106.41 Psalm 
106 also serves as a perfect conclusion to Book IV, ending with a plea for deliverance 
which Book V answers. The purpose of these psalms of historical reflection is well 
put by Michael Barber: 

 
The cumulative effect of these three psalms is to present the restoration of Israel 
from exile under the Davidic king as the fulfillment of all salvation history. By 
bringing mankind back to Himself through the son of David and the kingdom of 
God, the Lord accomplishes His goal in creation, fulfills His oath to Abraham, 
realizes the vocation of Israel, and remembers the covenant He swore to David.42 
 

Psalm 105 is a simple, yet glorious psalm, which is illumined when read in its 
canonical context. The psalm details God’s direct work with his people from his 
choice of Abraham to the settlement of the land of Canaan. This message would 
certainly resonate with those waiting for the fulfillment of God’s promises. God’s 
people can have hope based on his own faithfulness to them in the past—specifically, 
hope of Abrahamic covenant fulfillment and deliverance through another exodus. 

Psalm 105 stresses the concept of “land” (אֶרֶץ; erets), using the term a total of 
ten times. The significance of “land” becomes apparent in verse 11, when Yahweh 
promises Abraham the “land” (אֶרֶץ; erets) of Canaan. Interestingly, of the three things 
God promised Abraham—land, seed, blessing—land is the only one mentioned.43 
The land promise and God’s faithfulness to it is what drives this psalm forward. 
Again, this is a message well befitting the postexilic community, giving them hope 
of the day when they would once again be settled in it. 

Psalms 105 and 106 bear many similarities, but Psalm 106 differs in its 
penitential content. While Psalm 105 emphasizes God’s faithfulness, Psalm 106 
accentuates God’s faithfulness amidst Israel’s great shortcomings. Psalm 106 
concludes Book IV with recognition of sin and a plea for deliverance from exile. The 

 
40 Howard, Psalms 93–100, 183. 
41 Gunderson, “Davidic Hope in Book IV,” 245–46.  
42 Michael Patrick Barber, Singing in the Reign: The Psalms and the Liturgy of God’s Kingdom 

(Steubenville, OH: Emmaus Road, 2001), 125–26. 
43 Anthony R. Ceresko, “A Poetic Analysis of Ps 105, with Attention to Its Use of Irony,” Biblica 

64, no. 1 (1983): 44. 
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people of Book IV have been judged by God, and now their intercessor acknowledges 
the people’s sin before Yahweh.44 

The refrain on the psalmist’s lips in Psalm 106:1 has notable implications for 
this study. “Oh give thanks to Yahweh, for He is good, for His lovingkindness [hesed] 
endures forever” is found in part in Jeremiah 33:11; Psalms 100:5; 106:1; 107:1; 
118:1, 29; 136:1; Ezra 3:11; 1 Chronicles 16:34, 41; 2 Chronicles 5:13; 7:3; 7:6; 
20:21. Besides Jeremiah 33 and the Psalms, the refrain occurs only in postexilic 
writings such as Ezra and Chronicles. It is difficult to date the psalms which use it 
(all are anonymous), but the refrain most likely finds its origin in Jeremiah 33:11.45  

Jeremiah 33 is a part of the “book of consolation,” consisting of Jeremiah 30–
33. The focus of this section is to provide comfort to those facing the judgment 
prophesied throughout Jeremiah. This comfort provided is the hope of the new 
covenant—the day when Yahweh “will forgive their iniquity” and “remember their 
sin no more” (Jer 31:34). Jeremiah 33:11, in particular, depicts a future, redeemed 
people who will in that day be singing, “For Yahweh is good, for His lovingkindness 
endures forever.” Hely-Hutchinson posits that the refrain is a “new-covenant slogan” 
similar to “I will be their God, and they shall be My people” (Jer 31:33). This is 
correct; however, he places too little emphasis on the agent through whom such 
restoration will be realized. Jeremiah 33 goes on to prophesy of the “branch” (tsemah) 
of David who will reign in righteousness, and then, “in those days Judah will be 
saved, and Jerusalem will dwell in security” (Jer 33:16). Jeremiah 33, then, declares 
that the new covenant promises will only be realized when tsemah sits on the throne 
rendering justice and righteousness. Therefore, the refrain found in Psalm 106:1 has 
its roots in the new covenant promises and the Davidic king who will bring them to 
fruition. 

Psalm 106, a confession of Israel’s many failures, is thoroughly rooted in God’s 
faithfulness demonstrated in Psalm 105. But this psalm also looks to the future in 
anticipation of the covenant blessings that will be accomplished by David’s seed (Ps 
106:1; cf. Jer 33:11). Psalms 104–106 provide a proper conclusion to Book IV and 
transition into Book V, praising God for his covenant faithfulness and anticipating 
the fulfillment of all God’s promises. 
 
Book V’s Answer 
 

If Book IV is a beacon amid the darkness of Book III, Book V shines radiantly 
as the sun. Already, Psalm 107 answers Psalm 106. Psalm 106 ended with a plea for 
ingathering so that the people may “give thanks to [Yahweh’s] holy name and revel 

 
44 Psalm 106 is a prayer of an individual on behalf of the people. It clearly moves from singular 

(106:4-5) to plural (106:6ff). Michael McKelvey (Moses, David and the High Kingship of Yahweh: A 
Canonical Study of Book IV of the Psalter, Gorgias Biblical Studies 55 [Piscataway: Gorgias Press, 2010], 
267–77) shows that just as Book IV opened with Mosaic intercession, so it ends likewise. Hensley (“One 
Mediator,” 121–47), however, convincingly argues that Moses’s intercessory role has been transferred to 
David at the end of Book IV. David, then, is painted as a new Moses figure as he intercedes for the people 
and calls them to covenant commitment.  

45 For a similar and more comprehensive argument, see James Hely-Hutchinson, “A New-Covenant 
Slogan in the Old Testament,” in The God of Covenant: Biblical, Theological, and Contemporary 
Perspectives (Leicester: InterVarsity, 2005), 100–21. 
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in [Yahweh’s] praise” (Ps 106:47). Psalm 107 begins with those “gathered from the 
lands” (Ps 107:3) uttering the refrain, “Oh give thanks to Yahweh, for He is good, 
for His lovingkindness endures forever” (Ps 107:1). In the subsequent psalms, 
Yahweh’s anointed king is displayed as utterly triumphant over his enemies, as the 
wicked are finally placed as a footstool to his feet (Pss 108–110). As a result, God’s 
people are led in a new exodus (Pss 111–17), and Jerusalem is established as the 
center of the king’s rule (Ps 132) and of worship to Yahweh (Pss 120–34[37]).46 
Since Psalm 132 is adapted by the Chronicler (2 Chr 6:41-42), it is necessary to 
identify its function in the Psalter and how it responds to Psalms 96, 105, and 106—
psalms that are also quoted by the Chronicler (1 Chr 16). 

Psalm 132 is strategically located in the Songs of Ascents (Pss 120–34). While 
scholars disagree on the Songs of Ascents’ structure,47 Zenger’s tripartite structure 
seems the most probable.48 Zenger identified three groups of five: 120–24, 125–29, and 
130–34. Within each group of five there is a core psalm (122, 127, 132), which is 
distinct and presents a central theme to the Songs of Ascents. Psalm 122 emphasizes 
Jerusalem, Psalm 127, the temple, and Psalm 132, “David.” In Zenger’s words, “these 
three psalms produce a coherent theological view which acclaims Zion as the place of 
blessing and salvation to which Israel should go in ‘ascents’ or a ‘pilgrimage’ (executed 
as a second Exodus from exile or foreign lands).”49 The king who has attained victory 
over the wicked (Ps 110) now reigns prosperously on Zion (Ps 132). 

Psalm 132’s strategic placement extends beyond the Songs of Ascents and serves 
a key role in the development of the Psalter’s story by answering the plight of the 
psalmist in Psalm 89. Psalm 89 ends Book III on a somber note. In fact, the necessities 
and anticipations that grow out of Book IV (i.e., the need for a Davidic king, an 
intercessor, covenant blessings, etc.) are due to the darkness which prevails in Book 
III. Yahweh has seemingly “spurned” the Davidic covenant and “profaned his 
[David’s] crown to the ground” (89:38-45). “Sworn” (שׁבע; shb‘) occurs three times 
in Psalm 89 (vv. 3, 35, 49). In the first two instances, Yahweh speaks, saying that he 
has “sworn” (שׁבע; shb‘) that he will establish David’s seed forever (89:3, 35). But 
when David’s dynasty is apparently in ruins, the psalmist says, “Where are Your 
former lovingkindnesses, O Lord, which You swore [שׁבע; shb‘] to David in Your 
faithfulness?” (89:49). Has Yahweh abandoned the Davidic covenant? Psalms 110 
and 132 provide the answer to this question. Psalm 110:4 says, “Yahweh has sworn 
 and will not change his mind, You are a priest forever according to the [‘shb ;שׁבע]
order of Melchizedek.” Moreover, Psalm 132 makes a play on שׁבע (shb‘). David 
“swore” (שׁבע; shb ) to Yahweh that he would not sleep until a house was built for 

 
46 Wyatt A. Graham, The Promised Davidic King: Psalm 108’s Canonical Placement and Use of 

Earlier Psalms, Studies in Scripture and Biblical Theology (Bellingham, WA: Lexham Academic, 2023), 
25–31; Barber, Singing in the Reign, 126–33. 

47 Various approaches may be found in: G. T. M. Prinsloo, “The Role of Space in the  שִׁירי דמעלוח 
(Psalms 120-134),” Biblica 86, no. 4 (2005): 457–77; Erich Zenger, “The Composition and Theology of 
the Fifth Book of Psalms, Psalms 107-145,” Journal for the Study of the Old Testament 23, no. 80 (1998): 
77–102; David C. Mitchell, The Songs of Ascents: Psalms 120 to 134 in the Worship of Jerusalem’s 
Temples (Newton Mearns: Campbell, 2015);  Philip E. Satterthwaite, “Zion in the Songs of Ascents,” in 
Zion, City of Our God, ed. Richard S. Hess and Gordon J. Wenham (Grand Rapids: Eerdmans, 1999), 
105–28. 

48 Zenger, “Composition and Theology,” 92. 
49 Ibid. 
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him (132:1-5). In response, Yahweh “swore” (שׁבע; shb‘) to David that “of the fruit 
of your body I will set upon your throne” (132:11). Further, where Psalm 89 says 
David’s “crown” (נֵזֶר; nezer) has been profaned, Psalm 132 heralds that his “crown” 
 will blossom (Ps 132:18). Therefore, the supposed failure of the Davidic (nezer ;נֵזֶר)
covenant, and the anticipations of Book IV grown out of the exile which Psalm 89 
caused, are overturned by Psalms 110 and 132 in their insistence on the fulfillment 
of the Davidic covenant. 
 

1 Chronicles 16 
 

Psalms 96, 105, and 106 have been identified as serving important roles in the 
salvation-historical storyline of the Psalter. The Chronicler uses these three psalms in 1 
Chronicles 16:8-36 to create a composite psalm for his audience. First Chronicles 16 
stands out as a poetic piece in the midst of prose narrative. Though often divorced from 
its surrounding context and attributed to a later redaction, when interpreted in context, 
1 Chronicles 16:8-36 underpins Chronicles’s anticipation of a future Davidic reign. 
 
Context and Meaning of 1 Chronicles 16 
 

After David was anointed king over “all Israel,” he and “all Israel” went up to 
Jerusalem and overtook the city, establishing it as Zion, the city of David (cf. 1 Chr 
11:1-9). The subsequent chapters list off David’s mighty men (1 Chr 11:10–12:40) 
and present his efforts in bringing the ark from Kiriath-Jearim (1 Chr 13–15). Once 
the ark had finally been brought to Jerusalem (1 Chr 16:1), David appointed ministers 
to give thanks before the ark of Yahweh (1 Chr 16:4-7). The Chronicler’s psalm is 
more than a song of thanksgiving. In fact, its content and placement prior to the 
Davidic covenant (1 Chr 17) intentionally drive the narrative forward, pointing the 
reader to the culmination of all God’s promises in a future Son of David.  

The first part of the song calls back to the time of the patriarchs and the 
Abrahamic covenant (1 Chr 16:8-22; cf. Ps 105:1-15). God had promised Abraham 
the land of Canaan and reaffirmed these promises to Isaac and Jacob (1 Chr 16:16-
17; cf. Ps 105:9-10). The Chronicler’s inclusion of Psalm 105:1-15 and his omission 
of the rest of the psalm makes sense given his audience. His postexilic audience 
would certainly resonate with how the patriarchs “were few in number … 
wander[ing] about from nation to nation” and that God was faithful to his promises.50 
The middle portion (1 Chr 16:23-33), taken from Psalm 96, exhibits the grandeur of 
Yahweh and his worthiness to be praised by all creation, for he reigns over all things. 
It is significant that Psalm 96 is placed in the center of the Chronicler’s psalm as it 
seems to reinforce the prior material. The God who made such glorious promises to 
Abraham is also the sovereign ruler of the cosmos who most certainly can bring those 
promises to fruition. Finally, the Chronicler’s psalm closes with the refrain that 
begins Psalm 106 and the words which end it. As previously noted, the refrain, “Oh 
give thanks to Yahweh, for He is good, for His lovingkindness endures forever,” is 
rooted in the promises of the new covenant and the king who will fulfill them (cf. Jer 
33). Following this refrain is a plea for ingathering and Book IV’s concluding 

 
50 Mark J. Boda, 1-2 Chronicles (Carol Stream, IL: Tyndale House, 2010), 148–49. 
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doxology. Thus, the petition is made in anticipation of the fulfillment of God’s 
promises and the one who will realize them. 

A simple analysis of 1 Chronicles 16:8-36 makes it clear that the Chronicler’s 
song of thanksgiving anticipates the fulfillment of God’s covenant promises. First 
Chronicles 17 brings this into sharper focus. Verses 7-15 are the first iteration of the 
Davidic covenant in Chronicles, providing the answer to the plea which ends the 
Chronicler’s psalm. Where 1 Chronicles 16:8-22 looked back to the patriarchs’ time 
with an eye to Abrahamic covenant fulfillment, in 1 Chronicles 17:8-9 God promised 
David “a great name” (cf. Gen 12:2) and that Israel would be planted in the land 
never to be disturbed again. Moreover, Yahweh’s universal reign heralded in 1 
Chronicles 16:23-33 is explicitly connected to the reign of David’s promised son—a 
notion completely absent in 2 Samuel 7: “I [Yahweh] will cause him to stand in My 
house and in My kingdom forever, and his throne shall be established forever” (1 Chr 
17:14; emphasis added). The refrain’s (1 Chr 16:34) relation to the Davidic king may 
also connect the psalm to 1 Chronicles 17, indicating further that the future ruler is 
in view. Finally, the plea for ingathering in 16:35 is answered by God’s promise to 
plant Israel in the land “that they may dwell in their own place and not be disturbed 
again” (1 Chr 17:9). The future Davidic king will fulfill the Abrahamic covenant (1 
Chr 16:8-22; 17:8-9), mediate Yahweh’s universal reign on earth (1 Chr 16:23-33; 
17:14), and gather God’s people from the nations (1 Chr 16:34-36; 17:8-9).  
 

2 Chronicles 6 
 

Thus far, the Chronicler’s use of Book IV psalms in 1 Chronicles 16 has been 
shown to be a driving force in the narrative, not simply just a preview into the Sitz im 
Leben of the Psalms. Second Chronicles 6:41-42 offers another instance in which the 
Chronicler adapts the Psalms, this time from Psalm 132, a Book V psalm.51 Based on 
literary connections with 1 Chronicles 16, and intertextual connections with other 
messianic passages, the quotation of Psalm 132 at 2 Chronicles 6:41-42 serves a 
similar purpose to 1 Chronicles 16—propelling the narrative forward in anticipation 
of a greater king. 
 
Context and Meaning of 2 Chronicles 6 
 

The Chronicler’s description of Solomon’s reign emphasizes his work on the 
temple (2 Chr 1–5). Following the death of David, Solomon began building the 
temple that his father had amply prepared for (1 Chr 22–29). David had handed off 
“the temple blueprints” to Solomon before his death (1 Chr 28:1-21) and 

 
51 Psalm 132 is anonymous, which makes dating the psalm difficult, and thereby leaving any 

conclusion tentative. Scholars generally agree that the Chronicler adapted Psalm 132. Thus, there are two 
possible answers to this: (1) Psalm 132 was available to Solomon, and he did indeed quote it; or (2) the 
Chronicler inserted this quotation, and Solomon never uttered those words. Richard L. Pratt suggests that 
“now” ( עַתָּה; attah) in 6:40 “often introduces a conclusion … [and] if this is correct, the citations from 
Psalm 132 may have been intended as the Chronicler’s own authorial prayer for the temple in his day” (1 
and 2 Chronicles: A Mentor Commentary [Ross-shire, Great Britain: Christian Focus, 2006], 334). 
However, given that Psalm 132 is a reflection on the events of 1 Chr 15–17 and 2 Sam 6–7, it is very 
possible that it could have been composed before Solomon’s prayer. 
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commissioned him for the building of Yahweh’s house. Once the work had been 
completed, the ark of the covenant was taken to the temple, where the priests and 
Levites began singing, “for He is good, for His lovingkindness endures forever” (2 
Chr 5:13). What follows is Solomon’s blessing (2 Chr 6:1-11; cf. 1 Kgs 8:12-21) and 
prayer over the people of Israel (2 Chr 6:12-42; cf. 1 Kgs 8:22-53). 

Solomon’s blessing and prayer does not differ substantially from the account in 
Kings. The most significant variation is found at the conclusion of Solomon’s prayer 
(2 Chr 6:40-42). Where 1 Kings 8 ends with reference to the exodus from Egypt, 2 
Chronicles 6:41-42 reads, “So now, arise, O Yahweh God, to Your resting place, You 
and the ark of Your strength; let Your priests, O Yahweh God, be clothed with 
salvation and let Your holy ones be glad in what is good. O Yahweh God, do not turn 
away the face of Your anointed; remember Your lovingkindness to Your servant 
David.” This is an unmistakable allusion to Psalm 132:8-10, which says, “Arise, O 
Yahweh, to Your resting place, You and the ark of Your strength. Let your priests be 
clothed with righteousness, and let Your holy ones sing for joy. For the sake of David 
Your servant, do not turn away the face of Your anointed.” There are minor 
differences from Psalm 132 and 2 Chronicles 6, but they can easily be explained. The 
priests being “clothed with salvation” in 2 Chronicles 6 differs from Psalm 132 in 
which they are clothed with righteousness. This is simply drawn from later in the 
psalm (Ps 132:16), indicating that the Chronicler was working with the full text of 
the psalm.52 

It has also been recognized that Psalm 89 may be in the background in 2 
Chronicles 6:41-42 as it bears connections to Psalm 132. Psalm 89 details the 
seeming subversion of the Davidic dynasty and the apparent abrogation of God’s 
“sworn” (שׁבע; shb‘) promises. Psalm 132 then details the exaltation of the king, and 
how God “swore” (שׁבע; shb‘) to David that his seed will be established perpetually. 
In Psalm 89, the psalmist laments David’s “crown” (נֵזֶר; nezer) being defiled in the 
dust (Ps 89:39), but in Psalm 132, Yahweh says, “his crown [נֵזֶר; nezer] will shine” 
(Ps 132:18). Lastly, 2 Chronicles 6:42 says, “remember Your lovingkindness [hesed] 
to David Your servant.” Psalm 89 repeatedly refers to God’s hesed toward David: 
“My lovingkindness [hesed] will be with him” (89:24); “My lovingkindness [hesed] 
I will keep for him forever” (89:28); “I will not break off My lovingkindness [hesed] 
from him” (89:33). Therefore, based on connections with Psalms 89 and 132, 
Solomon’s prayer—like the song of thanksgiving—drives the narrative forward in 
expectation of a greater king who will bring an end to the exile, accomplishing 
restoration for God’s people.  
 
1 Chronicles 16 and 2 Chronicles 6 as Literary Parallels 
 

Sara Japhet has correctly noted that 1 Chronicles 16 and 2 Chronicles 6 are literary 
parallels.53 In 1 Chronicles 16, David brings the ark to Jerusalem; in 2 Chronicles 6, 
Solomon brings the ark to the temple. First Chronicles 16 contains three Psalm 
quotations; 2 Chronicles 6 contains one Psalm quotation. First Chronicles 16 is at the 

 
52 Hugh G. M. Williamson, “The Use of Psalm 132 at 2 Chronicles 6:41-42,” in Psalmen Und 

Chronik, ed. Friedhelm Hartenstein and Thomas Willi (Tübingen: Mohr Siebeck, 2019), 421. 
53 Sara Japhet, I & II Chronicles: A Commentary (Louisville: Westminster John Knox, 1993), 601. 
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high point of David’s reign; 2 Chronicles 6 is at the high point of Solomon’s reign. In 
addition, the Chronicler’s idealization of David and Solomon presents their reigns as 
one successive period—the climax of monarchical Israel, resulting in the construction 
of the temple.54 This serves to orient the reader’s hope toward a Davidic king who will 
be greater than David and Solomon in all respects. As Dillard and Longman note, 
“David and Solomon in Chronicles are not just the David and Solomon who were, but 
the David and Solomon of the Chronicler’s eschatological hope.”55 
 

1 Chronicles 16 2 Chronicles 6 

Ark brought to Jerusalem (1 Chr 16:1) Ark brought into the temple (2 Chr 5) 

Psalms quotations (1 Chr 16:8-36 
[Book IV pss]) 

Psalms quotation (2 Chr 6:41-42 
[Book V ps]) 

High point of David’s reign (1 Chr 
16–17) 

High point of Solomon’s reign (2 Chr 
5–7)56 

 
If David and Solomon’s reigns are presented as one idyllic period and these 

are the two high points of their reigns, then 2 Chronicles 5–7 is the climax of this 
period. Much of Chronicles is devoted to the preparation and building of the 
temple, so the culmination of it all occurs when the temple is finally built, and the 
glory of Yahweh fills the house. What was merely anticipated in David’s reign—
that is, the building of the temple—has been realized under Solomon. The high 
point of Solomon’s reign (2 Chr 5–7), then, responds to the high point of David’s 
reign (1 Chr 16–17). This is further substantiated by the use of Psalm 132 at 2 
Chronicles 6:41-42. Psalm 132 reflects on the events of 1 Chronicles 17—David’s 
desire to build Yahweh a house and Yahweh’s desire to build David a house. Now 
in 2 Chronicles 6, one of David’s sons builds the temple. Yet, the use of Psalm 132 
anticipates a greater king and temple. 
 
 
 
 
  

This being the case, Chronicles and Psalms share the same trajectory. First 
Chronicles 16 expresses the same message as Book IV of the Psalms, hence the usage 
of Psalms 96 and 105–106. Book IV of the Psalter faces toward the fulfillment of 
God’s promises in a Davidic king; likewise, 1 Chronicles 16 contains quotations from 
Book IV, anticipating the arrival of the promised Davidide who is prayed for in 2 
Chronicles 6. 

 
54 Japhet, Ideology, 467–89. 
55 Raymond B. Dillard and Tremper Longman III, An Introduction to the Old Testament (Grand 

Rapids: Zondervan, 1994), 174–75. 
56 Cf. Raymond B. Dillard, “The Literary Structure of the Chronicler’s Solomon Narrative,” Journal 

for the Study of the Old Testament 9, no. 30 (October 1984): 85–93. 

1 Chr 16 // Book IV 2 Chr 6 // Psalm 132 
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The psalmic refrain, “for His lovingkindness endures forever,” is articulated in 
1 Chronicles 16:34, 41 and 2 Chronicles 5:13; 7:3, 6; 20:21. The refrain is thoroughly 
rooted in the promises of the new covenant and the king who will actualize them.57 
Both 1 Chronicles 16 and 2 Chronicles 5–7 contain the same refrain. If 1 Chronicles 
16 and 2 Chronicles 6 act as literary markers, then the intervening uses of the refrain 
bolster the notion that a future king is in view. 

In the context of Book IV, Psalms 105–106 present the restoration of God’s 
people as the climax of all salvation history.58 These psalms anticipate the fulfillment 
of God’s covenant promises in a righteous Davidide. Book V then steps in and 
answers Book IV with the arrival of the Davidic king and the ultimate establishment 
of his reign from Zion (Ps 132). First Chronicles 16–17, being the high point of 
David’s reign, quotes from Psalms 105–106 and looks forward in expectation of the 
king who will realize God’s covenant blessings. Second Chronicles 6 is the high point 
of Solomon’s reign and the literary parallel to 1 Chronicles 16. God’s promise that 
David’s son would build him a house (1 Chr 17:12) seems to have finally been 
fulfilled. However, 2 Chronicles 6:41-42 redirects the reader’s eye to the Psalm 132 
king—a king who will be far greater and his temple far more glorious. 
 

Conclusion 
 

This article has proposed that the use of canonical psalms in 1 Chronicles 16 and 
2 Chronicles 6 is loaded with messianic tension. First Chronicles 16 directs the reader 
towards a future Davidic king who will bring covenant blessings to fruition. Second 
Chronicles 6 is the literary parallel to 1 Chronicles 16, where what was merely 
anticipated—a Davidic king who will build the temple (1 Chr 17)—appears to have 
been realized. The response to 1 Chronicles 16–17 (drawing from Book IV), then, is 
found in 2 Chronicles 5–7 (drawing from Book V). However, the use of Psalm 132 
in 2 Chronicles 6:41-42 points still future. Solomon is not the promised Davidide, 
and Solomon himself prays for the Psalm 132 king. This usage of Psalms follows the 
same pattern as the Psalter. Psalms Book IV, which the Chronicler quotes from, 
anticipates a righteous Davidide who will bring restoration. In Book V, the promised 
Davidide is triumphant (Ps 110) and reigns from Zion (Ps 132). Lexical and thematic 
connections between Psalms 89, 110, and 132 further underscore the king as the 
answer to the wilderness of Book IV. This indicates that the Chronicler may have 
had access to a complete MT Psalter arrangement and perhaps framed his David-
Solomon narrative around the Psalter. These two passages, 1 Chronicles 16 and 2 
Chronicles 6, would then act as literary signposts in the David-Solomon narrative. 
First Chronicles 16:36’s inclusion of the concluding doxology to Book IV also 
suggests the Chronicler was working with a MT Psalter arrangement. The mere fact 
that the Chronicler quotes from Books IV and V exclusively may also itself suggest 
he was working with a MT-150 Psalter arrangement, contrary to those who suggest 
that only Books I–III were complete at that point in time. 

The message of Psalms and Chronicles is like cold water to a weary soul. In a 
time when Yahweh appears to be distant, the hopeful messages of these books 

 
57 Cf. Hely-Hutchinson, “A New-Covenant Slogan,” 113–19. 
58 Barber, Singing in the Reign, 125–26. 
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comfort the reader with God’s promises and his anointed king who will usher them 
in. God will be faithful to his covenant promises. The long-awaited, righteous 
Davidide will be enthroned upon Zion, accomplishing covenant blessings for God’s 
people, and establishing Jerusalem as the locus of worship to Yahweh. And then, at 
long last, “all flesh will bless His holy name forever and ever,” “for He is good, for 
His lovingkindness endures forever”!  
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THE KING AND EXODUS OF HESED VEEMET: 
THE CANONICAL DEVELOPMENT OF 

LOVINGKINDNESS AND TRUTH IN THE PSALTER 
 

Jeffrey Moore1 
 

* * * * * 
 

The Psalter is a collection of five books of songs, each with distinct themes, 
characteristics, and structures. Yahweh’s self-revelation in Exodus 34:6-7 is 
incorporated into these books through the word pairing of hesed and emet. The aim 
of this article is to demonstrate that the books of the Psalter were intentionally shaped 
to apply Yahweh’s self-revelation of hesed and emet to the expected fulfillment of the 
Davidic Covenant in order to produce a profound hope in the heart of the 
worshipper. This rich hope is fulfilled by Jesus, the promised Messiah, who will lead 
his people in a greater exodus. 
 
Key words: Exodus 34:6-7, hesed veemet, self-revelation, Psalter, development, king, 
exodus 
 

* * * * * 
 

The book of Exodus is the centerpiece of the Old Testament’s revelation of the 
identity of Yahweh and his relationship to the descendants of Abraham.2 The 
righteous heroes of the Old Testament reflect on the exodus and refer to it in their 
message and theology.3 The faithful remnant meditated upon this revelation of their 
faithful God and allowed it to shape their understanding of him and expectation of 

 
1 Jeffrey Moore is a senior majoring in Biblical Studies with an emphasis in Theology. He may be 

contacted at moorejn@masters.edu. 
2 For a thorough treatment of the significance of Exodus in Old Testament theology, see James 

Plastaras, The God of Exodus: The Theology of the Exodus Narratives (Milwaukee, WI: Impact Books, 
1966), 6–11. 

3 These historic events were so ingrained in the consciousness of the nation that they tracked how far 
removed they were from the exodus (1 Kgs 6:1). For further incorporation of the exodus in Old Testament 
writings see: Gen 15:13-14; Lev 26:45; Num 15:41; Deut 7:8; Josh 24:17; Judg 2:11-12; 1 Sam 12:8; 1 
Kgs 9:9; 1 Chr 17:1; Ezra 6:19-22; Neh 9:9-25; Isa 11:16; Jer 2:6; Ezek 20; Dan 9:15; Hos 11:1-5; Joel 
2:12-13; Amos 2:10; Mic 7:15; Hag 2:5; Zech 14:9-21. This is by no means a comprehensive list, nor does 
it demonstrate the full range of references to the exodus, but it demonstrates how overwhelmingly 
pervasive the exodus is in Old Testament literature. 



50 | The King and Exodus of hesed veemet 

 

his work. The events recorded called for remembrance and rejoicing (cf. Exod 15). It 
is not surprising, then, that this historical deliverance played a significant role in 
shaping the theology of the Psalter. Exodus motifs fill the Psalter, as the worshippers 
are led to reflect upon this great deliverance and expect a similar salvation.4 The self-
revelation of Yahweh to Moses at Sinai in Exodus 34:6-7 is a theme which recurs 
with particular frequency.5 The Psalter pulsates with remembrance of this revelation 
of God in his use of the phrase hesed veemet, which is translated “lovingkindness and 
truth.”6 The word pairing of hesed and emet in the Psalter applies the development 
of the revelation of Yahweh to the expected fulfillment of the Davidic covenant in 
the promised king. In its use of the phrase hesed veemet, the Psalter anticipates a 
greater king and a greater exodus.  

 
The Background to Exodus Theology 

 
The book of Exodus is bound together by the cords of God’s sovereign self-

revelation. The book is structured to increase expectation of the personal revelation 
of God. The God who was seen as far off by the nation under the oppression of Egypt 
would dwell among his people in the wilderness of Sinai (Exod 40:34-38). The God 
who remembered his covenant and knew his people would make himself known to 
his people (Exod 2:24-25). Israel would see the mighty deeds of their God and would 
know him. Yahweh is the one who would accomplish the exodus to reveal himself to 
his people.7 In Exodus 3 and 6, the covenant God of Israel assures Moses that he 
would reveal who he is through what he was about to do, in accomplishing the 
deliverance which he had promised.8 The book anticipates God to demonstrate who 
he is. 

In this self-revelatory context, Yahweh stretched out his hand against Egypt so 
that the sons of Israel, and the sons of Pharaoh, would know that he alone is God 
(Exod 7:5). But then at Sinai, the people who had seen the mighty deeds of Yahweh 
decided they needed new images to see and worship (Exod 32:1-6). Yahweh’s anger 
burned against Israel, but Moses interceded for the people on the basis of the covenant 
which God had established with “Abraham, Isaac, and Israel, Your servants to whom 
You swore by Yourself” (Exod 32:13).  

