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The purpose of this study was to investigate the
continuity/discontinuity between the Testaments with the
Warrior Messiah motif as a test.

The intertestamental

writings (IW) were also included with their interpretive
role to assess the continuity.

The approach of "canonical

biblical theology" was adopted as the methodology.
The findings of chapter 2 on the OT show: the core
messianic ideas already existed from the beginning, rather
than gradual developments; earlier biblical material forms
the background of the later ones, and not the surrounding
ANE texts; the nature of the warfare is universal and
cosmic; the divine Warrior fights the antagonistic power

represented in some passages as the serpentine sea-dragon;
the method of his fight is through humiliation and
sacrificial death; the way of dating the OT books has an
effect on the messianic concepts and also on the notion of
continuity.
The findings of chapter 3 on the IW show: the
conflict is universal and cosmic, rather than simply
nationalistic or political; the figure utilizes the wisdom
or the Word from his mouth as weapons and not the military
ones; in the context of the whole IW, the Davidic Prince,
Prince of Light, Michael, Melchizedek, Son of Man, and Son
of God are different titles of the same messianic figure.
Chapter 4 presents Jesus as the messianic Warrior
depicted in the NT: he came as the predicted Messiah and won
the victory over the cosmic evil, also called Satan, the
sea-dragon, or the principalities and powers; his victory
was manifested by casting out demons and walking on the
water; the warfare is not in a political, earthly dimension,
though human history is the battleground by human agents;
his ultimate victory was through his humiliated death on the
cross, and it will be consummated by his coming; the NT
books, including Revelation, find their background in the
OT.
Strong continuity of the motif was detected between
the OT and the NT, and the IW support it.
not-yet aspect is shown in both Testaments.
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CHAPTER I

INTRODUCTION

Background of the Problem
"Messiah" is an Anglicized term from the Hebrew word
meaning "anointed," which first appears in the OT for
the Israelite priests whose service was consecrated by a
rite of anointment with oil (Exod 28:41; 29:7, 36; Lev 8:1012; Num 3:3; 1 Chr 29:22).1

The anointing was additionally

used for the consecration of the kings and prophets (1 Sam
10:1; 16:13; 1 Kgs 1:34 for the kings; 1 Kgs 19:16, 19 for
the anointment of Elisha).2
x

Cf. S. Talmon, "The Concepts of Masiah and
Messianism in Early Judaism," in The Messiah: Developments
in Earliest Judaism and Christianity, ed. James H.
Charlesworth (Minneapolis, MN: Fortress Press, 1992), 87;
Robert M. Johnston, "The Messiah in Late Judaism," SS, April
1997, 22.
2

Cf. Franz Hesse, "XP^: B. PIEto and M | | in the Old
Testament," TDNT, 9:4^6-509; Johnston, "The Messiah," 22; V.
Norskov Olson, Myth and Truth about Church, Priesthood and
Ordination (Riverside, CA: Loma Linda University Press,
1990), 128-130. Walter C. Kaiser, Jr., points out these
three offices to which the term of the "anointed" was
applied. The Messiah in the Old Testament (Grand Rapids:
Zondervan, 1995), 16.

The term "anointed" is repeatedly employed to
describe David and his royal descendants (2 Sam 22:51; 2 Chr
6:42; Pss 18:50, 20:6, 28:8, 132:10).

The "Davidic king"

often represents an ideal future king, the eschatological
royal figure (Jer 23:5, 30:8-9, 33:21-26; Ezek 34:23-24,
37:24-26; Zech 9:9-10).3

In some biblical passages, this

new ruler is also envisioned as the "Anointed" of the Lord
as the future redeemer figure (1 Sam 2:10; Ps 2:2; Hab 3:13;
Dan 9:25), providing biblical foundation to this term
"Messiah" in a technical sense, to refer to that figure.4
3

Kaiser sees the "anointed one" as one who would be
coming in the future, usually in the line of David, and who
would be Yahweh's king." To him, Christ is "the great
antitype." He views that "the title messiah gained its
technical status" as David was appointed as the new king of
Israel, and "as Saul was being rejected as king." Kaiser,
16-17.
4

Some argue that the term "Messiah" is not used in
its technical sense in the OT. See discussion in pp. 5-8.
Some also indicate that the definition of the Messiah is
vague, varied, and complex. Peter Schafer, "Die
Messianischen Hoffnungen Des Rabbinischen Judentums Zwischen
Naherwartung und Religiosem Pragmatismus," in Zukunft in der
Gegenwart: Wegweisungen in Judentum und Christentum (Bern
und Frankfurt am Main: Herbert Lang, 1976), 96. J.
Charlesworth agrees and sees the difficulty of arguing for
"a common Jewish Messianic hope" by the time of Jesus. "From
Messianology to Chri&tology: Problems and Prospects," in The
Messiah: Developments in Earliest Judaism and Christianity,
ed. James H. Charlesworth (Minneapolis: Fortress Press,
1992), 5. On the other hand, it is also indicated that no
one can avoid bringing "baggage" to the definition. Since
"the view of messianism that one brings to the text will
influence what will seem to be messianic," how to define the
term seems important. Randall Heskett, "Messianism within
the Book of Isaiah as a Whole" (Ph.D. diss., St. Michael's

His coming would be the sign of the salvation of the people
College, 2001), 2. Some ways of defining the term "Messiah"
are excerpted from Heskett: (1) The minimalist approach
wants to see the next anointed king as the Messiah. R. B. Y.
Scott states, "Every monarch of the Davidic dynasty was
then an anointed representative of Yahweh." "The Book of
Isaiah: Introduction & Exegesis, Chapters 1-39," ed. George
Arthur Buttrick, Interpreter's Bible (Nashville: Abingdon
Press, 1956), 5:247. (2) The maximalist approach defines the
Messiah, as by Gerbern S. Oegema, "a priestly, royal or
otherwise characterized figure, who will play a liberating
role at the end of time." The Anointed and His People:
Messianic Expectations from Maccabees to Bar Kochba, JSPSup
27 (Scheffield: Scheffield Academic Press, 1998), 26. (3)
Jacob Neusner and others view the figure as plural persons
with various functions, as his use of the term "messiahs"
indicates. See p. 24. (4) While S. Mowinckel and J. Becker
argued for the concept of the Messiah arising during the
post-exilic period, Paul Wegner claims for the pre-exilic
messianism by saying, "The basic elements of constituting
this concept existed much earlier than the post-exilic
period." Paul Wegner, An Examination of Kingship and
Messianic Expectation in Isaiah 1-35 (Lewiston, NY: Edwin
Mellen Press, 1992), 2. (5) Heskett is a historical-critical
scholar who studied the book of Isaiah as a whole with
canonical approach of such as B. Childs, which differs from
the approach taken by this study. Yet he sees that the
"working definition of messianism exceeds a mere threat to
the Davidic throne or someone who is merely anointed or
blessed." Heskett, 3; the Messiah should be distinguished
from the "ideal king" because idealism "cannot provide a
rationale for messianism." Ibid., 3-4. According to him, his
definition of a Messiah "requires that a person or persons
offer a solution in an extraordinary way to activate and
restore within this world the promises made to David after
the monarchy has ended." Ibid., 4. The emphasis of the
divine aspect of the Messiah pursued by this study finds
parallels in his understanding which exceed mere humanism.
The messianic definitions of J. Collins, J. Charlesworth,
and W. Rose are also compared by Mark J. Boda, "Figuring the
Future: The Prophets and Messiah," in The Messiah in the Old
and New Testaments, ed. Stanley E. Porter (Grand Rapids:
Eerdmans, 2007), 35-37. Boda sees the biblical ground of the
usage of the term "Messiah" in a technical sense to denote
the "future ideal leadership figure" (45).

and the end of all normal time and history (Ps 72:1-4; Isa
9:7, 32:1; Jer 33:14-16).5
The conventional Christian understanding in general
has assumed that in the first century C.E. the Jews were
waiting for a Messiah whose coming was foretold in the Old
Testament.6

Christians have considered that the OT

contained a list of things that the Messiah would do at his
coming, and that Jesus of Nazareth fulfilled the functions
listed.7

The conventional view of the messianic expectation

5
J.-G. Heints, "Royal Traits and Messianic Figures:
A Thematic and Iconographical Approach," in The Messiah:
Developments in Earliest Judaism and Christianity, ed. James
H. Charlesworth (Minneapolis: Fortress Press, 1992), 52-66.
Kaiser wants to categorize some texts conventionally taken
as "messianic7' under "eschatological," as he sees they are
about the eschatological actions of Yahweh himself rather
than of the Messiah. In my study, any passages having the
acts of the warrior Messiah viewed by this study will be
seen as messianic, that speak of a future deliverer,
especially in the context of cosmic conflict. Thus,
"messianic" and "eschatologcial" may have some overlappings.
For different views on eschatology, see the section "Isaiah
24-27." For Kaiser's definitions of the terms "Messiah" and
"messianic," see Kaiser, 14-18. Joseph Fitzmyer also
provides a definition of the Messiah: "The Term [Messiah]
expresses a notion that merged in Palestinian Judaism in
pre-Christian centuries and denoted an eschatological
figure, an anointed human agent of God, who was to be sent
by Him as a deliverer and was awaited in the end time." The
One Who Is to Come (grand Rapids: Eerdmans, 2007), 1.
6

Joachim Becker, Messianic Expectation in the Old
Testament, trans. David E. Green (Edinburgh: T. & T. Clark,
1980), 11; Sigmund Mowinckel, He That Cometh (New York:
Abingdon Press, 1954), 3.
7

Charlesworth, "From Messianology," 6; J. J.
Collins, The Scepter and the Star: The Messiahs of the Dead

has generally assumed uncritically that at the time of
Christ the Jews were waiting for a Messiah who would be a
mighty king and a militant warrior who would defeat the
great powers of the world.8
This kingly figure would liberate his people from
the rule of the oppressing Romans and establish a universal
kingdom in which the people would live in peace and
happiness.9

It would lead us to believe that this idea was

dominant, familiar to all, and that the substance of this
general hope was held throughout Judaism.10
Sea Scrolls and Other Ancient Literature
Doubleday, 1995), 3.
8

(New York:

Collins also holds this view (Scepter and the Star,

13) .
9

Helmer Ringgren, "Messianism: Overview," The
Encyclopedia of Religion, ed. Mircea Eliade (New York:
Macmillan Publishing Company, 1987), 9:470; Collins, Scepter
and the Star, 68. According to Josephus, there were certain
expectations of the Messiah as a militant king and warrior.
Josephus Antiquities 17.10.5-7; idem, The Wars of the Jews
2.56, 2.71-75, 2.195-98; see also John J. Collins, "The
Kingdom of God in the Apocrypha and Pseudepigrapha," in The
Kingdom of God in 20th-century Interpretation, ed. Wendell
Willis (Peabody, MA: Hendrickson Publisher, 1987), 92;
Richard A. Horsley and John S. Hanson, Bandits, Prophets,
and Messiahs: Popular Movements in the Time of Jesus
(Minneapolis, MN: Winton Press, 1985), 77-85, 98-131. The
Gospels also depict similar messianic expectations at the
time of Jesus (Matt 27:42; Luke 19:36-40; John 6:14-15).
10

Mowinckel, He That Cometh, 337; cf. Kenneth E.
Pomykala, The Davidic Dynasty Tradition in Early Judaism:
Its History and Significance for Messianism, SBLEJL 7
(Atlanta, GA: Scholars Press, 1995), 5-7, 270.

Recently, however, some scholars have objected to
this conventional view.11

They raise the issue that the

term "Messiah" does not appear in reference to an
eschatological savior-figure in the Hebrew Scriptures.12
According to them, the expression "the Anointed One" as a
technical term for the Messiah does not occur in the OT.13
Richard Horsley also points out that there is remarkably
infrequent reference to "Messiah" prior to the end of the
first century C.E.14

To them, the messianic ideas are the

n

Many of those who participated in the first
Princeton Symposium on Judaism and Christian Origins also
hold this view. See the Preface of James H. Charlesworth,
ed., The Messiah: Developments in Earliest Judaism and
Christianity (Minneapolis: Fortress Press, 1992), xiii-xvi.
12

J. J. M. Roberts, "The Old Testament's
Contribution to Messianic Expectations," in The Messiah:
Developments in Earliest Judaism and Christianity, ed. James
H. Charlesworth (Minneapolis: Fortress Press, 1992), 39;
George Eldon Ladd, A Theology of the New Testament, rev.
ed., ed. D. A. Hagner (Grand Rapids, MI: Eerdmans, 1993),
134; Collins, Scepter and the Star, 11; Fitzmyer, The One
Who Is to Come, 9, 11, 25, 32; Antti Laato, A Star Is
Rising: The Historical Development of the Old Testament
Royal Ideology and the Rise of the Jewish Messianic
Expectations (Atlanta, GA: Scholars Press, 1997), 3.
13

Mowinckel, He That Cometh, 7. That is, this term,
"the Messiah," nev^r appears in the OT as an absolute,
determined noun. Donald Juel, Messianic Exegesis:
Christological Interpretation of the Old Testament in Early
Christianity (Philadelphia: Fortress, 1988), 11; Laato, 3.
14

Richard A. Horsley, "Popular Messianic Movements
around the Time of Jesus," CBQ 46 (1984): 471; Mowinckel, He
That Cometh, 170; Pomykala, 5. In this work K. Pomykala also
suggests that there is "the relative infrequency of texts
that attest to such a hope in early Jewish literature

product of difficult social and historical situations of
Israel, spawned by the gradual development in the later
period around the exile.15
Pointing out a diversity of the messianic
expectations concerning the functions of the Messiah in the
intertestamental period,16 some scholars suggest that the
earliest followers of Jesus "created" the checklist to prove
that Jesus of Nazareth was the Messiah expected by the Jews
who fulfilled all the predictions in the Old Testament.17
outside the New Testament." Ibid. It is argued that there is
no mention of a person called Messiah in the periods of the
patriarchs or the Exodus. Becker, 12. Nor was there a
consistent concept of the anointed one even at the time of
Jesus. Horsley, 471; Charlesworth, "From Messianology," 612; Collins, Scepter and the Star, 3-4.
15

Becker, 12, 33, 37, 38, 48, 50, 79; Brevard S.
Childs, Biblical Theology of the Old and New Testaments:
Theological Reflection on the Christian Bible (Minneapolis,
MN: Fortress Press, 1992), 453-4, 479; Mowinckel, He That
Cometh, 47, 132, 155; Talmon, "The Concepts," 90-91, 114;
Timothy Freke and Peter Gandy, The Jesus Mysteries: Was the
"Original Jesus" a Pagan God? (New York: Harmony Books,
1999), 192; Joseph Klausner, The Messianic Idea in Israel:
From Its Beginning to the Completion of the Messiah (New
York: Macmillan Company, 1955), 10, 22; Roberts, 44; R. J.
Z. Werblowsky, "Messiah: Jewish Messianism," The
Encyclopedia of Religion, ed. M. Eliade (1987), 9:472.
16

Pomykala also supports this view that ^early
Judaism was much more diverse than previously thought'
17

Charlesworth, "From Messianology," 6.

(5) .

This assumption reinforces the asserted sharp discontinuity
between the OT and the Christ-event of the NT.18
Moreover, in the process of investigating the
messianic warrior aspect in the biblical passages, the
question of comparison with the surrounding ANE mythical
literature arose.

It has been suggested that the passages

with the divine warrior motif in the OT are an adoption and
modification of the ANE myths, including the Ugaritic Baal
myths in particular.
However, contrary to both of the previous views, a
careful examination of the Jewish intertestamental writings
suggests that certain messianic expectations were different
both from the conventional view of the Messiah as a
political king and warrior, and from the recent scholarly
view that there was no specific expectation of the Messiah.
Some of the pseudepigraphal writings and Qumran
literature describe the Messiah as a warrior figure who
fights a spiritual warfare against Belial and the force of
18

James D. G. Dunn, Unity and Diversity in the New
Testament: An Inquiry into the Character of Earliest
Christianity (Philadelphia: Westminster Press, 1977), 94;
Barnabas Lindars, "The Place of the Old Testament in the
Formation of New Testament Theology," NTS 23 (1977): 59; see
also Childs, Biblical Theology of the Old and New
Testaments, 225.

darkness with his nonmilitary weapon.19

This would agree

with the OT picture of the divine warrior described in the
passages of proto-apocalypses (Ps 74:12-17; Isa 21:1, 51:911).20

The NT also depicts Christ as the one who destroys

the evil forces or Satan (Matt 12:28/Luke 11:20; Luke 10:18;
Rom 16:20; 2 Cor 10:3-4; Eph 6:12; Col 2:14-15; Rev 12:7, 9;
13:1; 20:2-3).

So it is reasonable to ask whether

traditional views have fully taken the evidences into
account.

Statement of the Problem
Given the lack of clarity regarding the warrior
figure in the messianic expectations, a question is raised
19

E. g. , Pss. Sol. 17:24-25, 33-41; 4 Ezra 13:4, 910; 2 Bar. 29:1-30:2; 1 En. 62:2; 1QM 1:10-15, 17:4-7. I
will utilize the translations of these works by: E. Isaac,
"1 (Ethiopic Apocalypse of ) Enoch," in The Old Testament
Pseudepigrapha, ed. J. H. Charlesworth (New York: Doubleday,
1983), 1:5-89; A. F. J. Klijn, "2 (Syriac Apocalypse of)
Baruch," in ibid., 1:615-652; B. M. Metzger, "The Fourth
Book of Ezra," in the above volume, 1:517-559; R. B. Wright,
"Psalms of Solomon," in The Old Testament Pseudepigrapha,
ed. J. H. Charlesworth (New York: Doubleday, 1985), 2:63970; Y. Yadin, The Scroll of the War of the Sons of Light
against the Sons of Darkness (Oxford, England: Oxford
University Press, ^1962). The relation of the spiritual
warfare to the earthly one and how the spiritual conflict is
perceived by the Jews of the time will be discussed later in
chapter 3.
20
J. Priest, "A Note on the Messianic Banquet," in
The Messiah: Developments in Earliest Judaism and
Christianity, ed. James H. Charlesworth (Minneapolis:
Fortress Press, 1992), 222-238.

in relation to the continuity of the expectation: Is there
continuity or discontinuity between the Christian
understanding of the messianic figure and the Jewish
expectation of him as a warrior? Is there continuity or
discontinuity between the Old and the New Testaments, and
the intertestamental literature concerning the figure?21

To

pursue this investigation there is need for closer
examination of the nature of messianic expectation for a
warrior figure both in the Scriptures and the
intertestamental writings.
Three interrelated questions seek an answer:
1. Does the OT describe an eschatological warrior
figure?

If so, how does the messianic warrior fight?
2. How does the intertestamental literature portray

the Messiah in relation to his role as a militant warrior?
3. Does the NT proclaim the Messiah as a warrior?
What is the nature of his conflict?

Purpose of the Study
The purpose of this dissertation is to discover the
continuity/discontinuity between the Old and New Testaments
by utilizing the warrior Messiah motif as a test.
21

The

The focus of the study is whether we see the
thread of continuity between the Testaments or view them as
heterogeneity or discontinuity in relation with the warrior
messianic idea.

nature of the messianic warrior figure and his warfare will
be examined to clarify whether both the Old and New
Testaments present a matching picture concerning the
warrior.

Intertestamental writings will be also included to

examine their support of this continuity or discontinuity.

Delimitations of the Study
The messianic concepts that we are familiar with
from early Judaism and Christianity come in many aspects.
Among others, the Messiah would be a descendant of David, an
ideal king, a militant warrior, a conqueror, the
eschatological judge, an inaugurator of a new age, a priest,
a prophet, a teacher, the one who would gather the holy
people and purge Jerusalem, a servant, and the divine son of
God.22

This study, however, focuses mainly on the

expectation of the Messiah as a warrior and the nature of
the warfare.

Since this expectation is closely related to

the kingly figure who would be a son of David (2 Sam 7:1216; Ps 2, 110), the function as a Davidic king will be also
studied.
This study, being interested in the discussion of
the warrior aspect of the Messiah, is limited to the
22

George S. Goodspeed, Israel's Messianic Hope to
the Time of Jesus (New York: Macmillan Company, 1900) , 234287; Charlesworth, "From Messianology," 7; Kaiser, 139-142,
173-185.

examination of those biblical passages and the
intertestamental writings that are most relevant to the
subject of the Messiah as a warrior.

The selection of

passages to be examined is intended only to be illustrative,
not exhaustive.
The most useful sources for the study are:
expectations of a future deliverer in Gen 3:15; Num 24:1719; and 2 Sam 7:llb-16, royal Psalms of Ps 2; Ps 110,
conflict passages of the divine warrior against the sea
beasts, and the Suffering Servant Song in the OT; 1 Enoch, 4
Ezra, 2 Baruchf Psalms of Solomon, Community Rule (1QS), War
Scroll (1QM) , Melchizedek

(HQMelch) , and others of the

intertestamental literature.

Some NT passages from the

Gospels (Matt 12:22-29/Mark 3:20-30/Luke 11:14-22; Matt
14:22-33/Mark 6:45-52/John 6:16-21), Pauline Writings (Rom
16:20; Eph 6:10-17; Col 2:14-15) , and the book of Revelation
(Rev 12; 13; 19:11-21/17:14) are also examined in the
context of depicting Jesus as a warrior.

Justification of the Study
It has long been preached and taught by Christians
that the Jews were waiting for a militant political Messiah
and that since Jesus of Nazareth did not fulfill their
expectations, they failed to recognize him as the awaited

Messiah.23

Scholars who hold this conventional view affirm

that Jews were awaiting a political Messiah based on the OT
promises, and the warrior function of the Messiah was the
one least fulfilled by Jesus.24

However, a careful

examination of the intertestamental literature suggests
another view concerning the nature of the military warrior,
which throws a new perspective on the understanding of the
Jewish messianic expectation.
The Jewish expectation of the warrior figure has
been thought to be based on the predictions of the OT.25
All the concepts of messianism in Jewish traditions might be
seen as interpretations of the ideas in the Hebrew
Scriptures.26

Thus it has been concluded that while the OT

depicted the Messiah as a political militant figure in a
23

Ladd, A Theology, 133-134; Alfred Wikenhauser, New
Testament Introduction (New York: Herder and Herder, 1958),
186.
24

Rudolf Bultmann, Theology of the New Testament, 2
vols., translated by K. Grobel (New York: Charles Scribner's
Sons, 1951-55), 1:4; Charlesworth, "From Messianology," 4-6;
Oscar Cullmann, The Christology of the New Testament
(Philadelphia: Westminster, 1963), 118-123, 133; Mowinckel,
He That Cometh, 1\ According to the Fourth Gospel, the thisworldly, political conception of the Messiah was rejected by
Jesus (John 6:15).
25
26

Mowinckel, He That Cometh, 4.

L. H. Schiffman, The Eschatological Community of
the Dead Sea Scrolls: A Study of the Rule of the
Congregation, SBLMS 38 (Atlanta, GA: Scholars Press, 1989),
2.

literal way, the NT spiritualized and reinterpreted the OT
messianic prophecies in the light of the Christ-event.

This

suggests strong discontinuity between the two Testaments. 27
This study attempted to discover whether there is
in fact a thread of continuity between the NT and the OT in
relation with the nature of the warrior depicted in both
Testaments.

No cardinal studies have examined the warrior

Messiah motif to investigate the continuity between the
Testaments, especially the warrior in battle against the
Satanic evil power as his foe in the messianic war.

Method of the Study
This study concentrated on the nature of the Messiah
as a mighty warrior.

Of special interest was the contention

that this was one of the roles that Christ did not fulfill
as expected in the OT, thus causing the dichotomy between
the Old and New Testaments.
To clarify the issues, this research examined
related passages from the Scriptures and the writings
between the Testaments in the following sequence:
27

Dunn, Unity and Diversity, 81-94; Lindars, 59.
Collins also goes with the idea by saying, "The discrepancy
between Jewish expectation and Christian fulfillment on this
point has long been recognized," "and so this discrepancy
poses a problem for any attempt to apply a schema of promise
and fulfillment to the subject of messianism" (Scepter and
the Star, 13). See also Fitzmyer's claims discussed in pp.
29-30.

1. "Messianic" expectations in the Pentateuch and
the historical books of the OT
2. Some of the OT royal Psalms and the conflict
passages against the sea dragon/beasts in the OT depicting
the divine warrior
3. Suffering Servant Song, to investigate the nature
of the warrior figure and the warfare
In examining the above sections, passages are
selected as related to the "messianic warrior" with the
following criteria: (1) Language in the texts emulates that
of the warrior.
agent of God.

(2) Text points to a future redeemer as the
(3) There are inter-textual supports with

parallels which are clearly messianic.

(4) Text is

identified as messianic in later intertestamental
literature.

(5) It is considered messianic in the NT.28

Also the ANE myths, particularly Ugaritic Baal myths, are
compared with the biblical passages to study the differences
existing between the two and to clarify the origin of the
similarities.29
28

Criteria (4) and (5) are included as their
evaluation of the "messianic" texts will be examined by
studying the texts themselves.
29

AS we examine the continuity between the Old and
New Testaments, studying the sources of the later biblical
passages is important whether they have originated from
earlier biblical material within itself, or from other
sources. Some scholars find the backgrounds of the motifs in
later biblical books, e.g., the book of Revelation, from the

4. Expected messianic roles in the intertestamental
period and the socioreligious setting of that time as seen
in the Pseudepigraphal writings and Josephus
5. The Messiah as a warrior seen especially in the
Pseudepigraphal passages of 1 Enoch, 4 Ezra, 2 Baruch,
Psalms of Solomon, and in the Qumran writings of Community
Rule (1QS), War Scroll (1QM), llQMelch, 4Q{Amram,
Florilegium

(4Q174), and Testimonia (4Q175)

6. The NT proclamation of the fulfillment in the
Gospels, Pauline writings, and Revelation concerning the
warrior figure of the Messiah.
The whole canonical Scriptures are taken as the
broad context of both the OT and the NT passages selected in
examining the warrior messianic ideas.30

Intertestamental

ANE and other neighboring cultures. David E. Aune,
Revelation 6-16, WBC, vol. 52B (Nashville: Thomas Nelson
Publishers, 1998), 667; Adela Yarbro Collins, The Combat
Myth in the Book of Revelation (Missoula, MT: Scholars
Press, 1976), 57-156, 83, 245-61.
30

The methodology adopted is similar to the
"Canonical Biblical Theology" proposed by Gerhard Hasel,
"Proposals for a Canonical Biblical Theology," AUSS 34
(1996): 23-33. After the exegesis of a particular passage is
done and the examination of it in its own context, the
passage will be examined by the theological viewpoints drawn
from the whole canonical biblical context, pursuing the
single meaning of the text as the Holy Spirit intended to
write. John H. Armstrong, ed., "The Word of God," RR 9, no.
4 (2000): 10, 12; Hasel, "Proposals," 23-24; David G. Moore,
"Raising Some Concerns over the * Inductive Method' of Bible
Study," RR 9, no. 4 (2000): 71; P. Andrew Sandlin, "Two
Paradigms for Adherents of Sola Scriptura," RR 9, no. 4

writings are included with their interpretive role in
assessing the continuity between the Testaments.31

Hence,

cross-references are made to the other Testament or to the
intertestamental writings at each passage studied whenever
they are available.32

After these findings have been

presented, they are then summarized and conclusions are
drawn.
(2000): 40. For some ingredients of the approach adopted by
this study, see appendix D. Brevard S. Childs, Biblical
Theology: A Proposal (Minneappolis: Fortress, 2002), 9, 13,
also suggests taking the OT and the NT Bible as a whole for
investigations. Pope Benedict XVI, Joseph Ratzinger, Jesus
of Nazareth: From the Baptism in the Jordan to the
Transfigurati onr trans. Adrian J. Walker (New Yorki
Doubleday, 2007), xviii-xix, follows the canonical approach
of B. Childs. For the difference between his approach and
that taken for this study, see appendix A and Conclusion.
Since it traces the continuity from the older biblical
writings to the newer, written with historical events and
data, it is a historical study. At the same time, it is an
examination of the relation between the two sets of
Testaments—the homogeneity and continuity existing between
the two around the motif of the messianic warrior. In this
sense, it is a theological study as well. Rather than purely
historical, it should be a historical theological endeavor.
31

Hasel, "Proposals," 24. Chapter 3 discusses how
the intertestamental works were viewed and grouped by the
people of the time, especially by the Qumran community, in
relation with the canon.
32

The interpretations in the LXX and Targumic
renderings are allocated in the footnotes for the OT
passages. The later intertestamental or NT understandings of
the passages are placed separately in appendixes B and C for
the OT and the intertestamental writings, respectively, for
those who are interested to see how they have been further
interpreted in the later writings.

John J. Collins, Antti Laato, Kenneth Pomykala, and
Tom Wayne Willett followed similar formats to this study as
they examined specific messianic motifs in the OT and the
intertestamental writings.33

Their formats were consulted

as models, but with care and limitations, for they hold
different presuppositions of the texts and approaches from
those taken for this study.34
Review of Literature
Traditional View of the Warrior Messiah
The conventional messianic hope suggests that there
were widespread, dominant, and common expectations
concerning the functions of the Messiah.35

According to

Sigmund Mowinckel, the Jews were waiting for the political
and militant Messiah who would free Israel from the enemies,
and restore the Davidic kingdom in the Land of Judea.36

He

33

John J. Collins, Scepter and the Star, ix-xi;
idem, The Apocalyptic Imagination: An Introduction to Jewish
Apocalyptic Literature, 2nd ed. (Grand Rapids: Eerdmans,
1998), vii; Laato, vii-x; Pomykala, vii-ix; Tom Wayne
Willett, "The Function of Eschatology in the Theodicy of 2
Baruch and 4 Ezra" (Ph.D. diss., Southern Baptist
Theological Seminary, 1985), iv-vii.
34

Differences are studied in the Review of
Literature, in the following chapters, and also in appendix
A.
35

Pomykala, 5-7; Collins, Scepter and the Star, 3-4.

36

Mowinckel, He That Cometh, 7, 155. At the same
time, he is a prominent adherent of the Scandinavian School
to hold the view of "annual enthronement ritual" in the OT.

insists that this political figure is explicitly present in
most of the OT passages that refer to the Messiah,37 and
thus against the background of this hope of nationalistic
restoration, we must consider the messianic expectation.38
Michael Stone, Lawrence Schiffman, and Irving
Zeitlin agree with Mowinckel that the primary element of the
expectations was the reestablishment of the Davidic
monarchy.

The messianic king was, in accordance with God's

design, to destroy the hostile enemies, gather the people of
Israel, renew Jerusalem, and establish the glorious
kingdom.39

Doctoral dissertations of Hyman Landau, Rowena

Strickland, and Dean Kallander support the same idea.40
Strickland states that it was the political and religious
37

Ibid., 7.

38

Ibid. , 155.

39

Michael Edward Stone, Scriptures, Sectsf and
Visions: A Profile of Judaism from Ezra to the Jewish
Revolts (Philadelphia: Fortress Press, 1980), 76; Schiffman,
Eschatological Community, 1-7; Irving M. Zeitlin, Jesus and
the Judaism of His Time^(Cambridge, UK: Polity Press, 1988),
41.
40

Hyman Jacob Landau, "The Messianic Idea: A Study
of Its Origin and Development in the Old Testament
Literature" (Ph.D. diss., Drew Theological Seminary, 1936),
5-8; Rowena Rue Strickland, "A Study of the Jews' Rejection
of Jesus in the Light of Inter-Biblical Messianic
Expectation" (Th.D. diss., Southwestern Baptist Theological
Seminary, 1959), 1-71; Dean C. Kallander, "The Defense of
Jerusalem in the Roman Siege of 70 C.E.: A Study of First
Century Apocalyptic Ideas" (Ph.D. diss., Miami University,
1980), 17-50.

ideal of the Jewish people as a whole nation to look forward
to the coming of the Messiah.41

Joseph Klausner calls this

view the "popular imagination" of the intertestamental time
regarding the personality of the Messiah.42
This widely held conventional understanding presents
the political and national hope of the Messiah as the
general expectation of Palestinian Jewry.43

Oscar Cullmann

states, following this line, that the Jews expected a
political king,44
Israel's foes.45

a warring ruler who would conquer all
Alfred Wikenhauser, Jerry O'Dell, and

Richard Longenecker also support the idea that there was a
widespread and popular expectation of a nationalistic
military leader, that is, the Jews were commonly waiting for
a political warrior figure.46
41

Strickland, 1.

42

Klausner, 250-51.

43

Goodspeed, 248-266; D. S. Russell, Between the
Testaments (Philadelphia: Fortress Press, 1965), 119-130;
Geza Vermes, Jesus the Jew: A Historian's Reading of the
Gospels (Philadelphia: Fortress Press, 1973), 130-31.
44

Cullmann, The Christology, 115.

45

Ibid.

46

Wikenhauser, 186; Jerry O f Dell, "The Religious
Background of the Psalms of Solomon (Re-evaluated in the
Light of the Qumran Texts), RevQ 3 (1961): 249-250; Richard
N. Longenecker, The Christology of Early Jewish
Christianity, SBT 17 (Naperville, IL: Alec R. Allenson,
1970), 66.

A massive volume entitled Messianic Revelation in
the Old Testament, by Gerard van Groningen, is devoted to
the comprehensive exegetical study of the messianic passages
in the OT.47

Dealing with the messianic concepts from the

Pentateuch through former and latter prophets and Psalms,
the author not only employs the grammatical, historical, and
theological aspects of the exegesis, but specific attention
is given to the revelation-response feature of the passages.
He sees these texts as God's revelation to man which was
followed by the human reaction.48

For him, the messianic

concept refers to "a royal-priestly-prophetic person's
character and work."49
47

The book does not follow the thematic search, and
accordingly, does not pay great attention to the motif of a
warrior Messiah. However, its exegetical study helps one
understand with clarity certain messianic passages that
carry the warrior messianic overtone. See Gerard van
Groningen, Messianic Revelation in the Old Testament (Grand
Rapids: Baker, 1990), 242-247, 538-54, 559, etc., for that
purpose. R. Scott Clark also says in his book review of van
Groningen, "This book will be best used as a reference for
specific sections of the word of God," though "it lacks a
topical index." Review of Messianic Revelation in the Old
Testament by van Groningen, http://www/kerux.com/documents
KeruxV7NlA4.asp (accessed June 20, 2006).
48

van Groningen, 12. On the other hand, Clark points
out in his book review that "by these interpretations van
Groningen tries too hard to contextualize the promises of
God in their immediate setting." On this aspect, see also R.
P. Gordon, Review of Messianic Revelation in the Old
Testament by van Groningen, VT 42 (1992): 425.

Among evangelicals, Walter Kaiser Jr., in his book
The Messiah in the Old Testament, views the OT's concept of
the Messiah as a developing theme from the early part of the
biblical history.50

After examining seven previous

approaches,51 he proposes his own approach by naming it the
"epigenetical" one, in which the core, seminal ideas grow
into the culminating prophecies.

Beginning from the

Pentateuch, and working through the OT to the minor
prophets, he studies sixty-five "direct" messianic
prophecies, which are seen as part of one single promiseplan of God.52
Kaiser supports the "single meaning" of the text,
but what he means is the "corporate solidarity" where the
word spoke "both to the immediate future and to the distant
50

It is interesting to notice that his work is a
reaction to the propositions by the first Princeton
Symposium on Judaism and Christian Origins by Charlesworth
and others. Kaiser, 13.
51

See appendix A for a comparison of the approaches
including Kaiser's.
52

Charles A. Briggs appears to be a precursor of
this approach, understanding messianic prophecies as the
promise-plan of God and its fulfilment. Messianic Prophecy:
The Prediction of the Fulfilment of Redemption through the
Messiah: A Cri tical Study of the Messianic Passages of the
Old Testament in Order of Their Development (New York:
Charles Scribner's Sons, 1886).

future."53

Though he advocates the "single meaning" of the

text in its own context, his approach cannot avoid the
"double" or "multiple" meanings, or any "idealistic"
interpretation by his "ongoing" progressive application.54
Kaiser is strongly concerned about the continuity
between the Testaments.

The Messianic concept is seen as an

opportunity to exhibit the relationship between the OT and
the NT, as one for strong continuity and progressive
revelation.55

He puts his argument for unity of the

testaments in this way:
The promises of God were interrelated and usually
connected in a series. They were not disconnected
and heterogeneous prognostications randomly announced
in the OT or arbitrarily chosen for use by the NT.
Instead, it is amazing how the depictions concerning
53

Kaiser, 24-25. Thus he says, "The promise had
temporal enactments and constant fulfillments that were part
of the single ongoing purpose that God had built into the
fabric of history"; that is, "the actual progress of the
word between the prediction and the fulfillment" had "worked
out its fulfillment in the subsequent history of Israel."
Ibid., 30 and 24.
54
For the "single meaning," see Kaiser, 19, 21, and
25. This may be one of the major differences from the
approach of this study, together with the fact that he shows
great faith in the restoration of ethnic Israel to her land
in the future. Kaiser, 18, 23, 31. Kaiser himself also
quotes Milton Terry's warning: "If the Scripture has more
than one meaning, it has no meaning at all." Milton Terry,
Biblical Hermeneutics (New York: Eaton and Mains, 1890),
384, quoted in Kaiser, 32.

the coming Messiah and his work comprised one
continuous Plan of God.56
Donald Juel compares the early Jewish
interpretations of the Midrash, Qumran, and Targum with the
NT interpretations.57

He finds some tension between the

Christian tradition and Christological exegesis and the
traditional messianic figure in Jewish Scriptural
exegesis.58

He tries to resolve this tension by looking at

the NT as one of the interpretations of that time; that is,
the OT was interpreted through the eyes of the confession by
the NT writers that Jesus was the Messiah.59

Thus, to him,

the confession of Jesus as the Messiah is the presupposition
for NT Christology.60

Situation of Current Research
Contrary to the traditional understanding of Jewish
messianic expectations, there is an increasing number of
scholars who consider that messianic ideas in early Judaism
56

Ibid., 28-9.

57

Juel, Messianic Exegesis: Christological
Interpretation of the Old Testament in Early Christianity.
58
Ibid. , 26. This tension could be an example of the
"problem" that Collins perceives in the attempt to apply any
promise-fulfilment schema to the subject of messianism
(Scepter and the Star, 13, n. 3)
59

Juel, 24.

60

Ibid., 175, 177.

were much more diverse than previously thought.61
Concerning the diversity and plurality of the messianic
expectations, Jacob Neusner, together with William S. Green
and Ernest Frerichs, edited a collection of essays.62

Their

use of the plural nouns Judaisms and Messiahs in the title
draws one's attention.
William S. Green in his introduction raises a
question about the traditional practice of characterizing
Jewish messianism only as "national, ethnic, and political."
He presents a different type of expectation by demonstrating
the universal, ethnic, and spiritual aspects of the Jewish
messianic expectation at the turn of the Christian era.63
Joachim Becker, J. Priest, and J. Collins also affirm that
there were diverse expectations held in that time of
turmoil.
61

Pomykala, 5; Charlesworth, "From Messianology," 612; Horsley, "Popular Messianic Movements," 471; G. G.
Porton, "Diversity in Postbiblical Judaism," in Early
Judaism and Its Modern Interpreters, ed. G. W. E.
Nickelsburg and R.
Kraft (Philadelphia: Fortress Press,
1986), 57-80.
62

Jacob Neusner, William S. Green, and Ernest
Frerichs, ed., Judaisms and Their Messiahs at the Turn of
the Christian Era (Cambridge: Cambridge University Press,
1987) .
63
William Scott Green, "Introduction: Messiah in
Judaism: Rethinking the Question," in Judaisms and Their
Messiahs at the Turn of the Christian Era, ed. Jacob
Neusner, William Scott Green, and Ernest S. Frerichs
(Cambridge: Cambridge University Press, 1987), 1-13.

Kenneth Polykala offers an extensive study on the
specific expectation of the Messiah as the Son of David in
early Judaism.64

Regarding this expectation, closely

related to the kingly warrior figure of the Messiah, he
points out the paucity of references and concludes that
there existed no "continuous, widespread, or dominant
expectation" for the Davidic Messiah.65

His view of the

absence of an assumption of a "traditional" messianic hope
is a significant departure from previous studies.66
Contributors of The Messiah: Developments in
Earliest Judaism and Christianity, edited by James
Charlesworth, share the same stream to support the diversity
of the messianic ideas.

Charlesworth argues that the widely

accepted contention that there was an agreement on the
functions of the Messiah is an assumption not researched.67
His article on Jewish messianology tries to illustrate the
diversity of the expected roles of the Messiah.68
64

Pomykala, 1-9.

65

Ibid., 270.

66
Pomykala, 7. His view of authorship, dating, the
polarizing methods, and the chronological re-allocations of
sections to later periods, turns the traditional Davidic
Messiah into a political one during the Second Temple
period. Ibid., 73, 228, 264.
67

Charlesworth, "From Messianology," 6.

68

James H. Charlesworth, "From Jewish Messianology
to Christian Christology: Some Caveats and Perspectives," in

As Talmon examines the concepts of the Messiah and
messianism in early Judaism, he also views the messianic
ideas as dissimilar, fragmentary, inconsistent, and
contradictory, which is in line with the other members of
the first Princeton symposium on Judaism and Christian
origins held in 1987 . 69

He also sees messianism as a

development in the historical situations.70

M. Black,

taking the viewpoint of development and dissimilarity as
well, studies the Son of Man tradition in the Parables of 1
Enoch.11
Judaisms and Their Messiahs at the Turn of the Christian
Era, ed. Jacob Neusner, William Scott Green, and Ernest S.
Frerichs (Cambridge: Cambridge University Press, 1987), 22564.
69
Talmon, "The Concepts," 80, 82. The question which
should be asked is whether the ideas are to be viewed as
part of the organically related whole (a Gestalt approach),
rather than discrete, different ideas--for example, whether
the ideas of the priestly Messiah and the warrior Messiah
can be viewed as complementary, although different, aspects
of one, rather than as two independent concepts. Concerning
the Princeton symposium, see the preface of James
Charlesworth, ed., The Messiah: Developments in Earliest
Judaism and Christianity (Minneapolis: Fortress, 1992),
xiii-xvi.
70

He traces the biblical royal messianism and Qumran
twin messianic idea as examples of the development. Talmon,
"The Concepts," 82.
71

M. Black, "The Messianism of the Parables of
Enoch: Their Date and Contribution to Christological
Origins," in The Messiah: Developments in Earliest Judiasm
and Christianity, ed. James H. Charlesworth (Minneapolis:
Fortress Press, 1992), 145-68.

Each of the participants in the Symposium, from
their different viewpoints, claimed the inconsistency and
diversity of the messianic ideas, but their findings are
nevertheless important for this study: a synthetic
investigation toward the continuity and holistic unity of
the ideas shown between texts and between periods.
Antti Laato attempted to "present an overarching
historical explanation of the origins and development of the
Israelite royal ideology."72

In the first part of his work

(chaps. 1-11), he deals with the birth and development of
the OT royal ideology, and the second part (chaps. 12-16) is
devoted to how various messianic expectations were
engendered by this ideology in Judaisms of late antiquity
including Christianity.73
Laato's focus is on the transcendental aspects of
the messianic expectations.

He studied the transition from

Israelite royal ideology to transcendental divine aspects
such as Son of Man, Melchizedek, and Son of God.74

Thus in

the section of the "New Testament" he copes with the
suffering servant idea and the aspects of the atoning
72

Laato, xi.

73

Ibid., 1-2.

74

Ibid., 248-49, 313-16.

Messiah.

Origins of these concepts in the OT and their

developments are studied.
Yet, since Laato is seeking the human dimension of
these messianic facets with their sociological and
historical preconditions,75 his scope is limited, as he
expresses it, to the "rigorous, positivistic, and
scientifically-oriented approach"76 without paying
sufficient attention to the divine-plan aspect of the
messianic ideology.
Joseph A. Fitzmyer, The One Who Is to Come, argues
for the later developmental view of the messianic ideals in
their strict and narrow sense.

For him, the idea of the

Messiah as the future, eschatological redeemer figure is
absent in the Hebrew Bible, including the Pentateuch,
Psalms, and the Prophetic writings, allocating their
composition to the exilic and postexilic periods.77

He

claims that the first appearance of the term Messiah as the
eschatological deliverer figure occurs in Dan 9:25-26, which
was written in the second century B.C.E. of the Hasmonean
75

He also locates the dates of some texts or
sections of the texts in the later period and sees the
messianic ideas as the outcome of the later development.
Laato, 176, 179, 181-84. Also see discussion in Heskett, 2728.
76

Laato, 395-96.

77

See chaps. 2-4 of Fitzmyer, The One Who Is to

period, in his view.

This is the period when belief in the

Davidic ideal kingship was developed into the expectation of
a national Messiah, as a future eschatological Messiah who
would bring about all the awaited hopes into realization.78
This causes tremendous disunity and tension between
the Testaments, for the NT writers exhibit their belief that
Jesus is the embodiment of the messianic expectations as
predicted in the OT.

Fitzmyer, accordingly, also claims

that the NT use of the OT texts was an application of added
meanings to the OT verses, including the "suffering Servant"
idea as an invention of the Lukan Gospel.79
The Combat Myth in the Book of Revelation by Adela
Yarbro Collins80 is a good source book for investigating the
divine warrior motif, not only of the book of Revelation but
of the biblically related writings in general, though the
conclusion drawn differs from that of the present study.81
Joan Goodnick Westenholz collected the depictions of
mythical animals from diverse ANE cultural settings,82 which
78

See Fitzmyer's chap. 5 (ibid.).

79

Fitzmyer, The One Who Is to Come, 138-145.

80

Adela Yarbro Collins, The Combat Myth in the Book
of Revelation (Missoula, MT: Scholars Press, 1976).
81

This difference will be discussed in the section
"Revelation 12" in chap. 4.
82

Joan Goodnick Westenholz, ed., Dragons, Monsters,
and Fabulous Beasts (Jerusalem: Bible Lands Museum, 2004).

help clarify the relation between the ANE mythical writings
and the biblical passages.

In this study, we observe that

the divine warrior motif in the Scriptures is depicted in
the pictorial language of the conflict with the chaotic sea
dragon/beasts, which makes her work indirectly related to my
investigation.
John J. Collins has published extensively on Jewish
messianism.

His Apocalyptic Imagination deals with the rise

and development of the Jewish apocalypticism in the Hebrew
Scriptures.83

In The Scepter and the Star he gives his

attention to the rich diversity of the messianic
expectations in the ancient Jewish literature of the Hebrew
Bible, some pseudepigraphal writings, and especially of the
Dead Sea Scrolls.84

But he endeavors to keep some balance

between this "diversity" of Jewish messianisms and the
traditionally held view.85
Another publication of his, Apocalypticism in the
Dead Sea Scrolls, starts with reviewing the nature of the
apocalypticism.

The dualistic view in the Qumran messianic

expectations was studied in relation to the apocalyptic
83
J. Collins, Apocalyptic Imagination. He belongs to
the group with the developmental view alongside the late
dating scheme by Wellhausen. See appendix A.
84

J. Collins, Scepter and the Star, 11.

nature of their writings, one of which is the War Scroll of
the sect.86
The observations of these scholars are descriptive
and thorough.

However, as some scholars oppose the

"traditional" view by means of presenting the diversity of
messianic expectations, they give the impression that there
was no common hope for the coming of the Messiah held among
the Jewish people at all.87

No comprehensive study focused

on the subject of the Messiah as a warrior is found,
analyzing the continuity/discontinuity between the two
Testaments from the strict traditional viewpoints.

An

extensive study is needed to examine the nature of the
warrior Messiah and his warfare in the context of the
canonical biblical writings as a whole.
86

John J. Collins, Apocalypticism in the Dead Sea
Scrolls (London: Routledge, 1997).
87

Charlesworth, "From Messianology to Christology,"
6-12; Marcel Simon, Verus Israel: A Study of the Relation
between Christians and Jews in the Roman Empire (135-425) ,
trans. H. McKeating (Oxford, UK: Oxford University Press,
1986), 8, 328; E. P. Sanders, Judaism: Practice & Belief, 63
B.C.E.-66 C.E. (Philadelphia: Trinity Press International,
1922), 295; J. Collins, Scepter and the Star, 4.

CHAPTER II
WARRIOR MESSIAH IN THE OLD TESTAMENT
There are basically two different streams of thought
with regard to the origin and shaping of the messianic
expectations among biblical scholars of the subject area.
One stream counts the messianic idea as part of God's plan
established for humans from the beginning, from before the
Creation (cf. Eph 3:9; Col 1:26; Rev 13:8).

This

traditional way of understanding the OT messianic ideas
asserts the promised plan of the Messiah as part of God's
original, eternal design.1
x

Kaiser sees the messianic predictions as part of
one single promise-plan of God (28). For the differences
between his approach and the one taken by this dissertation,
see appendix A. Scholars in this traditional view hold the
dating of the OT writings traditionally taken as well:
Mosaic authorship of the Pentateuch, Davidic authorship for
Pss 2 and 110, the whole book of Isaiah attributed to
himself in eighth century B.C.E., and the sixth-century
dating of Daniel, etc. These are the dates claimed by the
biblical books themselves internally, and taken by rabbinic
scholars and the early Church Fathers. The NT authors also
acknowledge this traditional OT dating. Among modern
scholars, Kenneth Kitchen, Gleason Archer, Bryant G. Wood
are the representative ones taking this position. "Dating
the Bible," Wikipedia (Wikimedia Foundation, 2007), http://
en.wikipedia.org/wiki/Dating the Bible (accessed May 27,
2007); Thomas L. Constable, Notes on Psalms (Garland, TX:
Sonic Light, 2006), http://www.soniclight.com/ (accessed May

According to this view, the first prediction of the
Messiah in conflict with the serpentine evil appears in Gen
3:15 right after sin began to affect the human race.2

This

blueprint depiction of the idea, overarching the whole span
of the redemptive plan, would be further clarified and
unfolded in the later period.3
Balaam's oracle in Num 24:14-24, in addition to the
27, 2007); Craig Davis, Dating the Old Testament (New York:
RJ Communications, 2007). In the present study, the dating
and authorship will be indicated in the beginning of each
section dealing with a passage, which will be in line with
the traditional way.
2

Becker observes this approach (11-12). Targum
Neofiti I from Vatican and Neofiti Add. 27031 interpret Gen
3:15 as a reference to the Messiah by saying Krtlff|
^DVD,
"in the days of the king Messiah." Alejandro Diez Macho,
Neophyti 1, vol. 1, Genesis (Madrid: Consejo Superior de
Investigaciones Cientificas, 1968), 17; Roger Le Deaut,
Targum du Pentateuque: Traduction des Deux Recensions
Palestiniennes Completes avec Introduction, Paralleles,
Notes et Index (Paris: Les Editions du Cerf, 1979), 236-37.
Existence of this Targumic interpretation indicates that the
messianic application of Gen 3:15 is not one held only by
Christian traditions. On the other hand, after the blooming
of rationalism, naturalist theories of Aufklarung scholars,
and the neo-orthodoxy, it is well-known that not all
Christian scholars, as well as Jewish, take the messianic
interpretation for the so-called messianic texts of the OT.
Concerning their view, especially on the relation of the
Bible with the ANE material, see L. Gilkey, Naming the
Whirlwind: The Renewal of God-Language (New York: Merrill
Co., 1969), 31-106. This present study selects the messianic
application for the understanding. This aspect will be
further discussed in the sections on Gen 3:15 and succeeding
OT texts examined.
3

Becker, 12; Kaiser, 80. This view here divorces
from the idea of "progressive," "growing" revelation.

promise given to Judah in Gen 4 9, produced the prophetic
climate for the coming of the messianic ruler expressed as
the "star" and the "scepter."4

Second Samuel 7 would be the

first text that explicitly refers to the messianic king out
of David's lineage.

This forms the basis for the succeeding

Davidic messianic predictions in the OT books where the
promise has been repeated and reaffirmed.
In this stream of messianic expectation, the core
idea of the Messiah is present from the beginning, which has
been reinforced and became more concrete by the passage of
time with further clearness.5

That is to say, the later

biblical writers, including the NT ones, were exercising the
role of "unpacking" the meaning of the previous OT texts, as
Bruce K. Waltke puts it.6
V a n Groningen, 242-247.
5

John F. Hurst cites E. W. Hengstenberg, Christology
of the Old Testament and a Commentary on the Messianic
Predictions (Grand Rapids: Kregel, 1847), by saying, "Here
he [Hengstenberg] develops his theory that the Messianic
prophecies extend through the entire Old Testament; that
they can be traced in Genesis; that they increase in
clearness as the scriptural history advances; that they
become perfectly lucid in the later prophets; and that they
are finally fulfilled in the Messiah himself." History of
Rationalism (New York: Hunt & Eaton, 1865), 306. For his
position among the approaches to the OT messianism, see
appendix A. Also, Hans K. LaRondelle, Chariots of Salvation:
The Biblical Drama of Armageddon (Washington, DC: Review and
Herald, 1987), 65.
6
Bruce K. Waltke, "Is It Right to Read the New
Testament into the Old? Or Should the Old Testament Be

On the other hand, among many scholars, the
messianic expectation is considered as a later development
that did not exist in the pre-monarchic period.

Some

consider that it did not emerge until the Exile, or even
afterward until the second century B.C.E.7 To them,
messianism is an idea gradually developed as an adaptation
to the historical situation of the Israelites.
As the Israelite kingship constantly failed to
execute their just rule, and the people experienced
catastrophes and foreign invasions, along with the
oppression of the evil kings, the hope for the idealized
figure in terms of the restoration of the nation arose as
Interpreted in Its Own Light?" CT, September 2, 1983, 77.
7

Becker, 12, 33, 37, 50, 79; Childs, Biblical
Theology of the Old and New Testaments, 453; Mowinckel, He
That Cometh, 47, 132; Talmon, "The Concepts," 90-91. Joseph
Fitzmyer, The One Who Is to Come, is another one who argues
that the messianic hope is not found in the Pentateuch (11,
25), nor in the Psalms (47), and neither in the exilic and
post-exilic Prophets (47, 55). To him, the development of
messianic ideology would have to await the composition of
Dan 9, which he considered to be written in second century
B.C.E., in late pre-Christian Judaism, and right before the
Roman period (62). He allocates the writing of Isaiah in the
exilic period, and Jeremiah, Ezekiel, and other prophets in
exilic, or post-exilic times. Critical scholars in general
share his view on dating, and assign the final form of the
Torah to the exilic or post-exilic times (sixth century
B.C.E.), portions of Isaiah following 587 B.C.E. and just
prior to 539 B.C.E. written from an exilic perspective (B.
Childs, Meir Weiss, and R. E. Clements follow this
position), and Daniel to the second century (Louis Francis
Hartman, Alexander A. Di Leila, etc.).

messianism.8
These scholars also claim that the kingship
ideology the Israelites had developed was an adoption and
modification of the neighboring religions.

They believe the

ideal of the Messiah was in a great degree an influence from
the ANE mythical elements and its cultures.9
8

Becker, 38, 48; Childs, Biblical Theology of the
Old and New Testaments, 453-4, 479; Freke and Gandy, 192;
Klausner, 10, 22; Mowinckel, He That Cometh, 155; Roberts,
44; Talmon, "The Concepts," 114; Werblowsky, 9:472. As it is
observed here, the way a scholar views the messianism is, in
some degree, related to the scholar's estimation of the
dating of biblical books. Those who hold the late dating of
the OT writings during the exilic or post-exilic time tend
to have the view that messianism was a late development as
an outcome of the disastrous political, historical situation
of Israel. In a circular form, those who consider the
messianism a gradual development as an adaptation to their
historical situation may suggest the late dating of the
books. To them, the biblical messianism reflects Israel's
yearning for the ideal figure who would restore the nation
(see above references in this footnote), and thus they are
to look for the political, nationalistic expectation of the
Messiah as held among the people of the time. See Fitzmyer,
The One Who Is to Come, 8-25, 57, and Charlesworth's
introductory essay, "From Messianology to Christology:
Problems and Prospects," in The Messiah, 3-35, for the
background of this notion. In turn, this will have effects
on the idea of continuity between the Testaments. This
dissertation will examine whether this political,
nationalistic Messiah is portrayed in the biblical writings
of both Testaments, and also in the intertestamental
writings. Scholars claim that it is during the
intertestamental period that the messianism was fully
developed. For the major synthesis of the effects of dating
the biblical works on the notion of continuity between the
Testaments, in relation with messianic ideas, see appendix
D.
9

One of the main theses in Sigmund Mowinckel's
volume He That Cometh is bridging between the ANE cultic

One of the most prominent among these influential
cults asserted by the scholars is the Canaanite religion of
Baal worship as expressed in the mythical Baal cycle.10
Here the annual cycle of dry and rainy seasons of that area
is compared to the mythical conflict between Baal and other
deities of Yam and Mot in which Baal is said to defeat them
and establish his kingship over chaos.11
These scholars attempt to locate the influence of
the mythical elements in the presence of the Royal Psalms by
insisting that these Psalms reflect the assumed celebration
of the annual enthronement festival among Israelites,
ideas and the messianism in the Israelite religion. For a
treatment of Mowinckel in the context of approaches to OT
messianism, see appendix A. See also, S. Talmon's "Kingship
and the Ideology of the State," in King, Cult and Calendar
in Ancient Israel: Collected Studies (Jerusalem: Magnes,
1986), 9-38, and idem, "The Concepts of Masiah and
Messianism in Early Judaism," in The Messiah, 86.
10
John Day, "Baal," ABD (1992), 1:548-9; T. N. D.
Mettinger, In Search of God: The Meaning and Message of the
Everlasting Names, trans. F. H. Cryer (Philadelphia:
Fortress, 1988), 82-91; Mowinckel, He That Cometh, 56-57;
Mark S. Smith, The Ugaritic Baal Cycle, vol. 1,
Introduction, Translation and Commentary on KTU 1.1-1.2,
Supplements to Vetus Testamentum LV (Leiden, Netherlands: E.
J. Brill, 1994), xxvi. Among other deities known as
influencing the Israelite religion are: Adonis, Attis,
Marduk, Osiris, Tammuz/Dumuzi. Jonathan Z. Smith, "Dying and
Rising Gods," The Encyclopedia of Religion (1987), 4:521-27.
n

Day, "Baal," 545; J. Gray, "Baal," IDB (1962),
1:328; M. Smith, Ugaritic Baal Cycle, 59-60. Mot means
"death."

following the seasonal pattern in Baal myth.12
However, there is no textual evidence found which
supports the existence of the annual ritual festival of the
enthronement drama in the OT.13

There is no evidence for

the reconstruction of the Baal cycle in the surrounding
regions either, to support that the myth was ritually
enacted in the areas each year.14

Morever, a thorough study

by Mark Smith greatly challenges the category of "dying and
rising gods" itself.15
It is also asserted that among the anthropologists,
historians of religion, and in the area of comparative study
of religion, the time has passed to compare different
12

A. Collins, Combat Myth, 207; Childs, Biblical
Theology of the Old and New Testaments, 453; Theodor Herzl
Gaster, Thespis: Ritual, Myth, and Drama in the Ancient Near
East (Garden City, NY: Doubleday, 1961), 129; David F.
Hinson, Old Testament Introduction 1: History of Israel,
TEFSG 7 (London: SPCK, 1990), 100; Mowinckel, He That
Cometh, 23, 143, 152, 172. See especially, chaps. 3 and 5 of
Mowinckel, He That Cometh; Roberts, 42.
13
Daegeuk Nam, "The 'Throne of God' Motif in the
Hebrew Bible" (Th.D. diss., Andrews University, 1989), 35862.
14

Hinson, 100; J. Smith, "Dying and Rising Gods,"
523; M. Smith, Ugaritic Baal Cycle, 62-63, 67; idem, "The
Death of 'Dying and Rising Gods' in the Biblical World: An
Update with Special Reference to Baal in the Baal Cycle,"
JSOT 12 (1998): 310-11.
15

M. Smith, "The Death of 'Dying and Rising Gods,"
259, 296-313. See also, J. Smith, "Dying and Rising Gods,"
522-3.

religious features in the ANE world apart from their
cultural settings.16

Yet in the field of biblical studies

this practice still lingers to situate the background of
some biblical passages upon neighboring myths, and upon the
"dying and rising gods" pattern in particular.17
Considering the strong, repeated OT polemic against
the surrounding pagan religions, particularly against the
Baal cult of the Canaanites, it is untenable to claim the
influence of the Canaanite myths upon the scriptural
writings of the OT in relation with its messianic ideas.18
Because of the foregoing considerations I chose the
second stream of thought to conduct this study on the basis
of the traditional view, accepting the Hebrew canon as it
now exists.

It is assumed that this canon approximately

16

Gregory K. Beale, "The Problem of the Man from the
Sea in IV Ezra 13 and Its Relation to the Messianic Concept
in John's Apocalypse," NovT 25 (1983): 183, 186; Arthur J.
Ferch, The Son of Man in Daniel 7, AUSDDS 6 (Berrien
Springs, MI: Andrews University Press, 1979), 56; Gerhard F.
Hasel, "The Significance of the Cosmology in Genesis 1 in
Relation to Ancient Near Eastern Parallels," AUSS 10 (1972):
4; Westenholz, 21.
17

J. Z. Smith, "The Glory, Jest and Riddle: James
George Frazer and the Golden Bough" (Ph.D. diss., Yale
University, 1969), 366-375, 404-442; M. Smith, "The Death of
A
Dying and Rising Gods,'" 257-8, 265-8.
18
Elijah's polemic against the Baal cult in 1 Kgs 18
is prominent. The other texts are: Judg 2:13; 6:25,31; 1 Kgs
16; 19:18; 22:53; 2 Kgs 3:2; 10:25-28; 11:18; 17:16; 21:3;
23:3-5; 2 Chr 23:17; Jer 2:8; 7:9; 11:13, 17; 12:15-17;
19:5; 23:13, 27; 32:29, 35; Hos 2:8; 13:1; Zeph 1:4.

represents what was considered to be Scripture by most Jews
at the time that Christianity emerged.

It is continuity

with this canon that we are concerned with.
Just as more critical readings of messianism in the
Bible have been valuable to me for the questions they ask
and the evidence they expose, I trust that my approach will
also raise fresh questions and expose evidences that might
have been overlooked by those with different
presuppositions.
Among the expected roles of the Messiah in the OT
such as teacher, priest, servant, restorer, gatherer of the
people, royal Messiah from Davidic line, and warrior, this
study focuses on the aspects of him as a warrior.

Other

roles of the figure will also be studied in places as they
show relation to the warrior function.

The traditional

approach to the messianic expectations will be adopted as we
survey the OT texts known as messianic.19

It is necessary

to bear in mind that these texts are only illustrative, and
not complete.

The nature of the warrior will be examined

from these texts to discover their relation to the messianic
ideas shown in the NT.
19

This approach to the Hebrew Scriptures was current
also in the Second Temple Period, during which the NT
writings were composed for the most part. The traditional
way of dating the OT books was part of the approach held by
the Second Temple Judaism as well.

Earlier Messianic Predictions
Genesis 3:15
As the book of Genesis is traditionally regarded as
one of the first books written among the biblical
writings,20 this text is considered the first messianic
prediction describing the conflict between the redeemer
figure designated as the "seed" and his counterpart
represented as the "serpent."21

The pronouncement of God to

the serpent in this passage has been regarded as
constituting the first declaration of God's redemptive
plan.22
20
The traditional dating of Genesis locates the book
in ca. 1460 B.C.E. together with the book of Job by Moses
while he sojourned in Midian. Babylonian Talmud Baba Batra
14b, 15a; "Genesis," SDABC, ed. F. D. Nichol (Washington,
DC: Review and Herald, 1978), 1:203; Duane A. Garrett,
Rethinking Genesis: The Sources and Authorship of the First
book of the Pentateuch (Grand Rapids: Baker, 1991), 51. For
the Christian understanding of the text as the "protoevangelium," see appendix B.l.
21
This passage is selected as related to the
"messianic warrior" which satisfies the criteria designated
in chap. 1, section "Methodology." It clearly uses the
conflict language between the "seed" as the future redeemer
figure and the serpent. The serpent is called in the later
passages as crooked serpent, fleeing serpent, dragon, etc.
It is interpreted as messianic by the LXX and Targumim, as
will be shown later, and the allusions to Gen 3:15 in Rev 12
and 13 are clear.
22

C. J. Ellicott, Commentary on the Whole Bible
(Grand Rapids: Zondervan, 1960), 25; Kaiser, 37; Walter
Wifall, "Gen 3:15--Protevangelium?" CBQ 36 (1974): 361;
Marten H. Woudstra, "Recent Translations on Genesis 3:15,"
CTJ 6 (1971): 194; Edward J. Young, Genesis 3: A Devotional

The first word to be examined is niTK, "enmity" or
"hostility."

It means continuous and perpetual hatred,

which involves irreconcilable and deadly antagonism between
the parties.23

Together with the word rpvtf, "to crush," this

clearly allocates the passage in the context of a conflict
between two powers.

God actively puts this enmity between

the serpent and the woman, and the serpent's seed and the
woman's seed.24
Concerning the identity of the serpent, Charles
Briggs sees something beyond the animal serpent, for it has
knowledge, speech, and intelligence even higher than that of
human beings.25

Also, there are many other forms of names

by which the serpent is depicted.

In Job 26:12-13, it is

Rahab or the fleeing serpent which is the object of the
& Expository Study (London: The Banner of Truth Trust,
1966), 113-14. For the Christian understanding of the
passage, see appendix B.l.
23

Francis Brown, S. R. Driver, and Charles A.
Briggs, ed., The Brown-Driver-Briggs Hebrew and English
Lexicon (1996), s.v.
Stephen Rowe, "An Exegetical
Approach to Gen. 3:15," MS 12 (1961): 61; Gordon J. Wenham,
Genesis 1-15, WBC, vol. 1 (Waco, TX: Word Books, 1987), 79.
24

Word study is done for the terms appearing in this
and other texts in their context. Since the terms are not
hapax legomena or rare words, the dictionary meanings of
which are already well known, the danger of "root fallacy"
is minimum as their meanings are examined, essential for the
comprehensive understanding of the passages.
25

Briggs, 72.

punishment of Yahweh.26
As we consider the rich implication of the word vtfnD,
to see the serpent as a being more than the animal serpent
in the etiological sense27 is natural, where it is the devil
or diabolic power.28

There exist other tales of serpent and

man in the context of the Fall in the neighboring cultures,
too.29
Scholars suggest the possibility that both of the
biblical and pagan reports may go back to the same common
root.30

It may be argued that Gen 3 describes the
26

In Isa 27:1 there appears Leviathan, the dragon,
which is a monstrous adversary of Yahweh. John L. McKenzie,
Second Isaiah, AB, vol. 20 (New York: Doubleday, 1968), 563;
A. Collins, Combat Myth, 131. Westenholz indicates that
"whatever shape [the dragons] later assumed, they remained
essentially snakes" (11).
27

For example, why women dislike serpents.

28
C. F. Keil and F. Delitzsch, Biblical Commentary
on the Old Testament: The Pentateuch, trans. James Martin, 2
vols. (Grand Rapids: Eerdmans, 1952), 1:101-2; S. Rowe, 62,
79; Kaiser, 39. See appendix B.2 for the identification of
the serpent in the later writings.
29
For a Sumerian tablet text which describes snake
approaching man, see Oliver R. Gurney and Samuel Noah
Kramer, Sumerian Literary Texts in the Ashmolean Museum,
OECT, vol. 5 (Oxford: Clarendon, 1976), 34. Babylonian
Gilgamesh Epic is considered by Wenham, Genesis 1-15, 52,
72-3.
30
Gerhard F. Hasel's argument is with the case of
the term tehom. "Significance," 6; idem, "The Polemic Nature
of the Genesis Cosmology," EQ 46 (1974): 82. See also
Westenholz, 21. Edwin R. Thiele also sees the common
original root for both. "The Seven-headed Beasts of

historical reality as it gives a factual report of what had
happened in relation with the original Fall, whereas the
neighboring texts preserve the deteriorated accounts of the
biblical reality of the Fall.31
Concerning the meaning of the woman, taking it as
the community of believers seems most plausible.

Though

some take her as Eve or the whole human race in general,32
Israel, as the people of God, has often been represented as
a woman.33

In this line the apostate people of God are

compared to a corrupt woman (Isa 54:5; Jer 3:20; Ezek 23:4;
Hos 1:2, 2:16).

The enmity at the conflict may represent

the constant struggle between Satan and God's people in all
ages.34
The Hebrew word m t h a s the literal meaning of
Revelation," Ministry, January 1946, 14. His observation is
restudied by Lloyd A. Willis, Archaeology in Adventist
Literature: 1937-1980, AUSDDS 7 (Berrien Springs, MI:
Andrews University Press, 1982), 113.
31

Thiele, 14; Wenham, Genesis 1-15, 54-55, 73. L.
Willis calls the surrounding nations' accounts as ones
coming from "a common original," but "imperfectly
remembered" (113).
32

Hengstenberg, 27-8.

33
H. B. Pratt, Studies on the Book of Genesis
(Boston: American Tract Society, 1906), 42-3; Arthur
Walkington Pink, Gleanings in Genesis (Chicago: Moody,
1922), 42; "Genesis," SDABC, 1:807. For the NT and later
understanding of the figurative "woman," see appendix B.3.
34

Pratt, 42-3; Pink, 42.

"seed," thence "sowing," "sown field," or "harvest"; and
finally it can mean human, male "seed," or "semen."35

The

metaphorical use of int first appears in Gen 3:15, a key word
which repeatedly makes its appearances in the book of
Genesis (4:25; 9:9; 12:7; 13:15; 15:5, 13; 17:7-10, 19;
21:12; 22:17; 28:4, 13, 14; 32:12; 35:12; 48:4).36
One of the difficulties in understanding Gen 3:15
involves whether the noun igp should be perceived
collectively or with individual meaning.37

Those who take

the word in the collective sense construe it to mean
"posterity."38

To some, "her seed" in vs. 15 means the

whole progeny of the woman, that is, simply human beings in
general.39

Others view it in the context of man's

35

H. D. Preuss, "ITIT," TDOT (1980), 4:144.

36

Ibid., 150; T. D. Alexander, "From Adam to Judah:
The Significance of the Family Tree in Genesis," EQ 61, no.
1 (1989): 15.
37

Alexander, 16; Francis X. Peirce, "The
Protevangelium," CBQ 13 (1951): 244.
38

Gerhard von Rad, Genesis: A Commentary, OTL,
trans. John H. Mark (Philadelphia: Westminster, 1972), 93;
Charles L. Feinberg, "The Virgin Birth in the Old
Testament," BS 117 (1960): 315; E. A. Speiser, Genesis, AB,
vol. 1 (Garden City, NY: Doubleday, 1987), 24; Victor P.
Hamilton, The Book of Genesis Chapters 1-17, NICOT, ed. R.
K. Harrison (Grand Rapids: Eerdmans, 1990), 199; Hans Peter
Ruger, "On Some Versions of Genesis 3.15, Ancient and
Modern," BT 27 (1976): 107.
39

Ruger, 107; Hengstenberg, 27-8. This view takes
the meaning of the conflict in an etiological sense which

existential predicament in the struggle with evil in
general.40

In these interpretations, the "seed" means

"posterity" with the whole human race in mind.41
However, frequent use of the word 1HT in the book of
Genesis seems to suggest that it is the book's overall
concern to trace a particular line of descendant.42

In Gen

17, the promise was repeated to Abraham that God will make
nations out of the seed.

Genesis 22 states that through

his "seed" all the nations on earth are to be blessed.
This promise given to Abraham is repeated to Isaac (chap.
26) and Jacob (chap. 28).43
In Gen 4 9 the pre-eminence of the tribe of Judah was
affirmed by Jacob's deathbed prophecy.

This "blessing" of

Jacob is a linking bridge to the oracle of Balaam in Num
24:17.

The "scepter" and the "staff" would not be departed

explains the natural hostility between the human race and
the serpent kind.
40

Eugene A. Nida, "New Meanings for Old," BT 31
(1980) : 227; John Skinner, A Critical and Exegetical
Commentary on Genesis, ICC (Edinburgh: T. & T. Clark, 1930),
79-80; Wenham, Genesis 1-15, 81.
41

von Rad, Genesis, 93; Skinner, 80.

42

Alexander, 15-16.

43

John H. Sailhamer, "Genesis," ExpBC, ed. Frank E.
Gaebelein (Grand Rapids: Zondervan, 1984), 2:186; Gilmore H.
Guyot, "Messianism in the Book of Genesis," CBQ 13 (1951):
419.

from Judah, which are the emblems of rulership.44

Of the

sons, Jacob singled out Judah as the recipient of that
special promise of the "seed."45

It is reasonable to take

the "seed" as referring to the individual redeemer figure.46
The last word to consider is ^Xtf.