The book of Exodus concludes by describing the construction of the tabernacle 
(Exod 35:1–40:33). The glory of Yahweh fills the tabernacle, and finally, God dwells 
with his people (Exod 40:34-38). This narrative climax introduces a jarring tension 
to the text. In the span of these few chapters, God turns from destroying Israel in his 
wrath to living as king among them. It becomes clear that Exodus 34 is the key to 

 
4 See Clark Hyde, “The Remembrance of the Exodus in the Psalms,” Biblical Theology Bulletin 40, 

no. 1 (2010): 16–26. 
5 C. Hassell Bullock, Theology from the Psalms (Grand Rapids: Baker Academic, 2023), 67. 
6 In Hebrew, these two words are joined with the conjunction “and,” transliterated here as ve. 
7 Sigmund Mowinckel, “The Name of the God of Moses,” Hebrew Union College Annual 32 (1961): 127. 
8 Though often used to support the documentary hypothesis, Exodus 6 is most naturally understood 

as a continuation of the name-revelation theologies of the book of Exodus. In Exodus 6:1-5, Yahweh 
declares that he will reveal himself by his covenant name. In Exodus 6:6-8, Yahweh uses seven conjunctive 
perfect verbs to declare how he will act in relation to his people and covenant. This mighty proclamation 
is finalized by the last words of God in the passage, “I am Yahweh” (Exod 6:8). 
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understanding this transformation. In response to Moses’s cry to see Yahweh’s glory 
in Exodus 33:18, Exodus 34 fulfills the self-revelatory expectation of the book. 
Exodus 34 is the hinge in Yahweh’s covenant relationship with his people. Were it 
not for the character of Yahweh revealed in this chapter, the exodus would have 
ended pointlessly in the wilderness. Yahweh would have judged stiff-necked Israel 
like hard-hearted Egypt.  
 

The Theology of hesed veemet 
 

The revelation that binds Yahweh to his people is his covenant character.9 
Yahweh reveals the meaning of his name to Moses, Israel’s representative, declaring, 

 
Yahweh, Yahweh God, compassionate and gracious, slow to anger, and 
abounding in lovingkindness and truth [hesed veemet]; who keeps 
lovingkindness for thousands, who forgives iniquity, transgression, and sin; yet 
He will by no means leave the guilty unpunished, visiting the iniquity of fathers 
on the children and on the grandchildren to the third and fourth generations 
(Exod 34:6-7).  

 
In response to rebellion, God declared his covenant-oriented benevolence and 
forgiveness, as well as his commitment to justice. The revelation presents a balanced 
portrait of the covenant God with an emphasis upon his faithful mercy—Yahweh is 
gracious and just. The summit of Exodus’s theology is that Yahweh forgives 
covenant rebellion yet remains perfectly just.10  

The key to unlocking the depth of this mystery is the clause “abounding in 
lovingkindness and truth.” In general use, hesed (lovingkindness) refers to a strong 
and committed love.11 When speaking of Yahweh, this word carries the connotation 
of loyalty, and especially covenant loyalty.12 The word emet (truth) communicates 
the concept of resoluteness in commitment, emphasizing faithfulness and truth.13   

In this context, the clause hesed veemet serves to emphasize the dependability of 
Yahweh in his covenant relationship.14 The words are grammatically linked and function 
as a hendiadys centering upon Yahweh’s relational faithfulness.15 When understood this 

 
9 Nahum M. Sarna, Exodus, The JPS Torah Commentary (New York: Jewish Publication Society, 

1991), 216. 
10 T. Desmond Alexander, Exodus, Apollos Old Testament Commentary (Downers Grove, IL: 

InterVarsity, 2017), 389. 
11 Merrill F. Unger and William White Jr., eds., Nelson's Expository Dictionary of the Old Testament 

(Nashville: Thomas Nelson, 1998), 232. 
12 Nelson Glueck, Hesed in the Bible, trans. Alfred Gottschalk, ed. Elias L. Epstein (Cincinnati, OH: 

The Hebrew Union College, 1967), 83. 
13 Donald E. Gowan, Theology in Exodus: Biblical Theology in the Form of a Commentary 

(Louisville: Westminster John Knox, 1994), 235. 
14 Sarna, Exodus, 216. 
15 Ibid. Alexander, Exodus, 389. See Gordon R. Clark, The Word Hesed in the Hebrew Bible, Journal 

for the Study of the Old Testament Supplement Series 157 (Sheffield: Sheffield Academic, 1993). A 
hendiadys is a phrase of two words linked by the conjunction “and,” which communicates a single concept. 
That there is a single concept in view in Exodus 34:6 can initially be demonstrated by observing that there 
is no distinction as to which word Yahweh is “abounding in.”  
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way, hesed veemet expresses the idea of “loyal love.”16 God would continue his 
relationship with rebellious Israel because Yahweh is a God of hesed veemet. 

Yahweh’s revelation can always be counted on by his covenant people because 
he is full of hesed veemet. The biblical authors recognize these terms share close 
relationship to one another in the character and work of Yahweh.17 The pairing is 
found elsewhere in the Old Testament to denote a similar reliability. Each time the 
words are paired in a historical-narrative context, the speaker is at a life-altering 
moment, often even in a life-or-death situation.18 The speakers cast their lives upon 
Yahweh’s hesed veemet. In the phrase hesed veemet, it is as if the speaker were crying 
out desperately, “Covenant your deepest, truest, most faithful love to me!” By 
ascribing this nature to Yahweh, it is as if the biblical authors are declaring, “Yahweh 
is faithful to fulfill what his love requires! His love is as unshakable as it is 
inexhaustible!”   

Yahweh’s hesed veemet is the key to his covenant faithfulness and the covenant 
renewal with Israel.19 The people could have confidence in the covenant because 
Yahweh is characterized by lovingkindness and truth. Yahweh forgives because he 
is defined by loyal love. Yahweh continues to sustain the covenant because he is 
defined by loyal love. The hesed veemet of Yahweh is Israel’s hope for national 
forgiveness and continued covenant confidence. 
 

Confidence and Forgiveness in the Psalter 
 

The psalmists use hesed and emet together fifteen times to build upon this 
glorious revelation of Yahweh.20 Eleven of these fifteen uses are found in psalms of 

 
16 Allen P. Ross, A Commentary on the Psalms, Volume 1: Psalms 1-41 (Grand Rapids: Kregel, 

2011), 61. 
17 Clark, The Word Hesed, 154. Hesed is found some 250 times in the Old Testament. It is found 

paired with emet some fifty-one times (Clark, The Word Hesed, 84). Over twenty percent of the uses of 
hesed are found paired with emet. Perhaps, like us, the biblical authors struggled to find a single word to 
express the depth of the character of Yahweh.    

18 The other uses of this pair in historical narrative are found in Genesis 24:49 (when Abraham’s 
servant inquired about Rebekah), Genesis 32:10 (when Jacob prayed to God before he faced Esau), 
Genesis 47:29 (when Israel requested Joseph to solemnly promise not to bury him in Egypt), Joshua 2:12-
14 (when the spies of Israel promised to deal well with Rahab the prostitute), 2 Samuel 2:6 (when David 
praised the men of Jabesh-Gilead for how they dealt with the body of Saul), 2 Samuel 15:20 (when David 
urged a man of Gath to return to his land instead of fleeing with David from Absalom), and 1 Kings 3:6 
(when Solomon prayed for wisdom). These uses demonstrate the intimate and life-giving implications of 
the phrase. Further, it should not be missed that the hendiadys occurs in some of the most pivotal moments 
in God’s redemptive plan. When there was seemingly no way forward, the faithful appealed to hesed 
veemet. When all could have been lost, God’s chosen relied upon hesed veemet. 

19 John L. Mackay, Exodus: A Mentor Commentary (Fearn, Scotland: Christian Focus, 2001), 563. 
Hee Suk Kim, “Exodus 34.6 in Psalms 86, 103, and 145 in Relation to the Theological Perspectives of 
Books III, IV, and V of the Psalter,” in Inner Biblical Allusion in the Poetry of Wisdom and Psalms, ed. 
Brent A. Boda, Kevin Chau, and Beth LaNeel Tanner (New York: Bloomsbury, 2020), 36–48.  

20 Bullock, Theology from the Psalms, 37–38. Nathan Lane, “Exodus 34:6-7: A Canonical Analysis” 
(PhD diss., Baylor University, 2007), 159. James M. Hamilton, Psalms, vol. 1, Evangelical Biblical 
Theology Commentary (Bellingham, WA: Lexham Academic, 2021), 315–17. Emmer Chacón, “El Uso 
de Exodo 34:6-7 en el Antiguo Testamento,” Theologika 34, no. 2 (2019): 12. C. Hassell Bullock, 
“Covenant Renewal and the Formula of Grace in the Psalter,” Bibliotheca sacra 176 (2019). Hans-Joachim 
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David, demonstrating that David had a profound view of Exodus 34:6-7, often 
incorporating it in his worship.21 Indeed, in Psalm 138 David explicitly recognized 
that the Lord’s hesed veemet was the foundation of God’s covenant with him. This 
bold prayer of thanksgiving confidently rejoices in the future fulfillment of all that 
was promised to David, particularly an eternal king and kingdom (Ps 138:2, 8). David 
declared, “I will worship toward Your holy temple and give thanks to Your name for 
Your lovingkindness and Your truth; for You have magnified Your word according 
to all Your name” (Ps 138:2). David intentionally wove together the name theology 
of Exodus and the covenant God made with him. The depth of this hope is reiterated 
more plainly in the last verse of the psalm: “Yahweh will accomplish what concerns 
me; O Yahweh, Your lovingkindness endures forever; do not fail the works of Your 
hands” (Ps 138:8). David believed that Yahweh would fulfill what he promised 
because of his everlasting hesed veemet.  

Similarly, the psalmists clearly identified hesed veemet as the gateway through 
which forgiveness could be received. As David exulted, “You, O Yahweh, will not 
withhold Your compassion from me; Your lovingkindness and Your truth will 
continually guard me, for evils beyond number have surrounded me; my iniquities 
have overtaken me, so that I am not able to see” (Ps 40:11-12b). Though he was 
surrounded and threatened by his own sin, David entrusted his life to his mightiest 
royal guard: the lovingkindness and truth of Yahweh.  
 

A Greater King: hesed veemet in Books I and II 
 

In the Psalter, the theology of hesed veemet is applied to the Davidic covenant 
in anticipation of the coming king of 2 Samuel 7. Following the canonical shape of 
the book, a clear development of hesed veemet can be traced. Books I and II, the 
books of the prayers of David, develop hesed and emet as the character of Yahweh 
and the refuge of the king.  

The three uses of hesed veemet in Book I of the Psalter focus upon the spiritual 
deliverance of the psalmist, the king. Lovingkindness and truth are the basis of the 
psalmist’s continued relationship with Yahweh. Book I proclaims that hesed veemet 
is the basis of individual righteousness and personal forgiveness. Through the book, 
David is confident in his devotion to righteousness because of the lovingkindness and 
truth of Yahweh. David knows that even though he is sinful, he can depend on the 
lovingkindness and truth of Yahweh for deliverance. Psalm 25:10 emphasizes that 
Yahweh shows lovingkindness and truth to those who hold fast to his covenant. 
David realizes that Yahweh is pleased by the heart that strives for obedience. In this 
light, David professes that covenant treachery is forgiven through the hesed veemet 
of Yahweh (Ps 25:6-11). Psalm 26 is lexically connected to Psalm 25 and continues 
this exposition of righteous living.22 In this psalm, the speaker claims to be righteous 

 
Kraus, Theology of the Psalms, trans. Keith Crim (Minneapolis: Augsburg Fortress, 1992), 31-34. Hesed 
and emet are also paired together in Psalms 25:10, 26:3, 40:10, 40:11, 57:3, 57:10, 61:7, 69:13, 85:10, 
86:15, 89:14, 108:4, 115:1, 117:2, and 138:2. 

21 Bullock, “Covenant Renewal,” 21–22. It is as though Exodus 34:6-7 was one of David’s favorite 
passages in the Torah. 

22 John Goldingay, Psalms 1–41, Baker Commentary on the Old Testament (Grand Rapids: Baker 
Academic, 2006), 380. 
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because he has walked in the lovingkindness and truth of Yahweh (Ps 26:1). David 
is thoroughly persuaded that walking in the character of Exodus 34 is the basis of a 
right worship of God (Ps 26:1-7). Psalm 40 then ties together the use of hesed veemet 
in Book I. In Psalm 40:10-11, the psalmist’s plea is that Yahweh would deliver those 
who take refuge in him for his glory. The psalmist boldly proclaims the character of 
Yahweh and expectantly requests that this character not be hidden from him. The 
speaker magnifies the hesed and emet of Yahweh and thus takes refuge in the hesed 
and emet of Yahweh. David, the king anointed by God and the man after God’s own 
heart, walked in the hesed and emet of Yahweh and depended upon the hesed and 
emet of Yahweh for forgiveness. 

The three uses of hesed veemet in Book II of the Psalter focus upon the personal 
deliverance of the royal psalmist.  Lovingkindness and truth have a particularly royal 
aspect in this book. According to the superscription of Psalm 57, David composed 
this psalm while taking refuge in a cave. In a vivid comparison, David proclaimed 
that he, God’s anointed king, found his hiding place in the hesed and emet of Yahweh.  

The most significant development in the Psalter’s use of hesed veemet comes in 
Psalm 61 where David directly turns the object of Yahweh’s hesed and emet to the 
promised king of 2 Samuel 7.23 The prayer of David for deliverance is answered with 
the magnificent promise from God found in the Davidic covenant. Seeing the future 
fulfillment of Yahweh’s covenant with him, David wrote of the coming king, “His 
years will be from generation to generation. He will sit enthroned before God 
forever” (Ps 61:6b-7a; cf. 2 Sam 7:13, 16). David’s lament turned to praise as he 
remembered and took refuge in his promised seed who would be God’s son and 
Israel’s king (2 Sam 7:13-14). David thus concluded this praise for the covenant king 
with the words, “Appoint hesed veemet that they may guard him” (Ps 61:7b). David 
recognized that Yahweh’s hesed veemet would surround and protect the king who 
will sit before him forever. The reign of the future Davidic king is uniquely tied to 
the presence of Yahweh through hesed veemet. The revelation of Yahweh and the 
refuge of David has filled the royal courtroom of the covenant king. In the hesed 
veemet of Yahweh, the Psalter anticipates David’s greater king.  

Psalm 69, placed near the end of Book II in the Psalter, depicts this greater king 
suffering greatly but still relying upon the hesed and emet of Yahweh.24 The psalm 
is a deep lament defined by the depths of utter anguish. In such a dark context, hesed 
and emet is the profound hope of the speaker. In the midst of this incomprehensible 
suffering, the king turns to the God of Exodus. 

Books I and II of the Psalter establish a template for identifying the king who 
fulfills the promises made to David in 2 Samuel 7. David’s son will follow in David’s 
pattern presented in the first two books of the Psalms. Like David, the greater king 
would take refuge in the lovingkindness and truth of Yahweh (Ps 25). Like David, 
the greater king would walk in the hesed veemet of Yahweh (Ps 26). Like David, in 
the greatest suffering, the greater king would turn to the hesed veemet of Yahweh (cf. 
Pss 57, 69). Unlike David, the greater king would be eternally enthroned in the hesed 

 
23 For an explanation of this interpretation, see Hamilton, Psalms, 560–62. 
24 For argumentation that the Messiah should be viewed as the speaker of Psalm 69, see Christopher 

Ash, The Psalms: A Christ-Centered Commentary, vol. 3 (Wheaton, IL: Crossway, 2024), 226–31.  
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veemet of Yahweh (Ps 61). Truly, David could exult in his faithful God, “Your 
lovingkindness is great to the heavens and Your truth to the skies” (Ps 57:10)! 
 

A Greater Exodus and Greater Moses: hesed veemet in Books III and IV 
 

Like Books I and II, Book III contains three psalms which identify hesed and 
emet as the basis for the plea of deliverance. Unlike Books I and II, Book III ties the 
hesed veemet of Yahweh to national deliverance, not personal rescue. Under the 
leadership of unwise and wicked kings, the nation of Israel was plunged into the 
darkness of idol worship and covenant rebellion. As in the days of Moses, the nation 
needed a covenant mediator. Like Moses, the intercession of this mediator would 
result in the revelation of the character of Yahweh and national forgiveness for 
covenant rebellion. Book III of the Psalter calls for this new and greater deliverance.  

Interestingly, the three psalms in Book III which pair hesed and emet are all 
found near the end of the book. Though Book III is characterized by deep lament, the 
expectation of a future deliverance begins to build as Book IV approaches. Psalm 85 
reflects on this hope as if it were already accomplished. The psalmist sings of 
Yahweh’s past faithfulness, moves to the psalmist’s present plea, and finally looks 
towards future glory. The hope of Israel is celebrated in the wonderful last stanza. 
The psalmist declares that the people will be shown the glory of Yahweh when he 
again dwells among them in the land (Ps 85:9). This glory is the serendipitous 
meeting of hesed veemet (Ps 85:10a) in the marriage union of righteousness and 
peace (85:10b). The character of Yahweh dwells among the people. The result of this 
glorious presence is that the fields yield truth as righteousness rains down on the land 
(85:11). The land is bountifully filled with righteousness. The whole land has become 
a storehouse for the produce of the character of Yahweh (85:12). In this eagerly 
anticipated deliverance, the hesed veemet of Yahweh is finally made visible in the 
dwelling glory of Yahweh.  

In Psalm 86, David overtly relates this deliverance to the exodus. The psalm is 
heavily saturated with allusions to the theology of Exodus, and the psalmist quotes 
Exodus 34:6 as a call for personal deliverance. The king connects his salvation with the 
greater exodus of the nation. The rescue of the king results in the release of the nation.25  

Psalm 89 unites the glorious hope of Psalm 85 with the delivered king of Psalm 
86. This psalm serves as the cry of the people of exile. The nature of the Davidic 
covenant is exalted, and Yahweh is called to uphold this exaltation. In great suffering, 
there is hope through the Davidic covenant because of the hesed veemet of Yahweh. 
Book III, the darkest book in the Psalter, teaches that the Davidic covenant will yield 
a king of hesed veemet according to the hesed veemet of Yahweh. This king will lead 
the people in a greater exodus, in the pattern of his own deliverance, into a kingdom 
of hesed veemet. 

Perhaps surprisingly, Book IV, the most overwhelmingly Mosaic book of the 
Psalter, does not pair hesed with emet. This book of Moses does not make use of this 
characteristically Mosaic phrase. The book is bracketed by the word-pair (Pss 89:14; 
108:4), causing its absence to stand out all the more. There is even a partial quotation 

 
25 Significantly in this observation, the speaker refers to himself as the servant of Yahweh at the 

beginning and end of the psalm (Ps 86:2, 16). 
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of Exodus 34:6 in Psalm 103:8, however, the word emet is omitted from the 
quotation. The word emet is almost entirely absent from the book, only appearing in 
Psalm 91:4.26 The development of the pair in the first three books of the Psalter 
anticipates a suffering king who will lead his people through a greater exodus. Book 
IV strengthens this hope and cry as it magnifies this greater exodus in the context of 
Yahweh’s universal reign. It is as if the fourth book of the Psalter, which concludes 
with a plea for such an event to take place (Ps 106:47), anticipates the one who will 
reveal hesed and emet. By omitting the word pair, the great hope developed by Book 
IV is left intentionally stunted. The worshiper is left anticipating hesed veemet as the 
book of the greater exodus needs the greater revelation of hesed veemet. Through 
silence, the canonical arrangers are declaring their expectation of this king and Moses 
figure who will intercede for the people and reveal the hesed veemet of Yahweh by 
leading the people in the greater exodus.  
 

Praise for hesed veemet: Book V 
 

The development of hesed veemet in the Psalter is gloriously consummated in 
the rapturous praise of Book V. In response to this king and exodus of hesed veemet, 
the worshipper is driven to rejoice. The psalmists praise Yahweh for his hesed 
veemet. The word-pairing is no longer found in lament but only in psalms of praise 
and thanksgiving. The words of Psalm 108:4 properly introduce the significance of 
hesed veemet in Book V: “For Your lovingkindness is great above the heavens, and 
Your truth reaches to the skies.” Psalm 115:1 uses hesed with emet to instruct Israel 
to trust Yahweh the one true God. The shortest psalm in the Psalter, Psalm 117, pairs 
hesed and emet, giving it as much depth, profundity, and value in the context of 
worship as any other psalm in the Psalter. In this psalm, the whole earth is called to 
praise Yahweh for his lovingkindness and truth. The last pairing of hesed with emet 
in the Psalter serves as the capstone of this canonical development. Psalm 138 
declares that the Davidic covenant is secure because of the lovingkindness and truth 
of Yahweh (Ps 138:2, 8). The canonical use of hesed and emet in the Psalter teaches 
the worshiper that the hope of the Davidic covenant is a king of hesed veemet and a 
great deliverance revealing hesed veemet. As was revealed at Sinai, Yahweh is 
faithful and trustworthy because of his loyal love.  
 

Later Attestation: hesed veemet in the Writings of Isaiah and Micah 
 

The Psalter’s development of hesed veemet is continued in the writings of the 
prophets Isaiah and Micah, which confirms this interpretation of the intentional 
organization of hesed veemet in the Psalms. Isaiah 15 and 16 pronounce judgment 
upon Moab, as the prideful people are humbled. Isaiah proclaims that part of this 
humbling will include a repentant turn towards Jerusalem. In that day, the hope for 
the remnant of Moab will be the king of hesed veemet. Isaiah 16:5 describes the rule 
of this king: “And a throne will be established in lovingkindness [hesed], and a judge 
will sit on it in truth [emet] in the tent of David; moreover, he will seek justice and 

 
26 The Hebrew word emunah, often translated “faithfulness,” is paired with hesed five times in the 

Psalter, three of which are in Book IV (Pss 92:2, 98:3, 100:5).  
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be prompt in righteousness.” In the mind of Isaiah, the fulfillment of the Davidic 
covenant would be realized in the Davidic king who would be so closely guided by 
lovingkindness and truth that the enemies of Israel would turn to him in submission. 

The message of Isaiah’s contemporary Micah emphasizes the second exodus 
under the king full of hesed veemet. In the magnificent conclusion to the book of 
Micah, chapter 7 captures the beauty of this messianic exodus. A brief survey of 
Micah 7:14-20 overwhelms the reader with the joy the prophet sought to instill in the 
people. Overtly messianic expectations are pinned upon this spectacular occasion as 
Yahweh commissions the king to lead his people: “Shepherd Your people with Your 
scepter, the flock of Your inheritance” (Mic 7:14). Speaking of the enemies of this 
king, he says, “They will lick the dust like a serpent, like crawling things of the earth,” 
as echoes of Genesis 3:14 ring forth. The language which mirrors Exodus cannot be 
missed as Micah 7:15 amazingly proclaims, “As in the days when you came out from 
the land of Egypt, I will show you wondrous deeds.” The revelation of God’s loyal 
love and covenant forgiveness in Exodus 34:6 and Psalm 103 seem to be the 
meditation behind Micah 7:18-20, which cries, 

 
Who is a God like You, who forgives iniquity and passes over the transgression 
of the remnant of His inheritance? He does not hold fast to his anger forever 
because He delights in lovingkindness. He will again have compassion on us; 
He will subdue our iniquities. And You will cast all their sins into the depths of 
the sea. You will give truth to Jacob and lovingkindness to Abraham, which You 
swore to our fathers from the days of old. 

 
Micah believed that the lovingkindness and truth of Yahweh would bring about the 
messianic king and a greater exodus for the people. The nation would be delivered 
from their enemies and, more importantly, their own sin. They would be led in hesed 
veemet by the king of hesed veemet. The glory of this reality runs parallel to the 
development of hesed veemet in the Psalter and overwhelms Micah 7 with the same 
marvelous joy expressed in Book V of the Psalms. 

 
Conclusion 

 
The Psalter incorporates God’s self-revelation as abounding in hesed veemet from 

Exodus 34:6 and develops it in two primary ways. Books I and II emphasize the Lord’s 
hesed veemet as the refuge and character of those who hope in the word of Yahweh, 
seen chiefly in the suffering king of the Davidic covenant. Books III, IV, and V apply 
hesed veemet to Yahweh as the keeper of the Davidic covenant. The Davidic covenant 
is secure through turmoil, exile, and restoration because of the hesed veemet of 
Yahweh. The canonical shape of the Psalter anticipates the coming Davidic king who 
will lead his people in a greater exodus that proclaims Yahweh’s overabundant hesed 
veemet in fulfillment of every divine promise. In that day, the land will overflow with 
covenant blessing and the very character of Yahweh (Ps 61:5-8). 
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The New Testament announces the arrival of this hope when John describes Jesus 
as “full of grace and truth” (John 1:14).27 John declares that Jesus is the greatly 
anticipated man of hesed veemet who fulfills the Davidic covenant. He is the promised 
king embodying hesed veemet and the one who leads the greater exodus of hesed 
veemet. It is through this man, Jesus, that the hesed veemet of Yahweh is fully revealed 
to mankind. By the intercession of this man, Jesus, hesed veemet is mediated. It is by 
submission to this man, Jesus, that hesed veemet is received by the faithful. It is through 
the reign of the man, Jesus, that hesed veemet is established on earth. 
 

 
27 The theological parallels between Exodus 33–34 and John 1:14-17 have long been attested. 

Andreas Köstenberger, Encountering John: The Gospel in Historical, Literary, and Theological 
Perspective, 2nd ed., Encountering Biblical Studies (Grand Rapids: Baker Academic, 2013), 41. 
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PARADISE REGAINED: 
THE BIBLICAL THEOLOGY OF PSALM 8 

 
Finn Erickson1 

 
* * * * * 

 
The Psalms build on the rich biblical theology themes established in the unfolding 
story of Scripture. In the beginning, Adam was made to have dominion over the 
world, but this dominion was lost in the fall. In Psalm 8, David writes about a greater 
son of Adam who would rule the entire world. After man’s fall, the Bible records the 
ensuing enmity between the serpent and Eve’s children, which David picks up in 
Psalm 8 when he writes about God using babies to bring victory over the enemy. 
From the rest of Genesis onward, the descent of Eve is traced to the one who would 
crush the serpent’s head, which David references in Psalm 8. By combining these 
themes and developing them, David teaches about the Messiah and prompts the 
reader to call out with him, “O Yahweh our Lord, how majestic is Your name in all 
the earth!”  
 
Key words: David, Psalms, dominion, enmity, seed 
 

* * * * * 
 

Inspired by the Holy Spirit, David sang, “O Yahweh our Lord, how 
majestic is Your name in all the earth!” Though Adam and Eve were planted 
on the blissful seat of Eden, all was lost when the enemy, the serpent, turned 
them against their God. But they were not left without hope. They were 
promised a seed who would destroy the works of the devil and regain Paradise. 
It was this seed that the shepherd from Bethlehem sang of. In Psalm 8, David 
looks back to Genesis and builds on the themes of dominion, enmity, and seed 
to point forward to the Son of Man’s reclaiming of Adamic dominion through 
his victory over the enemy. This article will explore these themes from their 
germination in Genesis, to their sprouting in David’s own life, to their 
blossoming in Psalm 8.  
 

 
1 Finn Erickson is a senior majoring in Biblical Studies with an emphasis in Biblical Languages. He 

may be contacted at ericksonfn@masters.edu. 
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A Biblical Theology Foundation for Psalm 8 
 

David’s Psalm 8 builds on the rich biblical theological foundations of the 
unfolding story of Scripture. The three themes of dominion, enmity, and the seed find 
their root in Genesis, which introduces the story of King Adam losing his dominion 
to the enemy, the serpent. The rest of the story records the enmity and strife between 
this enemy and Adam’s descendants. This entire story hinges on the birth of one such 
descendant who would vanquish this foe for all time and restore what the serpent 
destroyed. These themes set the theological stage for David’s psalm.  
 
Dominion 
 

“In the beginning, God created the heavens and the earth … and it was very 
good” (Gen 1:1, 31). On the sixth day, he made man in his image to rule over the 
earth with “dominion over the fish of the sea, the birds of the heavens, the livestock, 
and every creeping thing” (Gen 1:26). Adam and his wife were commissioned to fill 
the earth and subdue it, exercising their dominion over the creatures God made. 
Adam’s first task given by God was to name these creatures, which demonstrated his 
dominion over them. As God’s representative priest-king on earth, Adam was tasked 
with working and guarding the Edenic temple (Gen 2:15).2 But Adam failed to guard 
the Edenic temple from the intrusion of the unclean serpent.3 Rather than having 
dominion over the beasts, Eve and her husband submitted to the smooth words of the 
serpent instead of the word of God and ate the forbidden fruit. Yahweh then cursed 
the serpent, whose head was promised to be crushed by Eve’s seed’s heel. Yahweh 
also cursed the ground, making man’s working of it a painful toil. And man was 
doomed to be swallowed up by the very earth he was made to rule over (Gen 3:19). 
Though man’s dominion was usurped by the serpent, this lost dominion would later 
be reclaimed by a better man, Eve’s seed.  

This theme of dominion is found again in Noah, who was portrayed as a second 
Adam figure who would bring relief from the painful toil of the curse (Gen 5:28-29). 
In the days of Noah, man was so evil that God destroyed the world with a flood, but 
he commanded Noah to build an ark for the salvation of himself, his family, and the 
animals. When the ark was finished, God brought the animals with their mates to 
Noah, just as he did to Adam (Gen 6:19-20; cf. Gen 2:19-20). Then God’s 
floodwaters came and covered the earth, just as they had in the very beginning (cf. 
Gen 1:2). Recapitulating the Genesis 1 creation, God caused the waters to recede, 
separating them from the dry land (Gen 8:1, 13; cf. Gen 3:9). Leaving the ark and 
entering this new creation, Noah was given the same blessing as Adam to “be fruitful 
and multiply and fill the earth.” The animals would also fear him, echoing Adam’s 
dominion over the creatures (Gen 9:1-2). Noah also successfully planted a fertile 
vineyard, reflecting Lamech’s hope for a reversal of the curse on the ground (Gen 

 
2 To “work” (עבד) and “guard” (שמר) are used to describe Adam’s priestly duties for the garden in 

Eden and for the Levites’ priestly duties for the tabernacle (Num 3:7-8; 8:26; 18:5-6). T. Desmond 
Alexander, From Paradise to Promised Land: An Introduction to the Pentateuch, 4th ed. (Grand Rapids: 
Baker Academic, 2022), 15.  

3 James M. Hamilton, Typology: Understanding the Bible’s Promise-Shaped Patterns: How Old 
Testament Expectations Are Fulfilled in Christ (Grand Rapids: Zondervan Academic, 2022), 66. 
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9:20; cf. Gen 3:17-19).4 The expectation was that Noah would have dominion over 
the earth and succeed where Adam failed. But like Adam before him, Noah sinned 
with the fruit in his garden by getting drunk, leaving himself shamefully exposed 
(Gen 9:21). Thus, Noah was not the seed qualified to take dominion over the earth. 
Man was left still waiting for the better son of Adam to come.  

This dominion theme is seen again in Abraham’s dominion over the Canaanite 
kings, the promise of Judah’s scepter, Israel’s dominion over the Canaanites, and 
David’s dominion as a shepherd boy and later as king. As a shepherd David exercised 
Adamic dominion when he subdued lions and bears that threatened his flock (1 Sam 
17:34-36). After becoming king and being promised a descendant whose kingdom 
would be everlasting, David dominated “the Philistines and subdued them” (2 Sam 
8:1). He also defeated Moab and enslaved them (2 Sam 8:2), defeated the king of 
Zobah and the men of Aram that helped them (2 Sam 8:3-6), and also subdued Edom 
(2 Sam 8:13-14).5 By the time of David, there is a robust biblical theology of Adamic 
dominion and the expectation of one from the line of Judah to exercise dominion over 
the entire world. This is the theological context in which David writes about the son 
of man’s dominion in Psalm 8. 

 
Enmity 
 

Accompanying dominion, the biblical theology of enmity between good and evil 
also permeates Genesis and David’s psalms. After Adam and Eve sinned against God 
by eating the forbidden fruit, Yahweh cursed the serpent and said that there would be 
enmity (איבה) between the woman and the serpent and between their seed.153F

6 The 
serpent’s head would be crushed by the woman’s seed, and her seed’s heel would be 
crushed by the serpent (Gen 3:15). The rest of the Scriptures invite the reader to 
behold the unfolding of this holy war, seen in the cosmic battle between the righteous 
and the wicked.154F

7  
The drama of this cosmic battle is immediately seen with Eve’s two sons, Cain 

and Abel. After both brothers presented their offerings to Yahweh, righteous Abel’s 
offering was accepted while his brother Cain’s faithless offering was rejected. In 
bitter jealousy, Cain’s anger blazed against his brother. After being warned by God 
to repent, Cain murdered innocent Abel, his own brother!8 When Yahweh asked Cain 
where his brother was, he denied responsibility for him, saying, “Am I my brother’s 

 
4 The vineyard echoes the garden of Eden. Noah planted (נטא) a vineyard and God planted (נטא) a 

garden. Hamilton, Typology, 40. Noah in the vineyard-garden is a recapitulation of Adam in the garden. 
5 These were the enemies Saul struggled against but failed to eradicate (1 Sam 14:47). Saul was a 

failure while a greater king anointed by God succeeded. This parallels the first Adam’s failure and the 
success of the better second Adam. 

6 The noun  איבה (enmity) comes from the verb  איב (to be at enmity with). This word is important in Psalm 8.  
7 Commenting on this passage, Waltke writes that humanity is now “divided into two communities: 

the elect, who love God, and the reprobate, who love self.… Each of the characters of Genesis will be 
either of the seed of the woman that reproduces her spiritual propensity, or of the seed of the Serpent that 
reproduces his unbelief.” Bruce K. Waltke with Cathi J. Fredricks, Genesis: A Commentary (Grand 
Rapids: Zondervan, 2001), 93-94. This is the same dichotomy established in the Psalms.  

8 The word “brother” (אח) is used seven times in the Cain and Abel story. Waltke, Genesis, 98. Moses 
is fond of using sevens and uses seven here to emphasize the seriousness of Cain’s actions. While God’s 
creation was called good seven times, Cain’s evil against his own brother was also sevenfold. 
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keeper?” (Gen 4:9). Then, just as he did the serpent, Yahweh cursed Cain, revealing 
him to be the seed of the serpent.9 These two brothers embody the strife between the 
serpent’s seed and Eve’s seed.  

This battle between two spiritual seeds continued to rage when Lamech, the 
seventh from Cain, killed a youth and boasted about it to his two wives (Gen 4:19-
24). As the representative of the line of Cain, Lamech too proved himself to be a 
serpent like his father.  

After God wiped out the ungodly line of Cain in the flood, Noah’s son, Ham, 
revealed himself to be of the serpent’s brood when he dishonored his father by 
reveling in the shame of his nakedness. Noah, then, cursed Ham’s son Canaan, 
making him a slave to Ham’s brothers Shem and Japheth. This sets the groundwork 
for when Shem’s seed, Israel, conquered the land of Canaan, the seed of the serpent, 
unfolding the cosmic battle between the two seeds.10 Joshua’s victory in the land of 
Canaan is a foretaste of the ultimate battle between a greater Joshua and the serpent.  

The most clear and exciting demonstration of the holy war between the seeds is 
brought to a sharp and climactic focus with David and Goliath (1 Sam 17).11 The war 
continued with Shem and Ham’s descendants, the Israelites and the Philistines. The 
Philistines forced their way into the Elah Valley with their champion, the giant 
Goliath. Timothy Brindle notes that the description of Goliath’s armor of scales 
portrays him as a serpent.159F (קשקשים)

12 As the hosts of the Philistines arrayed 
themselves against the hosts of the living God, their champion Goliath defied and 
reproached the terrified Israelites. When the shepherd David heard his taunts, he went 
out against him in the name of Yahweh with a mere sling. Goliath disdained and 
cursed the insignificant David, ironically asking him if he was a dog that they would 
come to him with sticks. When they faced each other, David crushed the serpent 
Goliath’s head with a slingstone, killing him like the other beasts he had subdued 
under his feet. Then, using Goliath’s own sword, David beheaded him and fed his 
corpse to the birds and beasts. After David defeated their champion, the rest of the 
Israelite armies routed the Philistines, treading on them like serpents and scorpions 
all the way to Gath and Ekron (1 Sam 17:52-53). Thus, Yahweh stilled the enemy 
with his seemingly insignificant seed. David’s battle with Goliath foreshadows the 
ultimate battle between Eve’s seed and the serpent. This theme reappears in David’s 
psalms, including Psalm 8.  

 
9 Martin Luther distinguishes between serpent Cain and godly Abel as the representatives of two 

churches: the “bloodthirsty, hypocritical church” and the “church of the godly.” Dirk Philips likewise calls 
them “God’s people” and the “synagogue … of Satan.” John L. Thompson, Genesis 1-11, Reformation 
Commentary on Scripture, vol. 1 (Downers Grove, IL: IVP Academic, 2012), 208–209. 

10 Hamilton, Typology, 16. 
11 For some of the finest exegesis work on David and Goliath, see “Headcrusher,” Track 4 on 

Timothy Brindle, The Unfolding, Lamp Mode Recordings 798576506124, 2018, OGG Vorbis.  
12 Brindle, “Headcrusher.” The word  קשקשת refers to the scales of fish (see Lev 11:9). The scale-clad 

Goliath is the representative of his scaly fish-god Dagon in his battle against Yahweh’s representative, 
David. And like his god, Goliath fell facedown and lost his head (1 Sam 5:4; 17:51). Stephen G. Dempster, 
Dominion and Dynasty: A Biblical Theology of the Hebrew Bible, New Studies in Biblical Theology 
(Downers Grove, IL: Intervarsity, 2003), 140.  

There is also another layer to Goliath’s scales. קשקשת also refers to scales of the sea serpent which 
represents Satan (Ezek 29:4). The scales of Goliath portray him as both a fish (Dagon) and a serpent. 
Goliath is thus a human representative of Dagon and Satan. 
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Seed 
 

After being promised the seed who would crush the serpent’s head and being 
given his death sentence, Adam named his wife Eve, the “mother of all living” (Gen 
3:20). This demonstrated faith because in the face of certain death, Adam trusted that 
there was life in Eve’s seed. Eve also displayed faith in the naming of her children. 
She named Cain in faith, saying, “I have acquired a man with Yahweh” (Gen 4:1).13 
But her expectation for him to be the seed was shattered when he murdered Abel. 
This surely rendered them “stricken with the deepest of sorrows, reopening the 
wound that they had [first] received by sinning” with only “themselves to blame for 
one brother killing another so savagely.”14 Cain’s wicked seed went on to be 
characterized by murder, polygamy, and boasting (Gen 4:19-24). But in the face of 
such sorrow, Adam and Eve put their faith in God’s promise by having Seth, trusting 
that he was “set” in Abel’s place as the seed (Gen 4:25).15 When Seth’s son Enosh 
was born, people began “to call upon the name of Yahweh” (Gen 4:26). Through the 
light of the seed of Seth, worship of Yahweh was restored in the dark and fallen 
world. This restoration of Yahweh’s worship in Enosh’s days anticipates the total 
restoration of worship that Enosh’s greater seed would bring. 

Enosh’s birth is followed by the Toledot of Adam and begins with a ten-person 
genealogy tracing the line of the seed from Adam to Noah, contrasting the righteous 
seed of Eve with the wicked line of Cain (Gen 5). The seventh in the line of Cain, 
Lamech, was a murderer, which contrasts with the seventh in the line of Adam, 
Enoch, who walked with God and did not die (Gen 4:23; 5:24). In a world of death, 
life is found in the godly seed who walks with God. Further down in the godly line, 
Lamech names his son Noah, hoping he would be the seed to bring “comfort” from 
the curse.16  

Another ten-person genealogy of the seed occurs after the rebellion and 
judgment of Babel, where the whole earth tried in vain to make a name for 
themselves. Instead, they earned a name of shame, perpetuating the folly and 
humiliating failure of their rebellion against Yahweh (Gen 11:1-9). God chose not to 
make a name through the rebellious seed of the serpent, but through the line of 
Shem.17 The genealogy of Shem ended with Abram, whose name God promised to 
make great (Gen 12:2). It is through this seed that God would bring blessing and 
make his name great.  

The Book of Ruth continues tracing this line of seed in another ten-person 
genealogy from Perez to David (Ruth 4:18-22). In the midst of famine and death, the 
barren Ruth was granted a child (Ruth 4:11). The genealogy climatically ended with 
David, Yahweh’s anointed one. It was this David that Yahweh promised to make a 
great name (like Abram) and give him a seed after him whose kingdom Yahweh 

 
13 Cain (קין) sounds like the word “acquired” (קנה). 
14 Johannes Brenz, cited in Thompson, Genesis 1-11, 213. 
15 Seth’s name (שת) sounds like the Hebrew “set, place, appoint” (שית).  
16 This Lamech is different than the Lamech from the line of Cain. His son’s name “Noah” ( נוח) 

comes from the Hebrew root נחם which means “rest, comfort, regret.”  
17 Shem’s name (שם) means “name.” While the Babel builders tried to make a name (שם) for 

themselves, their judgment was a name of shame. After the failed name of Babel, the genealogy of Shem, 
the line of those whose name God would make great, is recorded. 
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would establish forever (2 Sam 7:8-16). Yahweh promised to be a father to David’s 
seed and establish his house forever. This promise of a royal seed from his line fuels 
the theology of David’s psalms.18 With these biblical theology foundations set, we 
are now ready to see how David builds a cathedral on them in the Psalms, with 
particular focus on Psalm 8.  
 

The Biblical Theology of Psalm 8  
 

The Psalms begin in Genesis-like fashion by distinguishing between two seeds. 
There is the blessed man who meditates on Yahweh’s law day and night and prospers 
like a tree. Conversely, the wicked are blown away like chaff and their way perishes 
(Ps 1). Even though these wicked rage in enmity against Yahweh and his Messiah (the 
blessed man of Psalm 1), Yahweh laughs from the heavens ( שמים) and declares the 
Messiah is his son who will be given the ends of the earth as his possession. But all 
who take refuge in him become blessed, just like the blessed man (Ps 2). This Davidic 
Messiah was pursued by his raging foes and enemies ( איב) who made him waste away 
with grief (Pss 3:1; 6:7). They sought to bring him down to Sheol where he would not 
be remembered ( זכר, Ps 6:5). But the Messiah took refuge in Yahweh (Ps 7:1), loved 
Yahweh’s name ( שם, Ps 5:11), and was surrounded ( עטר) with his favor (Ps 5:12).166F

19  
Psalm 8 follows the raging in Psalms 2–7 against Yahweh’s Messiah. At the end 

of Psalm 7, David says that he “will sing praise to the name of Yahweh the Most 
High” (Ps 7:17). This flows into Psalm 8 where David does so, extolling how majestic 
his name is in all the earth. This psalm begins and ends with the same refrain, “O 
Yahweh our Lord, how majestic is Your name in all the earth!” (Ps 8:1, 9).20  
 
Enmity: The Enemy Stilled 
 

Because of the enemy and the avenger, God establishes strength out of the 
mouths of babies and infants (Ps 8:2). David marveled at the concept that God would 
use the weak and lowly to cause his enemy to cease. David personally understood 
this because God used him, an insignificant shepherd boy, to crush the head of 
Israel’s enemy, Goliath. In Psalm 8:2, David speaks ultimately of his seed who would 
still their primal enemy, the serpent. The word for “enemy” (אויב) has the same root 
as enmity (איבה), recalling the holy war between the woman’s seed and the serpent 

 
18 The majority of scholarship dates the Davidic covenant at a late date of around 976 BC, right 

before his death (971 BC). This results in most of his psalms (which are about the seed) being written 
before the Davidic covenant was made. For a convincing defense of an early date, see Todd Bolen, “The 
Date of the Davidic Covenant,” Journal of the Evangelical Theological Society 65, no. 1 (2022): 61–78. 

19 See שמים in Ps 8:3,  איב in Ps 8:3, זכר in Ps 8:4, שם in Ps 8:1, 9, and עטר in Ps 8:5. James M. 
Hamilton, Psalms, vol. 1, Evangelical Biblical Theology Commentary (Bellingham, WA: Lexham 
Academic, 2021), 147–48. These lexical connections and cross-referenced themes further suggest an 
ordered structure to the Psalms, which means the book should be read as one unified story. 

20 Just as the earth is to be filled with the majestic name of Yahweh, so the verses of this psalm are 
literally surrounded by this refrain. This inclusio also invites the reader to focus on the center of the psalm (v. 
4). In addition to this inclusio extolling the name of Yahweh, the surrounding psalms punctuate this inclusio. 
Psalm 7 ends with singing praise to the name of Yahweh (Ps 7:1) which flows into Psalm 8:1 “how majestic 
is Your name.” Following the final refrain in Psalm 8, Psalm 9 begins with singing praise to Yahweh’s name 
(Ps 9:1-2). These clearly intentional seams at Psalm 8 demonstrate clear organization in the Psalter.  
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and his seed (Gen 3:15).21 This psalm points to man’s great adversary, the serpent. 
Just as Genesis’s answer to the serpent’s evil was babies and infants, so was David’s 
answer to the enemy and his seed in Psalm 8. It was through his own seed, a mere 
baby, that God would crush their primal enemy’s head.  

 
Seed: Enosh Son of Adam 
 

In Psalm 8:3-4, David looked up to God’s created heavens, to the moon and the 
stars which God set in place,22 and marveled, “What is man [Enosh] that you 
remember him, and the son of Adam that you visit him?” (Ps 8:3-4).23 Commenting 
on this verse, Spurgeon observes that the stars “show us what an insignificant being–
what a mere atom indeed man appears amidst the immensity of creation!”24  

This verse prompts the reader to wonder why the God who made the billions of 
stars and galaxies would consider man, who is but a worm. The answer to this ques-
tion can be found in the question itself. The above translation of this verse preserves 
a subtle allusion to the progression of the seed from Adam to Enosh (Gen 4:25-26) 
by transliterating “Enosh” (אנוש) and “Adam” (אדם).172F

25 David uses this wordplay to 
effectively insert the genealogy of the seed (Enosh … the son of Adam), thus tracing 
the descent of the seed of the woman who would “still the enemy and the avenger” 
(Ps 8:2).173F

26 It is fitting that this allusion to Enosh’s birth is placed in the center of the 
psalm that is bracketed by Yahweh’s name (see Ps 8:1, 9) because by using the word 
“Enosh,” David also alludes to the story of his birth, which was when people called 
on the “name of Yahweh” again (Gen 4:26). Just as people began calling upon the 
name of Yahweh when Enosh (son of Seth) son of Adam was born, so does “Enosh” 
the son of Adam in Psalm 8:4 restore praise to Yahweh’s name. The answer to Da-
vid’s question is that God remembers man because he remembers his seed. 

 
Dominion: Adam’s Rule 
 

After marveling at God’s care for man, David recognizes that God made him 
but a little lower than the angels and crowned him with glory and honor (Ps 8:5).27 

 
21 James Hamilton, “David’s Biblical Theology and Typology in the Psalms,” in Reading the Psalms 

Theologically, ed. David M. Howard Jr. and Andrew J. Schmutzer, Studies in Scripture and Biblical 
Theology (Bellingham, WA: Lexham Academic, 2023), 71–72.  

22 This is clearly a reference to God’s creation of the celestial bodies on the fourth day (Gen 1:16). 
Hamilton suggests it also could allude to the promise of Abraham’s seed (Gen 15:5). Hamilton, Psalms, 152.  

23 This translation is from Hamilton, Psalms, 146. 
24 Charles H. Spurgeon, The Treasury of David, vol 1 (Nashville: Thomas Nelson, 1996), 81. 
25 Both “Enosh” and “Adam” mean “man.” 
26 Hamilton, Psalms, 154–56. In addition, Swanson notes the lexical connection between the 

“avenger” (נקם) of Psalm 8 and the ״revenge” (נקם) of Lamech (Gen 4:24). After the birth of Enosh, 
Lamech the avenger is silenced and the name of Yahweh is called upon. This connection further links 
Psalm 8 to the narrative of Genesis 1–5. Scott Swanson, “The Victory of the Promised Seed through the 
Praise of the Name: Psalm 8 as Inner-Biblical Exegesis” (unpublished manuscript, November 17, 2015, 
Biblical and Theological Studies, Providence Christian College), 10. 

27 The word translated “angels” is “Elohim” (אלהים), which usually means “God.” The translation 
here, however, is hotly debated. Hebrews 2 quotes the LXX’s translation of this verse which translates 
 as “angels” (ἀγγέλους). For a deeper discussion of this issue, see Allen P. Ross, A Commentary on אלהים
the Psalms, vol. 1, Kregel Exegetical Library (Grand Rapids: Kregel Academic, 2016), 296. 
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This echoes Adam being made in the image of God (Gen 1:26). David then says 
that God has given man rulership over the works of his hands and put under his feet 
the sheep, oxen, beasts of the field, birds of the heavens, and everything in the sea 
(Ps 8:6-8). This alludes to God blessing Adam and giving him dominion over the 
animal kingdom (Gen 1:26). The catalogue of all the different creatures also echoes 
the creation language (“birds of the heavens,” “beasts of the field,” “fish of the 
sea”) of Genesis 1. Psalm 8 portrays an Adamic king exercising dominion over 
God’s creation.  

Read in the context of David’s previous psalms, the “theme of Davidic kingship 
is pressed right back to creation. The king is an Adamic figure. In the end the ideal 
believer of Psalm 1 is the man of Psalm 8 with dominion over the earth.”28 This 
Adamic and Davidic king’s rule over the works of God’s hands also resonates with 
Psalm 2’s portrayal of Yahweh’s king being granted the ends of the earth for his 
possession (Ps 2:8). His ruling over the beasts also fits with the Messiah of Psalm 2 
being given dominion over the raging nations (Ps 2:8-9). Interestingly, these raging 
enemies of the Messiah are portrayed as beasts in Psalm 7:2.29  
 
Messiah 
 

Psalm 8 clearly has Genesis overtones of Adamic dominion as well as Davidic 
kingship. The question naturally arises: Who is this psalm about? Allen Ross says this 
is “not a messianic psalm. It speaks of the present, that is, that God by his grace has 
made mankind to rule over all creation.”30 VanGemeren agrees that this psalm only 
refers to humanity in general, but he allows this psalm to also be applicable to Christ.31  

However, this interpretation fails to understand Psalm 8 in the context of the 
entire book of Psalms, which is one unified story about Yahweh’s blessed Messiah 
who meditates on his law and would dominate the raging nations and inherit the ends 
of the earth. When Psalm 8 is read in this context, we can see David “cast himself as 
a parallel to Adam,” knowing that “his line takes up the responsibility of Genesis 
3:15.”32 This psalm looks forward to a “fulfillment that can only be realized by Jesus, 
the last Adam, the messianic Son of Man.”33  
  

 
28 Christopher Ash, The Psalms: A Christ-Centered Commentary, vol. 2 (Wheaton, IL: Crossway, 

2024), 89.  
29 Seth D. Postell, in “Does the Book of Psalms Present a Divine Messiah?,” in Reading the Psalms 

Theologically, ed. David M. Howard Jr. and Andrew J. Schmutzer, Studies in Scripture and Biblical 
Theology (Bellingham, WA: Lexham Academic, 2023), 100. 

30 Ross, Psalms, 290. See also Hans-Joachim Kraus, Psalms 1–59, trans. Hilton C. Oswalt, 
Continental Commentaries (Minneapolis: Fortress, 1993), 183–86. 

31 Willem A. VanGemeren, “Psalms,” In The Expositor’s Bible Commentary, revised ed., ed. 
Tremper Longman III and David E. Garland, vol. 5 (Grand Rapids: Zondervan, 2008), 137. 

32 Abner Chou, The Hermeneutics of the Biblical Writers: Learning to Interpret Scripture From the 
Prophets and Apostles (Grand Rapids: Kregel, 2018), 87–88.  

33 Josh Mathews, “The Messianic Son of Adam,” in The Moody Handbook of Messianic Theology: 
Studies and Expositions of the Messiah in the Old Testament, ed. Michael Rydelnik and Edwin Blum 
(Moody: Chicago, 2019), 511. 
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Conclusion 
 

The themes of dominion, enmity, and seed, first planted in Genesis, blossom and 
grow through David until they come to full fruition in Christ, their fulfillment. David 
recognized his place in this unfolding story and sang of his greater seed, greeting 
God’s promises from afar.  

The first Adam sinned and brought death upon his sons, but the greater Son of 
Adam, the Son of God, came to swallow up death forever. While the first Adam was 
tempted to reach out his hand to the tree and grasp its fruit to become a god, David 
looked to his greater Son, who was the fullness of God in the flesh, who would not 
consider equality with God a thing to be grasped but would humble himself, being 
made a little lower than the angels and laid in the dust of death. But then he would 
ascend on high, being crowned with glory and honor, and crush the enemy under his 
feet. This second Adam will reign as king in Paradise regained, causing his people to 
sing, “O Yahweh our Lord, how majestic is your name in all the earth!”  

 



 

69 

 
 
 
TMUJBTS 2 (Spring 2025) 69–84 
 
 
 
 

THE FAITH OF THE MESSIAH: 
A CASE FOR PROPHETIC-MESSIANIC SPEECH IN 

PSALMS 16, 22, AND 69 
 

Timmy Sauer1 
 

* * * * * 
 

The first-person psalms of David quoted in the New Testament as fulfilled in Christ 
present interpreters with a challenge. Does David speak only of his own experience 
without reference to Christ? Does he speak of both his experience and Christ’s at the 
same time? Or does he only speak of Christ? The answer lies in the original Old 
Testament context as well as the New Testament’s usage of these psalms. This article 
will present the case that David wrote not typologically of Christ, but instead he 
wrote prophetic words of Christ in Psalms 16, 22, and 69. As a result, readers of 
these psalms can understand and imitate the perfect faith of the Messiah.  

 
Key words: Psalms, Messiah, faith, sensus plenior, typology, Psalms 16, 22, 69 
 

* * * * * 
 

Faith is an essential theme in the Book of Psalms, revealing the complexities of 
the relationship between God and man and the necessity to trust God. In the Psalms, 
God often uses suffering to push David and the other psalmists to a deeper faith. 
However, some psalms appear to picture faith in such a way that does not align with 
David’s, or any other psalmist’s, life. For example, in Psalm 16:1, David writes, 
“Keep me, O God, for I take refuge in You,” which seems to be a declaration of faith 
likely originating from suffering. Later in the psalm, he writes about resurrection and 
eternal life that seem to extend beyond his immediate circumstances. Another 
example is Psalm 22:3 where David says of God in the context of excruciating 
suffering, “Yet You are holy, enthroned upon the praises of Israel.” Only a few verses 
later he describes an execution scene, which is difficult to interpret as his own 
experience since he is still alive to compose the psalm. One must ask whether some 
of the Davidic psalms describe the faith of someone other than David.  

 
1 Timmy Sauer is a senior majoring in Biblical Studies with an emphasis in Theology. He may be 

contacted at sauertd@masters.edu.  
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Moreover, the New Testament places words from the Psalms on the lips of Jesus 
as if they were meant to be spoken by him (Matt 27:46; John 2:17; Acts 2:25-28; 
Rom 15:3; Heb 2:12). Tension appears when these texts are read in their Old 
Testament context because David’s psalms seem to be written in the first person, 
about his own experience. How can the NT writers say Jesus spoke these words as a 
fulfillment of prophecy? Do they rip the psalms out of context and arbitrarily apply 
them to Christ, or do they read them contextually and find that David originally meant 
to speak of the Messiah?  

It is debated among OT scholars how prominent the Messiah is in the Psalms or 
whether any psalms are truly messianic. However, Psalms 16, 22, and 69 will serve 
as a test case as to whether the Psalter includes first-person messianic psalms. All 
three are quoted in the NT as referring to Jesus, written in the first person by David,2 
and provide an example of perfect faith. If these three psalms can be demonstrated as 
originally messianic and intended for David’s future son to sing, then the words of 
these Davidic psalms can properly be said to be words of Christ, even though they 
were written over a thousand years prior. Therefore, it will be seen that David wrote 
Psalms 16, 22, and 69 with his promised future son in mind to demonstrate the 
Messiah’s perfect faith amid agonizing suffering.  
 

Double Fulfillment, Reapplication, and Sensus Plenior 
 

While most commentators believe that a text has a single meaning many 
interpreters of the Psalms depart from a single meaning to some form of sensus 
plenior or “fuller meaning” on account of NT claims that certain texts were fulfilled 
in Jesus.3 The justification for this approach often appeals to the dual authorship of 
Scripture. For example, Allen Ross notes of Psalm 16, “The New Testament writers 
bring this passage forward, knowing what the Spirit of God had intended when David 
wrote it.”4 In this hermeneutical approach, commentators can say that David meant 
one thing, but later, once the apostles came along, the meaning was expanded or 
properly interpreted according to the Holy Spirit’s intention instead of the human 
author’s original intention. Donald Williams argues that the OT has “several levels 
of fulfillment” and that “the Holy Spirit certainly can inspire David to write in one 
setting and can then apply that revelation to Jesus in another.”5 The problem with this 
approach is that it suggests that the NT writers were not concerned with what the 
original authors of the Psalms intended. The evangelical belief in the Holy Spirit’s 
superintendence in inspiration has often led to the justification of finding a second-
level meaning in David’s words.  

Dual meaning in OT texts is not a novel claim. David Barshinger, commenting 
on Jonathan Edward’s Psalms hermeneutic, says, “Edwards observed that this dual 
meaning was ‘very common in the Psalms of David’ and that the New Testament 

 
2 While commonly rejected among critical scholars, Davidic authorship will be assumed in this paper. 

There is good evidence for the authenticity of superscriptions. For a discussion on superscriptions, see 
Derek Kidner, Psalms 1–72 (Downers Grove, IL: InterVarsity, 2014), 47–61.  

3 Walter C. Kaiser Jr., “The Promise to David in Psalm 16 and its Application in Acts 2:25-33 and 
13:32-37,” Journal of the Evangelical Theological Society 23, no. 3 (1980): 219–21.  

4 Allen P. Ross, Commentary on the Psalms, vol. 1 (Grand Rapids: Kregel, 2011), 411, emphasis added. 
5 Donald M. Williams, The Communicator’s Commentary, Psalms 1-72 (Waco, TX: Word, 1986), 124.  
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appropriation of the Psalms confirms that they often apply to Christ.'”6 In one sense, 
Christopher Ash affirms a single meaning, however, he is inconsistent when he 
comments on Psalm 3:5, which is not normally interpreted messianically. He writes, 
“The Spirit of Christ within [David] could have intended also to convey a greater 
meaning, one that is fulfilled in the resurrection of Christ.”7 All four commentators 
quoted would agree that a biblical text has a single meaning, but they are inconsistent 
in their hermeneutical method when interpreting the NT’s use of the Psalms. They 
appeal to sensus plenior to explain messianic prophecy in the Psalms and abandon a 
literal grammatical approach.  

This sort of inconsistent hermeneutic has led scholars like John Goldingay to 
reject messianic interpretation altogether. In his commentary, he writes about Psalm 
16, “While these are all inspired and edifying reinterpretations of the psalm, we need 
to recognize the importance of the psalm’s original meaning rather than lose its 
distinctive testimony.”8 Goldingay’s commitment to original context and meaning 
deserves respect; however, as will be demonstrated, Goldingay misinterprets the 
original meaning as non-messianic, when in fact David was writing of the faith of his 
future son. VanGemeren stresses the importance of original meaning in Psalm 69 
when he says, “The primary significance is David and his suffering.” However, since 
he knows the NT sees fulfillment of the psalm in Christ, he claims, “The messianic 
interpretation is in the form of an application to the life of devotion to God by the 
Lord Jesus Christ.”9 When the NT writers place the words of Psalm 69 in the mouth 
of Christ, are they only applying the psalm as true to Jesus’s experience, or do they 
view the psalm’s words as originally intended for him to speak? This question is 
central to a correct interpretation of the OT and NT.  

Many volumes have been written on the topic of single-meaning and literal-
grammatical-historical hermeneutics, and a full discussion of the topic is outside the 
scope of this paper.10 However, if the apostles utilized a dual-meaning hermeneutic, 
Paul and Silas would not have been able to convince the Bereans that Jesus was the 
Christ from the OT since it would have depended on a different apostolic hermeneutic 
that expanded the meaning of the Psalms and Prophets while ignoring the OT context. 
It does not seem like Paul was introducing a new hermeneutic, but instead pointing 
the Bereans back to a plain reading of the OT. Waltke observes that when Jesus was 
with the disciples on the road to Emmaus after his resurrection, “Christ rebuked these 
disciples for not believing what should have been apparent upon a plain reading of 
the text.”11 Thus, it must be considered whether Psalms 16, 22, and 69 were originally 
messianic in their OT context. 
 

 
6 David P. Barshinger, Jonathan Edwards and the Psalms: A Redemptive-Historical Vision of 

Scripture (New York: Oxford University Press, 2014), 165–66.  
7 Christopher Ash, The Psalms: A Christ-Centered Commentary, vol. 1 (Wheaton: Crossway, 2024), 122.  
8 John Goldingay, Psalms 1-41, Baker Commentary on the Old Testament (Grand Rapids: Baker 

Academic, 2006), 234; emphasis added.  
9 Willem A. VanGemeren, “Psalms,” in The Expositor’s Bible Commentary, Revised ed., ed. 

Tremper Longman III and David E. Garland (Grand Rapids: Zondervan, 2008), 526.  
10 Cf. Abner Chou, The Hermeneutics of the Biblical Writers: Learning to Interpret Scripture from 

the Prophets and Apostles (Grand Rapids: Kregel Academic, 2018). 
11 Bruce K. Waltke and J. M. Houston with Erika Moore, The Psalms as Christian Worship: A 

Historical Commentary (Grand Rapids: Eerdmans, 2010), 5.  



72 | The Faith of the Messiah 

 

Hamilton’s Proposal 
 

Not all Christian Psalms scholars hold to dual meaning or sensus plenior of 
messianic texts. James Hamilton, a defender of single meaning hermeneutics of OT 
texts, has proposed a typological method to identify a messianic interpretation in the 
original context. Typology is not a new method of interpretation for messianic 
psalms. John Calvin, Gerald Wilson, and Bruce Waltke, among others, have claimed 
that David consciously understood himself as a type of the Messiah.12 However, most 
commentators appeal to typology without explaining their methodology. Hamilton’s 
work on typology is valuable because he argues that through typology, the Psalms’ 
OT context can be respected and simultaneously include messianic meaning as 
originally intended by David.13 Thus, when the NT quotes the first-person psalms 
written by David about his own experiences and places them on the lips of Jesus as a 
fulfillment of prophecy, they are not disrespecting the psalm’s original meaning.  

In Hamilton’s words, “David understood his own suffering as an installation in 
the pattern of those who had preceded him, chiefly Joseph and Moses, and that in the 
Psalms he presents himself as another installment in that same pattern.”14 He believes 
that David consciously wrote psalms such as 16, 22, and 69 about his personal 
sufferings with his future son (Messiah) in mind. He notes, “If David understood 
himself as a pattern, or type, of the one to come, then in speaking of himself, David 
could have consciously been speaking of the one to come.”15 Since Genesis 3:15 
speaks about the seed of the serpent attacking the seed of the woman, it makes sense 
that David would have expected his future son, who would be the fulfillment of the 
Davidic covenant in 2 Samuel 7, to suffer, but eventually conquer the seed of the 
serpent.16 Therefore, when David suffered at the hands of his enemies, he recorded 
Psalm 22 as an account of his trial but knew that he would ultimately typify his future 
son’s suffering and later exaltation.  

The typological approach by Hamilton is appealing since it roots the messianic 
interpretation of Davidic first-person psalms in their original meaning rather than 
appealing to sensus plenior or NT reinterpretation. However, there are several 
problems with this methodology. First, when closely analyzed, Psalms 16, 22, and 69 
do not fit anything known about David’s life.17 I. Howard Marshall rightly asks, “Is 
it appropriate to use the term ‘typological’ of a statement that was not true of the 
‘type’ himself?”18 Second, to interpret the messianic psalms typologically requires 
“embracing the idea that David understood the patterns we have pointed to in the 

 
12 John Calvin, Commentary on Psalms, vol. 1, trans. James Anderson (Grand Rapids: Christian 

Classics Ethereal Library, 1845), 374; Gerald Henry Wilson, Psalms Volume 1, NIV Application 
Commentary (Grand Rapids: Zondervan, 2002), 313; Waltke, The Psalms as Christian Worship, 339.  

13 James M. Hamilton Jr., Typology—Understanding the Bible’s Promise-Shaped Patterns (Grand 
Rapids: Zondervan Academic, 2022), 181.  

14 Hamilton, Typology, 180.  
15 James M. Hamilton Jr., Psalms, vol. 1, Evangelical Biblical Theology Commentary (Bellingham, 

WA: Lexham Academic, 2021), 218; emphasis original.  
16 Hamilton, Psalms, 86.  
17 John E. McKinley, “Psalms 16, 22, and 110. Historically Interpreted as Referring to Jesus,” 

Perichoresis 10, no.2 (2012): 215.  
18 I. Howard Marshall, “Acts,” in Commentary on the New Testament Use of the Old Testament, ed. 