It has the

meaning "to crush," "to bruise," "to snatch," "to trample,"
44

Becker, 35; Guyot, 419.

45

Guyot, 421.

46

Gen 3:15 LXX is well known for its singular,
messianic understanding of the text by rendering the Hebrew
pronoun Kin as airc6<;. The translators of the LXX used at>x6<;,
a masculine pronoun, to render the Hebrew pronoun NTf,
though the antecedent of it, G7C&p|j.ot, is a neuter in Greek.
Rarely do the translators do violence to agreement in Greek
between the pronoun and the antecedent, but here they did.
The use of the masculine pronoun ocbrbt; rather than the
neuter ain6 to refer back to the neuter noun aTc£p|i.a strongly
indicates that the translators of the LXX had a messianic
understanding of this text. Becker, 35, 90; Hamilton, 199;
Kaiser, 40; R. A. Martin, "The Earliest Messianic
Interpretation of Genesis 315#" JBL 84 (1965): 427; Ruger,
107. In this line of interpretation, a single individual is
implied who would be engaged in this conflict with the
"serpent" as the "seed" of the woman. Alexander, 19;
"Genesis," SDABC, 1:233; Kaiser, 39; Peirce, 246. The other
Jewish sources besides the LXX, the Palestinian Targum
Pseudo-Jonathan, Neofiti, and the Fragmentary Targum, and
possibly the Targum Onkelos also offer a messianic
interpretation of this verse. Moses Ginsburger, PseudoJonathan (Hildesheim, Germany: Georg Olms Verlag, 1971), 5;
idem, Das Fragmententhargum (Berlin: S. Calvary & Co.,
1899), 5; Macho, 17; J. W. Etheridge, The Targums of Onkelos
and Jonathan ben Uzziel on the Pentateuch, vol. 1, Genesis
and Exodus (London: Longman, Green, Longman, and Roberts,
1862), 41. For the NT application of the seed, see appendix
B.4.

or "to batter."47

Thus the reading goes, "He [the seed]

shall crush you [the serpent] on the head, and you shall
crush him on the heel."

It is the "seed" of the woman who

is to crush the head of the snake.

The contrast between

crushing the head and crushing or bruising the heel
indicates that the victor will give a fatal blow to the
serpent; while he will receive a non-mortal injury, he will
demolish its skull.48
I have earlier specified the identity of the serpent
as Satan or the devil.

Its counterpart, the seed, must

refer to the individual redeemer figure in antagonism with
the serpent.

I believe that Gen 3:15 is the first

depiction of the warrior Messiah, adumbrating the whole
strand of messianic conflict.

His ultimate triumph is

announced in this short passage.49
Numbers 24:17-19
The common element shared by Num 24 with Gen 12 and
4 9 is the element of "blessing."

In the promise to Abraham

47

S. Rowe, 65; Wenham, Genesis 1-15, 80. The NRSV
and NEB translated it as "to strike."
48

Kaiser, 41; S. Rowe, 66; Sailhamer, 55.

49
"Genesis," SDABC, 1:233; Douglas McC. L. Judisch,
"The Protoevangelium and Concordia Theological Seminary,"
CTQ 60 (1996): 75; S. Rowe, 60; Raymond F. Surburg, "Luther
and the Christology of the Old Testament," LSQ 23 (1983):
34. For the Christian interpretation of this antagonism, see
appendix B.5.

and to the succeeding generations, the blessing of royalty
through the seed is repeated.

The valiant quality of the

royal person is compared to the nature of a lion in Gen 49:
he will be a victor like a lion.

This promise to the tribe

of Judah is reaffirmed in Num 24 by using the same words of
"scepter" and the "staff" of a ruler.50
Without question, the most debated and crucial part
out of the fourth oracle of Balaam (Num 24:15-19) is vs.
17.51

The oracle is known to be one of the most difficult

texts to interpret textually, hermeneutically, and
theologically.52
The verb "to see" is used here to indicate a
different kind of sight from the physical one.53

Balaam

beholds the scene with his inner mind's or spiritual eye
50

Philip J. Budd, Numbers, WBC, vol. 5 (Waco, TX:
Word Books, 1984), 271. This passage is included in this
study as describing the "messianic warrior" in accordance
with the following criteria: The language is clearly of the
warrior who will be the future human deliverer. Not only
does it show relation to the previous messianic promises of
Gen 12 and 49, but it is considered as messianic by the
later literature of Targums Onkelos and Neofiti, and Qumran
writings such as CD 7:14-21, lQSb 5:23-29; 1QM 11:6-7; and
4Q175. For the Targumic interpretation, see pp. 55-6, n. 81.
51
Ronald B. Allen, "Numbers," ExpBC, ed. Frank E.
Gaebelein (Grand Rapids: Zondervan, 1990), 2:909.
52
Timothy R. Ashley, The Book of Numbers, NICOT
(Grand Rapids: Eerdmans, 1993), 497.
53
Ibid., 500;"Numbers," SDABC, ed. F. D. Nichol
(Washington, DC: Review and Herald, 1978), 1:911.

opened.54

He now perceives a figure, but his vision is not

for now.

It is removed in time for the one to come in ages

later.55

The parallel clause repeats the thought, yet with

the spatial idea of not near, which reinforces the time
segregation of the not now.56
The Hebrew word (©13 has the meaning of "star," that
is, heavenly body (planet), from the basic meaning of "burn
brightly."57

It was often used as a symbol of great

personages, especially for rulers and leaders (Job 38:7).58
To associate the symbol of the star with the royal figure
seems to be a common practice in the ANE.59
This royal reference is assured by the parallel
54

Ashley, 500; "Numbers," SDABC, 1:911.

55

Ashley, 500; "Numbers," SDABC, 1:911.

56

Ashley, 500.

57

R. E. Clements, ":Di:>," TDOT (1995), 7:76. Along
with the sun-god and moon-god, a number of stars and planets
were equated with specific deities in the ancient time.
Ibid., 78.
58
Ibid., 82; "Numbers," SDABC, 1:911. In Isa 14:12,
the "star" is used as a metaphor for a king. It refers to
the Babylonian king in the primary sense, though the
ultimate context is the heavenly rebellion motif. See the
comments in the section of Rev 12. Ashley, 500; Budd, 270.
Cf. Dan 8:10; Rev 1:20; 2:28. See also comments in the
section on Rev 12. For the later Jewish messianic
interpretation of the star, see appendix B.6.
59

Ashley, 500.

word of "scepter."60

The Hebrew noun D3BJ in 24:17 has the

meaning of "rod," "staff," "club," "scepter," or "tribe."61
The "rulership" is signified by it from the root "to smite,"
which is a proper symbol of royalty, as is the "star."62
The verb ]TJD means "to smite through," "to wound
severely," or "to shatter."63

John J. Owens translated it

as "to crush,"64 which reminds us of the verb rpCtf in Gen
3:15.
This royal figure is to crush the "forehead" (HKD )65
60

R. Allen, "Numbers," 909-910; Ashley, 500.

61

Brown-Driver-Briggs, s.v. " E D T h e LXX
translates it as &v0pco7c6<;, "a man," and the Syriac version
as "a prince" for this word. Budd, 255.
62

R. Allen, "Numbers," 910; "Numbers," SDABC, 1:911.
As is the "star," the "scepter" is also applied to the
messianic figure in later Jewish writings. Qumran Rule
Scrolls identify the "scepter" to the "Prince of the
Congregation" as they allude to Num 24 with messianic
connotation. See the section "The War Scroll (1QM)" for the
Qumran War Scroll's application of the text. J. Collins, as
he studies the messianism in the Hebrew Bible and later
Jewish writings, names his book The Scepter and the Star.
63

Brown -Dri ver-Bri ggs, s.v. " jTTft. "

64
John Joseph Owens, Analytical Key to the Old
Testament, vol. 1, Genesis-Joshua (Grand Rapids: Baker,
1999), 691.
65

The noun
is translated as "corner" or "side."
Brown-Driver-Briggs, s.v. "HNS." But it does not seem to
simply mean "sides (of)" here as we consider such phrases as
"side of the face" (Lev 13:41) or "side of the head" (Lev
19:27), which means the "temple" in both places. Ashley,
500-501. That this word is in the dual implies the whole

of Moab and to "tear down" pplp) the sons of Sheth. The
verb npnp is a pilpel infinitive of the rare root Tp,
meaning "to break down," "to tear down," "to exterminate,"
or "to devastate."66

A complete shattering of the enemies

of Moab and Sheth is predicted.
Concerning the identity of Sheth, two explications
are possible.

A twentieth-nineteenth-century B.C. Egyptian

execration text mentions "the sons of Shutu."67

The Shutu

people were nomads in Palestine, a pre-Moabite tribe.68
F. Albright identifies Sheth with this Shutu people.69

W.
If

we follow his attestation, we certainly have a suitable
skull or forehead. Ibid., 501.
66

R. Allen, "Numbers," 911; Ashley, 501; Budd, 256;
George Buchanan Gray, A Critical and Exegetical Commentary
on Numbers, ICC (Edinburgh: T. & T. Clark, 1956), 371. A
slight emending to the noun "lp"Tp gives a good parallel to
the previous clause, as in Jer 48:45, which alludes to the
present verse. R. Allen, "Numbers," 911; Ashley, 501. The
noun "fp"Ip means "crown, " "head, " "skull," or "crown of
head." Brown-Driver-Briggs, s.v. "~Ip"ip." J. Owens, 691, and
Brown-Driver-Briggs, s.v. "Iplp," also suggest reading this
as "lp"Tp. However, most of the modern English versions
(except NIV) follow the MT.
67

Ashley, 497; Budd, 256.

68

Ashley, 497, 501; Budd, 256.

69
W. F. Albright, "The Land of Damascus between 1850
and 1750 B.C.," BASOR 83 (1941): 34; idem, "The Oracles of
Balaam," JBL 63 (1944): 220.

parallel between these two poetic lines.70
Others have identified Sheth with the son of Adam
named Seth.71

If Seth is intended here, then the phrase

embraces the whole of humankind, since he was to take the
place of Abel to carry on Adam's line (Gen 4:25).

All are

descendants of Seth, including Moab, who is also his
offspring through Lot.72

In this understanding, the realm

of subduing assigned to the conqueror here encompasses the
whole world: The whole human race is claimed to be under his
redeeming job from the adversaries.73
Edom and Seir in vs. 18 have the same connotation.
They, together with Moab and sons of Sheth, represent powers
hostile to God and his people in his panoramic view.74

They

are the&list of the antagonistic human kingdoms opposing
God's kingdom.75

In the messianic application of the text,

70
Ashley, 4 97, 501. Some modern commentators, such
as Philip J. Budd, 256, and Gordon J. Wenham, Numbers: An
Introduction and Commentary, TOTC (Downers Grove: InterVarsity, 1981), 179, follow Albright's conjecture.
71

Ashley, 501; Kaiser, 56.

72

Ashley, 501; G. Gray, Commentary on Numbers, 371;
Kaiser, 56.
73

G. Gray, Commentary on Numbers, 371. Kaiser also
interprets this text as messianic, with the range covering
the whole world (56) .
74

Allen, "Numbers," 901; Ashley, 502-3.

these enemies are to be subdued and destroyed by the royal
redeemer figure who is called the "star" and the "scepter"
in vs. 17.76

The Hebrew "IT is a jussive of the verb i m ,

"to have dominion."

The one from Jacob's line shall have

the dominion over his enemies.
Sigmund Mowinckel considers this passage as an
allusion to David, rather than taking it as messianic.77
is true that David subjugated Edom and Moab.78

It

But as they

regained their independence, Israel had to reconquer
repeatedly, and Balaam's oracle had to reappear in the later
prophecies.79
However, when we see the text in the light of a
wider biblical context, it requires its ultimate fulfillment
"in days to come" (vs. 14), which reaches beyond the
regional conquering activities of David with clear messianic
76
Allen, "Numbers," 901; Ashley, 502; Kaiser, 55;
Briggs, 108.
77

Mowinckel, He That Cometh, 12-13. He adopts a
fairly conventional critical view and links it to the tenth
century B.C.E. as an allusion to David. See also, Becker,
36; Clements, 82.
78

2 Sam 8:2, 13-14; 1 Kgs 11:15-16. See Ashley, 5023; Budd, 270; "Numbers," SDABC, 1:912.
79
Ashley, 498, 503; Kaiser, 55. Prediction
reappeared in Isa 15:1-16:14; Ezek 25:8-11; Amos 2;1-3; Zeph
2:8-11 on Moab; and Isa 34:5-17; 43:1-6; Jer 497-22; Ezek
25:12-14; Amos 9:11-12; Obad 1-21 on Edom. Both are shown in
Isa 11:14.

connotation.80

This ruler who is called the Star-Scepter

arising from Israel will make the final annihilation of his
enemies.

"He shall crush the temples of Moab and destroy

all the sons of Sheth" (Num 24:17).

The passage refers to

the ultimate triumph of the messianic warrior who will gain
lasting dominion over his adversaries.81
2 Samuel 7:llb-16
Nathan's oracle to David82 shows close connection to
80

R. Allen, "Numbers," 909-10; Ashley, 498;
"Numbers," SDABC, 1:912. Cf. Ezek 34:24; 37:24. Targum
Onkelos interprets this text as messianic by translating the
star as the "king" and the scepter as the "anointed one." J.
W. Etheridge, The Targums of Onkelos and Jonathan ben Uzziel
on the Pentateuch with the Fragments of the Jerusalem Targum
from the Chaldee, vol. 2, Leviticus, Numbers, and
Deuteronomy (New York: Ktav Publishing House, 1968), 309-10;
See also, Ashley, 503; Clements, 82. Targum Neofiti and
Targum Pseudo-Jonathan also insert into this verse the
titles of the "king" and the "Messiah." le Deaut, 236-37; E.
G. Clarke, Targum Pseudo-Jonathan of the Pentateuch: Text
and Concordance (Hoboken, NJ: Ktav Publishing House, 1984),
190.
81

The following commentators also take the position
of messianic interpretation: Thomas B. Dozeman, "The Book of
Numbers: Introduction, Commentary, and Reflections," NIB
(Nashville: Abingdon Press, 1998), 2:191; A. Noordtzij,
Numbers, BSC, trans. Ed van der Maas (Grand Rapids:
Zondervan, 1983), 231-32; and James Philip, Numbers, CC,
vol. 4 (Waco, TX: Word, 1987), 260. Messianic understanding
of the passage in the Qumran writings will be discussed in
the next chapter. See also appendix B.7.
82

The Samuel corpus is known to be written not
earlier than the tenth century B.C.E. (see 2 Sam 23:1) by
composite authorship. A. A. Anderson, 2 Samuel, WBC, vol. 11
(Dallas, TX: Word, 1989), 123; Robert D. Bergen, 1, 2
Samuel, NAC, vol. 7 (Nashville, TN: Broadman & Holman,

the Abrahamic covenant and the promise to Judah in Gen 4 9,
as well as connection to Balaam's oracle which we have
examined. The promise of a "great name" (Gen 12:2) is
repeated to David (2 Sam 7:9).83

The ideal border of the

promised land, which was foreseen in the oracle to Abraham
(Gen 15:18), reaches its realization through the
establishment of the Davidic empire.84
Genesis 4 9 predicts that kingship and dominion over
the other tribes are to belong to the tribe of Judah.
However, before David, the rulership did not belong to that
tribe.

The establishment of the Davidic dynasty described

in 2 Sam 7 has a direct relation to the promise given to
Judah in Gen 49.

This dynasty will endure until some

special individual offspring will appear who will take over
the rule (Gen 49 : 10). 85

This chapter operates as a founding

document for the Davidic dynasty, for by the promises given
to David the basis for the eternal throne of the Davidic
1996), 23; "2 Samuel," SDABC, ed. F. D. Nichol (Washington,
DC: Review and Herald, 1976), 2:448; Ronald F. Youngblood,
"1, 2 Samuel," ExpBC, ed. Frank E. Gaebelein (Grand Rapids:
Zondervan, 1992), 3:554. Nathan's oracle in 2 Sam 7:llb-16
is generally accepted as an authentic message of the
prophet. A. Anderson, 2 Samuel, 113.
83

A. Anderson, 2 Samuel, 113.

84

Ibid.

85

Heinz Kruse, "David's Covenant," VT 35 (1985):

kingdom and the perpetuation of his line were established.86
This passage of 2 Sam 7:llb-16 is also a famous key
passage for the expectation of the Davidic Messiah,87 that
the messianic figure comes from the lineage of David.88

It

anticipates the restoration of the Davidic line to the
throne with the belief in the perpetuity of the dynasty,
which forms an essential factor in the messianic hope.89
86
William J. Dumbrell, "The Davidic Covenant," RTR
39 (1980): 42. Since it has been claimed that the people in
the time of Jesus were waiting for the Davidic Messiah who
would overthrow the national enemies of Israel as a
political and militant warrior, investigating this passage
is important, as it is the first founding text for the
lasting Davidic dynasty and its ruler.
87

This passage is included as related to the
"messianic warrior" by the following criteria: It suggests
the future ideal ruler as the descendant of David with using
the vocabulary "seed" as in Gen 3:15 and others. This
redeemer figure is called the Davidic King in Jer 23:5;
33:15; Ezek 34:23, 24; and 37:23, 24. It is used for the
messianic interpretation of 4Q174. Numerous NT passages
indicate the "Son of David" is realized in Jesus. See
appendices B.8 and B.9 for this.
88

Those who hold the view of Deuteronomic history
for the earlier part of the OT books (Deuteronomy-Kings)
also count this passage as central to the whole framework of
their theological program. Dennis J. McCarthy, "II Samuel 7
and the Structure of the Deuteronomic History," JBL 84
(1965): 131-8; Martin Noth, Uberlieferungsgeschichtliche
Studien I (Germany: Halle [Saale] M. Niemeyer, 1943);
Charles Conroy, 1-2 Samuel, 1-2 Kings: With an Excursus on
Davidic Dynasty and Holy City Zion, OTM, vol. 6 (Wilmington,
DE: Michael Glazier, 1983), 109. See also D. A. Garrett, 62,
for discussion.
89

George B. Caird, "The First and Second Books of
Samuel: Introduction and Exegesis," IB (Nashville, TN:
Abingdon, 1978), 2:864.

By saying "The LORD will build a house for you" in
vs. lib, the essence of the divine promise starts.90

David

had sought to build a house for the Lord, but God replied
through Nathan that he would build David a house.91

The

prophecy comes to its climax in a pun upon the word "house"
with its two meanings, "dwelling place, temple" and "family,
dynasty."

David is not to build a house (temple) for the

LORD, but the Lord is to establish a house (dynasty) for
David.92

God is promising to establish the throne of David,

securing its succession to his posterity forever.93
The same key word, IT1T, which appeared in Gen 3:15
and in the Abrahamic covenant (Gen 15:5; 17:7), recurs in
this passage.

As had been shown in the preceding

discussions, the possibility of understanding "seed"
collectively or singularly is in debate.94

It is natural to

find the reference of the passage in Solomon, who is the
90

Kruse, 151.

91

Bergen, 339; Kruse, 149; Robert W. Thurston,
"Midrash and 'Magnet' Words in the New Testament," EQ 51
(1979): 28.
92

Caird, "First and Second Books of Samuel," 864;
Kruse, 149-150. The parallel term for "your house" is "your
throne" in vs. 16. A. Anderson, 2 Samuel, 123.
93

Caird, "First and Second Books of Samuel," 864; "2
Samuel," SDABC, 2:631.
94

P. Kyle McCarter, Jr., II Samuel, AB, vol. 9
(Garden City, NY: Doubleday, 1984), 205; Youngblood, 890.

immediate successor of David.

By implication it is also

claimed to refer to the dynasty as a whole: David's
descendants in general could have been meant.96

However,

the trajectory of the word from the Fall account to this
point provides the perspective that the "seed" is used with
a messianic overtone, indicating a specific individual who
is to come.97

Like Abraham, David is receiving promises

concerning a son who is not yet born.98
In vs. 13 the focus is narrowed down to the
individual temple builder.

As your "seed" builds a dwelling

place for my name, I will establish his kingdom forever.99
This undertaking provides the legitimacy for the perpetuity
of David's kingdom.100

His kingship will be in its permanent

95

McCarter, 205; "2 Samuel," SDABC, 2:631; Symon
Patrick, A Commentary upon the Two Books of Samuel (London:
Chiswell, 1703), 395; Youngblood, 891. See also 1 Kgs 5:5.
96

A. Anderson, 2 Samuel, 122; McCarter, 205.

97

"2 Samuel," SDABC, 2:631; Youngblood, 890.

98

For the NT understanding of the "seed of David,"
see appendix B.8.
"That Solomon had built the temple is a historical
fact, but Jesus also claimed he would build a temple (Matt
26:61; 27:40; Mark 14:58; 15:29; John 2:19-22). Bergen, 340.
Typological interpretation of the verses may be applicable
where the bigger reality of the messianic event is
prefigured through the window of a particular historical
situation.

stability: it will last forever

; the grant of

kingship made to David's heir will remain in perpetuity.101
In vs. 14 the seed of David is to be called a son
of God.

Some OT scholars suggest that the Davidic kings

were believed to be sons of God.102

However, the language

used here is rather an adoption formula.103

It does not

reflect the "divine kingship" idea that was prevalent in the
surrounding ANE world in which the king was identified as
the son of the national or dynastic deity.104
practice unreported in the OT.

But this is a

There is no evidence that

"any concrete individual king of Israel was ever given this
title during his lifetime."106

Then it is not illogical to

suggest that a specific individual JTIT of David in the
distant future is envisioned in this text.107
101

Ibid., 122; McCarter, 206.

102

A. Anderson, 2 Samuel, 122; Bergen, 340-41.

103

G. Cooke, "The Israelite King as Son of God," ZAW
73 (1961): 209-11; R. de Vaux, Ancient Israel, vol. 1,
Social Institutions, trans. J. McHugh (New York: McGrawHill, 1961), 112-13. The sonship in Ps 2 has the same
nature.
104

McCarter, 207.
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Bergen, 340-41; McCarter, 207.
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Kruse, 153.

107
Ibid., 154. For the NT interpretation of the
realization of the promise in Jesus, see appendix B.9.

The unconditional nature of the covenant is assured
in vss. 14 and 15.108

The promise of an enduring line for

David as we see in this passage is one of the foundational
beliefs for the rise of the messianic hope in early Hebrew
traditions.

Verse 16 reaffirms the perpetuity of the

Davidic dynasty and the unconditional nature of the covenant
by the term nbWlV, as was in vs. 13.

"Your kingdom ... and

your throne shall be established forever" (2 Sam 7:16).109
Second Samuel 7:llb-16, which is dealing with the
eternal establishment of the Davidic kingship, must be a
crucial text for the understanding of messianic disposition.
This promise to David has placed messianism at the heart of
both Judaism and Christianity.

It has been rightly called

the "ideological summit" and the "matrix of later messianic
108
Bruce K. Waltke, "The Phenomenon of Conditionality
within Unconditional Covenants," in Israel's Apostasy and
Restoration: Essays in Honor of Ronald K. Harrison, ed.
Avraham Gileadi (Grand Rapids: Baker, 1988), 130.
109

Joyce Gordon Baldwin, 1 & 2 Samuel (Downers Grove:
InterVarsity, 1988); Bruce C. Birch, "The First and Second
Books of Samuel: Introduction, Commentary, and Reflections,"
NIB, vol. 2 (Nashville: Abingdon, 1998), 1259; Walter
Brueggemann, First and Second Samuel, Interpretation: BCTP
(Louisville, KY: John Knox, 1990), 258. However, as we know,
the virtual failure of the Davidic line occurred with the
exile. The throne of Solomon had ceased to exist, and the
Davidic dynasty was not established permanently. It strongly
legitimizes the messianic application of the oracle.
Dumbrell, "The Davidic Covenant," 45, 47; Bergen, 340-41.
For the Qumran understanding of the passage, see appendix
B.10.

expectations." no
We have seen, in the section on Gen 3:15, that the
future redeemer figure designated as the "seed" is in
conflict with his antagonistic counterpart, the "serpent."
This passage adumbrates also the manner of the conflict how
the serpent will bruise the "heel" of the seed, and how the
seed, the future redeemer, will crush the "head" of the
serpent, assumed as the devil or Satan.
In Num 24:17-19, it is depicted how the "star" or
the "scepter," which is understood to represent the royal
personage, will utterly devastate all his enemies in the far
future.

This royal figure tradition is picked up, for him

to be the "seed" of David according to 2 Sam 7:llb-16, who
will establish the Davidic kingship to endure forever
• B p TX?) .

This passage becomes the foundational text of the

future Davidic messianism which will reappear in the later
times.

The core of the full-blown messianic ideology has

already been embodied in this early stage.

Royal Psalms
It was Herman Gunkel who first contributed to a
classif ication of the royal psalms.111

Royal psalms are a

110

A. Anderson, 2 Samuel, 123.

lu

Hermann Gunkel, Ausgewahlte Psalmen (Gottingen:
Vandenhoeck & Ruprecht, 1911), 37-38; Keith R. Crim, The

group of ancient poems centered around the Israelite king.
They date from the time of the monarchy and reflect the
idiom and ceremony of the royal court.

They are of

different types: some are divine oracles addressed to the
king, some are prayers and thanksgiving for or by the king.
There are others composed for occasions such as royal
processions or weddings.112
It is well known that the Israelite king was
divinely anointed.113

Since the one who was predicted to do

the particular restorative and salvific activities beyond
the scope of the contemporary human kings was to be the
descendant of David, royal psalms are closely related to the
messianic designations.114
Among general scholarship, Pss 2, 18, 20, 21, 45,
Royal Psalms (Richmond, VA: John Knox Press, 1962), 7; Scott
R. A. Starbuck, Court Oracles in the Psalms: The So-Called
Royal Psalms in Their Ancient Near Eastern Context, SBLDS
172 (Atlanta, GA: Society of Biblical Literature, 1999), 2.
112
Alexander Jones, ed., "Introduction to the
Psalms," The Jerusal em Bible (Garden City, NY: Doubleday,
1966), 782; Wayne A. Meeks, ed., The HarperCollins Study
Bible, NRSV with the Apocryphal/Deuterocanonical Books (New
York: HarperCollins, 1993), 799.
113

The very term "Messiah," which figures prominently
in this dissertation, means the "anointed one."
114

Crim, 125-27; Jones, 782. Since royal psalms were
composed referring to the contemporary king and the royal
successors to David in mind, they are not identical with the
messianic psalms. Jones, 782; Starbuck, 2.

72, 89, 101, 110, 132, and 144:1-11 are customarily counted
to be royal psalms.115

I will limit this survey to Pss 2,

110, 89, and some passages of 18, 20, and 132, having the
focus on the warrior Messiah aspect.
Psalm 2
It is the general agreement among OT scholarship
that the second psalm was composed on the occasion of the
installation of a Davidic king of Judah.116

It is the first

royal psalm that belongs to those for the celebration of a
new king's inauguration (110; 72; 101).117

Some suggest this

psalm was recited or reenacted every year at the New Year
Festival or Enthronement Festival for the celebration of the
enthronement of the present king.118

But there is no

credible evidence in the OT or outside the Scriptures that
115

Childs, Biblical Theology of the Old and New
Testaments, 155; Gerhard von Rad, Old Testament Theology, 2
vols., translated by D. H. G. Stalker (New York: Harper &
Row, 1962), 1:321; Starbuck, 2.
116

Delmar L. Jacobson, "The Royal Psalms and Jesus
Messiah," W&W 5 (1985): 194; James Luther Mays, Psalms,
Interpretation: BCTP (Louisville, KY: John Knox Press,
1994), 45. Davidic authorship of the Psalm is claimed in
Acts 4:25. "Psalms," SDABC, ed. F. D. Nichol (Washington,
DC: Review and Herald, 1977), 3:633. Also, Kaiser, 92.
117

Mays, 45.

118

Crim, 72-3; Mowinckel, He That Cometh, 96-98;
Artur Weiser, The Psalms: A Commentary, OTL (London: SCM
Press, 1962), 109-11.

the enthronement ritual together with the assumed cult drama
actually occurred in Israel.119
A division into four sections of this psalm is
generally recognized, each containing three verses:120
A. The rebellion of the nations (vss. 1-3)
B. The disdain of God in heaven (vss. 4-6)
C. Citation of the divine oracle (vss. 7-9)
D. Warnings to the nations (vss. 10-12)
Together with its distinctive and well-organized
structure,121 it gives one of the most sublime pictures of
the sovereign activity of God and his anointed one displayed
119

John T. Willis, "A Cry of Defiance-Psalm 2," JSOT
47 (1990): 37, 46.
120

Pierre Auffret, The Literary Structure of Psalm 2,
JSOT SS 3, trans. David J. A. Clines (Sheffield, England:
The University of Sheffield, 1977), 7; James W. Watts,
"Psalm 2 in the Context of Biblical Theology," HBT 12
(1990): 74. The content of each strophe is slightly
different among commentators: Crim, 72; Starbuck, 161;
Williem A. VanGemeren, "Psalms," ExpBC, ed. F. E. Gaebelein
(Grand Rapids: Zondervan, 1991), 64; James Watts, 74.
121
Not only this psalm as a whole shows chiastic
structure (ABB'A'), both parallelism and chiasmus are
commonly used throughout the psalm as poetic devices. Peter
C. Craigie, Psalms 1-50, WBC, vol. 19 (Waco, TX: Word Books,
1983), 65. Auffret, 11-12, 14, 21, 27, 29-30, analyzed the
structure of Ps 2 and suggests that this text presents both
a parallel symmetry (A=C and B=D) and a concentric symmetry
(A=D and B=C) simultaneously, showing a crossed symmetry.
Not only as a whole, but it also has crossed symmetry in
vss. 1 and 2, concentric symmetry in vss. 5, 8, and exhibits
some wordplays between
in vs. 9 and CDDtt) in vs. 10; "QU
in vs. 11 and "QK in vs. 12 as well.

in history against the hostile powers.122
The first section describes the rebellious nature of
the nations, recognizing the chaos and insolence.

The

"nations" in vs. 1 was applied to the idolatrous nations
surrounding Israel.

The Hebrew word D'ftfcO is commonly

translated as "peoples," who were against the Lord in this
psalm.123

The hostile peoples and rulers of the nations are

gathered together in opposition to God and his anointed
representative.124

Since no specific nations are mentioned,

the language reflects the worldwide dimension of the
rebellion, including any nations that do not acknowledge the
supremacy of God.125
122

Psalm 2 is included in this study as related to
the "messianic warrior" by the following criteria: (1) The
conflict language is clear in this text as fought between
the "anointed" warrior and the nations. (2) It describes the
future human deliverer as an agent of God. (3) The figure is
called God's son both in Ps 2 and 2 Sam 7, and also as
Davidic in Jer 23:5; 33:15; Ezek 34:23, 24; and 37:24, 25.
(4) It is alluded to or quoted in Pss. Sol. 17 and 18;
4Q174. (5) For the NT application of this Psalm to Jesus,
see appendix B.ll.
123

Since the opening verses are clearly in the
military context, it is even suggested that this word may
carry the connotation of "warriors." Craigie, 63.
124

Ibid., 65; Hans K. LaRondelle, Deliverance in the
Psalms: Message of Hope for Today (Berrien Springs, MI:
First Impressions, 1983), 53; VanGemeren, 5:67.
125

In contrast to this agitated scene on earth, the
second section paints the picture of heaven. God is there
sitting upon the throne calmly and serenely. He simply
laughs at the vain attempts of the rebels. Crim, 73;

"The anointed one'7 was the principal royal title in
the kingdom of Judah.

It referred to the anointed human

king who was ruling on the throne of David.126

However, this

term here shadows forth the ultimate anointed of God with
the eschatological and messianic overtones.

The universal

language and the nature of the great conflict in this psalm
reflect these aspects.127
It is known that the king had been considered as a
son of the deity in the ANE milieu.

However, there is no

hint that the divinity of the king had ever been claimed in
Israel.128

Since it was addressed to a grown man in the

"Psalms," SDABC, 3:633; James VanderKam, "BHL in Ps 2:5 and
Its Etymology," CBQ 39 (1977): 246; VanGemeren, 68. God's
reaction against them is not any direct threat, but a simple
announcement that he has installed his anointed king upon
Zion. By this he signifies that his determination to support
the Davidic king is not weakened in spite of the strong
opposition. Craigie, 66; VanGemeren, 68; Weiser, 112.
126

Craigie, 68; VanGemeren, 66-7; J. Willis, 35.

127

David J. A. Clines argues for translating p H as
"land" instead of "earth," with an intention to diminish the
universal nature of the psalm. "Psalm 2 and the MLF (Moabite
Liberation Front)," in The Bible in Human Society: Essays in
Honour of John Rogerson, ed. M. Daniel Carroll R., David J.
A. Clines, and Philip R. Davies, JSOT SS 200 (Shefield,
England: Shefield Academic Press, 1995), 167. However, as I
compare the rgjj| with D^QCS in the next section, translating it
as "earth" appears more adequate rather than as "land." Boda
recognizes that this psalm was to signal a future messianic
hope (40).
*28J. Collins, Scepter and the Star, 23; Cooke, 225;
Mowinckel, He That Cometh, 78; James Watts, 78.

historical context, it could not have meant a physical
conception of the king.

Rather, "Today I have begotten you"

is an adoption formula, by which the enthroned king had been
acknowledged as God's son.

The Davidic ruler was to be the

son of God from the incident of his anointment.

Yet, it not

only implies the legal overtones, but the emphasis signifies
the close and unique relationship between the installed king
and God.129
Psalm 2:7 alludes to 2 Sam 7:14.

As shown

previously, Nathan's oracle was strongly for the Davidic
kingship.

This psalm reflects the deep understanding of

God's covenant with David that it is an unalterable
declaration.

Thus it is preferable to read this psalm in

the light of Nathan's prophecy, in which God promises that
David's successor will be his son and God will be his
father.130

Concerning this, James Charlesworth observes,

Psalm 2 preserves another record of the tradition that
the Lord's anointed (2:2), obviously seen in some early
Jewish circles as the Messiah, is to be the son of God
129

Craigie, 67; Crim,
Resurrection as Enthronement
Christology," Interpretation
That Cometh, 62, 78; Talmon,
69.
130

74; John H. Hayes, "The
and the Earliest Church
22 (1968): 340; Mowinckel, He
"The Concepts," 98; VanGemeren,

G. W. Ahlstrom, "Solomon, the Chosen One," HR 8
(1968): 101; Crim, 74; Kaiser, 98; Mays, 47; Jeffery P.
Tuttle, "The Coming Mashiah/Messiah," CBTJ 2 (1986): 27;
VanGemeren, 64-5.

(2:7) ,131
This section properly expands the Davidic ruler's
dominion over the nations and to the ends of the earth.
Once again the universal nature of the reign of God through
the Davidic dynasty is affirmed.132

The king will express

his sovereignty by exercising his power to smash all
opposition by the rod of iron.
The Hebrew word for "rod" or "scepter" is EQtf, the
same word that occurred in Gen 49:10 and Num 24:17 as a
symbol of rule.

Using this iron scepter, the anointed of

the Lord will subdue all the rebels and the antagonizing
powers as the potter shatters the earthen vessels,
exhibiting his magnificent rule over all the nations.
Reading the text provides us the excitingly solemn agitation
that the king will utterly destroy all his rebels and
enemies.
131

Charlesworth, "From Messianology," 20.

132

VanGemeren, 65, 69, 71; James Watts, 79. Though
Tremper Longman III suggests that one should read the OT
messianic texts, including Ps 2, from the perspective of the
NT fulfillment, he believes that no future messianic figure
is contemplated by its author beyond the human ruler in its
original context. "The Messiah: Explorations in the Law and
Writings," in The Messiah in the Old and New Testaments, ed.
Stanley E. Porter (Grand Rapids: Eerdmans, 2007), 13, 17,
and 30-33. Longman differs from Kaiser who considers the
texts directly referring to the future Messiah. Kaiser seems
more reasonable in that the OT texts themselves show clearly
the application is beyond their own historical setting
(232) .

The last section is the admonition for the rulers to
submit to God and his anointed.

The expressions "TOTV3" and

"miTD" suggest humble reverence mingled with awe as the
attitude in serving God who will completely subdue the
inimical forces opposing him.
reverence is shown.133
who trust God.134

By kissing the son OZTip&H) ,

Psalm 2 ends with a blessing on those

It declares that they who recognize their

need and put their trust in the Lord are blessed.135
Obviously, the perspective of the psalm lies in the
universal domain.

From surveying the historical situation,

we discern that the boundary of the rule of Israel/Judah had
133

The phrase
is the crux interpretum of the
second Psalm, "U is Aramaic meaning "son." Some scholars
find difficulties interpreting this phrase as "Kiss the
son." Their argument is that the standard Hebrew word for
"son," which is p , has just been used in vs. 7 and it is
unlikely to use the Aramaic loan word now in the same poetic
work. However, Aramaic is known to have been used in the
Palestinian world from at least the ninth century B.C. It
makes more sense as it stands in the MT, viz., "Kiss the
son." In an Ugaritic letter of the fourteenth century B.C.,
we find these same two words used interchangeably. Thus the
presence of Aramaic words in the biblical book does not
secure a late date of the text. Craigie, 64; "Psalms,"
SDABC, 635.
134

LaRondelle, Deliverance, 58; James Watts, 74.

135

Since Ps 1 starts with 2)W1 ntfR and Ps 2 closes
with ID "OTT^D "HCtfK, some take it as inclusio and consider
these two psalms as a unit, forming a double introduction to
the Psalter. Craigie, 64; Mays, 44; Starbuck, 167; James
Watts, 74. For the messianic understanding of the passage in
the intertestamental writings and in the NT, see appendix
B. 11.

never been extended to all the nations.

None of the Davidic

kings ever fully achieved the glorious dominion portrayed in
this psalm.136
This fact leads to the suggestion that it must refer
to the arrival of the future Davidic anointed of God.

It

seems clear that the primary focus of the psalter rests
beyond David's immediate circumstance, and we should find
the fulfillment of this prediction beyond any historical
situation.137
The psalm as a whole represents a conflict between
the Lord, his anointed one, and the psalmist on one side,
and the nations and the rebels on the other side.

It is

evident that the conflict is not merely a political or
economic struggle; it is essentially religious in nature
with international or cosmic significance.138

The inimical

136

Longman also indicates this (20) .

137

Clines, 166, 173; Crim, 74; Marinus de Jonge,
"Messiah," ABD (1992): 4:779; Kaiser, 99; LaRondelle,
Deliverance, 19; Tuttle, 26-28; Weiser, 110, 114-15; J.
Willis, 33-34. There are scholars who understand this psalm
typologically, taking the Davidic king as a type of the
coming Messiah. John D. Currid, "Recognition and Use of
Typology in Preaching," RTR 53 (1994): 123-26; R. T. France,
Jesus and the Old Testament (London: Tyndale, 1971), 85-86;
LaRondelle, Deliverance, 8-9, 19; Mowinckel, He That Cometh,
12; Weiser, 114. Kaiser categorized it as one of the
"direct" messianic prophecies (33-35, 96).
138

Clines, 158; Craigie, 66; LaRondelle, Deliverance,

nations and rulers do not seem to refer to any historical
enemies of the Davidic kingdom, but rather represent the
supra-human evil power.139
In the broad context of the biblical writings, this
psalm points out the ultimate victory of God in the
universal conflict.

The future anointed of the Lord will

have worldwide dominion.140

It is plainly in the context of

the final battle where the anointed of the Lord takes a
crucial role.

The psalm should be read in the light of the

predictive foretelling with messianic import.

Psalm 110
Psalm 110 is closely related to the second psalm
with respect to the subject matter and the occasion.141

Both

139

Aage Bentzen asserts that the enemies mentioned in
the psalm, the gdyim, "the nations," "the kings of the
earth," etc., are "historifications" of the demonic powers
of chaos from the myths of the fight of the gods or of the
fight between God and the nations. King and Messiah,
Lutterworth Studies in Church and Bible (London: Lutterworth
Press, 1955), 16. For an evaluation of this scholar within
our paradigm, see appendix D. "Single meaning paradigm." See
also, Craigie, 63; J. Willis, 36.
140

Mays, 47, 4 9; "Psalms," SDABC, 633; Charles de
Santo, "God and Gog," RL 30 (1961): 113-14; Tuttle, 23, 27.
141

This Psalm is chosen as being related to the
"messianic warrior" with the following criteria: (1) The
language of the text is clearly that of the war. (2) The
text points to the future deliverer, calling him the "Lord."
(3) It shows parallels with other messianic texts (such as
Num 24 and Ps 2), signifying the total subjugation of the
enemies. (4) Numerous allusions are found to this Psalm in 1

of the psalms mention the total subjugation of the inimical
powers against the "Son" or the "Lord."142

As it was for Ps

2, the occasion might have been the enthronement of the
king.143
Settling the authorship and date is crucial for the
understanding of the psalm.144

The superscription indicates

the author of the psalm as David, and there is no reason we
Enoch, HQMelch and other intertestamental writings. (5) It
is the most frequently cited OT text in the NT including the
Gospels, Acts, and passages in the book of Hebrews.
142
A. A. Anderson, The Book of Psalms, 2 vols., NCB
(London: Oliphants, 1972), 2:767; Herbert W. Bateman, IV,
"Psalm 110:1 and the New Testament," BS 149 (1992): 442;
Mitchell Dahood, Psalms III: 101-150, AB, vol. 17A (Garden
City, NY: Doubleday, 1970), 112; Kaiser, 95; LaRondelle,
Deliverance, 53; Weiser, 693.
143
Bateman, 442; W. R. G. Loader, "Christ at the
Right H a n d — P s CX.l in the New Testament," NTS 24 (1978):
199. I want to distinguish it from the annual enthronement
ceremony which was speculated to have happened each year at
the New Year festival by Mowinckel and others. Sigmund
Mowinckel, Psalmenstudien, vol. 2 (Amsterdam: P. Schippers,
1966); see also, Bentzen, 21-25; and John I. Durham, "The
King as 'Messiah' in the Psalms," RE 81 (1984): 425-35.
144

Some suggest it was the court prophet or poet who
addressed the Israelite king. Leslie C. Allen, Psalms 101150, WBC, vol. 21 (Waco, TX: Word Books, 1983), 83; Dahood,
Psalms III, 112-13. David might have referred to himself,
Solomon, or another descendant as his Lord. Elliott E.
Johnson, "Hermeneutical Principles and the Interpretation of
Psalm 110," BS 149 (1992): 431. Some of those who prefer the
post-exilic date assume that it refers to the Hasmonean
priest-king. G. Gerleman, "Psalm CX," VT 31 (1981): 17;
Robert H. Pfeiffer, History of the New Testament Times (New
York: Harper & Row, 1949), 19.

should reject the MT's attribution of it to David.145

The

textual condition of the poem, together with the archaic
morpheme -y in vs 4, and the verbal and conceptual
resemblance to Ps 2, all support the early tenth-century
date of the psalm.146
According to Leslie Allen, the insertion of the
psalm into the cluster of Davidic psalms already reflects
the messianic understanding.147

As we accept the Davidic

authorship, the "Lord" in vs. 1 aptly refers to the
Messiah.148

David addressed his messianic Lord in the form

of a prophetic oracle (m»T DR3) "in a directly prophetic
manner,"149 as much as the content also indicates this psalm
to be a "direct messianic prophecy."150
David's Lord is invited to sit at the right hand of
145

Weiser, 692; L. Allen, 79; Bateman, 444-46; and
Cullmann, The Christology, 131, also support the Davidic
authorship.
146
L. Allen, 84; Dahood, Psalms III, 112; Maurice
Gilbert and Stephen Pisano, "Psalm 110 (109), 5-7," Biblica
61 (1980): 356.
147

L. Allen, 79.

148

Bateman, 445; Weiser, 692.

149

Bateman, 445.

150

LaRondelle takes the "priesthood in the order of
Melchizedek" mentioned in vs. 4 as an example of the
messianic content, indicating the priesthood was never
applied to any Davidic king, but can refer only to the
Messiah. Deliverance, 196. Also, Kaiser, 92; Mays, 350.

the Lord God.

The address of him as the "Lord" designates

the nature of the messianic figure as divine, together with
the fact that he is sitting with God in his divine glory.
It implies the highest honor and also participation in God's
rule.

Not only that, sitting at the right hand of God

involves the subjection of enemies.151
This subjugating aspect is well enhanced by the
common ANE combatant practice to make the enemies a
"footstool" for him.

It is known that the victorious king

placed his feet on the necks of the conquered foes, which is
a metaphor for absolute domination.152

The expression "Sit

until I make your enemies your footstool" implies that there
is a severe conflict between two parties and the conflict
has stages and intervals until the subduing of the Lord's
opponent powers is completed.
The lordship is already established by sitting at
the right hand, but the enemies still exist.

Thus he is

151

Johnson, 431; Willem van der Meer, "Psalm 110: A
Psalm of Rehabilitation?" in The Structural Analysis of
Biblical and Canaanite Poetry, ed. Willem van der Meer and
Johannes C. de Moor, JSOT SS 74 (Sheffield, England:
Sheffield Academic Press, 1988), 224; Starbuck, 144-45.
152

Josh 10:24; 1 Kgs 5:3; Isa 51:23. Similar
expressions are found in Egyptian El Amarna letters and a
Babylonian document describing the conflict between Marduk
and Tiamat. A. Anderson, Psalms, 7 68; Dahood, Psalms III,
114; P. J. Nel, "Psalm 110 and the Melchizedek Tradition,"
JNSL 22 (1996): 5; VanGemeren, 697.

ruling in the midst of enemies, yet the scepter of supremacy
already belongs to him.

The scepter (ntDD) reminds one of

the predictions made in Gen 49:10, Num 24:17, and Ps 2:9
that have already been presented.153
The margin of the NASB translates Ps 110:3b "in the
splendor of holiness."
talks about clothing.

The MT reading suggests the text
As much as the leader is a king and a

priest in vs. 4, the people who decide to come to the battle
voluntarily are also dressed in sacred garments.154

It seems

unwarranted to understand "TCJD D m as the rebirth of the
king at dawn as a part of the ritual drama enacted during
the New Year's festival, thus representing the renewal of
life from the underworld.155
The second oracle of the psalm starts at vs. 4.

In

the middle of the military jargon describing the conflict
and crushing throughout the psalm, this verse does not seem
153

Kaiser, 95; van der Meer, 225.

154

Kaiser, 95; Hans Joachim Stoebe, "Erwagungen zu
Psalm 110 auf dem Hintergrund von 1. Sam. 21," in
Festschrift Friedrich Baumgartel zum 70. Geburtstag 14.
Januar 1958: gewidmet von den Mitarbeitern am Kommentar zum
Alten Testament (KAT), Erlanger Forschungen Reihe A:
Geisteswissenschaften Band 10, ed. Johannes Herrmann
(Erlangen: Universitatsbund Erlangen, 1959), 187;
VanGemeren, 698.
155
A. Anderson, Psalms, 770; Helen Genevieve
Jefferson, "Is Psalm 110 Canaanite?" JBL 73 (1954): 152-56.

to fit in the context at first glance.156

There were

separate royal and priestly offices in the Israelite cultic
practice, and there never was such a figure who was a
priest-king in the Davidic dynasty.157
with the mention of God's oath.

This oracle starts

The content of his oath,

which he promises he will never change, is that God appoints
the Lord who was addressed in vs. 1 as the priest, and the
priest forever.

The expression of the Hebrew text is quite

emphatic—dTtifr )nD*nn«.
The main functions of the priest are to intercede
between God and the people and to bring atonement for the
sins of the people.158

That the warrior Lord is the priest

suggests the manner of the battle and the nature of his
triumph in the middle of this intense psalm, and it
indicates that it would be through the priestly intercession
and the atonement on behalf of the people that the warrior
would achieve the victory.

This goes with vs. 3 that the

volunteers of the battle after the Lord are in holy array
rather than in military armor.
156

L. Allen also observes this (85) .

157
M. J. Paul states: "Israel did not have a king who
was also a priest. This principal and fundamental separation
of functions distinguished Israel from the surrounding
nations." "The Order of Melchizedek (Ps 110:4 and Heb 7:3),"
WTJ 49 (1987): 199. See also, 202.
158

Loader, 206; Nel, 10.

This warrior is the priest according to the order of
Melchizedek.
14:18.

The name Melchizedek first appears in Gen

He was the priest of the Most High God (JV1?!? ^K) to

whom Abraham offered the tithe.
righteousness."

His name means the "king of

He was the king of Salem, that is, peace;

so the king of peace.

The priest-king of this psalm follows

the precedent of Melchizedek, who had combined the priestly
and royal offices.159

Since there never was such a personage

among the historical Israelite kings, my plausible
conclusion applies him to a future king-priest.160
From the reading of vss. 5-6, it seems clear that
the one who is in the actual battle is the Lord who is
called to rule in the midst of the enemies and summoned to
be the priest forever.

Especially when we consider vs. 7,

we cannot apply to God to refresh himself on the way to
battle.

Yet, though the warrior Lord gets the spotlight at

159
David M. Hay, Glory at the Right Hand: Psalm 110
in Early Christianity, SBL MS 18 (Nashville: Abingdon,
1973), 20; Starbuck, 154; VanGemeren, 699.
160

M. Paul, 202. For a prophetic union of the Messiah
as both priest and king, Zech 6:12-13 introduces one who is
called Branch. The Targum on Ps 110:4 applies it to the
future David as a messianic figure by saying "the prince of
the age to come." Luis Diez Merino, Targum de Salmos:
Edicion Principe del Ms. Villa-Amil n. 5 de Alfonso de
Zamora, Bibliotheca Hispana Biblica 6 (Madrid: Consejo
Superior de Investigaciones Cientificas Instituto "Francisco
Suarez," 1982), 165, 297. See also Becker, 89; Hay, 28;
LaRondelle, Deliverance, 196.

the concluding events, this psalm adopts the language that
it is ultimately God who fights and crushes the foes.
does this through David's Lord.

God

God appoints him as the

faithful and victorious instrument for God's purpose to be
carried out.

Through him, being completely united, God

accomplishes his will.161
IDK'DV in vs. 5 appears to be the Day of the Lord,
which occurs frequently in the OT.162

It is one of the

phrases that gives the eschatological overtone to the
interpretation of the whole hymn, and by which it colors the
enthroned one as the messianic king.

This "day of his

wrath" might prove to be the day of the last judgment on
which he will "shatter kings."163

This day is depicted as a

decisive point upon which God will intervene in history.
The wicked will be punished and the just vindicated.

On

this apocalyptic day, the conflict between good and evil
will be consummated as the final triumph of the Lord and the
work of salvation realized on a cosmic scale.164
161
Kruse, 162; LaRondelle, Deliverance, 203;
Mowinckel, He That Cometh, 171-72, 207, 313.
162
A. Anderson, Psalms, 772; J. Collins,
Apocalypticism, 5, 63; Weiser, 696. See Isa 13:6, 9; Joel
1:15; 2:1, 11, 31; Amos 5:18-20; Zeph 2:3.
163

Weiser, 696.

164
J. Collins, Apocalypticism, 5; Crim, 116; Kaiser,
139; LaRondelle, Deliverance, 200; D. S. Russell, The Method

In vss. 5-6 the Lord is portrayed as the divine
warrior who will exterminate the rebellious nations.165
in vs. 6 is a singular.

This noun seems to designate a

representative individual who is the world leader of the
whole disloyal universe and also the personification of
evil.166

The verb JTIQ, together with the word CtffcO, reminds

us of the predictions in Gen 3:15 and Num 24:16-19, where
the head of the serpent was crushed and those of the kings
of the nations shattered by the "seed" and the "star" out of
Jacob, respectively.167
The expression n m yh^rbv gives the universal outlook
to the battle.

This conflict has a worldwide nature rather

than nationalistic or local merely in relation with the
neighbori ng countries.
earth."168

The battle is fought "upon the wide

The kings of vs. 5 find parallel to the kings of

the earth in Ps 2:2-3 who were destroyed and shattered in
2:9.
and Message of Jewish Apocalyptic: 200 BC-AD 100
(Philadelphia: Westminster, 1964), 272; Schiffman,
Eschatological Community, 2-3.
165

Th. Booij, "Psalm CX: "Rule in the Midst of Your
Foes!'" VT 41 (1991): 403; Mays, 352; Schiffman,
Eschatological Community, 3.
166

LaRondelle, Deliverance, 204; van der Meer, 231.

167

Crim, 116; Kaiser, 95-6.

168

Booij, 404; van der Meer, 230; Weiser, 693.

y n seems to indicate a course of journey or
campaign.

It is a scene of a warrior who pauses to renew

his vigor and goes forward to finish up his pursuit.169

The

concluding phrase, ttffcO D H % affirms the promise of final
victory.

The king who has been ruling in the midst of his

enemies will finally vanquish all his foes, making them his
footstool as promised in the first verse.

The assurance is

given to him that he will lift up his head with the closing
triumph.

The concluding victory will be achieved by the

messianic "Lord" as the cosmic conflict against his enemies
is completed.170

Other Royal Psalms
Among royal psalms, Ps 20 is a prayer for the
victory of the anointed.

Psalm 45, known as a royal wedding

song, portrays the anointed one as a successful warrior who
subdues his enemies and upholds truth, meekness, and
righteousness.
the king.

Psalm 72 pictures the universal dominion of

He is thoughtful of the needy, afflicted, and the

169

Gilbert and Pisano, 354-5; "Psalms," SDABC, 881;
Starbuck, 159; VanGemeren, 700.
170

A. Anderson, Psalms, 772; Booij, 404; Dahood,
Psalms III, 120. W. van der Meer takes it as a poem of the
eventual restoration or rehabilitation of a king who is
involved in an interim situation (225-26). For the
intertestamental Jewish understanding and the NT application
of the Psalm, see appendix B.12.

poor.

The king crushes the enemies and brings prosperity

through his righteous reign.
Both Pss 89 and 132 reflect the oracle to David in 2
Sam 7.

The promise that God will establish the Davidic

throne permanently and appoint his seed over the nations is
recalled.

These psalms appeal for God to remember the

covenant with David and protect the anointed of God by
showing his favor and loving-kindness.
the name of the sea creature Rahab.

Psalm 89:10 mentions

Rahab primarily

represents the historical nation Egypt from which God had
delivered his people through the Red Sea experience.171

This

beast is probably an identical one with Leviathan appearing
elsewhere, whose abode is depicted to be in the chaotic sea.
Verse 10 says he crushed Rahab and scattered his enemies
with his mighty arm, which is closely related to the
subsequent sections of the chapter.

Conflict with the Dragon/Beasts in the OT
Psalm 74:12-17
Psalm 74172 is regarded as a community lament.173

It

171

Marvin E. Tate, Psalms 51-100, WBC, vol. 20
(Dallas, TX: Word Books, 1990), 421; VanGemeren, 577.
Creation motif and the Exodus event are handled together in
this Psalm (vss. 9-12).
172
The next several texts, including Ps 74, are
contained in the present study, for they express the cosmic
nature of the conflict of the divine warrior against his

is composed of the psalms in which the community corporately
prays to God for help as it faces a catastrophe that its
people are unable to comprehend or resolve.174

It is most

likely that this lament was written right after the
destruction of the Jerusalem temple by the Babylonians in
587 B. C. E.175

The godly in exile mourn over the destroyed

temple and appeal to their covenant God for intervention.
This psalm is divided into three sections.

The

first section (vss. 1-11) is a lament describing the present
antagonistic powers depicted as the sea dragon/beasts. This
shows a relationship with Gen 3:15 which is considered
messianic. The texts do not specifically say they are
messianic, but as we will see in the section "Who Is the
Divine Warrior?" the conflict described in these passages
certainly belongs to the cosmic messianic war, as the
identity of the divine warrior turns out to be the messianic
one. See also section "Daniel 7" for this identification.
The dragon/beasts reappear in Dan 7 and Rev 12-13.
173
Mitchell Dahood, Psalms II: 51-100, AB, vol. 17
(Garden City, NY: Doubleday, 1968), 199; Murray Harr, "A
Proposal for Christian Use of the Old Testament: A
Hermeneutics of Listening," Dialogue 31 (1992): 168; Ralph
W. Klein, "Outside the Theme: A Theology for Exiles—The
Kingship of Yahweh," Dialogue 17 (1978): 133; Tate, 253;
VanGemeren, 484.
174

Harr, 168; Mays, 244.

175

Dahood, Psalms II, 199; A. F. Kirkpatrick, The
Book of Psalms (Cambridge: Cambridge University Press,
1951), 441; Tate, 246-7; Weiser, 518. The superscription
attributes its authorship to Asaph, probably indicating it
was written by a descendent of Asaph. Craigie, 33-35;
"Psalms," SDABC, 617, 806; Weiser, 97.

calamitous situations.

In the second section they remind

God of his concrete past actions manifested in his creative
and redemptive deeds (vss. 12-17).

They remember how the

power of God was evidenced in creation and in the Exodus
event.

The third section (vss. 18-23) is the petition for

God to vindicate his name and deliver his people from their
current affliction. They bring these past events as the
bases of their petition that God would give heed to their
oppressed state.176
Regarding the second section (vss. 12-17), which
exhibits a somewhat different nature, it is a hymnic praise,
describing the cosmic actions of God in a magnifying manner.
In the midst of their impressions of God's rejecting them
and lamenting their calamities, this section comprises a
hymn in honor of God as the king and creator of the
universe, to help them endure the reality.

With the aid of

the graphic language of conflict, God is called upon as the
king of the community.

The psalmist recalls the

accomplishments of his creation and saving acts shown in the
past: how he divided the sea and crushed the heads of
Leviathan to create and preserve the universe and the
community.
176

Mays, 244; VanGemeren, 484.

part m p n
^j® m p o o ^ o crrftio
crarr^i; crran ^ t n mntf cr T|Tm r m t e nn«
uvb ^dkq m m
pi1? *BJm nppi nna
Psalm 74:12-14
The language is directly that of war.

The psalmist

recognizes God as "my king," using the singular pronoun.
Saying jHKH m p n gives a cosmic dimension to the psalm,
extending the activity of God to the whole of creation.
Psalm 74 is one of the OT texts which use language similar
to that of the ANE myths, to express the triumph of God over
some kind of primeval chaos.
In vss. 12-17 the psalmist uses the independent
second-person pronoun nnN, "you," and the verbal subject of
the second person seven times.

By this emphatic use, the

victory of God is assured over his adversary Leviathan,
which is known to have seven heads.177

"HE, which is used in

the Po x el form here, means "divide, split, tear, rend,"178 or
"break, frustrate, make ineffectual."179
God, with his strength, divided the sea.
177

The "sea"

Dahood, Psalms II, 205; Jonas C. Greenfield,
"*Atta porarta be"ozka yam (Psalm 74:13a)," in Language,
Theology, and the Bible: Essays in Honour of James Barr, ed.
Samuel E. Balentine and John Barton (Oxford: Clarendon
Press, 1994), 116; Mays, 205.
lls

Brown-Driver-Briggs, s.v. ""HE II."

179

Ibid., s.v. "IIS I."

might be the Red Sea that the Israelites crossed at the
Exodus.

It might refer to the primordial waters symbolizing

the aged antagonist of God, as in the ANE milieu in general.
It might be that the psalmist is intertwining the salvation
history and Creation in an elaborately blended way, with a
double reference to the chaos subdued at Creation and Egypt
conquered at the dividing of the Red Sea.180

However, since

the following verses are clearly describing what God did at
Creation, it would be better to read the passage in the
Creation context, taking the whole section in unity.
Verse 13 reveals that God did break the heads of the
sea beasts, or dragons.

Many Bible translators render DT3n

as plural "dragons," yet it might be preferable to consider
the word as an intensive plural and treat it as a singular
noun, "dragon."181

"Breaking the heads ("CtfK"!)" in this verse

reminds us of Gen 3:15, where the C0K*"!, "head" of the
serpent, was crushed by the seed of the woman.

Numbers

24:17 and Ps 110:6 also describe the utter destruction of
the "head" by the messianic figure has been discussed.
74:14a, God crushed the heads of Leviathan.
180

In

Verses 13b and

Bernard F. Batto, "The Sleeping God: An Ancient
Near Eastern Motif of Divine Sovereignty," Biblica 68
(1987): 170; Mays, 245; John N. Day, "God and Leviathan in
Isaiah 27:1," BS 155 (1998): 432-33.
181

Day, "God and Leviathan," 433.

14a form the parallel phrases.

Thus p i ("sea monster" or

"dragon"), the "sea," and Leviathan may be different terms
referring to the same entity.182
As shown in these passages, biblical tradition
retains the motif of smiting or crushing the serpentine
creature which is hostile to God or to his Messiah.183

The

Tannin or Leviathan in the primeval sea, and the serpent of
old in the biblical texts appear to denote one identical
being, namely, the Evil One per se, who is the aggregation
of every manifest force of evil at work in human history.184
He is the source of every disorder, the demonic creature,
the Devil, and the frightful evil power fighting against God
and his people with its horrendous countenance.185
In the Ugaritic texts there appears Lotan, which is
described as a crooked serpent having seven heads (UT
182

Dahood, Psalms II, 205-6. In Isa 27:1, p n is also
mentioned in parallel with Leviathan, in the context of the
eschatological punishment of it. For its identity as the
chief antagonistic power of God, see the next section.
183
Greenfield, "'Atta porarta," 116. For the imagery
of the dragon in Revelation, see appendix B.13.
184
Ivan M. Benson, "Revelation 12 and the Dragon of
Antiquity," ResQ 29 (1987): 97.
185
Bernard Batto, "When God Sleeps," BR 3 (1987): 22;
Benson, 97, 100-1; John Day, God's Conflict with the Dragon
and the Sea: Echoes of a Canaanite Myth in the Old Testament
(Cambridge: Cambridge University Press, 1985), 87.

67 : 1 : 1-3) .186

Lotan is known to have a similar linguistic

origin to Leviathan as well.187

Thus, at first glance, it

appears the Canaanite myth and the Creation account in the
bibl ical tradition share similarities in nature.
differences overshadow the similarities.188

Yet

First of all,

the monotheistic view of God in Hebrew thought is in
striking contrast to the polytheisms of the surrounding ANE
nations, including the Canaanites.189
Second, there is a struggle between Baal and other
gods in the Ugaritic myth.

The two parties are described as

of equal ranks, and out of the conflict Baal achieves his
victory.

However, in the Genesis account of Creation, the

creator God is not a rival of the sea or the sea creatures,
and there is no battle between God and the force of evil for
186
Cyrus Gordon, Ugaritic Literature, SPIB 98 (Rome:
Pontificium Institutum Biblicum, 1949), 38.
187
This may suggest they came from a common origin.
See the section "Genesis 3:15."
188

Hasel, "Significance," 4, 19; Nam emphasizes the
differences between the ANE literatures and the Hebrew Bible
as he compares the "throne" motif in them (27, 117, 440-41,
460-61); Wenham states: "These similarities between biblical
and non-biblical thinking are overshadowed by the
differences" (Genesis 1-15, xlviii).
189

Wilf red G. Lambert, "A New Look at the Babylonian
Background of Genesis," JTS 16 (1965): 287; Wenham, Genesis
1-15, xlix-1, 88. In the biblical tradition, the "sea" is
never deified or described as a person.

the creation of the world.190
The huge monstrous sea beasts are, together with the
sun, moon, and other heavenly bodies, merely creatures made
by God, according to Gen 1:21, and the sea is the resultant
outcome as God "gathered" the waters to make the land appear
in Gen 1:9-10.191

As John Day puts it, God's control over

the cosmic waters is pictured simply as a job or a work,
dismissing any conflict aspect.
command the world is created.

Simply by God's words of
The primordial and

mythological nature of the sea and the personality within
the water are removed.192

Thus the creation account shows a

contrasting difference from the myths of the neighboring
cultures.193
Third, the biblical conceptions conveyed in its
creation accounts hold depth, dignity, and exalted moral
sublimity incomparable to any neighboring myths.

They may

190
Childs, Biblical Theology of the Old and New
Testaments, 517; Nam, 27.
191
Greenfield, "'Atta porarta," 114; Errol M.
McGuire, "Yahweh and Leviathan: An Exegesis of Isaiah 27:1,"
ResQ 13 (1970): 177; J. Alec Motyer, The Prophecy of Isaiah:
An Introduction & Commentary (Downers Grove, IL:
InterVarsity Press, 1993), 408; Wenham, Genesis 1-15, xlix.
Dinosaurs can be those marine creatures.
192

Day, God's Conflict, 49, 61, 180.

193
Gerhard F. Hasel regarded the Genesis Creation
account as polemic against the myths of surrounding nations.
"The Polemic Nature," 81-102.

have utilized the figurative combat expressions as a vehicle
to show impressively the dreadfulness of the enemy and the
complete supremacy of God over it.

By no means, however,

did they sanction the mythical thought or borrow their
theology.194
Lastly, regardless of the similarity in language to
that of Ps 74 :12-14, 195 the Canaanite Baal myth does not show
any clear relation to the creation of the world: Ugaritic
combat myth is not a creation myth.196
194

Ronald Barclay Allen, "The Leviathan-Rahab-Dragon
Motif in the Old Testament" (Th.M. thesis, Dallas
Theological Seminary, 1968), 88; Day, "God and Leviathan,"
4 35-6; Alexander Heidel, The Babylonian Genesis: The Story
of Creation (Chicago: University of Chicago Press, 1963),
139-40; VanGemeren, 488. Gerhard F. Hasel strongly negates
this possibility by saying, "There was a time when some
scholars explained almost everything in the OT on the basis
of Babylonian culture. Biblical Interpretation Today
(Washington, DC: Biblical Research Institute, 1985), 107.
Other scholars have seen the OT through the eyes of
Egyptian, Ugaritic, and Hellenistic cultures. Although many
cultures have various points of contact within the Bible, it
is by no means true that biblical truth and faith is merely
a reflection, shadow, or reinterpretation of its
surroundings." Thiele also asserts that the common usage of
the imagery, which come from the "same common original,"
does not mean that "the Hebrews borrowed these as well as
others of their religious concepts from their neighbors"
(13) .
195

Day, God's Conflict, 179; Lambert, 290; Bruce K.
Waltke, "The Creation Account in Genesis 1:1-3: Part I:
Introduction to Biblical Cosmogony," BS 132 (1975): 34.
196

Concerning the Ugaritic myth not being a creation
myth, see Brevard S. Childs, "A Study of Myth in Genesis IXI" (Ph.D. diss., University of Basel, 1955), 25; John Gray,
The Legacy of Canaan: The Ras Shamra Texts and Their

Folker Willesen counted this psalm as "a ritual
lament with a fixed position in the cult drama of the New
Year Festival" rather than a national lamentation.197

By

this, he took an intense "myth and ritual" position of
interpretation on this psalm.

However, some biblical

scholars disapprove of the extreme view that the texts which
depict the conflict between God and the draconic chaos beast
originate from the Israelite New Year Festival ritual.198

It

was shown in the previous section that the theory of the
Israelite celebration of the annual New Year Festival itself
Relevance to the Old Testament, SVT 5 (Leiden: E. J. Brill,
.1965), 22; Marvin H. Pope, Job, AB, vol. 15 (Garden City,
NY: Doubleday, 1965), 60; Tate, 254. This is one of the
differences Canaanite myth has from Babylonian myth. In the
Babylonian creation epic Enuma Elish, the main deity Marduk
defeats the chaos god Tiamat, and splits her corpse into two
parts. From these two parts of her dead body Marduk forms
heaven and earth. Ever since Hermann Gunkel, a view is
maintained that Enuma Elish is the direct prototype of the
biblical Creation accounts because of the above-mentioned
resemblances. Hermann Gunkel, Schopfung und Chaos in Urzeit
und Endzeit (Gottingen: Vandenhoeck und Ruprecht, 1895).
However, from the discovery of the Ugaritic texts, it is
asserted that the imagery of God's conflict with Leviathan
and Tannin in the biblical texts is closer to the Canaanite
Baal myth rather than to Mesopotamian sources. Lambert, 2 90;
and Day, God's Conflict, 1, 4, 162, 179. Nevertheless, the
Canaanite one is not a creation myth. See also John N.
Oswalt, "The Myth of the Dragon and Old Testament Faith," EQ
49 (1977): 163; and Priest, "A Note," 232.
197

Folker Willesen, "The Cultic Situation of Psalm
LXXIV," VT 2 (1952): 289.
198

Dahood, Psalms II, 205; and Tate, 247, dissent
from this view.

is vulnerable due to the lack of biblical/extrabiblical
evidences.
The view that these texts directly derive from the
Canaanite or any other ANE mythical sources is highly
questionable.

Some fundamental differences have been

exhibited between biblical and extrabiblical thought
patterns as well.

In the myths, Baal or Marduk achieves the

victory, but the victory is precarious.

Every year at a

certain time, the universe is overshadowed by the chaos
again.199

The defeat of the chaos/dragon was closely related

to the natural phenomena of the ancient agricultural
society.

The victory of the deity has to be renewed each

year, reflecting their seasonal changes.200

Materialism,

that is, their longing for the material fertility and
prosperity, is clearly reflected in their myths.201

Thus the

victory is temporary and has to be reenacted perpetually
each year.
Contrary to the temporal, cyclic, and natural
aspects of the ancient extrabiblical mythic thoughts,
199

Gerhard F. Hasel, Understanding the Living Word of
God (Mountain View, CA: Pacific Press, 1980), 122; Dahood,
Psalm II, 127-28.
200

Dahood, Psalm II, 127-28; J. Gray, "Baal," 328-9;
Arvid S. Kapelrud, Baal in the Ras Shamra Texts (Copenhagen:
G. E. C. Gadd, 1952).
201

J. Gray, "Baal," 329-29; L. Willis, 46.

biblical texts manifest the linear view of history and the
supernatural aspects of the acts of God.

The God of the

Bible acts once for all and eternally; his acts entail
supernatural and permanent effects!202
By the same token, God's act of creation recollected
in Ps 74:12-17 displays these unique natures.

This Psalm

describes the event of Creation, using the figurative
language as if it were a cosmic conflict with the dreadful
sea creature in vss. 13-14.

It is to describe the future

defeat of their enemy by the intervention of God that the
battle imagery against the draconic power is employed.
It seems the figurative battle imagery was a part of
the intellectual milieu in the ANE world, of which biblical
authors appear to have been aware. 203

A question arises

regarding how the language of the conflict with the
nonexisting sea beasts became so ubiquitous in the ANE
cultures.
As observed in the section on Gen 3, the involvement
of the serpent-like beast in the process of the Fall can be
found in many ancient cultures as a widespread story.

In

the Gen 3 account, the serpent acted as the medium in the
202
Hasel, "Significance," 19; M. Smith, Ugaritic
Baal Cycle, xxvi; Virgil H. Todd, "Biblical Eschatology: An
Overview," CS 22 (1984): 11.
203

Wenham, Genesis 1-15, xlviii, 8-9.

initial Fall of humanity.

It is likely that the subsequent

depictions of the serpentine sea beast/dragon in the
biblical texts as well as the extrabiblical ones find their
cardinal background in the Genesis account of the Fall.

The

biblical authors seem to have used the fearful sea animals
as the closest and most effective representation of the
Devil, who approached man in the original Fall.204
In addition, Ps 74:12-17 closely parallels Job 26:714.

The thematic and verbal connections are remarkable.