G. K. Beale and D. A. Carson (Grand Rapids: Baker Academic, 2007), 583.  
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lives of Joseph and Moses.”19 Hamilton assumes that David understood the patterns 
of Joseph and Moses, but he does not provide evidence. Third, there is no indication 
that the NT writers depended upon typology to identify Jesus as the fulfillment of 
messianic prophecy in the Psalms. If Psalms 16, 22, and 69 can be shown not to fit 
David and his experiences and not align with the NT’s apostolic interpretation, then 
a better alternative methodology must be pursued.  
 

The Non-Typological Prophetic-Messianic Speech Interpretation of 
Psalms 16, 22, and 6920 

 
In order to arrive at a non-typological messianic interpretation of certain psalms, 

their original context must first be surveyed and compared with the NT’s use. The 
question here is whether or not David originally wrote Psalms 16, 22, and 69 not 
about his own experiences, but for the Messiah to pray during his future sufferings 
and trials as an example of ideal faith. Although the superscriptions identify David 
as the author, this does not necessarily mean the psalm was meant to describe David’s 
life and experience. In fact, David wrote these three psalms with the intention that 
the one who would fulfill the Davidic covenant would need songs to meditate on 
during his suffering under the seed of the serpent. 

An objection could be made that, according to this interpretive model, 
David’s meaning is so divorced from the original context that the superscriptions 
would lead faithful Israelites astray, thinking that the psalm was about David, 
when actually it refers to the Messiah. However, with a careful reading of the 
context of the entire Book of Psalms, there would be no problem for an Israelite 
to understand David’s first-person psalms to be originally intended for the 
Messiah. There is also precedent for this in the OT since Isaiah 49:1-6, 50:4-9, 
61:1-4, and 10-11 are all written in the first person by Isaiah but are clearly 
intended to be the words of the future Messiah.21 These passages in Isaiah are 
also described as “the Servant Songs,” and the method by which evangelicals 
have arrived at a messianic interpretation is by analyzing whether or not these 
songs were true for the nation Israel, Cyrus, or some other figure. Since no other 
option fits, the Messiah must be the referent of the first-person “Servant Songs” 
in Isaiah.22 If this line of reasoning is accepted among evangelicals for Isaiah, 
why can it not apply to messianic psalms?  
 

 
19 Hamilton, Typology, 188. The burden of proof lies with Hamilton to prove that a 10th-century 

Israelite would have known that David understood himself to be a type of the Messiah and that he wrote 
psalms in the first-person about himself and the Messiah at the same time. As I have surveyed Hamilton’s 
writings, he seems to assume the possibility that David understood himself as a righteous sufferer in the 
pattern of Joseph and Moses, but he does not demonstrate how it was not only possible but accurate to say 
that David wrote Psalms 16, 22, and 69 consciously as a pattern of the Messiah. If one accepts Hamilton’s 
assumption, his interpretation is understandable and reasonable. However, I will demonstrate that such an 
assumption does not fit the New Testament’s interpretive methodology. 

20 Carl R. Holladay, “What David Saw: Messianic Exegesis in Acts 2,” Stone-Campbell Journal 19, 
no. 1 (2016): 103. I borrow this title from Holladay, who calls Psalm 16 “Messianic speech.” 

21 McKinley, “Psalms 16, 22, and 110,” 208.  
22 John N. Oswalt, The Book of Isaiah: Chapters 40-66, New International Commentary on the Old 

Testament (Grand Rapids: Eerdmans, 1998), 288–89. 
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Messianic Psalms in Their Context 
 

Scholars used to think that the Psalms were not intentionally ordered. However, 
since the 1970s, many scholars have acknowledged that the Psalms are a book 
purposefully ordered with a message.23 Psalms 1 and 2 play a crucial introductory 
role for the Psalter. They function as a Torah/royal Pair, as in Psalms 18–19 and 118–
119. Psalm 2 in particular sets the messianic tone for the entire book since it 
elaborates on themes from the Davidic covenant, such as the eternal establishment of 
David’s throne from Mount Zion to rule as God’s vice-regent.24 Thus, readers should 
view many of the psalms messianically as David’s reflections on God’s promise in 
the Davidic covenant to set on his throne an heir from his loins.25 

It is well documented among scholars that Psalms 15–24 are a literary unit 
functioning as a chiasm with Psalm 19, a Torah psalm, at the center.26 Psalms 15 and 
24 are linked by asking the same question: Who can live in God’s presence? The 
answer: the one who is pure and righteous. Psalms 16 and 23 are known as 
“confidence psalms” due to their character of unwavering trust in God. Psalms 17 
and 22 are intense laments that describe righteous suffering. Psalms 20 and 21 are 
viewed as a single royal unit connected to Psalm 18, forming a royal group around 
Psalm 19. Since Psalms 1 and 2 are a Torah/royal pair with a messianic message, it 
should be no surprise that the Torah/royal group in Psalms 15–24 has messianic 
connotations. Since Psalms 16 and 22 do not correspond to the known events of 
David’s life, it would make best sense to interpret them as a part of the chiastic 
presentation of the ideal king devoted to the Torah.  

Psalm 69 follows the group 61–68, which describes the struggle of the righteous 
king to establish God’s kingdom on earth.27 The group of Psalms 69–71 describes 
the righteous king’s continued suffering under the seed of the serpent. If the king in 
61–68 is a messianic figure, then Psalm 69 would not describe David’s suffering but 
the perfectly righteous king’s suffering due to his desire to establish God’s kingdom 
on earth.28 Thus, with these contextual markers, the Psalter’s audience would have 
been able to recognize the messianic nature of certain psalms.  
 
Psalm 16 
 

Many interpreters insist that the speaker of Psalm 16 is David. For example, 
James Hamilton asserts, “Nothing in the text or context of Psalm 16 would indicate 
that someone other than David is the speaker in the Psalm.”29 James Montgomery 
Boice claims that attempting to interpret Psalm 16 as entirely prophetic of Jesus’s life 

 
23 O. Palmer Robertson, The Flow of the Psalms: Discovering Their Structure and Theology 

(Phillipsburg, NJ: P & R Publishing, 2015), 50–52. 
24 Robertson, The Flow of the Psalms, 57–61.  
25 Todd Bolen, “A Case for a Messianic Reading of Psalm 18,” in To Seek To Do and To Teach: 

Essays in Honor of Larry D. Pettegrew (Cary, NC: Shepherds, 2022), 52.  
26 Seth D. Postell, “The Resurrected Messiah,” in The Moody Handbook of Messianic Prophecy: 

Studies and Expositions of the Messiah in the Old Testament, ed. Michael Rydelnik and Edwin Blum 
(Chicago: Moody, 2019), 518.  

27 Robertson, The Flow of the Psalms, 115. 
28 Robertson, 111–18. 
29 Hamilton, Typology, 187. 
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without reference to David is “farfetched and unnecessary.”30 However, this 
approach cannot convincingly explain how Psalm 16 is about David’s life when it 
does not fit his life. Would it not make more sense to say that David wrote in the first 
person for someone other than himself?  

It is true that most of Psalm 16 could be read as an account of David’s own 
confidence in the Lord. However, verse 10 reads, “For You will not forsake my soul 
to Sheol; You will not give Your Holy One over to see corruption.” There is debate 
over whether this verse describes salvation from premature death or salvation from 
experienced death requiring resurrection. Many scholars take the first option due to 
the presupposition that resurrection was not taught in the OT until Daniel, which was 
composed several centuries after David. As Longman observes, however, the hope 
expressed in verse 10 “seems even more confident and far-reaching than that 
interpretation allows.”31 

The crux of the debate surrounds the translation of the word “corruption.” Some 
argue that the Hebrew should be translated as “pit” since the word šāhat is a feminine 
noun from the root šwh, meaning “to sink down, grave.”32 If this translation is correct, 
“there is no clear belief in immortality or resurrection expressed here,” only salvation 
from a premature death.33 However, the LXX translates the word as “corruption” or 
“decay.” Waltke persuasively argues that this translation is correct since šāhat is an 
object of the verb “to see,” which is a nominative state of “decay” rather than a 
nominative place, “pit.”34 In his use of the word šāhat, David is communicating hope 
in a future resurrection where God will rescue from the body from decay by raising 
the individual from the dead. The following verse also affirms this when David says, 
“You will make known to me the path of life; In Your presence is fullness of joy; In 
Your right hand there are pleasures forever” (Ps 16:11). Hamilton rightly comments, 
“These everlasting pleasures at God’s right hand, the fullness of joy in God’s 
presence, and the path of life referenced in 16:11 would seem to be resurrection 
rewards.”35  

While some of the language of Psalm 16 seems like it could apply to David’s 
life, some of it cannot. Ross describes David’s words as “extravagant for his own 
experience” and “excessive.”36 He goes on to say, “The psalmist’s choice of words 
leaves the impression that the meaning of the psalm was not fully exhausted in his 
immediate experience. In short, the full and precise meaning of the verse goes beyond 
his own experience; the words are so powerful they seem to be saying more.”37 
Kidner writes, “This language is too strong even for David’s hope of his own 
resurrection.”38 Indeed, David knew he would someday be resurrected. However, the 
description of the resurrection in 16:10 is different since it “describes a resurrection 

 
30 James Montgomery Boice, Psalms, vol. 1 (Grand Rapids: Baker, 1994), 131.  
31 Tremper Longman III, Psalms: An Introduction and Commentary, Tyndale Old Testament 
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32 Cf. Postell,  “The Resurrected Messiah,” 522.  
33 Wilson, Psalms, 313.  
34 Waltke, The Psalms as Christian Worship, 324, n. 76.  
35 Hamilton, Psalms, 217.  
36 Ross, Commentary on the Psalms, 410–11.  
37 Ibid.  
38 Kidner, Psalms 1–72, 103.  
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before decay, a specific rather than general resurrection.”39 According to the original 
meaning of Psalm 16, David’s experience does not fit the words of the psalm.  

The NT’s interpretation of Psalm 16 must also be analyzed. During Peter’s 
sermon on Pentecost, he quotes Psalm 16:8-11. Interestingly, after describing Jesus’s 
death and resurrection, Peter said, “For David says of Him,” and then proceeds to 
quote what David had written in the first person (Acts 2:25-28). Hamilton believes 
that this means Peter affirms that David spoke simultaneously in the first person 
about himself and Christ.40 However, verse 25 more likely means that Peter affirms 
Davidic authorship but identifies Jesus as the intended speaker of Psalm 16:8-11.41  

Some scholars believe that when David says, “For You will not forsake my soul 
to Sheol; You will not give Your Holy One over to see corruption,” “my soul” refers 
to David, and “Your Holy One” is the Messiah. Waltke, however, rightly observes 
that “Hebrew parallelism allows this possibility, but the parallels otherwise so closely 
match one another that their distinction is tortuous. In fact, Peter refers ‘me’ in 10a 
to Jesus.”42 

Unlike many NT quotations of the OT, Peter provides inspired commentary on 
Psalm 16 in Acts 2:29-33:   

 
Men, brothers, I may confidently say to you regarding the patriarch David that 
he both died and was buried, and his tomb is with us to this day. And so, because 
he was a prophet and knew that God had sworn to him with an oath to set one of 
the fruit of his body on his throne, he looked ahead and spoke of the resurrection 
of the Christ, that He was neither forsaken to Hades, nor did His flesh see 
corruption. This Jesus God raised up again, to which we are all witnesses. 
Therefore having been exalted to the right hand of God, and having received 
from the Father the promise of the Holy Spirit, He has poured out this which you 
both see and hear. 
 

Peter’s reasoning is brilliant. He argues that since David died and was not resurrected, 
he could not have been speaking of his own experience. Peter quotes Psalm 16 and 
claims it was originally about Jesus to prove that Jesus is the Messiah. How does 
Peter reach this conclusion? Does he reinterpret the psalm and remove it from its 
original context? Does he assert a typological correspondence between David and 
Jesus? No, he claims that David was a prophet who looked forward to the resurrection 
of Christ.43  

 
39 Gregory V. Trull, “Peter’s Interpretation of Psalm 16:8-11 in Acts 2:25-32,” Bibliotheca sacra 

161, no. 664 (2004): 440.  
40 Hamilton, Typology, 188. 
41Waltke argues, “Peter says of all of Psalm 16:8-11: ‘David said of him [Jesus of Nazereth],’ 
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of the Messiah, or for him” (Holladay, “What David Saw,” 103). 
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How did Peter get the idea that David was a prophet? David himself knew that 
he had received special revelation from God. “The Spirit of Yahweh spoke by me, 
and His word was on my tongue. The God of Israel said, the Rock of Israel spoke to 
me” (2 Sam 23:2-3). David also wrote many psalms in eager expectation for the 
construction of the temple by his son Solomon. Music and prophecy went hand in 
hand in the OT.44 First Chronicles 25:1 says of David that he “separated for the 
service some of the sons of Asaph and of Heman and of Jeduthun, who were to 
prophesy with lyres.” The following verse says that the sons of Asaph prophesied 
under the authority of Asaph, who was under the authority of the king. As king, David 
oversaw the production of musical prophecy during the preparation for the temple. 
Therefore, it makes sense that Peter and his audience would have understood David 
to be a prophet who wrote future-oriented musical psalms.  

How did David know the Messiah would die and be raised from the dead? 
Certainly, he knew that the seed of the serpent would bruise the seed of the woman and 
must have reasoned that the Messiah would be killed (Gen 3:15). But Peter points to 
the Davidic covenant as the key to understanding how David looked forward and spoke 
of Christ. Peter says that David “knew that God had sworn to him with an oath to set 
one of the fruit of his body on his throne” (Acts 2:30). If David knew his future son was 
going to suffer and die, but God had still promised a descendant of his to sit on the 
throne eternally, David had no other option than to assume that God would raise the 
Messiah from the dead. Thus, since David was a musical prophet, he wrote Psalm 16 
as a song for the Messiah to sing, give hope, and encourage him to trust God. 

The last question that must be answered is whether Peter’s interpretation of 
Psalm 16 in Acts 2 is typological. Hamilton explains, “In his exposition of the verses 
quoted from Psalm 16 in Acts 2:29-33, Peter points to the escalation in significance 
of the antitype. That is, Peter assumes the points of historical correspondence 
between David and Jesus, and he points to the ways that the experience of Jesus goes 
beyond and thereby fulfills that of David.”45 However, Peter does not point to an 
“escalation in significance” because Peter’s whole argument is that David cannot be 
speaking about himself in Psalm 16, since he is dead and therefore must only be 
speaking in the first person of Christ.  

Marshall’s question is again relevant, “Is it appropriate to use the term 
‘typological’ of a statement that was not true of the ‘type’ himself?”46 If the 
resurrection language in Psalm 16 cannot be applied to David, and the Apostle Peter 
claims that David consciously “looked ahead” on the basis of the Davidic covenant 
to speak of the resurrection of Christ, why must David be identified as the speaker? 
There does not seem to be any “escalation” in Peter’s words. He simply says that 
David was a prophet and prophesied about Jesus. He says nothing about David’s 
experience as a type or foreshadowing of Christ. This is far different from Paul’s 

 
his faithful one decay in the grave. But the other result, and the more significant one, is to claim that if 
what happened to Jesus fits what David prophesied in the psalm, then Jesus must be the Messiah.” 
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picture of Adam as a type of Christ and Jesus as the last Adam. Adam was not 
prophesied to be a type; Paul simply saw the correlations between the two and 
concluded that God intended for his people to see these correlations. Peter does not 
do this with David. He is not presented as a type of Christ, but as a prophet foretelling 
Jesus’s resurrection. Carl Holladay sums it up best: “David, in composing Psalm 16, 
‘spoke for’ this future Messianic figure. David thus composed the psalm as a piece 
of ‘Messianic speech,’ so that when followers of Jesus read or hear Psalm 16, they 
are hearing the Messiah himself speaking.”47 
 
Psalm 22 
 

Along with Psalm 16, Psalm 22 is a key messianic text for the NT writers. 
Tremper Longman expresses a common evangelical sentiment toward Psalm 22: 
“The well-known Christological sense of the psalm should not distract us from the 
fact that the psalm is not a prophecy, but rather a lament which may be a model prayer 
for worshippers today who can use this psalm to call on God to make himself present 
in the midst of pain.”48 However, the Apostle John quotes Psalm 22 during Jesus’s 
crucifixion as fulfillment of prophecy. He says “in order that the Scripture would be 
fulfilled: ‘They divided My garments among them, and for My clothing they cast 
lots’” (John 19:24). Does John merely reinterpret this psalm and apply it to Christ, or 
did John see something in Psalm 22 that Longman and other modern commentators 
do not?  

Psalm 22 is clearly a lament. Within the chiastic structure of Psalms 15–24, its 
counterpart is Psalm 17. Ash recognizes this connection between other psalms in the 
chiasm. “Although the body of the psalm never explicitly references the anointed 
King, the attribution to David together with the very strong kingship theme in Psalms 
18, 20, and 21 would strongly suggest (even without the New Testament) that this 
psalm is about God’s King and Messiah.”49 If Psalm 16 is a messianic song, the links 
within the chiasm should cause the reader to look for other messianic psalms within 
15–24. As with Psalm 16, Psalm 22 does not fit David’s life at several points. The 
accounts of David’s life in Samuel and Chronicles are by no means exhaustive, but 
the point is that the details described in Psalm 22 are not only not recorded in the 
historical books, but they cannot possibly refer to David in any sense. Therefore, as 
will be demonstrated, the Messiah fits better than David as the speaker of Psalm 22. 

Psalm 22 can be divided into two sections: suffering (22:1-21) and triumph 
(22:22-31). In the first section, the suffering individual laments God’s apparent 
rejection of him (22:1-2). However, he admits that God is still holy, even though he 
is enduring such intense suffering (22:5, 9-10). In verses 6-8, his enemies mock him 
and sarcastically tell him to trust God. Until this point, David very well could have 

 
47 Holladay, “What David Saw,” 96. I disagree with Holladay when he says that David wrote on “two 
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been describing his own experience, but verses 11-18 detail “a death by execution at 
the hands of taunting enemies.”50 As Kidner observes, this is “‘not a description of 
illness, but of an execution’; and while David was once threatened with stoning, this 
is a very different scene.”51 The question is: do verses 11-18 describe a literal or 
figurative death? If literal, since David is writing the psalm, he must be writing about 
someone other than himself.  

Verse 15 states, “My strength is dried up like a potsherd, and my tongue cleaves 
to my jaws; and You lay me in the dust of death” (emphasis added). David continues 
in verse 18, “They divide my garments among them, and for my clothing they cast 
lots.” These two verses are of particular importance since commentators struggle to 
apply them to David. Hamilton rightly acknowledges, “David describes himself with 
language that strongly suggests that the enemies left his lifeless corpse stripped naked 
on the ground.”52 Thus, Hamilton agrees that the language of the psalm implies that 
the psalmist died. To get around this problem, Hamilton says, “Since David wrote 
Ps. 22 during his lifetime, we should not think that he describes a situation in which 
he was literally killed.”53 And yet, the language of the psalm is that of physical death. 
It seems that Hamilton avoids the plain meaning of the text in order to accommodate 
his typological approach.  

If the text describes death, poetic hyperbole should not be assumed, as many 
commentators do.54 Nowhere else in Scripture is casting lots viewed as a poetic 
device.55 Concerning God’s sovereignty over the life and death of his creatures, 
Psalm 104:29 reads, “You hide Your face, they are dismayed; You take away their 
spirit, they breathe their last and return to their dust” (emphasis added). Returning to 
dust means death. When David says that the individual in Psalm 22 is laid in the dust 
of death by God, it could not be any clearer that he actually died. The verse should 
not reinterpreted to mean that it “felt like he died.” Even later rabbinic writings 
interpreted the psalm as referring to Israel or Esther, demonstrating that the Jews 
thought it was not likely to describe David’s experience.56 Thus, the best explanation 
is that Psalm 22 describes a physical and not metaphorical death.  

Interpreting David’s words as describing physical death is supported by details 
in the second section of Psalm 22. Verses 22-31 describe a joyous celebration of the 
deliverance God gave the suffering individual. In verse 21, God answered him, 
catalyzing a tremendous celebration. Verse 27 says, “All the ends of the earth will 
remember and turn to Yahweh, and all the families of the nations will worship before 
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You.” In context, God’s saving of the psalmist is the cause of the nation’s conversion 
to Yahweh.57 It seems unlikely that the nations are converted as a result of God saving 
David from a premature death. Rather, it makes better sense that the nations turn to 
Yahweh due to the suffering, death, and resurrection of the Messiah. Even Gerald 
Wilson, who warns readers not to read Jesus into the text, views the last half of the 
psalm as an eschatological hope.58 In the second half of the psalm, David is looking 
forward to the eschatological conversion of the nations. The source of this 
eschatological hope must be the Messiah. As McKinley observes, “This conjunction 
of mockery for one going down to death with strong confidence in the worldwide 
exaltation to follow is staggering, and thoroughly alien to David’s life.”59  

An examination of the NT’s use of Psalm 22 confirms that the apostolic writers 
held to this same interpretation. The passion narratives of Jesus in the Gospels drip 
with Psalm 22 imagery. Most famously, Jesus quotes Psalm 22:1 in Aramaic in order 
to fulfill what was prophesied of him. The mocking crowd at Jesus’s crucifixion wag 
their heads in disapproval in Matthew 27:39, just as in Psalm 22:7. They quote, 
almost word-for-word, Psalm 22:8 in Matthew 27:43: “He trusts in God; let God 
rescue Him now if He delights in Him.” As mentioned before, John 19:24 says that 
the soldiers cast lots for Jesus’s clothing in fulfillment of Psalm 22:18. With all these 
strong allusions and quotations of Psalm 22 by the Gospel writers, Waltke believes 
that they “may have been intended to portray Jesus as praying the whole psalm on 
the cross.”60 Hebrews 2:12 also places Psalm 22:22 on the lips of Christ, affirming 
the application of both the first and second half of the psalm to Christ.  

Are all these allusions and quotations to Psalm 22 typological, or did David 
understand that he was not writing about his own suffering but rather the suffering of 
the Messiah? Hamilton believes that “the near-death experience of David (Ps 22:15) 
escalates into the death of Jesus (Heb 2:9). The deliverance from near-death 
difficulty (Ps 22:21) escalates into the resurrection of Jesus from the dead (Heb 
2:14).”61 In what sense does the NT present Jesus as an escalation of Psalm 22? The 
psalmist dies in verse 15, and his clothes are ripped off his corpse and gambled for 
in verse 18. The NT presents Jesus as the fulfillment of these statements, not an 
escalation of a type. Moreover, it seems that claiming David’s words were escalated 
from personal suffering to physical death goes too far. It is one thing for David’s 
words to change from mild suffering to intense suffering. However, it appears to be 
a transformation of the text’s meaning to go from suffering to literal death. For 
Hamilton’s typological interpretation to be valid, David would have had to have used 
language that could equally describe both a near-death experience and an actual 
execution, so that his words accurately reflected both his own trial as well as that of 
Jesus. But the language of Psalm 22 unambiguously speaks of death, and the only 
basis for asserting that this is hyperbole is the preconception that David was 
describing his own experience. 
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Hamilton argues that the author of Hebrews had the right to place the words of 
Psalm 22:22 on the lips of Christ because he noticed that the pattern in David’s life 
of persecution at the hands of Saul and subsequent exaltation to the throne mirrored 
that of the life of Jesus.62 However, there is no mention of Saul or David in Hebrews 
2. It requires reading into the text of the NT to say that the apostolic authors 
understood David’s life to be a pattern fulfilled in Jesus. Rather, similar to Peter in 
Acts 2, it makes better sense to understand Psalm 22 as a prophecy of David fulfilled 
in Jesus when he speaks the words, “My God, my God, why have you forsaken me” 
on the cross. Psalm 22 functions as a prayer for the Messiah, Jesus, written by David 
over 1,000 years prior. David knew the Messiah would suffer and die (Gen 3:15) and 
be raised from the dead (Ps 16:10), and so he wrote the words of Psalm 22 to 
encourage his future son to faithfully endure through death.  
 
Psalm 69 
 

Psalm 69 follows a prophetic-messianic speech interpretation as previously 
discussed in Psalms 16 and 22. As with the others, this is not a common view. As 
Allen Ross writes, “The psalm may have been applied frequently in the New 
Testament, especially to the suffering of Jesus, but it is not a messianic psalm.”63 If 
the psalm was not originally messianic, what right do the NT writers have to claim it 
was fulfilled by Jesus? Similar arguments can be made for the messianic nature of 
Psalm 69 as have been made for Psalms 16 and 22. However, Psalm 69 presents a 
new challenge in interpretation: the psalmist appears to acknowledge his folly and 
sin in verse 5.  

Verse 5 states, “O God, it is You who knows my folly, and all my guilt is not 
hidden from You.” From this, it appears that the psalm cannot be messianic since, 
unlike the Messiah, the speaker is sinful. Admittedly, any expression of sin on behalf 
of the psalmist excludes the messianic nature of a psalm. However, verse 5 is not a 
confession of sin. The previous verse says, “Those who hate me without cause are 
more than the hairs of my head” (Ps 69:4). In one breath, the psalmist says that he is 
hated without a cause, but in the next, he seems to confess guilt. This can be 
reconciled if verse 5 is interpreted, not as a confession, but as an appeal for God to 
examine him and not his wicked enemies. Though not a proponent of messianic 
interpretation of the Psalms, Goldingay rightly recognizes, “The point about this 
statement is hardly to admit to having done serious wrong, which would undermine 
the psalm’s argument and conflict with the kind of claims the rest of the psalm makes. 
It is a hypothetical statement, or another ironical one.”64 He explains further, “The 
line’s implication is that God knows exactly what is going on, knows that the 
suppliant is not characterized by stupidity or guilty deeds, and is therefore complicit 
with the enemies’ unwarranted attacks.”65 Thus, this psalm cannot be excluded from 
a messianic interpretation since there is no true admission of guilt. The psalmist is 
persecuted because he is righteous.  
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Verse 9 of the psalm is of particular significance, for the psalmist writes, “Zeal 
for Your house has consumed me, and the reproaches of those who reproach You 
have fallen on me.” David is the author of this psalm, but the temple had not yet been 
built. Certainly, David looked forward with expectation and longing for the 
construction of the temple. However, it would make sense that instead of David 
having a zeal for God’s house that produces persecution, he is writing about his future 
son, who would perfectly long for God’s house. 

Similar to Psalm 22, the NT quotes and alludes to Psalm 69 and sees its 
fulfillment in Christ. In John 15:24, Jesus quotes Psalm 69:4 and refers it to himself 
when he says, “But this happened to fulfill the word that is written in their Law, ‘They 
hated Me without cause.’” After Jesus cleansed the temple, the Apostle John reflects, 
“His disciples remembered that it was written, ‘Zeal for Your house will consume 
Me’” (John 2:17). This demonstrates that the disciples later recognized Psalm 69 as 
a prophecy about the Lord’s zeal for God’s house. It is possible that Jesus quoted this 
psalm during his earthly ministry and applied it to himself, which allowed the 
disciples to remember it as a prophecy. During the crucifixion, all four Gospel 
authors write that Jesus was offered sour wine and vinegar, which John 19:28 says is 
a fulfillment of Psalm 69:21. Paul also quotes Psalm 69:9 and places it on the lips of 
Christ in Romans 15:3.  

Did the NT writers arbitrarily pick through Psalm 69, take whatever sounded 
most like Jesus, and apply it to him? Or did they read it contextually and understand 
that David wrote psalms in the first person with the hope of his future son being the 
fulfillment of the Davidic covenant? The latter argument respects the OT context and 
roots the messianic interpretation in its original meaning, as was the practice of the 
apostles.  
 

Psalms 16, 22, and 69 as Portraying the Messiah’s Faith 
 

What is the benefit of reading these psalms as songs giving voice to the Messiah 
in the first person? McKinley observes, “One gain is that we can discern additional 
revelation of Jesus’s human experience within the canon that is otherwise left off to 
the side or obscured by the emphasis of critical exegesis on figuring out Israel’s 
understanding of these texts.”66 Jesus was both truly God and truly man. This means 
that according to his human nature, he had to consciously trust the Father’s perfect 
will. This is evidenced in Matthew 26:38–39 when Jesus says, “‘My soul is deeply 
grieved, to the point of death; remain here and keep watch with Me.’ And He went a 
little beyond them, and fell on His face and prayed, saying, ‘My Father, if it is 
possible, let this cup pass from Me; yet not as I will, but as You will.’” It is possible 
that Jesus meditated on Psalm 22 as he quoted the first line while on the cross. Since 
these three psalms have been demonstrated as originally written as songs for the 
Messiah, it would make sense that Jesus was quoting them to himself while he was 
sweating drops of blood in the garden. David’s words encouraged Jesus, knowing 
that the end had already been written and that “the Son of Man is to go just as it is 
written of Him” (Mark 14:21). Therefore, it is necessary to examine what these 
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psalms teach about Jesus’s perfect faith through his suffering since they give insights 
into Jesus’s thoughts and emotions that are not recorded in the Gospels.  

Psalm 16 opens with a declaration of confidence: “Keep me, O God, for I take 
refuge in You” (Ps 16:1). God the Father was the object of Jesus’s perfect faith. He 
acknowledges that without God, he has no good (16:2). Perfect faith also delights in 
God’s people and hates all false gods (16:3-4). Jesus’s faith also looked at God as his 
portion and inheritance, which is remarkable since it was during this time that he was 
expecting to experience the wrath of God (16:5-6). Perfect faith continually sets 
Yahweh at one’s right hand, producing unshakeable hope (16:7-9). Jesus, being God 
in human flesh, obviously knew that he would die and rise again, but according to his 
human nature, he had to trust in God’s promises to him. Verses 10 and 11 give voice 
to Jesus’s hope that he would be raised from the dead to experience eternal pleasures 
in the presence of God.  

Psalm 22 drastically differs from Psalm 16 since it is a lament, not a confidence 
psalm. However, through the cries of distress, Jesus’s steadfast faith remained. Verse 
3 declares that God is holy, and that Christ’s forsakenness is not rooted in a failure 
in God’s character. This is implicit faith, meaning he trusted that God’s character 
remained unchanged as a result of his suffering. Jesus remembers his upbringing 
from his mother, Mary, in verses 9 and 10. He remembers that, even as a child, God 
was faithful in causing him to trust. Therefore, perfect faith remembers God’s past 
faithfulness. Verses 22-31 describe the triumph of Christ from the grave and his 
global converting power over the nations. What is essential to notice is that Christ’s 
perfect faith praises God for rescuing him from the grave. Faith produces worship 
and praise.  

Psalm 69 describes intense persecution and suffering at the hands of Christ’s 
enemies. Jesus cries in verse 1 for God to save him from his suffering. This 
demonstrates that God is still the object of his faith. He will not turn anywhere other 
than his Father. Verse 13 says, “But as for me, my prayer is to You, O Yahweh, at an 
acceptable time; O God, in the abundance of Your lovingkindness, answer me with 
the truth of Your salvation.” Perfect faith, then, always turns to God and rests on the 
abundance of his steadfast, unchanging love.  

Verses 22-28 are imprecatory, meaning that they are a prayer for God to destroy 
the wicked. Many Christians have trouble praying imprecatory psalms for 
themselves, let alone imagining their Lord praying it over his enemies. How can 
Jesus, the one who prayed, “Father, forgive them, for they do not know what they are 
doing,” say, “May they be blotted out of the book of life” (Luke 23:34; Ps 69:28)? It 
is the same Jesus who drove the money changers out of the temple (John 2:14-17) 
and the same Jesus who said to the Pharisees, “You serpents, you brood of vipers, 
how will you escape the sentence of hell?” (Matt 23:33). Jesus can have righteous 
anger against his enemies since they are killing the “Author of life” (Acts 3:15) and 
at the same time desire for them to be forgiven. It may appear paradoxical, but 
Scripture teaches both the righteous wrath and the gracious and compassionate nature 
of God (Ps 11:5; Ezek 33:11). Since Jesus is of the same essence as the Father (John 
1:1-14, 10:30, Heb 1:3), it is to be expected that he would both hate the wicked, while 
at the same time desire that they be forgiven, just as Scripture portrays God in the 
OT. Thus, the perfect faith of Jesus hates the wicked. Finally, perfect faith looks to 
the hope of the future. “For God will save Zion and build the cities of Judah, that they 
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may dwell there and possess it. The seed of His slaves will inherit it, and those who 
love His name will dwell in it” (Ps 69:35-36). Jesus’s faith looked beyond the cross 
and believed in the future restoration of Israel.  

One question remains: If these three psalms were written originally for Jesus, 
can Christians still pray these psalms? The answer is yes; understanding the original 
meaning bolsters confidence for Christians since, although they will never perfectly 
trust God through their sufferings, they can pray that God would give them the same 
faith that the Lord Jesus had during his sufferings. The perfect faith of Jesus through 
his death and resurrection produced followers who could follow the perfect example 
of Christ (1 Pet 2:21).  
 

Conclusion 
 

Psalms 16, 22, and 69 should be read as prophetic-messianic speech anticipating 
the future suffering and faith of Jesus. This is demonstrated through these psalms’ 
original meaning and the confirmation of the New Testament. The original meaning 
does not fit David’s life, and the NT does not reinterpret these psalms or understand 
them as typological. The NT writers understood David as a prophet who wrote about 
Jesus’s future sufferings and resurrection in the first person. With this understanding, 
Jesus’s perfect faith amid intense suffering can be beheld and loved by his people. 
According to the author’s original intention, the words of these three psalms can 
appropriately be said to be the words of Jesus Christ.  
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MY GOD, MY GOD, WHY? 
AN ANALYSIS OF WHAT CHRIST’S SUFFERING WON 

 
Tom Pryymak1 

 
* * * * * 

 
Psalm 22 presents a beautiful description of the Messiah’s future reign. Uniquely, 
this description is set in contrast to his suffering, which was a necessary prerequisite 
to experiencing the glory of his reign. This reign entails the Messiah and the Father 
reciprocally praising each other, the nation of Israel praising God, the nations of the 
world experiencing rich blessing, and Yahweh exercising His preeminent and 
exclusive rule over the earth. Furthermore, this reign marks the ultimate fulfillment 
of the Abrahamic and Davidic covenants, and pictures the culmination of God’s plan 
of redemption. 
 
Key words: Psalm 22, Messiah, Abrahamic covenant, Davidic covenant, suffering, 
blessings 

 
* * * * * 

 
When it comes to the topic of messianic identity, many scholars focus on the 

prophecies of the Messiah’s death. To be sure, the death of the Messiah was a core 
aspect of his identity in the Old Testament. Genesis 3:15 revealed that the serpent 
would bruise his heel, and Isaiah 53 revealed that he would be pierced through and 
suffer anguish. Even Jesus himself declared, “Was it not necessary for the Christ to 
suffer these things” (Luke 24:25).2  

However, one significant aspect of the Messiah’s life that is not frequently 
discussed and yet is very important can be framed by the following question: what 
did the Messiah’s death bring about? In other words, what were the ramifications and 
ultimate results of his death? The Messiah did not suffer for sufferings’ sake, but his 
death accomplished abundant blessing. It is because of this that the Old Testament 
prophets predicted the sufferings of Christ and the glories to follow (1 Pet 1:11). 

 
1 Tom Pryymak is a senior majoring in Biblical Studies with an emphasis in Biblical Languages. He 

may be contacted at pryymakta@masters.edu. 
2 Many more references can be added: Matt 26:24; 26:31, 54, 56; Mark 9:12; Luke 24:25–27, 46; 

Acts 17:2-3; 26:22; 1 Cor 15:3; 1 Pet 1:10-11. 
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There is an answer to why God had forsaken the Christ (Ps 22:1). There is a reason 
why, though his soul was in anguish, yet he will see and be satisfied (Isa 53:11). 

This article will explore some of the blessings that Christ won for his people and 
the world through his suffering by examining the blessings section in Psalm 22. This 
psalm reveals the numerous blessings that brought the Messiah joy and strength so 
that he might endure the most agonizing suffering. To accomplish this, I will provide 
the preceding context for Psalm 22, an exegesis of the section itself, and a concluding 
synthesis. In doing this, the reader will come away with a clear picture of what Psalm 
22 teaches about what Christ’s suffering accomplished for his people and the world.  
 

The Blessings in Psalm 22 
 

Context 
 

A brief examination of Psalm 22 is important to set the context for the concluding 
section on the Messiah’s victory.3 Psalm 22 begins with the Messiah’s cry that God 
has forsaken him and does not answer his prayer for salvation (vv. 1-2). Despite this, 
the Messiah reaffirms God’s faithfulness (vv. 3-5). Moreover, though men are hostile 
towards him (vv. 6-8), he continues to trust in God as he has all his life (vv. 9-10) 
and gives another plea to God for deliverance in light of the horrifying circumstances 
before him (vv. 12-18). Then, he gives forth a final plea for God to save him (vv. 19-
21a). After this, there is a major shift in the Messiah’s hope, because he at last 
declares that God has answered him: “From the horns of the wild oxen You have 
answered me.” This marks the decisive transition from the abandonment, suffering, 
and pleading in verses 1-21a to worship and blessing in 22-31.  

Overall, the framework for viewing the blessings of verses 22-31 is that it 
describes the response of the Messiah to the answered prayer (vv. 23-25) and the 
worldwide benefits that occur as a result of the answered prayer (vv. 26-32). 

 
Exegesis 
 

 Ps 22:22   ךָּ׃ ל אֲהַלְלֶֽ י בְּת֖וֹ� קָהָ֣ ה שִׁמְ֣� לְאֶחָ֑  אֲסַפְּרָ֣
I will surely recount Your name to my brothers; in the midst of the assembly I will 
praise You. 
 

The first result of the Messiah’s suffering and consequent deliverance is his 
praise of God. That is to say, he himself will proclaim the glories of God’s character. 
The Hebrew word ה  translates the word “recount,” which here simply means “to אֲסַפְּרָ֣

 
3 I contend that this psalm is messianic for five reasons: (1) David, who was aware of a coming 

messianic individual (2 Sam 7:12) who would suffer (Gen 3:15), wrote this psalm; (2) Psalm 22 is 
incompatible both with David’s life and any other individual; (3) The canonical context of following 
Psalms 20 and 21 (which describe a future kingly figure) and being in parallel with Psalm 16, also 
considered a messianic psalm by NT authors. See Acts 2:25-28; 13:35; (4) The blessings revealed in verses 
22-31 correspond well with the reign of the Messiah described in other places (Pss 2:8-11; 72; Obad 21; 
Mic 5:4; Zech 14:9-21); (5) NT authors use this psalm with reference to Christ and the crucifixion (Matt 
27:35, 46; Mark 15:34). 
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let something be known”4 and “speak words which give an accounting of an event or 
principle.”5 In this context, he is speaking words that recount God’s character (שִׁמְך) 
displayed in the event of God saving him from the distressing situation described in 
verses 12-18. Moreover, the Messiah is emotionally eager and passionate to declare 
God’s praise, as indicated by the cohortative he attached to ספר, which adds force.  

The Messiah recounts God’s name to his brothers (לְאֶחָי), that is, his “fellow 
Israelites.”6 He is telling them of the greatness of God. This praise also happens “in 
the midst of the assembly” ( ָּך ל אֲהַלְלֶֽ  a term used elsewhere in 1 Kings 8:55 ,(בְּת֖וֹ� קָהָ֣
after Solomon dedicated the temple.7 Thus, the Messiah is pictured as praising 
 God before the Israelites who are all gathered together in worship at the (אֲהַלְלֶך)
temple.  

 
ל  נּוּ כָּל־זֶ֥ רַע יִשְׂרָאֵֽ מֶּ֗ ב כַּבְּד֑וּהוּ וְג֥וּרוּ מִ֝ לְל֗וּהוּ כָּל־זֶ֣ רַע יַעֲקֹ֣ ה׀ הַֽ י יְהוָ֨  Ps 22:23 יִרְאֵ֤

You who fear Yahweh, praise Him; all you seed of Jacob, glorify Him, and stand in 
awe of Him, all you seed of Israel. 

 
After the Messiah passionately praises God, he exhorts those in the assembly to 

join in. Three vocatives indicate the three addressees, “those who fear Yahweh” (  י יִרְאֵ֤
ה יַעֲקֹב) ”all you seed of Jacob“ ,(יְהוָ֨ כָּל־זֶרַע  ) ”and “all you seed of Israel (כָּל־זֶרַע 
ל לְל֗וּהוּ ) ”These addresses are exhorted to “praise Him.(יִשְׂרָאֵֽ  ,(כַּבְּדוּהוּ) ”glorify Him“ ,(הַֽ
and “stand in awe of Him” (נּו  respectively. “You who fear Yahweh” most ,(ּגוּרוּ מִמֶּ֗
likely refers to Israelites who fear Yahweh,254F

8 which “highlights their relationship to 
Yhwh as a people who trust, serve, and worship Him.”255F

9  “Seed of Jacob” and “seed 
of Israel” also both refer to Israelites. One significant observation here is that the 
nation of Israel (seed of Jacob/Israel) is finally designated as those who fear Yahweh. 
This is beautiful because the nation of Israel hardly ever feared Yahweh throughout 
their history. Instead, they served false gods and spurned Yahweh. In the future, 
however, their reverence and love for Yahweh will be so characteristic of them that 
they can be addressed as those “who fear Yahweh.” This is all because of what the 
Messiah has done for them. 
 

ע יו שָׁמֵֽ נּוּ וּֽבְשַׁוְּע֖וֹ אֵלָ֣ יר פָּנָי֣ו מִמֶּ֑ י וְלאֹ־הִסְתִּ֣ ץ עֱנ֬וּת עָנִ֗ א שִׁקַּ֡ ֹ֪ ה וְל א־בָזָ֨ ֹֽ י ל  Ps 22:24 ַכִּ֤
For He has not despised and He has not abhorred the affliction of the afflicted, and 
He has not hidden His face from him, but when he cried to Him for help, He heard.  

 
4 Isaiah Hoogendyk, “ספר,” in The Lexham Analytical Lexicon of the Hebrew Bible (Bellingham, 

WA: Lexham, 2017). 
5 James Swanson, “ ספר,” in Dictionary of Biblical Languages with Semantic Domains: Hebrew (Old 

Testament), (Oak Harbor, WA: Logos, 1997). 
6 Robert G. Bratcher and William David Reyburn, A Translator’s Handbook on the Book of Psalms, 

UBS Handbook Series (New York: United Bible Societies, 1991), 224. 
7 David J. Clines, “קָהָל,” in The Dictionary of Classical Hebrew (Sheffield, England: Sheffield 

Phoenix, 1993–2011). 
8 Though the concept of fearing Yahweh often times refers to Gentiles and those who are not 

Israelites (Job 1:1, 8; 2:3; Gen 22:12; Exod 9:20; Pss 31:20, 128:1, 145:19; Prov 13:13, 14:2; Eccl 7:18, 
8:12-13), here it seems to describe the Israelites specifically as those who fear Yahweh. This is because it 
occurs in the middle of references to the Israelites (“brothers” in verse 22 and “seed of Jacob/Israel” in 
verse 23). Therefore, it too probably refers to Israelites.  

9 Timothy E. Saleska, Psalms 1-50, Concordia Commentary (St. Louis: Concordia, 2020), 395. 
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The י  introduces the reason the Messiah gives for exhorting Israel to (”for“) כִּ֤
praise, glorify, and stand in awe of Yahweh. In essence, it is because God answered 
the Messiah’s prayer. This is played out in three clauses. The first two describe what 
God did not do, and the third what God did do. Moreover, relative to the Messiah, 
each clause emphasizes a different aspect of his suffering. The first clause focuses on 
his circumstances (“affliction”), the second on his own person (“from Him”), and the 
third on his action (“cried”). In this way, God’s care for him was comprehensive and 
he took note of every aspect of his suffering. 

The first action God did not do was to despise and abhor the affliction of the 
afflicted. The word בָזָה (“despise”) connects with verse 6 where the Messiah 
described himself as “despised by the people”; that is, they showed contempt, 
scorned, and ridiculed him.10 This term is also used to speak of Christ’s suffering in 
Isaiah 53:3: “he was despised and forsaken of men … he was despised, and we did 
not esteem him.” The suffering described in Psalm 22, then, likely depicts the 
suffering of the Messiah that Isaiah further elaborates on. Moreover, God did not 
“abhor” (וְלאֹ שִׁקַּץ) his affliction. ץ  means to have a strong emotional aversion to שִׁקַּ֡
something and find it repugnant, 257F

11 similar to how the Israelites were to detest unclean 
animals and avoid them (Lev 11:11, 13, 43). In a similar way, then, God was not 
revulsed by the Messiah’s circumstances, but saw them, knew them, had compassion, 
and acted. 

Since God did not despise or abhor the suffering state of the Messiah, “He did 
not hide his face from him” (ּנּו יר פָּנָי֣ו מִמֶּ֑  The language of hiding the face is .(וְלאֹ־הִסְתִּ֣
very common in the Old Testament to refer to God refusing to listen to people in their 
plight and removing his protection from them with the result that they continue to 
experience suffering circumstances (see Mic 3:4; Isa 59:2). In this way, it essentially 
referred to God’s abandonment. Here, “when [the Messiah] cried to him for help, He 
heard.” In connection with the Messiah’s exhortation, he calls the whole nation to 
praise God because God listened to his cry for help. 

 
יו ם נֶ֣ גֶד יְרֵאָֽ שַׁלֵּ֗ י אֲ֝ ב נְדָרַ֥ ל רָ֑ י בְּקָהָ֥ תִ֥ הִלָּ֫ אִתְּ֗� תְֽ  Ps 22:25 מֵ֥

From You is my praise in the great assembly; my vows I shall pay before those who 
fear Him. 

 
Verse 26 re-introduces the Messiah’s actions using similar language to verses 22 

and 23. For example, הִלָּתִי ,בְּקָהָל יו and ,תְֽ ךָּ  here connect with יְרֵאָֽ  in verse קָהָל and אֲהַלְלֶֽ
22 and יִרְאֵי יְהוָה in verse 24, respectively. The significance of this is that it picks up 
the same scene, but the minor variations reveal the significant difference, namely, the 
unique grammatical construction הִלָּתִי תְֽ  The English translation reads, “From .מֵאִתְּ� 
You is my praise.” This makes it seem that God is the object of the Messiah’s praise 
as in verse 22. However, the preposition is often “a marker of a source of an implied 
event.”258F

12 For example, Genesis 17:27 reads, “Now all the men of his household, who 
 

10 James Swanson, “בָּזָה,” in Dictionary of Biblical Languages with Semantic Domains: Hebrew (Old 
Testament) (Oak Harbor, WA: Logos, 1997). 

11 Isaiah Hoogendyk, “שׁקץ,” in The Lexham Analytical Lexicon of the Hebrew Bible (Bellingham, 
WA: Lexham, 2017). 

12 James Swanson, “אֵת,” in Dictionary of Biblical Languages with Semantic Domains: Hebrew (Old 
Testament) (Oak Harbor, WA: Logos, 1997). 
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were born in the house or bought with money from [מֵאֵת] a foreigner, were 
circumcised with him.” In other words, the foreigner was the source of the event of 
buying. If מֵאֵת is understood this way in Psalm 22:26, then the idea would be that 
God is the source of the event of praise, and the Messiah is the object.13 This 
interpretation is strengthened not only by surveying other passages that denote God 
as the source of the action when he is the direct object of מֵאֵת (Pss 109:20, 118:23; 2 
Chr 11:4; Jer 49:14, 51:53; Ezek 33:30; Obad 1; Mic 5:7; Hab 2:13; Zech 7:12; Neh 
6:16), but also by recognizing that if David intended to have God as the object of 
praise, he could have simply constructed a nominal clause with a second person 
singular pronoun (אָתָּה), reflecting “you are my praise.” This is actually the precise 
construction in Jeremiah 17:14 (תָּה אָֽ  where Jeremiah claims that Yahweh is (תְהִלָּתִי 
his praise, that is, the object of his praise. Similarly, the noun + personal pronoun 
construction is used in Deuteronomy 10:21 (�ְהוּא תְהִלָּת), where Yahweh was to be the 
object of Israel’s praise. Thus, if David intended to explicitly say that God is the 
object of the Messiah’s praise, he would have used the noun + personal pronoun 
construction. However, since he varied the grammatical construction in using  מֵאֵת he 
is actually saying that God will praise the Messiah. This helps the readers to 
understand one of the reasons why there is a repetition of terms in this verse—there 
will be reciprocal praise between the Messiah and his God. 

This praise occurs רָב  a phrase also found in ,(”in the great assembly“) בְּקָהָל 
Jeremiah 31:8,260F

14 which depicts the future restoration of Israel: “Behold, I am bringing 
them from the north country, and I will gather them from the remote parts of the 
earth, among them the blind and the lame, the woman with child and she who is in 
labor with child, together; a great assembly, they will return here.” In this context, 
the use of “great assembly” refers to the varied assembly of God’s people when He 
returns them to their land and restores them as a nation. 261F

15 This is substantiated by the 
observation that 31:8 occurs in the context of the new covenant (Jer 31–33). Even 
more, there are ideas present in Jeremiah 31 that correspond with Psalm 22, which 
suggests that Psalm 22:23-31 also describes the circumstances present during the 
restoration of Israel. Some correspondences include: (1) “I will be the God of all the 
families of Israel” (Jer 31:1) and “seed of Israel” (31:36-37) with “seed of Jacob … 
seed of Israel” (22:23); (2) “your children will return to their own territory” (Jer 
31:17) with “their seed will serve Him; it will be recounted about the Lord to the 
coming generation; they will come and will declare His righteousness to a people 
who will be born” (Ps 22:30-31); and (3) the unique individual of the “righteous 
Branch of David” (Jer 33:15) seems to correspond with the unique individual praising 
Yahweh (Ps 22:22). 

 
13 Hamilton also concurs with the idea that the individual is the recipient of praise, though he holds 

that the individual is David and that his praise comes from God through his people commending him, as 
opposed to seeing the individual being Christ who receives praise from God. See James M. Hamilton, 
Psalms, vol. 1, Evangelical Biblical Theology Commentary (Bellingham, WA: Lexham, 2021), 290. 

14 The Hebrew is slightly different. Rather than  רָב גָּדוֹל  it has ,קָהָל   However, the semantic .קָהָל 
correspondence between  רָב and  גָּדוֹל is strong, and they can both denote a large sum or mass. 

15 Though “great assembly” does not always refer to the gathered assembly of the remnant of Israel 
(1 Kgs 8:65, Jer 44:15, Ezek 38:15, 2 Chr 7:8), context would be the decisive factor in determining whether 
it describes millennial circumstances. It clearly does in Jeremiah 31.  
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Overall, because the phrase “the great assembly” occurs in a context that 
describes the circumstances of the future kingdom (Jer 31), Psalm 22:25 also likely 
depicts God praising the Messiah in the midst of a returned and united remnant of 
Israel.16  

The final section of the psalm (22:26-31) forms a unit that is held together by 
third-person plural verbs. Whereas 22:22-25 primarily contained first- and second- 
person verbs and focused on the Messiah’s relationship with God and their mutual 
praise toward each other, 22:26-31 shifts to the world enjoying the goodness of 
Yahweh and praising him.  

Because of this section’s chiastic structure, rather than explaining the verses 
chronologically as above, I will present the verses altogether and then make several 
theological observations. The chiastic structure reveals that verses 27-28 are parallel 
to verses 30-32, and verse 29 stands in the center.17 Before making theological 
observations, several points will be given that substantiate a chiastic pattern. 
 
 

ד׃   27 י לְבַבְכֶ֣ם לָעַֽ יו יְחִ֖ רְשָׁ֑ הוָה דֹּ֣ לְל֣וּ יְ֭ עוּ יְהַֽ ים׀ וְיִשְׂבָּ֗  יאֹכְל֬וּ עֲנָוִ֨
ם׃   28 ל־מִשְׁפְּח֥וֹת גּוֹיִֽ י� כָּֽ פָנֶ֗ שְׁתַּחֲו֥וּ לְ֝ רֶץ וְיִֽ הוָה כָּל־אַפְסֵי־אָ֑ בוּ אֶל־יְ֭  יִזְכְּר֤וּ׀ וְיָשֻׁ֣
ם   29 ל בַּגּוֹיִֽ יהוָה הַמְּלוּכָ֑ה וּ֝מֹשֵׁ֗ י לַ֭  ׃ כִּ֣
שְׁתַּחֲוּ֨וּ׀    30 לאָכְל֬וּ וַיִּֽ כְרְעוּ כָּֽ רֶץ לְפָנָי֣ו יִ֭ ר ־דִּשְׁנֵי־אֶ֗ י עָפָ֑ א חִיָּֽה׃כָּל־יוֹרְדֵ֣ ֹ֣ נַפְשׁ֗וֹ ל  וְ֝
אדֹנָי֣ לַדּֽוֹר׃    31 ר לַֽ נּוּ יְסֻפַּ֖ עַבְדֶ֑  זֶ֥ רַע יַֽ
ה׃   32 י עָשָֽׂ ד כִּ֣ ם נ֝וֹלָ֗ ידוּ צִדְקָת֑וֹ לְעַ֥ בֹאוּ וְיַגִּ֣  יָ֭

 
27 The afflicted will eat and be satisfied; those who seek Him will praise Yahweh; 

may your heart live forever!  
28 All the ends of the earth will remember and return to Yahweh, and all the families 

of the nations will worship before You. 
29 For the kingdom is Yahweh’s, and He rules over the nations. 
30 All the fat ones of the earth will eat and worship; before Him all those who go 

down to the dust will bow, even he who cannot keep his soul alive. 
31 Their seed will serve Him; it will be recounted about the Lord to the coming 

generation. 
32 They will come and declare His righteousness to a people who will be born, that 

He has done it. 
 

 
16 To substantiate this, I would also argue that Ps 102:19-21 describes God praising the Messiah. It 

reads: “He looked down from His holy height; from heaven Yahweh gazed upon the earth … to recount 
the name of Yahweh in Zion and His praise in Jerusalem.” I contend that “He” refers to God the Father 
for several reasons: (1) in 102:15 Yahweh is the object of the nations’ fear, which concurs with God being 
the object of praise of the “ends of the earth” and “all the families of the nations” in 22:27. (2) In 102:17 
Yahweh has “turned toward the prayer of the destitute and has not despised their prayer,” which 
corresponds with God hearing the Messiah’s prayer’s and not despising Him in 22:24. (3) In 102:18 “the 
generation to come and a people yet to be created will praise Yah,” and in 22:30, “their seed will serve 
Him; it will be recounted about the Lord to the coming generation. They will come and will declare His 
righteousness to a people who will be born, that He has done it.” In both of these psalms, God is the object 
of praise. If the progression of the grammar in 102:19-21 were to be followed consistently, the irrefutable 
conclusion is that God is praising the Messiah in 102:21. 

17 The verse numbers here follow Hebrew versification. 
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The progression of thought in verses 27-28 is almost exactly equivalent to verses 30-
32. Below are the major observations of the parallel phrases that led me to construct 
this structure. 
 

(1) The repetition of אכל (“eat”) in verses 27 and 30. 
(2) The identification of the subjects of eating (“afflicted” in v. 27 and “all the 

fat ones of the earth” in v. 30), their contrast (“afflicted” vs “fat”), and the 
common notion of satisfaction (“satisfied,” and “fat ones”). 

(3) The response of worshiping Yahweh following the satisfaction. In verse 27 
they will “praise” (ּיְהַלְלו) Yahweh, and in verse 30 they will “worship” 
 .before him (יִכְרְעוּ) ”and “bow (וַיִּשְׁתַּחֲוּוּ)

(4) The repetition חיה “live” ( יְחִי “may … live” in verse 27 and חִיָּה “keep … 
alive” in verse 30), which emphasizes the continuation of life. 

(5) The emphasis on geographical movement towards Yahweh for the purpose 
of worship. In verse 28 the nations will “return” (ּוְיָשֻׁבו) to Yahweh (אֶל־יְהוָה), 
and in verse 32 they will “come” (ּיָבֹאו), which will facilitate them declaring 
his righteousness (ֹוְיַגִּידוּ צִדְקָתו). 

 
There are major theological truths that this passage reveals about the millennial 
kingdom, and these truths also describe the results of God answering the Messiah’s 
prayer. Six theological truths are particularly noteworthy. 

First, the world will eat and be satisfied with food.18 This truth corresponds with 
other descriptions of the messianic kingdom (Isa 1:19; 25:6; 55:2; 62:8-9). Moreover, 
the reality of eating illustrates that the curse of sin on the ground will be severely 
mitigated. Because the ground was cursed (Gen 3:17-19), obtaining food became 
arduous, sometimes unattainable, and even a result of God’s judgment (Lev 26:19-
20; Deut 28:23). Many people died because of famine. However, in the kingdom of 
the Messiah, there will no longer be world hunger, but all will be satisfied with food. 

Second, the life enjoyed in this kingdom will last forever. In verse 27, with 
reference to “those who seek Him,” the jussive  יְחִי is used to denote the Messiah’s 
wish and hope that their hearts will live forever.19 The Messiah’s wish is likely 
directed towards “those who seek Him” because it is grammatically the nearest 
antecedent, and the second person plural pronominal suffix is attached to “heart” 
 ”.thus referring back to “those who seek Him ,(לְבַבְכֶם)

Interestingly, a similar temporal construction to the one here (לָעַד)20 is found in 
Psalm 21:4, which depicts the king (i.e., the Messiah) asking life from God, and God 
giving to him “length of days forever and ever” (וָעֶד).21 Two verses later in 21:6, the 
exact construction  לָעַד is used for God making the king most blessed forever. Because 

 
18 This immediately refers to the speaker graciously inviting “his fellow worshipers to eat the peace 

offering that he is sacrificing as the fulfillment of his vow (see Lev 3:1-17; 7:11-18).” Saleska, Psalms 1-
50, 396. 

19 One commentator describes this picturesquely “as a toast to his fellow diners.” Peter C. Craigie, 
Psalms 1-50, 2nd ed., Word Biblical Commentary (Nashville: Thomas Nelson, 2004), 201. 

20 This exact temporal construction is used in other places to refer to having life forever, particularly 
in eschatological contexts. See Pss 37:29 and 89:29. 

21 The concept of God giving the king life is also present in Ps 61:6: “You will add days to the king’s 
life; His years will be from generation to generation.” 
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of the similar grammatical constructions in both psalms within the context of 
receiving a blessed life forever, the connection with Psalm 22:26 seems to be that the 
king and suffering Messiah extends the life he received from God to “those who seek 
Him” such that they too will live forever. He received life from God, and so he grants 
it to his people. Just as the Father raised the Messiah from the dead and gave him life, 
“even so the Son also gives life to whom he wishes” (John 5:21). In short, the 
phrasing of eternal life in 22:26 reveals that just as God gave the Messiah eternal life 
when he requested it, so the Messiah will eagerly give eternal life to his people.  

The second parallel for describing eternal life is in verse 29: “all those who go 
down to the dust will bow before Him, even he who cannot keep his soul alive.” The 
word for “bow” (כרע) occurs in contexts of worship (2 Chr 29:29; Ps 95:5; Esth 3:2).22 
More significantly, however, it occurs in Isaiah 45:21, which describes the universal 
submission and worship of the whole world: “I have sworn by Myself, the word has 
gone forth from My mouth in righteousness and will not turn back, that to Me every 
knee will bow (יִכְרַע), every tongue will swear allegiance.” To strengthen the 
connection between Isaiah 45 and Psalm 22, terminology present in Isaiah 45 (“all 
the ends of the earth” in 45:22, “seed of Israel” in 45:25, “seed of Jacob” in 45:19) is 
also present in Psalm 22 (“all the ends of the earth” in 22:27, and “seed of Israel” and 
“seed of Jacob” in 22:23). The significance of this is that Psalm 22:29 describes a 
scene of universal allegiance to Yahweh which Isaiah later affirms and expands upon. 
In connection to the present discussion regarding death, “all who go down to the dust” 
will bow before him—that is the action they will do—though they may die, they will 
be resurrected in order to worship Yahweh. Overall, the parallel statements about life 
in verses 22 and 26 together teach that the Messiah will joyfully give eternal life to 
his people so that they will bow before Yahweh. 

Third, the worship of Yahweh will be preceded and facilitated by remembering 
Yahweh followed by geographical movement towards him. This is evident by the 
word “remember” followed by the motion verbs “return” in verse 28 and “come” in 
verse 32. This distinct pattern of remembering and then returning is seen in the 
following passages, which also occur in contexts describing the future kingdom. 

 
Isaiah 44:21-22: “Remember these things, O Jacob, and Israel, for you are My 
servant; I have formed you, you are My servant; O Israel, you will not be 
forgotten by Me. I have wiped out your transgressions like a thick cloud and 
your sins like a cloud. Return to Me, for I have redeemed you.” 
 
Zechariah 10:9-10: “And they will remember Me in far countries, and they with 
their children will live and turn back. Then I will cause them to return from the 
land of Egypt … and I will bring them into the land of Gilead and Lebanon.” 
 

 
22 Another occurrence is Ps. 72:9: “Let the desert creatures kneel ( ּיִכְרְעו) before him.” Though this 

doesn’t seem to refer to actual people, desert creatures refer to animals that are present in a geographical 
region that has been destroyed by God’s judgment and is empty of people (cf. Isa 13:21, 23:13, 34:14; Jer 
50:39). In this way, desert creatures are associated with God’s judgment and can be thought of as reminders 
that a nation was destroyed by its enemies. What Ps 72:9 seems to mean, then, especially in parallel with the 
king’s enemies (72:9b) is that all enemies will bow to the king, even the animals that are associated with 
judgment and defeat. There will not be any trace of defeat in existence, including such things as animals. 
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Here, the pattern of remembering and then returning is evident. Other similar 
passages occur in Ezekiel where returning is implied. 

 
Ezekiel 16:61: “Then you will remember your ways and feel dishonor when you 
receive your sisters … I will give them to you as daughters … thus I will establish 
My covenant with you, and you shall know that I am Yahweh. 

 
Though the return element is not explicit, the remembering is followed by God 
establishing or fulfilling His covenant with Israel, which assumes the idea of 
returning to the land (Lev 26:42; Deut 30:1-5). 

In the following verse, although “remember” is not explicitly mentioned, the idea 
of remembering and turning back to God which leads to restoration, and thus a 
physical movement back into the land, is evident. 

 
Deuteronomy 4:29-31: “But from there you will seek Yahweh your God, and 
you will find Him … in the last days you will return to Yahweh your God … He 
will not fail you nor destroy you nor forget the covenant with your fathers which 
He swore to them. 
 

After seeking/remembering God and returning to Him, God will act to fulfill the 
covenant which He swore to the fathers, that is, Abraham, Isaac, and Jacob, to give 
them the land (cf. Exod 6:8).  

Before I conclude this discussion regarding remembering and returning, one 
important observation needs to be made. In the examples above, the references were 
exclusively to Israel remembering and returning. However, in Psalm 22:27, the 
subject of “remember and turn” is “all the ends of the earth” (which is also parallel 
with “all the families of the nations”), which refers to Gentile nations (1 Sam 2:10; 
Isa 45:22, 48:20; 52:10; Jer 16:19; Pss 2:8, 67:7, 98:3). How can this be harmonized? 
It seems that the author is converging gentile terminology (“ends of the earth,” 
“families of the nations”) with Israel terminology (“remember and return”) to 
emphasize this reality: the Gentiles will return to Yahweh in a similar way that Israel 
does, and thus illustrate that Yahweh has redeemed not only his people, but all the 
nations of the world.23 Moreover, they will have a relationship with and worship 
Yahweh just as Israel will. This truth is highlighted in many OT passages (Isa 19:21-
25; 27:13; 66:23; Zech 14:16). Overall, the remembering of the nations will lead to a 
geographical and physical traveling to the land of Israel in order to worship Yahweh 
like Israel. 

Fourth, the worship of Yahweh will be multi-generational. This is indicated by 
the use of the terms “seed” (v. 31), “the coming generation”24 (v. 31), and “a people 

 
23 Goldingay also recognized this: “So the nations are envisaged as thinking like Israel (e.g., 105:5) 

and turning like Israel (e.g., Lam 3:40) as well as bowing like Israel.” John Goldingay, Psalms 1–41, Baker 
Commentary on the Old Testament Wisdom and Psalms (Grand Rapids: Baker Academic), 338. 