The vocabulary of earth, water, sea, luminaries, boundary,
and names of sea monsters appear in common in both texts.
Both of them have the Creation motif using conflict language
against the serpentine sea creatures.
In Job 26:12-13, three different phraseologies
appear to announce God's subjugation of the serpent: God
quieted the sea; he shattered Rahab; and his hand pierced
204

Thiele also finds the root of the imagery of the
beasts mentioned in Isa 27:1 and Ps 74:12-14 in the Genesis
Fall account in connection with Job 26:12-13 (13-15). The
same conclusion is attained independently. See also, L.
Willis, 113. It seems clear that Job 41:1-34 describes an
actual marine creature of God by the name of Leviathan.
Genesis 1:21 also mentions "the great sea monsters," which
must be the huge aquatic animal created by God. J.
Westenholz provides examples of how something which was
originally a real marine creature came to be understood as
something mythical. In a demonic version of the natural
beast, an actual animal could be transferred into a mythical
one (13).

the fleeing serpent (rrnil $11]) .205 The fleeing serpent, or
Rahab in Job, seems to be identical with the horrible being,
described in Isa 27:1 with different names,206 which is to be
executed in the eschatological battle.
This strongly suggests that, together with the
Genesis Fall account itself, Job also forms the background
of the conflict passages in the Hebrew Bible. 207

Not only

205pp-Q i s a n adjective derived from the verb rTQ, "to
flee." Thus the "fleeing serpent" for nna tfm. However,
since Arabic barih means "past, of time," John Day adopted
the rendering of "the primeval serpent," or "the ancient
serpent." Day, God's Conflict, 181; and idem, "God and
Leviathan," 431-32.
206
The names are "Leviathan the fleeing serpent,"
"Leviathan the twisted serpent," and the "dragon" in the
sea. Some commentators have interpreted these names as
referring to three different monsters which are the objects
of God's punishment, each of them representing a hostile
nation. Otto Procksch, Jesaia I, KAT 9 (Leipzig: W. Scholl,
1930), 333-34; see also Bernhard W. Anderson, "The Slaying
of the Fleeing, Twisting Serpent: Isaiah 27:1 in Context,"
in Uncovering Ancient Stones: Essays in Memory of H. Neil
Richardson, ed. Lewis M. Hopfe (Winona Lake, IN:
Eisenbrauns, 1994), 7. However, it is more convincing that
they refer to the same entity in this verse.

207-phis finding is significant, as the study examines
the continuity between the Testaments with the conflict
motif, that within the OT itself, the later biblical
writings find their background from the earlier biblical
ones and not from outside. The traditional way of dating the
OT books supports the Mosaic authorship of the book of Job
together with Genesis, allotting it to the 15th century
B.C.E. (ca. 1460 B.C.E.). S. R. Driver and G. B. Gray, A
Critical and Exegetical Commentary on the Book of Job
together with a New Translation, ICC (Edinburgh: T. & T.
Clark, 1958), ixv; "Job," SDABC (Washington, DC: Review and
Herald, 1976), 3:493; Babylonian Talmud Baba Batra 14b, 15a.

the.later biblical passages with the sea-dragon motif, but
the extrabiblical texts including the Ugaritic mythical ones
seemed to have their source from the earlier biblical
writings for their utilization of the imagery.208
By the creative activities of God, the sources of
Ellen G. White supports this view. "Moses," Signs of the
Times, February 19, 1880. Scholars earlier dated the
Ugaritic texts in the 14th century B.C.E. (ca. 1350) and
afterwards. D. Pardee and Pierre Bordreuil, "Ugarit: Texts
and Literature," ABD (1992), 6:706; John J. Collins, Daniel:
A Commentary on the Book of Daniel, Hermeneia (Minneapolis:
Fortress, 1993), 291; M. Smith, Ugaritic Baal Cycle, 1;
Thiele, 14. Pardee in a personal communication to Koot van
Wyk (19th December 2007) indicated that the Ugaritic myth
corpus should more likely be dated post-1225 B.C.E. This is
later than the writing of both Genesis and Job according to
the traditional way of dating the OT books.
208

Thiele also supports this position (13-15) . The
possible contact of the Canaanites with the Hebrew people
after the Exodus might have given the indigenous people
opportunities to be influenced and originate their thought
and imagery from the Mosaic traditions. For this
possibility, see W. F. Albright, "The Cuneiform Tablet from
Beth-Shemesh," BASOR 53 (Feb. 1934): 18-19; Theodor H.
Gaster, "The Beth-Shemesh Tablet and the Origins of RasShamra Culture," PEF (1934): 94-96; idem, "The Ras Shamra
Texts and the Old Testament," PEF (1934): 144-46; Koot van
Wyk, Archaeology in the Bible and Text in the Tel (Berrien
Center, MI: Louis Hester Publication, 1996), 114-128; W. F.
Albright and William L. Moran, "A Re-interpretation of an
Amarna Letter from Byblos (EA 82), JCS 2 (1948): 239-48;
William L. Moran, "Amarna Letters," The New Catholic
Encyclopedia, ed. William McDonald et Iff (1960), 1:368-69;
Edwin Yamauchi, "Habiru," NIDBA (1983), 223-24; Alan Rowe,
The Topography and History of Beth-Shan (Philadelphia:
University Press for the University of Pensylvania Museum,
1930), 30. In this model, the Canaanite combat myth and
others represent perverted transmission of the Mosaic
accounts, as L. Willis calls them "imperfectly remembered"
ones of the common origin (113). See also, Thiele, 14.

springs and torrents were opened up.

Since God installed

the order in the world, conquering the chaos, God owns day
and night and he controls the sun and moon. 209

By setting up

the courses of the sun and moon and heavenly bodies, God set
up space and time as an organically united whole under his
governing.

The law of the heavenly bodies is determined,

which results in the demarcated boundaries between earth and
sea, between summer and winter, and between years as well.
God rules over the entire cosmos with sovereignty.210
To this God his people appeal.

They are in the

exilic situation, awaiting the deliverance from their
national calamity.
God.

They remember the supreme power of their

Having been put in the midst of the communal

lamentation, this section assures the community that the
cosmic strength and power of God, in spite of the seeming
hopelessness, will achieve their redemption.211

God's

mastery over the cosmic evil, begun at the creation and
shown in the history of the Exodus, becomes the archetype of
209

Klein, 133. Hebrew
means "luminary," but since
it is used together with the word \DO\D, "sun," it is in a way
conditioned to be understood as "moon." Dahood, Psalms II,
207.
210

Dahood, Psalms II, 207; Mays, 245; Tate, 245;
VanGemeren, 488 . Using the word fHK in both vss. 12 and 17
provides the parentheses to this section of vss. 12-17 and
binds it as a unit.
211

Harr, 169; Mays, 245; Tate, 246; Weiser, 519.

the future new exodus from their current calamity that they
eagerly anticipate.212

Isaiah 24-27
As Ps 74:12-17 is an appeal to God for the future
deliverance from Israel's historical situation, remembering
the sovereignty of God manifested in Creation and, possibly,
at the Exodus against her archenemy, so Isa 27:1 in a
similar way depicts the divine warrior as one who will
subjugate the Leviathan-dragon in the forthcoming eschaton.
Isaiah 24-27 is called the "Little Apocalypse" or a
"Proto-apocalyptic," being "a forerunner of biblical
apocalyptic."213

Chapters 24-27 in the entire vision of

Isaiah comprise an overall structural unity as much as the
unity of the whole book itself is recognized.214

It

212

Day, "God and Leviathan," 433; Greenfield, " *Atta
porarta be," 113.
213

Francis W. Boelter, "From the Old Testament: An
Isaiah Apocalypse?" Explor 4 (1978): 76, 78. See also
Bernhard Anderson, 10; Childs, Biblical Theology of the Old
and New Testaments, 181, 184-85; Day, "God and Leviathan,"
423; McGuire, 169; Russell, Method and Message, 89.
214
B. Anderson, 11, 14; John D. W. Watts, Isaiah 133, WBC, vol. 24 (Waco, TX: Word Books, 1985), 311. For many
years, critical studies have esteemed chaps. 24-27 as a
separate section interpolated in this present locale of the
book of Isaiah as they questioned the unity of the book. B.
Anderson, 10; J. D. W. Watts, Isaiah 1-33, 311. However,
some scholars recently tried to look for the inner
theological connections which may bind the whole book
together as a unity and found out factors such as divine

prophesies eschatological events as a grand finale to
chapters 13-23.215

This little apocalyptic section of Isa

24-27 will be studied as a broader context, with particular
interest in Isa 27:1.216
kingship, the hope in the transformed future, and the
Zionistic emphasis as the common unifying motifs. J. D. W.
Watts, Isaiah 1-33, xliv-lvii. Watts takes the whole book of
Isaiah as a literary drama with a connecting vision of God
composed of two parts in one grand plot. Heskett,
"Messianism," did his dissertational study on the book of
Isaiah as a whole with messianism in the manner of B.
Childs's canonical approach. W. J. Dumbrell takes the notion
of Jerusalem (from the perverse historical Jerusalem to the
new Jerusalem) as the theological cohesion of the book. "The
Purpose of the Book of Isaiah," TB 36 (1985): 111-2, 128.
215

Hans Wildberger, Jesaja 13-27, BKAT 10/2
(Neukirchen-Vluyn: Neukirchener Verlag, 1965), 904-905;
Kaiser, 167. The general structure of this Little Apocalypse
divides into four parts: (1) 24:1-20—Announcement of the
devastation of the present world order; (2) 24:21-26:6—The
place of Jerusalem in the coming order; (3) 26:7-21—God's
people in the crisis and the eschatological judgment; (4)
27:1-13—The victory over the dragon and chaos and God's
people returned to Zion. B. Anderson, 11; Paul L. Redditt,
"Isaiah 24-27: A Form Critical Analysis" (Ph.D. diss.,
Vanderbilt University, 1972), 319, 395; Wildberger, 904.
216

Boda explains two ways to view the eschatology
(39-43). Those who understand the eschatology as a gradual
development within history see the presence of the
eschatology in the biblical prophetic books. For example,
von Rad does not want to create sharp distinctions between
"Jahweh's action within history and his action at the end of
it" (Old Testament Theology, 2:115). But those who view the
eschatology "in ahistorical, cosmic, cataclysmic, and final
ways restrict eschatology to late apocalyptic writings in
the Hebrew Bible." Boda, 43. However, borrowing von Rad's
phraseology, this distinction is "not with absolute
precision" (ibid.), for there are elements of cataclysmic,
apocalyptic eschatology in the OT prophetic books not only
in Zech 9-14 in the post-exilic time, but in the book of
Daniel, as we accept the sixth-century dating of this

In this apocalyptic portion, the universal scope of
the focus is remarkable.

The concentration of the chapters

is no longer on Babylon, Assyria, or Tyre, but reaches
beyond the local context of Israel and concerns the earth
itself.

In Isa 24:4, the often-used term to designate the

land of Israel in a narrow sense, piKH, is coupled with the
broader term tan, "world"; in 24:13, this "earth" is paired
with the "nations, peoples" with the universal nuance; God's
glory will be proclaimed "from the ends of the earth (vss.
14-16).

The eschatological-apocalyptic section of Isa 24-27

is concerned with God's cosmic purpose; namely, the
restoration of the degraded humanity.217
The weeping-free state of the restoration described
in Isa 24-27 is alluded to throughout the book of Isaiah:
The ransomed will return to Zion (Isa 35:10; 51:11; also
30:19) as the subjugation of Rahab the dragon occurs (Isa
51:9-11), in the blissful state of restored new Jerusalem
apocalyptic work, and Isa 24-27 is another example of that
presence with the eighth-century single authorship of
Isaiah.
217

Day, "God and Leviathan," 423-4; G. W. Grogan,
"Isaiah," ExpBC, ed. F. E. Gaebelein (Grand Rapids:
Zondervan, 1986), 6: 169; Kaiser, 167; John N. Oswalt, The
Book of Isaiah: Chapters 1-39, NICOT (Grand Rapids:
Eerdmans, 1986), 443; J. D. W. Watts, Isaiah 1-33, 311.
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(Isa 65:19).218

It will entail eternal joy as pictured in

Isa 25:8 and 26:19.219

The theme of universal judgment upon

the enemies of God is repeated throughout chaps. 24-27.

It

is natural that the cessation of death and the punishment of
the devil are conjoined in this eschatological section which
will lead to the new beginning.220
The feast mentioned in Isa 25:6-8 is clearly the
basis of the expectation for the Messianic Banquet.221

The

universal aspect of the banquet is well indicated by the
phrase that God will prepare a banquet "Crairr^D1?" in 25:6.
In the wide context of the Isaianic proto-apocalyptic, the
punishment of Leviathan is mentioned in Isa 27:1 as Isa
25:6-8 couples the termination of death (mD) with the
218

For the "swallowing up of death" understood in the
NT, see appendix B.14.
219

Meredith G. Kline, "Death, Leviathan, and the
Martyrs: Isaiah 24:1-27:1," in A Tribute to Gleason Archer,
ed. Walter C. Kaiser Jr. and Ronald F. Youngblood (Chicago:
Moody Press, 1986), 229, 232, 236; J. D. W. Watts, Isaiah 133, 310-11, 343.
220

B. Anderson, 12; Kline, "Death, Leviathan, and the
Martyrs," 235; McGuire, 170; George W. E. Nickelsburg,
"Eschatology: Early Jewish Literature," ABD (1992), 2:592.
221

Day, God's Conflict, 148-50; Kline, "Death,
Leviathan, and the Martyrs," 230; Tryggve N. D. Mettinger,
"Fighting the Powers of Chaos and Hell-Towards the Biblical
Portrait of God," ST 39 (1985): 32; Priest, "A Note," 237.

Messianic Banquet.222
It is interesting to recognize that in the Isaiah
Apocalypse, as well as in Ps 74:12-17, these three factors
are all present together: Remembrance of the past
deliverance; the eschatological meal; and the expectation
for the future ultimate triumph of God over the opponents.223
There are six occurrences of the phrase KYIH 0V2, "in
that day," throughout the proto-apocalypse of Isa 24-27: in
that day God will punish the powers of heaven and earth
(24:21); in that day God will establish the banquet and
swallow up death, and people will rejoice in the salvation
(25:6-9); in that day the song of praise will be sung
(26:1); in that day God will punish Leviathan (27:1); in
that day God will take care of his vineyard (27:2); in that
day God's people will be gathered and come back (27:1213) .224

The recurrent usage of this phrase throughout chaps.

24-27 not only binds the whole passage in unity, it is also
the very phrase that gives the eschatological overtone to
222

For the intertestamental and the NT application of
the messianic meal, see appendix B.15.
223

0n the other hand, some biblical texts mention the
eschatological slaughter of the enemies which would be given
as food for the wild animals (e.g., Ezek 29:3-5; 32:2-8;
39:17-20; Ps 74:13-14; cf. Rev 19:17-18). For the
eschatological slaughter in the intertestamental writings,
see appendix B.16.
224

Day, "God and Leviathan," 424; McGuire, 174-75.

the passage.
Thus the passage Isa 27:1 starts with the phrase "in
that day."
m m ipsr w n n ova
n p m m n^-ram ntfpn ferro
m ntt>nap W P
prfrpi; tz)m
crn ntf K pnrrnK nni
Isa 27:1
It seems apparent that the "day" when God will kill
the fleeing and twisting serpent is the "day of the Lord"
mentioned in Amos 5:18-20; 8:9; and Joel 1:15; 2:10; and
2:30-31.

These passages also use the expression in an

explicit eschatological context.225

Isaiah, looking toward

the eschaton, agitates with the promise that on that
eschatological day of the Lord, the divine warrior will
exterminate Leviathan the serpentine dragon.

Leviathan

appears to represent the sum total of the forces of evil.
The ultimate cause of the cosmic evil will be totally
subjugated as the divine warrior will complete the conquest
of the dragon.226
225
Ezek 13:5 also mentions the battle on the day of
the Lord; Zech 14 describes the day when God will come and
be designated as king, bringing about the restoration. See
also Zeph 1:7.
226

B. Anderson, 9; Day, "God and Leviathan," 424;
McGuire, 174, 178; Mettinger, "Fighting the Powers of
Chaos," 32-33. Leviathan depicted in Isa 27:1 forms one of
the closest backgrounds for the dragon/beast in Rev 12-13.

Isaiah 27:1 embodies the punishment of the dragon as
an eschatological event. 227

The judgment of the demonic host

on high in that day expressed in Isa 24:21-2 is the
adumbration of the punishment of Leviathan in 27:1.

Without

destroying the serpentine evil in that day, wiping out all
the tears and taking away the reproach of the people would
not be realized.

The Day of the Lord is the day of judgment

in which the wicked will be punished, the restoration of the
nation will occur, and the final triumph of God will be
ensured. 228

The resurrection victory over the power of death

in that day could only be the result of the divine warrior's
conquest over Leviathan the dragon.229
The word 1 pS has diverse meanings of "pay attention
to," "visit," "appoint," "avenge," "remember," or
"punish."230

In the prophetic material, such as Isa 24:21;

227

Benson, 101.

228

LaRondelle, Deliverance, 200; Mowinckel, He That
Cometh, 261; Russell, Method and Message, 92-94, 272, 379;
Schiffman, Eschatological Community, 2-3. Paul Hanson
connects the idea of "divine warrior" with the term the Day
of the Lord. The Dawn of Apocalyptic (Philadelphia:
Fortress, 1975), 369-83.
229

B. Anderson, 7-8; Day, God's Conflict, 142, 148;
Kline, "Death, Leviathan, and Martyrs," 235-36. For the "Day
of the Messiah" in the intertestamental writings and the
"Day of the Lord" in the NT, see appendix B.17 and 18,
respectively.
230

Brown-Driver-Briggs, s.v. ""Ij?D"; Jacques B.
Doukhan, Hebrew for Theologians: A Textbook for the Study of

26:21 of Isaiah Apocalypse, and Jer 9:25; 11:11, this word
is employed to designate God's "remembering" of the evil;
thus he "visits" to "avenge" and "punish" the historical
forces working hostile to him.231

In this passage IpB is

used with the strong connotation of exterminating Leviathan,
with the parallel meaning of "to kill" in the last phrase of
this verse.

Three adjectives modify the sword: fierce,

great, and strong.

With this mighty sword he punishes

Leviathan.232
In addition to the linguistic similarities between
Leviathan and Lotan,233 an Ugaritic text reads, "thou didst
smite Lotan, the writhing serpent; Didst destroy the crooked
serpent, the accursed one of the seven heads."234

The

descriptive adjectives n"Q (fleeing, swift, gliding,
writhing, evil, primeval) and fTfrpI? (twisted, crooked,
slippery), which are modifying the serpent, seem to be
Biblical Hebrew in Relation to Hebrew Thinking (Lanham, MD:
University Press of America, 1993), 65.
231

McGuire, 175.

232
This sword implies the arm of the Lord in other
passages, which holds the sword and destroys, cuts in
pieces, and pierces the enemies (Ps 89:9-10; Isa 51:9; Isa
53:1). Ibid., 175-76.
233

See the section "Psalm 74" for this discussion.

234

U.T. 67:1:1-3 in C. Gordon, 38; or KTU 1.5.1.1-5.
and KTU 1.3.III.41; Benson, 98.

associated with the Canaanite brh and 'gltn.235
However, the presence of such similar terms does not
necessarily designate the acceptance of Canaanite mythology
by biblical writers or that they were influenced by the
myths. 236

As was the case in Ps 74, the Isaianic text is

utilizing the language common to the geographic environment
in presenting a graphic picture of the mighty power of the
warrior God. 237

This language adds the cosmic coloring and

the transcendent dimension to the historical punishment of
the powers of evil. 238

The more malign or fearsome the

cosmic evil is, the awesomeness of the power of God is
235

McGuire, 177-78.

236

0ther examples of similar imageries might be: a
seven-headed monster on a seal of the Sargonic period,
shortly before 2000 B.C., H. Frankfort, Cylinder Seals
(London: Macmillan, 1939), 122, Plate XXIIIj; a seven-headed
snake found on a seal impression from Tell Asmar, ibid., 71.
These are discussed in Thiele, 14, and mentioned by L.
Willis, 112-13; an Egyptian iconography of the winged
sundisk with two snakes in the middle from Tirhaka's time
around 688 B.C. Koot van Wyk, Squatters in Moab: A Study in
Iconography, History, Epigraphy, Orthography, Ethnography,
Religion and Linguistics of the ANE, MCCI (Berrien Center,
MI: Louis Hester Publication, 1993), 161.
237

For the similarities and differences between
biblical writings and the surrounding ANE material, and for
the possible origin of the parallelisms between them
conjectured in Isa 27, Ps 74, and other biblical passages,
see discussions in the previous section. For pointing out
more dangers of pan-Ugaritism, see L. Willis, 48.
238

McGuire, 167, 178.

enhanced and his great triumph over the forces of chaos.
The oppressive nations against Israel are but a
representation of the principal enemy on high. 239

The

fleeing, twisting serpent Leviathan is only another name of
the immense sea creature p n , which is "dragon," or
"monster."240

The writer employs the most terrifying

depictions of the evil one to support the idea that God has
the sovereign power to prevail against any fearful inimical
forces.

God wili decisively destroy Leviathan the fleeing

serpent; God will slay Leviathan the twisting serpent!241
The remaining verses of Isa 27 describe the
aftermath of the victory of God over Leviathan the dragon.
Verses 2-6 are called the "Song of the Vineyard," which
announces how God will take care of his people in the
restored state.

In that day they will be ultimately

vindicated and blessed. Israel will blossom and sprout; they
239

B. Anderson, 7; Kline, "Death, Leviathan, and
Martyrs," 236. It is interesting to notice that Targum
Jonathan to Isa 27:1 compares the serpents to Pharaoh
(Egypt) and Sennacherib (Assyria), respectively. J. F.
Stenning, ed., The Targum of Isaiah {Oxford: Clarendon,
1949), 82. Egypt is represented as Rahab in the OT texts (Ps
87:4; 89:10; Isa 30:7; 51:9). In the same manner, the four
beasts correspond to the four world kingdoms in Dan 7.
240

McGuire 176-77. For these names designating the
identical being, see the section "Psalm 74."
241

B. Anderson, 4, 15; Grogan, 169; McGuire, 173,
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flourish with fruit (27:6).

People of God who are

scattered will gather and return to the promised land to
worship him at a great trumpet blow. 242

In this unit of Isa

24-27, the divine warrior is portrayed as the one who at
last comes and conguers the villainous powers to still the
oppression and death.

He is the Lord of history who

dominates over Leviathan the sea monster.:243

Isaiah 51:9-11
Isaiah 51 is part of a series of poems known as
"Zion poems," which consist mostly of chaps. 49-55 of the
book of Isaiah. 244

The section of Isa 51:9-52:2 is taken as

a single unit by some, which is divided into three parts.245
This section is judged as a community lament due to its
242

B. Anderson, 7; Dumbrell, "Purpose," 120; McGuire,

174.
243
B. Anderson, 13; Day, "God and Leviathan," 434;
McGuire, 168.
244

McKenzie, 113, 124; Ray F. Melugin, review of Von
Babel zum Zion: Eine literarkritische und
redaktionsgeschichtliche Untersuchung, by Jiirgen van
Oorschot, CBQ 58 (1996): 733.
245

John D. W. Watts (Isaiah 34-66, WBC, vol. 25
[Waco, TX: Word Books, 1987], 210); and Claus Westermann
(Isaiah 40-66: A Commentary, The Old Testament Library
[Philadelphia: Westminster, 1969], 239), view this as a
unified section. Each of the three parts starts with a
clearly distinctive speech of imperatives: "Awake, awake,
put on strength" (51:9); "Rouse yourself, rouse yourself,
arise" (51:17); and "Awake, awake, clothe yourself" (52:1).

introductory appeal to God for help (51:9a) and the review
of God's saving acts manifested in the previous history as
the basis of the appeal (51: 9b-10) ,246

As Ps 74:12-17, Isa

27:1, and some other texts represent, Isa 51:9-11 also
comprises a battle motif between God and the dragon.
It starts with an unusual imperative, "awake,"
implying God had been dormant or fallen asleep. 247

Israel's

hopeless situation is well compressed in this exclamation o
"awake" because they felt God was indifferent to them and
did not care for them in their calamity.

These imperatives

are addressed to the "arm of the Lord."

The power of God i

represented through this anthropomorphic expression of the
arm of the Lord.

By clothing the arm with strength and

power like armor, the preparation for battle is made.

The

arm of God is now invoked to conduct a miraculous victory
once again, as it did in the previous battles, to bring the
246

Westermann, 240-41.

247
Batto, in his two articles "The Sleeping God" and
"When God Sleeps," argues that the picture of the sleeping
deity rather describes the prerogative of God that he has
the control over the tumultuous situation. For him the
sleeping God denotes a symbol of divine rule. See also,
William C. Martin, "An Exegesis of Isaiah 51:9-11," ResQ 9
(1966): 154; Edward J. Young, The Book of Isaiah, vol. 3,
Chapters 40 through 66, NICOT (Grand Rapids: Eerdmans,
1972), 313.

age of joy.248
The arm of the Lord as the metaphoric expression of
the power of God is not unfamiliar in the Scriptures.

In

Exod 15:1-18, right after the Israelites pass through the
Red Sea, they sing this ancient hymn of praise about how the
"right hand of God" (vs. 12) and the "arm of the Lord" (vs.
16) have delivered them from their pursuing enemies.249
Isaiah 50:2 reviews the crossing of the Red Sea again and
appeals to trust in the mighty power of the Lord.

Another

verse in this Zion poem assures the exhibition of the
activity of his arm in 51 : 5 .250

In these passages the arm of

the Lord is what plays the major role in the salvific
activity of God.
In Isa 53:1, which is known as the Song of the
Suffering Servant, the arm of the Lord seems to be
identified with the suffering servant himself.

The arm of

the Lord is what actually fights the battle as an agent of
God representing him, empowered by his strength, and yet at
the same time, we cannot think about the arm of the Lord as
something apart from him.

It is part of God and God

248

W. Martin, 153; J. D. W. Watts, Isaiah 34-66, 21011; Young, Isaiah, 313.
249

J. D. W. Watts, Isaiah 34-66, 211.

250

Grogan, 295.

himself.251
The prophet pleads with God to awake and act as he
did in the days of old and in the former generations long
ago.

The days of old seem to refer to two past events

occurred in the past, namely, the Creation and the Exodus,
as was the case with our previous texts.

To recall what God

did, the prophet asks some rhetorical questions.
whether it was not God who destroyed Rahab.

He asks

Rahab comes

from the Hebrew verb 3 m , meaning "act stormily,
boisterously, arrogantly."252

The creature name Rahab thus

means "boisterous one," which rightly denotes the
personified raging sea that contests against God.253
Rahab appears only in the OT and not in any other
extrabiblical material.

In the OT, Isa 30:7; Job 9:13,

26:12; and Ps 89:11 also bear this name in the context of
war against this entity.

Rahab is mentioned in parallel

with the "fleeing serpent" in Job 26:12-13 and with the
"dragon" in Isa 51:9.

In Isa 27:1, Leviathan is called the

"fleeing serpent" and the "dragon."

Therefore, we may draw

a conclusion that Rahab is roughly the equivalent of
251

252

Motyer, 409.

Brown-Driver-Briggs

253

(1996), s.v. " I i r n . "

Day, "God and Leviathan," 431.

Leviathan the dragon, which has many heads.254
Rahab/Leviathan receives its due punishment of destruction
from God.
Tannin had appeared in Ps 74:13 and Isa 27:1.

In Ps

74 the Psalmist reports, using perfect tense, that God had
crushed Leviathan and broken the heads of the dragon.

On

the other hand, in Isa 27:1 the use of the imperfect verb
designates that it will be in the future action of God that
Leviathan will be punished and killed. 255

It seems clear

that God had defeated the sea dragon in the past, long ago,
yet he will have the ultimate punishment of it in the
future.
The verbal form employed in Isa 51:9 for H^fl and bbn,
and inn in vs. 10 is a participle.

According to the

context, the Bible translators rendered participles with the
past meaning, yet the participle by nature has the durative
and continuous aspect.256

This fits the current situation of

254

Ibid. ; W. Martin, 155; Waltke, "The Creation
Account, Part I," 33.
255

In the case of nn, "to kill," in Isa 27:1,
perfect tense after 1 consecutive signifies the future
unfinished action. Doukhan, Hebrew for Theologians, 36-38.
256

Choon Leong Seow, A Grammar for Biblical Hebrew
(Nashville: Abingdon Press, 1987), 47; Paul Joiion, S. J., A
Grammar of Biblical Hebrew, vol. 2, Part Three: Syntax:
Paradigms and Indices, Subsidia Biblica 14:2, trans. T.
Muraoka (Rome: Editrice Pontificio Istituto Biblico, 1996),

the prophecy well, that the believing clan waits for God to
act with decisive intervention, recalling the salvation
wrought by him as they are living today.
The biblical writers recall, entreat, and prophesy
in the present situation, in the interim time.

To the eyes

of the believing community, destroying Rahab, piercing the
dragon, and drying up the sea for them to pass through the
current situations are the happenings that they observe
every day in their seemingly mundane day-to-day lives.257
Verse 10 makes a characteristic link between
creation and redemption history, with 10a serving as the
bridge.

The God who is the creator depicted through the

language of victory over the chaotic monster is so
delicately combined with the God who is the deliverer at the
Red Sea in Israel's history that the transition from one to
another is hardly noticeable. 258

The Hebrew verb m n means

"to be dried up," and this verse clearly has the Exodus
connotation.

Another entry for this verb is "to waste,

409-11.
257

This continuous aspect of the interpretation of
the participles is supported by Batto, "The Sleeping God,"
168-9; idem, "When God Sleeps," 20; and Carroll
Stuhlmueller, Creative Redemption in Deutero-Isaiah, AnBib
43 (Rome: Biblical Institute Press, 1970), 48-51, 89.
258

W. Martin, 156; Westermann, 241.

desolate."259

With this meaning it signifies the complete

victory of God over his adversaries.260
By the word
the Israelite history.

the verse refers to the Red Sea in
Together with the term T\21 Dinn,

there appears a collection of other terms in this text:
Rahab, Tannin, and Yam.261

To show the greatness of God, who

intervenes in history, the prophet is utilizing figurative
language once again.

The sea, a great deep of water, is a

dreadful and formidable obstacle for man to cross.

But what

is an impossibility to humans can be removed by the arm of
the Lord.

As God had dried up the great deep of water to

let the solid earth appear in the "ancient days" (Gen 1:2259

Brown -Dri ver-Bri ggs (1996), s.v. "Din II."

260

W. Martin, 156.

261

Westermann, 241. Among these, Dinn has been
associated with the Babylonian mythical background. It has
been argued that DVin has the etymological equivalence with
Tiamat, which is the female monstrous deity against Marduk
in Babylonian Enuma Elish. However, after the discovery of
the Ugaritic clay tablets, the consensus is that the
Canaanite documents show closer resemblances to the OT than
the Babylonian ones do. Yam in the Ugaritic literature is
one of the gods who plays the major antagonist of Baal.
Regarding the Canaanite affinity, see Day, God's Conflict,
1, 4, 162; idem, "God and Leviathan," 426; Lambert, 290;
Oswalt, "The Myth of the Dragon," 163; and Priest, 232. On
the other hand, John Day also suggests that both tehom and
Tiamat might rather be derived from a deeper common Semitic
root. Day, God's Conflict, 50. For the etymological
comparison of the words, see Hammilton, 110; Hasel,
"Significance," 4; W. Martin, 156; and Todd, "Biblical
Eschatology," 6-7.

10) , so by his enormous power he separated the deep water of
the Red Sea and let the dry pathway appear to create the
nation of his people.262
The contrast between the deep of the sea and the
pathway is striking. 263

By dividing up the great deep of

water, God created the way (yn) for the redeemed to pass
over.

The verb "Qtf, "to pass over," is familiar to us from

the Exodus (12) account, that when God saw the blood of the
lamb applied on the doorposts and lintel of the house, he
passed over that household and did not destroy the
firstborn.
The word "redeemed" is the passive participle of the
verb

On the other hand, the active participle

in

its substantival use, appears in Lev 25:25; Num 5:8; and in
many passages in Ruth, meaning "kinsman redeemer."

The verb

'PW means "to redeem, act as kinsman," and has the
implication "to redeem by payment of value assessed by the
original owner."264

Considering that the Israelites were

liberated from the state of bondage in Egypt by crossing the
262

W. Martin, 156-57; J. D. W. Watts, Isaiah 34-66,

211.
263

W. Martin suggests several implications of the
word y n : a simple geographical entity, a trade route, and a
description of the course of one's life (157).
26

*Brown-Driver-Briggs (1996), s.v.

I."

Red Sea, this term aptly finds its appropriateness.

By

establishing a road in the depths of the sea, God led his
people to pass through their plight.
Verse 10 is evidently a reference to the events of
the Exodus.

Rahab is a code-name for Egypt. 265

In Isa 30:7

it is explicitly mentioned that Egypt is Rahab.

In Ps 87:4,

Ezek 29:3, 32:2, and in Isa 51:10 the terms Rahab and Tannin
are symbols for Egypt.

At the same time, the terms Rahab,

Tannin, and the deep sea are used as expressions for the
cosmic enemy of God.

By employing these terms for Egypt,

the earthly enemy of God, the prophet is applying the
context of the chaos battle to the Exodus, adding the cosmic
dimension to the historic event.
As God had triumphed over chaos at Creation, so the
conquest of Rahab in the sea took place in the history of
Israel at the Red Sea. 266

In the same manner, the

eschatological new Exodus will occur as Isaiah expects the
final subjugation of Rahab, which we will see in the
following verse.
265

Motyer, 408. Targum Jonathan to Isa 51 also has
this identification. It reads, "Did I not for thy sake, 0
congregation of Israel, break the mighty men and destroy
Pharaoh and his armies, that were as strong as the dragon?"
J. F. Stenning, ed., 172.
266

Day, "God and Leviathan," 431; Hanson, The Dawn,
127; W. Martin, 153-4; Mettinger, "Fighting the Powers of
Chaos," 29-30; Motyer, 409.

God's people in the future age of salvation are
called "ransomed ones" in vs. 11.

ma,

"to ransom," has a

similar meaning to the previous verb

"to redeem": both

imply to release from bondage someone who lost one's freedom
to a superior power—by the payment of an assessed price
through a third-party intervention. 267

The ransomed ones who

will return to Zion with everlasting joy are the redeemed
ones.

The extremely joyful state they will appreciate is

well expressed by the manifold repetition of the terms of
joy: they will come to Zion with nn, "joyful shouting," and
nnQfi?, "everlasting joy," on their heads; they will
express
joy."

"rejoicing, exultation," and

"gladness,

The high expectation the prophet had for the blissful

future transfers to and excites the readers7 minds.
As was already predicted in the Isaiah Apocalypse,
in that day the tears will be wiped away and the reproach
removed (Isa 25:8); the dead will live (Isa 25:8; 26:19);
and the ransomed will be gathered and returned to Zion with
gladness (27:12-13).
261

Thus in that day the sighing and

Brown-Driver-Briggs (1996), s.v. "HIS"; Colin
Brown, ed., "Redemption, Loose, Ransom, Deliverance,
Release, Salvation, Savior," NIDNTT (1971), 3:177; 0.
Procksch, "Mco," TDNT (1967), 4:331. That HIS does not
necessarily have the family relationship is the difference
from fmL* See Procksch, "A/ixo," 331.

sorrow will flee away (Isa 51 : 11). 268

As they had entered

the Promised Land with joy once before, so they would again.
The gladness alludes to the unshackled freedom and happiness
they will enjoy, which are the characteristics of the new
age.
The realization of this new hope is already in
progress because Yahweh will accomplish his cosmic vision of
returning his ransomed people to Zion with the same zeal
which actualized his primeval or past historical victories
over Rahab, Tannin, Yam, or Egypt.

With the glimpse of

fulfilled splendor this section concludes.269
The intermingling of cosmic, historical, and
eschatological aspects displayed in the above texts is
amazingly profound and exquisite. 270

The Creation is

described in terms of the primordial triumph over the power
of chaos.

This forms the basis of the redemption by God in

Israel's history, particularly at the Exodus.

Thus the

elements of cosmic battle in figurative language are
transferred into a historical arena.
268

Verse 11 is almost verbatim with Isa 35:10.

269

Grogan, 295; W. Martin, 159; Virgil H. Todd,
"Apocalyptic Eschatology," CS 25 (1987): 49; J. D. W. Watts,
Isaiah 34-66, 212; Young, Isaiah, 314.
270

T. J. Mafico, "The Ancient and Biblical View of
the Universe," JTSA 54 (1986): 3-14; W. Martin, 156, 159;
Priest, 236; Stuhlmueller, 90.

In the present calamity the biblical writers appeal
to God, who manifested his sovereignty in Creation and in
former history.

For God to intervene in their present

situation, for the warrior God to destroy Leviathan for
their future eschatological redemption, they appeal to
him.271

The God who had conquered in the past will have his

ultimate triumph in the future.

The same God is subduing

their foes in their current experiences.

Daniel 7
Daniel 7 is one of the representative texts which
describe the conflict between the divine warrior and his
opposing powers. 272

Examining this chapter will play a

271
Previously in the Introduction, it is stated that
the eschatological actions of Yahweh may have overlappings
with those by the warrior Messiah. See p. 4, n. 5. This
point will become clearer as the identity of the divine
warrior is to be the same as the messianic warrior by
comparing their actions in the conflict against the cosmic
enemy at the end of this section and the section "Who Is the
Divine Warrior." The divine warrior passages of Ps 74:12-17,
Isa 27:1, and Isa 51:9-11 are included in the book Messiah
edited by J. Charlesworth as well, as the authors
investigate the development of messianic ideas in early
Judaism and Christianity. See Messiah, 235-36, in
particular.
272

This text is chosen as being related to the
"messianic warrior" with the following criteria: (1) The
language is clearly of the conflict. (2) The text points to
a future redeemer figure called "Son of Man." (3) It shows
resemblances to the previous texts describing subjugation of
the sea beasts. (4) Numerous later writings allude to Dan 7,
especially with the idea of the "Son of Man." (5) "Son of
Man" was the most used title that Jesus himself used. Daniel

crucial part in the investigation of the conflict that this
study is pursuing. 273

Here the conflict is depicted as

between the Son of Man figure and the beasts and the little
horn power coming from the fourth beast.
Concerning the date of the book of Daniel, those who
take the Roman view for the fourth beast date it in the
sixth century B.C.E. 274

Many of them hold the idea that the

books of Daniel and Revelation represent the unfolding of
the course of world history from the author's time to the
7 clearly forms the background of Rev 12 and 13.
273
Contrary to my position, Loren T. Stuckenbruck,
agreeing with J. Charlesworth ("From Messianology," 3-35),
doubts whether Jewish readers of Dan 7, Pss. Sol. 17, and
other intertestamental apocalyptic writings would have
understood the texts around the core idea about God's
eschatological Messiah. "Messianic Ideas in the Apocalyptic
and Related Literature of Early Judaism," in The Messiah in
the Old and New Testaments, ed. Stanley E. Porter (Grand
Rapids: Eerdmans, 2007), 112-13.
274

Francis Nigel Lee, "Daniel's Eschatology," Book
Publishing Division of the Historicism Research Foundation,
2000, http://www.dr-fnlee.org/docs5daniel/daniel.html
(accessed April 25, 2005); Stephen R. Miller, Daniel, NAC,
vol. 18 (Nashville: Broadman & Holman Publisher, 1994), 2243; Bruce K. Waltke, "The Date of the Book of Daniel,"
BibSac 133 (1976): 319-29. Both Jewish and Christian circles
have taken this traditional position as standard until
recent years. See Dan 11:30 LXX; Josephus Antiquities
10.210; 2 Bar. 36:5-10; 39:5; 4 Ezra 12:10-51; Targum on 4
Ezra 12; Matt 24:15; Mark 13:14. For a detailed list of the
church fathers, Jewish and Christian medieval scholars, and
Reformation scholars, see Lee, "Daniel's Eschatology," 43437. Since the date of Daniel decides the beginning point of
the intertestamental time and when the messianism in Daniel
was developed, it is important for this study. It will be
further discussed in the beginning part of chap. 3.

close of history.275
The vision in Dan 7 is clearly parallel to that in
Dan 2.276

The four beasts represent the successive four

world kingdoms (Dan 7:14) of Babylon, Medo-Persia, Greece,
and Rome, according to the Roman view of the
interpretation. 277

For those who take the Maccabean thesis,

275

Throughout the volumes of Le Roy Edwin Froom, The
Prophetic Faith of Our Fathers (Washington, DC: Review and
Herald, 1946-54); Kenneth G. C. Newport, "Revelation 13 and
the Papal Antichrist in Eighteenth-Century England: A Study
in New Testament Eisegesis," BJRULM 79 (1997): 147, 154.
This understanding makes these biblical books pertain to the
last phase of the messianic War.
!;c 276j. Collins, Apocalyptic Imagination, 107-8;
Jacques Doukhan, Secrets of Daniel: Wisdom and Dreams of a
Jewish Prince in Exile (Hagerstown, MD: Review and Herald,
2000), 100; John E. Goldingay, Daniel, WBC, vol. 30 (Dallas:
Word Books, 1989), 158; S. Miller, 218. Gregory Beale
extends the parallel to chaps. 8, 9, and 10-12 that these
five visions "cover the same general time period of the
eschatological future." "The Influence of Daniel upon the
Structure and Theology of John's Apocalypse," JETS 27
(1984): 420.
277

Among the contemporary scholars who take this
position are: Gleason L. Archer Jr., "Daniel," ExpBC (Grand
Rapids: Zondervan, 1985), 48, 87; Doukhan, Daniel, 105;
Kaiser, 200; Lee, "Daniel's Eschatology," 434-37; S. Miller,
96; Daniel K. K. Wong, "The Beast from the Sea in Revelation
13," BibSa 160 (2003): 340-41, 344-45; Edward J. Young, The
Prophecy of Daniel, a Commentary (Grand Rapids: Eerdmans,
1949), 279. Brevard S. Childs (Introduction to the Old
Testament as Scripture [Philadelphia: Fortress, 1979], 619),
and Goldingay (174, 187) acknowledge that Rome was
traditionally understood as the fourth beast. Revelation
commentators Aune, Charles, and Collins also recognize this
tradition. Aune, Revelation 6-16, 734; R. H. Charles, A
Critical and Exegetical Commentary on the Revelation of St.
John, ICC (New York: Charles Scribner's Sons, 1920), 34546; and A. Collins, Combat Myth, 173. Identification of

they are Babylon, Media, Persia, and the Greek empire.278
However, since Media and Persia are treated as one allied
power in Dan 8, and the detailed description of the
beasts/kingdoms agrees better with the Roman view,279 the
Roman view shows a stronger exegetical support.
The four beasts, including the terrifying fourth
one, come out of the sea.

Primarily, the sea symbolizes the

turbulent earth, that is, "the agitated world of nations"280
from which the world powers arise.281

At the same time, in

the biblical thought world, the sea or the deep is utilized
these four beasts leads up to theBldentification of the
little horn in the last stage of the messianic war.
278
K. Hanhart, "The Four Beasts of Daniel's Vision in
the Night in the Light of Rev 13:2," NTS 27 (1980-81): 577;
Louis F. Hartman and Alexander A. DiLella, The Book of
Daniel, AB, vol. 23 (Garden City, NY: Doubleday, 1978), 21214; James A. Montgomery, A Critical and Exegetical
Commentary on the Book of Daniel, ICC (Edinburgh: T. & T.
Clark, 1950), 286-91; W. Sibley Towner, Daniel,
Interpretation (Atlanta: John Knox Press, 1984), 93.
Together with these critical scholars, Pope Benedict XVI
also takes the second century B.C.E. dating of Daniel (56) .
279

For example, the third beast has four heads
indicating the division of kingdom into four powers. In
chap. 8, Greece is described as having four horns,
representing four divided kingdoms after the first great
horn. Kaiser also recognizes this together with that the
bear, the third animal with three ribs in his mouth, is
Medo-Persia, which devoured three countries (200).
280
S. R. Driver, The Book of Daniel: With
Introduction and Notes, CBSC, vol. 24 (Cambridge: University
Press, 1922), 81.
281

Dan 7:17; cf. Rev 17:15.

also as a symbol of the abode of the dreadful cosmic evil,
that is, the sea dragon/beast, as we have observed in the
previous sections.282
In the same token, the composite four beasts
represent primarily the four historical world kingdoms.283
However, it cannot be overlooked in reading Daniel that the
supernatural evil power is behind the world nations, and the
power is represented through the four beasts, which are
controlled by it as much as the Prince Michael is behind the
nation Israel (Dan 10:13; 12:1).284
As both Arthur Ferch and J. Collins recognize, the
observation of the composite sea beasts in Dan 7 does not
282
S. Douglas Waterhouse, "The River-Dragon: Its
Meaning in Scripture," in The Archaeology of Jordan and
Other Studies Presented to Siegfried H. Horn, ed. Lawrence
T. Geraty and Larry G. Herr (Berrien Springs, MI: Andrews
University Press, 1986), 625, 630.
283

That the beasts are historicized, representing
actual historical world powers, is a difference from the ANE
myths' picturing of sea monsters. Batto, Slaying the Dragon,
175; J. Collins, Apocalyptic Imagination, 100; Goldingay,
149, 185; Andre LaCocque, The Book of Daniel, trans. David
Pellauer (Atlanta: John Knox Press, 1979), 132; idem, Daniel
in His Time, SPOT (Columbia, SC: University of South
Carolina Press, 1988), 126.
284

J. Collins, Apocalyptic Imagination, 100-103;
LaCocque, The Book of Daniel, 127, 130. J. Collins argues
that to say the sea and beasts represent the earth and four
kingdoms, and not chaos symbols is "to confuse different
levels of meaning, as if one were to say that an object is
not red but a box" (Apocalyptic Imagination, 100). See also
his Daniel, 288.

exactly correspond to the appearances of the serpentine
beasts Leviathan or Rahab mentioned in Isa 27:1, Ps 74:13,
or elsewhere in the OT. 285

Yet, two factors connect the

attributes of the sea dragon in the divine conflict passages
and Daniel's composite sea beasts: Both of the categories
rise from the turbulent sea; both groups are destroyed by
divine intercession. 286

Leviathan and Rahab are pierced and

crushed by the divine warrior; the beasts in Dan 7 are
destroyed by the coming of the Son of Man figure.287
It is ultimately the coming of the manlike figure in
Dan 7 by which the antagonistic powers of the fourth beast
and the little horn are judged and destroyed. 288

However,

285

J. Collins, Daniel, 288; Ferch, The Son of Man,

64.
286

Aune, Revelation 6-16, 668; Richard Bauckham, The
Climax of Prophecy: Studies on the Book of Revelation
(Edinburgh: T. & T. Clark, 1993), 193; J. Collins, Daniel,
288.
287
For the sea-beast image from the sea in
Revelation, see appendix B.19.
288
Bernard F. Batto, Slaying the Dragon: Mythmaking
in the Biblical Tradition (Louisville, KY: Westminster/John
Knox, 1992), 175; J. Collins, Daniel, 291; idem, Apocalyptic
Imagination, 103; Doukhan, Daniel, 117; Westenholz, 42. In
relation with the coming of the manlike figure, Jacques
Doukhan observes three phases: first, Daniel sees the Son of
Man coming down (participial tense) from heaven to earth "on
the clouds of heaven" (first half of Dan 7:13); however,
before this downward movement of his, he first had come
(Aramaic perfect tense) to the Ancient of Days (Dan 7:1314). This encounter with the Ancient of Days prior to his
coming is in the context of judgment (Dan 7:9-14) which is

interestingly enough, there is no actual conflict scene
depicted between the Son of Man and the beasts from the sea.
The shape of the last conflict is somewhat different from
the usual physical and military fighting.

Simply by his

coming, the evil power is destroyed (cf. Dan 2:34-35, the
appearance of the stone) .289
The identity of the little horn is much in debate.
Since it is portrayed as the last antagonistic power in
contention against the Son of Man figure in Dan 7, this
identification seems crucial. 290

A great number of modern

distinct from the final execution of evil. Ellen G. White,
Early Writings (Washington, DC: Review and Herald, 1882),
54-56, 250-53; idem, The Great Controversy between Christ
and Satan: The Conflict of the Ages in the Christian
Dispensation (Boise, ID: Pacific Press, 1939), 409-50. The
third phase of his coming is stated in future tense (Aramaic
imperfect): the actual establishment of the kingdom and his
dominion over powers will take place in this phase. Doukhan,
Daniel, 117-18. Nam also recognizes that this judgment is
"before the Son of Man receives the eternal kingdom" at his
coming (418-19).
289

J. Collins, Apocalyptic Imagination, 99; Ferch,
The Son of Man, 73, 74 . For the same pattern of destruction
repeated in the NT, see appendix B.20.
290

It may be argued that the discussion on the little
horn is a "detour," which is unnecessary for this study.
However, since it is depicted as the last antagonistic
power, its identification is essential as an integral part
of the whole for the proper understanding of the theme.
Leaving out this identification may cause room for the
interpretation of the text as one applied up to the second
century B.C.E., thus making it as a non-eschatological one.
The study will be incomplete without its identification,
because the consummation aspect of the messianic war is
amputated from the text. Inclusion of this discussion will

scholars identify it as Antiochus Epiphanes which is in line
with the Maccabean thesis.291

However, the little horn

appears from the fourth beast in the vision of Dan 7:7-8,
which is understood as Rome in my exegesis.

In addition,

the little horn is depicted as the final opponent to be
destroyed by the coming of the manlike figure.

The

exegetical evidences do not strongly agree with identifying
the little horn as Antiochus Epiphanes.292
In another stream of interpretation, the little horn
is identified with the Roman papal power which succeeded the
fourth beast of the Roman empire. 293

This position is in

provide a direction, rather than being a detour to the
study. Kaiser gives the interpretation of the "little horn"
as the Antichrist who will persecute the "saints" before the
coming of the "Messiah, the Son of Man," as he will start
"his uninterrupted rule" (201).
291

J. Collins, Daniel, 299; Goldingay, 163-64, 17981; LaCocque, The Book of Daniel, 123. It was the
Neoplatonic philosopher Porphyry who first suggested the
Maccabean view. The predictive aspect of the prophecy is
questioned in their assumption. Waltke, "The Date," 319-20.
292

S. Miller argues that the little horn cannot be
Antiochus IV, for after his death the Greek empire continued
(206) .
293

Lee, "Daniel's Eschatology," 449-56. He gives an
extensive list of medieval, Reformation, and modern scholars
for the identification of the little horn with the Roman
papacy. See Andrew Willet, Hexapla in Danielem: That is, a
Six-fold Commentarie upon the Most Divine Prophesie of
Daniel (Cambridge: C. Legge, 1610), Controversy 11,
http://www. christianheritageworks.com/190.htm (accessed
February 9, 2006). See also, "Daniel," SDABC, ed. F. D.
Nichol (Washington, DC: Review and Herald, 1977), 4:826;

agreement with the Roman view of interpreting the beasts,
which had a wide range of supporters until the end of the
nineteenth century. 294

The persecution by the Roman church

during the medieval years fits well the oppressing
activities of the little horn described in Dan 7.295
The identity of the Son of Man who subdues the
Doukhan, Daniel, 106, 110-1, 115; Froom, 3:332; 4:354; C.
Mervyn Maxwell, God Cares, vol. 1, The Message of Daniel for
You and Your Family (Boise, ID: Pacific Press, 1981), 12735. Those who understand the little horn as the Antichrist
are, Jerome Commentary on Daniel, trans. Gleason L. Archer
Jr. (Grand Rapids: Baker, 1958), 77, 81-82; John Knox,
History of Reformation in Scotland (Edinburgh: Wodrow
Society, 1846), 1:189-92; Gregory K. Beale, The Use of
Daniel in Jewish Apocalyptic Literature and in the
Revelation of St. John (Lanham, MD: University Press of
America, 1984), 233; S. Miller, 202-3, 213-14; Montgomery,
311; Grant R. Osborne, Revelation, BECNT (Grand Rapids:
Baker, 2002), 491; Wong, 338-39, 344. This little horn is
identified with the sea-beast of Rev 13 by Ian Paul, "The
Use of the Old Testament in Revelation 12," in The Old
Testament in the New Testament: Essays in Honour of J. L.
North, ed. Steve Moyise (Sheffield: Sheffield Academic
Press, 2000), 266; Ranko Stefanovic, Revelation of Jesus
Christ: Commentary on the Book of Revelation (Berrien
Springs, MI: Andrews University Press, 2002), 404, 410.
294
Newport, "Revelation 13," 146-47; idem, Apocalypse
and Millennium: Studies in Biblical Eisegesis (Cambridge:
Cambridge University Press, 2000), 175. The Protestant
Reformers also belong to this group.
295

The three-and-a-half-year period in Dan 7:25 is
the identical duration of 42 months in Rev 11:2, 13:5; 1,260
days in Rev 11:3, 12:6; and three-and-a-half years in Rev
12:14, which is interpreted as 1,260 years/days of medieval
persecution from A.D. 538 at the time of Justinian the
Emperor to A.D. 1798 after the French Revolution. "Daniel,"
SDABC, 4:833-34; Doukhan, Daniel, 106-11; Froom, 4:266-67,
378, 729, 1051, 1142; White, Great Controversy, 439.

ultimate antagonist power behind the beasts and the little
horn is examined in the next section as the identity of the
divine warrior is studied.296
It has been claimed that Ugaritic Baal myth forms
the background for Danielic vision of the beasts and the Son
of Man. 297

However, a close examination of the material

indicates that most of the imageries, motifs, and thematic
parallels of Dan 7 find their origins within the OT
Scriptures. 298

John Goldingay' s observation on this regard

is appropriate: "The existence of this wide and detailed
296
For the use of the title "Son of Man" in the
intertestamental writings, especially as the heavenly,
eschatological judge, see the section "2 Enoch." For the NT
use of the title by Jesus in Matt 26:64 and parallel
passages connecting Ps 110 and Dan 7, see appendix B.12. See
appendix B.21 and 23 for his use of the title applied to his
earthly ministry in conjunction with the "servant" role
described in Isa 53. As we can see, his use of the title
covers the whole range of his work, in relation with his
"Second Coming" as well as with his earthly life.
297

J. Collins, Daniel, 287; Frank Moore Cross,
Canaanite Myth and Hebrew Epic: Essays in the History of the
Religion of Israel (Cambridge, MA: Harvard University Press,
1973), 118-19; Day, God's Conflict, 13; Otto Eissfeldt, Baal
Zaphon, Zeus Kasios und der Durchzug der Israeliten durchs
Meer (Halle: M. Niemeyer, 1932), 25-30; LaCocque, The Book
of Daniel, 127, 129.
298
For example, nations against Yahweh and his
anointed: Ps 2; Ps 110; Yahweh enthroned: Deut 33:2; 1 Kgs
22:19; Ps 50; Isa 6; Jer 49:38; Ezek 1; Son of Man: Ps 8;
Ezek 1:26; 8:2; judgment on lions and horned animals: Pss
22, 74, 75; Babylon as lion: Jer 49:19-22; God's victory
over chaos powers represented by the sea or the sea
monsters: Job 9:13; 26:12; Pss 7; 29; 46; 74:13ff.; 89:9ff.;
93; Isa 27:1; 51:9ff.; Jer 51:34-37; Ezek 29:3-4.

Jewish background to Dan 7, near home for author and
audience, makes appeal to foreign influence inappropriate
where the material has Jewish parallels."299
Daniel depicted the four fearsome monstrous beasts
simply as he saw them in his vision.

Why did God employ

these terrifying composite animals in his communication with
Daniel?

Once again, he was utilizing, we may say, the most

effective symbols and imageries of the language available to
describe the utter evilness of the destructive power.
Who Is the Divine Warrior?
In Dan 7 we encounter the four beasts, especially
the fourth dreadful beast coming up from the sea.

One like

a Son of Man comes with the clouds of heaven and defeats the
fourth beast out of the sea.

This exercise is identical to

that done by Yahweh in the three previous passages of Ps
74:12-17, Isa 27:1, and Isa 51:9-11, particularly in that
299
Goldingay, 150. John Collins also admits this
nature of Jewish origin in his Daniel, 289; and Apocalyptic
Imagination, 99. The noticeable differences between the
Canaanite mythological material and Dan 7 are closely
examined by Arthur Ferch, The Son of Man, 54-73: The
identity of the rider of the clouds, that of the Ancient of
Days; the nature of the conflict between the two
antagonistic powers, the relationship between the manlike
figure and the Ancient of the Days; the bestowal of the
kingship are studied and compared. This comparison is
significant to find the background of the later biblical
material from the earlier biblical one, as examining the
continuity within the OT, as much as between the Testaments.

both Isa 27:1 and Dan 7:3 describe the terrifying beast, and
Leviathan/dragon living in the sea, with an eschatological
undertone.300
In Dan 10 and 12, the name Michael appears as the
divine warrior who helps Gabriel against the Prince of
Persia as the guardian angel of the people of Israel.

He is

described as the redeemer figure who will rescue his people
by his appearing.

The role of Michael here resembles that

of the "one like a Son of Man" in Dan 7.301
The stone in Dan 2, the Son of Man in Dan 7, the
Prince of the host in chap. 8 , 302 Messiah the Prince in chap.
9, 303 and Michael in chaps. 10-12 must be the same person as
we compare them in different chapters of Daniel.

These

figures hold numerous parallels, including that all of them:
300

The eschatological nature of Dan 7 is in parallel
with the prospect in Dan 2. Dan 7 also bears clearly
eschatological expressions--e.g., the saints will receive
the kingdom forever, unto all the ages (7:18); the depiction
of the final judgment of the beast (7:22-27); and the
eternal dominion of the Son of Man (7:14, 27). The
eschatological nature of Isa 27:1 is related to the "Day of
the Lord" idea. For the use of the term "Son of Man" by
Jesus, see appendix B.21.
301

For the identification of Michael in Revelation,
see appendix B.22.
302
The little horn opposes the Prince of the host
(8:11) or the Prince of the princes (8:25), but will be
broken by divine intercession.
303

The Messiah in Dan 9 will be identified as the
servant in Isa 53 in the next section.

are in conflict against the same evil power, mark an end,
and are seen from the perspective of eternity (the common
word D^li? is used). 304

The comparison between the chapters of

Daniel and the three combat passages of the OT against the
sea dragon provides the identity shared by the Son of Man,
Michael, the Messiah, and God.
There are some other OT passages which support the
identification of the Messiah with Yahweh himself.

In Isa

8:23-9:6 (E 9:1-7), which is recognized as a messianic
prophecy, 305 the child receives such names as suggest deity,
which could be applied to Yahweh alone. 306

That the

messianic figure is called 'Mighty God' and 'Everlasting
Father' is remarkable.307
304

Jacques Doukhan, Messianic Riddle, unpublished
manuscript (2000), 82. Kaiser also identifies the stone in
Dan 2 and the Son of Man in Dan 7 as the same figure (199200). Both Dan 7 and Dan 9 are included as "direct"
messianic passages by him, thus signifying the Son of Man in
Dan 7 and the Prince in Dan 9 as an identical one, the
Messiah (199-204).
305

Becker, 37; Grogan, 73-5; van Groningen, 538-54;
Kaiser, 162-64; Motyer, 100, 105; Mowinckel, He That Cometh,
16, 109; C. R. North, "Isaiah," IDB (1962), 2:732; Oswalt,
Isaiah, 243, 245; Russell, Method and Message, 273, 307; E.
Young, Isaiah, 324-46. Kaiser also includes this text as one
of the "direct" messianic prophecies (155-56). Targum on
this passage also interprets it with a messianic rendering.
306

Grogan, 75; Motyer, 102.

307

Concerning the unlikeliness of the interpretation
"godlike hero" for i n
see Motyer, 104-5.

Not only are the Messiah and Yahweh identified, but
the language in Isa 9:4-5 is clearly that of the war.
military vocabulary of nnn, "break,"

The

"boot, " ton,

"battle tumult," D"I, "blood," etc., indicates that Yahweh is
engaged in a war to deliver his people.

The Hebrew word

"1135, "mighty" (or "valiant man," "warrior," as a noun),
which is used as one of the epithets of the Messiah, ensures
this military context.

In this text, the divine warrior

Yahweh in vss. 3-4 is identified with the Messiah-Child in
the following verses.

The child is called the "Mighty God,"

which simply identifies him with the warrior described in
the very verses of 3-4 in retroversion.

He is predicted to

take the throne of David and rule with justice and
righteousness forever.
After studying the phrase "hidden face" in Isa 53:3
in relation to the Servant, Jacques Doukhan compares it with
the phrase attributed to God in other passages, Isa 45:15
and 54:8.

He concludes that this expression is a

distinctive feature that belongs to God.

By applying the

same phrase in relation to the Servant, he concludes, "the
Suffering Servant is to be identified with God Himself."308
308

Doukhan,
50:6. Hilary B. P.
the "hiding face."
of Isaiah 53," ATJ

Messianic Riddle, 52-3. See also Isa
Mijoga supports this view in relation to
"Some Notes on the Septuagint Translation
19 (1990): 87. Concerning the identity of

The phrase "arm of the Lord," which appeared in Isa
51:9, repeats in 52:10 and in 53:1, relating it to the
servant.

Through the expression, the God who is the divine

warrior over the serpentine dragon is connected and
identified with the suffering servant of Isa 52: 11-53: 12.309
the Servant as the Messiah, the following references take
the messianic interpretation: Cullman, Christology, 51-82;
Grogan, 300-303; Hanson, Dawn of Apocalyptic, 72; idem,
Isaiah 40-66, Interpretation: BCTP (Louisville: John Knox
Press, 1995), 167; Joachim Jeremias, "tcociq 0so\)," TDNT
(1967), 5:677-717; Kaiser, 173-81; Motyer, 427-431;
Mowinckel, He That Cometh, 213-4, 318. Walther Zimmerli has
proposed that the translator of LXX identified the servant
with the Messiah. "Ttociq 6 e o v , " TDNT (1967), 5:673-77. Targum
Jonathan of Isaiah holds the messianic interpretation by
adding "Messiah" in 52:13 and 53:10. Their interpretation in
relation to the suffering aspect of the figure will be
further discussed in the next section. For the
intertestamental and NT understanding of the servant, see
appendix B.23.
309
Grogan, 300; Motyer, 409; E. Young, Isaiah, 341.
Since Isa 45:1 is one of the places in the OT where the term
"messiah" is used, here for the Persian ruler Cyrus, it
seems appropriate to consider the verse here. Opinions vary
among scholars around the figure of Cyrus as "Messiah" or
not; Heskett (19-49) allots one chapter of his dissertation
to this discussion: I. Perspectives that reject Cyrus as
Messiah: (1) Isa 45:1 is a gloss added to deutero-Isaiah,
Charles Torrey and James Smart. (2) Moses or Abraham as
antitypes of Cyrus, Bernard Anderson and Gwilym Jones. (3)
Rudolph Kittel and others claim that Isa 45:1 was written in
the style of other ANE documents, including the Babylonian.
(4) John McKenzie, William Holliday, J. J. M. Roberts, and
others see the royal king functioning as God's agent. They
view the application to Cyrus as "innovative" and "shocking"
to Israel. II. Perspectives that accept Cyrus as the
Messiah: (1) "Unique" missionary intent theory by Klaus
Koch, to encourage the universal cultic worship of Yahweh.
(2) New Exodus, or new Moses theory, Paul Hanson and Graham
Ogden. (3) Political Messiah theory by Antti Laato (176,
179, 181-84), where he sees Cyrus as indeed a political

Messiah. (4) G. Adam Smith accepts him as "the Gentile
Messiah7' but with limits, due to the lack of virtues in Isa
7-11. (5) S. Mowinckel argues that Cyrus was viewed by some
as a Messiah, but Second Isaiah or his disciples aimed to
replace the older idea of a political Messiah with a nonmessianic Servant that brings salvation. (6) The theory of
transference of all earthly power from David to Cyrus, thus
reflecting a "compromising situation for the traditional
messianic expectation." Joachim Becker, 53. (7) K. Pomykala
sees Cyrus as the Lord's "designated messiah and world
ruler," reflected both in Chronicles and Isa 44:28-45:1 (73,
228). He argues that the Second Temple period did not
reflect the Davidic messianism which became the traditional
view, but in Second Isaiah, Cyrus was regarded as "the
messiah of the Jews." Therefore the views of a Messiah
differ over time. III. Views that Cyrus was a temporary
solution, by Jean Calvin, Julian Morgenstern, Richard
Schultz, et al. Though Cyrus was called as the "anointed of
the Lord," and acted as the redeemer for the Israelites from
the hands of Babylonians, it was only in a limited sense. He
was rather one of the anointed figures of priests, prophets,
and kings, though as a foreign king, but only in a more
general sense. Kaiser, 16. Heskett concludes that "Cyrus
does not conform to the portrait of a Messiah depicted in
the book of Isaiah as a whole, nor in the greater framework
of scripture and early Judaism" (45). First of all, he is
not of Davidic origin, as E. Young (Isaiah, 195) also
pointed out; Cyrus does not have the moral attributes of the
Messiah as the "righteous," "just" one. Heskett, 45-46. He
also argues that Cyrus cannot be a messianic candidate, for
Cyrus was never called as the "Servant," supposing the
relation between the Messiah and the servant. For the
discussion of the Servant as the Messiah, see the next
section. Why do the messianic prophecies still appear in
Isaiah after reference to Cyrus ceased if he was the
Messiah? Why are not these two figures, the Servant and
Cyrus, conflated in Isaiah as a whole if they are the same
messianic figure? See Heskett, 46-47. Though he functioned
as an agent of Yahweh, as did the Assyrians and Babylonians,
he is not "the" Messiah in the standard, traditional sense,
as the ultimate future redeemer figure fighting against the
cosmic evil, in whom this study is interested. Doukhan also
recognizes that Cyrus fills the requirements of a messiah,
but not the awaited Messiah (Secrets of Daniel, 140). Since
the figure of Cyrus does not seem directly relevant to this
study, a detailed examination is not devoted to him here.

How Does the Warrior Fight? The Servant
in Isaiah 52:13-53:12
I include this passage in this study because of the
clear battle metaphor and warrior language specifically
shown in the first and last part of chap. 53.310

As we have

seen above, the "arm of the Lord" signifies the strength of
God throughout Isa 40-66 with the Exodus imagery (Exod 6:6;
15:6, 12, 16).

The clear battle language regarding the

"arm" is already shown in Isa 51:9 and 52:10.311

The term in

53:1 is equated with the servant himself as parallels in the
following verses answer the rhetorical question of vs. I.312
However, the battle language gets clearer in the
last part of the passage.

The Hebrew verb pbn means "to

divide, share, or apportion."313

It was used with the noun

310

In addition to the battle language, the text
points to the redeemer figure depicted as the "servant," who
will be the "sin offering." This text is identified as
messianic by LXX and Targums. See pp. 138-39, n. 317 for
this. The suffering aspect of Jesus is well attested in the
NT including the Gospels, showing clear relation to this
text.
311

Grogan, 300; John W. Olley, "'The Many': How Is
Isa 53,12a to Be Understood?" Biblica 68 (1987):351; E.
Young, Isaiah, 341.
312

Motyer, 427. In Targum Onkelos of Deut 33:27 the
"arm" is identified with the Word (tnD"Q in Aramaic; A,6yoQ) .
See also, Risto Santala, "The Suffering Messiah and Isaiah
53 in the Light of Rabbinic Literature," The Springfielder
39 (1976): 182, on this.
313

Brown-Driver-Briggs (1996), s.v. "p*?n I."

1725 In Gen 49:27, Exod 15:9, Judg 5:30, Ps 68:13, Prov
16:19, Isa 9:2, 33:23, as well as in Isa 53:12 in the
context of dividing the spoil,
prey, or plunder."314

bbti means "spoil, booty,

Positioning this term in the passage

is a noticeable indication that the servant in this chapter
is engaged in a war situation.
By this vocabulary here, the whole text, which is
called the "fourth servant song," is set forth in a war
context.

The term

suggests that the servant has won

the victory over the enemies and is now apportioning the
spoil with the great and strong.
It is interesting to note that both "I" (meaning
Yahweh) and "he" (the servant) are used as the subjects in
parallel in this verse.

Surprisingly enough, the spoils are

given to the servant who has gone through all kinds of
suffering and humiliation.

Contrary to the customary way of

conducting a war with military weapons and using physical,
material, and political power, he takes a different way of
achieving supremacy, namely through suffering, humiliation,
and death.
The servant takes his own way of fighting that human
314

Ibid., s.v.

315

Grogan, 305; McKenzie, 136; Mowinckel, He That
Cometh, 256; Olley, 351-56; and E. Young, "The Origin of the
Suffering Servant Idea," WTJ 13 (1950): 31, also recognize
the war aspect of this text.

imagination cannot comprehend.

By means of suffering

culminating in death (vss. 8-9), the servant accomplishes
his conquest against the opposing forces up to the point of
dividing the spoils.316

The servant figure portrayed in the

Hebrew text is the one who suffers for the purpose of
redeeming his people: he would be despised, a man of sorrow
and grief, would receive chastisement, and would be pierced
and crushed (vss. 3-5), contrary to the LXX and Targumic
interpretation.317
316

de Puy,
Century
Cometh,
victory

Kaiser, 176; Motyer, 443; de Santo, 116; Norman R.
"Desert Storms and Suffering Servants," Christian
108 (Sept. 1991): 843; and Mowinckel, He That
228, 255, also perceive this unique way of achieving
over inimical powers.
317

Both Targum and LXX take the passage
messianically, but both of them show a great degree of
reinterpretation and rewriting of the text, which obviously
deviate from the Hebrew reading. The Targumist completely
rewrote the text and eliminated anything which concerns the
suffering of the servant, so that the text is seriously
twisted with almost the opposite meaning. The Messiah
portrayed is a glorious one rather than one who suffers.
Laato, 340-42; Mowinckel, He That Cometh, 331-32; Cullmann,
Christology, 58-59; Roger Syren, "Targum Isa. 52:13-53:12
and Christian Interpretation," JJS 40 (1989): 205; Frank
Collison, "The Use of Isaiah 53 by Jesus and the Early
Church," U T 20 (1971): 118; Rikki E. Watts, "Jesus' Death,
Isaiah 53, and Mark 10:45: A Crux Revisited," in Jesus and
the Suffering Servant: Isaiah 53 and Christian Origins, ed.
William H. Bellinger Jr. and William R. Farmer (Harrisburg,
PA: Trinity Press International, 1998), 151. The Septuagint
translation suggests the impression that the servant did not
actually die but was just led to the possibility. David A.
Sapp, "The LXX, IQIsa, and MT Versions of Isaiah 53 and the
Christian Doctrine of Atonement," in Jesus and the Suffering
Servant: Isaiah 53 and Christian Origins, ed. William H.
Bellinger Jr. and William R. Farmer (Harrisburg, PA: Trinity

More than that, according to this passage, the
suffering of the servant was as a guilt offering (DCOK), a
sin-bearing sacrifice for the transgression (revolt, JJiOQ)
and iniquity (]U>) of his people (vss. 5,6, 10-12).318

This

text also explicitly manifests that the suffering is in
behalf of human beings (vss. 4-6, 11-12).
In this sense, the portrait of the Messiah the
Prince in Dan 9 shows a close parallel to that of the
Servant in Isa 53.319

Similar to what is described in the

Servant Song, the anointing of the Most Holy320 in 9:24 is
Press International, 1998), 176-84. His peculiar method of
conducting the war must be the reason why the
intertestamental translators of the Scriptures could not
comprehend the text the way it is. It appears that it was
hard for them to have accepted the idea that the Messiah
would suffer afflictions and degradation to the point of
death. Cullmann, Christology, 58.
318

By using these three terms of sin together—IKOD,
and NCDPI (this word occurs in vs. 12), the Servant Song
covers the whole range of sin, including the sinfulness of
human beings (Sein) itself.
319

Doukhan, Secrets of Daniel, 149, also sees this
connection.
320

The Most Holy here can be read either as an object
(Temple) or a person. S. Miller, 261; Montgomery, 375. Since
this anointing is associated with the Anointed One (Messiah)
in vs. 25, taking it as referring to the messianic figure
seems reasonable. Being full of sanctuary language suggests
the Anointed One as priestly. Jacques B. Doukhan, Daniel:
The Vision of the End (Berrien Springs, MI: Andrews
University Press, 1987), 37. He is also called as TJ3 (vs.
25), which strongly suggests the person as a priestly-king.
S. Miller, 264.

associated with the atonement for iniquity (]*U>) , finishing
of the transgression (SBB) , and sin (KCDfl) .
the language of p B

Both texts have

("righteousness" in Dan 9 and "to

justify" in Isa 53).
In addition, Dan 9:26 clearly states that Messiah
the Prince will have to die (will be cut off: mST),3*1
establishing the covenant with the "many" (D'ln) as the
Servant dies for the guilt of "many."322

The verbal

connection is clearly shown between Isa 53 and Dan 9:24-26
as much as the thematic one.
The servant takes our griefs and sorrows.

He would

be pierced and bruised because of our corruption and revolt
against God.

Our iniquity falls upon him.