24 Hamilton notes that “the ‘generation’ that hears the report of Yahweh’s work in 22:30 (MT 22:31) 
can be identified with the righteous generation mentioned elsewhere (14:5; 24:6). This generation is the 
one that David describes in 22:31 (MT 22:32). They come and declare the Lord’s righteousness to the 
people yet to be born” (Psalms, 291). I concur with Hamilton, because similar concepts found in Psalm 22 
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who will be born” (v. 32). Together, these terms highlight that the commitment to 
Yahweh of one generation will be passed down to the next. Similar wording is also 
present in Psalm 102: 

 
Psalm 102:18, 28: “And a people yet to be created will praise Yah.… The 
children of Your slaves will dwell securely, and their seed will be established 
before You.” 

 
The handing down of the commitment to praise Yahweh is important because it 
ensures Israel will never become disobedient again and thus incur judgment (cf. Ps 
78:4-8), but it will continue to experience blessing because of its continual obedience. 

A fifth theological observation regards verse 29: “For the kingdom is Yahweh’s 
and He rules over the nations.” Because of this verse’s prominent position in this 
structure and introduction by the conjunction  this is the ultimate reason ,(”for“)   כִּי
why all the other blessings continue—the entire world will eat, be satisfied, and 
worship Yahweh from generation to generation because Yahweh’s kingdom will be 
preeminent, and he will exercise authority over all other nations. No nation can defeat 
Yahweh’s kingdom or put an end to his righteous rule. Obadiah 21’s similar language 
looks to the same fulfillment: “The kingdom will belong to Yahweh,” and Zechariah 
14:9 resounds the same truth: “And Yahweh will be king over all the earth; in that 
day Yahweh will be the only one, and His name one.” 

The sixth and final theological observation has to do with the entirety of these 
blessings: they depict the fulfillment of the Abrahamic and Davidic covenants. God 
promised to make Abraham into a “great nation,” to bless him, make his name great, 
bless those who blessed him (Gen 12:2-3), give him the land as an everlasting 
possession (12:7; 17:8), make his seed as the dust of the earth (13:16), make kings go 
forth from him (17:6), make him the source of blessing for all the families of the earth 
(Gen 12:2-3), and most significantly, be God to him and his seed after him (17:7).  

To David, God promised a name (2 Sam 7:9), that he would appoint a place for 
his people where they may dwell and never be disturbed again (7:10), that he would 
give him rest from all his enemies (7:10-11), a dynastic house (7:11), and a seed 
whose kingdom and throne he would establish forever. 

In this scene in Psalm 22, the nation is finally great; the nations and ends of the 
earth are blessed because they honor Abraham through worshiping his God, Yahweh; 
Israel is in possession of the land because they compose the assembly in the temple; 
Israel has become as the dust of the earth because they are able to compose a “great 
assembly”; the ultimate King who descended from Abraham is reigning on his 
throne; Abraham is the source of blessing for all the families of the earth because “all 
the families of the nations” worship Yahweh, are satisfied with food, and live forever; 
and God is finally Israel’s God as they worship him and he blesses them. 

With reference to the Davidic covenant, David’s name reaches to its pinnacle of 
honor as the “son of David” (Matt 1:1) and the “root and descendant of David” (Rev 

 
are also found in those psalms: “afflicted” (עָנִי) in 14:6; Zion associated with salvation in 14:7; Yahweh 
restoring His people in 14:7; the collocation of the terms “Jacob” and “Israel” in the context of rejoicing 
in 14:7; the reference to “Jacob” in 24:6; and the geographical movement of the King coming into the 
ancient doors (24:7). 
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22:16) reigns on his throne (Matt 25:31); Israel is at last planted in their land with 
undisturbed rest as the nations worship alongside of them; the dynastic house has 
reached its culmination in the one who is “the highest of the kings of the earth” (Ps 
89:27); and the seed long ago promised to the woman (Gen 3:15) who came forth 
through David’s own loins (2 Sam 7:12) has his kingdom and his throne established 
forever because “the kingdom is Yahweh’s and He rules over the nations” (Ps 22:28). 
 
Synthesis 

 
After the Messiah pleads for help to God, God answers him. The Messiah 

responds by praising God’s name before his brothers and calling them to join him in 
praising God because God has answered his prayer for deliverance. After the Messiah 
praises God, God himself praises the Messiah before a restored and united Israel. The 
Messiah then performs his vows of thanksgiving and enjoys a meal with the afflicted. 
This meal results in satisfaction and is followed by the Messiah’s loving wish for 
them to live forever. After this, the scene pictures the ends of the earth and all the 
nations streaming towards Yahweh in order to worship him, which reflects the reality 
that the kingdom is now Yahweh’s and that he rules over all nations. This righteous 
kingdom and rule are further illustrated in that people will eat and be satisfied, and 
God will resurrect those who cannot keep themselves alive. Furthermore, these 
people’s future seed will serve Yahweh and declare his righteousness because their 
parents have recounted Yahweh’s amazing accomplishment of redemption to them. 

 
Conclusion 

 
This article has presented many of the blessings that the Messiah won for his 

people. Psalm 22 depicts a glorious future that makes the believer hopeful for the life 
to come. These truths should increase the joy of the reader to look forward to 
experiencing the many kindnesses God has in store for those who fear him and cultivate 
a deeper appreciation for all the Messiah suffered in order to make this happen.  
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DESOLATION, DOMINION, AND THE DIVINE KINGDOM 
 

Micah Spuur1 
 

* * * * * 
 

Psalm 2 establishes a framework to understand eschatological prophecies. By using 
this framework and the divine nature of the Messiah established in Psalm 45, Psalms 
46–48 should be understood as a set of psalms praising not only Yahweh, but also 
the future Messiah. These praise psalms highlight the Messiah’s arrival, judgment of 
the nations, ascendancy to the throne, and glorification of Zion.   

 
Key words: messianic king, framework, Elohim, ascended, presence, glorification   

 
* * * * * 

 
Psalm 46 has been misinterpreted by Christians for centuries. Predominantly 

understood as a psalm of Yahweh’s present dominion over the nations, this psalm 
has become simply a counseling tool for the anxious to “cease striving and know” 
(Ps 46:10). Similarly, Psalms 47 and 48 have also been misinterpreted as praise 
psalms of Yahweh’s dominion and past defense of Jerusalem. However, what is often 
overlooked is the prophetic context of Psalms 2 and 45 which provide a messianic 
framework for accurately interpreting Psalms 46–48. Such a context changes the 
direct focus of Psalms 46–48 from Yahweh to the Messiah and his kingdom. Thus, 
considering the eschatological framework of the messianic king’s arrival in Psalm 2, 
as well as the testament to his divine nature in Psalm 45, Psalms 46–48 are best 
interpreted as praise to the future Messiah. 

 
Psalm 2: The Framework for Eschatological Events 

 
All messianic prophecy in the Psalms is epitomized in Psalm 2. This psalm 

provides the framework and expectation for the future Messiah and his kingdom. 
Thus, it is paramount that we first grasp Psalm 2’s theology of the relationship 
between Yahweh and the messianic king before studying Psalms 45–48. The 
background for Psalm 2 is 2 Samuel 7, where Yahweh enters into covenant with 

 
1 Micah Spuur is a senior majoring in Music with an emphasis in Modern Worship. He may be 

contacted at spuurmt@masters.edu. 
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David, declaring, “I will raise up one of your seed after you, who will come forth 
from your own body, and I will establish his kingdom.… I will be a father to him and 
he will be a son to Me.… Your throne shall be established forever” (2 Sam 7:12-16). 
This covenant was not an isolated event, but the latest development of God’s 
redemptive plan first announced to Eve in Genesis 3:15 and progressively revealed 
to Abraham, Isaac, Jacob, Judah, and now David. In an inspired response to 
Yahweh’s covenant, David penned Psalm 2, a prophecy which presents a framework 
to understand eschatological events.2 This framework includes the messianic king’s 
arrival, his relationship with Yahweh, and the installation of his eternal kingdom. 

 
Outline of Psalm 2 
 

Psalm 2 is divided into four three-verse stanzas. The first three stanzas develop 
the story of the messianic king’s arrival from different perspectives, while the fourth 
stanza draws wisdom from the other three. The four sections and their perspectives 
are as follows: (1) worldwide uproar from the nations (vv. 1-3); (2) a furious 
declaration from Yahweh (vv. 4-6); (3) the promise of sonship from the Messiah (vv. 
7-9); and (4) a wise warning from the psalmist (vv. 10-12). 

The opening stanza of Psalm 2 depicts a worldwide uproar from the nations who 
are outraged by Yahweh and his Anointed (the Messiah). The kings from the ends of 
the earth gather to oppose him (v. 2). The fuel for the rebellion appears in verse 3; 
“Let us tear their fetters apart and cast away their cords from us!” Each nation is 
unwilling to submit to Yahweh’s reign, and in their obstinance they prepare for war. 
Yahweh’s response, reported in the second stanza, is mockery and fury culminating 
in a public decree: “But as for Me, I have installed My King upon Zion, My holy 
mountain” (Ps 2:6). This public declaration is expanded in stanza three through a 
private exchange between Yahweh and the Messiah, in which the Messiah discloses 
the relationship between Yahweh and himself as well as the promise of dominion 
over the nations of the earth given to him. In light of their impending judgment, the 
final stanza calls the kings and their nations to submit to the dominion Yahweh and 
his Messiah.  

 
The Sonship of the Messiah 

 
The foundation for the Messiah’s relationship with Yahweh is laid in verse 7: “I 

will surely tell of the decree of Yahweh: He said to Me, ‘You are My Son, today I 
have begotten You.’” Spoken from the perspective of the future Messiah, this verse 
refers to the covenant Yahweh made with David in 2 Samuel 7:13-14, which contains 
the parallel imagery of sonship: “I will be a father to him and he will be a son to Me” 
(2 Sam 7:14). The obvious allusion of Psalm 2 to 2 Samuel 7:14 makes clear that the 
eschatological Messiah is the fulfillment of the Davidic covenant and Yahweh’s 
agent to establish his righteous kingdom on earth. 

It is important to understand that this verse does not communicate physical 
sonship, for that would require Yahweh to procreate with mankind. Instead, the 

 
2 According to Peter in Acts 4:25, David is the author of Psalm 2.  
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Messiah is being “designated as God’s Son.”3 In Hebrew culture, the son would 
continue the father’s legacy and lineage, receiving an inheritance from his father and 
responsibility to honor him. Thus, Yahweh personally selected a man from David’s 
bloodline to receive his earthly dominion and to represent him as king on earth. 
Hamilton provides a useful explanation of this representation: 

  
When Yahweh names the Davidic king his son, he makes him his adamic vice-
regent, the representative of the nation of Israel, the individual seed of the 
woman who stands for the collective, the one who will reign in Yahweh’s own 
image and likeness, establishing Yahweh’s dominion over all Creation.4  

 
Sonship then signifies the Messiah as a fulfillment of Yahweh’s promise to Eve 
(Gen 3:1), designates him as Israel’s political representative, and establishes a 
relationship whereby the Messiah will rule over Yahweh’s kingdom on his behalf. 
So close is this relationship that, as Yahweh rules in heaven and the Messiah rules 
on earth, they rule as one. This is further explored in the final stanza through the 
national warning of destruction. David writes, “Serve Yahweh with fear and rejoice 
with trembling. Kiss the Son, lest He become angry and you perish in the way, for 
His wrath may soon be kindled” (Ps 2:11-12). Three imperatives are given: “serve 
Yahweh with fear,” “rejoice with trembling,” and “kiss the Son.” As part of the 
same warning, these imperatives link serving Yahweh with submitting to the Son. 
This implies that Yahweh and the Messiah are tightly related by their shared 
judgments against the rebellious, for they are unified in their wrath against those 
who refuse to submit (vv. 4-6, 12).   
 
The Establishment of the Eternal Kingdom 

 
Psalm 2 also describes the installation of the eternal kingdom. The declaration 

of kingly dominion in verse 7 is followed by the promise of inheritance: “Ask of Me, 
and I will surely give the nations as Your inheritance, and the ends of the earth as 
Your possession.” Rebel as they might (vv. 1-3), Yahweh promises to hand over 
every empire to the Messiah. As Ross observes, “When the King receives this 
dominion, he will first put down all rebellion.”5 The coronation of the Messiah will 
result in the eradication of all opposition. This eradication is described by two word 
pictures in verse 9: the striking of the nations with a rod of iron and the shattering of 
a pot. Although God will present to the Son dominion over the nations, the Son will 
be the one to break them. It is this eschatological framework established by Psalm 2 
that is elaborated on by Psalms 46–48.  
  

 
3 Allen P. Ross, A Commentary on the Psalms, Volume 1 (Psalms 1–41) (Grand Rapids: Kregel, 

2011), 208. 
4 James M. Hamilton Jr., Psalms, Evangelical Biblical Theology Commentary, vol. 1 (Bellingham, 

WA: Lexham Academic, 2021), 104.  
5 Ross, Psalms, 209. 



100 | Desolation, Dominion, and the Divine Kingdom 

 

Introduction to Psalms 45–48 
 

Psalms 45–48 are part of a set of eight psalms written by the Sons of Korah 
which begin Book II of the Psalter. Psalms 42–49 are arranged as follows: three 
laments (Pss 42–44), one love song (Ps 45), three praise psalms (Pss 46–48), and one 
wisdom psalm (Ps 49). Opening the set, Psalms 42 and 43 are two individual laments 
which cry for the presence of Yahweh and freedom from the oppressor. Psalm 44 is 
a corporate lament and prayer of deliverance from Yahweh as he has delivered the 
nation in the past. Following these laments is Psalm 45, a unique psalm which 
transforms the set, as will be discussed below. The transformation brings the psalmist 
from lament to praise in Psalms 46–48, praising Yahweh for his presence (Ps 46), his 
ascension to the throne (Ps 47), and his establishment of Zion (Ps 48). Closing the 
set is Psalm 49, a wisdom psalm drawing practical theology from the seven psalms 
which precede it.  
 

Psalm 45: The Arrival of the Messiah 
 

Housed in the middle of these laments and praises is Psalm 45, a psalm of the 
messianic king’s victory, enthronement, and marriage. Thus, while the setting of 
Psalm 45 is oppression (Pss 42–44) and war (Ps 45:3-5), the result of this psalm is 
celebration and peace (Pss 46–48). The catalyst of change is the arrival of the 
Messiah. This arrival is similar to the arrival in Psalm 2, since both take place in the 
context of the Messiah’s judgment of the rebellious (Pss 2:1-6; 45:3-5). The 
eschatological framework of Psalm 2, then, connects with Psalm 45. In addition, 
verses 6-7 contain the center of Psalm 45 which speaks to the divinity of the 
messianic king, using the same title for him as for Yahweh, thereby linking their 
actions and the resulting praise offered to them.6 The relationship between Psalms 2 
and 45, therefore, strengthens the interpretation that Psalms 46–48 should be 
interpreted messianically.  
 
The Use of Elohim 
 

After praising the Messiah’s victories (Ps 45:3-5), the psalmist begins to describe 
the Messiah’s dominion: “Your throne, O God [Elohim], is forever and ever; a 
scepter of uprightness is the scepter of Your kingdom. You have loved righteousness 
and hated wickedness; therefore God [Elohim], Your God [Elohim], has anointed 
you with the oil of joy above Your companions” (vv. 6-7). For the psalmist to refer 
to the messianic king as “Elohim” is to proclaim him to be divine. Not only is he 
called the name used for Yahweh, but also the Messiah’s throne is “from everlasting 
to everlasting.” Such a declaration of the king’s reign would not be appropriate for 
any human ruler unless he was also God. 

Although certain commentators such as Anderson interpret verse 6 as referring 
to Yahweh and not the Messiah, verse 7b demands that the Messiah is divine.7 The 

 
6 James M. Boice, Psalms 42–106: An Expositional Commentary, vol. 2 (Grand Rapids: Baker, 

1996), 463. 
7 Arnold A. Anderson, The Book of Psalms, vol. 1 (Greenwood: Attic, 1972), 349. 
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psalmist addresses the king, saying, “Therefore God, Your God, has anointed You,” 
removing any objection to the psalmist’s meaning because he directly refers to the 
Messiah and to Yahweh, using the same title for each.8  Some interpret this verse 
to be the psalmist deeming the king’s throne as God’s throne because he is God’s 
appointed regent. This, however, would not explain why the king himself is 
addressed as “God.”9 An inspired approval of this interpretation can be found in 
Hebrews 1:8-9 where the writer of Hebrews relates these verses to Jesus: “But of 
the Son He says, ‘Your throne, O God, is forever and ever, and the scepter of 
uprightness is the scepter of Your kingdom … therefore God, Your God, has 
anointed You.’” Other commentators interpret Psalm 45 as the psalmist’s song of 
praise for a contemporary king which finds its ultimate fulfillment in Jesus. Yet, 
this would require a double meaning of the verses, with the title “Elohim” implying 
only a representative meaning initially until a fuller meaning of divinity is realized 
in Jesus. Such inconsistency does not abide by authorial intent, for it requires the 
meaning of Scripture to change over time, thus compromising the integrity of 
Scripture.  
 
The Beauty of the Messiah 
 

Interpreting verses 6-7 as referring to the deity of the Messiah opens the 
reader’s eyes to two other references to divinity in Psalm 45. In its introduction, 
the psalmist begins to describe the king’s physical appearance: “You are fairer 
than the sons of men; grace is poured upon your lips; therefore God has blessed 
you forever” (v. 2). “Fairer” is the idea of more handsome than all others. From 
the Old Testament to the present, it has always been important that political 
leaders must be outwardly attractive or respectable. Such appearances were 
important to Israel as they considered coronating both Saul and David (1 Sam 
10:23-24, 16:18), and thus it would be expected that the future Messiah would be 
handsome. “Grace is poured upon your lips” focuses on the king’s diplomacy. 
His words will not be rough or harsh but soaked in grace; in all that he says there 
will be charm, elegance, and favor. While beauty or smooth speech do not signify 
divinity, the word pictures seem to describe the king at a level higher than all 
competition. He is “fairer” than all other men and grace flows forth from his lips 
to the extent that God blesses him forever, a potential fulfillment of 2 Samuel 
7:13.10 As Hamilton observes, this corresponds to how Jesus is described in the 
Gospels: “When Jesus was on earth he spoke with authority and charm, so much 
so that when his enemies sent soldiers to arrest him, the soldiers returned, saying, 
‘No one ever spoke the way this man does’” (John 7:46).11 Although different 
men can reflect these qualities, they would be personified most completely by 
the divine king. 
  

 
8 Anderson, The Book of Psalms, 349. 
9 Ibid.  
10 Boice, Psalms, 468. 
11 Hamilton, Psalms, 383. 
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Splendor and Majesty 
 

The praise of the messianic king continues in verses 3-5 in a series of imperatives 
which glamorously detail the victory of the messianic king.12 As the Mighty One 
armors up for battle, he majestically rides forth in victory over all of the nations (v. 
5), defeating them in an awe-striking way (v. 4). His causes for war are truth, 
meekness, and righteousness, all reasons given for divine action in the laments of 
Psalms 42–44. Unique to his victory is his riding forth in “splendor” and “majesty,” 
another testament to divinity. Previously these descriptors have been used primarily 
for Yahweh. Splendor is found eight times in the Psalms, yet 45:3-5 is the only place 
where it refers to an individual distinct from Yahweh. Majesty is used 13 times in the 
Psalms: eight times to refer directly to Yahweh, five times of Yahweh bestowing it, 
two times in Psalm 45, and one time in a widely acknowledged messianic psalm, 
Psalm 110. Thus, for the king to ride out in splendor and majesty is not a casual 
comment, but the uniquely designed description to equate the glory of the Messiah’s 
action with the glory of an action of Yahweh. This equation compares well with 
Psalm 2 as the nations and the psalmist equate the dominion and judgment of Yahweh 
and his son (Ps 2:7-12). Thus, as the kingdom and rule of the Messiah are in perfect 
unity with Yahweh (Pss 2, 45) the actions and praise due them are in perfect unity as 
well. With this expansion of their relationship, praise given to one would be attributed 
to the other as the service of one is the service of the other (Ps 2:10-12). It is 
reasonable, then, to see the praise of Yahweh in Psalms 46–48 as praise to the 
enthroned Messiah. 
 

Psalm 47: The Enthronement of the Messiah 
 

As noted above, Psalms 46–48 provide a response of praise to Psalm 45, and 
Psalm 47 is best considered first because it provides clarity for interpreting Psalms 
46 and 48 by bridging the two with the ascendency of Yahweh to the throne.13 It is 
through the enthronement of Yahweh that his presence is established with his people 
(Ps 46) and the city is restored (Ps 48). The majority of commentators view Psalm 47 
as referring to the kingship of Yahweh. There are three direct references to Yahweh 
as king, as well as four allusions to it, all of which are to inspire Israel’s praise. So 
prominent is the royal quality of this psalm that it is interpreted to be a part of the 
“kingship of Yahweh” grouping, a specific group of psalms in Book IV of the Psalter 
which share the theme of Yahweh as king over the earth. Along this line of reasoning, 
Psalm 47 is a misplaced psalm, creating an inconsistency if one holds to the canonical 
ordering of the Psalms. However, this article proposes that Psalm 47 is not a 
misplaced praise psalm to Yahweh, but a deliberate link to Psalm 45, which interprets 
the praise of Yahweh’s Kingdom through the reign of Messiah. 

This interpretation mainly flows from Psalm 47, verse 5, “God has ascended with 
a loud shout, Yahweh, with the sound of a trumpet,” and verse 8, “God reigns over the 
nations, God sits on His holy throne.” Both verses speak to the enthronement and 

 
12 Hamilton, Psalms, 383. 
13 Arno C. Gaebelein, The Book of Psalms: A Devotional and Prophetic Commentary (Neptune: 

Loizeaux, 1939), 206–8. 
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dominion of God, yet the imagery given would not be accurate if it were describing 
Yahweh, for his reign has neither a beginning nor end. Verse 5 focuses on God’s 
ascension to the throne, hailing the moment when he begins his rule over the earth. In 
the context of verse 8, this word is interpreted as God ascending over the other nations 
to the holy throne. For those who want to interpret Psalm 47 as a misplaced “kingship 
of Yahweh” psalm, this would seem to fit as Yahweh has and will always have 
dominion over all other nations. Yet the use of “ascended” presents an issue. Of this 
word, Goldingay comments, “The form of the verb in the psalm is exactly the one used 
when a human king begins his reign (e.g., 2 Sam. 15:10; 1 Kings 1:11).”14 Therefore, 
the word is inappropriate if being used for Yahweh. In addition, the word used is a past 
participle which would imply that Yahweh did not have dominion over every nation at 
a particular point in eternity. While this eliminates a “kingship of Yahweh” 
interpretation, the prophecies of Psalms 2 and 45 have prepared the reader for a 
description of the enthronement of the divine-human messianic king. As such, he rises 
to the throne as the God-man and as Yahweh’s vice-regent. Is this not what was 
promised by Yahweh to the Messiah in Psalm 2:6-7? Furthermore, since the same title 
that is used for Yahweh was used for the Messiah in Psalm 45:6-7, cannot the Messiah 
ascending to the throne be viewed as Yahweh ascending?  

If Psalm 47:6 is interpreted as celebrating Messiah’s rule, the whole psalm pours 
out abundant praise not only to Yahweh but also to the messianic king. It is the 
Messiah who is “fearsome, a great King over all the earth” (v. 2). It is the Messiah 
who is the subject of choruses from both Israel and nations (vv. 1, 9). It is the Messiah 
who has conquered all nations and kings (vv. 3, 9). This messianic interpretation also 
connects to the eschatological framework created by Psalms 2 and 45, wherein the 
rebellious are subdued by the Messiah (Pss 2:1-3, 8-9; 45:5; 47:3), the Messiah’s 
throne is established over every nation (Pss 2:6, 8-9; 45:6; 47:5, 8), and the nations 
which “kiss the Son” are saved (Pss 2:12; 47:1, 9). Thus, this psalm provides another 
angle at which to look at the day of the Messiah’s enthronement. Psalm 46 also sheds 
light on the same eschatological event from a different perspective.15 

 
Psalm 46: The Presence of the Messiah 

 
Turning back to Psalm 46, our attention is drawn from the enthronement of the 

Messiah to the shattering of the nations. The theme of this psalm, the presence of 
Yahweh, is described in verse 1, “God is our refuge and strength, a very present help 
in trouble.” This verse sets the focus of the entire psalm, which mentions the nearness 
of Yahweh five times in 11 verses. The refrain in verses 7 and 11 further emphasize 
this theme: “Yahweh of hosts is with us; the God of Jacob is our stronghold.” 
Yahweh’s presence brings deliverance (v. 5), destruction (vv. 8-9), and delight (v. 4). 
Read apart from the context, “presence” could be referring to Yahweh’s 
omnipresence and lovingkindness to his people as he blesses those who take refuge 
in him. But when read in the context of Psalms 45 and 47, Psalm 46 is emphasizing 
Yahweh’s presence with his people through the Messiah. While Yahweh is still the 

 
14 John Goldingay, Psalms 42–89, Baker Commentary on the Old Testament (Grand Rapids: Baker 

Academic, 2007), 80.  
15 Ross, Psalms, 208. 
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refuge and strength of his people, the nearness of Yahweh is communicated 
specifically through his Messiah. As God is in the midst of Zion (v. 5) and the 
Messiah has been enthroned in Zion (Pss 45:6; 47:5, 8), the presence of Yahweh is 
not only invisible but observable in the divine human king. 
 
The Battle Scene Across the Psalms 
 

This contextual interpretation of Psalm 46 provides the eschatological, messianic 
battle scenes which Psalms 2, 45, and 47 allude to. This battle is prophesied in Psalm 
2:9, commanded in Psalm 45:3-5, and celebrated in Psalm 47:3. If all these psalms 
refer to the same event, then Psalm 46, which describes the nations’ destruction and 
Yahweh’s exaltation over these nations (v. 10), fits perfectly. This is supported by 
word usage in both Psalms 45 and 47. When the Messiah is commanded to conquer 
the nations in Psalm 45:3-5, he is told, “Let your right hand teach you awesome 
things” (v. 4). The word for “awesome things” is the same word “fearsome” 
attributed to Yahweh through the Messiah in Psalm 47:2. This would imply that the 
desolations and destruction described in Psalm 46 are the fulfillment of the “awesome 
things” commanded in Psalm 45 and the cause of Yahweh being feared in Psalm 47.  
 
Interpreting Psalm 46 
 

Breaking down the layout of the psalm, Goldingay provides a helpful analysis: 
“The three sections describe violence in nature, political violence, and military 
violence, the first a figure for the second and third.”16 The first section, verses 1-3, 
describes the psalmist’s confidence amidst catastrophic changes in the earth. These 
apocalyptic events are a metaphor for the nations in section two (vv. 4-6). The 
psalmist’s use of the words “shake” and “roar” to describe the earth in verses 2-3 are 
used of the nations in verse 6. Similarly, the refrain only appears twice, once after the 
second section and once after the third, signaling that the first two sections are 
connected. The result is a metaphor of nations roaring like a seismic wave in the 
ocean while their kingdoms are shaken, crumbling into the depths of the sea. Set in 
the framework of Psalm 2, this roaring is the raging of the nations while the Lord 
hands the Messiah their kingdoms to be destroyed (Ps 2:1-6). The inheritance and 
destruction of the nations by the Messiah which are prophesied in Psalm 2:7-9 and 
commanded in Psalm 45:3-5 take place as “desolations in the earth” (Ps 46:8) 
performed with one simple word from the Messiah (v. 6b). Hamilton brings to light 
the connection between Psalms 2 and 46 in his commentary:  

 
The stanza is written along the same lines as Psalm 2 in which God mocks those 
who take arms against him and his anointed. He tells the Son, “I will make the 
nations your inheritance, the ends of the earth your possession. You will rule 
them with an iron scepter; you will dash them to pieces like pottery” (Ps 2:8-9). 
When verse 9 says, “He makes wars cease to the ends of the earth,” it is not 
presenting God as a peace negotiator but as a conqueror.17  

 
16 Goldingay, Psalms, 66. 
17 Hamilton, Psalms, 391. 
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All this apocalyptic activity will take place while Zion stands firm with the Messiah 
within her walls (v. 5). Boice sums the psalm up well: “Ps 46 celebrates an 
apocalyptic destruction of the earth and its nations, as the city of God enjoys unmoved 
stability because of God’s presence and protection, which brings the longed-for 
lasting peace and worldwide weal.”18 This desolation will put war on a “permanent 
sabbatical” by breaking the bow, cutting up the spear, and burning the chariots with 
fire (v. 9).19 The final statement before the refrain is one of the greatest proclamations 
of the conquering Messiah found in Scripture, the complete subduing of the nations 
(Ps 47:3): “Cease striving and know that I am God; I will be exalted among the 
nations, I will be exalted in the earth.” There is no greater God than Yahweh and no 
greater king than Yahweh’s king.  
 

Psalm 48: The Glorification of the Messiah in Zion 
 

The final psalm of the set, Psalm 48, is a Zion psalm which praises God through 
the glorification of Jerusalem. Within the eschatological framework (Ps 2), following 
the arrival of the divine Messiah (Ps 45), the destruction of the rebellious nations (Ps 
46), and the coronation of the King (Ps 47), Psalm 48 is a reflection on these events 
that magnifies Yahweh specifically as Deliverer. Support for this interpretation is 
found in verses 8 and 14. Verse 8 ends the story of Zion’s deliverance with the 
statement, “As we have heard, so have we seen in the city of Yahweh of hosts, in the 
city of our God; God will establish her forever.” As the psalmist had heard of God 
delivering Israel in the past, he had recently witnessed it. His recounting of these 
events is the makeup of verses 3-7. Similarly, ending the psalm is verse 14, a 
command to consider the glory of Zion and to recount its glory to others “for this is 
God, our God forever and ever; He will guide us over death.” It is logical, then, to 
see the setting of this psalm as the mighty deliverance of Zion from the nations of 
Psalms 2, 45–47.  
 
Linking Psalm 48 to Context 
 

With the canonical context surrounding Psalm 48, this Zion psalm fits perfectly 
within the eschatological picture being painted. Boice comments on the connection 
between Psalms 47 and 48: 

 
Psalm 48:1 (MT 48:2) picks up right where Ps 47 left off. Psalm 47:9 (MT 47:10) 
noted the way the nations are gathered and described Yahweh being praised 
“exceedingly.” Those gathered nations praise the greatness of Yahweh 
“exceedingly” in his city in 48:1 (MT 48:2). Just as Yahweh was seated “on the 
throne of his holiness” in 47:8 (MT 47:9), so Zion is referenced as “the mountain 
of his holiness” in 48:1 (MT 48:2).20 

 

 
18 Boice, Psalms, 474. 
19 Boice, 477. 
20 Boice, 485. 
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It is clear that Psalms 47 and 48 are linked through the wording used to end one psalm 
and begin the other. The praise from Israel as well as the other nations spills from 
one psalm into the next, continuing the endless strands of joyful shouts to Yahweh 
their King and Deliverer. Another such connection is the reference to God as a 
stronghold (v. 3) in response to kings assembling themselves against God (v. 4). The 
word “stronghold” is the same word used in the refrain of Psalm 46:8-11, the psalm 
which magnifies Yahweh as being present in Zion and destroying the opposing 
nations. It is only reasonable, then, to connect the story of the nations’ rebellion and 
destruction which has glorified Zion (Ps 48:4-8) to the great desolations of the nations 
and deliverance of Zion found in Psalm 46. Furthermore, the description of kings 
assembling together for war and being terrified at the fury of Yahweh in Psalm 2:1-
6 is strikingly similar to the kings assembling themselves together for war and being 
terrified at the sight of Zion (Ps 48:4-8). This supports the interpretation that Psalm 
48 is a recounting of the fulfillment of Psalm 2 and 46 as well as a new angle of the 
“mighty things” of Psalm 45:4 and 47:2.  
 
The Glorification of Zion 
 

Interpreted in this light, Psalm 48 again testifies to the glorification of Yahweh 
through his messianic king who is forever and ever (Pss 45:2, 48:8). The joyful 
choruses that have rang out from Psalm 47 into Psalm 48:1-3 are shouts of joy for 
the Messiah as well as Yahweh, for the Messiah is the one who is present in Zion, 
the “city of the great King” (Pss 46:5; 47:2; 48:2). This is why verse 3 refers to God 
dwelling in Zion’s palaces, because Yahweh is physically present through his divine 
king. The presence of the messianic king is also what glorifies Zion. In a series of 
“theological statements,” the psalmist declares, “Beautiful in elevation, the joy of the 
whole earth, is mount Zion in the far north, the city of the great King” (Ps 48:2).21 
The statements “beautiful in elevation” and “in the far north” are symbolic, not literal. 
Compared to the surrounding hillside, there is nothing particularly beautiful about 
Mount Zion nor is its elevation greater than the other mountains.22 The beauty, then, 
lies not in its physical appearance but in who resides on it, the “great King.” 
Similarly, it is termed “in the far north.” The word used for “north” is “Zaphon,” 
referring to the mountain of Baal Zaphon, chief god of the Canaanites.23 To claim 
that Mount Zion is “beautiful in elevation” and “in the far north” is to assert that the 
glory of Yahweh in the messianic king’s presence is exceedingly brighter than the 
dim light of Baal. This is then proven through the conquering of the Canaanites in 
verses 4-8 and the exultation of Zion’s structure in verses 12-13, for Yahweh’s king 
has defeated the kings of the earth and built up his kingdom, to which the psalmist 
can only proclaim, “This is God, our God forever and ever” (v. 14).  
 
  

 
21 Goldingay, Psalms, 86. 
22 Ibid. 
23 Ross, Psalms, 123. 
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Psalms 45–48 and Revelation 
 

This article has argued that Psalms 46–48 are eschatological praise psalms to the 
Messiah. After understanding Psalm 2 as an eschatological template for the 
Messiah’s arrival and Psalm 45’s expansion of the divine relationship, the praise of 
Yahweh for his presence, ascension, and restoration of Zion can be interpreted, and 
is best interpreted, as Messiah’s praise. The argument for this interpretation has been 
put forth through exegetical work of the Psalms as the Old Testament readers would 
have understood them without the New Testament. What is beyond the scope of this 
article, but intriguing for further consideration, is viewing the fulfillment of Psalms 
45–48 in the book of Revelation, the culmination of history and of God’s Word. If 
these psalms are truly eschatological prophecies and Revelation is the ultimate final 
account of eschatological events, it should be considered whether there are 
correlations between the passages. These psalms establish four events: the marriage 
of the Messiah (Ps 45), the destruction of the nations (Ps 46), the Messiah’s 
ascendency over the nations (Ps 47), and the glorification of Zion (Ps 48). Similarly, 
Revelation 19–21 prophesies four future events: the marriage supper of the Lamb 
(Rev 19:1-10), the destruction of the beast and the nations (Rev 19:11-21), the 
messianic kingdom (Rev 20), and the New Jerusalem (Rev 21). 
 

Psalms 45–48 Revelation 19–21 

The King’s daughter is all glorious 
within her chamber; her clothing is 
interwoven with gold. She will be led 
to the King in embroidered work; the 
virgins, her companions who follow 
her, will be brought to You (Ps 
45:13-14). 

Then I heard something like the voice 
of a great crowd and like the sound of 
many waters and like the sound of 
mighty peals of thunder, saying, 
“Hallelujah! For the Lord our God, the 
Almighty, reigns. Let us rejoice and be 
glad and give the glory to Him, for the 
marriage of the Lamb has come and 
His bride has made herself ready.” 
And it was given to her to clothe 
herself in fine linen, bright and clean; 
for the fine linen is the righteous acts 
of the saints (Rev 19:6-7). 

The nations roar, the kingdoms shake; 
He gives His voice, the earth melts. 
Yahweh of hosts is with us; the God of 
Jacob is our stronghold. Selah (Ps 
46:6-7). 

And from His mouth comes a sharp 
sword, so that with it He may strike 
down the nations, and He will rule 
them with a rod of iron; and He treads 
the wine press of the wrath of the rage 
of God, the Almighty.… And the rest 
were killed with the sword which 
came from the mouth of Him who sits 
on the horse, and all the birds were 
filled with their flesh (Rev 19:15, 21). 

God has ascended with a loud shout, 
Yahweh, with the sound of a 

Then I saw thrones, and they sat on 
them, and judgment was given to 
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trumpet.… God reigns over the 
nations, God sits on His holy throne 
(Ps 47:5, 8). 

them.… And they came to life and 
reigned with Christ for a thousand 
years. Blessed and holy is the one who 
has a part in the first resurrection. Over 
these the second death has no authority, 
but they will be priests of God and of 
Christ and will reign with Him for a 
thousand years (Rev 20:4, 6). 

Walk about Zion and go around her; 
count her towers; consider her 
ramparts; go through her palaces, that 
you may recount it to the next 
generation. For this is God, our God 
forever and ever; He will guide us over 
death (Ps 48:12-14). 

And he carried me away in the Spirit to 
a great and high mountain, and showed 
me the holy city, Jerusalem, coming 
down out of heaven from God, having 
the glory of God. Her brilliance was 
like precious stone, as a stone of 
crystal-clear jasper. It had a great and 
high wall. It had twelve gates and at 
those gates, twelve angels; and names 
have been written on those gates, which 
are the names of the twelve tribes of the 
sons of Israel (Rev 21:10-12). 

 
The Marriage Supper of the Lamb 
 

In addressing the wedding celebration, it is unthinkable to suggest Jesus Christ 
would have entered into physical matrimony with a woman. This impossibility is a 
common argument against the eschatological nature of Psalm 45. However, to an 
Old Testament Israelite, the idea that the Messiah would be married was not so 
impossible. It was common for kings of the day to be married, and even to have a 
harem (1 Kgs 11:1-3). Why, then, would it be impossible for the Messiah to be 
married, especially since there are no Old Testament passages which directly speak 
against it? Although Jesus Christ could not be physically married, Revelation 19:1-
10 recounts the praise of Christ in the symbolic marriage supper of the Lamb: “Let 
us rejoice and be glad and give the glory to Him, for the marriage of the Lamb has 
come and His bride has made herself ready” (Rev 19:7). While reinterpreting the 
Old Testament in light of the New should be avoided, understanding Revelation 
19:1-10 as the fulfillment of Psalm 45 is not contradictory but complementary.  
 
The Judgment of the Nations 

 
Following the Messiah’s marriage in Psalm 45 and Revelation 19:1-10, Psalm 

46 and Revelation 19:11-21 describe the destruction of the nations: “And I saw the 
beast and the kings of the earth and their armies assembled to make war against 
Him who sat on the horse and against His army … and the rest were killed with the 
sword which came from the mouth of Him who sat on the horse, and all the birds 
were filled with their flesh” (Rev 19:19-21). This connection is further confirmed 
by the minor details of the mode of victory. Psalm 46:6 declares the Messiah’s 
victory with a word: “The nations roar, the kingdoms shake; He gives His voice, 
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the earth melts.” Revelation 19 gives a similar description of victory: “And from 
His mouth comes a sharp sword,” and “the rest were killed with the sword which 
came from the mouth of Him who sits on the horse” (Rev 19:15, 21).  
 
The Glorification of Zion and the King 
 

After the defeat of the enemies, the Messiah ascends to his throne, as described 
in Psalm 47 and Revelation 20:4-6. While there is no enthronement scene in 
Revelation 20, verse 4 declares the setting up of thrones for the messianic kingdom, 
which includes the setting up of Jesus’s earthly throne. Finally, as Psalm 48 
celebrates the glorification of the Messiah’s kingdom in Zion, Revelation 21 
describes the magnificent glorification of Christ and the New Jerusalem. 

 
Conclusion 

 
Presented in Psalm 2 is a framework for understanding eschatological events. In 

this framework is the establishment of the Messiah as Yahweh’s Son or vice-regent. 
Expanding on this sonship, Psalm 45 uses the title Elohim for Yahweh and Messiah, 
showing the Messiah to be of the same essence as Yahweh. As such, the Messiah 
perfectly represents Yahweh in all things. These two psalms provide the context for 
Psalms 46–48, praise psalms of Yahweh’s presence, ascension, and glorification 
through the future Messiah. So precise are these prophecies that they align perfectly 
with the sequence of events in Revelation 19–21. Only the master plan of Yahweh 
and his Son, conceived before the foundation of the earth, foreshadowed in the Old 
Testament, and worked out throughout all of history could culminate in such a precise 
and glorious way. “For this is God, our God forever and ever; He will guide us over 
death” (Ps 48:14).  
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PSALMS 88 AND 89: 
WILL THE LORD REJECT FOREVER? 

 
Valeria Sanchez Chavarria1 

 
* * * * * 

 
The Psalter’s unified message and the context of Book III provide the foundation for a 
proper interpretation of Psalms 88 and 89. This article interprets these songs within 
the context of the redemptive story of Israel presented in the Book of Psalms. Israel has 
committed covenant treachery and is suffering under God’s wrath for it. In faith, the 
people of God can look to him, endure his judgment, and hope in his Anointed One. 
 
Key words: Book of Psalms, Book III, Israel, judgment, lovingkindness, faithfulness, 
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* * * * * 
 

Together, Psalms 88 and 89 express the suffering of God’s chosen people, Israel, 
who are experiencing God’s ultimate judgment for covenant unfaithfulness. It seems 
as though the Lord is nowhere to be found as Jerusalem has been destroyed, the 
people are oppressed by their enemies, and they are taken into exile from the land. 
However, God’s faithfulness to his people involves judgment, so they must 
remember who he is to endure and be restored. These psalms show that hope in the 
midst of judgment rests upon God’s character and his promises. Psalms 88 and 89 
juxtapose the cries for help of a suffering people with faith in God—a God whose 
lovingkindness and faithfulness will sustain them in judgment and fulfill his promises 
to the Son of David in the end. 

 
The Structure of the Psalter 

 
The Psalms are beloved in the Christian church. Most believers approach the 

Psalter by focusing on its individual parts, and most would be able to recognize at 
least a few verses from the book. For example, many know well “The Lord is my 
shepherd,” from Psalm 23:1, and Psalm 119:9, “How can a young man keep his way 
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pure? By keeping it according to Your word.” There is no denying that the Book of 
Psalms contains wonderful truths in which believers can find both comfort and 
wisdom for their lives. However, many do not recognize it as a book that has order 
and structure. To properly understand Psalms 88 and 89 in their canonical context, 
the issue of the Psalter’s structure must be addressed briefly.  

The structure and order of the Psalter is deliberate. Intentional placement of the 
individual psalms can be seen in the structure of collections, that is, groups of 
individual psalms. For example, the whole book is divided into five major groups: 
Book I (Pss 1–41), Book II (Pss 42–72), Book III (Pss 73–89), Book IV (Pss 90–
106), and Book V (Pss 107–150).2 In addition, there are groups in the Psalter that are 
characterized by shared authorship, like the psalms of Asaph (Pss 73–83), or shared 
themes, like the enthronement psalms (Pss 93–100). 

Furthermore, certain types of psalms are predominant in certain parts of the 
Psalter while they are less common in others. For example, Davidic psalms are 
predominant in Books I–II, whereas they are less common in the last three books. 
Lament psalms characterize the first three books, whereas praise psalms are 
especially prevalent in the last book. The intentional design of the Psalter can also be 
seen on a smaller scale with repeated pairs found throughout it. For example, Psalm 
18, a royal psalm, is followed by Psalm 19, a torah psalm. This is also the case with 
Psalm 118, another royal psalm, followed by Psalm 119, a torah psalm.3 All these 
demonstrate that the Psalter was composed with purpose.4  

The Book of Psalms is more than the sum of its parts. Instead of reading psalms 
in isolation, the Book of Psalms must be understood as a unit. The Psalter presents 
“a unified story—a story of hope in the midst of the chaos of life,” and each individual 
psalm contributes to this story.5 The story of the redemption of Israel, and 
consequently that of the nations, through the Messiah, the Son of God, is displayed 
in the Psalter.6  
  

 
2 Referencing Gerald Wilson’s work on the Book of Psalms, Postell writes, “The book of Psalms 

was intentionally arranged into a fivefold structure (Five Books) by means of doxologies marking the last 
verses of each of the five books of the Psalter.” Seth D. Postell, “Messianism in the Psalms,” in Studies 
and Expositions of the Messiah in the Old Testament, ed. Michael Rydelnik and Edwin Blum (Chicago: 
Moody, 2019), 230. 

3 The pairing of royal and torah psalms is not without reason. As Grant observes, “The most obvious 
canonical association of torah and kingship themes is found in Deuteronomy 17:14-20.… Basically, the 
kingship law indicates that, above all else, the king is meant to be the paradigmatic Israelite believer.” 
However, readers are not meant to just look at the kings of Israel that have succeeded in some ways but 
ultimately failed. These psalms point the reader to “the coming king [who] will be the one who keeps the 
kingship law, the ultimate exemplar of torah-piety lived out in reality.” Jamie A. Grant, “The Psalms and 
The King” in Interpreting the Psalms: Issues and Approaches, ed. David Firth and Philip S. Johnston 
(Downers Grove, IL: IVP Academic, 2005), 115–16. 

4 Nancy L. DeClaissé-Walford, Rolf A. Jacobson, and Beth LaNeel Tanner, The Book of Psalms, 
New International Commentary of the Old Testament (Grand Rapids: Eerdmans, 2014), 27–37. 

5 Barry C. Davis, “Psalms,” in The Baker Illustrated Bible Commentary, ed. Gary M. Burge and 
Andrew E. Hill (Grand Rapids: Baker, 2012), 495. 

6 Gundersen comments, “The Psalms are arranged to reflect Israel’s story.” David Gundersen, 
“Psalms,” in The NIV Grace and Truth Study Bible, ed. R. Albert Mohler Jr. (Grand Rapids: Zondervan, 
2021), 690.  
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The Context of Psalms 88 and 89 
 

How do Psalms 88 and 89 fit in the story of God’s redemption of Israel displayed 
in the Psalter? A proper understanding of Psalms 88 and 89 must be informed by their 
canonical context, the whole story of Israel’s redemption, and the judgment that they 
are facing in Book III. This foundation will help us understand the deep anguish 
recorded in these psalms and will point the reader to the hope of resolution, which is 
the same hope that moves the Israelite forward in the midst of judgment. 

When we look at the Psalter as a whole, the book moves progressively through 
the story of Israel. This movement through Israel’s history can be succinctly 
summarized in the following way: Books I-II reflect the reign of David and present 
the messianic figure of a righteous king who will rule the earth.7 Book III 
encompasses the darkest time of Israel’s history when the people face God’s 
judgment. They are subdued by their enemies, their temple is destroyed, and their 
king seems to be rejected. Book IV finds Israel in exile and reminds them that the 
Lord reigns even then. Book V ends the Psalter with praises to the Lord who will 
redeem and restore Israel through the righteous king.8 As a whole, the Book of 
Psalms records God’s dealings with his people, the highs and lows of the story of 
Israel which culminate in Israel’s praises to God for his wondrous works. 

The context of Book III is particularly important to properly interpret Psalms 88 
and 89. Book III describes the people of Israel after the fall of both the northern and 
the southern kingdoms. The last glimmer of hope is taken away when Judah is 
overthrown by the Babylonian empire in 586 BC. Certain psalms in Book III situate 
the reader in the context of Judah’s fall. For example, Psalm 74 mentions the current 
state of fallen Jerusalem: “Turn Your footsteps toward the perpetual ruins; the enemy 
has damaged everything within the sanctuary.… They have burned Your sanctuary 
to the ground; they have defiled the dwelling place of your name” (Ps 74:3, 7). The 
destruction is so terrible that the temple is compared to a forest that has been hacked 
to pieces (Ps 74:5-6). Similarly, Psalm 79 opens, “O God, the nations have invaded 
Your inheritance; they have defiled Your holy temple; they have laid Jerusalem in 
ruins” (Ps 79:1). The northern kingdom of Israel is like an unprotected vine that has 
been overtaken by a wild boar (Ps 80:8-13).  

These descriptions of the state of Israel point to one thing: Israel is under God’s 
judgment. Obedience to the Mosaic covenant brought blessing upon the people and 
the land; covenant treachery, however, brought curses. This is what Israel is 
experiencing in Book III of the Psalter. “I will set My face against you so that you 
will be struck down before your enemies,” said the Lord, and “I will lay waste your 
cities as well and will make your sanctuaries desolate” (Lev 26:17, 31). God 
promised these curses would come upon Israel as a result of their disobedience and 

 
7 Psalms 2, 18, 20, 21, 45, 61 are included among the passages that contribute to “the messianic 

profile” of the Psalter in Books I–II. Andrew Streett, The Vine and the Son of Man: Eschatological 
Interpretation of Psalm 80 in Early Judaism (Minneapolis: Fortress, 2014), 77–78. 

8 See the following publications for helpful nuanced progressions of the message of the Psalter: 
Gundersen, “Psalms,” 690; David Howard, “Introduction to Psalms,” in NIV Biblical Theology Study 
Bible, ed. D. A. Carson (Grand Rapids: Zondervan, 2018), 870; James Hamilton, Psalms, vol. 1, 
Evangelical Biblical Theological Commentary (Bellingham, WA: Lexham Academic, 2021), 64. 
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hostility against him, and that is exactly what happened. In Book III, Israel is being 
judged for covenant treachery. 

 
Psalm 88 

 
Psalm 88 is a cry of help to the Lord, the God of salvation who has afflicted the 

psalmist. It follows the pattern of laments in the rest of the Psalter, with one drastic 
difference. Although the psalmist addresses the Lord, expresses his lament, and 
presents his petitions before his God, elements typical to a lament, there is not one 
verse in which he proclaims confidence in the favorable nature of his God.9 Laments 
in the Psalter generally juxtapose the heaviest of emotions that result from deeply 
distressing circumstances and suffering with the eyes of faith that turn upward to God 
with a readiness to proclaim his character, especially his sovereignty, goodness, and 
lovingkindness. However, the author of Psalm 88 only expresses the overwhelming 
anguish that he is experiencing because the Lord has forgotten him. 

According to its superscription, this song is attributed to Heman the Ezrahite. Some 
propose that this is Heman from 1 Chronicles 15:17, whom the chief of Levites appointed 
as musical leader per King David’s request. It is possible that this song was written as a 
prophetic psalm related to the suffering of a people experiencing God’s judgment, which 
was later adapted and placed in the end of Book III because of the vivid description of the 
people’s suffering as they endure his judgment for covenant treachery. 

In Psalm 88 we find a man who has continually called on the Lord to hear his 
cry (Ps 88:1-2), and who laments his condition because he is weak and forgotten, like 
the dead (Ps 88:3-5). He recognizes the Lord’s hand in his suffering (Ps 88:6-9), and 
he raises questions about the works and character of his God (Ps 88:10-12). Lastly, 
he laments his long-lived suffering and interprets the Lord’s silence as rejection (Ps 
88:13-18). 

Psalm 88 is not just the prayer of a person who is sick to the point of death, nor 
is it an overly emotional misinterpretation of the psalmist’s circumstances.10 The 
context of Book III indicates that Psalm 88 is an expression of what it is to be under 
God’s judgment. Though written as an individual lament, in its context in Book III, 
Psalm 88 expresses the experience of the Israelites who suffered at the fall of Judah 
in 586 BC.11 Overtaken by their enemies, plundered, and removed from their land, 
the people were distressed and their God seemed nowhere to be found.  

How is it that a faithful God forsakes his people in the time they needed him 
most? God’s promises in the Mosaic Law demonstrate that if Israel disobeyed, 
judgment would occur. Both favor and judgment are part of how God deals with his 
people. Leviticus 26 states that as a result of covenant treachery, the Lord “will 
appoint over [Israel] a sudden terror, consumption and fever that will waste away the 
eyes and cause the soul to pine away” (Lev 26:16). The curses for disobedience do 
not stop there. The Lord promises to “set [his] face against” Israel (Lev 26:17) and 

 
9 Howard identifies five main elements characteristic of lament psalms, “(1) address to God and 

introductory petition, (2) the lament proper, (3) confession of trust or assurance of being heard, (4) petition, 
and (5) praise or vow to praise.” Howard, “Introduction to Psalms,” 873. 

10 Marvin E. Tate, Psalms 51–100, Word Biblical Commentary (Dallas, TX: Word, 1990), 399–401. 
11 Craig C. Broyles, “Lament, Psalms of” in Dictionary of the Old Testament: Wisdom, Poetry and 

Writings, ed. Tremper Longman III and Peter Enns (Downers Grove, IL: InterVarsity, 2008), 388. 
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“act with hostility against” them (Lev 26:24, 28). Judgment will increase as the 
people’s transgressions increase. They will fall before their enemies (Lev 26:17), the 
land will not be productive (Lev 26:19-20), and wild beasts will kill their children 
and cattle (Lev 26:22). The Israelites themselves will even eat the flesh of their own 
children (Lev 26:29). The land and their sanctuaries will be destroyed (Lev 26:31-
32). The curses for rebellion reach their climax with the promise of exile (Lev 26:33). 
Judgment is the righteous result of their disobedience.12 There are serious 
consequences for those who rebel against God. Psalm 88 is the expression of the 
people who are suffering God’s judgment due to their covenant treachery.  

Though the psalmist does not express confidence in his God like other psalms of 
lament do, this does not mean that his cry is without faith or that his faith is without 
hope. The psalmist knows the Law and he knows God keeps his word. If God brings 
judgment for Israel’s disobedience, the psalmist can expect the Lord to be faithful to 
the rest of his promise. If the nation repents and turns to the Lord, he will turn to them 
and show them favor (Lev 26:40, 42). This is the confidence that brings the psalmist 
before his God time and time again (Ps 88:1, 9, 13). Why would the psalmist cry out 
to God continually if he did not believe that he was able to respond to his petitions? 
He is not praying to any god, but to “the God of [his] salvation” (Ps 88:1). As Tate 
observes, the opening verse “conveys continuing faith in Yahweh despite his failure 
to respond.”13 

In addition, the psalmist recognizes that the Lord is sovereign over his suffering. 
God is behind all his suffering, and it is better to suffer in the hands of the Lord than 
in the hands of anyone else (cf. 2 Sam 24:14).14 Finally, the psalmist knows the 
character of his God—his lovingkindness, faithfulness, and righteousness (Ps 88:11-
12). Knowing God’s character does not mean there will never be questions. Rather, 
genuine questions often come from an attempt to apply knowledge to life’s 
experiences, including suffering. Psalm 88 shows that, in the midst of their greatest 
suffering, the people of Israel can turn to the Lord and remember his character. Even 
in suffering, God’s lovingkindness remains; he is still sovereign, faithful, and 
righteous. Though somewhat hidden, a small glimmer of faith and hope can be seen 
in Psalm 88. 

The writer of Psalm 88 raises questions that are addressed in Psalm 89. Has God 
changed? What about his lovingkindness and faithfulness? What about his 
righteousness? Experience tells the psalmist that his God has changed and has 
rejected him. The lack of proper resolution and the hidden faith and hope of Psalm 
88 pushes the reader of the Psalter forward to a display of true confidence in the Lord 
in Psalm 89.  

 
12 Psalm 78 in particular reminds the reader of this, recounting how God deals with his people. 

The Lord is the Shepherd of Israel who redeems them from their enemies, even though they are 
disobedient (Ps 78:10, 22, 32, 37, 40-42, 56). However, he is also the God who judges Israel for their 
sin and turns away from those who rebel against him. “Yet they tempted and rebelled against the Most 
High God and did not keep His testimonies … When God heard, He was filled with wrath and greatly 
abhorred Israel; so that He abandoned the dwelling place at Shiloh and gave up His strength to captivity 
and His glory into the hand of the adversary” (Ps 78:56, 59-61). See also God’s judgment on Israel in 
Ps 78:21-22, 30-33, 63-64. 

13 Tate, Psalms 51–100, 401. 
14 Ps 88:6-8, 15-18 describe eight actions whose subject is the Lord himself. 
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Psalm 89 
 

Psalm 89 marks the end of Book III of the Psalter. In the context of suffering and 
judgment, this psalm emphasizes kingship, both the Lord’s and his servant’s.15 This 
psalm is particularly relevant as the seam which ends Book III, displaying the full 
picture of Israel’s judgment, the questions of a suffering people whose God seems to 
be absent, and the heart of faith that trusts that the Lord will fulfill his promises. 

Some elements of Psalms 88 and 89 suggest a connection between the two. 
Psalm 89’s superscription reads “a Maskil of Ethan the Ezrahite,” possibly a 
reference to “Ethan the son of Kushaiah,” whom the chiefs of the Levites appointed 
(1 Chr 15:17). The juxtaposition of Ethan as the author of Psalm 89 and Heman as 
the author of Psalm 88 suggests that these two were the Levitical musical leaders 
mentioned in 1 Chronicles 15:19.16 

Moreover, both psalms are laments. The first is an individual lament and the 
second is a communal or corporate lament.17 This order could show that the despair 
of one (Ps 88) is really the experience of Israel as a whole (Ps 89). Additionally, as 
noted before, Psalm 88 does not explicitly express confidence in the Lord as laments 
usually do. Psalm 89, however, expresses both lament and confidence in God, 
opening with exulting in the Lord, whose lovingkindness and faithfulness are great. 

The psalmist begins by singing to the Lord because of his great lovingkindness, 
and he vows to proclaim his faithfulness to all generations (Ps 89:1). His praises are 
inspired by the Lord’s relationship with King David (Ps 89:3-4, 19-37). Before he 
recounts the Lord’s covenant with David, which will stand forever according to his 
promise, the psalmist recognizes with all of creation that the Lord is worthy to be 
praised as king (Ps 89:5-14).  

The psalmist praises the Lord for his character. He is faithful (v. 5, 8), 
incomparable (v. 6), awesome, and above all (v. 7). He rules over the sea, the 
heavens, and the whole earth (v. 9, 11), and he destroys his enemies (v. 10). He is the 
Creator (v. 12), and he rules with righteousness, justice, lovingkindness, and truth (v. 
14). There is certainly no one like the Lord and the psalmist knows this very well. 
Moreover, the psalmist recognizes that people are blessed when they know the Lord; 
they are joyful, exalted, strengthened, and protected (Ps 89:15-18). 

Then, the psalmist recounts the Lord’s covenant with King David. He promised 
to establish him and to strengthen him (Ps 89:21). He will be untouched by his 
enemies (Ps 89:22); the Lord himself will crush them (Ps 89:23; cf. 2 Sam 7:9). The 
Lord’s faithfulness and lovingkindness are for him forever (Ps 89:24, 28, 33; cf. 2 
Sam 7:15). Because of the Lord’s actions, he will be exalted (Ps 89:24) and he will 
have dominion over the sea and the rivers (Ps 89:25; cf. Ps 89:9). He will have an 
intimate relationship with the Lord, calling him “my Father, my God, and the rock of 
my salvation” (Ps 89:26; cf. 2 Sam 7:14). He will have supremacy (Ps 89:27), his 

 
15 Craig C. Broyles, Psalms, New International Biblical Commentary (Peabody, MA: Hendrickson, 

1999), 355. Tate agrees, commenting that “the main subject of vv 6-15 is the cosmic rulership of Yahweh.” 
Tate, Psalms 51–100, 420. 

16 Though Ethan and Heman are contemporaries of King David, the placement of these songs in the 
context of Book III suggests that both men declared the future in advance.  

17 Broyles, “Lament, Psalms of,” 391. 



TMU Journal of Biblical and Theological Studies | 117 

 

descendants will also be established forever, and his right to rule will endure as long 
as heaven endures (Ps 89:29).  

Furthermore, the Lord has promised to not trespass his covenant or change what 
he has said (Ps 89:34). He has sworn by his holiness (Ps 89:35)! To break his 
covenant would mean that he lied to David (Ps 89:35), but the psalmist knows the 
Lord is not like this. God is not like man who changes his mind or what he says (Num 
23:19). His word is sure. The Lord has made a promise to David and his word will 
stand forever. Even if Davidic kings are unfaithful to him, he will judge them, but he 
will not break his promises to David (Ps 89:30-33; cf. 2 Sam 7:14-16). This is clearly 
a promise like no other! 

“But,” says the psalmist (Ps 89:38) and, with just one word, the praises stop and 
he begins to cry out before his God. The psalmist laments because it looks like the 
Lord has rejected his anointed (Ps 89:38-51). “But You have cast off and rejected, 
You have been full of wrath against Your anointed” (Ps 89:38; cf. Ps 88:14). Even 
though the psalmist proclaims the Lord’s greatness, he does not shy away from the 
reality that surrounds him, and he presents his lament to God.  

In eight verses, the psalmist lists all that the Lord has done against David’s 
dynasty and city, actions which could suggest to the psalmist that the covenant has 
been broken (Ps 89:38-45). The Lord has rejected and poured wrath over the one he 
chose and anointed (Ps 89:19-20, 38). He has hated (Ps 89:39) the one he promised 
to show his hesed to forever (Ps 89:28, 33). He has destroyed the protection (Ps 
89:40) of the one he used to protect (Ps 89:18) and left him vulnerable to his enemies 
(Ps 89:41). The enemies that the Lord promised to destroy (Ps 89:23; cf. 2 Sam 7:9), 
he has exalted (Ps 89:42). He has caused to fall in battle (Ps 89:43) the one whom he 
promised to strengthen with his arm (Ps 89:21). He has made him who was glorious 
(Ps 89:17) to not shine anymore (Ps 89:44). The throne he promised to establish as 
long as the days of heaven (Ps 89:29), he has thrown to the ground (Ps 89:44). These 
parallels reveal that the Lord has reversed many of his blessings, and he now is 
withholding his favor from the human king.  

The author of Psalm 89 turns to God in spite of the present circumstances, just 
like in Psalm 88. He knows that neither “human transgression” nor “divine holiness” 
could break the covenant with David.18 Therefore, the psalmist turns to God, the only 
one who can resolve his dilemma.19 The psalmist cries out, “How long, O LORD?” 
(Ps 89:46).20 Then, he presents his two-fold petition to the Lord. First, the psalmist 
asks the Lord to consider the shortness of his life (Ps 89:47-48). He asks the Lord to 
remember that his life is but a breath and, like all men, he, too, will die soon. The 
psalmist cannot wait much longer to see the Lord show his favor again. His request 
is urgent. Second, the psalmist asks the Lord to consider the reproach of his servants 
(Ps 89:50-51). Like his servant who has been rejected (Ps 89:38) and become a 
reproach to his neighbors (Ps 89:41), the people, his servants, have also become an 
object of disdain to many. The psalmist is acting as a spokesperson for the people of 

 
18 Broyles, Psalms, 357–58. 
19 Ibid. 
20 The psalmist does not ask the Lord why he is acting the way he is. By asking “how long,” he 

displays an expectation of relief. This question is significant and reflects how Israel faces God’s judgment 
in Book III (cf. Pss 74:10; 79:5; 80:4). 
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Israel who are being reproached. His request is not focused on his personal wellbeing, 
but he is looking to the welfare of the nation as a whole. 

The Lord’s character, his lovingkindness and faithfulness, along with the 
Davidic Covenant, are the focus of Psalm 89. In Book III, the Hebrew word hesed, 
or “lovingkindness,” appears thirteen times in only five psalms, and faithfulness is 
mentioned eight times in two psalms.21 In Psalm 89, both words are repeated seven 
times, indicating just how important these themes are to this psalm. Six of each 
belong to the psalmist’s praise to the Lord (Ps 89:1-37), and only the last one of each 
is part of his lament (Ps 89:38-51). Furthermore, the Davidic covenant is the topic of 
almost half of the psalm (Ps 89:3-4, 19-37). The connection between God’s character 
and the Davidic covenant is striking in Psalm 89. It is on the account of God’s 
lovingkindness and faithfulness revealed in the Davidic covenant that the psalmist 
delights to praise him even in judgment.22 

In light of its context, Psalm 89 causes the reader to ask: “Is this the end for 
Israel?” In the past, the Lord had rejected the northern tribes and sent them to exile 
under Assyria in 723 BC, but he chose the tribe of Judah and David, his servant (Ps 
78:67-71). Now, the people of Judah are experiencing God’s judgment (Ps 89:38, 
46). What about God’s servant, David? This is the main issue of Psalm 89. How must 
the people understand the apparent rejection of the king to whom God promised the 
throne and his favor? They must respond like the psalmist, who is ready to praise the 
Lord even in the grimmest of circumstances.  