He bears our

321
Fitzmyer, The One Who Is to Come, 61; together
with Klausner, 233; J. Collins, Daniel, 356; Montgomery,
381; and other critical scholars, claims that the Messiah in
Dan 9 is a reference to the high-priest Onias III in the
second century B.C.E., who was removed from his office and
assassinated. This view is not compatible with the position
taken in this study.
322

J. Fitzmyer, The One Who Is to Come, argues that
the messianic ideology in the narrow, technical sense is not
found in any of the OT texts prior to Dan 9:25-26. To him,
Dan 9 is the first one which utilizes the term "Messiah" for
the future, eschatological redeemer figure. See his chap. 5
for this. Accordingly, later pre-Christian Jewish writings
and the NT passages continue this notion, once it has been
used in that sense in Dan 9. See his chaps. 7 and 8 for
this. He claims that the notion of the suffering Messiah is
wholly the invention of Luke, which is completely absent in
the Hebrew Bible. See pp. 138-45 of Fitzmyer.

perversion and sin.

Because of this we are healed.

By his

taking our place he opens the way for us to take his place
as his offspring.

The Servant justifies "many" (CTin) ,

because he poured out his life for their sake.
sinfulness to righteousness!

From

Because he was crushed bearing

each sin of theirs, the servant has set the people free from
the enslavement of their iniquities!323
On the other hand, it was Robertson Smith in the
late nineteenth century who started comparing the annual
cycle of death and life of Baal in Baal religion with the
predictions of suffering in the Hebrew Scriptures.

He

argued that being part of the agricultural Semites, the
Israelites shared the common root of annual mourning for the
dead god and his coming back to life as they commemorated
the religious feasts symbolizing hope for the next season's
increase of vegetation.324
323
Daniel P. Bailey, "Concepts of Stellvertretung in
the Interpretation of Isaiah 53," in Jesus and the Suffering
Servant: Isaiah 53 and Christian Origins, ed. William H.
Bellinger Jr. and William R. Farmer (Harrisburg, PA: Trinity
Press International, 1998), 223-24, 233; E. Young,
"Suffering Servant," 21. Again, for the messianic
understanding of the Servant figure in the intertestamental
writings and the NT, especially as the suffering Messiah in
the NT, see appendix B.13.
324

W. Robertson Smith compared the animal sacrifices
of the neighboring religions with the Israelite Passover or
Day of Atonement, and also with the life and death of Jesus
reported in the NT. Lectures on the Religion of the Semites
(London: Adam and Charles Black, 1901; 1st ed. in 1889), v-

James George Frazer, who was a student and a friend
of Robertson Smith, was the one who elaborated and
systematized the pattern of "dying and rising gods" and
attempted to compare it with the death and resurrection
portrayed in this passage.325
S. Mowinckel adopted this idea of assimilation. He
developed the idea of Israelite New Year Festival upon
which, he argued, the Israelites commemorated the annual
death and resurrection of the deity in relation to the
kingship ideology of God in the form of ritual drama.326
Mowinckel's idea still remains as the mainstream of
the Scandinavian school and critical biblical scholarship in
general.

They, to a great extent, take the pattern of the

dying and rising god as the underlying motif to explain the
humiliation, death, and restoration that happened to Jesus
vi, 373, 396, 411-16, etc.
325

He also attempted to explain the death and
resurrection of Jesus against the backdrop of this category.
James George Frazer, The Golden Bough: A Study in Magic and
Religion, A New Abridgement from the 2d and 3d eds., ed.
Robert Fraser (London: Oxford University Press, 1994), 6667 6; Robert Ackerman, J. G. Frazer: His Life and Work
(Cambridge: Cambridge University Press, 1987), 169; John B.
Vickery, The Literary Impact of the Golden Bough (Princeton:
Princeton University Press, 1973), 134.
326

Mowinckel, He That Cometh; Biorn Fjarstodt, "The
Use of Isaiah 53 in the N.T.—Recent Scandinavian Research,"
IJT 20 (1971): 112.

in the NT, in the light of the suffering servant motif in
Isa 53.327
However, in addition to the fact that there is no
convincing textual evidence in both biblical data and
cuneiform records concerning the cultic battle or annual
ritual humiliation of the king, 328 profound differences
between the Baal fight and the portrait of the suffering
servant suggest that the biblical record is utterly
unique.329
327
J. Philip Hyatt, "The Sources of the Suffering
Servant Idea," JNES 3 (1944): 84-6; Fjarstodt, 110-17;
Tryggve N. D. Mettinger, The Dethronement of Sabaoth:
Studies in the Shem and Kabod Theologies, Coniectanea
Biblica Old Testament Series 18 (Lund: CWK Gleerup, 1982),
69-72; M. Smith, "The Death of 'Dying and Rising Gods," 25758.
328

Paul D. Hanson, "Messiahs and Messianic Figures in
Proto-Apocalypticism," in The Messiah: Developments in
Earliest Judaism and Christianity, ed. J. H. Charlesworth
(Minneapolis: Fortress Press, 1992), 73; Karel van der
Toorn, "The Babylonian New Year Festival: New Insights from
the Cuneiform Texts and Their Bearing on Old Testament
Study," in Congress Volume Leuven 1989, Supplement to Vetus
Testamentum 43, ed. J. A. Emerton (Leiden: E. J. Brill,
1991), 339, 342-44; Westermann, Isaiah 40-66, 260.
329

A. Collins, Combat Myth, 207; Heidel, 139; Bruce
K. Waltke, "The Creation Account in Genesis 1:1-3: Part IV:
The Theology of Genesis 1," BibSa 132 (1975): 340; E. Young,
"Suffering Servant," 32. First of all, the nature of the
fight offers a striking difference. According to Isa 53, the
servant had done no violence (vs. 9); in contrast, the gods
in the Baal myth fight, bite, and trample. The moral
significance is lacking in the fight and death of Semitic
gods. The death of the servant in the Scriptures was a
unique death that happened once for all, whereas that of
Baal was an annual one that must occur repeatedly. A.

Few would still claim the kinship to the ANE
civilizations that the faith of the Israelite religion was a
product of the Canaanite/Babylonian soil and they borrowed
the humiliation, death, and life idea of the suffering
servant from the festivals of the surrounding nations.330

Collins, Combat Myth, 117; Heidel, 17; E. Young, "Suffering
Servant," 27; in addition, the category of "dying and rising
gods" itself is at stake. M. Smith, "The Death of 'Dying and
Rising Gods'"; van der Toorn, 337. Moreover, the ritual
drama in the ANE mythic battle accompanies sympathetic magic
aiming to create fertility. As Baal defeats the forces of
chaos with some magical words and ritual performances, the
stability and fertility of life are guaranteed in the belief
of the community. Thus the death and resurrection of the
deity are symbolic and not real, with magical connotations
rather than moral. Day, God's Conflict, 8; in KTU 1.2.1 it
says, "That he will be defeated with magic weapons"; J.
Gray, "Baal," 328; Heidel, 17; T. Jacobsen, "Religious Drama
in Ancient Mesopotamia," in Unity & Diversity: Essays in the
History, Literature, and Religion of the Ancient Near East,
ed. Hans Goedicke and J. J. M. Roberts (Baltimore: Johns
Hopkins University Press, 1975), 77; Waltke, "Creation
Account in Genesis 1:1-3: Part IV," 332-33. More than
anything else, the death of a Semitic deity is not a
sacrifice. The servant offers his life as a sacrifice for
the sins of others. By his death he justifies many
unrighteous. It brings salvation to them. This is apparently
a unique conception which can be found nowhere outside of
the Bible. There is no indication that the deity in the Baal
myth suffers as a substitute of the unrighteous to bear
their iniquities, by which life is offered back to them. E.
Young, "Suffering Servant," 29-32; van der Toorn, 333.
330
McKenzie, li; M. Smith, Ugaritic Baal Cycle,
xxvii; van der Toorn, 339. Not only in the anthropology and
history of religions areas is the comparative approach not
gaining success, but in the folklore studies area as well.
The Brothers Grimm, as they collected fairy tales, mostly
from oral sources, found that the folk tales in one area
were not influenced by those in another area, though they
were similar. They established the so-called "mushroom

The similarity in language and imagery used might suggest "a
superficial and accidental resemblance"331 between the
depiction of the suffering servant and the humiliation of
the ANE deities.

The fundamentally sublime ideas, which are

beyond human analogy, rather strongly support the reality of
divine revelation.332
A divine warrior is predicted who would gain the
victory through his humiliation, gentleness, and sacrifice
of death, out of his merciful compassion for the people.

By

giving up his precious life he gives life to many.
Employing quite an opposite way of fighting the battle
theory" of transmission that the folk tales in various areas
were formed independently. See M. .Smith, "Death of ADying
and Rising Gods,'" 267-68; Jacob Grimm and Wilhelm Grimm,
Kinder& und Hausmarchen (Berlin: Realschulbuchhandlung,
1812, 1948); Hedwig von Beit, Symbolik des Marchens: Versuch
einer Deutung (Bern: Francke, 1952), 9-10; Therese Poser,
Das Volksmarchen: Theorie-Analyse-Didaktik, Analysen zur
Deutschen Sprache und Literatur (Munich: Oldenbourg, 1980),
36-40. Discussions with Dr. Wolfgang Kunze, Modern Languages
Department, Andrews University, were a great help.
331

E. Young, "Suffering Servant," 32. As we have
seen, the motif of God's conflict with Leviathan/draconic
beasts in the OT largely utilized the figurative language
and imagery that was common in the ANE milieu for effective
communication.
332

R. Allen, "Leviathan-Rahab-Dragon Motif," 63;
Heidel, 138; W. Martin, 152, 155; Harry M. Orlinsky, "The
So-Called ^Suffering Servant' in Isaiah 53," in Interpreting
the Prophetic Tradition: The Golden Lectures 1955-1966, ed.
Harry M. Orlinsky, LBS (New York: Hebrew Union College
Press, 1969), 250-52; Oswalt, "The Myth of the Dragon," 16368; Tate, 254.

against the forces of evil, the servant Messiah accomplishes
his purpose and triumphs.
Due to the limited nature of the study, I was not
able to examine all the other messianic texts exhaustively
in spite of their significance.
of them.

Deuteronomy 18:15-18 is one

It has been considered as describing the prophetic

Messiah as it predicts the prophet like Moses to come.
Since Moses was a warrior against Egypt and other
surrounding countries such as Amalek, a prophet like Moses
may be reckoned as the warrior messianic figure.333
The book of Zechariah, especially Zech 9-14,
contains a number of passages interpreted messianically by
the NT. 334

Since it is written by Zechariah who returned

from Babylon, some scholars apply the first chapters of
Zechariah to the post-exilic situation of the nation as
Zerubbabel and Joshua the high-priest would rebuild the
333

Peter C. Craigie, The Book of Deuteronomy (Grand
Rapids: Eerdmans, 1976), 269-70; S. R. Driver, Critical and
Exegetical Commentary on Deuteronomy, ICC (New York: T. & T.
Clark, 1973), 227-29; Gerhard von Rad, Deuteronomy: A
Commentary (London: SCM Press, 1979), 122-25. This text was
quoted in Testimonia as one of the "messianic proof-texts."
See section Florilegium (4Q174); Testimonia (4Q175) in chap.
3.
334
E. g., Zech 9:9 quoted in Matt 21:5 and John 12:15;
11:13 in Matt 27:9; 12:3 in Luke 21:24; 12:10 in John 19:37
and Rev 1:7; and 13:7 in Mark 14:27. Also see 1 Thess 3:13
for Zech 14:5; John 7:38 for Zech 14:8; and John 2:16 for
Zech 14:21. Ralph L. Smith, Micah-Malachi, WBC 32 (Waco, TX:
Word Books, 1984), 176.

temple.335

However, with the Davidic messianic term "Branch"

(Zech 6:12; cf. Isa 11:1) and the language of red, black,
white, and gray horses and chariots (Zech 1:7-17; 6:1-8),
the text is vividly brought into a war context.

The

application certainly transcends far beyond the immediate
historical rebuilding to the eschatological restoration and
the establishment of the eternal messianic kingdom.336
The metaphor of the winepress in Isa 63:1-6
describes the thorough destruction of the wicked at the
eschatological judgment by the divine warrior.

This text is

alluded to in Rev 14:19-20 and 19:15 as they depict the
final consummation of the messianic war at the second Advent
of Christ. 337

The bloody language seems to suggest the

horrible revenge of God.

However, it would rather be

naturally a bloody situation when the wicked people and the
enemies of God will be left in the midst of fire and
whirlwind, which will accompany the coming of the Lord.

As

335

For Zech 4:11-14 as the potential background of
the Qumran dual messianic idea of political and religious
leaders, see chap. 3, section "The Rule Scroll."
336
R. Smith, 175-78, 202-6; Hinckley G. Mitchell, A
Critical and Exegetical Commentary on Haggai and Zechariah,
ICC (Edinburgh: T. & T. Clark, 1971), 81-5, 102-15.
337

See chap. 4, section "Revelation 19:11-21/17:14."
In Revelation, the final destruction is described as being
accomplished by the "coming" of Christ itself.

an outcome of this final destruction of the wicked, the
earth will be restored to its paradisiacal state with peace
and abundance.

Isaiah 66 describes this ultimate

restoration that is the concluding result of the longlasting messianic war.338
As was written by the exilic prophet, the second
part of the book of Ezekiel (33:21-48:35) appeals to the
people in exile to be inspired for the restoration.

It is

certainly messianic in many aspects with implications
reaching far beyond the historical situation to the
ultimate, eschatological restoration in cosmic scale.339

The

war language in the prophecies against Gog and Magog is
vivid and dramatic to describe the final destruction of
Magog and its king Gog by the divine warrior (Ezek 38:139:29).

Gog here represents the leader of the coalition of

the wicked enemy nations of God.

This passage is alluded to

in Rev 19:17-18 with the imagery of the feast of birds and
animals, 340 and in Rev 20:8 as it describes the final
338

Hanson, "Messiahs," 71-3; Kaiser, 219; John Watts,
Isaiah 34-66, 321-23, 355-66.
339
For example, spiritual revival in Ezek 36:16-38;
vision of the dry bones in Ezek 37:1-28; the glorious temple
restored with the water flowing from it to give life in Ezek
40-43, 47. Cf. Rev 21.
340

See chap. 4, section " Revelation 19 :11-21/17 :14 . "
Also, Priest, "A Note," 235.

elimination of the evil after the millennium.341

Summary and Conclusion
To investigate the nature of the warrior Messiah
portrayed in the OT, earlier messianic predictions such as
Gen 3:15, Num 24:17-19, and 2 Sam 7:llb-16; royal Psalms 2
and 110, and others Psalms which are considered messianic;
and the passages which carry the conflict motif of the
divine warrior against the sea dragon or sea beasts, such as
Ps 74:12-17, Isa 27:1, Isa 51:9-11, and Dan 7, were studied,
as well as the suffering servant text of Isa 52:13-53:12.
The earlier messianic passages show that the
messianic ideas were from the beginning a part of God's
redemptive plan.

The core of the expectations of the

warrior Messiah had already existed as one in the cosmic
conflict with the power of evil, that manifested through the
serpentine beast in the case of Gen 3:15.

This core had

been further clarified and reinforced in the later passages,
rather than the warrior messianic ideas being a gradual
development of a much later period as an adaptation to their
calamitous historical situations, as critical scholars claim
341

G. A. Cooke, A Critical and Exegetical Commentary
on the Book of Ezekiel, ICC (Edinburgh: T. & T. Clark,
1970), xxxi-xl; Walter Eichrodt, Ezekiel: A Commentary
(London: SCM Press, 1970), 1-7; and Talmon, "The Concepts,"
100, for the book of Ezekiel.

who accept the late dating of the OT books.342
The Davidic messianic idea is presented in Num
24:17-19, 2 Sam 7:llb-16, and in the royal Psalms, including
Ps 2.

But the adoption language of "Son of God" and the

royal Messiah's usage of the rod of iron343 as his weapon,
together with the universal language used in the passages,
show that the Davidic Messiah acts with a cosmic scope, not
merely aiming at the political, provincial restoration of
the nation Israel.
Through conflict passages of the divine warrior
against the sea beasts or the dragon, which is also called
Rahab or Leviathan, the cosmic nature of the warfare is
further exposed.

By comparing the scopes of the conflict

against the sea dragon (Ps 74:12-17, Isa 27:1, and Isa 51:911) and against the sea beasts and the little horn (Dan 7),
the divine warrior is identified with the messianic warrior,
as much as with the Son of Man and Michael.

The messianic

warfare is against the cosmic evil, which is the embodiment
of Satan represented as the sea beasts or the serpentine
dragon in the chaotic sea.

The dimension of the conflict is

342

For the effects of dating the OT books on the
concept of messianic expectations and also on the notion of
continuity between the Testaments, see appendix D.
343

This is later identified as the breath from his
lips (Isa 11:4) .

beyond the natural and nationalistic.344
It has been suggested by the critical scholars that
the OT conflict passages against the sea-dragon/beasts,
including Dan 7, as well as the royal Psalms, are
reflections of the influence of the ANE myths, particularly
of the Ugaritic Baal myths, upon the Israelite religion.
However, not only the early date of the initial Fall itself
recorded in Gen 3, but the earlier date of the biblical
writings describing the battle against the serpentine beasts
(e.g., Gen 3:15; Job 26:12-13) shows that they form the
background of the later conflict passages in the Scriptures
as well as of the extrabiblical writings such as Ugaritic
ones.

It seems that figurative language is utilized over

the actual marine creature of God for the most effective
communication of the dreadfulness of the cosmic enemy and
the supreme power of God over it.
Psalm 74:12-17 describes the victory of the divine
warrior over the sea and dragons in the Creation context, as
one which had already happened, using the Hebrew perfect
tense.

In Isa 27:1, the triumph is pictured as a future one

with the imperfect tense: "God will destroy Leviathan the
344
The symbols of the sea animals and the little horn
primarily represent the hostile historical nations as agents
against God's people, but the power controlling behind the
world kingdoms is ultimately the cosmic enemy of God.

fleeing serpent."

On the other hand, Isa 51:9-11 describes

the warfare in the language of the Red Sea event at Exodus,
as if it is happening now in the present situation, using
the participle mode.

The already and not-yet aspect of the

divine conflict is well captured in these OT passages.

The

warrior who had already conquered would have his ultimate
victory in the future.

In the interim, his triumph

continues in the situations of the believing community.
In Ps 110, the warrior king is depicted as a priest
at the same time, according to the order of Melchizedek.345
Isaiah 52:13-53:12 is clearly in a war context due to the
vocabulary of "dividing the spoil" (53:12) and others.

As

in Dan 9:24-27, where Messiah the Prince is cut off, the
suffering servant in this passage is depicted as one who
would sacrifice his life for the sins of many. 346

These

imply that the conflict of the royal warrior Messiah is
intimately related to his priestly ministry.
Some critical scholars compare the humiliation and
death of the suffering servant in the Servant Song to the
humiliation, death, and resurrection of Baal which seem to
345
For the identity of Melchizedek in Qumran
literature and the NT, see appendix B.24.
346

Clear verbal and thematic connections are shown
between Isa 52:13-53:12 and Dan 9:24-27 in this study.

appear in the Ugaritic Baal cycle.

However, this study

presents the extensive and profound differences existing
between these two after close examination of them.
Far from being a military, nationalistic Messiah,
the portrayals of the warrior figure in these passages
introduce him as a priest-king, as one who fights and
achieves victory against his cosmic enemy depicted as the
sea dragon/beasts in some passages.

The method of his

fighting is through his suffering and sacrificial death in
behalf of others.

CHAPTER III
WARRIOR MESSIAH IN THE INTERTESTAMENTAL PERIOD
In the previous chapter I have examined the early
messianic passages, some royal Psalms, and the prophetic
writings of the OT in the context of the Messiah as a
warrior.

Especially in the latter part of the chapter, the

passages were studied with the perspective of divine warrior
battling against Rahab or Leviathan, which was presented as
a symbol of the chieftain of the power of evil even from the
primordial time of Creation.
In this chapter the intertestamental period will be
investigated for its interest in the warrior Messiah.

First

the socio-religious atmosphere of the time will be briefly
surveyed, and then some biblically related intertestamental
writings will be examined that are directly related to the
subject of messianic warrior.

Socio-Religious Setting at the Turn of the Era
The intertestamental period is traditionally
regarded as the time between the Testaments, from the
writing of the last book of the OT, Malachi, ca. 450 B.C.E.,

to the time of the NT.1
i

It was a time of distress and

R. H. Charles, Religious Development between the
Old and the New Testament (London: Oxford University Press,
1956), 7; Donald E. Gowan, Bridge between the Testaments: A
Reappraisal of Judaism from the Exile to the Birth of
Christianity, Pittsburgh Theological Monograph Series 14
(Allison Park, PA: Pickwick Publications, 1986), xi;
Christopher Rowland, Christian Origins: An Account of the
Setting and Character of the Most Important Messianic Sect
of Judaism (London: SPCK, 1985), 313; Russell, Between the
Testaments, 11, 13. S. Mowinckel, He That Cometh, 8, states,
"Between them [OT and Jesus] there lies the entire
development of Intertestamental Judaism." Those who take the
late date of Daniel, around 165 B.C.E. assess the
intertestamental period from around 200 B.C.E. to 200 or 100
C.E. Josephus, together with the rabbinic position, supports
the view that prophecy ceased after Haggai, Zechariah, and
Malachi: Josephus Apion 1.8 [38-43] (trans. W. Whiston,
Hendrickson Publishers, 776). First Maccabees also
recognized that prophecy came to an end prior to the
Maccabean period (1 Macc 4:46; 9:27; and 14:41). Bruce K.
Waltke, "How We Got the Hebrew Bible: The Text and Canon of
the Old Testament," in The Bible at Qumran: Text, Shape, and
Interpretation, ed. Peter W. Flint (Grand Rapids: Eerdmans,
2001), 35. Fourth Ezra 14:44f. is another attestant for the
cessation of the Hebrew canonical writings. For a rabbinic
view, Tosefta Tractate Sotah 13:2-4; Yoma 9b, which state
that at the completion of prophets the inspirational
activity also ceased. John R. Levison, "Did the Spirit
Withdraw from Israel? An Evaluation of the Earliest Jewish
Data," NTS 43 (1997): 35-57, opposes the view that the
prophecy ceased by Malachi after he examined several early
Jewish data and Rabbinic writings. However, Ben Sira, a book
highly regarded by the Jews of the time, was known to be
excluded from the Hebrew canon because of its late date,
which is ca. 200 B.C.E. Tosefta Yadaim 2, 13; Tosefta
Shabbat 13 (14).5; George Foot Moore, Judaism in the First
Century of the Christian Era: The Age of the Tannaim
(Cambridge: Harvard University Press, 1962), 1:86, 238, 240,
243. The book of Daniel was included among the Prophets in
Josephus Antiquities 10.11.4 [249]; 10.11.7 [266-67]; in
4Q174 II, 3; and in the Gospels, Matt 24:15; Mark 13:14.
Peter W. Flint, The Dead Sea Psalms Scrolls and the Book of
Psalms, STDJ 17 (Leiden: Brill, 1997), 218. See also, Sid Z.
Leiman, "Josephus and the Canon of the Bible," in Josephus,
the Bible and History, ed. Louis H. Feldman and Gohei Hata

turmoil.

Foreign invasions and oppression by Persia,

Greece, and finally Rome continued.2

The illegitimate

Hasmonean kingship was followed by the even more
illegitimate and repressive Herodian rule.3
(Detroit: Wayne State University Press, 1989), 50-58. For
the date of Malachi, see Josephus Apion 1.8 [41-42]; Pieter
A. Verhoef, The Books of Haggai and Malachi, NICOT (Grand
Rapids: Eerdmans, 1987), 156-60. Though Chronicles is the
last book in the arrangement of the Jewish Tenach, Malachi
is later in date. For the support of the early date of
Daniel, see Gleason L. Archer Jr., "Modern Rationalism and
the Book of Daniel," BibSac 136 (1979): 129-47; Gerhard F.
Hasel, "The Book of Daniel and Matters of Language:
Evidences Relating to Names, Words, and the Aramaic
Language," AUSS 19 (1981): 211-25; S. Miller, 22-43; Waltke,
"The Date," 319-29. The intertestamental period parallels
with the Second Temple period from ca. 520 B.C.E. to 70
C.E., or the "early Judaism" as Pomykala (2) calls it, from
330 B.C.E. to 138 C.E. It also overlaps with the time around
the turn of the Christian era, in which Jesus of Nazareth
walked. Stephen F. Noll, The Intertestamental Period: A
Study Guide (Madison, WI: Inter-Varsity, 1985), 1; Raymond
F. Surburg, Introduction to the Intertestamental Period (St.
Louis: Concordia Pub. House, 1975), 9. I prefer the term
"intertestamental period" to "Second Temple period," for one
of the purposes of this study is to assess the continuity
between the Old and the New Testaments.
Unacceptable religious practices were coerced by
the imperial dominion, which were alien to their religious
ideas and the biblical traditions. Charlesworth, "From
Messianology to Christology," 24; Hanson, "Messiahs and
Messianic Figures," 68; Richard A. Horsley, 11 ^Messianic'
Figures and Movements in First-Century Palestine," in The
Messiah: Developments in Earliest Judaism and Christianity,
ed. J. H. Charlesworth (Minneapolis: Fortress, 1992), 294;
idem, "Popular Messianic Movements," 474, 482, 487; Wright,
639.
3

Instead of seeking the well-being of the people
under their care, the religious and political leaders of the
time were quite preoccupied with achieving hegemony,
maintaining their power, and accumulating their own wealth.

There existed many people who were not actively
involved in seeking liberation from the oppression, but were
indifferent to the situation.4

The record also shows that

the literary groups of the time were not merely interested
in the political, military restoration of the nation.
However, Josephus and other sources clearly indicate
that there did exist some who were not only fervently hoping
for the liberation of their nation, but also supporting
concrete movements to resist the Roman regime and to
inaugurate a new Jewish commonwealth.5

They are called the

popular "prophetic"6 or "messianic" movements,7 and the
4

Some of them, who were called am ha-aretz by
Pharisees, were not deeply concerned about studying and
practicing their religion either. About them, see Aharon
Oppenheimer, The am ha-aretz: A Study in the Social History
of the Jewish People in the Hellenistic-Roman Period
(Leiden: E. J. Brill, 1977), 2-3; Rowland, Christian
Origins, 65, 160; Charlesworth, Old Testament
Pseudepigrapha, 61-62, 69. To understand the complexity of
this people group with a critical view on Oppenheimer, see
James H. Charlesworth, The Old Testament Pseudepigrapha and
the New Testament (Harrisburg, PA: Trinity Press
International, 1998), 20-21.
5

Shimon Applebaum, Jews and Greeks in Ancient Cyrene
(Leiden, Netherlands: E. J. Brill, 1979), 260; Charlesworth,
"From Jewish Messianology," 229-30; J. Collins, Scepter and
the Star, 199, 201.
6
These were led by Theudas, the "Egyptian," and some
other unnamed figures who are called "prophetic." For
Theudas: Acts 5:36; Josephus Antiquities 20.5.1 [97-99]; for
the "Egyptian": idem, Wars 2.13.5 [216-63]; for further
information on prophetic movements, see David Hill, "Jesus
and Josephus' ^Messianic Propehts,'" in Text and
Interpretation: Studies in the New Testament Presented to

Zealot movement.8

The reports in the Gospels that the Jews

Matthew Black, ed. Ernest Best and R. McL. Wilson
(Cambridge: Cambridge University Press, 1979), 143-49;
Richard A. Horsley, "Popular Prophetic Movements at the Time
of Jesus: Their Principal Features and Social Origins," JSNT
26 (1986): 5-6.
7

Led by Judas, Simon, and Athronges in 4 B.C.E.,
Menahel, and Simon bar Giora. For Judas: Josephus
Antiquities 17.10.5 [271-72]; for Simon: Antiquities 17.10.6
[273-36]; and for Athronges: Antiquities 17.10.7 [278-85];
see also Antiquities 20.9.6 [168] and 20.9.9 [188]; Horsley,
"'Messianic' Figures," 282. Menahem posed as king briefly in
C.E. 66, leading the Sicarii, who were terrorists arisen in
the 50s. Josephus Wars 2.17.8-9 [433-48]; Martin Hengel, The
Zealots: Investigations into the Jewish Freedom Movement in
the Period from Herod I until 70 A.D. (Edinburgh: T. & T.
Clark, 1989), 74; Horsley, "Popular Messianic Movements,"
472; D. Mendels, "Pseudo-Philo1s Biblical Antiquities, the
'Fourth Philosophy,1 and the Political Messianism of the
First Century C.E," in The Messiah: Developments in Earliest
Judaism and Christianity, ed. J. H. Charlesworth
(Minneapolis: Fortress, 1992), 275. Simon bar Giora claimed
to be king in 68-70 C.E. He was known as the leader of one
of the most powerfully armed forces during the siege of
Jerusalem with his ten thousand fighters. Josephus Wars
2.22.1-2 [647-54]; Hengel, 297-98, 374-76; Horsley, "Popular
Messianic Movements," 474. Unlike the Pharisees and the
Essenes, which left literary remains, we have no document
produced by these movements that would give details of their
ideology. Horsley, "Popular Messianic Movements," 472;
Mendels, 265. It is legitimate to regard the movements led
by these "kings" as messianic movements. John Collins,
Scepter and the Star, 199.
8

The Zealots are known to have been one of the most
vicious patriotic groups during the Jewish War. They were
those who resisted the Roman siege of Jerusalem until its
destruction. They are known to arise at the time of the
Sicarii (ca. 67-68 C.E.), and their radically determined
resistance was a major cause of the sufferings of the
population during the siege of Jerusalem. S. G. F. Brandon,
Jesus and the Zealots: A Study of the Political Factor in
Primitive Christianity (Manchester, England: Manchester
University Press, 1967), 41. In contrast to the popular
prophetic/messianic movements that arose out of Jewish

were eagerly hoping Jesus would be their king (Luke 19:3640, 24:44; John 6:14-15) also signify that they were
anticipating the arrival of a kingly Messiah who would
restore their Jewish nation, possibly by means of military
power.

These violent movements reflect how the socio-

historical environment impacted the concept of the messianic
warrior of the time.

Warrior Messiah in the Literature of the Time
As the previous section has shown, there did exist
the messianic expectation that another Anointed of the Lord
would come who would purge the foreign rule and re-establish
the ideal Jewish monarchy.

David's kingship was the

historical prototype of this expectation, and we may call it
the "popular expectation of the Davidic Messiah."

Jewish

yearning for another ideal ruler must have been real and
intense while the Davidic throne was vacant and replaced by
corrupt, illegitimate leaders.9
peasantry, this party consisted of the literate priestly
leadership. Ibid., 40; Hengel, 63, 369-76; Horsley,
"'Messianic' Figures," 291.
9

Horsley, "Popular Messianic Movements," 474-75,
4 92; Rowland, Christian Origins, 93. W. Horbury takes the
position that this expectation for the Davidic Messiah had
its root in the OT, both in the Law and Prophets, and that
by the time of first century C.E., there already existed "a
stable core of widely shared and relatively fixed belief"
concerning the Davidic Messiah. "The Messianic Associations
of 'the Son of Man'" JTS 36 (1985): 40. See also, George W.

However, it is evident that the expectation of a
militant messianic figure was not the sole one held by every
Jew of that time.

To say there was a single uniform

expectation of the Messiah among the Jews, namely, that of
the political Davidic Messiah prompted by the social unrest
of the Jewish Palestine, would not be accurate.10
A variety of ideas existed regarding messianism.11
Diverse interpretations were derived by different groups
during this time in relation to the messianic expectations
out of their common tradition, which is the OT.

In addition

to the popular expectation for the political Davidic Messiah
that we have briefly examined in the preceding section,
which had its social base in the Judean peasantry,12 another
E. Nickelsburg, "Salvation without and with a Messiah:
Developing Beliefs in Writings Ascribed to Enoch," in
Judaisms and Their Messiahs at the Turn of the Christian
Era, ed. Jacob Neusner, William Scott Green, and Ernest S.
Frerichs (Cambridge: Cambridge University Press, 1987), 63.
10

Some were indifferent to the coming of the
Messiah. Charlesworth, "From Messianology," 31. Among those
who believed in the coming of the Messiah, there were many
different and diverse ideas and understandings concerning
the Messiah. Charlesworth, "From Jewish Messianology,"
227f.; idem, "From Messianology," 6; Childs, Biblical
Theology of the Old and New Testaments, 455; J. Collins,
Scepter and the Star, 209.
u
I n fact, John Collins suggests a wide spectrum
within the expectation (Scepter and the Star, 189). Rowland
supports this view (Christian Origins, 93).
12

Horsley, "'Messianic' Figures," 283, 286.

strand can be identified in their messianic expectations,
though comparatively minor.
Literate groups such as Pharisees or Qumranites
belonged to this category.

Their literature shows a

different paradigm in which the messianic figure is
transcendent, apocalyptic, heavenly, and rather
"spiritualized."13

These literary remains are examined in

the following section.

Pseudepigrapha
The Pseudepigrapha is a body of Jewish documents
written under the pseudonyms of persons prominent in the OT,
such as Enoch, Abraham, Moses, Ezra, and others.

They are

13
Many scholars assert the view of two main strands
in messianic expectations of the Jews at the turn of the
era. Among them are: Hartmut Gese, Essays on Biblical
Theology, trans. Keith Crim (Minneapolis: Augsburg
Publishing House, 1981), 141-66; Hill, "Jesus," 149;
Horsley, "Popular Messianic Movements," 472, 484, 494; idem,
"'Messianic' Figures," 281, 291; Mendels, 263-65. Childs
raises a question whether diverse messianic trends can be
arranged in one or two major trajectories. Biblical
Theology of the Old and New Testaments, 455. John Collins
suggests two different paradigms of messianic expectations,
one Davidic paradigm and the other transcendent. Later he
ranges them into spectrum, from the earthly messianic
expectation through transcendent Messiah to heavenly figure.
Scepter and the Star, 37, 189. Ringgren is explicit on this
idea that the Jewish messianic expectations of the
intertestamental period were developed in two directions,
namely, national/political and transcendental (470).

variously dated by scholars.14

Produced out of the crises

of the intertestamental period, they are essential not only
for the understanding of Early Judaism, Christian origins,
and as the background of the NT documents, but they are
practically the only existing material, together with the
Dead Sea Scrolls, from which the messianism of the Jews of
that time can be extracted.15
It has long been assumed without detailed
examination that the extant intertestamental documents
communicate the idea that the Jews at the turn of the era
were waiting in common for a political, militant, and

so-

called Davidic type of leader who would conquer the
Romans.16

Psalms of Solomon, 1 Enoch, 4 Ezra, 2 Baruch, and

14

J. Charlesworth assumes their dating to be between
approximately 250 B.C.E. and 200 C.E. (Old Testament
Pseudepigrapha, xi-xii); for R. Charles it is from 180
B.C.E. to 100 C.E. (Religious Development, 8). The textcritical condition of the intertestamental writings is very
complex and late, and this may also affect one's analysis of
the writings. In this study, a consensus position is taken
as far as the text-critical issue is concerned, recognizing
that later additions, omissions, harmonizations, and
rephrasings could have played a formative role if the
transmission history of sources left only the late remnants.
15

Charlesworth, "From Messianology," 32; idem, Old
Testament Pseudepigrapha, 28, 31, 58; Russell, Between the
Testaments, 13.
16
Charlesworth, "From Messianology," 4-6; cf.
Wikenhauser, 186; Helmut Koester, Introduction to the New
Testament, vol. 1, History, Culture and Religion of the
Hellenistic Age (Berlin: Walter De Gruyter, 1982), 249, 401-

2.

some other documents among the pseudepigraphal writings will
be surveyed to consider whether this was the case.
Psalms of Solomon
Psalms of Solomon is known to be one of the first
documents that explicitly employed the term "Messiah" in its
technical sense to designate the future, eschatological
savior figure.

It offers, especially in chap. 17, an

extended, detailed messianic expectation in such an explicit
way as to make this extracanonical hymn one of the classical
messianic texts.

The term "Messiah" receives its concrete

shape as a title to describe the figure and the character of
his office.17

Scholars generally agree that this document

was composed in the time of Pompey, who took Jerusalem in 63
17

James H. Charlesworth, The Pseudepigrapha and
Modern Research with a Supplement, Septuagint and Cognate
Studies 7 (Chico, CA: Scholars Press, 1981), 196; J.
Collins, Apocalypticism, 75; Cullmann, Christology, 115;
Marinus de Jonge, Outside the Old Testament, Cambridge
Commentaries on Writings of the Jewish and Christian World
200 BC to AD 200 (Cambridge: Cambridge University Press,
1985), 159; idem, Jewish Eschatologyr Early Christian
Christology and the Testaments of the Twelve Patriarchs,
SNovT 63 (Leiden, Netherlands: E. J. Brill, 1991), 10;
Burton L. Mack, "Wisdom Makes a Difference: Alternatives to
'Messianic1 Configurations," in Judaisms and Their Messiahs
at the Turn of the Christian Era, ed. Jacob Neusner, William
S. Green, and Ernest S. Frerichs (Cambridge: Cambridge
University Press, 1987), 32; Rowland, Christian Origins, 93;
Joseph L. Trafton, "The Psalms of Solomon: New Light from
the Syriac Version?" JBL 105 (1986): 227; idem, "Solomon,
Psalms of," ABD (1992), 6:116; idem, "The Psalms of Solomon
in Recent Research," JSP 12 (1994): 3; Wright, 643, 646.

B.C.E., and very likely sometime after his death in 48
B.C.E.18
It is suggested not to connect the Psalms of Solomon
with any particular sectarian group known to us, due to
elements in them common to several parties and sects.19
Traditionally, however, they have been assigned to the
Pharisees.

The psalms express the ardent messianic hope,

strong concern for the Law, and belief in resurrection and
human free will, which are

characteristic of the piety of

early Pharisaic circles described by Josephus.20
They are in the style of the Davidic Psalter, and
both the Greek and Syriac extant versions are believed to be
translated from Hebrew.

God's righteousness and Israel's

18

The detailed historical allusions in Psalms of
Solomon match closely Josephus's description of Roman
general Pompey's death. Charlesworth, Pseudepigrapha and
Modern Research, 195; Mack, 32; Pomykala, 267; J. Collins,
Scepter and the Star, 3; Schiffman, The Eschatological
Community, 4; Trafton, "Solomon, Psalms of," 115-16; idem,
"The Psalms of Solomon in Recent Research," 3; Wright, 641.
19

For example, after the discovery of the Qumran
scrolls, the parallels between the Psalms and the scrolls
opened up the possibility of the Essene origin of the
Psalms. Charlesworth, Pseudepigrapha and Modern Research,
195; Everett Ferguson, Backgrounds of Early Christianity,
2nd ed. (Grand Rapids: Eerdmans, 1993), 433; Trafton,
"Solomon, Psalms of," 116; idem, "The Psalms of Solomon in
Recent Research," 3; Wright, 642.
20

Becker, 89; Hill, "Jesus," 147; Mack, 36;
Pomykala, 160; Russell, Method and Message, 26; Trafton,
"Solomon, Psalms of," 116; Wright, 642.

covenant relationship with God are the themes running
through the corpus.

Among them, the seventeenth psalm is a

community prayer expressing the people's longing for the
coming king from the house of David.
The Messiah is portrayed as the anointed son of
David (17:4, 21, 23)21 who would rule with righteousness,
and it has been usually assumed that this psalm is depicting
a typically nationalistic, earthly ruler of the Jewish
nation from the Davidic line.

Scholars have traditionally

considered this psalm to be one of the representative texts
in which the messianic figure is a political leader who
would free the nation with his militant power.22
In vss. 22-25 of this psalm, such phrases as "to
21

Although there are numerous occasions where this
figure has been called as the "Branch" (Isa 11:1; Jer 23:5),
"David" (Jer 30:8), or "my servant David" (Ezek 34:23-24,
37:24) from the house of David (2 Sam 7), this is the first
time the title "son of David" occurs in Jewish literature.
In the Synoptic Gospels there are frequent references of
this title (Matt 9:27; 15:22; 20:30, 31; 21:9, 15; Mark
10:47, 48; 12:35; Luke 3:31; 18:38, 39); Wright 647.
22

Terrance Callan, "Psalm 110:1 and the Origin of
the Expectation That Jesus Will Come Again," CBQ 44 (1982):
622; James H. Charlesworth, "The Concept of the Messiah in
the Pseudepigrapha," in Aufstieg und Niedergang der
Romischen Welt: Geschichte und Kultur Roms im Spiegel der
Neueren Forschung, ed. Hildegard Temporini and Wolfgang
Haase, vol. 2, pt. 19.1, Principat: Religion (Judentum:
Allgemeines; Palastinisches Judentum) (Berlin: Walter de
Gruyter, 1979), 198; idem, "From Jewish Messianology," 236;
Childs, Biblical Theology of the Old and New Testaments,
455; Cullmann, Christology, 115; Ringgren, 470; Russell,
Method and Message, 58, 289; Wright, 649.

destroy the unrighteous rulers, to purge Jerusalem from
gentiles," "to drive out the sinners from the inheritance,"
and "to smash the arrogance of sinners like a potter's jar"
appear.

They may lead the reader to conclude that in this

chapter a military role of the king was expected in purging
the land, out of the author's nationalistic stance.23
However, though he may be understood as a political,
militant leader, there is room to envision him from a
different angle.24

This psalm was built upon the

traditional Davidic texts such as Ps 2 and Isa 11.
23 and 24 refer to Ps 2:9.

Verses

But far from making a simply

military statement, the writer recognizes the divine
endowments that follow, namely, wisdom and righteousness.25
The pellucid judgment of the Davidic Messiah
prefigured in Isa 11 is applied in 17:24.

In 17:35-40 the

character of the anointed leader is described.

"He will

bless the Lord's people with wisdom and gladness"; "wise
. . . with strength and righteousness."

By means of the

Holy Spirit he is equipped with the spirit of understanding.
Wisdom and righteousness have thus qualified this figure
23

Rowland, Christian Origins, 94; Schiffman,
Eschatological Community, 4; Trafton, "Solomon, Psalms of,"
116; Wright 639, 645.
24

de Jonge, Jewish Eschatology, 12; Klausner, 324.

25

de Jonge, Jewish Eschatology, 12; Laato, 282.

that only the word of his mouth is mighty enough to rule
over the enemies with authority.26

Purity is another

attribute that this psalm ascribes to this anointed figure.
In vs. 36 it says, "He himself (will be) free from
sin, (in order) to rule a great people."27

As a being free

from sin, he drives out sinners from his terrain.

Thus the

Messiah is certainly a royal figure, but he is not
principally described as a brutal fighter or a bloody ruler.
His function is not military in the ordinary sense, but we
may say it is rather scribal and sapiental, as a sage and a
teacher.

The portrayal of the Messiah in this psalm

manifests distance from the traditional view that has been
prized as the standard Jewish messianic expectation.28
The spiritual aspect of this figure contrasts rather
clearly when we examine the weapons he uses or does not use
mentioned in vss. 33-34.

He shall destroy the unlawful

nation and shall surely purge Jerusalem.

But it says he

would not rely on horse and rider; he would not utilize
26

Charlesworth, "From Jewish Messianology," 236; de
Jonge, Jewish Eschatology, 12; Mack, 37-41; Mowinckel, He
That Cometh, 308; Wright, 645, 648; Zeitlin, 40.
27

Laato, 282; Mowinckel, He That Cometh, 309.
Pomykala lists the manifold virtues of this Davidic figire
(165). The text is from Wright (668).
28
de Jonge, Jewish Eschatology, 12; Horsley,
"'Messianic' Figures," 279; Mack, 40; Wright, 645.

sword or bow or any other military weapons.

He will not

lead out an army to annihilate his enemies.

Rather, it

says, God made him powerful in the Holy Spirit, because he
puts his hope in God.

His trust is upon God and not upon

any material weapons.
As we read through the seventeenth psalm, we come to
the realization that the psalmist does not intend to portray
the Messiah as a sheer military figure.

Among the major

works of the Messiah in this chapter are condemning sinners
and leading them into holiness, to be pure and free from
sin.

"He will condemn sinners by the thoughts of their

hearts" (vs. 25); "He will lead them all in holiness" (vs.
41) .29
He will conquer not by means of a weapon in his
hand, but with the word of his mouth.

Repeatedly the

psalmist emphasizes this peculiar weapon that the Messiah
uses.

Verse 24 reads:
To shatter all their substance with an iron rod;
to destroy the unlawful nations with the word of his
mouth
Pss. Sol. 17:24
In this verse, the "iron rod" and the "word of his

mouth" are in parallel expressions, thus equating the two.
As examined in the section of Ps 2, the anointed of God
29

Charlesworth, Pseudepigrapha and Modern Research,
196; idem, "From Messianology," 20; Klausner, 323; Trafton,
"Solomon, Psalms of," 116.

breaks his enemies with an iron rod.

In Isa 11, "the rod of

his mouth" and "the breath of his lips" are paralleled, and
they strike and slay the wicked.

As was the case in Isa 11,

his spoken word has the power of judgment. Merely through
his word, he can crush the evil.30
This "word" as his weapon reappears in Pss. Sol.
17:35, 36: "He will strike the earth with the word of his
mouth forever"; "He will . . . drive out sinners by the
strength of his word."

His mission to expel sinners and

destroy the lawless nations will be executed "ev A,oyco aTO|iaTO^
OCWOD."

The significance of his words that are "purer than

choicest gold" and the words that are "like the words of the
holy ones" is brought out once again in vs. 43 to accomplish
his purpose in judging the peoples.

Out of his purity and

holiness, coupled with righteousness and wisdom, the Messiah
fights, but not with human weapons.

He fights with what

streams forth out of his mouth: his word, which is the
representation of who he is.31
30

van Groningen, 559; Wright, 648.

31

Charlesworth, "Concept of the Messiah," 197-99;
idem, Pseudepigrapha and Modern Research, 196; idem, "From
Jewish Messianology," 236; idem, "From Messianology," 20;
Marinus de Jonge, "The Use of the Word 'Anointed' in the
Time of Jesus," NovT 8 (1966): 136; idem, Jewish
Eschatology, 12; Klausner, 323-24; Pomykala, 162, 168;
Russell, Method and Message, 303. On the imagery of "word"
as the combating weapon in the NT, see appendix C.l.

As we have noted, James H. Charlesworth has
consistently opposed the view that the Messiah in Pss. Sol.
17 is a political, national, and militant warrior.

He

writes: "I am convinced that this psalm was written against
the belief that the Messiah will be a militant warrior."32
Recent scholarship closely agrees with his view.33

It is

evidently not Messiah's political and physical power that is
employed here for the subjugation of the sinners.
The universalistic perspective of the psalmist
sticks out in the seventeenth psalm.

Contrary to the view

that the Messiah in this psalm is solely nationalistic and
provincial,34 the author extends the messianic rule to the
nations.

As the author of the psalm projects an ideal

future under the Davidic Messiah, a universal government is
32

Charlesworth, "From Messianology," 20, n. 56.

33
Laato, 281-2; Mack, 32-41; Trafton, "The Psalms of
Solomon in Recent Research," 9; Vermes, Jesus the Jew, 131.
Marinus de Jonge also writes: "It would be out of place to
speak here—as is often done—of a national, political,
earthly, Messiah." "xpto: C. Messianic Ideas in Later
Judaism: III. Apocrypha and Pseudepigrapha," TDNT (1974),
9:514. Howard Marshall recognizes both the nationalistic and
spiritual aspects from the psalm. "The Hope of a New Age:
The Kingdom of God in the New Testament," Themelios 11
(1985): 8.
34

We find some nationalistic elements in this psalm
too. In addition to 17:22-23 that has been mentioned, vs. 28
says, "The alien and the foreigner will no longer live near
them." Since the nation Israel was the nation of God to the
minds of Jews, the nationalistic elements and the
universalistic inclusion are not clearly distinguished here.

envisioned.
nations.

Verse 29 mentions his judgment upon peoples and

Verse 30 declares he will glorify God above the

whole earth, and not in Israel alone.
This universalistic nature becomes clearer in vss.
31-32.

Alluding to Isa 55:5, it says that nations will come

to see his glory from the ends of the earth.

Thus when it

says he will lead them all in holiness, it refers to God's
people from all the nations (vs. 41).

He shall be

compassionate to all the nations (vs. 34),35
The condition of the inhabitation will be
paradisiacal under his reign: There will be no
unrighteousness among them; peace and justice, wisdom and
understanding will abound; absolute purity and glory will
encompass the whole world; he will rule with power, but not
with the power of arms and force, but with the power of his
Spirit, with his pure and holy words.

His reign depicted in

this psalm is universal rather than nationalistic and
earthly.36
It is noteworthy that the title "Lord Messiah;
XpicJXOQ KDpiOQ" appears for the first time and outside of the
35

Mack, 39, 43; Pomykala, 164; Johannes Tromp, "The
Sinners and the Lawless in Psalm of Solomon 17," NovT 35
(1993): 358.
36

Charlesworth, "From Jewish Messianology," 236;
Klausner, 324; Laato, 282, 284; Tromp, 359.

NT in Pss. Sol. 17:32; 18:7.37

Many of the commentators

assert that this is a misreading of the "Lord's Messiah;
XpiatOQ KDpiou" as coming from the Hebrew phrase HVT rntia,
because they sense that a Jew would not give the title
"Lord" to the Messiah.38
However, textual evidence strongly supports the
reading "Lord Messiah": All the Greek and Syriac manuscripts
uniformly retain this expression with the nominative.

The

author might be combining the two OT texts, Dan 9:25 and Ps
110:1, thereby associating the concepts of Messiah and
lordship into a new synthesis, which was to become a
prominent title, "Christ the Lord," for Jesus in the NT.39

1 Enoch
The First Book of Enoch was preserved completely
37

Wright, 646, 647.

38

George Buchanan Gray, "The Psalms of Solomon," in
The Apocrypha and Pseudepigrapha of the Old Testament in
English, vol. 2, Pseudepigrapha, ed. R. H. Charles (Oxford:
Clarendon Press, 1913), 650; Herbert Edward Ryle and
Montague Rhodes James, faA/uot loAo^icourog: Psalms of the
Pharisees, Commonly Called the Psalms of Solomon (Cambridge:
University Press, 1891), 141-43; de Jonge, "Messiah," 783,
787.
39

Robert R. Hann, "Christos Kyriou in PsSol 17.32:
'The Lord's Anointed' Reconsidered," NTS 31 (1985): 620-27;
Trafton, "The Psalms of Solomon: New Light," 231; idem, "The
Psalms of Solomon in Recent Research," 10; J. Viteau, Les
Psaumes de Salomon: Introduction, Texte Grec et Traduction
(Paris: Letouzey et Ane, 1911), 361-62; Wright, 643.

only in Ethiopic until the discovery of the Dead Sea Scrolls
and thus is called the Ethiopic Book of Enoch.40

It is a

pseudepigraphon, taking the name of Enoch, the seventh
descendant of Adam, who is mentioned in Gen 5:24.

First

Enoch, as an apocalyptic work full of visions and symbols,
dealing with angelology and demonology, resurrection and
judgment, the Messiah, heavenly tablets, and Tree of Life,
insists that it is transmitting cosmic revelations given to
Enoch for the purpose of benefitting later generations.41
The absence of the second part from the Qumran
scrolls among the five tractates of 1 Enoch,42 the
Similitudes

(chaps. 37-72), which is also called the

Parables of Enoch, has engendered much debate concerning the
date of this section in recent studies.

However, in spite

of the postulation that it is a Christian composition
40

Isaac, 6; Robert M. Johnston, Peter & Jude: Living
in Dangerous Times, ALBA (Boise, ID: Pacific Press, 1995),
190.
41

Nickelsburg, "Salvation," 50; Todd, "Apocalyptic
Eschatology," 43; Johnston, Peter & Jude, 190.
42

The five sections of 1 Enoch are: The Book of the
Watchers (chaps. 1-36); The Similitudes (37-72); The
Astronomical Book (73-82); The Book of Dream Visions (8390); and the Epistle of Enoch (91-105). J. Collins,
Apocalypticism, 18; Isaac, 7; Johnston, Peter & Jude, 190;
Charlesworth, Pseudepigrapha and Modern Research, 98-99.

influenced by the Gospels,43 it is a broad consensus that
the Parables are of Jewish origin and predate 70 C.E.44
The Parables have received great attention because
43

Some scholars, including J. T. Milik, speculate
that the Parables, which is the major portion containing the
Son of Man sayings, were products of a late date, composed
after 70 C.E., after the Qumran site was abandoned. J. T.
Milik argues in particular that the Parables are a later
addition to 1 Enoch, a Christian work inspired by the NT,
especially by the Gospels, written around 270 C.E., due to
its complete absence from the Qumran discoveries, and the
similarities of the Son of Man sayings to the Gospel
understanding of that idea. The Books of Enoch: Aramaic
Fragments of Qumran Cave 4 (Oxford: Clarendon Press, 1976).
For discussions on this issue, see Matthew Black, "A
Bibliography on 1 Enoch in the Eighties," JSP 5 (1989): 6-7;
Charlesworth, Pseudepigrapha and Modern Research, 98; J.
Collins, Scepter and the Star, 177; Charles L. Holman, Till
Jesus Comes: Origins of Christian Apocalyptic Expectation
(Peabody, MA: Hendrickson, 1996), 58; M. A. Knibb, "The Date
of the Parables of Enoch: A Critical Review," NTS 25 (1979):
34 8; George W. E. Nickelsburg, "The Qumran Fragments of 1
Enoch and Other Apocryphal Works: Implications for the
Understanding of Early Judaism and Christian Origins," in
Jewish Civilization in the Hellenistic-Roman Period, JSP SS
10, ed. Shemaryahu Talmon (Sheffield: Sheffield Academic
Press, 1991), 184-85.
44

Black, "A Bibliography," 7; Charlesworth provides
a list of scholars who support the early date that the
Parables are pre-Christian, probably before seventy, and
Jewish in origin: G. Nickelsburg, M. Black, E. Isaac, M. E.
Stone, D. W. Suter, J. C. Greenfield, and J. VanderKam
("From Jewish Messianology," 237). Charlesworth himself
belongs to this group. Idem, The Old Testament
Pseudepigrapha, 41, 89; J. Collins, Scepter and the Star,
177; Ferguson, 426; Holman, 59; Horbury, 34; Isaac, 7;
Christopher L. Mearns, "Dating the Similitudes of Enoch,"
NTS 25 (1979): 362-9; George W. E. Nickelsburg, Jewish
Literature between the Bible and Mishnah: A Historical and
Literary Introduction (Philadelphia: Fortress, 1981), 221,
223. Knibb puts a date in the early Christian period, at the
end of the first century C.E., but still takes the Jewish
authorship (348, 350, 358).

of the references to the figure "Son of Man," who is
apparently the eschatological judge (2 En. 61:8; 62:2, 9)
and who is identical with "the Elect One" (48:2 and 48:6;
61:8 and 62:5) and "the Anointed One" (48:10; 52 : 4).45

The

idea that this work is Jewish in character and it is preChristian in origin, including all segments of this
composite work, signifies a lot.46

In this view, the whole

of 1 En. 37-71 comes under the pre-Christian description
including the Son of Man passages.47
The phrase "Son of Man" occurs throughout the
Parables (1 En. 46:1, 3, 4; 48:2; 60:10; 62:9; 70:1; 71:14).
45

Holman, 58; Knibb, 351; Charlesworth, "From Jewish
Messianology," 237.
46

Black, "A Bibliography," 4, 7; Charles, Religious
Development, 221; Isaac, 7; Knibb, 345, 350-51; Mearns, 360;
Nickelsburg, Jewish Literature, 223. This idea prevailed
among the specialists who attended the SNTS Pseudepigrapha
Seminars in Tubingen and Paris on 1 Enoch. James H.
Charlesworth, "The SNTS Pseudepigrapha Seminars at Tubingen
and Paris on the Books of Enoch," NTS 25 (1979): 321-22;
idem, Old Testament Pseudepigrapha, 18, 38.
47

Black, "A Bibliography," 7. It entails significant
conclusions concerning the eschatological orientation of
Judaism at the time of Jesus. We may say the messianic
interpretation of the "Son of Man" was already existent in
the pre-Christian period and could possibly be "a potential
source for the usage of this remarkable self-designation
attributed to Jesus in the Gospels." James C. VanderKam, "1
Enoch, Enochic Motifs, and Enoch in Early Christian
Literature," in The Jewish Apocalyptic Heritage in Early
Christianity, ed. James C. VanderKam and William Adler
(Minneapolis: Fortress, 1996), 89. See also, Holman, 59;
Horbury, 52.

Evidently, this phrase in 1 Enoch is derived from Dan 7:910, 13-14.

The clearest allusions to the Danielic text

appear in 1 En. 46:1:
At that place, I saw the One to whom belongs the time
before time. And his head was white like wool,
and there was with him another individual, whose face
was like that of a human being. His countenance was
full of grace like that of one among the holy
angels.48
The figure described in this text, though called
someone like a human being, is a heavenly being who is
certainly more than an ordinary one in the usual sense of
the word, who stands with the eternal God.

In chap. 48, it

says "that Son of Man" existed even before the heavenly
bodies were created (vss. 2-3).

He was concealed in the

presence of the Lord of the Spirits "prior to the creation
of the world, and for eternity" (vs. 6).

He will be

revealed to the holy and the elect ones (48:7; 62:7), that
by him all who dwell on earth shall fall down, worship,
praise, and glorify the Lord of the spirits (48:5).
Not only do they worship the "Before-Time" (48:2),
but they ascribe their hopes and praises to that Son of Man
as well (62:9), as if the faith of the righteous and chosen
ones comprises their knowledge of this preexistent, heavenly
48

Isaac, 34.

figure.49

As much as the scene in Dan 7 is a judgment

scene, this exalted heavenly being in the Enochic Parables
is the agent of divine judgment.

The Son of Man is seated

on the glorious throne of God to perform his role as a
cosmic, eschatological judge.

He executes his judgment upon

ungodly sinners, including spiritual beings, "for they have
denied the Lord of the Spirits and his Messiah" (48:10).50
The Son of Man in 1 Enoch is apparently a
transcendent, eternal being of heavenly origin, rather than
a political, earthly king.

He is a celestial redeemer who

brings about judgment and salvation.

His rank surpasses

even all the angels in the court above.51

The transcendent

Son of Man appears in 4 Ezra 13 as well, as in the Parables
of Enoch.

In 4 Ezra, he is also a descendent of David.

49
Charlesworth, "From Jewish Messianology," 239,
241; J. Collins, Scepter and the Star, 177, 182; idem,
Apocalyptic Imagination, 185, 189; Mowinckel, He That
Cometh, 359; Nickelsburg, "Salvation," 57-59, 67; Zeitlin,
40.
50

Childs, Biblical Theology of the Old and New
Testaments, 455; J. Collins, Daniel, 304-10; Holman, 58;
Isaac, 9, 43; Nickelsburg, "Salvation," 53, 59, 62, 65;
Michael E. Stone, Features of the Eschatology of 4 Ezra, HSS
35 (Atlanta: Scholars Press, 1989), 115; Todd, "Apocalyptic
Eschatology," 45.
51
J. Collins, Scepter and the Star, 187; de Jonge,
"Messiah," 785; Nickelsburg, "Salvation," 49, 56, 59, 63;
David Winston Suter, "The Measure of Redemption: The
Similitudes of Enoch, Nonviolence, and National Integrity,"
SBL SP 22 (Chico, CA: Scholars Press, 1983), 172; Todd,
"Apocalyptic Eschatology," 44.

Considering these two texts in a broader intertestamental
context intensely suggests that the Son of Man was identical
with the Davidic scion in their minds, which was the
messianic designation par excellence.52
Many different titles appear in the Parables of
Enoch.

"That Son of Man" in 48:2 is called by another name,

as "the Chosen/Elect One" in 48:6 and 62:1-2.

They are

linked by the common fact that each of them sits on the
throne of his glory.

Another equation rises in 53:6.

Here

we have the phrase "the Righteous and Elect One," which
signifies that the Righteous One (38:2) and the Elect One
(40:5; 45:3; 49:2, 4; 51;3, 5; 52:6, 9; 55:4; 61:5, 8, 10;
and 62:1) are the identical figure.53
Chapters 48 and 52 in the Parables undoubtedly
equate the Son of Man with "the Anointed One."

Not only the

mention of the title Messiah here in 48:10 and 52:4, but the
flow of these chapters secures this equation assuredly.

In

sum, we may say that the titles the Chosen/Elect One, the
Righteous One, the Messiah, and the Son of Man are different
names of one and the same person.

The different titles are

52

J. Collins, Scepter and the Star, 36, 187.

53
Nickelsburg recognizes that the attribute of the
"Righteous One" is shared by God himself and the Messiah and
claims that God and the Messiah are identified in 1 Enoch
("Salvation," 62).

employed to manifest different attributes of the same
eschatological messianic figure.54
In the Enochic writings, the transcendent, exalted,
supra-human Son of Man is the Messiah.

George Nickelsburg

understands this relation in this manner:
For whatever reason, the author of the Parables
believed that the biblical promises about the future
king and the traditional messianic function of the
judgment had to be fulfilled by a transcendent
savior.55
G. Nickelsburg discloses that the titles of the
exalted one are derived from three types of scriptural texts
and they are conflated in this document.

"Chosen One" and

"Righteous One" are Isaianic Servant terms; "Son of Man" has
been drawn from Dan 7; "Anointed One," of course, indicates
the expectation for the Davidic Messiah.56
The accounts of the Elect One in 1 Enoch remind one
54

R. H. Charles, The Book of Enoch or 1 Enoch
(Oxford: Clarendon Press, 1912), 70; Charlesworth, "From
Jewish Messianology," 238-41; J. Collins, Scepter and the
Star, 181; idem, Apocalyptic Imagination, 192; Horbury, 38;
Nickelsburg, "Salvation," 4 9, 58; Rowland, Christian
Origins, 95; Todd, "Apocalyptic Eschatology," 44. For the
Gospel application of the title "Son of Man," see appendix
C.2.
55

Nickelsburg, "Salvation," 63; Mowinckel points out
that the figure of the national Messiah had been amplified
by some supernatural features drawn from the Son of Man
concept (He That Cometh, 357).
56
Nickelsburg, "Salvation," 58-64; idem, "Qumran
Fragments," 185.

of Isa 11:2, 4.

The spirit of righteousness has been poured

out upon him to eliminate the sinners by the word of his
mouth (1 En. 62:2).

The judicial functions of the Elect One

in 49:2-4 are drawn from Isa 11:2-5, too.

The enthronement

of the transcendent Son of Man beside God in 62:5-9 is
clearly an allusion from Pss 2 and 110, the royal messianic
traditions of the OT.57
Thus the transcendental redeemer, to the Enochic
circle, is to exhibit the profiles of the Davidic Messiah,
the Servant of the Lord in Isaiah, and Daniel's "one like a
son of man,"

In 1 Enoch as well as in the NT, these three

different figure-types are conflated into one exalted
savior.58
However, in 1 En. 71:14, Enoch himself was addressed
as the son of man by an angel, and some scholars such as
Matthew Black and Maurice Casey take that the Parables
identify the Exalted One with Enoch himself.59

At the same

57
J. Collins, Scepter and the Star, 182; Knibb, 351;
Nickelsburg, "Salvation," 60, 65.
58
James Charlesworth recognizes two groups in early
Judaism, before 70 C.E., which held "messianic beliefs in
which the Messiah was identified with the Servant and one
like a Son of Man." These two groups are the Christianity
and Enochic circle. Charlesworth, "From Jewish
Messianology," 241; Nickelsburg, Jewish Literature, 223.
59

Black, "A Bibliography," 8-9; Maurice Casey, Son
of Man: The Interpretation and Influence of Daniel 7
(London: SPCK, 1979), 102; Nickelsburg, Jewish Literature,

time, the clear distinction between Enoch and the Son of Man
in 70:1 is unavoidable.

In this scene Enoch was raised up

before that Son of Man and translated to heaven.60

Also in

60:10, the phrase "son of man" is used as a generic term
indicating "human being."

This seems to be what is applied

to Enoch, with no eschatological implications, which is
after the manner that Ezekiel was called as a son of man.
Thus there must be two usages of the phrase "son of
man": one as a generic term, and the other as a technical
term for the heavenly figure.
the former type.

The phrase in 71:14 may be of

Nevertheless, there is no indication that

Enoch is seeing himself throughout the Parables, and the
demonstrative "that" has been usually used to designate the
transcendent figure distinctively.61
It appears plausible that a transcendent redeemer
figure as God's agent of the eschatological judgment was a
well-known concept prior to the NT and forms the background
for the NT usage of the concept.

By the time of Jesus it

must have attained a certain content, because his sayings
presupposed people's understanding of the view when he used
222-23.
60

J. Collins, Scepter and the Star, 179; idem,
Apocalyptic Imagination, 188; Isaac, 49.
61

J. Collins, Scepter and the Star, 179-80; idem,
Apocalyptic Imagination, 188-89.

the term and applied it to himself.62

Study of 1 Enoch

suggests a distinct continuity between this document and
both the NT and OT, especially the Danielic text, in regard
to the Son of Man traditions.

It will not be a great

deviation from the truth that the messianic interpretation
of the Danielic text by the NT was a "further attestation
and development of the widespread Jewish interpretation"
which had already existed before the formation of the NT.63
This transcendent Messiah in 1 Enoch is not
described as using any earthly weapons.

The word from his

mouth is the single weapon he employs to slay all the
sinners.

The unrighteous are eliminated from before his

face by the word of his mouth (1 En. 62 :2).64

The two great

monsters, Leviathan, the female, ocean monster, and
Behemoth, the male, desert monster, are introduced in the
Parables of Enoch as well (60:7-10, 24; cf. 2 Bar. 29:4).
Here also these monsters shall turn into food for the great
62

Black, "A Bibliography," 9; Paul J. Kobelski,
Melchizedek and MelchiresaCBQ
MS 10 (Washington, DC:
Catholic Biblical Association of America, 1981), 136;
Mowinckel, He That Cometh, 348. Casey tried to disprove this
widespread scholarly belief in the existence of the Son of
Man concept in Judaism at the time of Jesus (99, 112) .
63

Horbury, 47; see also, J. Collins, Apocalyptic
Imagination, 192-93; Isaac, 9; Knibb, 351.
64

Isaac, 43; Mowinckel, He That Cometh, 379, 397.
Cf. 4 Ezra 12:31; 13:9-10, 38.

day of the Lord.65
It also mentions that the Elect One will sit on the
throne of glory and will judge Azazel, all his company and
all his hosts (1 En. 55: 4).66

This signifies that the

struggle is a cosmic one between the Messiah and the evil
one.
On the other hand, the universalistic nature of this
work can be glimpsed throughout the chapters (1 En. 1:7-8;
5:1; 10:16, 18, 20; 38:1-2; 48:1, 4-5; 52:4; 62:2, 9; 69:911; 81:3; 90:18-19, 30; 100:4, etc.).

The reign of the

eschatological judge covers the whole world.

All those who

dwell upon the earth, including the kings and governors,
shall fall down and worship before him.

The Messiah shall

be the light and hope for the Gentiles (48:2-6; 62:9).

All

the sons of the whole earth will have the righteous Law
revealed to them, through which the attention of all
humankind shall be turned to the paths of eternal
righteousness (91:14; 97:10; 100:6; 105:1-2).67
65

Isaac, 40-42; Mowinckel, He That Cometh, 409;
Priest, "A Note," 224.
66

Isaac, 38; Mowinckel, He That Cometh, 395. Azazel
is known to be another name of Satan. Ibid.
67

Charlesworth, "From Jewish Messianology," 239;
Isaac, 43; George W. E. Nickelsburg, "The Epistle of Enoch
and the Qumran Literature," JJS 33 (1982): 343-44; idem, "1
Enoch and Qumran Origins: The State of the Question and Some
Prospects for Answers," SBL SP 25 (Atlanta, GA: Scholars

4 Ezra
Fourth Ezra is believed te be written in response to
the destruction of the Second Temple in 70 C.E.

In the

midst of the social, political, and especially religious
turmoil, the Jewish economy was coping with the failure of
Judaism.

As they experienced the destruction of their last

stronghold, which was the temple, they sought to understand
this tragic situation and try to find a way out for their
identity and continuation.68
The question of theodicy is one of the main themes
of this book.69

How was God ever able to leave his own

people to be destroyed by their enemies?

The author of this

Press, 1986), 357-58.
68
Isolde Andrews, "Being Open to the Vision: A Study
from Fourth Ezra," LT 12 (1998): 231; Charles, Religious
Development, 247; Bruce W. Longenecker, Eschatology and the
Covenant: A Comparison of 4 Ezra and Romans 1-11, JSNT SS 57
(England: Sheffield Academic Press, 1991), 40; Michael E.
Stone, "The Question of the Messiah in 4 Ezra," in Judaisms
and Their Messiahs at the Turn of the Christian Era, ed.
Jacob Neusner et al. (Cambridge, Cambridge University Press,
1987), 216; Todd, "Apocalyptic Eschatology," 47.
69

Charlesworth, Pseudepigrapha and Modern Research,
112; Geert Hallback, "The Fall of Zion and the Revelation of
the Law: An Interpretation of 4 Ezra," SJOT 6 (1992): 289;
Metzger, 521; Stone, "Question of the Messiah," 219; Alden
L. Thompson, Responsibility for Evil in the Theodicy of IV
Ezra: A Study Illustrating the Significance of Form and
Structure for the Meaning of the Book, SBLDS 29 (Missoula,
MT: Scholars Press, 1977); Todd, "Apocalyptic Eschatology,"
45. T. Willett also studied the theme of theodicy in his
dissertation.

apocalyptic writing finds one of his resolutions in the
eschatological age to come.

Thus it is necessary to

understand that out of this social and political background
the messianic view of 4 Ezra has been formed.
It is generally accepted that this pseudepigraphon
has a Jewish origin, composed in the last part of the first
century C.E. in Palestine.71

The original language was

perhaps Hebrew, and later the corpus was translated into
Greek.72

In spite of its seemingly inconsistent logic and

emotional, skeptical outbursts,73 it maintains a structural
70

Charlesworth, Pseudepigrapha and Modern Research,
112; Hallback, 285; Todd, "Apocalyptic Eschatology," 45.
71

Charlesworth, Pseudepigrapha and Modern Research,
112; Metzger, 517; J. Collins, Apocalyptic Imagination, 1956. However, it is generally accepted that the framework
comprised of the first and last two chapters (chaps. 1-2 and
15-16) is Christian, preserved by the Latin Church. Metzger,
517, 520; Michael E. Stone, "Ezra, Apocalypse of,"
Encyclopedia Judaica (1972), 6:1109. Since 4 Ezra, as well
as 2 Baruch, reflects the Jewish understanding of the time
around the destruction of Jerusalem, thus forming the
background of the NT views, both are categorized as
intertestamental writings, though they were written later,
around 100 C.E., when most of the NT books were completed.
72

Theodore A. Bergren, "Christian Influence on the
Transmission History of 4, 5, and 6 Ezra," in The Jewish
Apocalyptic Heritage in Early Christianity, ed. James C.
VanderKam and William Adler (Assen, Netherlands: Van Gorcum,
1996), 104; Charlesworth, Pseudepigrapha and Modern
Research, 112; J. Collins, Apocalyptic Imagination, 195. It
has survived only in Latin.
73

Andrews, 231; P. Richard Choi, "The Intra-Jewish
Dialogue in 4 Ezra 3:1-9:25," AUSS 41 (2003): 237-38, 239;
Michael E. Stone, Fourth Ezra: A Commentary on the Book of

consistency in the form of dialogues between Ezra and the
angel throughout seven "units" or "visions."74

The thematic

consistency is also noteworthy: the Law as the norm of
salvation;75 the two ages and the apocalyptic expectations
as the answer to the question of theodicy.76
Since the term "Messiah" does not appear frequently,
except in 7:28f., in the "Eagle vision" (chaps. 11-12), and
in the "Vision of the Man from sea" (chap. 13), there arose
Fourth Ezra (Minneapolis: Fortress, 1990), 23, 31.
74

J. Collins, Apocalyptic Imagination, 197-98;
Charlesworth, Pseudepigrapha and Modern Research, 112. For a
detailed discussion concerning the unity of 4 Ezra, see
ibid., 196-200; R. Kabisch, Das vierte Buch Esra auf seine
Quellen untersucht (Gottingen: Vandenhoeck & Ruprecht,
1889), 67-70, 75; H. Gunkel, "Das vierte Buch Ezra," in Die
Apokryphen und Pseudepigraphen des Alten Tetaments, 2 vols.,
ed. E. Kautzsch (Tubingen: Mohr-Siebeck, 1900), 2:331-401;
Michael P. Knowles, "Moses, the Law, and the Unity of 4
Ezra," NovT 31 (1989): 257-274; Bruce W. Longenecker, 2
Esdras (Sheffield: Sheffield Academic Press, 1995), 86;
idem, Eschatology and the Covenant, 40-49; Michael E. Stone,
"Coherence and Inconsistency in the Apocalypses: The Case of
'the End' in 4 Ezra," JBL 102 (1983): 229-43; idem, Fourth
Ezra, 11-21; A. Thompson, 85-120.
75

Shannon Burkes, "'Life' Redefined: Wisdom and Law
in Fourth Ezra and Second Baruch," CBQ 63 (2001): 55-71;
Michel Desjardins, "Law in 2 Baruch and 4 Ezra," SR 14
(1985): 25-37; B. Longenecker, Eschatology and the Covenant,
43.
76

Robert A. Bartels, "Law and Sin in Fourth Esdras
and St. Paul," LQ 1 (1949): 323, 327; Desjardins, 37;
Hallback, 266, 279, 285; B. Longenecker, Eschatology and the
Covenant, 43, 47, 169, 170; W. 0. E. Oesterley, II Esdras
(The Ezra Apocalypse) with Introduction and Notes (London:
Methuen & Co., 1933), 30-37; Rowland, Christian Origins, 90.

an opinion that Messiah is not an essential element in 4
Ezra as a whole.77

But as B. M. Metzger points out, the

Messiah is "taking up the whole attention of chapter 13 and
playing a significant role in chapters 11-12."78

As I

consider that these two visions are crucial ones giving
response to the original complaints of Ezra concerning
theodicy,79 I may suggest that the messianic theme is quite
central to the Fourth Book of Ezra and this book as
messianic.80
Fourth Ezra 7:28-29 is the only passage in the
intertestamental literature that addresses the death of the
Messiah.

He will inaugurate the messianic period, and after

400 years of reign, the Messiah will die.

Since it predicts

the death of the Messiah, this text might be speculated to
77

Metzger, 521; Michael Edward Stone, "The Concept
of the Messiah in IV Ezra," in Religions in Antiquity:
Essays in Memory of Erwin Ramsdell Goodenough, ed. Jacob
Neusner (Leiden: E. J. Brill, 1968), 295-312; idem,
"Question of the Messiah," 217.
78

Metzger, 521.

79

J. Collins, Apocalyptic Imagination, 205-9.

80

Michael E. Stone also sees that the inception of
the messianic kingdom by the appearing of the Messiah not
only in these visions but throughout the work, designates
the "end" of the wicked world, the day of judgment, and the
salvation of Israel. "Coherence and Inconsistency," 232-38.

have a Christian origin.81
But his death in this passage is not presented as
having the efficacy of atonement for sinners.

No passage in

the intertestamental writings, including this with the dying
Messiah, suggests the redeeming purpose of the death in the
way the NT does on the significance of the death of Christ.
Since this work was written post-70, when
Christianity strongly featured the salvific effects of
Jesus' death, it affirms the Jewish origin of this part, and
the possibility of Christian interpolation or redaction of
this passage is dismissed.82
The Messianic banquet is alluded to in 4 Ezra 2:3341.

The first picture of an eschatological banquet appears

in Isa 25:6-8 of the OT.83

Here it mentions the "feast of

the Lord" for "those who have been sealed."

They are

identified with those who "have received glorious garments
81

Charlesworth, "From Jewish Messianology," 242-43;
Laato, 360.
82

Charlesworth, "From Jewish Messianology," 243;
George E. Ladd, Crucial Questions about the Kingdom of God
(Grand Rapids: Eerdmans, 1961), 115. Compare also with Juel,
who states, "There is no evidence of traditions about the
suffering and death of the Messiah prior to the Christian
era" (172).
83
See the discussion in the section "Isaiah 24-27"
of chap. 2.

from the Lord."84
On the other hand, in 4 Ezra 6:49-52, Behemoth and
Leviathan are given as food to be eaten.85

In Ps 74:13-14,

after the divine warrior crushes the head of the sea dragon
Leviathan, it is given as food for the creatures.86

This

passage in 4 Ezra shows closer similarities to the
punishment aspect of the dragon power in the biblical
passages where the corpses are given as food for the birds
and animals, rather than to the joyful messianic banquet per
se.
The fifth and sixth visions of 4 Ezra are related to
the subject of the Messiah as a warrior.

The fifth vision,

which appears in chaps. 11 and 12 of the book, is also
called the Eagle vision.

Ezra sees an eagle with three

heads and twelve wings coming up from the sea.

This animal

gains control over the whole world and dominates the
inhabitants of the earth with oppression.
In the interpretation of this vision (12:10-39), the
eagle, which is clearly Rome, is definitely identified with
84

Priest, "A Note," 224-25. This passage may belong
to the Christian introduction of the work. For the messianic
banquet and the robe in the NT, see appendix C.3.
85

Behemoth and Leviathan are given as food in 2 Bar.
29:3-4, too.
86

Day, God's Conflict, 150; Priest, "A Note," 22324, 235. Cf. Rev 19:17-18.

the fourth kingdom in the visions shown to Daniel (Dan 2:40;
7:23).

This signifies that the Jews in the time of Roman

occupation understood the fourth beast of Daniel as Rome,
showing the Roman view was held from the early date of the
interpretation history of Daniel.87
The whole earth was under the control of the demonic
bird, which was the wicked fourth empire that with
oppression dominated the elect of God.

But this empire was

destroyed by the Messiah, who was represented as a lion
(11:32; 11:42; 12:10-39; for the reference of the Messiah,
12:31-32).

The Davidic lineage of the Messiah is clearly

stated in the interpretation of the vision (vs. 32; cf. Pss.
Sol. 17:21-34).

The utilization of the lion symbol supports

the Davidic ancestry of the Messiah, recalling Gen 49:910.88
However, the judicial function of the Messiah,
rather than the military one, is emphasized in this passage.
The Messiah is depicted as a great judge who would reprove
87
Josephus supports the Roman view by saying that
the third kingdom is from the west, which should be Greece,
because Media and Persia are from the east. Josephus
Antiquities 10.10.4 [209]. The detailed list of the
interpretation history on the Roman view was discussed in
the section "Daniel 7" of the previous chapter.
88

Charlesworth, "From Messianology," 19-20; J.
Collins, Scepter and the Star, 185-88; Hallback, 269;
Horbury, 40, 46; Laato, 362; Oesterley, 37; Stone, "Question
of the Messiah," 210, 219.

the ungodliness and wickedness of the king.

He will sit in

judgment and del iver the remnant of his people, making them
joyful.

The judicial status of the Messiah depicted here is

reminiscent of his role in Pss. Sol. 17.89
The "Vision of the Man from the sea" in 4 Ezra 13,
which appears after the Eagle vision, also describes a
warfare.

In this sixth vision, Ezra saw a vision of a

figure like a man coming out of the sea.

He flew with the

clouds of heaven and annihilated his enemies with the stream
of fire that issued from his mouth.

This chap. 13 is

clearly an allusion to Dan 7, in that there is an entity
coming out of the sea, that there is one like a man, that he
flies with the clouds of heaven, and that there is a stream
of fire.90

The mountain carved out without hands apparently

reminds one of Dan 2:45.
Concerning the identity of the figure like a man, he
is called "my son" in 13:32, 37, and 13:52.

This son of God

was previously identified as the Messiah, the anointed one,
in 4 Ezra 7:28-29.91

In the interpretation of the Eagle

vision, it is said that the Most High has kept the Messiah
89
Charlesworth, "From Messianology," 21; Laato, 362;
Pomykala, 269; Stone, "Coherence and Inconsistency," 232.
90

J. Collins, Scepter and the Star, 183; Stone,
"Concept of the Messiah," 303-10.
91

This is against the background of Ps 2:7.

until the end of days (12:32).

In 13:25f., the Most High

has kept the man from the sea for many ages, which is
signifying the preexistence of the figure.

In the context

of 4 Ezra, the son of God, the man from the sea who flies
with the clouds,92 and the Messiah are apparently all
identical.93
The messianic personage pictured as a preexistent
being and as God's son, who would stand at the top of Mount
Zion, displays cosmic features in this vision.

He is to

fight against an innumerable multitude gathered from the
four winds of heaven.

He comes out of the sea and rides on

the clouds of heaven, to fight with the flames of fire out
of his mouth.

The unique traits and functions of this

figure exhibit the cosmic nature of a divine warrior.94
The manner of his appearance on the scene follows
the pattern of the traditional theophanies of the divine
warrior.

The theophanies depicted in the OT are often

accompanied with clouds, thunderstorm, and lightning flashes
92

In Dan 7:13, this figure is called "one like a Son

of Man."
93
Charlesworth, "From Jewish Messianology," 245; J.
Collins, Scepter and the Star, 184-85; de Jonge, "Messiah,"
785-86; Knibb, 359; Laato, 315; Mowinckel, He That Cometh,
434; Oesterley, 32; Stone, "Question of the Messiah," 21314.
94
de Jonge, "Messiah," 786; Pomykala, 269; Stone,
"Question of the Messiah," 210, 214.

or fire (e.g., Exod 20:18, 21; Job 40:6-9; Pss 18:12-13;
104:3; Isa 19:1).95

Thus 4 Ezra as a whole couples this

cosmic messianic figure in this vision with the Davidic
Messiah depicted in the Eagle vision.
The main character in this vision, the man who is
identical to the Messiah, comes out of the sea.

As in the

canonical Dan 7, here in 4 Ezra as well, the sea is depicted
as the source of evil.

In the OT conflict passages of Ps

74:12-17, Isa 27:1, and Isa 51:9-11, the sea was also
depicted as the abode of the chaos monster, the dragon or
Leviathan.96

Thus beasts, representing the evil power, come

up out of the sea in Dan 7, and not the messianic figure as
in 4 Ezra.
We may understand that the "one like a man," who is
equated with the "Son of Man" figure in Dan 7:13-14 by 4
Ezra, arises out of the sea after he had defeated the sea
beast in the mind of 4 Ezra's author.

The man rises from

the sea having conquered the sea monster, which was the
representation of the evil chaos power in the OT passages.97
95

J. Collins, Scepter and the Star, 185, 187; idem,
Apocalyptic Imagination, 207.
96

Beale, "The Problem," 187; J. Collins, Apocalyptic
Imagination, 207; Peter A. Hayman, "The 'Man from the Sea'
in 4 Ezra 13," JJS 49 (1998): 6, 10.
97

Beale, "The Problem," 182; George Herbert Box, The
Ezra-Apocalypse: Being Chapters 3-14 of the Book Commonly

Here in 4 Ezra, the identification of the divine
warrior with the messianic figure becomes clearer, being
depicted as fighting against the sea dragon in the OT.98

It

is in parallel with what I have concluded in the previous
chapter by comparing the OT conflict passages with Dan 7.99
The battle imagery between the divine warrior and the sea
dragon was recapitulated with symbolic language in 4 Ezra.
The continuation of the imagery between the OT and 4 Ezra is
noticeable.100
As shown in the sections of Psalms of Solomon and 1
Enoch, as well as in the OT scenes, the Messiah's fighting
is not through military display.

The description of the

warfare in the Ezra Apocalypse exhibits close similarity to
that pictured in these sections.

In 13:4 it says, "Whenever

Known as 4 Ezra (or II Esdras) (London: Sir Isaac Pitman,
1912), 282; J. Collins, Scepter and the Star, 185; Hayman,
1, 7, 11-12; Stone, "Question of the Messiah," 212-13.
98

In the OT the term "dragon" is often applied to
the enemies of Israel, historicizing this usage: Pharaoh in
Ezek 29:3, 32:2; Nebuchadnezzar in Jer 51:34. In a similar
manner, Messiah's defeat of Rome, his victory over this
world power, reflects his ultimate triumph over the evil
power at the final battle. See de Jonge, Jewish Eschatology,
8; Hayman, 12; Stone, "Question of the Messiah," 212.
"See discussions in the previous chapter, the
section "Who Is the Divine Warrior?"
100

For the related battle imagery in the NT, see
appendix C.4.

his voice issued from his mouth, all who heard his voice
melted as wax melts when it feels the fire."

The "words"

from his mouth are again the means to dispute his enemies.
Wicked people's melting like wax before the presence of God
belongs to the standard imagery of theophany described in
the OT (Exod 15:15; Pss 68:2; 97:5; 104:32; Mic 1:4).101
An innumerable multitude wages war against the
Messiah, and it specifically indicates that "he neither
lifted his hand nor held a spear or any weapon of war" (4
Ezra 13:9).

As did the Messiah in Pss. Sol. 17 (cf. 1 En.

62:2), the Messiah in Ezra's vision also fights without any
earthly weapon.

He is portrayed as defeating all his

adversaries with a stream of fire from his mouth.
words are likened to the flames of fire.

His mere

Repeated three

times in parallel phrases, he sent forth "from his mouth a
stream of fire," "from his lips a flaming breath," and "from
his tongue a storm of sparks," to destroy his opponents [4
Ezra 13:10) .102
As was the case in the Psalms of Solomon, the root
idea must have come from the biblical texts of Ps 2 and Isa
101

J. Collins, Scepter and the Star, 185; Hayman, 7;
Mowinckel, He That Cometh, 37 6.
102

Beale, "The Problem," 182; Charlesworth, "From
Jewish Messianology," 245; Stone, "Question of the Messiah,"
212.

11.

The branch from Jesse, the Anointed of God, brandishes

his dominion through these unseen streams.103

The slaying of

"his enemies with the breath of his mouth is a standard
messianic motif," as J. Collins puts it.104

Without weapon

and without effort, he accomplishes his tasks sheerly by his
spoken words.

In the interpretation section, he is said to

reprove the ungodliness of the nations by the storm, and to
reproach their evil thoughts by the flames.

His effortless

destruction of the wicked will be completed by the fire.
Here the stream of fire is equated to and specified as his
Law, that is, his word (13:37-38), in the interpretation
given to him.

The opponents of the Messiah are to be

utterly destroyed by supernatural means.105
I have mentioned previously it is necessary to
understand that out of the social and political situation of
the time the messianic view of 4 Ezra had been formed.

In

other words, the messianic view of 4 Ezra is a reflection of
its social setting and political situation.106

Fourth Ezra

103

J. Collins, Scepter and the Star, 185; de Jonge,
"Messiah," 786; Hayman, 7; Laato, 362.
104

J. Collins, Apocalyptic Imagination, 207.

105

J. Collins, Scepter and the Star, 184; Desjardins,
35; Mowinckel, He That Cometh, 376; Russell, Method and the
Message, 193; Stone, "Question of the Messiah," 212.
106

Charlesworth, "From Jewish Messianology," 245;
Stone, "Question of the Messiah," 219.

is known to be written after the destruction of the Jewish
temple, when every political and military effort has already
failed to overthrow foreign power with physical means.

In a

situation where militant messianism was already a proven
failure, the author would not try to introduce any militant
feature again as their hope.107

Rather than an earthly,

political, and military messianic figure, the Messiah
portrayed by 4 Ezra shows the traits of the transcendent Son
of Man figure.

The seed of David is the heavenly savior in

the visions of 4 Ezra.108
In a comparable manner, 4 Ezra presents a
universalistic world-view in terms of human sin and
salvation and not simply provincial/particularistic ideas.
The author of 4 Ezra recognizes the wickedness of the whole
human race (8:34-35) and attributes it to the sin of Adam
(3:7; 7:118).

To him the problem of sin and the resultant

tragic fate of the human race is world-encompassing.

The

Law was not intended for the people of Israel alone, but it
was given for humanity in general: nations and tribes,
peoples and clans, of whom all sprang from Adam (3:7, 20-22,
107

Charlesworth, "From Jewish Messianology," 245.

108

J. Collins, Apocalyptic Imagination, 209; Stone,
"Question of the Messiah," 213. Klausner, 359, 361, 365,
also recognizes the spiritual aspect of the Messiah as the
savior of the world in 4 Ezra.

27, 34-36; 7 : 11, 68, 72) .109
Therefore, salvation is not a national privilege
either.

It states, "Whoever remains after all that I have

foretold to you shall be saved and shall see my salvation
and the end of my world" (6:25).

Salvation will be offered

in a universalistic scheme, by giving every individual the
responsibility to work out one's salvation through the works
If one remains, then the same will be saved.110

of merit.

In 13:5, and in its interpretation in 13:35, a
universal attack of the people against the Messiah is
described.
After this I looked, and behold, an innumerable
multitude of men were gathered together from the four
winds of heaven to make war against the man who came
up out of the sea.111
Against this attack, the Messiah will wreak a
universal judgment upon the nations assembled against him
and reprove their ungodliness by the streams of fire from
109
Bartels, 323; Desjardins, 33; Hallback, 278; B.
Longenecker, Eschatology and the Covenant, 22-23; Metzger,
521; Oesterley, 28-30. Compare with Rom 5 for the Adam
analogy.
110

As E. P. Sanders points out, our 4 Ezra does not
seem to keep together with covenantal nomism for Israel. E
P. Sanders, Paul and Palestinian Judaism: A Comparison of
Patterns of Religion (Philadelphia: Fortress, 1977), 409.
Hallback shares the view with Sanders (280, 285-86). See
also B. Longenecker, Eschatology and the Covenant, 14, 21.
111

4 Ezra 13:5.

his mouth.

However, Gentiles will not be excluded from his

salvation, for evil shall be blotted out, and faithfulness
and truth shall be revealed to them.

The "heart of the

earth's inhabitants shall be changed and converted" to be
fruitful (6:26-27) .112

2 Baruch
Second Baruch shows some significant parallels with
4 Ezra.113

As was 4 Ezra, this work was written against the

backdrop of the catastrophe of 70 C.E.

It is a general

agreement that 2 Baruch was written sometime between 70 and
130 C.E., between the two Jewish revolts against Rome.114
The destruction of Jerusalem was a great
discouragement to the author of 2 Baruch as well.

In that

112

Oesterley, 29-30; Stone, "Question of the
Messiah," 212; P. Choi comprehensively deals with the
universalism and particularism in 4 Ezra, comparing it with
the Pauline corpus in terms of Abraham, covenant, Creation,
and election (241-54).
113

Burkes, 63; Arthur J. Ferch, "The Two Aeons and
the Messiah in Pseudo-Philo, 4 Ezra, and 2 Baruch," AUSS 15
(1977): 137-38. Russell sees that the imitator is Baruch
(Method and Message, 63) .
114
That is, between the destruction of the Temple in
70 C.E. and the Bar Kochba revolt in 132-135 C.E. For the
reference on the date, Holman, 130; Klijn, 615, 617; and
Frederick J. Murphy, "2 Baruch and the Romans," JBL 104
(1985): 663, 669, provide good explanations. Nicolae Roddy
supports this late first/early second century C.E. view of 2
Baruch by calculating a date from 28:2. ""Two Parts: Weeks
of Seven Weeks': The End of the Age as Terminus ad quem for
2 Baruch," JSP 14 (1996): 3-14.

deprivation of hope which caused the crisis in Judaism, he
was asking the same question of theodicy:
just and powerful?

Is God really

Does God have the willingness and

ability to keep his promises with his covenant people?

As

did the author of 4 Ezra, he also tries to find out the
resolution through the apocalyptic answers.115
The seeming inconsistencies seem to be due to
different traditions that the author used rather than due to
composite authorship or the use of different sources by the
redactors.116

There is general agreement that 2 Baruch was

written originally in Hebrew and then translated into Greek.
115

Concerning the historical setting of the writing,
see Ferch, "Two Aeons," 151; Holman, 92-93, 97; and John R.
Levison, Portraits of Adam in Early Judaism: From Sirach to
2 Baruch, JSP SS 1 (Sheffield: Sheffield Academic Press,
1988), 129. On the theodicy question, Ferch, "Two Aeons,"
147; Anitra Bingham Kolenkow, "The Fall of the Temple and
the Coming of the End: The Spectrum and Process of
Apocalyptic Argument in 2 Baruch and Other Authors," SBL SP
21 (Chico, CA: Scholars Press, 1982), 243, 247; Gwendolyn B
Sayler, Have the Promises Failed? A Literary Analysis of 2
Baruch, SBL DS 72 (Chico, CA: Scholars Press, 1984), 41-42.
116

Contrary to the view of composite authorship
posited by Charles, by dissecting this letter into seven
sections, the support of single authorship for this work is
more convincing as the literary unity is closely examined.
R. H. Charles, "2 Baruch," in The Apocrypha and
Pseudepigrapha of the Old Testament, 2 vols., ed. R. H.
Charles (Oxford: Clarendon Press, 1913), 2:474. Russell
(Method and Message, 64-65) favors this view together with
H. H. Rowley, The Relevance of Apocalyptic: A Study of
Jewish and Christian Apocalypses from Daniel to Revelation,
2d ed. (London: Lutterworth Press, 1947), 141-43. See also
Charlesworth, "From Jewish Messianology," 246; Ferch, "Two
Aeons," 138-39.

The extant Syriac version is a translation from Greek,
according to the heading of the Syriac text.117
Fourth Ezra and 2 Baruch show many similarities in
language used and in their basic structures.

Like 4 Ezra, 2

Baruch can be divided into seven episodes, which consist of
dialogues between the visionary and an angel, followed by
the interpretation of the visions: chaps. 1-9; 10-12; 13-20;
21-34; 35-47; 48-77; and 78-87 .118

For both of them

salvation comes from the obedience to the Law.119

They both

indicate the present tragedy as the result of their
disobedience to the Law and admonish readers to be faithful
to the Law.

Though they share a common thematic discussion

of theodicy, 4 Ezra is more ascetic and pessimistic about
salvation and keeping the Law, while 2 Baruch expresses
quite an optimistic spirit, reckoning the obedience to the
Law as a possibility, and thus salvation.120
To them, the tragic destruction of Jerusalem is not
an ultimate punishment itself, but will rather hasten the
117

Kli jn, 616.

118

Holman, 92; Klijn, 620; Kolenkow, 245, 248;
Levison, Portraits of Adam, 129.
119

Charlesworth, Old Testament Pseudepigrapha, 58;
Kolenkow, 249-50; Levison, Portraits of Adam, 129.
120

While 4 Ezra emphasizes the few who would be
successful keeping the Law, 2 Baruch optimistically says
there will be "not a few righteous." Kolenkow, 249.

coming of the new aeon.

Tremendous hardship and

tribulations are a preliminary sign for the imminence of the
Messiah (2 Bar. 25:1-4).121

Having apocalyptic expectations

like those in 4 Ezra, 2 Baruch gives an exhortation not to
complain about sorrows of the present age, for the promised
happiness will be found in the future age.
the two ages is clear.

The division of

The author distinguishes the present

age from the future by using the terms "now" and "then," or
"at present" and "at that time."

The righteous will receive

the reward preserved for them at the eschatological
resurrection (14:12-13; 15:7-8; 44:12-15; 83:4-9).122
The universal nature of human sin and its consequent
pitiful situation is depicted by using the Adam analogy as
was done in 4 Ezra.

Through Adam's transgression, the

present, evil age came into existence.

Physical death is to

reach every individual, whether righteous or wicked (17:3;
19:8; 21:24; 23:4; 30:1-5; 54:15; 56: 6).123

However,

121

Ferch, "Two Aeons," 147; Kolenkow, 247.

122

Ferch, "Two Aeons," 142; Klijn, 629, 631; Levison,
Portraits of Adam, 129, 145; Murphy, 666; Roddy, 5. Second
Baruch voices the sureness of the eschaton through asking
these questions: "Who starts on a journey and does not
complete it? Or who will be comforted making a sea voyage
unless he can reach a harbor? . . . "Or he who sows the
earth—does he not lose everything unless he reaps its
harvest in its own time?" (22:2-8).
123

Kolenkow, 248; Levison, Portraits of Adam, 130,
133-34, 142. Cf. with the Adam analogy in Rom 5.

although Adam was the first one who brought sin and death to
the human family, the author of 2 Baruch does not have the
opinion that Adam is responsible for the following death of
his descendants.

To him, every individual is responsible

for one's own destiny because everybody sinned.

Thus, to

him, Adam's case serves as a paradigm for individual freedom
of choice.124
He, therefore, exhorts the fervent obedience to the
Law, rather than being mindful about the revenge against the
Gentiles.

Since the future reward depends on the

faithfulness to the Law for every individual, loyalty to the
covenant must be the first matter everyone should pursue.
Frederick Murphy contends that "the author of 2 Baruch
deliberately urged pacifism on his contemporaries."125
Second Baruch expresses its interest in individual souls,
and talks of the judgment that God will bring upon every
individual.
It shows no great interest in revenge against Rome:
The author's major concern is in the Law and
righteousness.126

Thus, Baruch's concern is a general and

universalized one, rather than confined to the Jewish
124

Levison, Portraits of Adam, 130, 136-37.

125

Murphy, 666.

126

Ibid.

nation, for salvation depends on the individual effort to
observe the Law, whether Jew or Gentile.127
Three passages depict the appearance of the Messiah:
29:1-30:2; 39-40; and 72 - 74 .128 According to 2 Bar. 29:3-4,
at the arrival of the Messiah, Behemoth and Leviathan, the
two great imaginary beasts will be slaughtered and will
become food for those who are left. It says,
And it will happen that when all that which should
come to pass in these parts has been accomplished,
the Anointed One will begin to be revealed. And
Behemoth will reveal itself from its place, and
Leviathan will come from the sea, the two great
monsters which I created on the fifth day of creation
and which I shall have kept until that time. And they
will be nourishment for all who are left.129
These gigantic beasts, Behemoth and Leviathan, are
going to be consumed as food for the righteous after they
are destroyed at the Advent of the Messiah.130

It seems this

work is greatly interested in the destruction of these
127

Levison, Portraits of Adam, 129, 133, 136; Murphy,

663-67.
128

Murphy, 667.

129

2 Bar. 29:3-4, translation by Klijn, 630. These
monstrous beasts are depicted as creatures of God here.
130

Russell (Method and Message, 294) and Benson (102)
recognize it as the "messianic banquet." However, the
biblical passages do not present any vulgar and crude
picture of the messianic banquet, where the righteous will
devour the corpses of the defeated beasts (Isa 25:6-8; Rev
19:7-8); rather, in the biblical passages, they will be
consumed by the wild birds and beasts after being punished
(Ps 74:13-14; Ezek 39:17-20; cf. Rev 19:17-18).

fearful beasts, which will be slaughtered by the appearance
of the Messiah.131
Ivan Benson gives special attention to this passage
as he surveys the dragon motif through the canonical and
intertestamental books.

According to him, the

intertestamental writers also recognized that the dragon
imagery would be the most effective means to depict the ageold cosmic battle between God and the evil power: That is,
they as well understood their troubles in history as the
result of the cosmic conflict caused by the dragon power.132
These two names of the monsters in 2 Bar. 29:3-4,
Leviathan and Behemoth, are juxtaposed and give the
impression that they are two different ones.

It is known

that Behemoth is the creature of the dry earth (Job 40:15),
while Leviathan's habitation is the deep (Job 41:1; Ps
104:26; Isa 27:1).
However, Mary Wakeman comes to the conclusion that
"the wet and the dry monsters are two different, perhaps
131
Charlesworth, "Concept of the Messiah," 200; idem,
"From Jewish Messianology," 246; de Jonge, "Messiah," 785;
Laato, 367; Priest, "A Note," 223; and Rowland, Christian
Origins, 89, understand this passage in the same line of the
conflict between the Messiah and the cosmic evil represented
as the sea monster(s).
132

Benson, 98, 101-2.

complementary, ways of conceiving the same thing"133 after
she scrutinized the vocabulary related to them and their
roles in the biblical and extrabiblical texts.

That is,

these different names in fact refer to the same monstrous
entity^!34

Herman Gunkel also understands that there is one

monster, though variously named, which is the
personification of chaos, the primeval deep, and the ruler
of the darkness characterized as the unruly water.135
It appears that both the prophetic foretelling of
the destruction of the invading nations, and the apocalyptic
expectation concerning the end of history, are pictured
through the language and imagery of the dragon fight in this
work, as was the case in the canonical writings and 4
133

Mary Katharine Wakeman, "God's Battle with the
Monster: A Study in Biblical Imagery" (Ph.D. diss., Brandeis
University, 1969), 189.
134
Yam (sea) , Leviathan and Rahab (these are sea
beasts), Behemoth (earth or desert beast), and Mot (death),
all may refer to the same entity. Her conclusion is based on
the observance that both kinds swallow; both are cursed,
rebuked; both are trampled upon, both are killed (smitten,
pierced, smashed); both are split open when God Iffttf? both
kinds become food for all; both are confined. She also
conjectures that a battle with the desert monster serves the
same function as the battle with the sea monster. Wakeman,
186-90, 205-8, 220-21, 243. Sea- and earth-beast appear as a
combination in Rev 13. In Dan 7:17, the sea is interpreted
as the earth where the kingdoms rise. Cf. Rev 17:15.
135

Gunkel, Schopfung und Chaos, 32, 53-4, 60. He
identifies Rahab, Leviathan, Tehom, and dragon as the same
chaos evil.

Ezra.136

The eschatological hope was expressed with the

language of the final defeat of the dragon in this
intertestamental work as well.137
The second messianic passage comes as an
interpretation of the vision of the forest, the vine, the
fountain, and the cedar in chaps. 35-37.

In this vision the

fountain and the vine signify the Messiah, while the forest
and the cedar the fourth kingdom, which is Rome.

This

vision reminds one of the Danielic visions of the four
kingdoms (Dan 2 and 7).

We may say it is an interpretation

of those Danielic visions, referring to the four kingdoms of
Babylon, Persia, Greece, and Rome in 39:3-6.

As was in Dan

2 and 7, the power of the fourth kingdom is "harsher" and
"more evil" (39:5).
These four kingdoms lead to the revelation of the
Messiah: At the fulfillment of the time, the dominion of the
Anointed One will be settled as he will uproot and replace
the earthly kingdoms.

As mentioned in Daniel, the duration

of his reign will last forever (40:3).

The author of

2

Baruch takes the same position that 4 Ezra holds concerning
the fourth kingdom.

In the interpretation of the Eagle

vision in 4 Ezra 12, the eagle was identified with the
136

Wakeman, 236.

137

Benson, 101.

fourth kingdom that Daniel saw in his vision.

Scholars are

in agreement that the fourth kingdom represents Rome in 2
Baruch, as was the case in 4 Ezra.139
In the apocalyp se of the clouds, which is the third
passage related to the Messiah, he saw twelve clouds of
black and bright waters, six each, repeated in turn.

After

the thirteenth black waters, which represent the final
evilness covering the whole world, the last bright waters
come at the end.

This is the era of the Anointed One

(chaps. 72-74).
At the appearance of the Messiah, there will come a
time of abundance.

Peace, joy, rest, and health will

flourish.

Illness, fear, tribulation, and lamentation will

pass away.

Condemnation, revenges, blood, hatred, and any

kind of evil will vanish.

The final judgment will be

followed by the resurrection of the dead.

Isaiah 11 is

alluded to in 73:6, which says, "The asps and dragons will
come out of their holes to subject themselves to a child."
At the reign of the Messiah, what is corruptible will end,
138

G. H. Box, "4 Ezra," in The Apocrypha and
Pseudepigrapha of the Old Testament, ed. R. H. Charles
(Oxford: Clarendon Press, 1913), 613; Casey, 130; Charles,
"2 Baruch," 501; Ferch, "Two Aeons," 148. For the use of
Daniel in 2 Baruch, Beale, Use of Daniel, 145; Casey, 12930; Holman, 95; Klausner, 339; Nickelsburg, "Salvation," 68,
end note 33. See the detailed discussion on four kingdoms in
the previous chapter, section "Daniel 7."

and what is incorruptible will begin (74:2).139
Though the Messiah depicted in this work is a
warrior figure who would execute the nations that had
afflicted Israel with the sword,140 his militant aspect is
not emphasized.

F. Murphy observes several points which

display that the author was not very much interested in the
militant/political restoration of the nation.

First of all,

he could not find any clear references to the punishment of
the Romans.

Baruch does not ask for the punishment of the

enemies, nor does he pray for the restoration of his nation.
He seems to put little interest in the question of the
future lot of Jerusalem's destroyers.
Rather, he commands the people to turn their
attention from their desire for vengeance to the salvation
of their own souls.

The author is sure that God will

investigate every thought in the innermost part of every
human.

He admonishes the people to be faithful to the Law,

saying, "If you trespass the Law, you shall be dispersed.
139
Ferch, "Two Aeons," 147; de Jonge, "Messiah," 785;
Klijn, 615, 617, 630. Klausner distinguishes the messianic
age from the "World to Come." He reads from 2 Baruch that
the Messianic age is a temporary and transitory one between
this age and the "New World," because "he shall return in
glory" after his time is fulfilled (2 Bar. 30:1). Klausner,
339-40, 343. Similarly, in 4 Ezra 7:28-29, Messiah dies
after 400 years of his reign.
140
Charlesworth, "From Jewish Messianology," 247;
idem, "From Messianology," 20; Roddy, 6-7.

And if you shall keep it, you shall be planted" (84:2).
Thus F. Murphy even suggests the idea that the author "is
correcting the views held by the more militant groups among
the Palestinian Jews" after the fall of Jerusalem.141
Baruch appears to have expected something far
greater than revenge toward his national enemies.

His

expectation embraces a cosmic dimension, for he says, "That
which will happen at that time bears upon the whole earth"
(2 Bar. 29:1).

When the time of the Messiah comes, he will

call all nations (2 Bar. 72:2).

He expects a paradisiacal

restoration in which the earth will yield fruits ten
thousandfold.

The Messiah will rule in peace.

He is a

heavenly being preexistent but concealed before his
revelation.
He will act not only on a provincial, earthly level;
he is also a transcendental being whose realm of movement
covers the universe, whose activity affects all time.142

For

141

Murphy, 663-68. The quotation is from 668.

142

Hermann L. Strack and Paul Billerbeck, Kommentar
Zum Neuen Testament aus Talmud und Midrasch, vol. 4, Exkurse
zu Einzelnen Stellen des Neuen Testaments (Munich: C. H.
Beck'sche Verlagsbuchhandlung, Oskar Beck, 1928), 808. It
says, "Es machen sich Kompromipversuche bemerkbar, die einen
Ausgleich zwischen der alten nationalen u. der jtingeren
transzendentalen Eschatologie bezwecken." The author of 2
Baruch belongs to the literate group at the turning of the
era which displayed the transcendental tendency. As we have
seen, 1 Enoch distinctly has this tendency.

Baruch the judgment goes beyond the scope of the domestic
confines: It is the final judgment which will come at the
end of this corruptible age.
the bad will be punished.

The good will be rewarded, and

The resurrection will occur.

Baruch's major focus has shifted to apocalyptic and
eschatological matters and to how individuals may secure the
world to come by what they do in this life.143

Other Writings
Sibylline Oracles 3:669-701, 796-807 describe the
eschatological judgment and its signs.144

Chapter 3:652-795

is clearly messianicin content, mentioning the ideal king
and a kingdom that he will raise up for all ages (3:652-56,
In Sib. Or. 3:63-74, Beliar145 appears out of the

767-795).

sea and would lead men astray and cause them not to listen
143

Holman, 94; Kolenkow, 248; Murphy, 665-66.

1AA

Sibylline Oracles are a collection of prophetic
utterances attributed to a female visionary figure called
the Sibyl. The first reference of the Oracles goes back to
ca. 500 B.C.E. and the reference reaches 7th century C.E.,
due to her legendary longevity. Some of them are of Jewish
origin and some are Christian. John J. Collins, "Sibylline
Oracles," ABD (1992), 6:2-6. Book 3 of the Oracles, which
had been produced in Egypt, is known to be an expression of
Hellenistic Judaism. Idem, "Sibylline Oracles: A New
Translation and Introduction," in The Old Testament
Pseudepigrapha, ed. James H. Charlesworth (New York:
Doubleday, 1983), 1:357.
145

Beliar is identical with Belial. Jub. 1:20; CD
413. He is called Satan in T. Dan 3:6; 5:6.

to the word of God.

But it says God will send a burning

power through the sea and it will burn Beliar and his
company.

This destruction of the evil force recurs in Sib.

Or. 5:158-60, saying that a star will come from heaven to
the sea and will burn the deep sea and Babylon.146
According to the Testament of Moses 10:1, there will
be the final defeat and slaying of the devil as the result
of the eschatological battle when God will establish his
kingdom throughout his whole creation.147
The messianic motif is strong in the Testaments of
the Twelve Patriarchs as well.148

As in Qumran circles, they

146

J. Collins, "Sibylline Oracles: A New Translation
and Introduction," 323; idem, Scepter and the Star, 201;
Russell, Method and Message, 278; Schiffman, Eschatological
Community, 5.
147

J. Priest, "Testament of Moses: A New Translation
and Introduction," in The Old Testament Pseudepigrapha, ed.
James H. Charlesworth (New York: Doubleday, 1983), 1:931;
Russell, Method and Message, 276. Three broad categories are
suggested concerning its date: first half of the second
century C.E. just following the war of C.E. 132-135; 168-165
B.C.E.; or the first century C.E. before the fall of
Jerusalem. Palestinian origin of the work is the most
probable. Priest, "Testament of Moses," 920, 921.
148

An early second century B.C.E. date is generally
accepted for these Testaments. But they are known to have
some later Christian interpolations of the early second
century C.E. They are assumed to have been written in
Palestine by a Hellenized Jew, except the interpolations. H.
C. Kee, "Testaments of the Twelve Patriarchs (Second Century
B.C.): A New Translation and Introduction," in The Old
Testament Pseudepigrapha, ed. James Charlesworth (New York:
Doubleday, 1983), 1:777-78.

also project the dual messiahship of Levi and Judah.

In T.

Levi 18, a new priest is introduced, and he is compared to a
star (T. Levi 18:3).

He is a kingly priest who retains the

attributes appropriate to the royal Messiah.

The Davidic

Messiah is portrayed throughout T. Jud. (chaps. 1-3, 17, 2425) . A Star shall arise from Jacob like the Sun of
righteousness.

This is the fountain for the life of all

humanity, and in him will be found no sin.

He is the Shoot

who illumines the scepter of the kingdom, the rod of
righteousness to judge and to save (T. Jud. 24:1-6).149
The conflict between Beliar and the messianic figure
is highly anticipated in these Testaments.

In T. Levi

18:12, Beliar is to be bound by the messianic priest.

The

spirit of error will end because Beliar will be thrown into
eternal fire (T. Jud. 25:3).

The Lord's salvation will

arise from the tribe of Judah and of Levi.

The savior

figure will make war against Beliar and will achieve the
victorious vengeance upon him (T. Dan 5:10-11).
According to the T. Ash. 7:3, the Most High God will
visit the earth, becoming a man eating and drinking with
149

Becker, 88; Kee, 801; Mack, 16; Mowinckel, He That
Cometh, 288, 382-83; Nickelsburg, "Salvation," 63. Scholars
regard the passages which bear explicit messianic overtones
as Christian interpolations. H. C. Kee recognizes about ten
passages of this kind (777). However, it is a general
agreement that the interpolations do not harm the core
thrust of the documents, which is basically Jewish. Ibid.

humanity, and will crush the head of the dragon in water.
The reference to God's becoming a man is regarded as a
Christian interpolation.

However, the expression of

crushing the dragon's head, which depicts the utter
destruction of the watery monster in a strong combat
imagery, is in line with the subjugation of the primordial
chaos and serpent that has been examined in previous
chapters.150
Beliar is described as the chief enemy of God who
molests the people of God in T. Reu. 4:7, 11; T. Iss. 6:1;
and in T. Benj. 6:1, 7:1.

The Testaments of the Twelve

Patriarchs also convey the universalistic inclusion and
expectations.

The polemic tone against Beliar continues in

the writings of Qumran covenanters.
The messianic figure portrayed in the
Pseudepigraphal writings of Pss. Sol. 17, 1 Enoch, 4 Ezra,
and 2 Baruch is different from the conventional thought on
the messianic expectation in the intertestamental period as
one in the militant, nationalistic garment.

The messianic

warrior is depicted rather as a transcendental one with the
title "Son of Man," as one fighting with the weapon of the
"word from his mouth," and with wisdom and righteousness.
150
Benson, 101; Mowinckel, He That Cometh, 288, 38283, 395; Russell, Method and Message, 239, 278, 288.

Qumran Writings
The story of the discovery of the Dead Sea Scrolls
from the caves in the region of Khirbet Qumran, along the
western shore of the Dead Sea, by Bedouin boys in 1947 is
well known.151

From eleven caves between 1947 and 1956,

almost nine hundred manuscripts were discovered together
with various artifacts.

Writings can be grouped into:

biblical writings; apocryphal/pseudepigraphal writings; and
other writings peculiar to Qumran sectarians, which can be
again categorized into Rule Books, Pesharim, and
Thanksgiving Hymns.152

The findings from the Qumran caves

151
Later on, other locations were also discovered in
the area of the Dead Sea, including Wadi Murabba'at (19511952), Nahal Hever (1951-1960), and Masada (1963-1965).
152

J. Collins, Scepter and the Star, 8-9; idem,
Apocalyptic Imagination, 146-7, 175. Some classify them as
biblical texts, para-biblical texts, and non-biblical texts.
See Koot van Wyk, "The Form and Function of 4QJudg(a) as a
Witness to Degenerative Scribal and Copyist Activity" (Doc.
Lit. Phil, diss., University of South Africa, 2004), 82-87.
The biblical texts from Qumran, which comprise material
retained in the canonical Hebrew Bible, are important
because they constitute the earliest evidences to the texts
of the OT canonical Scriptures. Flint, 1-2. Virtually all
the canonical books of the OT were found in the caves.
Biblical texts from Qumran (and also from Masada, Nahal
Hever, and Murabba'at) show remarkable closeness to the MT.
Most of the variants pertain to simple scribal errors, such
as morphological differences or contextual changes, which
would not affect the general understanding of the Hebrew
Bible. Staffan Olofsson, "Qumran and LXX," in Qumran between
the Old and New Testaments, JSOT SS 290, ed. Frederick H.
Cryer and Thomas L. Thompson (Sheffield, England: Sheffield
Academic Press, 1998), 235; Emanuel Tov, "The Significance
of the Texts from the Judean Desert for the History of the

have a significant role to provide rich backgrounds for the
understanding of early Judaism as well as the emerging
Christianity.153
The Dead Sea Scrolls are believed to have
constituted the main library of an Essene community,154
Text of the Hebrew Bible: A New Synthesis," in Qumran
between the Old and New Testaments (Sheffield, England:
Sheffield Academic Press, 1998), 279, 283, 289, 296, 299,
308; Eugene Ulrich, "The Bible in the Making: The Scriptures
Found at Qumran," in The Bible at Qumran: Text, Shape, and
Interpretation, ed. Peter W. Flint (Grand Rapids: Eerdmans,
2001), 65; Waltke, "How We Got the Hebrew Bible," 48. Psalms
scrolls of Qumran are the ones which diverge the most from
the MT. llQPs3 contains nine compositions not found in the
MT Psalter and exhibits a sequence different from the MT
after the 90th Psalm. Some scholars suggest that the Psalter
was not closed until the time of the Qumran settlement.
Flint, The Dead Sea Psalms Scrolls; James A. Sanders, "Cave
11 Surprises and the Question of Canon," MQ 21 (1968): 28498. Others hold the view that the Qumran Psalter is a
liturgical compilation of the Psalms, or a collection of all
the known Psalms ascribed to David, rather than a variant
"canonical" collection. M. H. Goshen-Gottstein, "The Psalms
Scroll (llQPsa) : A Problem of Canon and Text," Textus 5
(1966): 22-33; Patrick W. Skehan, "Qumran and Old Testament
Criticism," in Qumran: Sa piete, sa theologier et son
milieu, BETL 46, ed. M. Delcor (Paris: Duculot, 1978), 16869; Shemaryahu Talmon, "Pisqah Be'emsa* Pasuq and llQPsa,"
Textus 5 (1966): 11-21; Tov, 306. It is not, at any rate,
that the Covenanters asserted they were still composing the
canonical Psalms. Viewing the Masoretic group as having been
the central, official texts bound to the temple circles
seems credible. Tov, 299-300.
153

John J. Collins, "Dead Sea Scrolls," ABD (1992),
2:100; Flint, 1-2.
154

Gabriele Boccaccini, Beyond the Essene Hypothesis:

The Parting of the Ways between Qumran and Enochic Judaism
(Grand Rapids: Eerdmans, 1998), 2; John J. Collins,
"Essenes," ABD (1992), 2:619. Two significant factors help
identify the sect of the Qumran scrolls as the Essenes: The

though some scholars doubt this due to some discrepancies
between the Essenes described by Josephus and Philo and the
depiction of the group found in the scrolls themselves, and
try to assign the Qumran discoveries to another group.155
This community is known to be led by Zadokite priests who
had been expelled from the Temple and retired into the
Judean wilderness near the Dead Sea.156

The date of the

location of the Essene settlement reported by Pliny as the
west bank of the Dead Sea between Jericho and En-gedi
matches the present location of Qumran findings; the
admission procedure and the community structure described by
Josephus are notably close to those by the Qumran Community
Rule (1QS). J. Collins, "Essenes," 2:621-22, 625; idem,
Apocalyptic Imagination, 146.
155

The discrepancies include some differences in
admission procedures, in handling the communal property,
concerning their stand on marriage, and some differences in
their beliefs. J. Collins, "Essenes," 2:623-25. Gabriel
Boccaccini, Beyond the Essene Hypothesis, describes the
Qumran community as an early branch of Enochic Judaism. Van
Wyk points out the presence of the later artifacts and
manuscripts in the caves, supporting the mixed-library
theory that doubts the Essene origin of the settlement ("The
Form and Function," 255-56, endnote 32).
156

Boccaccini, 2; Charlesworth, "From Messianology,"
25. According to Josephus, there were two types of Essenes.
One type lived in the villages and cities among other
people, and they married. The other type seems to be those
who settled at Qumran desert. They were extremely strict and
did not marry. James H. Charlesworth, "The Dead Sea Scrolls:
Fifty Years of Discovery and Controversy," in Hebrew Bible
and Qumran, ed. James H. Charlesworth (N. Richland Hills,
TX: BIBAL Press, 2000), 18. The withdrawal of the community
to the desert was not voluntary but rather an escape from
hostile opponents, presumably the ruling priest group of the
Temple, who threatened and persecuted the Teacher of
Righteousness and his followers. J. Collins, "Dead Sea
Scrolls," 99.

Qumran settlement ranges from the mid-second century B.C.E.,
sometime in the Hasmonean period, to

68 C.E., the time of

the first Jewish revolt against Rome, when the settlement
was desolated by the Roman invaders.157
The community that produced the scrolls was an
eschatological one with an apocalyptic world-view.

They

believed that the eschaton had already dawned and they were
living at the threshold of the coming age.

They themselves

were well aware that they comprised the last-day community
and separated themselves with their eschatological
anticipation from the habitation of the unjust into the
wilderness.

They were the representatives of the righteous

God against the power of darkness.

They believed they were

already enjoying the fellowship of the age to come by
participating in the messianic meal.158

They were to be
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Charlesworth, "From Messianology," 26; J. Collins,
"Dead Sea Scrolls," 86, 97-99; Schiffman, Eschatological
Community, 7; Roland de Vaux, Archaeology and the Dead Sea
Scrolls (London: Published for the British Academy by the
Oxford University Press, 1973), 5; Geza Vermes, The Dead Sea
Scrolls in English (London: Penguin Books, 1995), xv.
158

Shemaryahu Talmon, "Waiting for the Messiah: The
Spiritual Universe of the Qumran Covenanters," in Judaisms
and Their Messiahs at the Turn of the Christian Era, ed.
Jacob Neusner et al. (Cambridge, England: Cambridge
University Press, 1987), 113, 115; J. Collins, Apocalyptic
Imagination, 163, 175.

harbingers in readiness to usher it in.159
Though the major sectarian writings produced by them
were not apocalypses in genre, they saw history divided into
periods of times and waited for the apocalyptic intervention
of God to destroy this evil age.

In several of their

writings, it is explicitly phrased that they were living in
"the end of days" (•"DTI m n K ) , which meant to them the last
period of history, struggling against the powers of evil.160
Though the character of the coming age remains this-worldly
and restorative, within the framework of history, the
scrolls at the same time express the view that this world is
passing away, which characterizes their orientation as
otherworldly, expecting something from outside.161
According to Annette Steudel, "Messianism is one of
159

J. Collins, Apocalyptic Imagination, 147, 175-76;
Holman, 72, 75; Schiffman, Eschatological Community, 7;
idem, "Messianic Figures," 118; Talmon, "Waiting for the
Messiah," 115, 117; idem, "Concepts of Masiah," 108-9.
16
°This idea is clearly expressed in CD 6.10-11 and
4QMMT Columns 13-15. J. Collins, Apocalyptic Imagination,
157; Schiffman, "Messianic Figures," 118; Annette Steudel,
"•"DTI m n « in the Texts from Qumran," RQ 16 (1993): 225-46;
Talmon, "Waiting for the Messiah," 115, 117, 126.
161
Hartmut Stegemann ("Some Remarks to lQSa, to lQSb,
and to Qumran Messianism," RQ 17 [1996]: 494) and Talmon
("Waiting for the Messiah") observe the restorative nature
of their expectation. J. Collins sees it earthly yet
otherworldly (Apocalyptic Imagination, 176).

the most characteristic features of the Qumran texts."162
The members of the "TIT held a fervent messianic vision.

The

following section examines their messianic anticipation from
some of the writings they produced and preserved.
The Rule Scroll163
The Community Rule (1QS) is counted as one of the
oldest among the Qumran documents, written around 100 B.C.E.
Qumran's peculiar expectation of the dual Messiahs is
detected in 1QS, that this community waited for two
Messiahs, a royal one and a priestly one, rather than a
single royal Messiah.

In actuality, 1QS is the only

document that explicitly employs the plural "Messiahs of
Aaron and Israel (^fcOttri ]nnK TTOD) " (1QS 9:11).164

Damascus

162

Annette Steudel, "The Eternal Reign of the People
of God--Collective Expectations in Qumran Texts (4Q246 and
1QM)(1)," RQ 17 (1996): 507. She argues for the collective
understanding of their messianic expectation.
163

The Community Rule (1QS), the Messianic Rule
(lQSa), and the Blessings (lQSb) constitute the three parts
of the same Rule Scroll from Qumran cave 1. Schiffman,
Eschatological Community, 8; Vermes, Dead Sea Scrolls, 119,
268. I want to examine these documents together as well as
the Damascus Document (CD) in this section.
164

J. Collins, Scepter and the Star, 75; idem,
Apocalyptic Imagination, 161; Gerbern S. Oegema, "Messianic
Expectations in the Qumran Writings: Theses on Their
Development," in Qumran-Messianism: Studies on the Messianic
Expectations in the Dead Sea Scrolls, ed. James H.
Charlesworth et al. (Tubingen: Mohr Siebeck, 1998), 57;

Document (CD)165 bears a closely related expression, "the
Messiah of Aaron and Israel (^RHZH ]*nnK 1TC0Q) ," in which the
Messiah is singular (CD 12:23; 14:19; and 19:10).

This can

be understood either as denoting a single Messiah or as
being modified by both prepositional phrases, thus
signifying dual messiahship.166
In CD 7:14-21, two figures are introduced in
relation to Balaam's oracle of Num 24.

This passage

interprets the "star" in the oracle as the Interpreter of
Talmon, "Concepts of Maslah," 104; James VanderKam and Peter
Flint, The Meaning of the Dead Sea Scrolls: Their
Significance for Understanding the Bible, Judaism, Jesus,
and Christianity (San Francisco, CA: HarperSanFrancisco,
2002), 265.
165
The Damascus Document is known to be another rule
book for the Essenes. While 1QS was a rule book for those
who withdrew into the wilderness, forming a quasi-monastic
settlement, who were more strict and unmarried, scholars
relate CD to the married Essenes, as a rule book for those
who were in towns and villages outside of the desert
community. J. Collins, "Dead Sea Scrolls," 88; Stegemann,
487.
166
J. Collins, Apocalyptic Imagination, 164;
Schiffman, "Messianic Figures," 118-19. In CD 14:18-19, a
singular verb ""ISD'1" is used in reference to the coming of
the Messiah of Aaron and Israel. Here the Messiah atones for
the sin of the people. J. Collins, Scepter and the Star, 79;
idem, Apocalypticism, 85. Michael 0. Wise and James D. Tabor
argue for the single, collective messiahship, asserting that
there is no evidence that "straightforwardly supports a
putative doctrine of two messiahs." "The Messiah at Qumran,"
BAR 18 (1992): 61. In the book of Hebrews in the NT, Jesus
is depicted to hold the combined offices of both the
kingship and the high priesthood. Werblowsky, 473.

the Law and the "scepter" as the Prince of the Whole
Congregation.167

This Prince of the Congregation, who must

be a warrior-prince, will crush all the children of Sheth
when he comes.

On the other hand, the Interpreter of the

Law would be regarded as the Priestly Messiah.

Deuteronomy

33:10 speaks of the descendants of Levi as those who teach
God's ordinances and the Law to Israel.

The historical

Teacher/Interpreter of the Law of the Qumran community was a
priest.
In CD 6:2-11 and 4Q174, the Interpreter of the Law
is to arise together with the Branch of David, who must be a
royal Messiah, at the end of time.

Thus by the context it

is very likely that CD supports the idea of two Messiahs of
Aaron and Israel.168

The other related document, the

Messianic Rule (lQSa), does not explicitly suggest the dual
167

It might be argued that the two olive trees in
Zech 4:11-12 forms the background of the dual messianic idea
of political and religious leaders held by the Qumran
community. R. Smith, 205; Talmon, "The Concepts," 107, 112.
In Rev 11:4, they are mentioned and paralleled with "the two
candlesticks" before the Lord, which are identified as "two
witnesses." They may represent the two Testaments of the
Bible which give light of divine truth as witnesses of God's
works, rather than the two anointed leaders. "Revelation,"
SDABC, ed. F. D. Nichol (Washington, DC: Review and Herald,
1957), 7:801.
168

J. Collins, Scepter and the Star, 80, 111-14;
idem, Apocalyptic Imagination, 159-65; Mowinckel, He That
Cometh, 315; Oegema, "Messianic Expectations," 60-61;
Stegemann, 504; Vermes, Dead Sea Scrolls, 353.

messiahship either.
In lQSa 2:11-22, we have a rule for the assembly in
the messianic age, which is also called the Messianic
Banquet.169

In this rule, the priest is to first extend his

hand over the bread and then the Messiah of Israel.

Thus it

seems reasonable to take the priest as the Messiah of Aaron,
the priestly Messiah.

It also shows in this document that

the priestly Messiah has precedence over the royal one.170
Since most of the major rule and Law books from
Qumran (1QS, lQSa, CD, and 1QM) support the duality of the
Messiahs from Aaron and Israel, we may take the doctrine of
two Messiahs as the one held by the community as the
settlement developed.171
As CD 7:14-21 introduces the royal Messiah by
quoting Num 24 and interpreting the "scepter" as the Prince
of the Whole Congregation, the Blessings (lQSb) also bears
169

Schiffman, Eschatological Community, 53. J. T.
Milik labeled this passage of the rule as "la description du
banquet eschatologique." See, D. Barthelemy and J. T. Milik,
Discoveries in the Judaean Desert 1: Qumran Cave 1 (Oxford:
Clarendon Press, 1955), 121.
170

Becker, 88; J. Collins, Scepter and the Star, 76;
Oegema, "Messianic Expectations," 58; Talmon, "Waiting for
the Messiah," 130.
171

Charlesworth, "From Messianology," 24-25; J.
Collins, Scepter and the Star, 76; idem, Apocalyptic
Imagination, 161; Stegemann, 479-505; Talmon, "Concepts of
Masiah," 105; VanderKam and Flint, 265.

allusions to Balaam's oracle (5:23-29).

The Prince of the

Congregation is called the "scepter," furnishing the Prince
with a messianic connotation.172
the scepter (lQSb 5:27).

God has established him as

His role is to "establish the

kingdom of His people forever."

He is to "judge the poor

with righteousness and dispense justice with equity."

It is

said of him, "May you smite the people with the might of
your hand and ravage the earth with your scepter; may you
bring death to the ungodly with the breath of your lips! "173
The passage continues that God would "shed his
spirit of counsel" upon him and the "everlasting might,"
"the spirit of knowledge and of the fear of God."174

Thus

Isa 11:2-5 is applied in this passage together with Num
24:17.
We have encountered some other intertestamental
documents that allude to Isa 11:2-5, such as Pss. Sol. 17, 4
172

The "Prince" has its background in the OT as a
word bearing a messianic nuance. Dan 9:25 speaks of "Messiah
the Prince"; in Ezek 34:24, 37:25, David as their Prince
forever.
173
lQSb 5:24-5. Translation by Geza Vermes, Dead Sea
Scrolls, 270. "Hand" is used as an anthropomorphism and does
not necessarily mean violent actions here. The hand and
scepter seem to be in parallel with the "breath" and
represent the mighty rulership of the figure. In Isa 53:1,
the phrase "arm of the Lord" was also used in describing the
Servant. All subsequent citations of the Dead Sea Scrolls
are from Vermes, Dead Sea Scrolls.
174

Vermes, Dead Sea Scrolls, 270.

Ezra 13, and 1 En. 62.

This royal messianic figure fights

to ravage the ungodly, but again he does not seem to use any
military weapon.

He fights with the spirit of counsel,

knowledge, righteousness, and faithfulness.

The Prince of

the Congregation was beseeched to destroy the evil power,
but with the breath of his lips, which we may equate with
the word of his mouth.

In 4 Ezra 13, the messianic figure

in the scene fights with the stream of fire from his mouth.
Once again the conflict seems to be beyond the scope
of political/military and earthly range, but fused with
something beyond, reaching into the cosmic realm.

The

Community Rule (1QS) bears the distinctive teaching of two
spirits of truth and injustice, which are also identified as
the two spirits of light and darkness.

The cosmic dualistic

nature of conflict is well attested.175
This develops into the conflict between the Prince
of Light and the Prince of Darkness in the same column of
1QS 3:15-25.

The cosmic dualism between these two powers

encompasses all the righteous, "sons of light," as belonging
to the Prince of Light, and the wicked as ruled by the
175
Philip Davies, "The Biblical and Qumran Concept of
War," in The Hebrew Bible and Qumran, ed. James H.
Charlesworth (N. Richland Hills, TX: BIBAL Press, 2000),
291-92.

Prince of Darkness.176
Though the antithesis between light and darkness is
much more refined and stronger in the Qumran form of dualism
than is shown in the OT,177 it still does not go outside of
the umbrella of the Hebrew conception of dualism.

First of

all, 1QS 3:25 also says God created both the spirits of
light and darkness and formed every action upon them.
In the biblical concept of dualism, though there is
contrast between light and darkness, and good and evil, God
is introduced as the creator of both (Gen 1:1-5; Isa 45:7).
God, who created both of the two, is supreme and
transcendent above both light and darkness.

The biblical

176
J. Collins, Apocalyptic Imagination, 153; idem,
"Dead Sea Scrolls," 87. Some see the influence of Persian
eschatology on Qumran duali sm. John J. Collins, "The
Mythology of Holy War in Daniel and the Qumran War Scroll: A
Point of Transition in Jewish Apocalyptic," VT 25 (1975):
607; idem, Apocalypticism, 43; Mowinckel, He That Cometh,
264; Russell, Method and Message, 229. Persian eschatology
is a warfare between two primordial powers, Ahura Mazda and
Angra Mainyu. Ahura Mazda was the supreme god, and Spenta
Mainyu and Angra Mainyu were twin children of Ahura Mazda,
representing the good and evil spirits. Later the good
spirit became identified with Ahura Mazda; thus the conflict
between the above two powers. J. Collins, Apocalypticism,
42, 102; Mowinckel, He That Cometh, 265. However, questions
are raised that the sources for Persian Zoroastrianism are
too late (1000 C.E. for the earliest one) and complex to
postulate the Persian influence on the Qumran settlement.
"Shanameh," Wikipedia (Wikipedia Foundation, 2007)
http://enZwikipedia.org/wiki/Shanama (accessed June 20,
2007).
177

Charlesworth, "Dead Sea Scrolls," 10-11; J.
Collins, Apocalypticism, 43.

texts are clearly polemic against polytheistic dualism.178
To the covenanters, the spirit of darkness holds dominion,
but for a limited period.

God has already "determined an

end to the existence of injustice," and when he makes a
visitation, he will obliterate the evil forever (1QS 4:1819) .
In spite of the fact that the balance between good
and evil is far more developed in Qumran scrolls, it does
not advance beyond the Jewish context, in which both powers
are subordinated to the sovereignty of one God.

Moreover,

God is in alliance with the camp of good, and antagonistic
against the power of evil.179
The dualism imbedded in the biblical thought world
is not ontological.
and spatial.

It is ethical and cosmic, and temporal

It is an apocalyptic and

eschatological dualism.180

In the present, there is the

ongoing conflict between good and evil.

To their minds, the

successive heathen world powers that were hostile to their
178

J. Collins, Apocalyptic Imagination, 154; Grogan,

271.
179
J. Collins, Apocalypticism, 44; idem, Apocalyptic
Imagination, 153; Philip R. Davies, "Eschatology at Qumran,"
JBL 104 (1985): 50; Russell, Method and Message, 271;
Vermes, Dead Sea Scrolls, 73; Yadin, The Scroll, 4.
180

J. Collins, Apocalypticism, 41; Mowinckel, He That
Cometh, 264; Russell, Method and Message, 239.

nation were regarded as representatives of a cosmic,
transcendent principle of evil in contention with God.
However, this antagonistic power, which is also called
Satan, Belial, the Devil, or the Prince of Darkness,
whatever name he might have, would be at an end, as the
predetermined period allotted to him is over.
When this conflict comes to a conclusion, his
dominion will be overthrown, together with demons, his
angels, the ungodly, and the sinners.

All wickedness, sin,

suffering, and misfortune will be exterminated as the
dominion of God will be established at the coming age.

Thus

their apocalyptic expectation was closely related to their
hope for the messianic age in which goodness and
blissfulness will abound.181
In the section above, we have seen that the Qumran
Rule Scrolls hold the dual messianic idea of a priestly and
royal Messiah, signifying that the priestly role has
significance in the messianic conflict where the Messiah
would fight with knowledge and the "breath of his lips"
(lQsb 5:25).

The conflict shown in these texts was cosmic

dualistic between light and darkness and between the leaders
of the two camps.
In the next part we will take a closer look at
181

Mowinckel, He That Cometh, 263-64, 403.

another document that reveals the nature of Qumran's
dualist ic struggle in a more fully developed manner.

The War Scroll (1QM)
On paleographical grounds and in view of the
developmental stage of the covenanters' messianism, 1QM is
dated to the second half of the first century B.C.E.,
between 50 and 1 B.C.E.182

The first column of the first

line states the purpose of the book as "[the book of the
disposition] of the war," followed by the statement, "The
first engagement of the sons of light shall be to attack the
lot of the sons of darkness, the army of Belial."183

Based

on this line, and summarizing the contents of the scroll, E.
L. Sukenik named this corpus as "The War of the Sons of
Light against the Sons of Darkness," which Y. Yadin also
accepted.184
Among the Dead Sea works, the War Scroll elaborates
the account of the eschatological conflict between two camps
of antagonists in a most distinctive and developed way.

The

182

J. Collins, Apocalyptic Imagination, 167; Oegema,
"Messianic Expectations," 70; Talmon, "Waiting for the
Messiah," 121.
183

Yadin, The Scroll, 256.

184

Eleazar Lipa Sukenik, Megilot Genuzot (Jerusalem:
Mosad Byalik, 1948), 18; Yadin, The Scroll, 3. Yigael Yadin
entitled his book The Scroll of the War of the Sons of Light
against the Sons of Darkness.

*sons of light" in this scroll are no doubt the Qumran
community.

It describes the final war which will be fought

between the two powers of light and darkness and will usher
in the end of days as the sons of light will attain their
conclusive victory.185

Besides giving the adumbration of the

final battle, another main purpose of the scroll seems to be
describing the detailed directions, regulations, and plans
of the battle.186
The structure of the corpus accords well with the
purpose.

The framing columns 1 and 15-19 provide the

outline and basic structure of the war.

While these

columns furnish the metaphysical context of the war, columns
2-9 are concerned more with the human participation in the
war, with detailed preparations and regulations.187

On the

other hand, columns 10-14 display attention to liturgical
185

J. Collins, "Dead Sea Scrolls," 95; Davies,
"Biblical and Qumran Concept," 293; Holman, 74; Schiffman,
"Messianic Figures," 122; Talmon, "Waiting for the Messiah,"
121; Yadin, The Scroll, 4.
186

J. Collins, Apocalypticism, 45; Yadin, The Scroll,
4. In this sense the focus of 1QM is different from that of
1QS which is to identify the two spirits of Light and
Darkness on creation and in human nature. J. Collins,
Apocalypticism, 41, 45.
187

Philip R. Davies calls columns 2-9 the
nationalistic section, while columns 15-19 dualistic
section. "Dualism and Eschatology in 1QM: A Rejoinder," VT
30 (1980): 95.

matters.188

The structure of the scroll can be summarized as

follows:189
Column 1
Columns 2-9
Columns 10-14
Columns 15-19

Outline of the war
Regulations, Deployment of troops,
Trumpets, Banners, Weapons, Tactics
Ritual items, Prayers related to the
battle
Detailed review of the war envisaged
in column 1: Seven stages of the
battle engaged against Kittim

The final battle between the forces of light and
darkness undergoes seven stages in which each camp is
alternately successful: three times the sons of darkness
under Belial achieve victory, and three times the sons of
light in turn.

But in the seventh lot the power of light

gains the final dominion as the intervention of God
subjugates Belial and his troops (1QM 1:13-15; 1QM 15-19).190
The dualistic nature of this scroll is prominent.
Not only columns 1 and 15-19, which describe the cosmic
188

J. Collins, "Mythology," 605; idem, Apocalyptic
Imagination, 167-68.
189
J. Collins, "Dead Sea Scrolls," 95; idem,
Apocalyptic Imagination, 166-68; Davies, "Biblical and
Qumran Concept," 293-94. Y. Yadin names 1:1-2:14 as the War
Series, and the regulation part as Serekh Series, which is
divided into two parts, the Battle Series (2:15-9:16) and
the Ritual Series (9:17-14:15). The last part is called the
Kittim Series, which describes the seven lots of the battle
(14:16-19:13). Yadin, The Scroll, 6-7.
190
J. Collins, "Mythology," 605-6; idem, "Dead Sea
Scrolls," 95; idem, Apocalyptic Imagination, 169; Davies,
"Biblical and Qumran Concept," 298; Yadin, The Scroll, 4,

260-62.

battle, but the rest of the columns as well (e.g., 3:7, 9;
4:2) are saturated with the dualistic climate.

These two

supernatural forces, symbolized as light and darkness, clash
under the commands of Michael and of Belial.
The world of spirits is divided into two: the angels
who remain true to God, and the fallen, wicked angels and
demons.
as well.

The human inhabitants are divided into two parties
Levites, Judahites, Benjaminites, and the exiles

of the wilderness compose the sons of light.

Edom, Moab,

Ammon, Philistia, the Kittim of Asshur, and the violators of
the covenant are the troops of Belial, the sons of darkness.
Thus not only the spiritual realm but the entire
cosmos is engaged in the extensive controversy, belonging to
and governed by one of these two antithetical forces.
match looks symmetrical.

The

The War Scroll displays the

dualism to the extent that it is between the apparently
equal two forces of good and evil, which is not usual in the
OT Bible and in Judaism outside the Qumran sect.191
Nevertheless, this seemingly balanced rivalry comes
to an end by the engagement of God.
both of them.

God is supreme over

As in 1QS, God is described as the creator of

Belial who consigns him to corruption (1QM 13:11-12).
191

J. Collins, "Dead Sea Scrolls," 95, 99; idem,
Apocalypticism, 103; Davies, "Biblical and Qumran Concept,"
295; Russell, Method and Message, 238, 261.

However refined the dualism might be in 1QM, it is in line
with the biblical dualism.

The Israelite dualism is never

absolute, even in this further developed intertestamental
Qumran thought.

The absolute ascendancy of God is well

preserved in 1QM, and thus the battle depicted here is not a
war between two equal powers but is rather betokened as a
rebellion of one of God's creatures against its creator.192
We will now closely examine the supreme commanders
of the two sides, Michael and Belial.

The word "Belial" is

not used as a proper name for Satan in the Hebrew Bible.
However, the wicked ones who lead Israel away are called
"sons of Belial" (Deut 13:13; 1 Sam 2:12).193

In 1QM Belial

is described in ethical or cosmic terms, and is the prince
of the dominion of wickedness (17:6) or the head of the
force of darkness.

He, the Prince of Darkness (1QM 13:10-

11), is the chief of the enemies of the sons of light, for
the sons of darkness are identified as the army of Belial.
The word "Belial" (^P".1??) means worthlessness,
wicked thing, ruin, or destruction.194

Here in the name

Belial itself, we find some elements related to the cosmic
192

J. Collins, Apocalypticism, 103; Theodore J.
Lewis, "Belial," ABD (1992), 1:656; Mettinger, "Fighting the
Powers," 36; Yadin, The Scroll, 234, 322.
193

Lewis, "Belial," 654-55.

194

EDB (1960), s.v.

conflict motif.

In 2 Sam 22:5-6 death and Sheol

(netherworld) are paralleled with Belial (cf. Ps 18:5).195
The association with the netherworld stands out.
In 4Q286, which is entitled "Curses of Satan and His
Lot" by Geza Vermes,196 alternate names of Belial are
introduced as the Angel of the Pit and Spirit of Abaddon.197
The underlying background probed is of the cosmic
conflict."198

In addition, we also recognize that the close

connection between the cosmic conflict motif and the
dualistic one between good and evil, light and darkness, is
not only in the name, but through the attributes and
activities of Belial as well in the scrolls.199
Testaments of the Twelve Patriarchs describe Belial
as the chief enemy of Israel who will be bound in fetters
and be destroyed with fire (T. Levi 18:12; T. Jud. 25:3; T.
195

2 Sam 22:5-6 reads, "For the waves of death
encompassed me; the torrents of Belial overwhelmed me; the
cords of Sheol surrounded me; the snares of death confronted
me."
196

Vermes, Dead Sea Scrolls, 185.

197
These names remind one of Rev 9:11, where the
angel of the abyss, whose name is also Abaddon, is
mentioned. See also Rev 20:1-3.
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J. Collins, Apocalypticism, 47, 101; Lewis,
"Belial," 655.
199

Kline, "Death, Leviathan, and the Martyrs," 23536; J. Collins, Apocalypticism, 5.

Zeb. 9:8; T. Dan 5 : 10).200

Belial is once mentioned in the

NT in 2 Cor 6:14-15 as it contrasts righteousness and
lawlessness, light and darkness, and Christ and Belial.
Michael is the matching counterpart of Belial in the
scrolls.

In 1QM 13:10-12, the Prince of Light, who is to

assist Israel, is contrasted with Belial.

He is identified

with Michael in 17:5-7 by means of the same role of helping
Israel through eternal light.
Thus, "Michael and the prince of light were one and
the same, just as Belial is identical with the angel of
darkness."201

Michael is the celestial savior whose office

is above that of all the other angels.

Though Michael is

not explicitly called the prince of Israel in 1QM as he was
in Daniel, the state of Michael as the principal patron
angel of Israel can be assumed by reading 1QM 17.
Today is His appointed time to subdue and to humble
the prince of the dominion of wickedness. He will
send eternal assistance to the lot to be redeemed by
Him through the might of an angel: He hath magnified
the authority of Michael through eternal light to
light up in joy [the house of I]srael, peace and
blessing for the lot of God, so as to raise amongst
the angels the authority of Michael and the dominion
200

Yadin, The Scroll, 233.

201

Yadin, The Scroll, 236. See also, J. Collins,
"Messianism in the Maccabean Period," in Judaisms and Their
Messiahs at the Turn of the Christian Era, ed. Jacob Neusner
et al. (Cambridge: Cambridge University Press, 1987), 101;
Davies, "Biblical and Qumran Concept," 299; Day, God's
Conflict, 170.

of Israel amongst all flesh.

1QM 17:5-7

In Dan 7, "the one like a son of man" enthroned
after he defeats the beasts of the sea reflects the imagery
of the aged conflict against the draconic beast power.

In

the previous chapter, I have identified the son of man, who
was over the beasts, with Michael, who was the patron angel
of Israel who defeated the surrounding nations. 202

The

cosmic conflict motif against the chaos evil power is
clearly detected in some lines of 1QM, and in fact, it
permeates the whole scroll.