With Psalms 88 and 89, Book III of the Psalter ends in the depths of despair. 
However, Psalm 89, too, has a hidden hope, looking to the Lord in the midst of 
great suffering and distress. The psalmist knows the character of the Lord—that he 
is faithful, righteous, truthful, and his word will never change. The psalmist is ready 
to praise him, even from the depths of his despair and in the midst of great 
questions. The doxology at the end of Psalm 89, in particular, hints at a sure hope 
of fulfillment that rests on the glory of God, affirming “the hope of promises yet to 
be fulfilled, because undoubtedly the LORD will be praised throughout eternity. 
He will not leave his program in an unfulfilled state; he will not allow his name to 
be shamed by the world.”23 

The resolution to the problem of Psalm 89 and the rejection of the Davidic king 
is found in the Messiah, the new and better David. In fact, Book III shows that one 
man, “a son of man whom [God] made strong for [Himself]” will cause the people to 
turn to God and never turn away from him (Ps 80:14-18).24 All of Book III inspires 

 
21 “Lovingkindness” is mentioned in Pss 77:8; 85:7, 10; 86:13, 15; 88:11; 89:1, 2, 14, 24, 28, 33, 49, 

and “faithfulness” in Pss 88:11; 89:1, 2, 5, 8, 24, 33, 49. 
22 Tate comments that “the emphasis in Ps 89 is on the promises of lasting stability for the Davidic 

dynasty,” which contrasts with the present circumstances of judgment. Tate, Psalms 51–100, 418. 
23 Allen P. Ross, A Commentary on the Psalms, Volume 2 (42–89), Kregel Exegetical Library (Grand 

Rapids: Kregel, 2013), 825.  
24 Psalm 89:21 declares that God has chosen one man whom he “will strengthen.” The root word for 

this verb (אמץ) is the same one used in Psalm 80:15: “On the son whom You have strengthened [אמץ] for 
Yourself.” The use of the same root word suggests a connection between the man of Psalm 80 and the king 
of Psalm 89. Streett points out other lexical connections between Psalms 80 and 89, and he explains that 
the description of the vine in Psalm 80 involves themes that could be associated with the Davidic dynasty. 
Furthermore, he adds, “The phrases ‘man of your right hand’ and ‘son of man you strengthened for 
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a longing for restoration. Both Israel’s repentance and, consequently, their 
subsequent restoration rest upon this Son of Man.  

Psalm 89, too, points to a greater hope. The Lord and his Anointed One in Psalm 
89 are closely related.25 The Davidic king is the supreme king of the earth (Ps 89:27) 
and the Lord is the King of the universe (Ps 89:6-8). The Anointed One will exercise 
dominion over the earth (Ps 89:25) like the Lord has dominion over it (Ps 89:9). Thus, 
“the king does on earth what God does in heaven.”26 This recalls Psalm 2’s 
description of the Son of God, who reigns from the earth on behalf of God. In a way, 
this serves as a reminder that circumstances must be understood from the perspective 
of the Lord, who is enthroned in the heavens and whose plan is secure. The Israelites 
must remember this reality trumps their present circumstances as they withstand 
God’s judgment. They must remember that God’s plan will culminate in the rule of 
his Son. 

As the conclusion of Book III, Psalms 88 and 89 express the suffering of God’s 
people who are under his judgment. Their circumstances cause the psalmists to ask 
questions about God’s character. Is his word true? Has God changed? Will he always 
reject his people? Even the smallest hint of faith causes them to turn to God and gives 
them hope to wait and endure his judgment. Moreover, Israel’s story does not end 
with Book III. Books IV and V further the idea that God has not abandoned his people 
as they continue the message of the redemption of Israel. Judgment will bring about 
repentance that culminates in their restoration through one greater than any previous 
Davidic king. 

 
Conclusion 

 
The unified structure of the Psalter and the context of Book III provide the 

foundation for a proper interpretation of Psalm 88 and 89. Together, these songs are 
the expression of God’s people who are suffering his judgment for covenant 
treachery. Here, the agonizing experience of judgment is contrasted with faith, which 
looks to God even in the midst of rejection and waits on his sure promises. Psalms 
88 and 89 continue the redemptive story of Israel, filled with the expectation of 
resolution, which Messiah, the greater David, will accomplish. 

How do Psalms 88 and 89 relate to the believer today? Lament psalms are “the 
most explicit biblical testimony of the need for authenticity” that is grounded in a 
relationship with the Most High God, the believer’s loving Father.27 Like the 
psalmists, believers today can approach the throne of God with great boldness on 
account of their being dressed in the righteousness of the Messiah. They do not 
have to shy away from being honest in their prayers and supplications before God 
because he “made Him who knew no sin to be sin, so that we might become the 
righteousness of God through Him” (2 Cor 5:21). When sinners are justified, that 

 
yourself’ … probably refer to a Davidic king.” He proposes that Psalm 80 is part of “the messianic profile 
of the Psalter” because it “presents the king as a purely future hope,” who brings national revival and 
restoration, and who will reign over the unified tribes of Israel. Streett, The Vine and the Son of Man, 35–
36, 38, 78–81. 

25 Tate, Psalms 51–100, 423.  
26 Ibid. 
27 Broyles, “Lament, Psalms of,” 395. 



120 | Psalms 88 and 89: Will the Lord Reject Forever? 

 

is, dressed in Jesus’s righteousness, they are adopted as children (Rom 8:15; Eph 
1:4-5). As such, they can approach the throne of God with boldness to receive the 
grace they need (Heb 4:16). This close relationship is implied when a believer 
approaches God in prayer.  

Believers, too, can remember how God deals with his people. As a faithful and 
loving Father, God disciplines his children (Heb 12:4-11). This discipline is not 
without purpose; it serves as a reminder of his love and their status before him. The 
believer can have the confidence that these will never change because there is nothing 
that can separate him from the Father’s love (Rom 8:1, 35-39). 

Lastly, the believer today has the full picture of the person upon whom the hope 
of restoration rests. Jesus is the promised Son of David, upon whom God’s 
lovingkindnesses rest for eternity. It is through him that sinners can be reconciled to 
God, be saved from the final judgment, and have hope in the midst of life’s suffering. 
Hope rests not on the shoulders of man, but on the shoulders of the God-Man who came 
to die for sinners. This hope extends beyond this life and assures the believer as he waits 
for the final restoration of all things.28 Jesus, the Messiah, will come back again. 

 

 
28 As Ross rightly observes, “The promises to David remain unfulfilled, and so we today still look for 

the restoration of the Davidic monarchy in the coming of the king, the anointed one, who will end the 
humiliation of human failure, the taunts of the nations, and the disrepute of the word of God. The prayer of 
the psalmist is the prayer of the saint today for the kingdom to come.” Ross, Commentary on the Psalms, 825.  
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A THEOLOGY OF YAHWEH’S VINDICATIVE JUSTICE 
 

Gian Luca Holzer1 
 

* * * * * 
 

This article compares Marcion’s Greek Antithesis with the Latin treatise of Lucius 
Caecilius Firmianus on The Anger of God (De Ira Dei). The historically significant 
arguments found in these two ancient theologies of Yahweh’s wrath are examined for 
their logical consistency and biblical fidelity. In light of the Scriptures, the 
discrepancies between these theological views reveal Marcion’s defective 
understanding of God’s wrath and Lactantius’s philosophical rationale of God’s fury. 
This analysis thus concludes that man predominantly dismisses God’s retributive 
wrath because he perceives an incompatibility between God’s love and his wrath.   

 
Keywords: Marcion, Lactantius, passion, philosophy, emotion, wrath, equity, 
vengeance, retribution 
 

* * * * * 
 

Mankind lives in an era where too many professors of the Christian faith have a 
very unorthodox understanding of who God truly is. Even those who worship in 
conservative Bible-believing congregations struggle with the doctrine of God’s 
wrath. Many believers have been unconsciously influenced by worldly tendencies to 
diminish the truth that sinful behavior will be punished by a holy and righteous God. 
It seems that for the majority of Westerners, “the love of God is welcomed and the 
holiness of God is given inhospitable treatment.”2 Since the “negative side”3 of God’s 
justice and holiness is his fury, too many professing Christians have ignored or 
rejected a biblical view of divine wrath, an approach already popularized in the 2nd 
century AD by the heretical theologian Marcion of Sinope. 

In Marcion’s unpreserved work Antithesis, the affluent ship owner attempted to 
justify his unorthodox understanding of a wrathful God. Marcion (ca. AD 85–160) 
argued strongly for the idea of two distinct and even hostile gods, one in each 

 
1 Gian Luca Holzer is in his third year in the 5-Year B.A./M.Div. Cooperative Program with The 
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Testament of the Holy Bible. Irenaeus of Lyon, the eminent second-century bishop 
(ca. AD 130–202), in his most famous work Against Heresies, persuasively countered 
that the God of the Old Testament is the same God found in the New Testament, 
namely the Father of Jesus Christ.4  

Tertullian, the master African theologian of Carthage (ca. AD 155–220), likewise 
provided five entire books dismantling the tarradiddles of Marcion, yet due to 
Tertullian’s wearisome repetition, the author of this paper concurs with the 
Cambridge professor that “any attempt to summarise Tertullian’s argument against 
Marcion would demand a separate study of its own.”5 Therefore, the treatise of 
Lucius Caecilius Firmianus on The Anger of God will be first considered and then 
his treatise will be contrasted with Marcion’s teaching of his “evil God.” 

 
Marcion’s Denial of God’s Wrath 

 
Although virtually no writings of Marcion have been preserved, his 

understanding of the triune God has been kept alive in the writings of his theological 
opponents, especially by the prolific Ante-Nicaea Father Quintus Septimius Florens 
Tertullian. From the voluminous material written against Marcion, it is obvious that 
he himself was a wealthy man of vast influence during the post apostolic age. 
Marcion made use of his economical assets and his organizing abilities in order to 
spread his erroneous theology with great success.6   
 
Marcion’s Theology 

 
Marcion’s approach was to divorce the God of the Old Testament from the God 

revealed in his selectively edited New Testament. His literal hermeneutic clearly 
showed him the wrath of God against sinners in their sin. He saw Yahweh not only 
as less, but even as an enemy of his true New Testament idol. He scoffed with 
fierceness at the God revealed in the Old Testament in his entire majestic holiness 
and thought of him as a “wrathful, vengeful deity who wanted to keep humankind 
subject to himself, while Christ was sent by the real supreme God to reintroduce the 
old religion of love and peace.”7 As a consequence, the heretic attempted to convince 
the church that there was a true distinction between “an evil and a good God,” the 
evil god from the Old Testament and the good god from the New Testament.8  

Marcion’s theology was based on a gnostic worldview, which taught that the 
sovereign God had created only the spiritual world but not the material cosmos. 
Marcion erroneously believed that the physical universe had been fashioned by an 
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“inferior and foolish being called the Demiurge [architect].”9 Hence, because 
Marcion was not able to reconcile the God who had revealed himself in the Old 
Testament with the same one who had revealed himself in the New Testament, he 
simply called his Old Testament god the Demiurge and his New Testament god Jesus.  

On the basis of his belief that the God of the Old Testament was a legalistic Jewish 
judge who castigates sinners for their iniquities through pain, and that the God of the 
New Testament was a God of compassion and love who deals with transgressors solely 
with benevolence, Marcion eliminated from the New Testament all references which 
reflected positively on the Old Testament. The New Testament is nevertheless so 
interwoven with truths, ideas, and even quotations from the Old Testament that 
Marcion’s revised canon ended up being a very short and mutilated Bible.  

Since Marcion believed that the Old Testament God’s preeminent attribute is his 
retributive righteousness of an “eye for eye” (Lev 24:17-20), he considered God to 
be a “harsh ruler, whose characteristics include passion for war and a thirst for 
blood.”10 Marcion, who misunderstood God’s works and self-revelation in the Old 
Testament for a god of unjustifiable wrath, hence dared to compare the holy Creator 
of the Old Testament to a bad tree which produces rotten fruit. So Jesus, “sent by an 
unknown Father,” came to save sinners “from Yahweh’s evil wrath.”11    
 
Marcion’s Arguments 

 
Among the many questions which Marcion was not able to reconcile by the 

reading of the Holy Scriptures was the difficulty of accepting that God is a wrathful 
God. In his Antithesis, Marcion contrasted “the One forming light and creating 
darkness, producing peace and creating calamity; I am Yahweh who does all these” 
(Isa 45:7) with “God is Light, and in Him there is no darkness at all” (1 John 1:5).12    

While attempting to substantiate Yahweh’s divine inconsistencies, Marcion also 
observed that God is a fierce and warlike judge, for he commanded Moses’s successor 
to vanquish the inhabitants of the sacred soil with “violence and cruelty” (Josh 11:20-
23), while the God of the New Testament, Jesus Christ, “prohibits all violence and 
preaches mercy and peace.”13 Marcion likewise asked himself how the God who, 
through Moses’s outstretching of his hands and Joshua’s men, “overwhelmed Amalek 
and his people with the edge of the sword” (Exod 17:3) can be the same God who 
“stretched out his hands (on the cross) to save people.”14  

Marcion struggled to comprehend how a divine being could ever feel repentance 
(Jonah 3:10), how God could lack omniscience (Gen 3:9), or even how Yahweh could 
change his mind with regards to a king, whom he himself had chosen (1 Sam 15:11).15 
Irenaeus of Lyon pointed out that Marcion “advanced the most daring blasphemy 

 
9 Nick Needham, 2000 Years of Christ’s Power: The Age of the Early Church Fathers, vol. 1 

(London: Christian Focus, 2016), 102. 
10 Heikki Räisänen, “Marcion,” A Companion to Second-Century Christian “Heretics,” ed. Antti 

Marjanen and Petri Luomanen 76 (2005): 105. 
11 Holcomb, Know the Heretics, 47. 
12 Ibid. 
13 Räisänen, “Marcion,” 108.  
14 Ibid.  
15 Moll, “The Arch-Heretic Marcion,” 63. 



124 | A Theology of Yahweh’s Vindicative Justice 

 

against Him who is proclaimed as God by the law and the prophets, declaring Him 
to be the author of evils, to take delight in war, to be infirm of purpose, and even to 
be contrary to Himself.”16  

 
Lactantius’s Affirmation of God’s Wrath 

 
Lucius Caecilius Firmianus, better known as Lactantius (ca. AD 250–325), was 

an erudite Latin scholar who “used history, philosophy and especially his own literary 
training to defend Christianity.”17 He was one of the most “highly educated men of 
his day” and recognized for his Latin eloquence throughout the entire Roman 
Empire.18 Everett Ferguson noted that Lactantius found the combination of true 
religion and true wisdom in the Christian faith and that it is this union which the soul 
of man seeks throughout his entire lifetime.19 In one of his most distinguished works, 
The Anger of God, Lactantius shows that divine wrath is real and even beneficial for 
the fallen sons of Adam. 
 
Lactantius’s Theology 
 

The “Christian Cicero” believed that God’s anger was a necessary reaction to 
man’s sin, for he concluded from the reading of the Holy Scriptures that God could 
never possibly delight in true goodness, unless he also at the same time detested 
wickedness.20 In The Anger of God, Lactantius first settled the question as to whether 
divine anger is, from a philosophical perspective, even logical and then fluently 
demonstrated that God, as the sovereign sustainer of the entire universe, is 
emotionally involved in the affairs of sinners.21 Lactantius moreover argued against 
the Greek idea that God could not feel any emotions. The pagan philosophers 
believed that if the Almighty could be inclined to anger, then he would have to also 
be capable of being moved to all other emotions, such as fear, lust, grief, and envy, 
and therefore they denied “every emotion to God lest they should be forced to 
conclude that He is susceptible to negative passions.”22 Lactantius did not write that 
God was incapable of the negative emotions (anger, fear, lust, etc.), but rather 
reasoned that certain (negative) emotions had no cause in God’s glorious being for 
them to arise, whereas other emotions had reason to spring from God’s perfect nature. 
Lactantius deduced that although man “is liable to many accidents and dangers lest 

 
16 Quintus Septimius Florens Tertullianus, Latin Christianity: Its Founder, Tertullian: I. Apologetic, 

II. Anti-Marcion, III. Ethical, ed. Alexander Roberts, James Donaldson, and A. Cleveland Coxe, vol. 3 
(Peabody, MA: Hendrickson, 1999), 352. 

17 Everett Ferguson, “Lactantius,” in Evangelical Dictionary of Theology, ed. Walter A. Elwell 
(Grand Rapids: Baker, 1985), 617. 

18 Needham, 2000 Years of Christ’s Power, 1:170–71. 
19 Ferguson, “Lactantius,” 617. 
20 Needham, 2000 Years of Christ’s Power, 1:171. 
21 Lucius Caecilius Firmianus, Fathers of the Third and Fourth Century: Lactantius, Venantius, 

Asterius, Victorinus, Dionysius, Apostolic Teaching and Constitutions, Homily and Liturgies, ed. 
Alexander Roberts, James Donaldson, and A. Cleveland Coxe, vol. 7 (Peabody, MA: Hendrickson, 1999), 
259–68. 

22 Carolyn M. Harvey, “Lactantius’ De Ira Dei: An Explication of the Arguments and Study of 
Lactantius’ Treatment of Greco-Roman Philosophy” (MA thesis, The University of Georgia, 2003), 26–27. 



TMU Journal of Biblical and Theological Studies | 125 

 

any greater violence should arise which may strike … and destroy him,” God is not 
liable “to want, nor injury, nor pain, nor death,” and can hence by no means be moved 
to fear, “because there is nothing which can offer violence to Him.”23 In the same 
way, though man might feel a desire for intimacy with the opposite gender, God in 
his immortality and eternity cannot possibly feel the need of procreation.  

Having established that God is capable of being moved to some emotions, 
Lactantius mentions how God will be pleased by those who seek him and thus will 
favor them. So, if God is willing to favor those creatures who please him by their 
obedience, then God has an occasion for anger also. Lactantius saw God’s kindness in 
his anger, “for it is not right that, when [God] sees such things, He should not be moved, 
and arise to take vengeance upon the wicked, and destroy the pestilent and guilty, so as 
to promote the interests of all good men.”24 Lactantius defended the position of those 
who understood that God is aroused to anger by sinners who pollute the world with 
their abominable unrighteousness, wickedness, greed, evil, arrogance, and 
disobedience (Rom 1:29-30), and so the Christian apologist concluded that God is just 
and holy to those who restrain their sinful inclinations when he punishes the disobedient 
with his “wrath and anger” (Rom 2:8). Carolyn Harvey recognized Lactantius’s rational 
argument in her thesis, saying, “It is only through anger toward the wicked that God 
can be kind to the just, because if evil were allowed to remain unpunished, good people 
would always suffer injury while the evildoers would fear nothing.”25 
 
Lactantius’s Arguments 
 

This Ante-Nicene theologian believed that when God sees sinners committing 
licentiousness, he is, out of love for righteousness, aroused to wrath. This is, 
according to him, only morally right, because God is superior to sinners, who are 
inferior, though anger against a person of superior or equal status would be wrong. It 
is, however, unjust to claim that God in his wrath has a desire to avenge himself 
against those who have sinned against him. Lactantius quotes the ancient Greek 
polymath Aristotle, who defined anger as “the desire of requiting pain” and writes 
that this kind of retributory anger is an unjust anger that cannot exist in God.26 
Anticipating that the reader might at this point object as to why God has to be angry 
to begin with if he does not have any desire to avenge himself, Lactantius answers 
by providing his own definition of God’s anger, namely “an emotion of the mind 
arousing itself for the restraining of faults.”27 Rage must then be outside of God’s 
wrath. Therefore, God, being holy, is aroused to anger in the sight of evil; 
consequently he punishes evil with a strong feeling of displeasure and disapproval. 

A further question which Lactantius gives advanced thought to is this: Why must 
God be angry in order to discipline his people? The question is legitimate, for a god 
could theoretically correct sinners without feeling any emotion of anger. At least, that 
is what many Greek philosophers thought. Yet Lactantius’s sharp mind provides three 
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additional explanations. First, he argues that people who see evil and do not react 
with emotion are basically evil. To remain apathetic in light of a crime “shows either 
tacit approval of the crime or the laziness of a mind and spirit which wish to avoid 
the trouble of doing what is right.”28 If a man claims to love the wife whom God gave 
him but does not feel an emotional repulsion against the man who just committed 
outrageous violence against her, then a case could be established that this man does 
not really love his wife. Even worse is the reality that when evil goes unpunished, the 
potential for greater evil increases for those who see wicked people acting shamefully 
and getting away with it. This is a recognition of total depravity. Second, he reasons 
that God is not a judge in a court of law who was not present at the time of the sinner’s 
crime, for he, in his omnipresence, understands that the accused sinner’s innocence 
is not a possibility. The evil which was carried into action was committed before his 
very eyes.29 Third, God is not wrathful dispassionately because he acts as a Father 
who disciplines his children.  

Lactantius’s last rational argument proving that God is angry with sinners 
according to his integrity is based upon God’s universal jurisdiction. This intellectual 
giant made the case that if God allowed himself to rest in a state of serenity, free from 
his wrath, he would fail to stay faithful to his position as the administrator of the 
universe. In Lactantius’s own words:  

 
But if He is the governor of the world, as He might to be, He surely does not 
despise that which is even of the greatest importance in the whole world. If He 
has foresight, as it is befitting that God should have, it is plain that He consults 
the interests of the human race, in order that our life may be more abundantly 
supplied, and better, and safer. If He is the Father and God of all, He is 
undoubtedly delighted with the virtues of men, and provoked by their vices. 
Therefore He loves the just, and hates the wicked.30 

 
Lactantius, therefore, maintained that the wrath of God is both rational and moral, 
because it does not conflict with his divine goodness. 
 

Analysis of Marcion’s and Lactantius’s Views 
 

Whereas Marcion argued poorly that the concept of divine wrath was completely 
incompatible with the God of the New Testament and therefore nonexistent, 
Lactantius made a mostly successful case for the God who is righteously wrathful 
with sinners.  
 
Dissection of Marcion’s Justification 
 

Marcion’s theology indisputably exposes him as a heretic. He did not understand 
Christology, for his view of the Savior was very twisted. His Bibliology was likewise 
catastrophic. He was untaught and unstable in the truth and among those who distort 
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“the rest of the Scriptures, to their own destruction” (2 Pet 3:16). Marcion’s 
Soteriology developed as a result of his wrong Christology and Bibliology, for in his 
mind, Jesus, who was the Son of “an unknown God” (Acts 17:23), came to deliver 
sinners from the “cruel and unloving Being” in the Old Testament.31 

Although Maricon technically was the first reformer (using the term in a broad 
sense) in church history, he can hardly be categorized as a scriptural theologian 
because of his strong gnostic-philosophical influence and his hatred of his Old 
Testament God.32 As mentioned above, Marcion read the Scriptures with a literal 
hermeneutic and thought that he found a stark contradiction between the “wrathful” 
God of the Old Testament and the “loving” God of the New Testament. Since he 
could not find a way to reconcile the “Yahweh” (Gen 2:4; Mal 4:5) of the pre-Christ 
era with the “Abba” of the post-Christ epoch (Rom 8:15; Gal 4:6), he disconnected 
Yahweh from Jesus. Such is the abundance of Marcion’s theological errors that trying 
to address all of them would go beyond the scope of this article. Therefore, only 
Marcion’s discontinuity between Yahweh and Jesus Christ and his erroneous 
understanding of God’s wrath will be answered.  

It is not hard to prove that Jesus is Yahweh. One example is found in the writings 
of the Apostle Paul, who claims that one day, “every knee will bow” and “every 
tongue confess that Jesus Christ is Lord” (Phil 2:10–11). Paul quotes from Isaiah 45, 
where Yahweh himself declares, “I have sworn by Myself, the word has gone forth 
from My mouth in righteousness and will not turn back, that to Me every knee will 
bow, every tongue will swear allegiance” (Isa 45:23). “Jesus is Lord” is the most 
basic confession of Christianity. Those who deny that Jesus is the creator of the 
universe, that he is Yahweh of the Old Testament, that he is of the very essence and 
is of one substance with God the Father are idolaters and will therefore never “inherit 
the kingdom of God” (Isa 9:6; Mic 5:2; John 1:1-3; 8:19, 56-58; 20:28; Rom 9:4-5; 
Col 1:16, Phil 2:5-7; Heb 1:1-3; 2 Pet 1:1; 2 Cor 6:9-19).  

Marcion, who held to a maverick view of God’s wrath, tried to “censure Him with 
the imputation of fickleness and inconstancy, as if [God] forbade what He commanded, 
and commanded what He forbade.”33 The authoritative voices of the prophets Moses 
and Amos will shed light on this dark assertion. Moses recorded Yahweh’s words: “See 
now that I, I am He, and there is no god besides Me; It is I who put to death and give 
life. I have wounded, and it is I who heal, and there is no one who can deliver from My 
hand” (Deut 32:39). Amos asks a rhetorical question: “If a calamity happens in a city 
has not Yahweh done it?” (Amos 3:6). The prophet, to whom God revealed his secret 
counsel, literally proclaimed that God is the one creating darkness and calamity (Isa 
45:7). Tertullian interpreted the truth that God declares himself to be the One who 
creates calamity in his second book against Marcion by saying that the calamities are 
“not to sinful evils, but avenging ones.”34 According to God’s self-revelation, He does 
forbid the shedding of blood (Gen 9:6). Mere mortals are not able to create natural 
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disasters or calamities. Nevertheless, God himself can and does kill and devastate 
regions in his most holy and righteous decrees.  

The apostle Paul and the evangelist Mark further help to explain how anger is 
not always sinful. The preacher from Tarsus in one instance commands the saints in 
Ephesus to “be angry, and yet do not sin” (Eph 4:26; cf. Ps 4:4). John MacArthur 
observes that this statement legitimizes a righteous indignation and an anger against 
evil especially at that “which is done against the Person of the Lord and against His 
will and purpose” (Ps 69:9).35 That also helps to understand how Jesus himself 
showed this kind of wrath in abhorring ungodliness. When interacting with the self-
righteous Pharisees, he looked “around at them with anger, grieved at their hardness 
of heart” (Mark 3:5). Jesus was truly angry, but he did not sin, for he never sinned (2 
Cor 5:21; Heb 7:26; 1 Pet 2:21-22). If Jesus got angry, then God got angry, because 
Jesus is God himself (John 10:30). 

Marcion was guilty of worshipping a god of his own imagination; the ultimate 
standard of truth was himself and not Holy Scripture. Irenaeus, a zealous exposer of 
the gnostic sects, wrote in Against Heresies that Marcion “persuaded his disciples 
that he himself was more worthy of credit than are those apostles who have handed 
down the Gospel to us, furnishing them not with the Gospel, but merely a fragment 
of it.”36 Bruce Shelley’s remark is of great assistance at this point:  
 

By retaining the Old Testament, the church scored two important points. First, it 
insisted that faith for Christians had to reconcile both the wrath and the love of 
God, both his justice and his grace. Marcion’s message was too easy. By 
eliminating the Old Testament, he hoped to make the love of God central for 
Christians. But love that ignores justice is not Christian love. It was not the love 
Marcion’s hero knew! Paul found in the cross not only a demonstration of God’s 
love but also a display of his righteousness. Christ’s death, he said, allowed God 
to be both just and the justifier of all who believe in Jesus (Rom 3:25-26). That 
is the marvel of the grace of God that Maricon missed.37 

 
Criticism for Lactantius  

 
Although the Latin Christian apologist “abjures recourse to scripture-based 

arguments,”38 the reader, who is “mighty in the Scriptures” (Acts 18:24), will 
recognize Lactantius’s biblical theology guiding his philosophical arguments. 
Lactantius understood that God’s wrath is not an irrational passion incompatible with 
his divine goodness, wisdom, holiness, love, mercy, and longsuffering.39 For the most 
part, Lactantius’s arguments are sound and very profitable. Nevertheless, two points 
that he made in The Anger of God need to be addressed.   
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39 Caecilius Firmianus, Fathers, 7: 272–73. 
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At one point, Lactantius called God the “Father … of all.”40 God is not the Father 
of every sinner, but only of those who have been “adopted as sons” (Gal 4.5) and 
who have “received the Spirit of adoption” (Rom 8:15).  

Lactantius moreover criticizes Aristotle’s definition of wrath as the desire to 
avenge oneself or to requite pain, and he calls this kind of anger unjust and 
nonexistent in the triune God of the Bible. The prophet Nahum seems to disagree at 
this point because, being the voice of God against Nineveh, he says, “A jealous and 
avenging God is Yahweh; Yahweh is avenging and wrathful. Yahweh is avenging 
against His adversaries … Yahweh will by no means leave the guilty unpunished” 
(Nah 1:2–3). The reformed systematic theologian Herman Bavinck clarifies, for he 
refers to God’s wrath as “vindicative or retributive justice” and makes the 
connections that “the punishment of the wicked is often ascribed to God’s 
righteousness and usually inferred from God’s wrath” and that “YHWH’s hatred, 
vengeance, jealousy, and wrath are closely related” (Nah 1:2-3; John 3:36; Rom 1:18; 
9:22; Eph 5:6; Col 3:6; 2 Thess 1:8; Rev 6:16-17; 11:18; 14:10; 16:19; 19:15).41 The 
sons of Korah agree, for praying to the Messiah Jesus, they wrote, “You have loved 
righteousness and hated wickedness” (Ps 45:7; Heb 1:9). 

Lactantius’s definition of divine wrath should be contrasted with others. He calls 
it “an emotion of the mind arousing itself for the restraining of faults.”42 Origen (ca. 
AD 185–253) thought that the wrath of God was an “expression of the divine 
justice.”43 John MacArthur describes the holy anger of God as “settled, determined 
indignation” and not as the “momentary, emotional, and often uncontrolled anger to 
which human beings are prone.”44 Robinson said that God’s anger is not “an 
impersonal retribution, an automatic, causal working out of an abstract law,” but 
rather “the expression of the personal, subjective free will of Yahweh who actively 
punishes sin.”45 Robinson also wrote that “while God’s love is spontaneous to his 
own being, his wrath is called forth by the wickedness of his creatures.”46 A Welsh 
Presbyterian described God’s wrath as “the controlled and permanent opposition of 
God’s holy nature to all sin. Such abhorrence of sin on God’s part is not a whim or a 
mere decision of the will, nor is it uncontrolled temper or capriciousness, as some 
imagine, but the reaction of His glorious and perfect nature to sin.”47 

However, when considering these descriptions, it must be remembered that God 
never reacts to anything or anyone. God is infinite, eternal, and unchangeably just, as 
Ethan the Ezrahite revealed in his maskil: “Righteousness and justice are the 
foundation of Your throne” (Ps 89:14). His justice is the application of his holiness 
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and carries the idea of moral equity.48 While the absence of equity in humans is sin, 
God’s wrath or judgment is not really a “reaction of His glorious and perfect nature,” 
but rather the application of equity to moral sinners in their sin. It would be unlawful 
to think that something compelled God to act a certain way or that someone’s 
behavior ignited in him a certain reaction. A. W. Tozer clarified this important truth 
further: “The truth is that there is not and can never be anything outside of the nature 
of God which can move Him in the least degree. All God’s reasons come from within 
His uncreated being. Nothing has entered the being of God from eternity, nothing has 
been removed, and nothing has been changed.”49 

 
Conclusion 

 
A prominent atheist provides a common perspective concerning God’s wrath. 

Richard Dawkins described the God of the Old Testament as “arguably the most 
unpleasant character in all fiction: jealous and proud of it; a petty, unjust, unforgiving 
control-freak; a vindictive, bloodthirsty ethnic cleanser.”50 But the foolish notion that 
God is only love and will never punish anyone for their “accidental mistakes” has 
truly become a “deadly opiate for the consciences of millions.”51 Everyone who still 
has unforgiven sin before God ought to immediately stop delighting in their iniquities 
and start considering these words from Jonathan Edwards’s pulpit: “The infinite 
might, and majesty, and terribleness of the omnipotent God shall be magnified upon 
you, in the ineffable strength of your torments.”52 God is such a loving being that he 
will avenge himself against all those who die suppressing the truth in their 
unrighteousness (Rom 1:18) and do not repent, casting off all their filthy garments 
(Isa 64:6), and coming to Jesus Christ for the forgiveness of their transgressions.  

The Puritan Thomas Goodwin, in his treatise The Glory of the Gospel, makes a 
point that is worthy to be borrowed in order to conclude this article on divine wrath: 
“There is the greatest of justice and wrath against sin. That God should put to death 
his own Son for sin, when he became but a surety for it, was a clearer manifestation 
of his anger, and a higher piece of justice against sin, than if he had made and there 
sacrificed millions of worlds.”53 Truly, as God the Father’s retributory vengeance is 
understood, God the Son’s substitutionary atonement shines all the more brilliant in 
the saint’s heart, igniting a sacred and most ardent fervor in him for God the Spirit’s 
glory. Only those pitiful sinners who apprehend the reality of God’s fury against them 
can be overpowered by the magnitude of his unfathomable grace in the face of Jesus 
Christ and thereby repent of their transgressions and embrace the saving gospel of 
the crucified and risen Messiah.  
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