The War Scroll (1QM 17:4-5)

reads,
But ye, be ye strong and fear them not, [for] their
destiny is for chaos and their desire is for the
void, and their support is as if it had not
[existed]. They do not [know that from the God] of
Israel is all that is and that will be, and He [will
annihilate Belia]l in all future times of eternity.
The vocabulary of "chaos," "void," and "nonexistence" is worth noting, which reminds one of 11131 Tin and
•inn, "the deep of water," in the Genesis account and of the
subsequent conflict passages of the OT against the cosmic
evil.

Michael, who was against the dreadful beasts from the

sea as one like a son of man in Daniel, is in 1QM called the
Prince of Light.
202

He fights against the Prince of Darkness

See section "Who Is the Divine Warrior?" of chap.
2. J. Collins, Daniel, 304-10; idem, Apocalypticism, 14,
75, 104; Day, God's Conflict, 152, 167, 177.

whose name is Belial, which is Death and Destruction.

This

signifies that the dualistic conflict between light and
darkness is well blended with the elements of the cosmic
conflict motif against the Satanic evil powers in this
document.203
Therefore, 1QM is in line with the OT biblical
tradition in which the total destruction of the sea beast
power is all-important, whose name is variously given as
Leviathan, Rahab, or the sea dragon.

The book of Daniel and

other conflict passages render a background on this regard.
The continuation from the biblical passages to the Qumran
War Scroll is clear.204
I now want to turn our attention to another aspect
of messianism communicated in this document.

One of the

prominent messianic proof-texts, Num 24:17, is quoted in 1QM
11 without any interpretation.

The absence of the Davidic

203

John Collins claims in his article that Qumran War
Scroll exhibits a transition from the mythological holy war
tradition of Daniel to the Persian dualistic concept of war.
That is, to him, these two motifs are two separate ideas.
However, he admits the possibility of reversing these
conflict types, which implies that to him the blended nature
of the two conflicts in 1QM is not excluded. "The Mythology
of Holy War," 596-612. Book of Revelation (1:13; chaps. 12
and 14) is another biblical tradition which identifies
Michael with the Son of Man or Christ. Day, God's Conflict,
186.
204

For the similarities and differences between the
Qumran writings and the NT, see appendix C.5.

messianic tradition has been claimed concerning 1QM.205
However, the presence of this text supports the position
that the Davidic messianic tradition does exist in 1QM.
Here the eschatological war, which is also called God's war
(11:4-5), is portrayed through this messianic text of
Balaam's oracle (11:6-7).206
In addition, the title "Prince of the Whole
Congregation" occurs in 1QM 5:1 in a section devoted to the
banners of the congregation.

"Prince"

is one of the

recurring messianic titles, especially in the book of
Ezekiel, applied to the Davidic Messiah (Ezek 34:24;
37 : 25).207

In 4Q285, which is assumed to be the missing

ending of the War Scroll, the Prince of the Congregation is
explicitly identified with the Branch of David, a definite
messianic title.
2D5

Davies, "Biblical and Qumran Concept," 297. He
suggests that Num 24:17 is applied to God rather than to the
warrior Messiah and claims the absence of messianic
overtones in this section of 1QM.
206

J. Collins, Scepter and the Star, 59-60; Oegema,
"Messianic Expectations," 69; Stegemann, 502. Concerning the
Davidic messianic interpretation of Num 24:17, see the
previous chapter, section "Numbers 24:17-19," and appendix
B.7. In addition to Num 24:17, the story of David and
Goliath (1QM 11:1-3), and the Exodus account (1QM 11:9-10)
are the other biblical models employed for the
eschatological war in 1QM 11. Oegema, "Messianic
Expectations," 69.
207

In Dan 9:25, T ^ i s used for the Anointed One.

Thus the use of the title "Prince of the
Congregation," together with the citation of Balaam's
oracle, attests the reliable presence of the Davidic
messianic tradition in the War Scroll. 206

Previously we have

observed the supernatural, cosmic aspects through the
activities of the archangel Michael in war, which are well
combined with the dualistic components.

Now we detect

another messianic milieu in 1QM, which is the Davidic
messianic tradition.209
"Kittim" appears in the War Scroll as the chief
enemy of Israel.

If the sons of light are represented by

Israel, the sons of darkness are represented by the Kittim
and the nations.

It was originally used in the OT for the

island of Cyprus.

Later on it came to be used generally for

areas beyond the seas, such as Greece and Rome.

By this

term, "the nations" (Ps 2:1), the most prominent ruling
world powers, which happened to be Israel's earthly enemies,
were represented.210

In a Qumran pesher lQpHab and in 1QM,

the identification of the Kittim with the Romans fits best
the description of them.
208

J. Collins, Scepter and the Star, 59.

209

Ibid., 60.

210

J. C. Greenfield, "Kittim," IDB (1989), 3:40; J.
Collins, Apocalyptic Imagination, 169; Holman, 74.

However, in 1QM they are also presented as the lot
of Belial, the chief allies of Satan, which comprise the
sons of darkness.211

Thus, though the nationalistic

opposition of Israel is called by the term "Kittim," yet at
the same time, the struggle against Kittim is also a
struggle against the power of darkness in this scroll.
battle apparently involves cosmic forces.

The

The scope of

fight is not confined to the earth, but it includes the
heavenly beings as well.

Belial is evidently a cosmic

figure beyond the range of nationalism, the chief of the
forces of evil and darkness.212
Therefore the Kittim as the traditional enemies of
Israel is part of Belial's earthly host, but the primary
engagement of Belial is rather in cosmic domains beyond
national or ethnic scope.
this-worldly miniature.

The nationalistic war acts like
This is extended to the cosmic

square of reality through the involvement of Belial and his
spirits, or vice versa.

In the war described in 1QM, the

nationalistic perspective is well blended with ethical,
dualistic, and cosmic principles which transcend domestic

211

Vermes, Dead Sea Scrolls, 30; Yadin, The Scroll,

4.
212

J. Collins, "Mythology," 612; Holman, 74;
Schiffmann, "Messianic Figures," 122.

boundaries.213
We have seen in the structure of 1QM that in columns
10-14, in the middle of the work, the ritual items and
prayers for the battle are prominent.

In the middle of

describing the vibrant conflict between two quarters and the
details of the war, it is strange to notice that the
liturgical poems form the crucial part of this seemingly
military strategic corpus.214

The participants who play a

significant role in the battle are a group of priests.
The priests stand up and encourage.
Belial and his followers.

They curse

The conduct of the battle gives

the impression that the battle is left in the hands of
priests.

The "chief priest" is mentioned in 1QM 15:4-6;

18:5; and 19:11 as one who takes a major role in the battle,
who encourages, and who blesses God at the final victory.215
Column 13:15 is worth noting.
213

J. Collins, "Mythology," 609; Davies, "Biblical
and Qumran Concept," 294-98, 301. In spite of their
different views on the "holy war" concept in the War Scroll,
both J. Collins and P. Davies hold the idea that the
nationalistic and cosmic elements are combined in it.
214

J. Collins, "Dead Sea Scrolls, 96; idem,
Apocalyptic Imagination, 168; Davies, "Biblical and Qumran
Concept," 297.
215

J. Collins, "Dead Sea Scrolls," 96; Davies,
"Biblical and Qumran Concept," 296, 298; Oegema, "Messianic
Expectations," 68.

[For Thou hast appointed] the day of battle from
ancient times . . . [to come to the aid] of truth and
to destroy iniquity, to bring Darkness low and to
magnify Light . . . to stand for ever, and to destroy
all the sons of darkness.
1QM 13:15
Here on the appointed day of battle, the truth and
light will be magnified; but iniquity, vice, and

darkness

will be thoroughly exterminated together with the sons of
darkness.

The destruction of iniquity, which had been the

charge assigned to them, seems closely related to the
current tasks of the priests.216
and holiness is noteworthy.

Their concern for purity

The involvement of the priests,

the existence of the liturgical portion in the description
of the war, and the language of destroying the iniquity
while advocating the truth strongly suggest that the scroll
is not rehearsing a mere military, physical warfare here.217
Moreover, the battle is repeatedly identified as
God's (11:5-18).

Line 5 of this column further clarifies

the non-military nature of the battle.
Thine is the battle, and from Thee is the might,
not ours. Neither our strength nor the power of our
hand have done deeds of valour, but it was through
Thy strength and the might of Thy great valour, as
Thou hast told us from of old.
1QM 11:5
It is certain that the fight between Michael and
216

Davies, "Biblical and Qumran Concept," 298.

217

J. Collins, "Dead Sea Scrolls," 96; Davies,
"Biblical and Qumran Concept," 297-98.

Belial, light and darkness, and between their lots, is on
the supernatural level.

That the purpose of the war is not

to simply deal with their national enemies, but rather to
eradicate the wickedness and evil itself, together with the
apocalyptic ideas of the covenanters, puts this war in a
cosmic context.

The dualistic antithesis between light and

darkness in this battle produces a grandiose and majestic
scene.

It is a magnificent conflict between two

supernatural beings, in which the faithful human beings can
participate in the struggle through liturgy and prayer,
while leaving the fighting to God and the heavenly beings!218

The Rule of War (4Q285)
The Rule of War, which is designated 4Q285 or 4QMg,
reveals a content that is closely related to 1QM.219

Being

so closely associated with the portrayal of the
eschatological war described in 1QM, it is assumed that
4Q285 is a fragment of 1QM, the closing part of 1QM, which
had become separated from the main scroll for unknown
218

John Collins, "Dualism and Eschatology in 1QM: A
Reply to P. R. Davies," VT 29 (1979): 212; idem, Apocalyptic
Imagination, 175.
219
This scroll is named as Serek ha-milhama by J. T.
Milik, "Milki-Sedeq et Milki-Resa' dans les Anciens Ecrits
Juifs et Chretiens," JJS 23 (1972): 143.

reasons.220

This scroll is also called the "Messianic Nasi"

text or "Dying Messiah" text because of its inclusion of the
intriguing paragraph that seems to describe the slain
Messiah.221

The paragraph goes:
Bipin w q p in w [
] tzp unn mm NKn TEjp
] m ppfl T H no:* [
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The problematic line is the fourth, where TPOm can
be read either TPDHl or iJTDrn, according to the vocalization.
With the first one the Prince is the one killed as the
object of the verb, whereas with the second option the
Prince is the subject who sentences "him" (possibly the king
of the Kittim).

Grammatically both of them are possible,

220

Ibid., 142-43; Martin G. Abegg Jr., "Messianic
Hope and 4Q285: A Reassessment," JBL 113 (1994): 82-83, 87;
J. Collins, Scepter and the Star, 59; Bilhah Nitzan,
"Benedictions and Instructions for the Eschatological
Community (HQBer; 4Q285)," RQ 16 (1993): 77-78; Oegema,
"Messianic Expectations," 71.
221

Robert H. Eisenman and Michael Wise, The Dead Sea
Scrolls Uncovered: The First Complete Translation and
Interpretation of 50 Key Documents Withheld for Over 35
Years (Dorset, England: Element Books, 1992), 27; Oegema,
"Messianic Expectations," 70-71. This document was
discovered from Cave 4 in 1954, but the photographs of the
unpublished Dead Sea Scrolls were made available to Robert
Eisenman by 1989-1990, 35 years after discovery. On November
8, 1991, the story was opened to the popular press (New York
Times) by him that 4Q285 carried a striking statement of the
coming Messiah being killed.

and the debate among scholars taking either side still goes
on.222
In 4Q285, the Prince of the Congregation (H1OT
is identified with the Branch of David (Til nD2S) , which is
clearly a Davidic messianic title. 223

In a Qumran pesher,

4QpGen, the Branch of David is designated as "the righteous
Messiah" I M S rr©D) .

The fragment of 4Q285 is written in

the context of Isa 11, as is 4QpIsaa, a pesher on Isa 10 and
11.

The Prince of the Congregation in lQSb is another

application of the messianic figure in Isa 11 as well.
The stem of Jesse in Isa 11 is to "strike the earth
with the rod of his mouth."

"With the breath of his lips he

will slay the wicked" (vs. 4).

There is no doubt that the

222

James D. Tabor asserts the view that 4Q285 depicts
the Messiah pierced. "A Pierced or Piercing Messiah?—The
Verdict Is Still Out," BAR 18 (1992): 58-59. Subsequent
discussions by Geza Vermes ("The Oxford Forum for Qumran
Research: Seminar on the Rule of War from Cave 4 [4Q285],"
JJS 43 [1992]: 85-94) and Markus Bockmuehl ("A 'Slain
Messiah' in 4QSerekh Milhamah [4Q285]?" TB 43 [1992]: 15569) take the opposite view, that the Davidic Messiah in this
text is the subject of slaying. One of the reasons they
claim this view is the lack of a direct object marker "n«"
in front of W W in the sentence. Abegg (85-91) and John
Collins (Scepter and the Star, 59; "Jesus, Messianism and
the Dead Sea Scrolls," in Qumran Messianism: Studies on the
Messianic Expectations in the Dead Sea Scrolls, ed. James H.
Charlesworth [Tubingen: Mohr Siebeck, 1998], 106) also
support the view that the Messiah is the subject.
223

The Davidic messianic idea is explicitly present
in 4Q285. Abegg, 85-86; J. Collins, "Jesus," 105-6; idem,
Scepter and the Star, 59-60; VanderKam and Flint, 266.

"Branch" in Isa 11:1 is the subject of the acting.

The

Branch destroys the wicked and subsequently reigns with
righteousness and faithfulness (Isa 11:6).
Thus it is likely that 4Q285 projects the messianic
Prince, the Branch of David, as a prevailing warrior rather
than one who receives bruises and death.

He actively leads

the battle to its final pursuit, and most probably the one
destroyed by the Prince would be the foreign king (cf. 1QM
15:2) .224
Furthermore, nowhere in the extant Qumran literature
can we locate the death of a messianic figure. 225

In the

late intertestamental apocalypses of 4 Ezra and 2 Baruch,
the Messiah dies.

But his death in these documents does not

involve the wounds and suffering it might imply if it were
the messianic Prince who received death in 4Q285.
Targum on Isaiah takes chap. 53 as a messianic
prophecy, but virtually all the suffering elements of the
Messiah are stripped off in its interpretation.226

Nowhere

in the intertestamental and post-biblical Judaism can we
224

Abegg, 88-89, 91; J. Collins, Scepter and the
Star, 59, 61, 65; Robert P. Gordon, "The Interpretation of
^Lebanon' and 4Q285," JJS 43 (1992): 92-94; Nitzan, 78.
225

Abegg, 89.

226

See the previous chapter on Isa 53, section "How
Does the Warrior Fight?"

find a Messiah who accepts the death of sacrifice.

The

death of the Messiah, with the atoning significance in
particular, is a unique, unknown understanding that the NT
offers for which we do not find precedent in Judaism.227
The Rule of War sums up the eschatological battle
depicted in the War Scroll to its concluding stage through
the activity of the messianic K'TO, the Branch of David.
11 QMe 1 chi z edek; 4 Q ( M r am
Melchizedek (HQMelch) is another eschatological
document written in Hebrew which is concerned about the
"latter days" (CrQTI mriR) . 228

Scholars assume the date of

composition between the second half of the second century
and second half of the first century B.C.E.229
Two texts in the OT, Gen 14 and Ps 110, mention the
figure of Melchizedek.

In both texts Melchizedek was spoken

of as having an office with kingship and priesthood
conflated.

In Ps 110, the figure was exalted to a position

227

Charlesworth, "Dead Sea Scrolls," 13; J. Collins,
Scepter and the Star, 123-26.
228

It was first published in 1965 by A. S. van der
Woude out of 14 small fragments discovered in 1956 from
Qumran Cave 11, which was presumably one column with ca. 25
lines. A. S. van der Woude, "llQMelchizedek and the New
Testament," NTS 12 (1966): 354-73; George J. Brooke,
"Melchizedek (HQMelch)," ABD (1992), 4:687.
229

Brooke, "Melchizedek," 687.

at the right hand of God.

To this warrior-king, a victory

over his enemies was promised here.

As the authorized

messianic figure, he not only executes judgments from Zion
as a ruler, but he is also a priest "according to the order
of Melchizedek."

The Melchizedek document depicts him as an

exalted being in the assembly of God, whose victory over
Belial and his lot is guaranteed.
Though no extant fragment preserving this psalm (and
the Gen 14 passage as well) was found at Qumran, the close
similarities between Ps 110 and HQMelch suggest the
dependence of HQMelch on Ps 110 with, specifically, the
heavenly warrior role. 230

In addition to the above two

texts, HQMelch expounds or cites a series of other biblical
texts.231

This work is to be understood "as the

interpretation of a series of biblical texts," rather than
as a compound exegesis of one biblical text.232
230

Anders Aschim, "Melchizedek and Jesus:
llQMelchizedek and the Epistle to the Hebrews," in The
Jewish Roots of Christological Monotheism: Papers from the
St. Andrews Conference on the Historical Origins of the
Worship of Jesus, ed. Carey C. Newman, James R. Davila, and
Gladys S. Lewis, SJSJ 63 (Leiden: Brill, 1999), 130, 136,
147; E. Johnson, 435; Kobelski, 134; Nel, 10.
231
The work offers interpretations for Lev 25:13; Ps
82:1-2; and Isa 52:7 as base texts, and each interpretation
includes supplementary texts such as Deut 15:2; Isa 61:1;
and Isa 8:11 by allusion or direct citation. Brooke,
"Melchizedek," 687.
232

Brooke, "Melchizedek," 687.

Melchizedek is represented as the high priest in
this document who would atone for the sons of light and the
men of his lot. 233

Although the priesthood of Melchizedek is

not explicitly mentioned in this text,234 the identification
of him as a priest cannot be discounted for the following
reasons.

First of all, in both of the biblical texts that

mention the name Melchizedek, which certainly function as
the background of this Qumran composition, he is a priest as
well as a king.

Second, the word "IED ("to atone") is

utilized in the restored texts by both A. S. van der Woude
and Joseph Fitzmyer.235
As it is clearly indicated in Lev 16:32-34, to atone
for sin is a role of a priest. 236

In addition, the atonement

is to occur in the eschatological Day of Atonement when the
liberation and remission of sins is to be fully realized
(HQMelch 2:7-8).

That Melchizedek performs the expiation

rites on this Day of Atonement makes it more plausible that
233

The Songs of Sabbath Sacrifice are the other
documents in which Melchizedek is seen as the high priest
who serves at the liturgy of the Yom Kippur in the heavenly
temple. Aschim, "Melchizedek," 132, 139.
234

A. J. B. Higgins, "The Priestly Messiah," NTS 13
(1967): 239; Kobelski, 65-68.
235

van der Woude, 363; Joseph A. Fitzmyer, "Further
Light on Melchizedek from Qumran Cave 11," JBL 86 (1967):
35.
236

Kobelski, 64.

the heavenly royal figure functions also as the high priest
of the heavenly cult. 237

The sons of light will be freed

from the bonds of Belial and of iniquity by his atoning for
their sins. 238

Testament of Levi 18 also mentions the

eschatological new priest in support of Melchizedek's
heavenly priestly role.

There are other later Jewish

traditions which also identify Melchizedek as the high
priest in the messianic age.239
Melchizedek is depicted as a heavenly warrior and
deliverer as well, a redemption figure who combats and
protects the faithful ones of God.

Here again the

opposition is between Melchizedek and Belial.

Melchizedek

is the leader of the angelic hosts of good, of the sons of
light including the community that preserved the scroll.
237

Anders Aschim, "The Genre of HQMelchizedek," in
Qumran between the Old and New Testaments, ed. Frederick H.
Cryer and Thomas L. Thompson, JSOT SS 290 (Sheffield,
England: Sheffield Academic Press, 1998), 29; idem,
"Melchizedek," 132-46; Otto Betz, "The Kerygma of Luke,"
Interpretation 22 (1968): 135; Fitzmyer, "Further Light,"
35; Kobelski, 64.
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Aschim, "Melchizedek," 132-33, 146; Brooke,
"Melchizedek," 687; John J. Collins, "The Expectation of the
End in the Dead Sea Scrolls," in Eschatology, Messianism,
and the Dead Sea Scrolls, ed. Craig A. Evans and Peter W.
Flint (Grand Rapids: Eerdmans, 1997), 83; Vermes, "Oxford
Forum," 90-91.
239
Babylonian Talmud, Yoma 73a; Targum Neofiti on Gen
14:18; Babylonian Sukkah 52b; Midrash Rabah on Canticles
(Midrash Hazita 2, 13 §4); Pesikta Rabbati 15:14/15. See also
Higgins, 225; Kobelski, 64-70.

His antagonist is Belial, and under his command are the sons
of his lot, including the evil spirits and the adversaries
of the community. 240

In this battle Melchizedek defeats

Belial and executes the heavenly judgment, which will result
in the final liberation of the sons of light.241
This conflict corresponds to that described in 1QM.
The function of Melchizedek, depicted in HQMelch as the
commander of the forces of light, is well paralleled by that
of Michael, or the Prince of Light in 1QM and other
documents.

As Michael subjugated Belial and his armies in

1QM, Melchizedek does the same in this document.

As Michael

was an exalted celestial prince in 1QM, he is also described
as an exalted royal figure who pronounces the eternal
judgment upon his adversaries (HQMelch 2:7-8, 16, 23-25).242
This leads to an affirmative conclusion that Melchizedek is
240

Aschim, "Melchizedek," 137; Kobelski, 135; Nel, 910; J. Sanders, 285.
241

A. Collins, Combat Myth, 140; Fitzmyer, "Further
Light," 38; Florentino Garcia Martinez, Qumran and
Apocalyptic: Studies on the Aramaic Texts from Qumran, STDJ
9 (Leiden: E. J. Brill, 1992), 176; Kobelski, 133;
Schiffmann, "Messianic Figures," 126; Vermes, Dead Sea
Scrolls, 360-61.
242

Aschim, "Melchizedek," 137, 140; Garcia Martinez,
176; Marinus de Jonge and van der Woude, 305; Kobelski, 137;
Schiffmann, "Messianic Figure," 126. First Enoch is another
document where the eternal judgment upon injustice and the
wicked ones is assigned to Michael (1 En. 10:11-15). Brooke,
"Melchizedek," 687.

none other than the archangel Michael in the eschatological
context, who was the Prince of Light in 1QM, and who was
portrayed as the patron angel of Israel in Daniel.243
In HQMelch 2:18-19, quoting Isa 52:7, the herald
pEDQ) of the good news is identified with the anointed
Prince "concerning whom Daniel said" (Dan 9:25).

Since the

herald of the good news is equated with Melchizedek in this
document, Melchizedek is the very same figure as the
messianic Prince of Dan 9 in another guise, to the writer of
HQMelch.

This places the book of Daniel as the background

of the document.244
Prince Michael whom we now identify with Melchizedek
243
Aschim, "Melchizedek," 133, 134, 137; Betz, 135;
Brooke, "Melchizedek," 687; A. Collins, Combat Myth, 140; J.
Collins, "Mythology," 611; idem, Apocalypticism, 46; Garcia
Martinez, 176; Nel, 10; J. Sanders, 285. In Babylonian
Talmud, Michael appears as the high priest in heaven
(Hagigah 12b; Zebah 62a; Mehah 110a). In a medieval Jewish
text (Yalqut had. f. 115, col'. 3, no. 19) Michael is
identified with Melchizedek who officiates as the high
priest in the heavenly temple. Fitzmyer, "Further Light,"
32; Higgins, 211; Kobelski, 65-66, 72.
244

J. Collins, Scepter and the Star, 119; Nel, 10; J.
Sanders, 285. Another link to Dan 9 is that HQMelch posits
the Day of Atonement at the end of the tenth Jubilee period
(2:7-8). Daniel 9 refers to the seventy weeks of years or
490 years which is ten jubilees. The end of the tenth
Jubilee equates with the culmination of the seventy weeks of
years in Daniel. Timothy H. Lim suggests the possibility of
HQMelch being a reference to the dying Messiah, due to its
allusion to Dan 9:25-26, where the "cutting off" of the
anointed one occurs. "HQMelch, Luke 4 and the Dying
Messiah," JJS 43 (1992): 90-92.

was equated to the Son of Man figure in the previous
sections. 245

Thus we may deduce from the above comparisons

that Melchizedek in the Qumran scrolls and the figure of the
Son of Man were the identical personage in the
intertestamental thought world.
Not only the correlation through names, but their
share of common features also encourages this equation.
Both of them in HQMelch and Dan 7 are exalted to a position
of power and authority alongside God (HQMelch 2:10-11; Dan
7:9, 13) ; 246 to both of them the charge of eschatological
judgment was given (HQMelch 2:9, 11-12; Dan 7:10, 26); both
prevail against their inimical powers and annihilate them,
Melchizedek over the power of Belial and his lot (HQMelch
2:13-14), the Son of Man over the beast power from the sea
(Dan 7:11, 14, 26); and to the Son of Man the everlasting
kingdom was given (Dan 7:27), inasmuch as Melchizedek is
described as a king in the eschatological time (HQMelch
245

Compare sections on Dan 7, 4 Ezra, and 1 Enoch.
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In addition, he is further exalted to be called as
•vrfrK or
in HQMelch. Quoting Ps 82:1-2, it envisions him
not only as one who gets assistance from "all the gods" or
"sons of God," but also as the heavenly DTt^K. He stands
over against Belial as a divine being, as
(your
Elohim) in the final conflict, performing salvation for the
sons of light from the bond of Belial and vindicating
heavenly judgment (HQMelch 2:22-25).

2:7-8, 16, 23-25).247
The transcendent redemption figure Son of Man who
appears in Daniel and 1 Enoch, who was identified as the
Messiah in the previous section, is again recognized as one
who shares the same functions and personage of the heavenly
Melchizedek in HQMelch.

The Son of Man and Melchizedek are

equated with Michael, the Prince of Light, respectively.
Thus, a conclusion may be drawn, that Melchizedek, Michael,
Prince of Light, the Son of Man, and the Messiah are
considered to be different epithets of the same warrior.248
4Q(Amram is another Qumran document which conserves
the dualistic struggle between light and darkness.

It is

probably the earlier version of this struggle that is dated
to the second century B.C.E., "an exceptionally full
statement of the dualistic mythology which underlies
HQMelch and the opposition of light and darkness in 1QS and
1QM. "249
It reports a dream vision Amram saw in which two
247

Kobelski, 133-35; Vermes, Dead Sea Scrolls, 360-

62.
248

For the comparison between HQMelch and the NT,
around the figure of Melchizedek, see appendix C.5.
249
J. Collins, "Dead Sea Scrolls," 96; see also,
idem, "Messianism," 101; Aschim, "Melchizedek," 131;
Kobelski, 25; J. T. Milik, "4Q Visions de 'Amram et une
Citation D'origene," RB 79 (1972): 77-97.

supernatural beings are contending over him.

One of them

gave him three names of his opponent, whose dominion was
over darkness and whose appearance was terrifying like an
asp.

Of the three, only the name of Melchiresa( (tfETVD*?D) ,

which means "king of wickedness," has been preserved.
Etymologically it is assumed with strong probability that
the corresponding name of the counterpart must be
Melchizedek (p"T2S ®§Sf| , the "king of righteousness."250
Later on, this Watcher over the realm of light
disclosed his own three names to (Amram.

J. T. Milik has

reconstructed the three alternate names of the ruler over
the dominion of light as "Michael, Prince of Light, and
Melchizedek," while the corresponding names of his opponent,
the ruler of the realm of darkness, as "Belial, Prince of
Darkness, and Melchiresa(. "251

In the study of 1QS and 1QM,

Michael, who was identical with the Prince of Light, was
contending against the ruler of the dominion of darkness,
who was Belial, or the Prince of Darkness.
Here in 4Q(Amram, Melchizedek appears as the
250

Aschim, "Melchizedek," 131; J. Collins,
Apocalyptic Imagination, 156; Kobelski, 36, 71.
251

Milik, "4Q Visions de (Amram," 77-97. This
reconstruction is generally accepted by scholars. Aschim,
"Melchizedek," 131; J. Collins, "Mythology," 611; idem,
"Messianism," 101; idem, "Dead Sea Scrolls," 96, support
this argument; and also, Kobelski, 25, 28, 36, 72.

heavenly mediator who is engaged in the salvific activities
of the struggle against the force of wickedness as a
warrior.

Melchizedek, who defeats Belial, the king of evil,

in the final age in this document, thus shares the same
activity of Michael in other documents.

This identification

of Michael with Melchizedek is strongly affirmed by listing
corresponding names in 4Q(Amram.252
It is noteworthy that the Prince of Light, who bears
the messianic connotation, equated with the archangel and
heavenly warrior Michael, is now identical in these
documents of HQMelch and 4Q(Amram to the heavenly high
priest Melchizedek.

Each of these three epithets carries

the transcendental nature of the figure.
That the transcendental warrior figure Michael, who
is in the cosmic battle against Belial, is identical to the
heavenly high priest who atones for sin, insinuates the
nature of this warfare significantly in Qumran
understanding: How does he fight?
battle?

What is the manner of the

More than physical, earthly, but cosmic and
252

Kobelski, 36, 71-73. Brooke, "Melchizedek," 687;
van der Woode, 354-73; de Jonge and van der Woode, 301-26;
Higgins, 238; and Philip Edgcumbe Hughes, "The Epistle to
the Hebrews," in The New Testament and Its Modern
Interpreters, ed. Eldon J. Epp and George W. MacRae
(Philadelphia: Fortress, 1989), 351, also support this
identification. Concerning this discussion, see also Harold
W. Attridge, The Epistle to the Hebrews, Hermeneia
(Philadelphia: Fortress, 1989), 98, 193.

supernatural powers must have been involved in this
battle.253

Florilegium

(4Q174); Testimania (4Q175)

The Florilegium and the Testimonia are other
important texts in which the messianic hope of Qumran "irP is
formulated.

The Florilegium, which is also called Midrash

on the Last Days, 254 is a thematic pesher in which biblical
texts of 2 Sam 7:10-14 and Ps 2:1 are interpreted with
messianic connotation. 255

The figure in 2 Sam 7 is called

the "Branch of David" (TH nD2S) , who would appear together
with the "Interpreter of the Law" to restore the fallen
house of David at the last days (Amos 9:11).

In the pesher

on Genesis (4QpGena=4Q252) as it interprets Jacob's blessing
on Judah in Gen 49:10, T H nQ^ is equated with the "Messiah
of Righteousness" (pl^H 1TOO) , from which it is clear that
the Branch is a messianic title.
Therefore the Branch of David in 4Q174 certainly
253

For the heavenly priestly Messiah in the NT in
comparison with that in the Qumran writings, see appendix
C.7.
254

Vermes, Dead Sea Scrolls, 353.

255

J. Collins, Scepter and the Star, 61; Nickelsburg,
"Salvation," 63; Oegema, "Messianic Expectations," 77.

refers to the Davidic Messiah. 256

Since 4Q174 is an

exposition of 2 Sam 7, in which the descendent of David is
called "My son," the Qumran interpretation of 2 Sam 7
according to this fragment specifies that "Son of God" is an
additional reference to the Davidic Messiah. 257

That the

title "Son of God" had messianic significance in Qumran
understanding is further evidenced by its subsequent
citation of Ps 2 :1.258
The Testimonia (4Q175) is another important document
for the study of Qumran messianism.

It is a collection of

"messianic proof-texts" which includes five biblical
quotations arranged in four groups followed by their
particular interpretation.259

The first group refers to the

future prophet who is like Moses, quoting from Deut 5:28-9
and 18:18-9.

The second quotation is about the royal

Messiah with Balaam's oracle in Num 24:15-17.

The third is

a blessing on the Levites, thus prefiguring, implicitly, the
256

Kenneth Atkinson, "On the Herodian Origin of
Militant Davidic Messianism at Qumran: New Light from Psalm
of Solomon 17," JBL 118 (1999): 454-57; Oegema, "Messianic
Expectations," 72.
257

Atkinson, 456-57; Charlesworth, "From
Messianology," 26; J. Collins, Scepter and the Star, 164;
idem, "Jesus," 111; Gese, 146; Laato, 315.
258

J. Collins, Scepter and the Star, 164; de Jonge,
"Messiah," 783.
259

Vermes, Dead Sea Scrolls, 355.

priestly Messiah with the text of Deut 33:8-11.

The last

group is about the negative figure who would be cursed like
one in Josh 6:26.260
This document, together with 1QM 11:6-7, is another
among the Qumran scrolls which interprets Balaam's oracle of
the Star to rise out of Jacob in Num 24:15-17 as messianic.
The royal function of the Messiah is here prefigured as
warrior and judge.261
Florilegium

(4Q174) and Testimonia (4Q175) provide

the royal Davidic messianic idea of the Qumran community.
This figure is also identified as the "Son of God" (4Q174),
as well as the prophetic and priestly messianic figure in
4Q175.

Messianic Apocalypse

(4Q521)

Another small but significant Qumran document
related to messianism is 4Q521, which is called Messianic
Apocalypse.

This fragment starts with the phrase "heaven

and earth will obey his Messiah" and then clearly alludes to
the Isaianic text of Isa 61:1.

This signifies that the

Qumran community understood Isa 61:1 with messianic
260

261

Stegemann, 504; Vermes, Dead Sea Scrolls, 61, 355.

de Jonge, "Messiah," 787; Nickelsburg,
"Salvation," 63. The messianic interpretation of the oracle
has also been scrutinized in sections on Num 24 and 1QM.

application and introduced a prophetic Messiah upon whom the
anointing of the Spirit of the Lord would stay.262
The fragment continues that the Messiah will release
the captives, give sight to the blind, and raise up the
downtrodden; for he will heal the wounded, give life to the
dead, and to the poor he will preach good news. 263

"Raising

of the dead" by the Messiah is one of the activities that
4Q521 adds to those in Isa 61:1.

This provides the most

definitive evidence that the bodily resurrection of the dead
was a part of beliefs held in the intertestamental period,
especially by the Qumran community. 264

In addition to the

biblical attestation of Dan 12:2, 2 Bar. 30:2 is another
intertestamental text in support of the resurrection of the
body outside the NT.265

Son of God Text (4Q246)
The last document to consider is an Aramaic
apocalypse called 4Q246 (4QapocrDan Ar ), commonly known as
262

J. Collins, "Jesus," 113-14.

263

For the NT application of Isa 61:1, see appendix

C.8.
264

J. Collins, "Expectation," 88; Eisenman and Wise,
21; Wise and Tabor, 65.
265

J. Collins, Scepter and the Star, 119; idem,
"Expectation," 88.

the Son of God text. 266

This fragment, whose overall message

is in the framework of the apocalyptic section of Dan 2 and
7, contains the intriguing epithet "Son of God" as it
announces the advent of a king who will conquer the nations
and establish an eternal kingdom with the people of God.267
That the individual often designated as the "Son of
God" in the OT is with the greatest probability the Davidic
king, or the eschatological Davidic Messiah, has been
confirmed from the texts of 2 Sam 7 and Ps 2.

In 2 Sam 7,

the descendent of David is called "my son," that is, the Son
of God.

Psalm 2 also calls the Davidic king "my son."

Later in vs. 2 the king is referred to as "his (the Lord's)
anointed" OITOO) , 268

We have already seen in the study of

4Q174 and 4Q252 that the figure designated as the Son of God
is identical to the Davidic Messiah, who is entitled the
Branch of David or the Messiah of Righteousness.269
Therefore the Son of God in 4Q24 6 would be equated
266

Atkinson, 452; Vermes, Dead Sea Scrolls, 331.

267

Craig A. Evans, "Jesus and the Dead Sea Scrolls
from Qumran Cave 4," in Eschatology, Messianism, and the
Dead Sea Scrolls, ed. Craig A. Evans and Peter W. Flint
(Grand Rapids: Eerdmans, 1997), 94; Vermes, Dead Sea
Scrolls, 331-32.
268

J. Collins, Scepter and the Star, 163; idem,
"Jesus," 110-11.
269

Atkinson, 453; J. Collins, Scepter and the Star,
60, 154-72.

with the Davidic Messiah. 270

The role of the figure called

the Son of God is essentially that of a warrior Messiah,
virtually similar to that of the Messiah described in Pss.
Sol. 17.271

He will make war for them and overthrow their

opponents.

He, who is also called the "Son of the Most

High," will inaugurate an eternal kingdom and judge the
earth with truth.

All will be under his power, and peace

will prevail.272
After comparing 4Q24 6 with HQMelch and 1QM,
Florentino Garcia Martinez draws some parallels from them in
270

Atkinson, 453, J. Collins, Apocalyptic
Imagination, 160; idem, "Jesus," 110; Oegema, "Messianic
Expectations," 81. Some scholars interpreted it negatively
and applied the Son of God figure to a historical pagan
ruler: J. T. Milik in a lecture at Harvard University in
1972, reported by Joseph A. Fitzmyer, A Wandering Aramean:
Collected Aramaic Essays, SBL MS 25 (Missoula, MT: Scholars
Press, 1979), 92; Edward M. Cook, "4Q246," BBR 5 (1995): 4366; Klaus Berger, The Truth under Lock and Key? Jesus and
the Dead Sea Scrolls (Louisville, KY: Westminster John Knox
Press, 1995), 77-79. For the discussion on negative
interpretation, J. Collins, "Jesus," 107.
271
Atkinson, 446, 454; J. Collins, Scepter and the
Star, 167; idem, Apocalyptic Imagination, 159; Oegema,
"Messianic Expectations," 80-81; Wise and Tabor, 61.
272

Atkinson, 452-54; J. Collins, Scepter and the
Star, 203; idem, "Jesus," 108; Evans, "Jesus," 94; Oegema,
"Messianic Expectations," 78, 81; Wise and Tabor, 61. On
these activities, some prefer the collective interpretation,
applying them to the people of God. Steudel, "Eternal
Reign," 509-21; Emile Peuch, "Notes sur le Fragment
D'apocalypse 4Q246-*le Fils de Dieu,7" RB 101 (1994): 533.
J. Collins sees the collective interpretation as a
possibility, but concludes it unlikely (Scepter and the
Star, 161).

relation to the nature of the war and the portraits of the
figures.

He concludes that the enigmatic personage Son of

God in 4Q24 6 is the identical one designated elsewhere as
Michael, Prince of Light, or Melchizedek. 273

This Son of God

who is identified with the eschatological Davidic Messiah
carries the "divine, or quasi-divine status"274 by this very
title in a similar way as the expression "like a son of the
gods" in Dan 3:25 connotes.275
In 1 Enoch the transcendental "Son of Man" is
enthroned on the throne of glory (1 En. 47:3), and the kings
of the earth fall down and worship before him (2 En. 48:5;
cf. Dan 7:9-14); in a like manner the Son of God is exalted
and endowed with the dominion in 4Q24 6.

As the Son of Man

in Dan 7 and in intertestamental texts prevails over the
beasts from the sea, and as Michael defeats the Prince of
Darkness in the War Scroll and other related documents,
likewise in this text one finds the feature of the Son of
God's fighting and victory.276
273

Garcia Martinez, 178. Oegema agrees with this view
("Messianic Expectations," 79). See also J. Collins, Scepter
and the Star, 157, 161.
274

J. Collins, Scepter and the Star, 154.

275

For the NT use of the title "Son of God," see
appendix C.9.
276

Ibid., 161-67; Atkinson, 453.

Thus the speculation appears very possible that the
Branch of David, Son of God, Son of Man, Michael, Prince of
Light, and heavenly Melchizedek are different titles and
names that designate one and the same figure of the Messiah.
The fact that these epithets occur among the Dead Sea
Scrolls signifies that this term has a Palestinian origin,
against the view that it derives from Hellenistic sources.277
The Messiah with these different titles is depicted
to be involved in the cosmic, supernatural war against the
powers of darkness and evil with the weapon of his "word,"
rather than the mere provincial and nationalistic war with
physical weapons.
Due to the limited nature of the study, I was not
able to examine all the intertestamental writings
exhaustively that are related to the warrior messianic idea.
Pseudo-Philo's Liber Antiquitatum Biblicarum
Antiquities)

is one of them.

(LAB; Biblical

It is a retelling of the

biblical stories from Adam to David, ascribed to Philo of
Alexandria for the authorship, but with no reliable
historical support. 278

The work contains some passages that

277
Evans, "Jesus," 94. Bultmann asserted that these
terms had a Hellenistic origin, especially from the Greek
tradition on Geog avqp (Theology, 1:128-30). J. Collins
sees continuity between Judaism and Christianity in regard
to these terms (Scepter and the Star, 169).
278

Thus called "Pseudo-Philo."

may be considered messianic with strong eschatological
overtones.

LAB 51:5 seems to refer to the Messiah as one

sitting in the judgment.

In 60:3, David expects a

descendent who will rule over the demons.

The kingdom

mentioned by Jonathan in 62:9 should be the messianic
kingdom rather than the earthly Davidic one.
64:4 seems to be messianic also.

The glory in

Nevertheless, the

messianic implication in Pseudo-Philo is plausible but not
explicit.279
Targums are the paraphrastic translation of the
Hebrew Bible into Aramaic. 280

Though scholars allot the

earliest date of writing to the first century C.E. in the
case of Targum Onkelos, it is very plausible they were
originally created and circulated orally in the Persian
period due to the needs of the Jewish people, and only later
committed to writing.

Thus it reflects the Jewish

understanding of the Scriptures in the intertestamental
time.281

Targum Onkelos is the Targum to the Pentateuch
279

Daniel J. Harrington, "Philo, Pseudo-," ABD
(1992), 5:344-45; Howard Jacobson, A Commentary on PseudoPhilofs Liber Antiquitatum Biblicarum with Latin Text and
English Translation, 2 vols. (Leiden: E, J, Brill, 1996),
1:177, 188-93, 249-53.
280

Philip Alexander, "Targum, Targumim," ABD (1992),
6:320; Encyclopedia Judaica, 1971-72 ed., s.v. "Targum."
281

Tradition ascribes the first Targum to Ezra, but
it is not certain. The existence of the Targum fragments in

together with the later Targum Pseudo-Jonathan (Jerusalem
Targum I), Jerusalem Targum II, III (Fragmentary Tar gums) ,
and Targum Neofiti.

Targum Jonathan is for the Prophets,

ascribed to Jonathan ben Uzziel, a pupil of Hillel by the
Babylonian tradition.282
Discussions on them have already been given in
detail in the previous chapter and this chapter whenever
their messianic interpretations were relevant to this study
(e.g., Targums to Gen 3:15, Gen 14:8, Num 24:17-19, Ps 110,
Isa 9, Isa 53) . 283

Discussions on Targums to Gen 49:11, Isa

11:1-6, and Isa 63:1-6 will be given in the next chapter as
needed.

It is interesting to notice that the texts

understood messianically by the NT were also taken the same
way by the Targumic interpretations, signifying the
intrinsic messianic elements in the OT texts themselves.
Qumran (4QtgLev, 4QtgJob, HQtgJob) supports the view that
they were produced in the Persian period. Emmanuel Tov,
Textual Criticism of the Hebrew Bible (Minneapolis:
Fortress, 1992), 149.
282

Alexander, 6:321-25; Tov, Textual Criticism, 150-

51.
283

Targumic works by Clarke (190), Etheridge (41), le
Deaut (236-37), Merino (165, 297), Stenning (82), and Syren
(205) were consulted. Targum Jonathan to Isa 27:1 and to Isa
51:9-11 were also given, where the sea dragons/beasts were
compared to the enemy nations of Egypt and Assyria.
Interestingly, this way of application continued in Dan 7 as
it interpreted the beasts from the sea to be world kingdoms,
furnishing a way to interpret the beasts in Rev 13.

Summary and Conclusion
Pseudepigraphal writings in the intertestamental
period, such as Psalms of Solomon, 1 Enoch, 4 Ezra, and 2
Baruch; and Qumran writings of 1QS, CD, 1QM, 4Q285,
HQMelch, 4Q(Amram, 4Q174, 4Q175, 4Q521, and 4Q246, were
examined in relation to the motif of the Messiah as a
warrior.

The Messiah is portrayed as a descendant of David

in the above pseudepigraphal writings.

A Davidic dynasty

tradition is also detected in 1QS, CD, 1QM, 4Q285, 4Q174,
4Q175, and 4Q246.

Also, expectation for the restored

Davidic kingship on earth was the main thread of the popular
prophetic/messianic movements of the time.
On the other hand, an exalted, transcendental nature
of the messianic expectation is found to be coexistent with
the nationalistic, earthly, Davidic messianic tradition in
the above documents.
The Similitudes of 1 Enoch include references to the
"one like a son of man" who is equated with the Anointed
One, which signifies that the messianic interpretation of
the Danielic Son of Man was already existent in the preChristian period.

In 4 Ezra, the Davidic Messiah of the

Eagle vision is conflated with the transcendental messianic
figure who appears in the vision of chap. 13.

In 2 Baruch,

the interest of the author seems to rest in the salvation of

individuals rather than in the revenge of the Romans: The
militant nature of the messianic figure is not emphasized ir
his depiction as a warrior.
In addition, the warrior figure in the
pseudepigraphal writings in common does not utilize any
military/physical weapons as his means of fighting.

The

weapon he employs is the word coming from his mouth, the
stream out of his lips, coupled with his righteousness and
wisdom.
The transcendental nature of the conflict is
conspicuous in the Qumran writings of 1QM, 4Q285, HQMelch,
4Q(Amram, and 4Q246, as between the sons of light led by
Michael (Prince of Light) and the sons of darkness under
Belial (Prince of Darkness). Priests play a significant rol
through liturgy and prayer in the warfare.

Since "the

heavenly messiah can appear in the form of a national
king,"284 the transcendental nature of the heavenly savior
and the Davidic ancestry of the Messiah should not
necessarily be considered as "mutually exclusive
concepts. "285
Though a dying Messiah is pictured in 4 Ezra 7:28-2
284

J. Collins, Scepter and the Star, 195. Also idem,
"Messianism," 103.
285

J. Collins, Scepter and the Star, 189.

and possibly in 4Q285,286 the death in these documents is not
a sacrificial one.

The Messiah dying as the substitutionary

sacrifice for the sins of the people is a unique concept
found only within the biblical portrayal of the Messiah, and
in the NT with great clarity.
Contrary to the conventional view of scholars,287
findings of this chapter indicate that the messianic
expectations the Jews had in the intertestamental time were
not uniformly for the earthly, nationalistic,
political/military Messiah.

The literary remains clearly

show the transcendental aspects of their expectations that
the Messiah of the heavenly origin would fight the battle in
a cosmic realm with non-military, supernatural means.
In addition, the intertestamental writings also
carry the cosmic conflict motifs against the chaotic beast
powers, as was the case in the OT.

Both 4 Ezra and 2 Baruch

describe the monstrous Behemoth and Leviathan to be
slaughtered and eaten as food at the eschatological
judgment.

In the War Scroll (1QM) and the related documents

of HQMelch and 4Q(Amram, Michael appears as the chief
286

In 4Q285, the Messiah can be either the object of
the verb who dies or the subject who destroys his enemies,
depending on the vocalization of the Hebrew word.
287
See the Introduction chapter for the conventional
view of scholars concerning the messianic expectation that
they think the Jews had around the time of Jesus.

antagonist of Belial, who is the commander of the troops of
darkness.

Michael, the angelic helper of Israel, was

identified with the Son of Man figure in the previous
chapter.

He had defeated the beasts from the sea in Dan 7.

The name Belial is a parallel to death and Sheol
(netherworld) (2 Sam 22:5-6; 4Q286).

The presence of these

figures as contenders in the documents suggests their
association with the OT passages which conveyed the cosmic
battle idea.
The Qumran literature reflects the dualistic
conflict motif between light and darkness/good and evil as
well.

Comparing the attributes and activities described in

the above documents denotes that Michael is identical with
the Prince of Light and Melchizedek, king of righteousness,
as much as Belial is identified with the Prince of Darkness
and Melchiresa(, the king of wickedness.

The pairs of names

in the reconstruction of 4Q(Amram confirm this
identification.
Thus it is suggested that the dualistic conflict
between light and darkness is intertwined and overlapped
with the cosmic conflict motifs against the seadragon/beasts through the involvement of Michael and Belial
as chief antagonists.

This is certainly in continuation

with the OT traditions, in which the chaos beasts struggle

with the divine warrior.
To the members of the Qumran community, the earthly,
nationalistic conflict seemed to be a miniature battleground
of the supernatural one fought on the cosmic level.

The

supernatural, celestial elements of the war are blended with
the earthly Davidic messianic traditions in the Qumran
writings.

Not only did the transcendental, or dualistic,

aspects of the warfare, and the cosmic nature of the
conflict coexist; but so also did the nationalistic Davidic
messianic elements, as compatible variants of the messianism
in the intertestamental literature.288
Continuity is detected between the OT and the
intertestamental writings, not only in terms of the Davidic
messianic expectation, but of the expectation for the
transcendental Messiah as well.

As was the case with the

OT, the extra-canonical traditions also show that the
conflict engaged by the messianic figure is a cosmic one
against the evil power, rather than merely an earthly,
288

James Charlesworth indicates the pitfall of
thinking in terms of an either-or, which has been misled by
Christianity after the 4th century C.E., or by the so-called
Western way of cognizance. He recognizes that the Eastern
way of thinking, including Jewish, prefers the norm to be a
both-and. The dichotomization between earthly and
transcendent, nationalistic and universal, or between cosmic
and ethical dualistic might have been a superfluous
endeavor. By taking an inclusive way of thought, there is
room to accommodate these antithetical-looking ideas as
congruous variants of a whole. "Dead Sea Scrolls," 14.

nationalistic one.

Fighting against the supernatural foes,

he utilizes no physical/militant weapons.

H

CHAPTER IV
JESUS THE WARRIOR MESSIAH IN THE NEW TESTAMENT
It has been commonly thought that the Jewish concept
of the Messiah was in general a nationalistic and military
one, and that the Jews were waiting for the Messiah of a
political, militant warrior who would correspond to their
expectations.1

Thus some biblical scholars take Jesus'

mission as a failure to fulfill the expected roles and the
predictions of the sacred writings.2

However, the

examinations in the previous chapters have shown that the
Jewish expectations were not limited to the establishment of
x

Craig L. Blomberg, Matthew, NAC, vol. 22
(Nashville, TN: Broadman, 1992), 52; J. Collins, Scepter and
the Star, 13, 68; Ringgren, 470. Charlesworth, "From Jewish
Messianology," 6, 20-24; Marshall, 11; and Mowinckel, He
That Cometh, 337, also recognize that this expectation
existed.
2

Callan, 623; Wikenhauser, 186. Albert Schweitzer,
who held the view that Jesus had expected the imminent
arrival of the Kingdom of God which did not come, also
considered him as a failure who died in despair and
disillusionment. He views Jesus as one who tried in vain to
usher the Kingdom in through his death as the eschatological
Messiah. A. Schweitzer, The Mystery of the Kingdom of God:
The Secret of Jesus' Messiahship and Passion (New York:
Macmillan, 1950), 160-73; idem, The Quest of the Historical
Jesus (Minneapolis: Fortress, 2001), 315-54, 478-87.

the earthly kingdom, and not to a military leader.

It was

more complex, embracing the transcendent, supernatural
aspects through spiritual warfare.3

This chapter evaluates

the NT claims regarding how Jesus had accomplished the
expectations predicted in the holy writings with respect to
the warrior aspect of the Messiah.

We will examine passages

in the Gospels, Pauline writings, and in the book of
Revelation.
Gospels
Beelzebul Controversy
Matthew 12:28 reads, "But if I cast out demons by
the Spirit of God [Lucan account has "finger of God"
instead], then the Kingdom of God has come upon you."

This

pronouncement is part of the Beelzebul controversy in Matt
12:22-32/Luke 11:14-26,4 where Jesus declares that through
his exorcisms the eschatological kingdom has arrived.
At Jesus' healing of the demon-possessed man, the
astonished people were questioning whether he be the Son of
David.

The phrase "Son of David" indicates the necessary

condition of lineage of the Messiah based on 2 Sam 7:llb-16
3

Cf. Marshall, 8.

4
Mark 3:20-27 also brings the Beelzebul controversy,
but without the episode of exorcism and the pronouncement of
the Kingdom's arrival.

that we have examined.

This title, together with the other

forms of the same entity, such as Branch of David, Branch,
Shoot, and David my servant, has occurred throughout the OT
and the intertestamental writings, as we have observed.5

In

Pss. Sol. 17:21, Son of David is specifically equated with
the person of the Messiah.
This tradition continues in the NT.

The title has

been applied to Jesus in the genealogy (Matt 1:1, Rom 1:3),
through his ministry (Matt 9:27, 12:23, 15:22, 20:30, 31,
21:9, 15), though by others,6 and after his death (2 Tim
2:8, Rev 5:5, 22:16), designating by this use that he was
the awaited Messiah.

Thus this question of his being the

Son of David is inquiring whether he is the Messiah.
But his opponents7 attributed his exorcism to
utilizing the power of Beelzebul.

Beelzebul is clearly an

alternate name of Satan, as are Belial (1QS 1:18, 24; 2:5,
19; 1QM 13:4, 11; 2 Cor 6:15) or. Mastema (1QS 3:23; 1QM
5

Also, Blomberg, Matthew, 52; Donald A. Hagner,
Matthew 1-13, WBC, vol. 33A (Dallas, TX: Word Books, 1993),
342.
6

W. F. Albright and C. S. Mann, Matthew, AB, vol. 26
(Garden City, NY: Doubleday, 1971), clvii.
7

In Matthew, his opponents are reported as
Pharisees; in Mark, as the scribes from Jerusalem; and in
Luke as unnamed certain people.

13:4, 11; CD 16:5; Jub 10:8).8

This identification of

Beelzebul with Satan is explicitly made in Jesus' speech in
Mark 3:23 and also in Luke 11:18 as the prince of demons.
The epithet lTOTbin, which means "Baal, the Prince" or "Baal
of the Exalted Abode," frequently appears in the Ugaritic
texts.9
The way Jesus speaks in Mark 3:23/Luke 11:18
suggests that Beelzebul is already well known to the people
as another name of Satan.

Since their own people were also

casting out demons,10 it was not Jesus' activity of exorcism
itself that provoked the Beelzebul charge against Jesus, but
they were against Jesus' activities as a whole.11

To accuse

Jesus by attributing his exorcisms to the prince of demons
8

Hagner, Matthew 1-13, 342; John Nolland, Luke 9:2118:34, WBC, vol. 35B (Dallas, TX: Word Books, 1993), 637.
9

Albright and Mann, 12 6; Theodore J. Lewis,
"Beelzebul," ABD (1992), 1:639; Nolland, 643. The name
"Beelzebub," which means the "lord of flies" is mentioned in
2 Kgs 1:2 as the patron god of the city of Ekron. This must
be an euphemistic substitution of Beelzebul out of their
contempt for this pagan deity. After the discovery of the
Ras Shamrah tablets it became clear that Beelzebul in the NT
is the original Canaanite form rather than Beelzebub found
in 2 Kings. Albright and Mann, 126; Lewis, "Beelzebul," 639;
"Matthew," SDABC, ed. F. D. Nichol (Washington, DC: Review
and Herald, 1980), 5:394.
10

Acts 19:13-14; Josephus Antiquities 8.2.5 [45-49],
give examples of exorcism by the Jews.
n

Douglas R. A. Hare, Matthew, Interpretation: BCTP
(Louisville: John Knox, 1993), 137.

while his conduct was very much against them, was to confuse
the Holy Spirit with the filthy spirit of Satan, thus
committing blasphemy.12

Jesus adds that a divided kingdom

or household cannot stand.
Then he affirms his exorcism is due to the
Spirit/finger of God.13

The anthropomorphic expression

"finger of God" appears often in the OT (Exod 8:15, 19;
31:18; Deut 9:10; Ps 8:4; "hand of God": Exod 3:20; 7:5;
15:11; Deut 6:22; 7:18-9; Neh 9:10; Pss 44:3; 105:27; 135:9;
Isa 62:8; Jer 32:20; "arm of God": Deut 7:18-9; Pss 44:3;
77:15; Isa 40:10; 51:9; 53:1; 62:8; 63:5) to refer to the
12

Albright and Mann, 156; Blomberg, Matthew, 203.

13

Many scholars take the Lucan form of "finger" as
the original wording and the "Spirit" as one changed by
Matthew. G. R. Beasley-Murray, "Jesus and the Spirit," in
Melanges Bibliques: En Hommage au R. P. Beda Rigaux
(Gembloux, Belgium: Duculot, 1970), 469; Joseph A. Fitzmyer,
The Gospel According to Luke (X-XXIV), AB, vol. 28A (Garden
City, NY: Doubleday, 1985), 918; Norman Perrin,
Rediscovering the Teaching of Jesus (New York: Harper & Row,
1967), 63; Robert W. Wall, "'The Finger of God': Deuteronomy
9.10 and Luke 11.20," NTS 33 (1987): 144. On the other hand
there are scholars who consider "Spirit of God" as original.
James D. G. Dunn, "Matthew 12:28/Luke 11:20—A Word of
Jesus?" in Eschatology and the New Testament: Essays in
Honor of George Raymond Beasley-Murray, ed. W. H. Gloer
(Peabody, MA: Hendrickson Publishers, 1988), 39-40; Martin
Emmrich, "The Lucan Account of the Beelzebul Controversy,"
WTJ 62 (2000): 271; R. G. Hammerton-Kelly, "A Note on
Matthew XII.28 par. Luke XI.20," NTS 11 (1964-65): 167-69;
Nolland, 639; C. S. Rodd, "Spirit or Finger," ExpT 72
(1961): 157-58.

power of God employed for the salvific activities.14
Most likely, this phrase looks like an allusion to
Exod 8:19, in which the magicians of Egypt declared that the
plagues brought by Moses were the "finger of God" to deliver
God's people from the condition of slavery.15

Thus

employing this phrase, Jesus implied that he is enacting the
new Exodus as the promised prophet like Moses.
In this salvific activity of casting out demons, he
makes it clear that his struggle is against the powers of
evil and he is defeating Satan, the head of the ally. By
taking the Exodus event as the historical backdrop of the
Beelzebul conflict, the Lucan account signifies that the
eschatological Exodus is being launched through the ministry
of Jesus.16
14

Pieter W. van der Horst, "'The Finger of God':
Miscellaneous Notes on Luke 11:20 and Its Umwelt," in
Sayings of Jesus: Canonical and Non-canonical: Essays in
Honour of Tjitze Baarda, ed. William L. Petersen, Johan S.
Vos, and Henk J. de Jonge (Leiden, Netherlands: E. J. Brill,
1997), 90-91.
15

Dunn, "Matthew 12:38/Luke 11:20," 39; van der
Horst, 95-96; Nolland, 643. Luke 11:16 tells that they asked
Jesus for a sign, foreshadowing 11:29. The Sign from heaven
also suggests the Exodus incident as the historical backdrop
in which the Israelites experienced manna from heaven. See
John 6:30-31.
16

Emmrich, 268, 272-73, 275, 278; van der Horst,
102; Heikki Raisanen, "Exorcisms and the Kingdom: Is Q 11:20
a Saying of the Historical Jesus?" in Symbols and Strata:
Essays on the Sayings Gospel Q, ed. Risto Uro (Helsinki:
Finnish Exegetical Society in Helsinki; Gottingen:

In addition to the promise that the Spirit of God
would indicate the inauguration of God's reign, Jesus'
empowerment by the Holy Spirit has another significance.
The word "Messiah" retained the meaning of the "Anointed
One" to refer to "a person endowed with the Spirit for a
particular purpose authorized by God."17

By saying he

exorcizes demons through the endowment of the Holy Spirit,
he implies, though not explicitly, that he is the anointed
King Messiah and he is well aware of it.

Thus it is

natural, if he casts out demons by the Holy Spirit, that the
Kingdom of God has come in his person, manifested through
his activities.18
This text is one of the pericopes where "Kingdom of
God" is used in the Matthean Gospel.19

It is well

Vandenhoeck & Ruprecht, 1996), 124.
17

Marshall, 10.

18

Beasley-Murray, "Jesus and the Spirit," 470;
Blomberg, "Matthew," 202; D. A. Carson, "Matthew," ExpBC,
ed. F. E. Gaebelein (Grand Rapids: Zondervan, 1984), 8:289;
Walter L. Liefeld, "Luke," ExpBC, ed. F. E. Gaebelein (Grand
Rapids: Zondervan, 1984), 8:951; Marshall, 10.
19

Matthew's Gospel uses both "Kingdom of heavens"
and "Kingdom of God." "Kingdom of heavens" is known to be a
Semitic expression where the heavens is a substitute of the
divine name to avoid its pronouncement. Ladd, A Theology,
61. Though W. F. Albright and C. S. Mann tried to
differentiate the usages between these two phrases, they may
be considered as synonyms referring to the same reality
(155). Ladd, A Theology, 61; William 0. Walker Jr., "The
Kingdom of the Son of Man and the Kingdom of the Father in

recognized that the proclamation of the coming Kingdom of
God stands at the center of the message of Jesus in all
three synoptic Gospels.20

The phrase "Kingdom of God,"

which refers to the dynamic presence of God's reign,21 comes
from the abstract Hebrew term "ITO1??."

This can be rendered

"kingdom" or "kingship" in reference to the sphere of God's
dominion over which he is sovereign.22

Thus it refers

primarily to God's sovereignty rather than to the territory
of his rule.23
The pronouncement in Matt 12:28/Luke 11:2024 is one
of the strongest statements of the Kingdom of God as a
present reality.

What Jesus affirms is that through his

works and words, through his proclamations and miracles, the
Matthew," CBQ 30 (1968): 574.
20

Childs, Biblical Theology of the Old and New
Testaments, 636; Walker, 573.
21

George Eldon Ladd, The. Presence of the Future: The
Eschatology of Biblical Realism (Grand Rapids: Eerdmans,
1974), 144.
22

Marshall, 6; Gerhard von Rad, "Pacn^eia : B.
rrO^Din the OT," TDNT (1964), 1:570.

and

"Marshall, 6; Ladd, Presence, 122-23. Ladd handles
this subject under the chapter title "The Kingdom: Reign or
Realm?"
24

This Markan pericope does not include this
pronouncement of the arrival of the Kingdom, though it is
clearly his central message in the Gospel of Mark as well
(Mark 1:15).

awaited kingdom, which they expected to come in the future,
is already a present reality.
The verb utilized here is £<()6a(jev, which is the
aorist form of (|)9av8iv.

It means to "come, reach, arrive

at," and also, to "arrive first, anticipate, precede."25
Though both eyyi^eiv and <|>0av£iv imply the "arrival" of the
Kingdom, EyYiCeiv suggests the imminent arrival in the near
future, while <|)9aveiv can be applied to something that had
already happened.26
The message that distinguishes Jesus the most from
any other people is his proclamation of the presence of the
Kingdom of God as a realized experience.27

Whether one

25

G. R. Beasley-Murray, Jesus and the Kingdom of God
(Grand Rapids: Eerdmans, 1986), 78; Liefeld, "Luke," 952.
26

The dramatic affirmation of the presence of the
Kingdom is enhanced in the most vivid and strongest way not
only by the meaning of the verb, but by the tense which is
an ingressive aorist. Albright and Mann, 156; C. D. Dodd,
The Parables of the Kingdom, rev. ed. (New York: Scribnerfs,
1961), 43; Gottfried Fitzer, "<t)9dvco," TDNT (1974), 9:92;
Liefeld, "Luke," 952; Robert H. Stein, Luke, NAC, vol. 24
(Nashville, TN: Broadman, 1992), 331. That is, the reign of
God has already arrived (£<|)0aa8V paoi^eta zov 6eo\)) through the
advent of Christ and his ministry. Beasley-Murray, Jesus and
the Kingdom, 80; Dodd, 43, 79; Hyber L. Drumwright, "Problem
Passages in Luke: A Hermeneutical Approach," SWJT 10 (1967):
55; Marshall, 5, 8.
27
Ladd, A Theology, 68; Marshall, 7; Eduard
Schweizer, "The Significance of Eschatology in the Teaching
of Jesus," in Eschatology and the New Testament: Essays in
Honor of George Raymond Beasley-Murray, ed. W. H. Gloer

receives this message or not, regardless of their attitude,
the presence of the Kingdom is demonstrated and proclaimed.
If one responds by repentance, he/she will participate in
it.

One is simply confronted with the awe-striking divine

power at work, which is a present reality.28
(Peabody, MA: Hendrickson Publishers, 1988), 3.
28

Dodd, 44-45. This present reality of the Kingdom
is termed as "realized eschatology" by him. He understands
that the "defeat of the powers of evil is not . . . a hope
for the future, but something actually accomplished in the
ministry of Jesus." To him, the "eschaton has moved from the
future to the present." Ibid., 124, 50. Some other scholars
who support the present aspect of the Kingdom are: Dunn,
"Matthew 12:28/Luke 11:20," 45-46; Werner Foerster,
"Saijicov," TDNT (1964), 2:19; T. W. Manson, The Sayings of
Jesus, as Recorded in the Gospels according to St. Matthew
and St. Luke, Arraged with Introduction and Commentary
(London: SCM Press, 1949), 86; Marshall, 7; Gottlob Schrenk,
"pia£o|iai," TDNT (1964), 1:610; Eduard Schweizer, "Tcvsufia. E.
New Testament," TDNT (1968), 6:398. G. E. Ladd gives
discussion on the presence of the Kingdom in A Theology of
the New Testament, 65-68. However, there are scholars who
emphasize the future aspects of the Kingdom of God. Johannes
Weiss, Die Predigt Jesu vom Reiche Gottes (Gottingen:
Vandenhoeck & Ruprecht, 1892). Albert Schweitzer takes this
logion as one implying the coming of the Kingdom in the
imminent future (The Quest, 315-54). Martin Werner also
takes it not due to the presence of the Kingdom, but as a
sign of the Kingdom which will shortly arrive. Die
Entstehung des christlichen Dogmas: problemgeschichtlich
dargestellt (Bern: P. Haupt, 1941), 51-52. Hans Conzelmann
supports this view. Jesus: The Classic Article from RGG
Expanded and Updated, ed. John Reumann, trans. J. Raymond
Lord (Philadelphia: Fortress, 1973), 70-77. It is true that
Jesus not only emphasized the present nature of the Kingdom,
but he also taught the future coming of it as the final
consummation of this age when the total destruction of the
Devil will occur. Drumwright, 55; Ladd, A Theology, 62;
Marshall, 7. Here comes the tension between the realized
presence of the Kingdom arid the anticipation for its coming.

The pronouncement of the coming of the Kingdom was
followed by a short but weighty parable of the Strong Man.
All three synoptic Gospels present this parable in
association with the exorcisms of Jesus (Matt 12:29/Mark
3:27/Luke 11:21-22).

However, while Matthew and Mark use

the imagery of burglary in ordinary life, Luke speaks with
the language of battle.29
Seeing Jesus utilizing the battle imagery, we
Childs, Biblical Theology of the Old and New Testaments,
640; Drumwright, 55-58; Marshall, 7-8, 12, Nolland, 641;
Stein, 332. Beasley-Murray calls the two comings of it as
the arrival and the consummation of the Kingdom. Jesus and
the Kingdom, 79. G. E. Ladd explains this tension using the
terms already and not yet. A Theology, 54-78. See also his,
The Presence of the Future, 42, 74-75. Jon Paulien expresses
his view utilizing these terms, and states: "Christians,
therefore, live in two worlds at once." What the Bible Says
about the End-Time (Hagerstown, MD: Review and Herald,
1994), 77-78. Oscar Cullmann adopts the D-day-V-day analogy.
Christ and Time (Philadelphia: Westminster Press, 1964), 7172, 82-88. The decisive battle was already won by Christevent at his first advent and yet we still await for the
ultimate "Victory Day" at his parousia. In this analogy, the
mid-point of time is shifted to the cross and resurrection
of Christ which had already taken place. Werner Georg Kiimmel
(Promise and Fulfilment: The Eschatological Message of Jesus
[London: SCM Press, 1957], 19-87, 105-140) and Joachim
Jeremias (The Parables of Jesus, trans. S. H. Hooke [New
York: Charles Scribner's Sons, 1963], 115-24, 221-27) also
affirm this "consensus" position. Eldon Jay Epp calls it
"mediating approaches." "Mediating Approaches to the
Kingdom: Werner Georg Kummel and George Eldon Ladd," in The
Kingdom of God in 20th-Century Interpretation, ed. Wendell
Wills (Peabody, MA: Hendrickson, 1987), 37. D. E. Aune names
the two-comings aspect of the Kingdom of God as the
"proleptic eschatology model" in his article "Eschatology
(Early Christian)," ABD (1992), 2:600.
29

Dodd, 123; Emmrich, 270, 273.

understand that Jesus interprets his exorcisms in view of a
warfare, in which he accomplishes the eschatological defeat
of Satan.30

The "strong man" must represent Satan, armed

and guarding his territory.

However, a "stronger man"31

appears on the scene: He overthrows him and binds him; he
disarms him and despoils him; then he distributes his
plunder.

The "spoils" must mean the victims of Satan,

enslaved.32
Jesus, the "stronger man," comes along and, by the
power of the Spirit manifested in him, despoils Satan of his
victims, liberating them from his tyranny.33

Jesus'

exorcisms testify to the inbreaking of the new dominion of
God over the dominion of evil.

Jesus casts out demons.

By

30

Dunn, "Matthew 12:28/Luke 11:20," 43; Joachim
Jeremias, New Testament Theology: The Proclamation of Jesus
(New York: Charles Scribner's Sons, 1971), 94; LaRondelle,
Chariots of Salvation, 65-66. Susan R. Garrett also views
Jesus' exorcisms as a form of a warfare. The Demise of the
Devil: Magic and the Demoniac in Luke's Writings
(Minneapolis: Augsburg Fortress, 1989).
31

Matthew 12:29 and Mark 3:27 show a parallel
struggle between a "man" and a "strong man." In the Lukan
episode, it is between a "strong man" and a "stronger man."
32

Beasley-Murray, "Jesus and the Spirit," 470-71;
Hare, 140; "Matthew," SDABC, 395.
33

Fred B. Craddock, Luke, Interpretation: BCTP
(Louisville: John Knox, 1990), 156; Joel Marcus, "The
Beelzebul Controversy and the Eschatology of Jesus," in
Authenticating the Activities of Jesus, ed. Bruce Chilton
and Craig A. Evans (Leiden: Brill, 1999), 250; "Matthew,"
SDABC, 395; Nolland, 642-44.

the arrival of the "stronger one," the certain defeat of
Satan is determined.34
The Lucan passage of dividing the spoil in 11:22 is
perhaps an allusion to Isa 53:12.

The LXX of this reads,

tcov io%Dpcov (I6pi£i oxOAxx, "he will divide the spoil of the
strong."35

In the second chapter of this study, I have

examined how the suffering servant text of Isa 53 is applied
to describing a warrior Messiah.36

Distributing the spoil

by the servant fashioned him to be a royal warrior figure,
and put the text into a war-context.

But the manner of the

battling by the servant was very unusual: The fight was
through the suffering that he undertook in behalf of others.
This passage introduces Jesus as the Davidic
Messiah, the Son of David, who came to this world for a
battle.

But he joins the battle with the cosmic power of

evil under the rulership of Satan.37
was not for earthly rulership.

That is, his battle

This picture of Jesus fits

well not only with that of the warrior figure depicted in
34

Fitzmyer, Luke (X-XXIV), 919; Marcus, "Beelzebul,"
266; Nolland, 636.
35

Jeremias, Parables, 122; idem, New Testament
Theology, 94; Nolland, 642.
36

In section "How Does the Warrior Fight?"

37

Dodd, 124; Jeremias, New Testament Theology, 94;
Liefeld, "Luke," 951.

the mythical conflict passages of the OT that we studied,
but also with that reflected in some pseudepigraphal and
Qumran writings that were closely examined.

The resemblance

of the image of the eschatological struggle to the one
described, particularly, in the Qumran War Scroll is quite
noticeable, where two cosmic powers of good and evil are
engaged in a decisive battle.39
Luke 10:18 is another text which attests Jesus'
proclamation of the conquest of Satan as the result of his
presence and ministry.

Jesus commissions his disciples to

proclaim the Kingdom and to exercise authority over the
powers of evil.

At the report of their successful mission,

Jesus reverberates with joy that he saw Satan fall like
lightning from heaven.

That is, he interprets the exorcisms

of his disciples in the same terms as his own: The evil
spirits are subdued; the rule of Satan is already broken.40
38
J. Keir Howard views Jesus' conflict with the
demonic power as a struggle against "the power of the dark
forces of chaos" through which he brings order to the minds
of those who were under the rage of the chaotic evil power.
"New Testament Exorcism and Its Significance Today," ExpT 96
(1985): 108.
39

Jeremias, New Testament Theology, 94; Albright and
Mann, 156; and Beasley-Murray, Jesus and the Kingdom, 77,
also take Qumran writings as the background of the
pronouncement of Jesus.
40

Jeremias, New Testament Theology, 95; Ladd, A
Theology, 64.

This incident is closely related to what the parable of the
Strong Man implies.41

The defeat of Satan, expected to

happen in the last days when the Messiah comes, has already
occurred.42

This signifies who he is, through whom the rule

of God is being brought into reality.43
As George Eldon Ladd points out, Jesus' victory over
the power of Satan is a strand of theology running through
the NT, from his encounter with demons to the final
annihilation of Satan predicted in Rev 20 : 10. 44

It is worth

noting that the enemies of God's Kingdom projected in these
episodes are not hostile surrounding nations of Israel, but
rather the Satanic forces of evil.45
Calming the Sea; Walking on the Sea
The account of Jesus' stilling the sea appears in
Matt 8:23-27, Mark 4:35-41, and Luke 8:22-25 of the Gospels,
and that of Jesus' walking on the sea in Matt 14:22-33, Mark
6:45-52, and John 6:16-21.

The integrally related aspects

of these two stories have been recognized since R.
41

Beasley-Murray, Jesus and the Kingdom, 144-45.

42

Betz, "Kerygma," 136; Jeremias, New Testament
Theology, 95; Kummel, 114; Ladd, A Theology, 65, 676.
43

Kummel, 114; Ladd, A Theology, 65.

44

Ladd, A Theology, 65.

Bultmann.46

Not only do they share similar vocabularies and

the manner of unfolding the incidents, they also have the
common topic of rescuing from the peril of the sea.47

The

parallels between the two being recognized, both of them
will be examined together in this section.
They are categorized as "nature miracles."48

In

relation with Jesus' walking on the sea, some rationalists
suggest that Jesus was walking "by the seashore" and simply
46

Rudolf Bultmann takes the sea-walking story as a
variant of the calming story. The History of the Synoptic
Tradition, trans. John Marsh (Peabody, MA: Hendrickson,
1963), 216. See also Jeremias, New Testament Theology, 87.
But Donald Hagner views them as independent episodes which
share similarities (Matthew 1-13, 220-21).
47
In both stories the disciples were experiencing
difficulties, and both of them reveal the person of Jesus
functioning in a unique way. Adela Yarbro Collins, "Rulers,
Divine Men, and Walking on the Water," in Religious
Propaganda and Missionary Competition in the New Testament
World, ed. Lukas Bormann, Kelly Del Tredici, and Angela
Standhartinger (Leiden: Brill, 1994), 226; Harry
Fleddermann, "And He Wanted to Pass by Them (Mark 6:48c),"
CBQ 45 (1983): 393; Donald A. Hagner, Matthew 14-28, WBC,
vol. 33B (Dallas, TX: Word Books, 1995), 421; John Paul
Heil, Jesus Walking on the Sea: Meaning and Gospel Functions
of Matt 14:22-33, Mark 6:45-52 and John 6:15b-21, AnBib 87
(Rome: Biblical Institute Press, 1981), 170-71.
48

Bultmann, History, 215-16. In Matthew's Gospel,
the account of stilling the sea is situated in the context
of ten miracle stories (chaps. 8-9) which follow the Sermon
on the Mount. Paul Frederick Feiler, "The Stilling of the
Storm in Matthew: A Response to Giinter Bornkamm," JETS 26
(1983): 401; Jack Dean Kingsbury, "The Stilling of the Storm
(Matthew 8:23-27)," in All Things New: Essays in Honor of
Roy A. Harrisville, ed. Arland J. Hultgren, Donald H. Juel,
and Jack D. Kingsbury, WWSS 1 (St. Paul, MN: Word & World,
Luther Northwestern Theological Seminary, 1992), 104.

appeared to be walking on the water.49

Their approach

depends on the Greek phrase bri Tfjt; 6aMaar|<; in Mark 6:49 and
John 6:19, which can be translated either "upon the sea" or
"by or near the sea."

However, Matthew's phrase of k7ci xfjv

6dA,aaoav in Matt 14:25, the preposition with the accusative,
clearly indicates the case of "walking upon the water."50

49

A. Schweitzer, The Quest, 341; J. H. Bernard, A
Critical and Exegetical Commentary on the Gospel according
to St. John, ICC 29 (Edinburgh: T. & T. Clark, 1938),
l:clxxvi, 186; David Finnemore Hill, "The Walking on the
Water: A Geographical or Linguistic Answer?" ExpT 99 (1988):
268-69.
50

Raymond E. Brown, The Gospel according to John
(i-xii), AB, vol. 29 (Garden City, NY: Doubleday, 1966),
252. Some who want to deny the historicity of the miracles,
including these natural ones, claim that miracles are not
only culturally unfamiliar, but also irrational and
scientifically unexplainable. However, according to the
"believing position," which supports the historicity of the
miracles, they occur not by breaking the natural laws but by
bringing higher laws into operation. Craig L. Blomberg, "New
Testament Miracles and Higher Criticism: Climbing up the
Slippery Slope," JETS 27 (1984): 433, 437; idem, Historical
Reliability of the Gospels (Downers Grove: InterVarsity,
1987), 73-112; Norval Geldenhuys, Commentary on the Gospel
of Luke, NICNT (Grand Rapids: Eerdmans, 1954), 253. They
also indicate that the miracle stories show such a close
coherence with the teachings of Jesus, which are accepted as
undeniably authentic, that denying the historicity of the
supernatural activities of Jesus is difficult. Blomberg,
"New Testament Miracles," 427-28, 437-38. Bruce J. Malina
supports the superhuman activities as pan-human phenomena in
the areas outside of the Western world, including the
Mediterranean. "Assessing Historicity of Jesus' Walking on
the Sea: Insights from Cross-Cultural Social Psychology," in
Authenticating the Activities of Jesus, ed. Bruce Chilton
and Craig A. Evans (Eiden: Brill, 1999), 352. For a list of
scholars who support the historicity of the natural
miracles, see ibid., 427, and Patrick J. Madden, Jesus'

C. F. D. Moule lists passages that have similar usages of
km with genitive where the translation should be
"upon/on. "51
The sea-calming account has been interpreted
symbolically as an acted parable in which when people who
are in peril and disaster call for the help of Jesus,
divine assistance is provided for them in various critical
situations.52

The sleeping of Jesus in the stormy wind may

depict his peace and confidence in the protective power of
God.
But going further from the edifying application to
the domain of church life, some scholars recognize the
divine conflict motif from this episode.

To them the stormy

wind and raging sea are things caused by demonic power.
Thus stilling the sea means subduing that power working
Walking on the Sea: An Investigation of the Origin of the
Narrative Account (Berlin: Walter de Gruyter, 1997), 11-14.
They are: Mark 2:10, km TTK yf\q; Mark 4:26,
x6v
<j7t6p8ov km xfjq yf|Q; Acts 10:11, KaOi^evovfernxfy; YTI<;, etc.
c. F. D. Moule, An Idiom Book of New Testament Greek
(Cambridge: Cambridge University Press, 1968), 50.
51

52

W. D. Davies and Dale C. Allison, A Critical and
Exegetical Commentary on the Gospel according to Saint
Matthew, ICC (Edinburgh: T. & T. Clark, 1991), 72; Robert C.
Tannehill, Luke, ANTC (Nashville: Abingdon Press, 1996),
145.

behind the disturbance.53

Jesus' sleeping signifies his

absolute control over that power, rather than his siinple
tiredness.54
Stilling the storm is closely linked with the
exorcisms of Jesus by the use of the same term "rebuke."55
JesusfeyepBsic;fe7C8xl|ir|a8V.Jesus rebuked the unclean spirit in
his exorcisms (Mark 1:25; Luke 4:35).

In the same manner

Jesus rebukes the sea, signifying that "the connection
between the sea and the demonic is quite explicit" in this
sea-stilling episode.56
Rebuking the personified evil appears in Zech 3:2,
where Yahweh rebukes Satan

the Adversary.

Again, this

forms the background for 1QM 14:10, in which the spirits of
53

Batto, Slaying the Dragon, 179-81; Davies and
Allison, 72.
54

Bernard Batto studied the sleep of deity and
claimed that to sleep undisturbed was a symbol of the
unchallenged authority the supreme deity retained. Batto,
"The Sleeping God," 159-64; idem, "When God Sleeps," 21.
According to him, the calming story in which Jesus restfully
sleeps discloses him as one who holds absolute rule over the
sea. Batto, "When God Sleeps," 23; idem, Slaying the Dragon,
180; also, Davies and Allison, 72.
55

Darrell L. Bock, Luke, vol. 1, 1:1-9:50, BECNT 3
(Grand Rapids: Baker, 1994), 762; Hagner, Matthew 1-13, 222.
56

William Richard Stegner, "Jesus' Walking on the
Water: Mark 6:45-52," in The Gospels and the Scriptures of
Israel, ed. Craig A. Evans and W. Richard Stegner, JSNT SS
104 (Sheffield: Sheffield Academic Press, 1994), 230. Also,
Madden, 13; Joel Marcus, Mark 1-8, AB, vol. 27A (New York:
Doubleday, 2000), 339.

his (Belial's) lot are rebuked pltt) .57
1:6, God rebukes every adversary
corruption.

In 1QH fragment 4,

that causes

This is in the context of the eschatological

judgment, when God will end the cosmic struggle by
exterminating the evil spirits.58

Since both of these

sections are in the context of the final eschatological
warfare of God against the evil, its relation to this text
is significant.59

Jude 9 is another passage where the

rebuking of Satan appears as it describes a struggle between
Michael and Satan.60
Since Jesus knows that the evil one is at work in
this particular incident, by rebuking the stormy sea he is
actually rebuking Satan, identifying him as the chief cause
of the bustle.

As Jesus defeated the demonic power through

his exorcisms, he here subdues, through his divine rebuke,
the same power exercising the bustling sea.

The ultimate

conquest of Satan is anticipated at Jesus' exorcisms.

In a

similar manner, the apocalyptic battle imagery is reflected
57

Yadin, Scroll of the War, 328-29.

58

Svend Holm-Nielsen, Hodayot: Psalms from Qumran,
Acta Theologica Danica 2 (Aarhus, Denmark:
Universitetsforlaget, 1960), 264-65.
59

Marcus, Mark, 194.

60

The identity of Michael will be further examined
in the section on Rev 12.

in this sea-calming scene.

Stilling the sea, which reminds

one of the primordial divine conquest of the sea, prefigures
the final defeat of Satan at the eschatological struggle.61
Some OT passages show verbal and thematic
resemblances to the sea-calming of Jesus.

Job 26:11-12

forms one of the most appropriate backgrounds, with the
elements of stilling the sea and exercising control over the
frenzied bellow.

In Job it is by punishing the sea-beast.

It reads, "The pillars of heaven tremble, and are amazed at
his rebuke pmittO; LXXfemxiiifiaecoQ). He stilled (X>r\; LXX
Kax^awev) the sea (DTI; LXX BdtAxxoaav) by his power, and he
smote Rahab by his understanding."62

Psalm 89:8-10 is

another passage which parallels Jesus' sea-calming incident.
Here also the stilling of the raging sea is related to the
manifestation of God's power over the demonic power which
causes the state of disorder.63
There are some sea-rescue stories in the OT in which
Yahweh delivers people from the danger of the sea.

Jonah

1:1-16 and Ps 107:23-32 have similar motifs of wind-stilling
61

Batto, Slaying the Dragon, 178; Marcus, Mark, 193-

94, 338.
62

Cf. Davies and Allison, 509-10; Heil, 66.

63

Heil, 65. Also, Davies and Allison, 509-10;
Hagner, Matthew 1-13, 222.

and sea-rescue, and share a close parallel in plot and
vocabulary to this account.64

By controlling its rage he

thus manifests his mastery over the sea.

In the OT

parallels it was the prerogative of Yahweh to subdue the
waves and still the wind.

This forms a good background for

the question of disciples at the end of the episode, "Who
then is this, that even the wind and the sea obey him?"
(Matt 8:27; Mark 4:41; Luke 8 : 25).65

In the passages of

Qumran Hodayot 6:20-25 and 7:2-9, the eschatological battle
context is also clearly embedded.66
64

Examples are: Jonah has the vocabulary of

& 7 t o M X ) | i £ 0 a (Mark 4:38; Jonah 1:14 LXX), fe<|>opf)0r|<Tav <|>6pov \ityav
(Mark 4:41)—fc<|>opf)0r|a(xv. . . cj>6|3a) jxeydXcd (Jonah 1:16 LXX). In Ps

107, the description of their toil at the sea, their
desperate cry for help, the ensuing result of sea-stilling,
and their wonder at the power of God, show clear parallels
to this episode. Carson, 215; Davies and Allison, 503;
Feiler, 406; Joseph A. Fitzmyer, The Gospel According to
Luke (I-IX), AB 28 (Garden City, NY: Doubleday, 1981), 728;
Hagner, Matthew 1-13, 221; Heil, 35-37, 65-67; Randel Helms,
"Fiction in the Gospels," in Jesus in History and Myth, ed.
R. Joseph Hoffmann and Gerald A. Larue (Buffalo, NY:
Prometheus Books, 1986), 141-42.
65

Carson, 215; Marcus, Mark, 432. Bernard Batto
provides an answer to this question, that is, "Jesus himself
possesses that authority over the demonic sea that the
Scriptures attribute to God alone" (Slaying the Dragon,
180) .
66

Qumran Hodayot 6:20-25 brings a passage of the
raging sea as a similitude to the eschatological battle
against the hosts of evil. It introduces the author as a
sailor in a storm-tossed ship. The furious and roaring waves
are metaphorically identified with the Satanic outrage
against those who are in the covenant relationship with God.
The distressed righteous are compared to a ship in a violent

On the other hand, the sea-walking account of Jesus
which appears in Matt 14:22-33, Mark 6:45-52, and John 6:1621 is another epiphanic story of Jesus together with the
sea-stilling one.

Not only through the miraculous act of

walking upon the sea, but also the words of Jesus spoken in
this walking scene exhibit the epiphanic nature of the
story, which is closely related to the theophany of Yahweh
in the Exodus and other OT passages.67
Jesus' utterance of self-identification,feyc6e'ljii in
all three Gospels, is a preeminent exhibition of this
epiphanic aspect of the account.

It is appropriate to take

this identification formula with a deeper meaning of an
absolute "I Am," reminiscent of the self-revelation of
Yahweh in the Exodus account, rather than as a simple
identification of him to the disciples.68

Another phrase by

tempest in 7:2-9 again. Davies and Allison, 69.
67

Batto, Slaying the Dragon, 181; A. Collins,
"Rulers, 227; Hagner, Matthew 14-28, 421; Heil, 51, 56-57;
Marcus, Mark, 429. Since Jesus' divine power was revealed
through rescuing the disciples from the distress of the sea,
it is also called the "sea-rescue epiphany," combining
aspects of both epiphany and rescue. Davies and Allison, 69;
Bruce Grigsby, "The Reworking of the Lake-Walking Account in
the Johannine Tradition," ExpT 100 (1989): 296; Heil, 17-30;
Tannehill, 144, 171.
68

Batto, Slaying the Dragon, 182; R. Brown, John,
254, 534; Davies and Allison, 506; Hagner, Matthew 14-28,
423; Gail R. 0'Day, "John 6:15-21: Jesus Walking on Water as
Narrative Embodiment of Johannine Christology," in Critical
Readings of John 6, ed. R. Alan Culpepper, BIS 22 (Leiden:

Jesus here, "Fear not," jifj ^ o p e i a G e ,

also finds its root in

the Exodus motif (Exod 14:13).69
On the other hand, in all three Gospels, the seawalking miracle is closely coupled with the feeding
miracle.70

In the Exodus narrative, likewise, the miracle

of manna and the crossing of the Red Sea are interconnected.
It is well known, according to the Rabbinic tradition, that
the second Redeemer will cause manna to descend, as did the
first redeemer.71

The coupling of the multiplication story

with the subsequent sea-walking epiphany harks back to the
Exodus account in the OT, in which people were preserved
through the food miracle and the sea-crossing.

It highly

suggests that the Gospels portray Jesus as the awaited
Brill, 1997), 153-55. In Exod 3:14 God identifies himself as
kyo6 E'IJXI. This formula of self-designation is used
recurrently in the other subsequent OT texts (Exod 14:4, 18;
Deut 32:39; Isa 41:4; 43:10-11; 47:8, 10; 51:12), in shaping
the background for our text. Roger David Aus, "Caught in the
Act," in Walking on the Sea, and the Release of Barabbas
Revisited, SFSHJ 157 (Atlanta, GA: Scholars Press, 1998),
90; Marcus, Mark, 427; Tannehill, 171.
69

It is repeated in Isa 43:1-13, in which the Exodus
event is interpreted messianically. Aus, 88, 91; Batto,
Slaying the Dragon, 182-83; Heil, 59. This phrase became "a
standard entry in Jewish and Christian theophanies and
epiphanies" (Lam 3:55-57; 2 En. 1:8; Matt 17:7; 28:5, 10;
Luke 1:13, 30; 2:10; Rev 1:17). Davies and Allison, 506.
70

A. Collins, "Rulers," 226; J. Duncan M. Derrett,
"Why and How Jesus Walked on the Sea," NovT 23 (1981): 333;
Grigsby, 295; 0'Day, 149, 152;
71

Midrash Rabbah on Ecclesiastes 1.9.1.

second Moses.72
However, the most prominent factor that links the
sea-walking account in the Gospels with the Exodus story,
narrated particularly in Exod 14:10-15:21, is Jesus' conduct
of "walking upon the sea" itself.

In a similar manner as

Yahweh delivered the Israelites from the threat of Egyptians
at the Red Sea, so Jesus rescues his disciples from the
danger of the harassing sea.

God parted the sea and let his

people walk through it.

So does Jesus subdue its bellowing

power and walk upon it.

As much as the twelve tribes of

Israelites were afraid of being demolished, Jesus' twelve
disciples are rowing tortuously with great fear in this
episode.
As the crossing over the Red Sea happened "in the
morning watch" (Exod 14:24), so Jesus' sea-walking approach
to his disciples happened at the "fourth watch," which is
between 3:00 and 6:00 A.M.
9aA,dGGT|Q"

(LXX).

The same phrase of "fev |ifeacp xf|c;

appears both in Mark 6:47 and Exod 14:27; 15:19

The disciples were amazed with awe and gladness and

worshiped Jesus at their deliverance.

The similarities are

numerous enough to set the Red Sea-crossing motif as the
72

Malina, 353; Marcus, Mark, 435.

background for Jesus' sea-walking one with certainty.73
In addition to the Exodus narrative, we have a motif
of Yahweh walking through the sea in Ps 77:16-20.

When

people of the psalmist's time were in trouble they found
comfort and encouragement by recalling the Exodus moment in
which Yahweh did the mighty work of making a path through
the water and thus delivering his people.

It conveys the

motif of the ancient battle against the evil power depicted
as in the water, which Yahweh crushed by making his
footprints through the sea.74
We have closely examined Isa
chapter.

51:9-11

in the second

It projects the power of God displayed in the

Exodus event, coupling it with the Creation account, through
the windows of Yahweh's conquest of the sea dragon.

It is

related to our account in the sense that by mastering the
water, Yahweh caused his redeemed people to cross over (vs.
10) . 7 5

In contrast to the above references in which Yahweh
walked through the sea after drying it up, Job 9:8 says that
73

AUS,

53-67,

107-8;

Marcus, Mark,

430-31;

Stegner,

215-33.
74

Heil, 48-52; 0'Day, 154.

75

Davies and Allison, 504; A. Collins, "Rulers,"
212; Heil, 52; Marcus, Mark, 432; Donald Senior, Matthew,
ANTC (Nashville, Abingdon, 1998), 102; Stegner, 227.

God walks upon the sea as if upon firm ground and tramples
the back of the water, showing one of the closest parallels
to our account.76

The portrait of Jesus walking upon the

sea in the Gospels shows a close parallel to that of Yahweh
in Job 9, in which he trampled the back of the defeated sea
creature.77

The parallel becomes even clearer, especially

with the account in Mark, that in Job 9:8, Yahweh's walking
on the sea narrates together with the theophanic feature of
his "passing by" in 9: ll.78
76

Bernard, 1:186; A. Collins, "Rulers," 226; Davies
and Allison, 504; Heil, 40, 43. The LXX translates this line
as "7i8pi7C0CTC0v cb<; knfc8d<|)OD(;feni6aA,daar|<;. "
77

A. Collins, "Rulers," 226; Heil, 40; O'Day, 154.
See also, Pope, 69. The word HDD in the MT, which means the
"high places," is translated as "waves" of the sea or "back"
of the sea in the English versions of Job 9:8.
78

A. Collins, "Rulers," 227. This is another element
which makes the Exodus motif a background for the present
account. Mark's Gospel retains this enigmatic note that "he
intended to pass by them" (Mark 6:48). It may sound, on the
surface, that Jesus' intention was to withdraw from the
disciples, but then it does not fit the whole story, for
Jesus was walking toward them to save. As John Heil, 70-71,
designates, it is more appropriate to understand Jesus'
intention as drawing near to them to manifest himself before
their eyes rather than to withdraw. Harry Fleddermann, 391,
394, interprets the meaning of "to pass by" as "to save,"
coupling this phrase with "to pass through" in Amos 5:16-17;
7:8; and 8:2, where "to pass through" means "to inflict
disaster," or "to judge." This phrase appears in the Exodus
account in the theophany of Exod 33:18-34:6. Yahweh revealed
his glory to Moses by passing by him. Then his proclamation
of identity follows the action of passing by (Exod 34:6). In
Mark also, Jesus passes by them and then utters his
identification. Hagner, Matthew 14-28, 422; Heil, 69, 71;
Marcus, Mark, 426, 432. In Job 9:11, this term is used as a

In the biblical world, the sea is known as the
domain and abode in which the demonic forces exercise their
potency.79

The hostile evil chaos against God is

figuratively compared to the sea-dragon power dwelling in
the rough sea.80

However, the sea itself is not personified

or deified in this episode, as it has been either in the
sea-calming account or in any of the previous biblical
passages studied.

Nevertheless, this text clearly shows

that the evil force, which is causing the frenzied trouble
over the unruly deep, is defeated and conquered by the power
of Jesus.

He exhibits his absolute dominion over the

demonic power which is known to be operative in the sea by
walking and trampling upon it.81
"technical term" to designate the theophanic appearance.
Heil, 69-71.
79
In the OT conflict passages of Pss 74:13-14; 89:910; Isa 27:1; 51:9-10; and Job 26:12-13, the sea is depicted
as the abode of the evil power pictured as the sea-beast. In
Dan 7:3, 17, and Rev 17:15, the sea. is interpreted as the
peoples and nations. Batto recognizes the aspects of cosmic
conflict from Dan 7, where the sea is the abode of the
personified evil, and traces this motif present in the NT.
Slaying the Dragon, 175-84.

80

Batto, Slaying the Dragon, 184; Blomberg, "New
Testament Miracles," 435; Davies and Allison, 503; Elizabeth
Struthers Malbon, "The Jesus of Mark and the Sea of
Galilee," JBL 103 (1984): 376; Stegner, 227-28; Senior, 102.
81

Davies and Allison, 75; Fitzmyer, Luke (I-IX),
728; Hagner, Matthew 14-28, 425; Heil, 43, 50; Marcus, Mark,
431.

Some scholars see parallels between the baptismal
language and the divine conflict motif against the evil
power in the sea.

In some NT passages, Jesus' death and

resurrection is associated with the immersion in the water.
Rising up from the water, parting its surface, death and
evil are conquered.82

In Mark 10:38-39, Jesus' death is

figuratively spoken of with the vocabulary of baptism.

This

analogy becomes even clearer in the baptismal text of Rom
6:3-4.

The defeat of the evil power is pictorially compared

to the split of water in their view.

To them, the baptismal

language exhibits a great affinity with the conflict motif
against the Satanic power at work.83
As we will examine in detail in a following section,
the book of Revelation is also full of imagery of the
eschatological battle with the frightful beasts whose abode
is in the sea (Rev 12, 13).

It interprets the ultimate

mission of Jesus to destroy the sea dragon completely (Rev
82

Not only the "Walking on the Sea" episode can be
seen in relation with his death and resurrection, but Jesus'
sleeping in the "Calming" story also anticipates his rest in
the tomb and his awakening in his resurrection.
83
Hugh T. Kerr, "The Christ-Life as Mythic and
Psychic Symbol," Numen 9 (1962): 149-50; William G. Doty,
"Mythological Analysis of New Testament Materials," in
Orientation by Disorientation: Studies in Literary Criticism
and Biblical Literary Criticism Presented in Honor of
William A. Beardslee, ed. Richard A. Spencer (Pittsburgh,
PA: Pickwick Press, 1980), 134-35; Marcus, Mark, 432-33.
Waterhouse also recognizes this connection (636).

20:1-2; 21:1).
Scholars recognize that exercising some functions
reserved only for God is one of the characteristics expected
for the Messiah.84

Two Gospel accounts of Jesus' stilling

the sea and walking on the sea certainly continue the longstanding biblical tradition of the divine conflict against
the drastic beast of the sea.85

We may apply the 'usual'

interpretation in which he saves his people from the
oppression caused by the power of the deep.86

But moreover,

the message is conveyed here that he fights against the
forces of the evil in the sea and subdues them by trampling
under his feet.

He saves his people from the oppression

caused by the power in the deep.
84
AUS, 94, 1 0 8 ; A . Collins, "Rulers," 2 2 4 - 2 5 ;
Feiler, 406. Pesikta Rabbati 36:1 attributes having mastery
over the flow of seas and rivers to the Messiah as it
interprets Ps 8 9 : 2 3 - 2 6 .

85
Batto, Slaying the Dragon, 177, 179; Marcus, Mark,
334, 340; Stegner, 230.
86

Giinther Bornkamm interprets the stormy wind as the
difficulties that the disciples encounter when they strive
to follow Jesus. Adapting the "usual" interpretation of the
early church from Tertullian onward, he identifies the
little boat where the disciples were on board with the
community of Jesus, that is, the church. In his scheme, the
natural miracles become stories about discipleship. "The
Stilling of the Storm in Matthew," in Tradition and
Interpretation in Matthew, ed. Gunther Bornkamm, Gerhard
Barth, and Heinz Joachim Held (Philadelphia: Westminster,
1963), 52-7. Also, Charles Richard Carlisle, "Jesus' Walking
on the Water: A Note on Matthew 14:22-33," NTS 31 (1985):
153, 154.

Though his miracles are a proleptic realization of
what will fully come in the future, his final achievement
will be effectuated when he will thoroughly obliterate the
demonic power operative in the sea (Rev 20:10, 14; 21:1).
By acting out the performances appointed to the awaited
Messiah, Jesus pronounces who he is and what he is doing.87

Pauline Writings
Romans 16:20a
Romans 16: 20a states, " b 8£ 0e6<; xfjq eipfivrjc; cruvxphj/Ei x6v
EOCTCCV&V IMD TOUQ 7C68OCQ \)|JX0V kv

x&yjex. "

Scholars consider it as a

promise or prediction of what will happen with a farreaching implication and not simply a wishful prayer of
Paul.88

In the previous verses of 17-19, Paul was warning

against false teachers.89

Verse 20a can be taken either as

87

R. Brown, John, 254-55; Davies and Allison, 50910; Carson, 216, 242-43; Hagner, Matthew 1-13, 221-22; Heil,
170-71; 0'Day, 155; Stegner, 216, 230.
88

C. E. B. Cranfield, A Critical and Exegetical
Commentary on the Epistle to the Romans, ICC (Edinburgh: T.
& T. Clark, 1979), 803; Ernst Kasemann, Commentary on
Romans, trans, and ed. Geoffrey W. Bromiley (Grand Rapids:
Eerdmans, 1980), 418; Leon Morris, The Epistle to the Romans
(Grand Rapids: Eerdmans, 1988), 541.
"Concerning the identity of the troublemakers,
opinions differ. Some take them as the Judaizers, while
others think of them as proto-Gnostics or libertines.
Morris, Romans, 539. Walter Schmithals is definitive to
identify them as Gnostic teachers. Walter Schmithals, Paul &
the Gnostics, trans. John E. Steely (Nashville: Abingdon,

a part of the warning started from vs. 17, or a separate,
independent line from the rest.

Depending on the case

preferred, this prediction will be interpreted either with
reference to a "deliverance in the ordinary course of
history" polemic against the agitators of Paul's day, or to
the "final eschatological defeat of evil."90
However, considering the abruptness of its
introduction and the cosmic nuance, it seems more reasonable
that vs. 19 completes the issue of the false teachers raised
in vs. 17, and vs. 20 forms an independent pronouncement of
the triumph of Christ over Satan as the eschatological
messianic warrior.91
The language of crushing Satan clearly indicates an
allusion to Gen 3:15 .92

If Paul interprets the serpent of

1972), 219-38 .
90

Cranfield, 803.

91

Ibid. Also, Kasemann, 419;. Peter W. Macky,
"Crushing Satan Underfoot (Romans 16:20): Paul's Last Battle
Story as True Myth," Proceedings 13 (1993): 123, 132. Thomas
R. Schreiner does not separate vs. 20a from the rest of the
text, for he believes the victory over Satan will
concomitantly bring the dawnfall of the false teachers.
Thomas R. Schreiner, Romans, BECNT 6 (Grand Rapids: Baker,
1998), 804-5.
92

Everett F. Harrison, "Romans," ExpBC, ed. F. E.
Gaebelein (Grand Rapids: Zondervan, 1976), 10:168; R. C. H.
Lenski, The Interpretation of St. Paul's Epistle to the
Romans (Minneapolis: Augsburg Publishing House, 1961), 923;
Douglas J. Moo, The Epistle to the Romans, NICNT (Grand
Rapids: Eerdmans, 1996), 932; John Murray, The Epistle to

Genesis as Satan, who is the personification of all evil,
then the proto-evangelium is well recaptured in which it is
promised that the seed of the woman will bruise the
serpent's head.93

Moreover, through this simple allusion,

the whole strand of Judeo-Christian conflict motif between
the serpent/dragon and the messianic figure is encompassed
in this verse, which we have scrutinized in the previous
chapters.94
The subject of this prediction is

b 9 e 6 Q xfjc; eipf|VT|<;.

This phrase could mean "God's character is peaceful," or
"God will bring peace as an end-result," or "God will act
through peaceful means."95

Yet this God of peace is

depicted as one who does war, who crushes and destroys
Satan.

It sounds ironic and paradoxical.96

However, the

the Romans, NICNT (Grand Rapids: Eerdmans, 1965), 237.
93

Joseph A. Fitzmyer, Romans, AB, vol. 33 (New York:
Doubleday, 1993), 746; Macky, 122; Schreiner, 804. However,
it should be a reflection on the MT text, and not the LXX
rendering, for the LXX uses a different word, TTipfeco. In the
Hebrew Bible, * M is used, which has a meaning related to
a u v x p i p c o of Rom 16:20a, "to crush/bruise," or "to
shatter/break." Cranfield, 803; Macky, 124; Morris, Romans,
541; Murray, 237.
94

James D. G. Dunn, Romans 9-16, WBC, vol. 38B
(Dallas, TX: Word Books, 1988), 905.
95

Macky, 127.

96

Ibid.; Morris, Romans, 541.

study of the manner of his fighting has shown that it was
through humiliation and sacrifice for many that he gained
the victory.

He does not use any military means or forceful

methods to fight against evil.

He uses the weapon of his

words coming forth from the mouth (Isa 11:4; Pss. Sol.
17:24; 4 Ezra 13:4, 9-10; 1 En. 62:2; 2 Thess 2:8; Rev 1:16;
2:16; 19:15).

He fights through peaceful means to bring out

the ultimate peace.

It becomes realized in the NT as Col

2:15 specifies that Christ had conquered the powers of evil
by his death on the cross.97
Leon Morris distinguishes the negative idea of peace
as the absence of war which prevails in the Western thought
as in the Greek, from the Jewish idea of peace framed in the
OT, the idea that the NT writers also share.

In Hebrew

thought, the concept of peace was approached from a positive
perspective, as an idea of wholeness.

Since defeat of evil

is essential for the achievement of true peace and
wholeness, Paul speaks of God who is at war with the evil
one, yet who utilizes thoroughly peaceful manners.98
There are references to the spiritual reality of the
cosmic hierarchy of evil composed of principalities and
powers and deteriorated angelic beings in the Pauline
97

Macky, 127.

98

Morris, Romans, 541.

writings (1 Cor 15:23-26; Eph 6:12).

Satan is represented

as the ruler of the hierarchy, the head of the world forces
of darkness (Eph 6;12), who is also called the god of this
world (2 Cor 4:4), or the Prince of the powers of the air
(Eph 2:2) .99
The word Zoccavac; is a Greek transliteration from the
Hebrew term

which means "adversary" or "accuser."

The

Hebrew Bible identifies him as one who played the role of an
accuser in the counsel of God (Job 1, 2; Zech 3:1-2; 1 Chr
21:1).

His other names in early Jewish and the NT writings

are: Belial/Beliar, Azazel, Mastema, the Devil, and the
Prince of Darkness.100

He is also depicted as the monstrous

dragon, featured like the fourth beast of Dan 7.

This

dreadful beast always comes up from the sea in the biblical
writings as the embodiment of the supernatural forces of
chaos and darkness, as the representative of all evil.101

It

seems reasonable to take this verse in the context of the
cosmic, eschatological battle against this power of evil
rather than of the local, personal situation.102
According to the text, it is God who crushes Satan,
"Dunn, Romans, 905; Macky, 125, 130.
100

Dunn, Romans, 905.

101

Kasemann, 418; Macky, 127, 130, 132.

102

Kasemann, 418.

but he will be put "under your feet."

To find your

antagonist under your feet was a well-known gesture to the
ancient world for an imagery of a complete triumph.

The

victor will set his feet on the defeated foe and trample
him, thus enacting the total subjugation of the enemy.103
it the believers who actually do the crushing?

Is

Or God does

the conquering and then puts him under the feet of the
believers? Or does it mean that God in Christ defeats Satan,
and since the believers are in Christ as his body, so they
also corporately enjoy the victory, trampling over Satan
with him?104
The third option sounds the most likely, because it
seems Paul remembered the prophecy of Ps 110 in which Yahweh
would make the enemies a footstool for the messianic figure.
Similar expression occurs in Heb 2:8, that all things will
be in subjection under Christ's feet.

Thus by saying "under

your feet" Paul might have had a picture of Christ standing
over the dragon triumphantly, together with the community of
believers in him.105
How would the final annihilation of Satan occur by
103

Kasemann, 418-19; John Knox, "The Epistle to the
Romans," IB (Nashville: Abingdon, 1982), 9:664.
104

Macky also suggests these options (125) .

105

Macky, 125-26; Kasemann, 418; Knox, "Romans," 664.

the God of peace?

According to 2 Thess 2:8, the Lord will

slay the lawless one with the breath of his mouth and by the
appearance of his parousia.

As was the decisive defeat of

Satan accomplished through the peaceful means of his death,
so the ultimate eradication of evil would not involve any
warlike military battle either.

The glorious fiery epiphany

of himself, the presence of his appearing itself will bring
an end to Satan.

As the darkness is defeated by the simple

arrival of the light, so will the evil be completely
eradicated by the goodness of his appearance.106
The last phrase I want to consider is fevid%£i. It
can be translated either as "soon" or "swiftly."

Those who

want to interpret this text with the context of here and
now, applying the verdict to the false teachers, take it as
"swiftly," that the false teaching will be swiftly attacked
and shattered.107

However, the strong eschatological

overtone of the sentence and its continuity with earlier and
contemporary Jewish apocalyptic expectation positively
suggest the hoped-for destruction of Satan as the result of
the parousia.

Paul is emphasizing the imminence of the

parousia, that the Lord will "soon" crush Satan through his
106

Kasemann, 418; Macky, 127, 131.

107

Lenski, 923; Morris, Romans, 541; Schmithals, 235.

appearance, which is approaching urgently.108
In addition to Gen 3:15, some other biblical
passages are identified which help place the Romans text in
continuity with the eschatological hope for the final defeat
of every evil hostile to God.

In the OT, Ps 74:13 and Isa

27:1 picture the conquering of a sea dragon.

Psalm 91:13

mentions the trampling over the serpent/dragon.

Daniel 7

forms one of the important background passages where the
dreadful fourth beast out of the sea, which with all
possibility symbolizes the embodiment of ultimate evil,
receives judgment through the stream of fire from the
throne.109
The strain of the final binding and defeat of
Satanic power continues in the Pseudepigraphal writings.
Azazel is bound and punished in 1 En. 10:4 and 13:1-2.110
Two passages from the Testaments of the Twelve Patriarchs,
T. Levi 18:12 and T. Sim. 6:6, bear clear resemblance to our
text.

The messianic high priest will bind Beliar (Satan)

and will grant God's children the authority to trample upon
evil spirits (T. Levi 18:12).

"Then all the spirits of

108

Dunn, Romans, 905, 907; Kasemann, 418, 419;
Schreiner, 805. Cf. Luke 18:8; Rev 1:1; 22:6-7.
109

J. Collins, Apocalyptic Imagination, 99-101;
Macky, 122, 125, 127.
110

Dunn, Romans, 905; Isaac, 17, 19.

error shall be given over to being trampled underfoot" (T.
Sim. 6: 6).111
Qumran writings also display parallels.

In 1QS

4:18-23 and 1QM 13: 2, 4, 10-11; 17:5-6; and 18:1, the
rooting out of the dominion of injustice is spoken about, as
well as the overthrow of the prince of evil by Prince
Michael with his light.

The final blow will be given

against Belial and the hosts of his kingdom.112
The NT writings continue the apocalyptic expectation
of the foregoing Jewish traditions, in which the idea of a
final triumph of good over evil was sustained as one of
their major convictions.113

The Gospel of Luke 10:18-19

reports Jesus' watching Satan fall from heaven as his
disciples exercise authority to tread upon serpents and
scorpions.

In 1 Cor 15:24-26, a very similar picture to the

Romans text suggests that Christ will eventually put all his
enemies under his feet, as he will abolish all rule and
power and authority, especially the reign of death.
ul

This

Kee, 787,795; Macky, 122; Schreiner, 804.

112

Dunn, Romans, 905; Macky, 122; Vermes, Dead Sea
Scrolls, 74-75, 142-43. As we have studied in the previous
chapter, the whole of the War Scroll is about the
eschatological battle between the two camps of Michael and
Belial, which will end in "everlasting destruction for all
the company of Satan" (1QM 1:5). Ibid., 125.
113

Dunn, Romans, 907.

spiritual war motif against the evil power and rule bears a
close parallel to Eph 6:11-12 that will be examined in the
next section.
Romans 16:20a predicts in the strongest tone that
Satan and the evil forces will be completely destroyed,
fulfilling the final purpose of God to thoroughly eradicate
evil.

This cosmic victory of God will bring conclusion to

the whole sweep of salvation history.114
Ephesians 6:10-17
Ephesians 6:10-17 forms, in a rhetorical term, the
peroratio, the closing part of the letter, bringing
conclusion to the entire ethical section of the epistle
(4:1-6:20) .115

In line with the ultimate destruction of the

evil powers as the principal schema of the whole biblical
writings, this section of Ephesians also attests the triumph
over the principalities and evil forces through divine
114

Brendan Byrne, Romans, SPS 6 (Collegeville, MN:
Liturgical Press, 1996), 458; Dunn, Romans, 907; Macky, 123;
Schreiner, 800.
115

Andrew T. Lincoln, Ephesians, WBC, vol. 42
(Dallas, TX: Word Books, 1990), 430, 456; Pheme Perkins,
Ephesians, ANTC (Nashville: Abingdon Press, 1997), 141;
Robert A. Wild, "The Warrior and the Prisoners: Some
Reflections on Ephesians 6:10-20," CBQ 46 (1984): 288. The
introductory phrase zovXoinov, "finally," indicates that
6:10 starts the concluding appeal to evoke some responses
from the readers. Ernest Best, A Critical and Exegetical
Commentary on Ephesians, ICC (Edinburgh: T & T Clark, 1998),
589-90; Lincoln, 456.

exertions.116

In his concluding appeal in 6:10-17, Paul

reminds the readers that it is imperative for them to put on
the full armor of God, for their struggle is of cosmic
significance, which requires divine strength to resist the
enemies.
According to Robert Wild's structural analysis, 6:12
forms the central point of the passage.117

He estimates the

significance of the verse as follows:
The reference to the fight with the powers in 6:12
assumes a considerable importance in the total
context of the letter just as all the exegetical
attention given to this verse seems to suggest.118
This notable distinctness of the verse has misled,
it seems, some scholars, including Wesley Carr, to take it
as a late interpolation into the passage.119

However, the

116
Peter T. O'Brien, "Principalities and Powers:
Opponents of the Church," in Biblical Interpretation and the
Church: Text and Context, ed. D. A. Carson (Exeter:
Paternoster Press, 1984), 138-39.

r 117What is stated in 6:10-11 in more abstract terms
is recapitulated in vss. 13-17 with graphic imagery of the
detailed pieces of divine armor. Wild, 286, 288.
118

Magic:
Baker,
having
nature

Ibid., 288. However, Clinton E. Arnold, Power and
The Concept of Power in Ephesians (Grand Rapids:
1992), 105, and Lincoln, 431, consider this verse as
a supportive role in the passage, to explain the
of the enemy, to exhort to put on the full armor.
119

Wesley Carr, Angels and Principalities: The
Background, Meaning and Development of the Pauline Phrase
hai Archai kai hai Exousiai (Cambridge: Cambridge University
Press, 1981), 40. But the textual evidence does not support
this idea. In addition, if this verse is omitted, there

uniqueness of the verse does not mean that it should be
treated as an interpolation.120

The significance of the

battle motif against spiritual powers, which forms one of
the critical thrusts in the scope of biblical writings, is
well captured in vs. 12.
The opponent is described as the devil (b Sidftotax;) ,
which means the "accuser" or the "slanderer."

Since it has

such a close meaning to Satan, "adversary," it is suitable
to conclude that the leader of the evil powers mentioned
here is Satan himself, who entraps men (1 Tim 3:7; 2 Tim
2:26) and disturbs God's plan (1 Thess 2:18).121
Twice in vss. 11 and 13, the exhortation is repeated
for the believers to put on the full armor of God made up of
would be no explanatory reason for the necessity of the
divine armor, and the whole context collapses.
120

Lincoln, 443; Best, 592. Clinton E. Arnold wrote a
thorough critique on Wesley Carr's view in his article, "The
^Exorcism' of Ephesians 6:12 in Recent Research: A Critique
of Wesley Carr's View of the Role of Evil Powers in FirstCentury AD Belief," JSNT 30 (1987): 71-87.
121

Pierre Benoit, "Pauline Angelology and Demonology:
Reflections on the Designations of the Heavenly Powers and
on the Origin of Angelic Evil According to Paul," RSB 3
(1983) : 3; Lincoln, 439; C. Mack Roark, "Interpreting
Ephesians 4-6: God's People in a Walk Worthy of His
Calling," SWJT 39 (1996): 41; Arthur E. Travis, "The
Christian's Warfare: An Exegetical Study of Ephesians Six
(Ephesians 6:10-18)," SWJT 6 (1963): 72.

various pieces.122

The admonition to stand firm against the

devil, teaches not only that the world view of the first
century assumed the supernatural demonic powers, but also
that Paul believed in the existence of the devil as a
supernatural reality.

Thus he rightly admonished the

believers to be prepared for an encounter with this evil
supernatural power.123
The full armor, 7iavo7tX,ia, is a compound word of k&v
(all or whole) and bnXov (weapon, tool, instrument), which
gives the implication that the armor is made up of various
pieces. Walter L. Liefeld, Ephesians, IVP NTCS 10 (Downers
Grove, IL: InterVarsity Press, 1997), 157; A. Skevington
Wood, "Ephesians," ExpBC (Grand Rapids: Zondervan, 1978),
11:86. Markus Barth proposes the term as the "splendid
armor" rather than "full armor." Ephesians: Translation and
Commentary on Chapters 4-6, AB, vol. 34A (Garden City, NY:
Doubleday, 1974), 761, 793-95. But the emphasis is not in
separate parts of it but the armor as a whole, as the
complete equipment of a soldier both for defense and
offense.
122

123

Arnold, " 'Exorcism,'" 71; Lincoln, 445; O'Brien,
"Principalities," 130; Roark, 41; Travis, 72, 75. Some
nineteenth-century liberal theologians, together with the
contemporary ones, take the mythical-looking elements in the
biblical writings as reflecting the naive, prescientific
worldview of the ancient time that we must lay aside. Otto
Everling, Die paulinische Angelologie und Damonologie: ein
biblisch-theologischer Versuch (Gottingen: Vandenhoeck &
Ruprecht, 1888), 4; Martin Dibelius, Die Geisterwelt im
Glauben des Paulus (Gottingen: Vandenhoeck & Ruprecht,
1909); Rudolf Bultmann, Jesus Christ and Mythology (New
York: Charles Scribner's Sons, 1958), 15; idem, "New
Testament and Mythology," in Kerygma and Myth: A Theological
Debate, 2 vols., ed. H. W. Bartsch (London: S.P.C.K., 195362), 1:1, 9-10. However, to Paul, existence of the devil was
not an outmoded idea of uncultivated primitive beliefs.
O'Brien examines the contemporary theologians' views in his
essay "Principalities and Powers," and posits this
phenomenon as a problem in the thought of the majority of

Ephesians 6:12 lists four different groups of evil
forces that are evidently under the headship of the devil:
d p x o c l , e ^ o o o i a i , K 0 a | i 0 K p d c x 0 p 8 Q xov OK6TOD<; T o m o u , a n d

7ive\)|iaxiKcx xfjc,

Ttovripiac; kv TOIQ k 7 r o \ ) p a v t o i q . 1 2 4

Whether in time ("beginning") or in rank ("power,"
"dominion"), &PX1*! bears the notion of "primacy," and is
usually coupled with k^o\)oia in the NT.125

These terms, which

have appeared earlier in Eph 1:21 and 3:10, denote the
angelic beings holding authoritative positions among demonic
powers.126
as

apxcov,

In Dan 10:13 LXX, the Hebrew term W

is translated

though Apx^ is not found, to denote the angelic

Prince or Leader of the nation, who is Michael in this
contemporary Western theologians culturally conditioned to
depreciate in one way or another the supernatural reality of
the conflict ("Principalities," 119-32). See also Anthony C.
Thiselton's discussion on Bultmann in The Two Horizons: New
Testament Hermeneutics and Philosophical Description with
Special Reference to Heidegger, Bultmann, Gadamer, and
Wittgenstein (Grand Rapids: Eerdmans, 1980), 252-92.
124

1QM 11:5 bears a series of powers quite like those
in Eph 6:12. Thomas R. Yoder Neufeld, 1Put on the Armour of
God': The Divine Warrior from Isaiah to Ephesians. JSNT SS
140 (Sheffield, England: Sheffield Academic Press, 1997),
117.
125

Gerhard Delling, "&pxf)," TDNT (1964), 1:479, 482.

126

Lincoln, 439-44; Travis, 75.

text.127
Peter T. O'Brien supports the view of Chrys C.
Caragounis that Dan 7 forms a serious background for Eph
6.128

Caragounis singles out the resemblance of the

vocabulary of &p%fl and fe^owla from Dan 7:11-14, 26-27 LXX,
but more than this, he recognizes the wild-beast power as
the sum total of the forces of evil exercised "by an
invisible

&p%cov"

behind the happenings of the world.

As he

compares Dan 7 with Ephesians, the parallel is recognized
that just as the

power of the fearful beast, which came

from the sea and rose up against the government of God (Dan
7:25), was given up to the Son of Man, in a like manner
Christ subjugates the dpxai and k£o\)<Jiai under his feet
together with

t a Tidvxa

(Eph 1:10, 21; cf. Dan 7:27).129

The next term, K0a|i0Kpdxccp, originally designated
the planets and heavenly bodies in astrological thought,
were inferred to determine human destinies and world
affairs.

In this sense they came to represent the pagan
127

Benoit, 10; Chrys C. Caragounis, The Ephesian
Mysterion: Meaning and Content, CBNTS 8 (Lund, Sweden: CWK
Gleerup, 1977), 159.
128

Caragounis, 157-60; 0' Brien, "Principalities,"

129

Caragounis, 159-60; Also, Barth, 788.

deities that the biblical writings closely couple with
demonic forces (e.g., 1 Cor 10:20).130

This title denotes

the evil principalities who mean to rule the entire world
system, which reminds us of the world control depicted in
Rev 13 and 17 by the beast power.131
A similar designation occurs in the Gospel of John
for a title of Satan (John 12:31; 14:30; and 16:11), where
he is called b dpxcov TOO K6G|IOD TOOTOD, "the ruler of t h i s

world."

In Eph 6, the world ruler is characterized as of

the darkness.

The parallel between this text and John's

Gospel is noticeable, for in John's Gospel the contrast
between light and darkness is the most conspicuous among the
Gospels (John 1:5; 3:19; 8:12; 12:35; 12:46).132
In a similar manner, the Qumran War Scroll describes
the war between Michael and Satan as one between light and
darkness.133

The dark domain over which the ruler of this

130

F. F. Bruce, The Epistle to the Colossians, to
Philemon, and to the Ephesians, NICNT (Grand Rapids:
Eerdmans, 1984), 405; Liefeld, Ephesians, 158-59; Lincoln,
444; Wilhelm Michaelis, "Koa^OKpdxccp," TDNT (1965), 3:913.
131

Travis, 76; Wood, 86.

132

Best, 594.

133

The very nature of the war in 1QM is the cosmic
struggle between the powers of light and darkness. 1QM 1:1,
15; 13:4-5, 10-12; 14:9-11; 15:12-18; 16:11-16; 17:5-9;
18:13; 19:7. Arnold, "'Exorcism,'" 73; Karl Georg Kuhn,
"7tavo7iAioc: 3.C: The navonXia of the Community according to
Hebrew Manuscripts Recently Discovered in Palestine," TDNT

world is exercising his power must be the same phase from
which the people of Christ have already been rescued.
Colossians 1:13 declares that the believers had been
delivered from the realm of darkness and transferred into
Christ's dominion.134
Though different titles are listed, they do not seem
to refer to different classes or ranks of evil powers nor to
indicate different allotment of areas assigned to different
groups.

It is more likely that they are synonymous

designations: They are different ways of describing the same
group of cosmic powers.
The last term,

7CV8\)|iaTiKd xfj<; TCOvrplaQ,

the "spiritual

forces of the wickedness," is perhaps a summary expression
of all the previous cosmic powers and for the thorough
inclusion of every evil power existing.135

These names are

specified here to bring home to the readers the
comprehensiveness of such powers.136

They belong to the same

grouping of the demons that Jesus exorcized in his ministry,
the category of the "strong man," as Jesus called him, which

(1967), 5:299; Lincoln, 444.
134

Bruce, Epistle, 406; Lincoln, 444.

135

Best, 594; Liefeld, Ephesians, 159.

136

Liefeld, Ephesians, 158; Lincoln, 444-45, 475;
Michaelis, 914; William F. Warren Jr., "Engaging the Forces
of Evil (Eph. 6:10-20)," TE 54 (1996): 97-98.

he cast out being a "stronger man" (Luke 11:21-22 and
par.) !137
The notion of hostile angelic powers kv TOIQ
feTODpavloi^, "in heavenly places," can be best understood
against the OT and Jewish background (Job 1:6; 1 En.
61:10).138

Satan and his hosts seemed to be dwellers of a

higher heavenly realm where God's abode was.139

However, it

is evident that they are cast down to the earth (Luke 10:18;
Rev 12:8) and their access to heaven is denied (Rev 12:1012).

Now their activities are limited to the lowest level

of the heavenly spheres, which is called the "air" in Eph
2:2.140
Specifying their locality as "in the heavenlies"
makes it certain that they are real forces of evil which we
will encounter beyond the human arena.

This phrase

137

Barth, 801; David Searle, "Ephesians 6:12:
Struggling against the Rulers, against the Authorities,"
Evangel 14 (1996): 69.
138

Arnold, "'Exorcism,'" 82; Carr, 103; Lincoln, 445,
474-75, 479.
139

Job 1:6 describes a heavenly council scene in
which Satan is also participating.
140

That is, the atmospheric layer of the earth.
Barth, 801, 803; Bruce, Epistle, 405-6; Delling, "dpftf),"
483; Helmut Traub, " f c r c o \ ) p d v i o < ; , " TDNT (1964), 5:540; Wood,
86. Satan's expulsion from heaven in two stages portrayed in
Rev 12:7-12 will be studied later in section "Revelation
12."

emphasizes that they are supernatural, spiritual beings.141
The possibility of interpreting the powers and authorities
as the social/political structures is ruled out by the
insertion of "heavenly places."142

Therefore, it reminds the

believers how they are to prepare for the combat; namely,
with spiritual weapons.143
The supernatural, cosmic nature of the warfare is
further clarified by adding that our struggle is not against
flesh and blood: that is, it is not against any evil people
per se.144

It is the supra-human figure behind them that we

141

Bruce, Epistle, 406. The supernatural language
should not be considered as an accommodation to the milieu,
or the obsolete myth of non-reality which should be removed
or demythologized. O'Brien, "Principalities," 128-33. Karl
Jaspers compares the usage of the supernatural terms to that
of the term "sunrise" and signifies that the language is to
be understood "not as an outmoded primitive world-view, but
as vivid imagery" which is relevant to man in any epoch. He
rightly denies the endeavor of demythologization and calls
the assumed enlightenment as "sham enlightenment." "Myth and
Religion," in Kerygma and Myth: A Theological Debate, 2
vols., ed. H. W. Bartsch (London: S.P.C.K., 1962), 2:144.
The content of Scriptures as divine reality is studied in
the whole issue of Reformation & Revival 9, no. 4 (2000) : 7160, ed. John H. Armstrong. See especially, Robert Kolb,
"Reality Rests on the Word of the Lord: Martin Luther's
Understanding of God's Word," RR 9, no. 4 (2000): 47-63.
142

0' Brien, "Principalities, " 130 .

143

Bruce, Epistle, 406; Lincoln, 445, 469-70, 475.

144

The phrase o f t j i a Kal a d p K a is a Semitic one
referring to humans (Matt 16:17; 1 Cor 15:50; Gal 1:16; Heb
2:14). Best, 593.

need to recognize as our ultimate foe.145

Since our war is

not against human opponents but against the leading forces
of evil, which are demonic, supernatural beings, we are not
able to refute them by human strength and weapons.

The

7tocvo7cAl(X IOX) 08O\) is mandatory. 146

The items of panoply are listed in vss. 14-17.

They

are the belt of truth, breastplate of righteousness, feet
shod with the preparation of the gospel of peace, shield of
faith, helmet of salvation, and lastly, the sword of the
Spirit, which is equated with the word of God.
The background for these items is found in the OT,
especially in the book of Isaiah, rather than in the apparel
of a Roman soldier.

Isaiah 11 mentions the belt of "truth"

(vs. 5 LXX; MT has HDIQK, which is better translated as
"faithfulness," "steadfastness") and the "breath of his
lips," which will slay the wicked (vs. 4).147
Righteousness is mentioned in both Isa 11:4 and
59:17.

Isaiah 59:17 has the close expression of

145
Barth, 764; Robert A. Guelich, "Spiritual Warfare:
Jesus, Paul and Peretti," Pneuma 13 (1991): 49; Lincoln,
456; Warren, 96, 101; Denys E. H. Whiteley, "Ephesians 6:12
— E v i l Powers," ExpT 68 (1957): 100.
146

Best, 593; Bruce, Epistle, 404; O'Brien,
"Principalities," 134, 140; Albrecht Oepke, "7tavo7tAia," TDNT
(1967), 5:301; Warren, 96.
147

Guelich, 49; Lincoln, 436.

righteousness as the breastplate and the helmet of
salvation.148

Another OT passage of Isa 52:7 mentions both

feet and announcing the good news of peace (LXX has "cb<; 7i68e<;
8'baYYe^iC0lI^V0'0 &Kofjv e'lpfjvric;") .149 These Isaianic passages
(11:4-5; 52:7; and 59:17), which carry the divine armor
motif, are well-known texts that have been traditionally
interpreted as messianic.150

The struggle in Eph 6:10-17 is

to be understood as part of the messianic conflict between
148

The divine warrior tradition has been detected in
Isa 59 by Neufeld, in his 1Put on the Armour of God,' and
traced in Wisdom of Solomon 5, 1 Thess 5, which culminates
in Eph 6, particularly in relation with the picture of
putting on the armor. See also, Barth, 788; Best, 587-88;
and O'Brien, "Principalities," 129, 131. Yahweh had been
described as a warrior not only in the context of the Exodus
but also in the figurative description of the cosmic
struggle. In Isa 59:17, the warrior is God himself who wears
the armor. Best, 587; Liefeld, Ephesians, 161; Neufeld, 27.
149

Liefeld, Ephesians, 161; Lincoln, 436, 448.

150

The titles "Shoot" and "Branch of Jesse" in Isa
11:1 indicate it as a messianic text. Isa 11 is interpreted
as messianic in the Qumran writings of CD 6:2-11; 4Q174; and
lQSb. Psalms of Solomon 17:24, 35, 36; 4 Ezra 13:4, 10; and
1 En. 62:2 allude to Isa 11:4 of the "breath of his lips,"
interpreting the Isaianic text as messianic. In Rev 1:16;
2:12. 16; and Rev 19:15 of the NT, Isa 11:4 is applied to
Jesus as he fights with "sword from his mouth" and "rod of
iron." The herald of good news in Isa 52:7 is quoted and
identified with the Messiah, the Anointed Prince, in
HQMelch 2:18-19. In Rom 10:15, quoting Isa 52:7, the good
news is interpreted as the gospel message. The passage of
Isa 59:15-20 concludes with a messianic promise: "'And a
Redeemer will come to Zion, and to those who turn from
transgression in Jacob,' declares the LORD" (Isa 59:20). See
also, Liefeld, Ephesians, 162.

Christ and the evil power of Satan.

This struggle is

extended to the believers in the Ephesian text.151
Speaking of peace with an item of armor in the
context of warfare sounds paradoxical.

However, it is

easily noticed that each piece listed here represents the
attribute/virtue of God and not any physical weaponry, which
he will utilize for the battle against cosmic evil.152

Since

the ultimate peace of cosmic harmony and well-being is the
marked end of this warfare, utter annihilation of the evil
should be achieved.153

Yet for this aim, God uses only

peaceful means, namely, his attributes of goodness and
righteousness.

He also bestows his character on the human

combatants as his divine armor, extending his attributes to
his representatives.154
Evidently, believers are depicted as engaged in a
spiritual battle in this passage.

Christ and his believers

151

Best, 587, agreeing with P. F. Beatrice, "II
combattimento spirituale secondo san Paolo: interpretazione
di Ef 6:10-17," SP 19 (1972): 235-51.
152

Best, 600; Neufeld, 36; Perkins, 146. T. Neufeld
catalogues the virtues of "1011 ("steadfast love") , PDK
("truth," "faithfulness"), pis ("righteousness"), and D ^
("peace," "wholeness," "health," or "security") in Isa 59 as
the "covenantal virtues," or "personifications of divine
attributes" (32).
153

Lincoln, 449.

154

Neufeld, 118.

are on one side, and Satan and the spiritual evil powers on
the other side.155

Some NT passages suggest that the victory

is already secured through Christ and through his death on
the cross (John 16:33; Col 2:14-15; Heb 2:14).

Believers

are already rescued, participating in Christ's victory,
being dead to transgressions
heavenly places in Christ

(Rom 6:2), and transferred to

(Eph 2:5-7).156

However, as the

study of Rom 16:20 signifies, the complete annihilation of
the evil still remains as an unfulfilled promise that will
ultimately happen in the future.
The struggle in Eph 6:10-17 is in the interim.

As

was Jesus' teaching about the Kingdom of God with present
and future aspects in the Gospels, so Paul also presents the
present and future dimension of the conflict between Christ
and Satan.157

We have detected the same already-conquered

and not-yet-consummated pattern appearing in the OT writings
as well, in the Creation, Exodus, and the ultimate
eschatological destruction of the dragon in the sea.158
155

Arnold, "'Exorcism,'" 71; Guelich, 51.

156

Whiteley, 101, 103.

157

Guelich, 50.

158

Neufeld, 36-37. The OT passages examined in
relation to this aspect are: Ps 74:13-17; Isa 51:9-11; and
Isa 27:1.

Standing between the already-won victory of Christ
and the final, future annihilation of the evil, the readers
are admonished to go on with the spiritual battle and, as
things unfold according to the intended plan of God, put on
God's full armor for the struggle in their daily life
situation.159
We have examined the future victory (Rom 16:20) and
present ongoing aspect of the struggle (Eph 6:12).

We will

now turn to the victory already achieved in the past by the
warrior Messiah through his death on the cross (Col 2:1415) .
Colossians 2:14-15
Colossians 2:14-15 is known as one of the difficult
passages to translate and interpret, not only because of its
difficult grammar, but with syntactical, historical, and
theological problems as well.160

Almost every word or phrase

159

Guelich, 50; Liefeld, Ephesians, 155; Lincoln,
443, 446, 456.
160

Roy Yates, "Christ and the Powers of Evil in
Colossians," in Studia Biblical 1978: III: Papers on Paul
and Other New Testament Authors, Sixth International
Congress on Biblical Studies: Oxford, 3-7 April 1978, ed.
Elizabeth A Livingstone, 461-68, JSNT SS 3 (Sheffield: JSOT
Press, 1980), 464; idem, "Colossians 2.15: Christ
Triumphant," NTS 37 (1991): 573-74. This section studies
vss. 14 and 15 together. Verse 14 explains the "how" of
Christ's victory through the cross declared in vs. 15.

in this passage has been disputed .161
This letter is assumed to be written to answer the
Colossian heresy.

Apparently the heretics in Colossae

brought a system which combined some pagan elements with the
Judaistic ceremonial practices as necessities for spiritual
completion.162

Jesus alone was not a sufficient source for

161

Yates, "Colossians 2.15," 573-4, identifies
difficulties in interpreting the passage, referring to the
study of Joseph B. Lightfoot, Saint Paul's Epistles to the
Colossians and to Philemon (London: Macmillan, 1884), 18992; namely, (1) the voice of the participle &7ceK8uad|j,EVO<;,
(2) the subject of the action, (3) the identity of the
principalities and powers, (4) the nature of the triumph and
the public display, and (5) the meaning of fevaittcp. These
problems will be examined in due place.
162

The problems seemed to be some complicated
"syncretistic" ones combining features found in pagan and
Jewish mystic religions. William Edwin Richardson, "A Study
of the Historical Background and the Interpretation of
Colossians 2:14-17" (M.A. thesis, Andrews University, I960),
70-72; Herold Weiss, "Law in the Epistle to the Colossians,"
CBQ 34 (1972): 294-314; Woodrow W. Whidden, "Colossians
2:14-17" (term paper, Andrews University, 1968), I, 3, 1516. Richardson, 70-72, and Weiss, 294-314, see some Gnostic
background of the problems, but due to its later rising
(Valentius of Rome around 140 C.E. is known to be the first
Gnostic), Gnostic elements are not certain. See van Wyk,
"The Form and Function," 333, endnote 207. The presence of
Qumran teachings is also considered as possible factors of
the syncretism. Markus Barth and Helmut Blanke, Colossians:
A New Translation with Introduction and Commentary, AB, vol.
34B (New York: Doubleday, 1994), 29-39; Bruce, Epistle, 1726; Margaret Y. MacDonald, Collosians and Ephesians, SPS 17
(Collegeville, MN: Liturgical Press, 2000), 105.

salvation to these false teachers.163

The letter to the

Colossians, and this passage in particular, declares that
Christ is the ultimate and solitary source of triumph.
Against these heretics, it presents the victory achieved
through the cross in the simplicity of the gospel.164
Several actions of Jesus are listed that will be
examined here in connection with his victorious deed, as Col
2:14-15 introduces this triumph of Jesus as through the
cross (fcvaincp): it is (1) by blotting out the handwriting
( %eip6Ypot<|)OV) of ordinances; (2) by nailing it to the cross;
(3) by disarming (&7ceK8-oad|ievoq ) the principalities and
powers; and (4) by making them a public display
(feSeiyjidxiaev) .
The first word to be studied isfc£aA,8i\|/a<;,which
means to "wipe out," "wipe away," "wash off," "rub out," or
163

George H. van Kooten, Cosmic Christology in Paul
and the Pauline School: Colossians and Ephesians in the
Context of Graeco-Roman Cosmology, with a New Synopsis of
the Greek Texts (Tubingen: Mohr Siebeck, 2003), 13, 14;
Eduard Lohse, Colossians and Philemon, Hermeneia
(Philadelphia: Fortress, 1971), 113; Robinson Radjagukguk,
"Ta Stoicheia tou Kosmou and Life with Christ: An Exegetical
Study of Col 2:6-3:4" (Th.D. diss., Lutheran School of
Theology at Chicago, 1991), 150; Whidden, 13.
164

F. F. Bruce, "Colossian Problems Part 4: Christ as
Conqueror and Reconciler," BibSa 141 (1984): 293; Lohse,
Colossians, 113; MacDonald, 102; Yates, "Colossians 2.15,"
581.

"blot out."165

Here in 2:14, this word is used in relation

with the %Eip6ypoL<\>ov: to blot out something from the
Xetp6ypa(t)0V.
The term %£ip6ypa(|>ov is a hapaxlegomenon in the NT
which occurs only in this passage.

It is known as an

ancient technical term for the certificate of indebtedness
written in one's own hand: a signed acknowledgment of the
debt, well-attested in both the Jewish and Graeco-Roman
world.166

Like our IOU document, the xeip6ypa<l>0v

is

known to

165

In the NT the word shows three usages, besides Col
2:14, of sins (Acts 3:19), of a name (Rev 3:5), and of tears
(Rev 7:17; 21:4), and each time the meaning is to "blot out"
or "cancel." T. K. Abbott, A Critical and Exegetical
Commentary on the Epistles to the Ephesians and to the
Colossians, ICC (Edinburgh: T.& T. Clark, 1956), 254;
Richardson, 49. It is often used in classical Greek for
blotting out a writing: the ink was washed off for the
papyrus to be used again, or the tablets blotted over and
erased for re-use. Abbott, 254; "Colossians," SDABC, ed.
F. D. Nichol (Washington, DC: Review and Herald, 1980),
7:204; David Coltheart, "An Examination of Colossians 2:1417" (Term paper, Andrews University, 1974), 11; C. F. D.
Moule, The Epistles of Paul the Apostle to the Colossians
and to Philemon (Cambridge: Cambridge University Press,
1957), 98.
166

Abbott, 254; Max Anders, Galatiansf Ephesians,
Philippians, & Colossians, HNTC (Nashville, TN: Holman
Reference, 1999), 306-7; Bruce, "Colossian Problems," 294;
Adolf Deissmann, Light from the Ancient East: The New
Testament Illustrated by Recently Discovered Texts of the
Graeco-Roman World (London: Jodder and Stoughton, 1911),
336; Eduard Lohse, "xeip6yp<X(|>ov," TDNT (1974), 9:435; Ralph
P. Martin, "Reconciliation and Forgiveness in the Letters to
the Colossians," in Reconciliation and Hope: New Testament
Essays on Atonement and Eschatology Presented to L. L.
Morris on His 60th Birthday, ed. Robert Banks (Exeter:

have contained three major parts: the statement of
indebtedness, the penalty clauses, and the signed name of
the debtor.167
In Jewish thought, the sin is often described as
debt that a human being owes to God due to one's failure to
fulfill the Law (cf. Matt 6:12//Luke 11:4; Matt 18:21-35) .168
The hand-written bond of indebtedness becomes the death
decree to us who are unable to fulfill the legal demands of
God.
Wiping out this record of debt means that the
believers are forgiven of their sin and discharged from the
death sentence.169

The bond of indebtedness is canceled, or

crossed out,170 because the legal demand was met and the debt
Paternoster Press, 1974), 120; Peter T. O'Brien, Colossians,
Philemon, WBC, vol. 44 (Waco, TX: Word Books, 1982), 124,
125; Radjagukguk, 145; Randolph 0. Yeager, The Renaissance
New Testament (Gretna, LA: Pelican Publishing Company,
1985), 15:66.
167

H. Wayne House, "The Doctrine of Christ in
Colossians: Doctrinal Issues in Colossians Part 2," BibSa
149 (1992): 189; Moule, Colossians, 97; O'Brien, Colossians,
125; Radjagukguk, 148.
168
Ladd, A Theology, 529; Lohse, "X^P^YPO^OV," 435;
Radjagukguk, 145-6.
169
The metaphor of wiping out sins has its OT
background in Isa 43:25 (LXX) which says, "I am the one who
wipes out (fe^aX,Bi(t)COV) your transgressions, and I will not
remember them."
170

Deissmann informs us of an ancient custom to
cancel a bond by putting a Greek letter Chi (X) over the

owed was fully paid.
a fresh start."171

"Christ wiped the slate clean and gave

By saying the document was not only

erased, but it was also nailed to the cross, the certainty
of forgiveness of sin is doubly assured in this verse.172
The Colossian passage presents this forgiveness act as the
ground and basis for Christ's victory.
The word %£ip6ypa<|)0V is accompanied by a dative
modification of toiq 86y|iaoiv.173

The suitable meaning of it

seems to be, as Eduard Lohse suggests, "binding statutes" in
document (336-37).
171

Bruce, Epistle, 109; James Dunn, The Epistles to
the Colossians and to Philemon: A Commentary on the Greek
Text (Grand Rapids: Eerdmans, 1996), 165-66; O'Brien,
Colossians, 126; Yates, "Christ," 464.
172

Bruce, Epistle, 109, explains that the 3ffip6ypa<|>ov
was washed away in the ancient time when the requirement was
fulfilled by the debt being paid. Also, idem, "Colossian
Problems," 296; O'Brien, Colossians, 126, 133; Yates,
"Christ," 464. Robert Paul Roth, "Christ and the Powers of
Darkness: Lessons from Colossians," Word & World 6 (1986):
343. The aorist tense of participles ^a^eiij/aQ and 7cpoar|Xc6aa^
supports the idea of the actions' completeness.
173

The basic meaning of the word 86y|i(X, according to
Gerhard Kittel, is "what seems to be right." He provides a
range of the word's meanings: opinion; philosophical
opinion, principle, and doctrine; what is resolved,
resolution, decree; official ordinance or edict; and of the
Law, "teaching." "86y^a," TDNT (1964), 2:230-31. This same
word is used to denote a "decree" of Caesar Augustus
concerning the enrollment (Luke 2:1; Acts 17:7), or the
"decisions" of the Jerusalem council (Acts 16:4).
Radjagukguk, 149; Kittel, 231.

this passage,174 that is, the handwritten bond had some
binding regulations.

Among the disputed usages of the

dative TOIC; 86Y|1OCCTIV, 175 the argument for the descriptive

dative is persuasive in that the bound regulations are part
of the written bond: The bond consisted of the decrees.176
174

Lohse, Colossians, 109.

175

Some possibilities suggested are: (1) Causal,
"because of the regulations," indicating why the certificate
of indebtedness has a case against us. Lohse, Colossians,
110; O'Brien, Colossians, 125; Radjagukguk, 150. (2)
Instrumental of means, that is, the handwriting stood
against us "with/by means of its legal demands." Richardson,
51. (3) Dative of reference, "handwriting with reference to
regulations." Yeager, 64. (4) Dative of accompaniment,
"canceled the written bond together with the regulations."
Bruce, "Colossian Problems," 295; House, 189; O'Brien,
Colossians, 125. (5) Descriptive dative, x^F^Ypoc^ov
"containing or consisting of decrees." Moule, An Idiom Book,
45, 79; Cleon L. Rogers Jr. and Cleon L. Rogers III, The
New Linguistic and Exegetical Key to the Greek New Testament
(Grand Rapids: Zondervan, 1998), 465.
176

0ne of the weighty suggestions concerning the
content of the bond is to take the Jewish ceremonial laws
for it. Kittel, 231, also sees TOIQ 86y|iaaiv as the content of
Xeip6ypa<t>ov. Similar usage appears in Eph 2:15: x6v v6|iov xcav
hvioXtiv kv 86y|ia<Jiv Kaxapyfiaat;, "by abolishing the law of
commandments contained in ordinances." This law in Eph 2
clearly refers to the ceremonial regulations. Bruce,
"Colossian Problems," 295; "Colossians," SDABC, 7:204;
"Ephesians," SDABC, ed. F. D. Nichol (Washington, DC: Review
and Herald, 1980), 6:1009-10; Richardson, 59; Ralph P.
Martin, Ephesians, Colossians, and Philemon, Interpretation:
BCTP (Atlanta: John Knox Press, 1991), 35. John Calvin was
another one who understood 86yM,ara in Colossians as Mosaic
ceremonial law and tied together "the ideas of guilty
indebtedness and the ceremonial system." John Calvin,
Commentaries on the Epistles of Paul the Apostle to the
Philippiansf Colossians, and Thessalonians (Grand Rapids:
Eerdmans, 1948), 188-90. The NT presents these sacrificial

On the other hand, there have been scholars who
understood

%£ip6ypa<|)OV a s

the Law of Decalogue that was

nailed upon the cross.177

According to them, the canceled

bond of Col 2:14 designates the Law itself, and Christ
nullified it.178

Since the Colossian letter declares that

Christ won his victory by abolishing this bond, it is
important to clarify whether the

xeip6ypa(|)0V

nailed was the

Law.
It is known that the Law is the revelation of God's
holy and perfect will, and the reflection of his character,
regulations as the "type" which was abolished by Christ's
death. Matt 27:51; Heb 8:2, 5; 9:24. See Ray Stedman,
Hebrews, IMP NTCS (Downers Grove, IL: InterVarsity Press,
1992); also available online http://www.raystedman.org/
hebrews2/index.html (accessed Feb. 26, 2007); Ellen G.
White, The Desire of Ages (Nampa, ID: Pacific Press, 1898),
756-57; idem, The Faith I Live By (Hagerstown, MD: Review
and Herald, 2000), 106, for the illustration of this typeantitype relation.
177

Abbott, 257; Gustaf Aulen, Christ Victor: An
Historical Study of the Three Main Types of the Idea of
Atonement (New York: Macmillan Company, 1958), 67-68; H. A.
Ironside, Colossians (Neptune, NJ: Loizeaux, 1997), 63;
Curtis Vaughan, "Colossians," ExpBC (Grand Rapids:
Zondervan, 1978), 11:116-17; Robert W. Wall, Colossians &
Philemon, IVP NTCS (Downers Grove, IL: InterVarsity Press,
1993), 116-17.
178
Ironside, 60-63; H.
Studies: Lessons in Faith and
Epistle to the Colossians and
Stoughton, 1902), 155-56; cf.
296.

C. G. Moule, Colossian
Holiness from St. Paul's
Philemon (London: Hodder and
Bruce, "Colossian Problems,"

which is holy, just, and good.179

By nature the Law is

unchangeable, permanent, holy, righteous, and good (cf. Rom
7:12; Jas 1:17).180

James Dunn supports the continuing

applicability of the Law by saying:
That [expunging of the record] does not mean,
however, that the underlying decrees or regulations
cease to have force, that is, that the law no longer
functions as God's yardstick of right and judgment.181
We may say the indictment, hostility, and penalty of
the Law were abolished on the cross, but not the Law
itself.182

The book of Revelation characterizes those who

stand against the evil powers at the last stage of the
conflict as ones "who keep the commandments of God" (Rev
12:17).

The %sip6Ypa<|)0Vf the record of the transgressions
179

Bruce, "Colossian Problems," 2 95; C. F. D. Moule,
"Obligation in the Ethic of Paul," in Christian History and
Interpretation: Studies Presented to John Knox, ed. W. R.
Farmer, C. F. D. Moule, and R. R. Niebuhr (Cambridge:
Cambridge University Press, 1967), 392. Ellen G. White
likens the Law to the transcript of God's character. The
Story of Patriarchs and Prophets as Illustrated in the Lives
of Holy Men of Old (Boise, ID: Pacific Press, 1958), 52.
180

Anders, 307; Bruce, "Colossian Problems," 295; C.
Moule, "Obligation," 392. Robert M. Johnston also explains
the universal validity of the Law. "The Torah for Early
Christians," SS, April 1996, 15-18.
181

Dunn, Colossians, 166.

182

House, 190; Richardson, 62; Whidden, 12. Keumyoung
Ahn explains the valid continuity of the Law through the
ages including the NT time as he examines the Sinaitic
covenant idea in dispensationalism. "The Sinaitic Covenant
and Law in the Theology of Dispensationalism" (Ph.D. diss.,
Andrews University, 1989), especially pp. 198-218, 338-60.

with their regulations, has been effaced, %ocpiadn.evo<; t||ilv
K&vxa id 7capa7ti(6|xaTa, "for God has forgiven us all our
transgressions ! " (Col 2:13)183
The first word of vs. 15, &7i£K8ixjd|i£VO<;, being in the
middle voice, causes one of the most problematic
difficulties in interpreting the passage.184

Taking the

participle dTCEKSuadjievoq as a middle voice with an active
sense resolves better the exegetical difficulties around
this word.185

Assuming this position, dpxaq and e^ouoiaq,

183

Dunn, Colossians, 166.

184

The principal question is whether it is middle, or
middle form with an active sense. Yates, "Colossians 2.15,"
584. Under the category of middle, two basic interpretations
of the Greek and Latin Fathers are suggested. In the Greek
Fathers' interpretation, the "principalities and powers" is
the object of the verb. The powers of evil beset him around
like clothes, and Jesus stripped off from himself the
principalities and powers. Following the Greek Fathers,
Joseph Lightfoot also gives the full weight to the middle
voice: he divested himself of the principalities and powers
"which had clung like a Nessus robe about his humanity."
Lightfoot, 189-90. Concerning the Greek Fathers'
understanding, see also Abbott, 259; Bruce, "Colossian
Problems," 297; R. P. Martin, "Reconciliation," 118. On the
other hand, Latin Fathers understood "his flesh" or "his
body" to be the object of the verb, and not "principalities
and powers." In their thought, "principalities and powers"
are regarded as the object of the next verb feSeiy^dxiaEV,
"exhibited." J. A. T. Robinson follows the Latin Fathers.
The Body: A Study in Pauline Theology (London: SCM, 1952),
41. For the explanation, see Bruce, "Colossian Problems,"
297; R. P. Martin, "Reconciliation," 118.
185

MacDonald, 103; Radjagukguk, 154. The middle
nuance is carried as the personal interest of the subject in
action. Bruce, Epistle, 240; R. P. Martin, "Reconciliation,"

"principalities and powers," become the object of the active
meaning of the verb translated as "disarming," "putting
off," "being divested of," or "spoiled."186

Many modern

interpreters prefer this option, following some Reformation
scholars.187
We have seen in Isa 53:12 that the word of
despoiling is used there in depicting the victory of the
suffering servant, and the regaining of the "many" through
118. One of the tendencies we find in Hellenistic Greek is
that they used the middle voice of the verb conveying the
idea of active. Bruce, Epistle, 240; Richardson, 64; Yates,
"Colossians 2.15," 584. Also, Abbott, 260-61; Albrecht
Oepke, "&7C8K8<XD, " TDNT (1964), 2:319. This appears to be the
case here.
186
Lohse, Colossians, 112, following E. Lohmeyer and
H. Schlier, translated it as "having divested of their
dignity and authority." Ernst Lohmeyer, Die Briefe an die
Philipper, an die Kolosser und an Philemon (Gottingen:
Vandenhoeck & Ruprecht, 1961), 119; Heinrich Schlier,
"88iYl^OCTI£CD," TDNT (1964), 2:31. Oepke, "&7teK8\)CD," 319,
proposes the translation of "disarming" the powers and
forces.
187

Anders, 307; Bruce, Epistle, 240; van Kooten, 1314; Ladd, A Theology, 476; Lohse, Colossians, 112;
MacDonald, 103; O'Brien, Colossians, 126-27, 133; Oepke,
"&7I;8K8'6CO, " 319; Martin Luther, Dr. Martin Luthers Sammtliche
Schriften, 23 vols., ed. J. G. Walch (St. Louis, MO:
Concordia Publishing House, 1894), 3:1084; John Calvin,
Institutes of the Christian Religion, 2 vols., trans. John
Allen (Philadelphia: Presbyterian Board of Christian
Education, 1936), 1:480. The Authorized Version translates
it as "spoiled," which is adopted by E. G. White, Desire of
Ages, 165. Two Alexandrian family mss p46 and B insert Koci
after xdc; &pxa<; KOti e^ODcrtac;, giving weight to this
interpretation which takes principalities and powers as
being divested of or spoiled. Yates, "Colossians 2.15," 583.

his death.

The argument seems clear that the Servant Song

had predicted the last victory of the messianic figure as
the outcome of his humiliated death, and Colossians here
confirms that Christ did achieve his victory as described in
the Isaianic passage, that is, through the cross.

The

presence of this term, with other ones, places the Colossian
passage in a war context.188

Similar words of "to plunder"

or "to deprive" are also utilized elsewhere in the NT to
describe the restoration of believers back to his side.189
Colossians declares that Christ stripped xdc,

&p%oc<; K o d

8i;0Daia<;, utterly divesting them of their dignity and
might.190

It further informs that despoiling the evil forces

was done by removing a particular

% e i pfrypa(t>ov.

Outwardly, it

188

Longman also views Jesus' death on the cross in
this text as a military victory in the context of war,
together with the previous passage of Eph 6 (33).
1898tap7cd£co

in Matt

12:29

and

par.

190
There has been a discussion concerning the subject
of the passage. In vss. 12 and 13, God is clearly the
subject. Since there is no indication of a change of subject
from 2:13 to 2:15, God could be held as the subject of the
whole passage. But from somewhere in vs. 14 on, since it
depicts what was accomplished on the cross, Christ seems to
be the more natural subject. Scholars suggest there might be
a transition of the subject in vs. 14 somewhere. Since it
was ultimately God who was working redemptive works in
Christ, identifying activities of God and of Christ is not a
rare occurrance in NT thought. Abbott, 257; Lightfoot, 185;
C. Moule, Colossians, 100-1; O'Brien, Colossians, 127-28;
Radjagukguk, 153, 155.

was Jesus who was stripped of his clothes and was exposed to
public humiliation on the cross.

However, Colossians

declares that Christ divested the ruling cosmic powers of
their dignity and might, and exposed them to public
display.191
Some scholars recognize Dan 7 as the OT background
material of this passage in relation to the terms &p%di and
fc^ODcrlai.192 That is, they find a parallel between the
subjection of demonic powers depicted in Col 2 and that of
chaos beasts under the "son of man" in Dan 7.

According to

them, the cosmic powers (k^ODcriai) represented as beasts in
Dan 7 LXX are equated with the &p%di and k^ooxyioti in Paul's
conception of the eschatological warfare against the evil
agents.193
The language employed in the Colossian letter
embraces the cosmic sphere, depicting the victory that
Christ won on the cross as over the supernatural demonic
191

Bruce, "Colossian Problems," 298; Lamar
Williamson, "Led in Triumph: Paul's Use of Thriambeud,"
Interpretation 22 (1968): 326. These terms occurred in Eph
6:12, where the detailed nature of them was studied.
192

See section "Ephesians 6:10-17."

193

van Kooten, 99, 121.

forces in the heavenly realm.194

In Rev 12:10-12, the

dramatic victory over Satan and his further expulsion from
heaven are ascribed to the victory of Christ through his
death.

This description in Revelation clearly recaptures

the divine reality that the Colossian passage is making:
Christ overcame the forces of evil through the cross.195
The next word Seiyiiaxi^co means to "expose," or
"display publicly."196

By allowing the evilness to be fully

developed, and putting it on public display on the cross,
God exposed to the universe the true character of the evil
power.

The more severe the efforts on the part of Satan to

destroy Jesus, the more they revealed the utter ugliness of
evil and the contrasting superiority of Christ in a clearer
194

Bruce, Epistle, 113; Colin Gunton, "Christus
Victor Revisited: A Study in Metaphor and the Transformation
of Meaning," JTS 36 (1985): 135, 137; Yates, "Christ," 464.
195
"Colossians," SDABC, 7:204-5; Paul E. Deterding,
Colossians, Concordia Commentary (Saint Louis, MO: Concordia
Publishing House, 2003), 108. LaRondelle identifies Jesus as
the "divine warrior" who is in struggle against the evil
power. Especially in dealing with Col 2:15, he also
recognizes the cross as the point when "Christ decisively
won the cosmic war between God and Satan." Chariots of
Salvation, 65-81.
196

Barclay M. Newman Jr. translates the word to "make
a public spectacle of" with reference, specifically, to Col
2:15. "SeiYMXXiiCcD," a Concise Greek-English Dictionary of the
New Testament (1971), 40.

light.197

By means of his seeming apparent defeat at his

crucifixion, Christ was in actuality securing his eternal
victory irrevocably.
He made this display by triumphing over them by it
(fev a i r a p )

.

8eiy|J'0Ci;t^C0.

The word

0piot|i|3s<)CD

is closely connected to

It can mean to "cause to triumph, " to "triumph

over," or to "lead someone in a triumphal procession."198
Paul is here using a picture of a victory procession as a
metaphor for Christ's triumph.
In a radically paradoxical manner, Colossians
declares that the tragic way of the cross was in fact the
triumphal procession of Jesus over his enemy powers, by
which he exposed their evilness.

Christ despoiled them and

regained those who were captives of Satan through the
197

"Colossians," SDABC, 7:205; Lohse, Colossians,
112; O'Brien, Colossians, 128, 133; Radjagukguk, 155; Yates,
"Christ," 466.
198
Gerhard Delling, " 0 p i a | i p E < x o , " TDNT (1965), 3:160;
Williamson, 317, 319. The Latin word "triumphus" was derived
from it. This word was originally applied to a literal
military process of action in the Roman army. When a Roman
general gained a victory, he was granted to make a triumphal
procession through the streets of Rome to celebrate his
military achievement. In this parade, the general led his
victorious army, followed by the defeated enemies and
captives. Anders, 307-8; Dunn, Colossians, 168; R. P.
Martin, Ephesians, Colossians, and Philemon, 119; O'Brien,
Colossians, 128; Williamson, 318-19, 322; Yates, "Colossians
2.15," 575, 578.

cross.199
The last word, fev crirccp, can be interpreted in two
ways: "by it" (meaning "by the cross") or "by him" ("by
Christ.") 200
the cross

But Christ is not mentioned in vs. 14, while

(TCp OTOC'upq))

is there.

The reading referring to

the cross also fits the context better.
The dative is either instrumental, "by means of,"
that is, Christ was leading the principalities and powers by
means of the cross; or if we take it as locative, then he
was leading them in triumphal procession in the cross or
upon the cross.201

Jesus made a public spectacle of the

enemy powers through the cross: he was, by dying, raising a
standard of the cross to be waved on the hill of Calvary.
Colossians
us ofand
the Imagery
"Proto-of the
199
George B. 2:14-15
Caird, reminds
The Language
Bible: Foreword by N. T. Wright (Grand Rapids: Eerdmans,
1997), 242; Delling, " e p i a j i p e u c o , " 160; Ironside, 64.
Concerning the metaphoric nature of the passage, see Gunton,
135, 144; Yates, "Colossians 2.15," 574, 579. On the paradox
of the cross, see again Delling, " 6 p u x | i p e < ) C D , " 160; Dunn,
Colossians, 168; and Yates, "Colossians 2.15," 575-76.
200

When one takes the subject of the passage as God,
then interpreting it as "by him" is possible.
201

Lorenzo Bautista, Hidalgo B. Garcia, and Sze-Kar
Wan, "The Asian Way of Thinking in Theology," EvRT 6 (1982):
45; and C. Moule, Colossians, 100, take it as instrumental.
In Eph 2:16,fcvorincp is used in the same manner, referring
to the cross: 8 i d xov o t c c u p o v , d T C O K x e t v a q x f ) v £ x 9 p a v fev a t a c o . C .
Moule offers the option of locative too. Ibid.

evangelium" of Gen 3:15, where it is said that the messianic
mt, "seed," will receive a serious bruise while crushing
the head of the serpent.

Through experiencing the extreme

agony and cruel death of suffering (his "heel" bruised), but
finally being resurrected, Jesus overcame sin, evil, and
death.

His death on the cross was the very act of crushing

the head of Satan.202
We have examined three Pauline passages: Rom 16:20;
Eph 6:10-17; and Col 2:14-15.

The Colossian passage

presents the triumph of Christ as a past event.

The

decisive battle has been fought, and Jesus had gained the
victory.

It is already a finished work: "kSeiY^dxiasv kv

7cappr|cjta, 0pia|i.pe\)aaQ ainovc,." 2 0 3

However, in Ephesians the battle is depicted as an
ongoing struggle, a present situation, with the believers
fighting against the evil powers while wearing Christ's
armor this day.
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At the same time, in Rom

202

Anders also sees the connection between Gen 3:15
and Col 2:15 (307).
203
The aorist tense of the verbs is noteworthy. Many
commentators recognize the nature of the finished work.
Anders, 307-8; Aulen, 70; Bautista et al., 47; Bruce,
"Colossian Problems," 297, 300; Ladd, A Theology, 476-77,
596; Lohse, Colossians, 112; O'Brien, Colossians, 129;
Radjagukguk, 156.

16:20, the final victory is pictured as yet a future event:
"God will crush Satan."
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These three passages exhibit the "already" and "notyet" aspect of Christ's conflict against the evil powers.204
We may view the final eschatological consummation as nothing
but an extension of the triumph already won at the cross.205
However, it is also a reality that the evil powers are still
at work in the present time, and will continue until their
final annihilation.206
The tension between "already" and "not yet" is
recurring at various stages of biblical history in the OT as
well as in the NT, causing the biblical writers to yearn for
the complete destruction of the evil powers by the Lord (Isa
27:1).

In the book of Revelation, this long-lasting

204
This aspect is comparable to the different phases
or stages of the sanctuary service. We have also observed
this aspect of God's dealing with the evil powers, examining
some OT passages. In Ps 74:13-17, the primordial dividing of
the sea was spoken of as breaking the heads of the sea
monster and crushing Leviathan, which had happened at
Creation. Drying up the Red Sea at the Exodus was compared
to destroying Rahab and piercing the sea dragon (Ps 89:10;
cf. Isa 51:9-10). Yet evil still existed. We have noticed in
studying Isa 51, the mode of the verbs used was participial,
indicating the ongoing struggle against evil and the
continued need of God's destroying the dragon power in
history and everyday life.
205

Ladd, A Theology, 613.

206

Aulen, 70; O'Brien, Colossians, 129, 133-34;
Radjagukguk, 156.

conflict reaches its conclusion, in that the messianic
Warrior achieves his final victory.

Book of Revelation
As we have examined the motif of the conflict
between the messianic Warrior and Satan in its many
manifestations and images in the OT, in the intertestamental
material, and also in the rest of the NT, let us now focus
our attention on Revelation, the last book of the NT.
This book belongs to the apocalyptic genre and
claims that its visions are given by Jesus. 207

Some suggest

it was written to encourage the believers in the period of
Roman imperial persecution, 208 but the horizon is evidently
wider than the immediate setting of the writer himself, farreaching to the end of time (Rev 20:10, 14).
A number of symbols in Revelation are related to the
theme being investigating: the dragon, the lion, the lamb,
the woman, the beasts, and so forth.

In fact, the motif

207

Rev 1:1. In addition, the figure who is giving the
visions clearly resembles the "one like the Son of Man" in
Dan 7. Donald Guthrie, "The Christology of Revelation," in
Jesus of Nazareth: Lord and Christ: Essays on the Historical
Jesus and New Testament Christology, ed. Joel B. Green and
Max Turner (Grand Rapids: Eerdmans, 1994), 399.
208
There are others who also claim it was to exhort
the church to be faithful in the atmosphere of compromise
and idolatry. Read Bauckham, 183; Jerry L. Sumney, "The
Dragon Has Been Defeated-Revelation 12," RE 98 (2001): 103.

that we have examined in the previous chapters and sections
is harmoniously supported and given similar nuances in the
book of Revelation.

This makes studying and identifying

these symbols critical for the present study.
Two titles, "the Lion of the tribe of Judah" and
"the Root of David," exclaimed by the twenty-four elders in
the heavenly courtroom (Rev 5:5), well summarize the Jewish
messianic fervor.

The Lion of Judah comes from Gen 49:9,

while the title Root of David is from Isa 11:1-5, reflecting
the Davidic messianic expectation. 209

But what John

actually sees is a slain Lamb bearing the marks of the
sacrificial slaughter.

Contrasting images of conquering

Lion and slain Lamb are juxtaposed in these verses (Rev 5:56) in an exquisite way.
The image of the Lion gives the assurance of the
warrior's final victory, whereas the Lamb suggests the
209
Bauckham, 181, 214; Patricia M. McDonald, "Lion as
Slain Lamb: On Reading Revelation Recursively," Horizons 23
(1996): 33; Robert H. Mounce, The Book of Revelation, NICNT
(Grand Rapids: Eerdmans, 1977), 144; Osborne, 253. Genesis
49 is interpreted messianically in T. Jud. 24:5. The
messianic title Root/Branch of David occurs in 4Q174;
4QpIsaa 3:15-20; 4Q285 7:1-4, etc. The expected Messiah was
to be from the Davidic lineage in Pss. Sol. 17:21; Mark
12:35-37; and John 7:42. Both passages of Gen 49 and Isa 11
combined are seen in 4QPatriarchal Blessings; lQSb 5:20-29;
4QFlor 1:11-12; and 4 Ezra 12:31-32 in the messianic sense.
David Aune, Revelation 1-5, WBC, vol. 52A (Dallas, TX: Word
Books, 1997), 350-51; Bauckham, 181, 214.

manner of the fighting: how the Messiah prevails.210
wounded Lamb is presented as the conquering Lion.

The
This

image of the slaughtered Lamb signifies the centrality of
Christ's death in subduing the beast power, which will be
seen in the following chapters, as it was in Colossians.211
The ransom of the Lamb covers "every tribe and
tongue and people and nation."212

Indeed, "the Lamb slain"

takes a pivotal role, overarching the flow of the whole of
Revelation.

At first glimpse the Apocalypse looks like it

is promoting the image of a compulsive, military conquest of
Christ who would defeat the evil using violent means in his
warfare.

However, a closer look at the texts shows that the

triumphing power of Christ is that of self-sacrificing,
self-negating love, and not through exercising military
210

Aune, Revelation 1-5, 352; Bauckham, 184; Ron
Farmer, "Divine Power in the Apocalypse to John: Revelation
4-5 in Process Hermeneutic," SBL SP 32 (1993): 91, 98;
McDonald, 29; Osborne, 254, 256; Stefanovic, Revelation,
206.
211

Bauckham, 179, 185, 215; Beale, "Influence of
Daniel," 414; M. Eugene Boring, "The Theology of Revelation:
A
The Lord Our God the Almighty Reigns,'" Interpretation 40
(1986): 266; McDonald, 30; Mounce, 144; Osborne, 252-56.
212

Bauckham, 184; Jan Lambrecht, "Rev 13, 9-10 and
Exhortation in the Apocalypse," in New Testament Textual
Criticism and Exegesis, ed. A. Denaux (Leuven: Peeters,
2002), 341; McDonald, 33; Osborne, 452.

prowess in defeating the dragon power.213

However violent

and coercive the conquering activities of the warrior may
appear, it is thoroughly as the atoning slain Lamb that
Christ succeeds his mission.214

The spirit of the praise in

chap. 5 well represents the thread of the whole book that
looks so full of bizarre language and seemingly violent
scenes.
v
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Axxfteiv if]v 5\)vajiiv m i 7cA,omov Kai cotytav
Kcxi iax,\)v K a i ii|if|v K a i 86£av

Kai eMoylav.

Rev 5:12
Revelation 12

My investigation shows that various images of snake,
fleeing serpent, Rahab, Leviathan, dragon, composite beasts,
Behemoth, and others are used in the OT as symbols to depict
not only political and national powers but also Satan
himself behind them as it describes the conflict between the
divine warrior and Satan.

The image of war against this

dragon power continues in Rev 12 as it portrays in a
213

Bauckham, 183, 233; R. Farmer, 98; Guthrie, 405;
Christopher Rowland, Revelation (London: Epworth Press,
1993), 79.
214
Aune, Revelation 1-5, 352; R. Farmer, 94, 97-98;
Guthrie, 405; McDonald, 31. See Jon Paulien, "Recent
Developments in the Study of the Book of Revelation," AUSS
26 (1988): 167-69, as he discusses Graeme Goldsworthy's The
Lion and the Lamb: The Gospel in Revelation (Nashville: T.
Nelson Publisher, 1984); Rowland, Revelation, 79.

condensed way the history of the cosmic conflict from the
initial war in heaven down to the final one at the end of
history.215
Verses 7-9, in addition to 4a, introduce the
protological "rebellion in heaven" motif.216

The core figure

of the rebellion is pictured as the "great red dragon" (vs.
3).

It is depicted to have seven heads and ten horns.

This

"great red dragon" clearly reminds one of images of the sea
dragon Leviathan in Isa 27:1 and other pictures of the
beasts in the OT (Job 3:8, 7:12, 9:13, 26:12-13, 41:1-11;
Pss 74:13-14, 89:11; Dan 7:3-8; Isa 51:9; Jer 51:34).217
215

Four stages are depicted of this conflict in chap.
12: (1) the initial war in heaven (vss. 3-4a, 7-9); (2)
conflict centered on the ministry and death of Christ (vss.
4b-5, 10-12); (3) dragon's persecution of Christian
community (vss. 6, 13-16); and (4) conflict at the eschaton
(vs. 17). Jacques Doukhan, Secrets of Revelation: The
Apocalypse through Hebrew Eyes (Hagerstown, MD: Review and
Herald, 2002), 109-13. Aune (Revelation 6-16, 661) and
Osborne (474, 484) divide it into four and three episodes,
respectively. The historicist view of interpretation is
taken for this investigation, in which Revelation is
understood to contain the world history stretching from the
time of John the Revelator to the end, when the final
restoration and eradication of evil will take place. Froom,
The Prophetic Faith of Our Fathers, 4 vols.; Newport,
"Revelation 13," 147, 154.
216

Doukhan, Revelation, 109; Osborne, 468-69, 479-80.
Aune, Revelation 6-16, 695, also recognizes that this motif
was understood as the primordial war in heaven in early
Jewish and Islamic literature based on Isa 14:12-15 and Ezek
28:14-17.
217

Aune, Revelation 6-16, 697; J. Massyngberde Ford,
Revelation: Introduction, Translation, and Commentary, AB,

It is evident that the red dragon in Rev 12 here
represents the pagan Roman empire in the primary sense (Rev
12:4-5).218

Likewise, in the later part of Rev 12, the

dragon evolved to signify the last human power which will
oppress God's people and oppose his government and truth.219
But in the ultimate sense, the dragon in the biblical
writings, including here in Revelation, would be understood
as the embodiment of absolute evil, that is, Satan himself,
who exercises cruelty, violence, injustice, and
destruction,220
vol. 38 (New York: Doubleday, 1975), 190, 199; Mounce, 237;
Osborne, 458; Sumney, 105.
218

In Pss. Sol. 2:25, 29, Rome (Pompey) is called b
Charles, Revelation, 345; Osborne, 459. The manyheaded monsters or the sea beasts represented the enemy
nations that stood against God and his people (Ezek 29:3;
32:2; Ps 74:14—Egypt; Jer 51:34—Babylon; four beasts from
the sea in Dan 7 represent four world kingdoms—Dan 7:17,
23; cf. Rev 17:10-11). See also sections "Psalm 74:12-17"
and "Daniel 7." Aune, Revelation 6-16, 732, 7 54; Bauckham,
187; Mounce, 237; Steve Moyise, The Old Testament in the
Book of Revelation, JSNT SS 115 (Sheffield: Sheffield
Academic Press, 1995), 52-53; Osborne, 459; Stefanovic,
Revelation, 402; Thiele, 13.
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219

AS Bauckham (192) points out, the allusion to Dan
11:36 of opposing "the God of gods" with arrogance, makes it
certain that the dragon here refers to the last human power
against God.
220

Cf. passages in the previous paragraph and Rev
12:9. David A. deSilva, "The Construction and Social
Function of a Counter-Cosmos in the Revelation of John," FF
Forum 9 (1993): 51; Doukhan, Revelation, 108-9; J. Ford,
199; Stegner, 229. Thiele, 13, also sees the seven-headed
beasts mentioned in Rev 12:3, 13:1-2, and 17:3-5, as

In Rev 12:9, for the first time, the dragon is
identified explicitly as the ancient serpent.

It is very

likely that the Revelator intends to refer, by using the
term the "ancient serpent," to the serpent of old which
appeared and deceived Eve in the initial Fall in Gen 3.221
At the same time, the dragon is also called the Devil
(8iap6^0(;: Slanderer) and Satan (]BC0: Adversary) who accuses.
The exegetical background for identifying the serpent of Gen
3 with the dragon comes most probably from Isa 27:1.
Leviathan is depicted both as 0 m (LXX: 6<|>i<;) and H

There

(LXX:

8pdKC0V) . 2 2 2

"symbolizing both Satan himself and those forces on earth
through which he carries on his age-long war against
heaven."
221

Aune, Revelation 6-16, 696; J. Ford, 205; Osborne,
459. We find Jewish identification of the serpent with the
devil in Wis 2:23-24; 1 En. 69:6; and Apoc. Ab. 223:1, 11.
Bauckhm, 193. Isaac Newton, Yahuda Manuscript 1.2 Par. 2,
also recognizes this connection, http://www.newtonproject
.ic.ac.uk/texts/viewtext.Php?id=THEM00135&mode=normalized
(accessed 19 January 2006). This manuscript is for his book
Observations on the Prophecies of Daniel and the Apocalypse
of St. John (London: J. Darby and T. Browne, 1733).
222

Bauckham, 194-95; James R. Davila, "Melchizedek,
Michael, and War in Heaven," in SBL 1996 Seminar Papers
(Atlanta, GA: Scholars Press, 1996), 265. Newton, Yahuda
Manuscript 1.2 Par. 31, also connects the dragon in
Revelation with that in Isa 27:1. Job 26:12-13 is another
text which mentions the sea beast Rahab and the fleeing
serpent in parallel. Thiele, 13-15, traces the background of
the seven-headed beasts appearing in three Revelation
passages (Rev 12:3; 13:1, 2; and 17:3-5), also in Gen 3:15;
Job 26:12-13; Ps 74:12-14; and Isa 27:1.

Whereas our motif was illuminated and clarified by
passages from the OT and books of the NT written before the
book of Revelation, other scholars believed that the
biblical writers, including John the Revelator, had drawn
the imagery of the antagonistic dragon from the mythological
folklore of the ancient world. 223

This includes the ancient

Babylonian, Egyptian, and Graeco-Roman milieu in addition to
the Canaanite.224
Adela Yarbro Collins argues, in particular, after
examining variant combat myths in the currency, that Rev 12
is an adaptation of the Greek Leto-Apollo-Python myth due to
its similar pattern and resemblances with characters and
story development.225
However, not only does it show numerous differences
when closely examined,226 but this pattern of assumption
embodies some fundamentally serious problems.

It is clear

223

Aune, Revelation 6-16, 667-; A. Collins, Combat
Myth, 57-156; Cross, 118-20; Davila, 265, 270; J. Ford, 190.
There are others who oppose this view: Hasel, Biblical
Interpretation Today, 107; Thiele, 13-15.
224

AS has been observed in the previous chapters, the
Canaanite combat myth of Baal against Yam or Mot has been
regarded to be the primary influence upon biblical texts
among the prevalent mythic stories widespread in the ancient
world. Charles, Revelation, 308; Mounce, 235.
225

A. Collins, Combat Myth, 57-156, 83 specifically,
and 245-61.
226

Aune, Revelation 6-16, 712, observes them.

that the thrust of the whole book of Revelation is a
definite antagonism toward paganism and a polemic against
compromise with idolatrous pagan practices.227

This leads to

a question raised by G. K. Beale and others: How is it
possible that an author, who displays such an antagonism
against paganism elsewhere in the book, can extensively draw
its pattern from pagan mythology?228
As has been observed, the OT retains the motifs of
woman, Son, and rebellion in heaven, as well as that of the
sea dragon.

It is more likely that John drew his imageries

from the OT texts that had been already in existence: The OT
is the primary source behind the visions that he saw to
compose the Apocalypse, rather than pagan myths of the
Canaanites or Greeks. 229

Revelation's explicit allusions to

227
This polemic is not limited to the Apocalypse: The
whole Bible exhibits the same strong intolerance against the
pagan influence. Rowland, Revelation, 117.
228

Gregory K. Beale, The Book of Revelation: A
Commentary on the Greek Text (Grand Rapids: Eerdmans, 1999),
634, raises the same question, as well as Mounce, 235.
229

Beale, Revelation, 634, strongly argues for it.
See also, Bauckham, 187-92; Mounce, 235; Osborne, 458, 46970; and Paulien's discussion on Steven Thompson, The
Apocalypse and Semitic Syntax, SNTS MS 52 (Cambridge:
Cambridge University Press, 1985), in his "Recent
Development," 167; Thiele, 13-15. Ranko Stefanovic, The
Background and Meaning of the Sealed Book of Revelation 5,
AUSDDS 22 (Berrien Springs, MI: Andrews University Press,
1996), 218-19, supports this view that since "the author of
Revelation utilized the OT language and imagery so
extensively throughout his book," it is more probable that

Dan 7 in relation to the structure and the pictures of the
sea beasts in Rev 12 and 13 further clarify the close
dependence of the Revelation imageries upon the OT texts.
I have concluded in the section on Gen 3 that the
"woman" is used in the pronouncement of Gen 3:15 as a symbol
of the community of believers. 230

In the same manner, it is

most likely that the "woman" in Rev 12 represents the
messianic community, the faithful people of God, Israel, and
the true Church.231

As there was in Gen 3 between the

serpent and the woman and her seed, there exists enmity
between the woman and the dragon and her offspring.

Genesis

3 provides the strongest allusion for the motif of the woman
John used the OT material. In his case, he argues it for the
throne scene in Rev 5. Aune's argument in Revelation 6-16,
667, that "various versions of the combat myth were adopted
to Israelite-Jewish traditions at various times and places
throughout the history of Judaism" is not supported. See the
explanations in sections "Ps 74:12-17," "Daniel 7," and also
"Revelation 13."
230

See the section "Genesis 3:15" in chap. 2.

231

Davila, 265; Mounce, 236; Osborne, 456; I. Paul,
269; Rowland, Revelation, 102; Stefanovic, Revelation, 378;
Sumney, 105, 109. The woman who represents the truthful
people of God is obviously in contrast to the Great Harlot
Babylon in Rev 17, who represents .the apostate and
unfaithful community. Mounce, 236; Osborne, 456; Rowland,
Revelation, 102; Stefanovic, Revelation, 378; Sumney, 105.
This faithful community of believers is identified by two
definite characteristics: they "keep the commandments of God
and have the testimony of Jesus," z&v TTpotivxcov xdc; kvToXcxQ xov
QEOV Kai BRTORMV x f j v jiapTUptav yli\cov (Rev 12:17) . Paulien, EndTime, 122.

and her struggle depicted in Rev 12.
Michael is portrayed as the commander of the camp
which is in conflict with that of the great red dragon.

In

heavenly combat against the forces of devil described in Rev
12:7-9, Michael is the leader of the angelic hosts. 232

In

Dan 12:1/ Michael is called the "prince," who is depicted as
the last-day deliverer of Israel. 233

Jude 9 also calls him

"the archangel," who holds the first position in the angelic
hierarchy.
The seven-headed and ten-horned dragon in Rev 12 is
clearly an allusion to the fourth beast of Dan 7.
Interestingly, in Dan 7, it is the Son of Man figure who
defeats the beast and vindicates the saints as Michael does
in chaps. 10 and 12 of Daniel.

This strongly argues that

Michael is equated with the one like a son of man in the
book of Daniel.234
232

Aune, Revelation 6-16, 694;. Beale, Revelation,
650; Kobelski, 72; Stefanovic, Revelation, 386.
233
Elsewhere in Dan (10:13, 21) and in the
intertestamental literature, he is the guardian angel of
Israel who battles with the enemy hosts of God's people (1
En. 20:7; 90:14; T. Levi 5:7; T. Dan 6:1-7; As. Mos. 10:1-2;
and 1QM 13:9-10; 17:5-8, etc.). Beale, Revelation, 651;
Davila, 270; Osborne, 469. In T. Levi 5:7 and T. Dan 6:1-7,
he is also an intercessor in the heavenly court defending
the saints of Israel from the accusations of Satan. Beale,
Revelation, 661; Charles, Revelation, 323.
234

Beale, Revelation, 651; Day, God's Conflict, 173,

On the other hand, according to the context of Rev
12:7-12, it is evident that the heavenly commander Michael
is Christ himself, who is also called the Lamb.

In Rev

19:13-14, the leading horse-rider fighting against the
forces of evil at the head of a heavenly army, as does
Michael in Rev 12, must be also Christ, who is identified as
the "Word of God."

In the book of Revelation, the Son of

Man figure is clearly Christ (Rev 1:12-18).

This suggests

the equation of Michael with the Son of Man and with Christ.
That is, Michael is Jesus Christ, the heavenly warrior.235
In the previous chapter, the identification of
Michael with the Prince of Light and with the heavenly highpriest Melchizedek is studied in detail in Qumran writings
1QM, HQMelch, and 4Q'Amram.

They were shown to be one

identical figure who is in battle with Belial, Satan, or the
Prince of Darkness in that literature.
In the NT, especially in the book of Hebrews, Christ
is portrayed as the highpriest of the heavenly sanctuary in
the order of Melchizedek, mediating there for the confessing
235

Day, God's Conflict, 174; Kline, "The Servant,"
23; Stefanovic, Revelation, 386. Yet some scholars do not
want to identify Michael as the Messiah or the Son of Man.
Aune, Revelation 6-16, 696; Beale, Revelation, 651; J. M.
Ford, 193-94.

believers (Heb 7-10) . 236

Thus in the NT as well as

literature in the tradition of the OT, we notice that the
heavenly high priest Melchizedek and the heavenly warrior
Michael are identical to the prince Messiah, who is also
portrayed as the heavenly Son of Man.237
Identification of Michael with the priestly
Melchizedek implies the connection between the celestial
sanctuary service and the final battle. 238

In Rev 12:10-12,

the manner of Christ's fighting against the dragon is once
again brought up.
that was slain.

Christ conquers as the sacrificial Lamb
The dragon was cast out as the outcome of

the initial war in heaven (12:9), but Satan's final loss of
access to heaven as the accuser of believers seems to have
happened due to Christ's victory on the cross through his
death (12:10, 11), which signifies another decisive victory
of Michael in the series of conflicts against the dragon
power.239
236

J. Sanders, 285. In the tractate "Melchizedek"
from Nag Hammadi (NHC 19.1), Melchizedek is apparently
identified with Jesus. Aschim, "Melchizedek and Jesus," 138.
237

Aschim, "Melchizedek and Jesus"; Davila,
"Melchizedek, Michael, and War in Heaven"; Kline, "The
Servant and the Serpent," and J. Sanders, "Cave 11
Surprises," show this line of interpretation.
238

Davila, 263.

239
In many places in the OT, Satan is depicted as an
accuser who still had access to heaven in spite of his

This picture is in clear agreement with that
presented in Col 2:14-15, where Christ's victory was
centered upon his triumph on the cross.

The Apocalypse also

reveals that Christ obtains his victory as the slaughtered
Lamb, by shedding the sacrificial blood.240
Christ's followers will imitate the same way of
sacrifice and endurance that Christ adopted to secure their
victory.

His way is recognized by them to be the only means

to defeat the evil foes in the cosmic conflict in which they
are involved (12:10).

The details of the final stages of

this conflict will be examined in the next sections of Rev
13 and Rev 19/17.
Revelation 13
We have studied the "already" and "not-yet" aspect
initial expulsion from heaven (Job 1:6, 7; Zech 3:1; also 1
En. 11:7; Ascen. Isa. 7:9ff; 2 En. 7:1; T. Levi 5:6; T. Dan
6:2). It seems that, according to Rev 12:7-12, there were
two stages of the expulsion of Satan; first, after the
defeat at the initial heavenly rebellion, he was cast out
from heaven, yet he still had access to the heavenly
council; second, he lost his role as a slanderer completely,
and was totally excommunicated from heaven. Thus after the
second expulsion, the only battleground for the messianic
war lies in human history on earth. This final one was a
result of Christ's victory on the cross. See Beale,
Revelation, 656-57, 661; Charles, Revelation, 324.
240

Bauckham, 234; Beale, Revelation, 658; M. Eugene
Boring, Revelation, Interpretation (Louisville: John Knox
Press, 1989), 153; Ladd, Presence, 157; Mounce, 256;
Osborne, 470; I. Paul, 273; Stefanovic, Revelation, 389,
397.

of the messianic war in the chapter on the OT as well as in
the previous sections of this chapter.241

After the

ascension of Christ and Satan's final expulsion from heaven,
now the actual battleground for the messianic war lies
solely in human affairs and minds through each camp's human
agencies.242

This involvement appears to become more crucial

and intense as the conflict reaches its consummation.
Revelation 13 handles the human participation in the
struggle during the last phase of the interim time.
John's Revelation is known to be a book saturated
with OT references.

Though it hardly quotes the OT

Scriptures explicitly, its dependence on the OT texts is so
enormous that in "almost every verse" we see allusions to
the OT. 243

Revelation 13 is one of the chapters that show

241

Section "Isaiah 51:9-11" and "Summary and
Conclusion" in chap. 2; sections "Ephesians 6:10-17" and
"Colossians 2:14-15" in chap. 4. Of course the
intertestamental period is a significant interim between the
two Testaments.
242

Thiele, 13, also recognizes that Satan works
through his earthly representatives. To him, the seven heads
of the beasts in Rev 12, 13, and 17 are the seven historical
world powers in sequence "through which Satan works." See
also discussion in section "Revelation 12," and L. Willis,
113. Paulien wants to pay more attention to the "literary
dynamics of the biblical text" first, on which the
historical identification of the agencies is built (EndTime, 111) .
243

G. K. Beale, "A Reconsideration of the Text of
Daniel in the Apocalypse," Biblica 67 (1986): 543; Steve
Moyise, The Old Testament in the New: An Introduction

close relation to the OT, especially to Daniel.
John sees a terrible beast coming out of the sea.244
It has seven heads and ten horns, which greatly resemble the
red dragon of chap. 12 . 245

The depiction of the beast shows

that it is a composite of all the beasts appearing in Dan 7:
lion, bear, leopard, and the ten-horned terrifying beast.246
Because of its having seven heads like Lotan, and
its coming out of the sea, which usually represents the
abode of the chaos evil in the biblical writings as well as
(London: Continuum, 2001), 123, 126; Jon Paulien, "Dreading
the Whirlwind: Intertextuality and the Use of the Old
Testament in Revelation," AUSS 39 (2001): 5. Their
discussion on the use of the OT, especially Daniel in
Revelation is well known. Jon Paulien did an intensive study
on "measuring" the dependence of Revelation passages on the
OT texts in his Ph.D. diss., Decoding Revelation1s Trumpets:
Literary Allusions and the Interpretation of Revelation 8:712, AUSDDS 11 (Berrien Springs, MI: Andrews University
Press, 1987).
244

John's mention of the parts of the beast's
appearing in the sequence of horns, head, and then body
parts suggests it to be an eyewitness case of the beast's
dramatic emergence from the sea. Mounce, 249; Osborne, 490.
245

Yet they are not the same entities. It says in
13:4 that the dragon gave power to the beast.
246

Moyise, The Old Testament in the New, 121;
Osborne, 492; Stefanovic, Revelation, 411; Wong, 345. As it
was the custom of the prophets in general to elaborate on
the previous prophecies (e.g., Daniel's prophecy was based
upon Jeremiah's prediction of returning from Babylon in 70
years. Cf. Dan 9:2 and Jer 25:11, 12; 29:10), John the
Revelator also picked up his main themes and imageries from
the earlier prophetic works and elaborated on them.

in the ANE mythical writings, 247 some scholars take this
beast as an adaptation of the mythic traditions from
Israel's neighboring nations, especially the Canaanite
(Ugaritic) .248
However, as I have mentioned in the previous section
on Rev 12, it is more reasonable to ascribe the dreadful
depiction of the beast to the prior OT texts already
existing rather than to any pagan myths, which the Jewish
religion, including John, greatly opposed.

When we consider

that the beast of Rev 13 combines the features and
characteristics of the four beasts and the little horn from
the fourth one in Dan 7, it is most probable that the seven
heads in Rev 13 are the sum of all the heads of Daniel's
four beasts incorporated into the features of the sea dragon
in the other OT texts.249
247
Batto, Slaying the Dragon, 177; Beale, "The
Problem," 185; Doukhan, Revelation, 114; Mounce, 249-50;
Osborne, 489-90; Rowland, Revelation, 112; Stefanovic,
Revelation, 402. In 11:7 and 17:8, the beast comes up out of
the abyss. The sea seems to correspond to the abyss in
Revelation. Mounce, 250; Osborne, 490; Stefanovic,
Revelation, 402, 403.
248

Aune, Revelation 6-16, 779; Batto, Slaying the
Dragon, 176-78; Benson, 97-98; A. Collins, "Reading the Book
of Revelation in the Twentieth Century," Interpretation 40
(1986): 234; idem, "Apocalyptic Themes in Biblical
Literature," Interpretation 53 (1999): 123-26. Beale,
Revelation, 683, recognizes this trend.
249

x

Beale, Revelation, 693; Day, God's Conflict, 162;
Paul, 265-6; Stefanovic, Revelation, 405. The sea-beast

As was the case in the OT passages including Dan 7,
the human world powers antagonistic against the messianic
warrior are represented as beasts in Rev 13 as well.

Here

the last agents under the control of Satanic evil power are
called the two beasts from the sea and from the earth.
Some scholars apply the first beast to the imperial
cult forcing the emperor worship in the days of pagan
Rome. 250

Commentators calculate the numerical value of ]Y"D

in Rev 13 also shows remarkable parallels with the little
horn in Dan 7. The little horn power succeeds the 4th beast
of Dan 7: The beast in Rev 13 comes after the dragon of Rev
12, which symbolized the Roman Empire in the first sense, by
receiving power from it (Rev 13:4); both the little horn and
the beast speak blasphemy against God; both of them
persecute the saints and trample the temple; their
persecuting activity covers the same period of 1,260
years/days (this expression in Rev 11:3, 12:6, is the same
as the 42 months in Rev 11:2, 13:5; three-and-a-half years
in Rev 12:14, Dan 7:25, 12:7). This shows another aspect of
continuity between the Danielic passage and Revelation in
terms of the identity of the final antagonistic power.
Concerning the dating of this period, see the section
"Daniel 7."
250

Aune, Revelation 6-16, 776-78; Mounce, 250-51;
Osborne, 495, 518-21. As was the case in Dan 7, it may be
argued that the attempt to identify the two beasts of Rev 13
in the following pages is an unnecessary detour. However,
since they represent the last antagonistic powers against
the messianic Warrior in his eschatological war, the absence
of identification may cause incompleteness of the study, the
consummation stage of the war being cut out. It may leave
the possibility of applying the passage to the first century
C.E. situation, which is, in fact, to be applied to the endtime. Thus, the identification will provide a direction for
proper understanding. See also Mark L. Hitchcock, "A
Critique of the Preterist View of Revelation 13 and Nero,"
BibSa 164 (2007): 341-56, for the argument as to why the
beasts should not be interpreted by the preteristic view.

10p, a transliteration of "Nero Caesar" into Hebrew,251
through "gematria," and identify the first beast as Nero of
Rome.252
However, as David Aune also points out, the
universality of worship never has been reached anytime in
the past—"every tribe, people, tongues, and nations" (Rev
13 : 7, 15-16) .253

It must be referring to an end-time world

power that would historically exist as a supreme religiouspolitical system.254
See also discussion in section "Daniel 7" of chap. 2.
251

Latin name Nero Caesar is transliterated via Greek
(Nfepcov Kaiaap) into Hebrew.
252

Aune, Revelation 6-16, 770-71; J. Ford, 225;
Mounce, 263-64; Osborne, 518-20. Hitchcock gives
explanations why applying "gematria" for the identification
of the beast is reasonable (342-43). The numerical sum total
of the number of the name is "fc£aK6cnoi fe^fiKOvra in Rev
13:18, and not triple six, signifying that applying this
number merely to the human "incompleteness" in contrast to
God's perfect nature represented as number seven is not
totally convincing. Hitchcock, 342. David Osborne points out
that the problem is the "absence of such an interpretation"
of applying it to Nero in the early church (520-21).
253

Aune, Revelation 6-16, 746; Osborne, 502.
Hitchcock gives four arguments why Nero cannot be identified
as the sea-beast, one of which is that universal worship was
not realized at that time (341-50). He also points out, as
Osborne does in the above footnote, the absence of that
interpretation in the early church.
254

Batto, Slaying the Dragon, 176; Beale, "Influence
of Daniel," 418; Osborne, 499; and Stefanovic, Revelation,
410-11, 429, agree that Rev 13 is dealing with the "endtime" events. Scholars in the Reformation tradition have
identified the sea-beast to the Medieval and the end-time

In contrast to the first beast, which came from the
sea (13:1), the second beast is from the earth (13:11).255
ecclesiastical system of the Roman Papacy. Beale,
Revelation, 681; Paul Boyer, When Time Shall Be No More:
Prophecy Belief in Modern American Culture (Cambridge:
Belknap Press of Harvard University Press, 1992), 274;
Newport, "Revelation 13," 148-50, 153, 158-59; J. A. Wylie,
The Papacy Is the Antichrist (Edinburgh: G. M'Gibbon, 1888),
33-36. For the power as the Antichrist, see the references
in section "Daniel 7." Boyer lists some modern authors who
identify the Pope as the beast, which symbolizes the
apostate religious system to them (273-75, 423). Historicist
interpretation, including Seventh-day Adventism, follows
this line. Francis Nigel Lee, John's Revelation Unveiled (El
Paso, TX: Lamp Trimmers, 2001), 169-190; Newport, 160;
"Revelation," SDABC, 817. Catholic use of the titles
"Vicarius Christi" or "Vicarius Filii Dei" provides one of
the bases for this identification. See Pope John Paul II,
Crossing the Threshold of Hope (New York: Knopf, 1994), 3,
http://www.catholic.net/HopeBook/chapl.html (accessed 5
January 2006). Phrases "Vicar of Jesus Christ" and "who
represents the Son of God" were used; J. P. Kirsch,
"Donation of Constantine," New Advent Catholic Encyclopedia,
http://www.newadvent.org/cathen/05118a.htm (accessed 19
March 2008). It states the uses of the document by later
Popes to verify their authority. The numerical sum total of
the second title above also reaches "six hundred and sixtysix" by arithmetic. Currently, this view has been questioned
by some Adventist scholars such as Samuele Bacchiocchi, Jon
Paulien, Angel Rodriguez, and Ranko Stefanovic. Samuele
Bacchiocchi, "The Mark and Number of the Beast," Endtime
Issues Newsletter No. 139, http://www.biblicalperspectives
.com/endtimeissues/et 139.htm (accessed 19 March 2008). I am
in support of the traditional Adventist position.
255

The coupling of the sea- and earth-beast reminds
us of the earth beast Behemoth and the sea-beast Leviathan
in Job 40:15 and 40:25 (Heb) and elsewhere. Aune, Revelation
6-16, 728; Bauckham, 189-93; Beale, Revelation, 628; J.
Ford, 217-18. We have studied them as possibly the same
beast with different names in the section on 2 Baruch of the
previous chapter. They may be pictured to take different
habitats to signify the complementary nature of their roles.
Wakeman, 187-90; Stefanovic, Revelation, 414. This
combination suggests the "universal and worldwide scope of

This earth-beast is presented as an economic (it controls
people's business actions of buying and selling) and
political power (it can impose capital punishment),256

The

first beast forms a worldwide system with this beast to
control people's lives even by capital threat.257
The dragon with its two allies of the sea- and
earth-beast forms the counterfeit unholy trinity to deceive
the earth-dwellers. 258

As allies they set up an image to the

Satan's end-time activities." Ibid. Since the sea (or the
water) is interpreted as the densely populated habitation in
Rev (17:15), the earth would represent the sparsely settled
region. "Revelation," SDABC, 7:819-20; Stefanovic,
Revelation, 414.
256

Froom lists some scholars, including J. N.
Andrews, who identified the earth-beast as the United States
in the end-time (4:1064, 1074-75, 1100, 1126-45). See also,
"Revelation," SDABC, 7:820. Doukhan (Revelation, 119) and
Stefanovic (Revelation, 423) also take this view. Thomas
Goodwin (1680), Isaac Backus (1786), John Bacon (1799) and
Samuel McCorkle (1830) identified Protestantism as the
second beast. See Froom, 3:213-14, 4:240-41, 1094. Since the
two beasts form the last antagonistic power in the messianic
warfare, their identification seems crucial.
257
It is by utilizing the economic, political, and
military power of the second beast (Rev 13:15-17). Aune,
Revelation 6-16, 768; Doukhan, Revelation, 118-19; Mounce,
259; Osborne, 518. Both the first and second beasts play a
parody of Christ.
258

Aune, Revelation 1-5, 353; idem, Revelation 6-16,
726, 741; Bauckham, 429-40; Beale, Use of Daniel, 238; J.
Ford, 219; Osborne, 502; Paulien, End-Time, 109-11;
Stefanovic, Revelation, 404, 419.

first beast, whose mortal wound was healed.259

Through this

allegiance of the beast powers, they wage conflict against
the messianic Warrior and his people.
The scope of the system is worldwide and universal.
It covers the entire world, involving all the earth-dwellers
regardless of their social or economic status: "the small
and the great, and the rich and the poor, and the freemen
and the slaves" (vs. 16).
for this struggle.
nationalized. 260

Human history is the battleground

Nothing will be localized or

By coercing the people to receive the

Xdpay|ia, "mark" of the beast, they force them to worship the
259

The "image" represents a new religious system that
will reflect the religious ideas and political forces of the
beasts. The second beast's role is to promote the false
worship to the first beast through its image. Later on in
Rev 16:13, 19:20, and 20:10, the second one is called the
"false prophet." Aune, Revelation 6-16, 729; Doukhan,
Revelation, 152; Stefanovic, Revelation, 424. If the first
beast is the giver of the ideology, the second beast has a
major role as an organizer of the new cult, while the image
plays the front-line agency of the end-time system.
260
Desmond Ford, Crisis! A Commentary on the Book of
Revelation, 3 vols. (New Castle, CA: Desmond Ford
Publications, 1982), 575; Stefanovic, Revelation, 424. In
this sense, the idea that the first beast represents the
Roman Empire with her emperors and the second beast the
imperial cult promoting the emperor worship in the time of
John does not fit the universal scope depicted here. See
Aune, Revelation 6-16, 741, 756, 776-80; Otto Bocher, "Das
beglaubigende Vaticinium ex eventu als Strukturelement der
Johannes-Apocalypse," Revue d'histoire et de philosophie
religieuses 79 (1999): 25; Dominique Cuss, Imperial Cult and
Honorary Terms in the New Testament (Fribourg, Switzerland:
University Press, 1974), 96; Rowland, Revelation, 112.

image (Rev 13:16-18).261
It is a call to be countercultural.

The allure of

conformity to the values of the surrounding society is
strong.

Refusing to accommodate to the flow of culture,

with a desire to defend their own standards and values, will
cause people to be disadvantaged socially and economically,
and even put to death.262
Since this mark is to be received on their hands or
foreheads, as was the Jewish practice of tefillin, or
phylacteries, to bind the Law on their foreheads and hands
(Deut 6 : 8 ), 263 this mark seems to be related to violating or
counterfeiting God's Law.264
Revelation 13 gives its attention to the human
involvement of the war.

God's faithful people are

261

Its parallel to the enforced image worship in Dan
3:1-18 is remarkable. Aune, Revelation 6-16, 761; J. M.
Ford, 225.
262

McDonald, 36; Sumney, 106-7, 112. Newton, Yahuda
Manuscript 1.2 Paragraph 35, observes that this capital
threat is by establishing some kind of law.
263
Aune, Revelation 6-16, 767; Doukhan, Revelation,
117; J. M. Ford, 225; Edwin A. Judge, "The Mark of the
Beast, Revelation 13:16," TB 42 (1991): 158; Mounce, 262;
Paulien, End-Time, 123; Stefanovic, Revelation, 426.
264

Doukhan, Revelation, 117; Osborne, 517; Paulien,
End-Time, 123; Stefanovic, Revelation, 426. The mark is
unmistakably in contrast with the seal of God in Rev 7:2-4;
9:4; 14:1; and 22:4. Ezek 9:4 gives another background for
the "seal" of God on the forehead.

confronted to make a decision by the economic, social,
political, and religious pressure as they face the issue of
true worship. 265

Those who receive the mark of the beast

seem to enjoy the temporary prosperity this world offers,
but
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vvKibc,, "they have no rest day

and night" (Rev 14:11).266
By seemingly losing and being persecuted, God's
people gain the victory.

By willingness to die they live.

They are the ones who imitate Christ's method, Christ who
conquered death through death on the cross.

The premise of

the "Lamb slain from the foundation of the world" still
overarches the final stage of the cosmic conflict against
265

J. M. Ford, 222; Mounce, 253; Osborne, 487, 518;
Paulien, End-Time, 122; Rowland, Revelation, 113-14;
Stefanovic, Revelation, 415, 422, 426.
266

0sborne, 522. See the admonition repeated not to
receive the "mark" in Rev 13:16-18; 14:9-11; 15:2; 16:2;
19:20; and 20:4. In the Hebrew Bible, the sign of God's
people is said to be the seventh-day Sabbath (Exod 31:13,
17; Ezek 20:12, 20). See also Paulien, End-Time, 123.
Considering the antithetical nature between the "mark" and
the "seal," taking the mark of the beast as a spurious
sabbath looks persuasive as a test. Doukhan, Revelation,
117, 120; Richard W. Schwarz, Light Bearers to the Remnant:
Denominational History Textbook for Seventh-day Adventist
College Classes (Boise, ID: Pacific Press, 1979), 172;
Stefanovic, Revelation, 416, 426-27. Motyer, 465, 478, and
543, recognizes Sabbath observance as a test by seeing the
function of the Sabbath as an "outward demonstration of
leaving the 'world'" and joining God's people. Ibid., 465.
Paulien, End-time, 127, also takes the Sabbath issue as "an
ideal test of loyalty at the end." See 126-28 for his
reasoning.

the beast power.267
In Rev 13, the long-aged conflict between the
serpentine beast and the messianic Warrior reaches its
climax.

Dreadful language is utilized in terms of the

dragon and the beasts from the sea/earth, yet the emphasis
is on the process of distinguishing God's faithful people
from others.

It will be a historical process that will take

place in the final stages of the cosmic conflict between
Christ and Satan.

In the midst of the cosmic conflict, it

describes the human realm: whose side humans will take.268
Revelation 16 and the following chapters describe
the final battle scene that will close the conflict between
Christ and the dragon.

Revelation 19:11-21 will be

discussed in the next section.

Revelation 19:11-21/17:14
The battle accounts in the eschatological section of
Rev 16:14-16, 17:14, and 19 : 11-21269 all seem to speak of the
267
Bauckham, 234; Beale, "Influence of Daniel," 414;
Osborne, 501, 503, 506.
268

0sborne, 493; Paulien, End-Time, 136; Stefanovic,
Revelation, 429-30.
269

Some divide the book of Revelation into two
sections of "Historical Series" (chaps. 1-14) and
"Eschatological Series" (chaps. 15-22). C. Mervyn Maxwell,
God Cares, vol. 2, The Message of Revelation for You and
Your Family (Boise, ID: Pacific Press, 1985), 60-61; Kenneth
A. Strand, Interpreting the Book of Revelation:

identical scene, which would be the final and conclusive
battle in the conflict. 270

The eschatological warrior in

19:11-21 is depicted as riding on a white horse.

He is

called by different names or titles: his name is 7TTCN;6<;

KOCI

aXrfiiV6Q, "Faithful and True"; he is also the \6yoc, zov
The title

p o c c n A E i x ; p a a i A i c o v m i Ktipioq Kupicov

6EO\). 271

expresses

the sovereignty of the Messiah king as the ultimate ruler of
the universe. 272

The same title in reverse order appears in

Hermeneutical Guidelines, with Brief Introduction to
Literary Analysis (Ann Arbor, MI: Ann Arbor Publishers,
1976), 51; San-Jarn Timothy Wu, "A Literary Study of Isaiah
63-65 and Its Echo in Revelation 17-22" (Ph.D. diss.,
Trinity International University, 1995), 238-254.
270

Sverre B0e, Gog and Magog: Ezekiel 38-39 as Pretext for Revelation 19, 17-21 and 20, 1-10, WUNT 11/35
(Tubingen: Mohr Siebeck, 2001), 289, 293; Doukhan,
Revelation, 176.
271

The "Word" in Rev 19 connects it with John 1.
Guthrie, 404. This phrase, b A.6yo<; x o \ ) G e o u , occurs five times
in Revelation (1:2, 9; 6:9; 19:13; 20:4), of which it is
used as a title only here. In four cases out of five, it is
coupled with the phrase "testimony.of Jesus," equating them.
Beale, Revelation, 958. Since both "Faithful and True" and
"Word of God" are his attributes, it signifies the
truthfulness of his word, especially in the judgment setting
described also in this chapter. David E. Aune, Revelation
17-22, WBC, vol. 52C (Nashville: Thomas Nelson Publisher,
1998), 1058; Beale, Revelation, 958; Guthrie, 402.
272

G. K. Beale, "The Origin of the Title 'King of
Kings and Lord of Lords' in Revelation 17.14," NTS 31
(1985): 619; idem, Revelation, 963; Doukhan, Revelation,
175. That the same title or similar ones are applied to God
himself in the OT and other biblically related material
(Deut 10:17; Ps 136:3; Dan 4:37 LXX; 11:36 LXX; 1 En. 9:4;
63:2, 4, 7; 84:2; 2 Macc 13:4; 3 Macc 5:35; 1 QM 14:6; 1 Tim

Rev 17:14, which is counted as a parallel and summary
statement of the battle accounts in Rev 19:11-21.

In both

passages, this title is attributed to the warrior king who
is prevailing over the nations.

Since the divine warrior is

equated to the Lamb in 17:14, while the warrior is pictured
as the rider on the white horse in 19:11, the heavenly rider
and the Lamb must be an identical figure.273
Verse
7ioXe|i8i.//274

11

states that he "kv

S i m i o Q w r i Kptvei K a i

The judgment and the cosmic struggle of the

warrior are recognized as the same here.

That is, in this

passage, these two concepts are interwoven: Waging war
against the nations is the very process of their judgment.275
The judgment aspect employs two metaphors.
that of treading the winepress (19:15).

One is

This is an allusion

to Isa 63:2-3, where God is pictured as the divine warrior
who destroys the people as if treading the winepress with
6:15) signifies the exalted Christ.ology of the Apocalypse.
Aune, Revelation 17-22, 953-4, 1063; Beale,
"Reconsideration," 540. Beale, in his article "The Origin of
the Title" above, argues Dan 4:37 LXX as the source of this
title in Revelation.
273

Aune, Revelation 17-22, 953, 1065; LaRondelle,
Chariots of Salvation, 119.
274

This is an allusion to Isa 11:4, which is also
applied to the Davidic Messiah in Pss. Sol. 17:26, 29.
275

Matthew Black, "Uncomfortable Words; III: The
Violent Word," ExpT 81 (1970): 117-18; B0e, 292.

his anger.276

The thoroughness of divine judgment against

the impious and the mound of sin is compared to crushing the
grapes in a winepress.277

The Palestinian Targum retains the

messianic interpretation of the passage in Isa 63 . 278
The Revelator makes use of another metaphor that
also has its background in the OT.

It is the invitation of

the birds for the feast upon the dead bodies of the defeated
enemies, which finds its basis in Ezek 38 - 39 . 279

The double

reference to the birds' devouring of the flesh (vss. 17 and
21) underlines the consequence of the judgment.

The dead

body remaining unburied in ancient times meant the utter
humiliation of an enemy even after his death.

The gross

276

Aune, Revelation 17-22, 1048, 1061; B0e, 248.

277

Beale, Revelation, 963.

278

For example, Palestinian Targum on Gen 49:11
alludes to Isa 63:2 with a messianic understanding. Beale,
Revelation, 959-60. This reveals the influence of such
interpretation in early Judaism, signifying John the
Revelator was not an inventor of the application but
following the preexisting line of tradition for his
perception of the messianic judgment. Aune, Revelation 1722, 1049-50. This interpretation of P. Grelot, "L'exegese
messianique d'Isaie LXIII, 1-6," RB 70 (1963): 371-80, is
discussed by Aune, Revelation 17-22, 1050.
279

Aune, Revelation 17-22, 1047, 1063. Sverre Boe, in
his dissertation Gog and Magog, examines the relation
between Ezek 38-39 and Rev 19-20 by word study and
structural analysis, and concludes that Ezek 39 is the pretext to the birds' banquet depicted in Rev 19:17-21. The Gog
and Magog coalition is spoken of again in Rev 20:7-10 for
the last assembly of the evil nations that will happen after
the 1,000-year period.

scene displays the consequence of the divine judgment as
devastating and thorough.280
The judicial action of the divine judge is at the
same time the process of the eschatological war engaged by
the messianic warrior.

He judges by giving the verdict out

of his mouth, but that same word is said of the weapon he
employs for this battle:281
Koci feK TOX) GT6IIOCTOQ a i r c o u S K T i o p e f e t a i p o t a t o , b ^ e i a ,
ivoi 8V a i ) x f j 7 t a x a ^ r | x a £9vr|,
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Rev 19:15

It is certainly an allusion to Isa 11:4, where the
Davidic Messiah is predicted to "strike the earth with the
rod of his mouth" and to "slay the wicked with the breath o
his lips."282

This Isaianic text has been interpreted with

messianic application in Judaism as we have examined so far
in different places of this study: Pss. Sol. 17:24-25, 35;
280

Aune, Revelation 17-22, 1067-68; Beale,
Revelation, 971; Boe, 296. It is clearly a parody of the
messianic banquet (Isa 25:6-8), or the wedding feast of the
Lamb (Rev 19:9), where the eschatological joy is culminated
By the same act of the messianic judgment one party
experiences joy and salvation while the execution of total
destruction falls on the other party. Aune, Revelation 1722, 1063-64; Doukhan, Revelation, 178.
281

Black, "Uncomfortable Words," 117-18; Beale,
Revelation, 949; Doukhan, Revelation, 177.
282

Aune, Revelation 17-22, 1053; Bauckham, 181;
Beale, Revelation, 961; Moyise, Old Testament in the New,
122.

En. 62:2; 4 Ezra 13:10-11; lQSb5:24; 4QpIsaa 8-10; and
Targum on Isa 11:1-6.283
The phrase "sword out of his mouth" occurs in 1:16;
2:16; and 19:21 as well, as describing the attributes of the
warrior Jesus.

Certainly it is a figurative speech to

denote the word of God, the words spoken by the warrior, and
not the literal sword issuing from his mouth.

His weapons

are nothing but his words to judge, condemn, and destroy the
kings of the nations who are in confederacy with the beast
and the false prophet.284
Christ in the book of Revelation depicted as the
eschatological warrior does not utilize any military weapon
or means of violence in his final battle.

He utilizes only

the words from his mouth as his weapon to defeat his cosmic
foes who are called the red dragon or the beasts in this
283

A1SO, Aune, Revelation 17-22, 1053, 1060-61, 1067;
Bauckham, 181; Beale, Revelation, 961-63; B0e, 248. The
other messianic texts of Ps 2:9 and Isa 49:2 are
incorporated into this passage, too.
284

Aune, Revelation 17-22, 1058, 1060, 1067; Beale,
Revelation, 962, 970; B0e, 247; McDonald, 42. Kings of the
nations are compared to many waters upon which the harlot
Babylon is sitting (17:1, 15; cf. the river Euphrates in
16:12). That is, Rev 16 and 17 depict that the political
coalition of world nations, deceived and led by the false
religion, forms the support system of it, while the
withdrawal of the support is pictured as the drying up of
Euphrates. See LaRondelle, Chariots of Salvation, 118;
Paulien, End-Time, 131-38; and Aune, Revelation 17-22, 92023, 929.

book. 285

It is solidly in harmony with the long history of

tradition that this study has traced from the OT and the
biblically related writings of the succeeding period.

The

warrior Messiah pictured in the Apocalypse utilizes only the
words from his mouth as his weapon, and not any physical
ones, to defeat his cosmic foes who are called the red
dragon or the beasts in this book.
Verses 14 and 19 describe the heavenly armies led by
Christ, who is their chief commander.

Their attire is

noteworthy: They are "clothed in fine linen, white and
clean," rather than in any military armor or uniform.

What

they wear is not suitable for literal battle, signifying the
nature of their conflict.

In the context of Revelation, as

David Aune also observes, it is natural to identify this
heavenly army as the angelic hosts led by Michael in Rev
12:7 who defeated Satan and his forces. 286

The other camp in

Rev 19 consists of the beast, the kings of the earth, and
their armies (vs. 19).
This chapter is certainly allotted to describing the
final conflict between good and evil, which is equivalent to
the war in Rev 17:14 and the war of Armageddon mentioned in
285

Aune, Revelation 17-22, 1067; Beale, Revelation,
961; B0e, 249-50; McDonald, 42.
286

Aune, Revelation 17-22, 1059.

Rev 16 : 14-16. 287

However, to our surprise, and as is the

case in chaps. 16 and 17, no actual battle scene is
depicted, which clearly signifies that it is not a literal,
material war. 288

Christ, leading the heavenly army, appears,

and the next moment the passage announces the capture of the
religious federation (dragon, beast, false prophet) and the
execution of the political assembly (kings of the nations)
deceived by them.289
The appearance of the warrior for his final warfare
287

B0e, 293; Doukhan, Revelation, 176; Hans K.
LaRondelle, Light for the Last Days: Jesus' End-Time
Prophecies Made Plain in the Book of Revelation (Nampa, ID:
Pacific Press, 1999), 24. Both Rev 16 and 17 deal with the
final destruction of Babylon, thus identifying Armageddon
with the process of universal Babylon's destruction. Ibid.,
23.
288

The religious nature of the war is seen by the
harlot in Rev 17, wearing purple and red, and riding on a
red-colored beast very similar to that we saw in Rev 13. She
is clearly antithetical to the pure woman in Rev 12, which
represented the true Church or people of God. Aune,
Revelation 17-22, 1068. Thus the woman symbolizes a
religious power, or an apostate church that is also called
Bap^cbv t| lieydA/ri, a mother of polluted religious communities
which fornicates with the political powers (17:5). Beale,
Revelation, 646; Doukhan, Revelation, 161. Babylon is in
contrast with the heavenly city Jerusalem, which is depicted
as the bride of the Lamb in Rev 21:2. DeSilva, 52.
289

Aune, Revelation 17-22, 1065; B0e, 252, 293;
Doukhan, Revelation, 17 6. Jon Paulien lays out the component
parties and the procedures of the final conflict based on
Rev 16-19 in a clear and persuasive manner (End-Time, 13150). We read from Rev 20:7-15 that the last judgment of the
enemies of God will be executed after the Millennium.

is an identical event to the Parousia of Jesus Christ.290
Neither the heavenly army nor the Christian community plays
any part in this last battle.291

His dazzling presence,

which will bring the blazing flame (2 Thess 1:7), will be
enough to destroy the enemies. 292

The breath from his mouth

will be the means by which he slays and terminates the
evil.293

Any suggestion that he is a victor defeating his

enemies through utilizing violence or military power is
strongly negated.
By his advent, the long-lasting conflict against the
beast power is completed.

The hope of Satan being "crushed

290
Aune, Revelation 17-22, 1046; Doukhan, Revelation,
177. The returning Christ is said to be accompanied by an
angelic host in Matt 13:41; 25:31; Matt 16:27//Mark
8:38//Luke 9:26; Matt 24:30-31//Mark 13:26-27; 1 Thess 3:13;
4:16; 2 Thess 1:7; Jude 1:14). Aune, Revelation 17-22, 1059.
The signs of his parousia are studied in detail by Ki Kon
Kim, "The Signs of the Parousia: A Diachronic and
Comparative Study of the Apocalyptic Vocabulary of Matthew
24:27-31" (Ph.D. diss., Andrews University, 1994). The scene
of Christ's second Advent depicted in 2 Thess 2:8 shows
common elements to that in Rev 19..Aune, Revelation 17-22,
1059-60, 1069.
291
Aune, Revelation 17-22, 1065; B0e, 294. This
reminds one of the Red Sea experience in Exod 14:13 and the
war situation described in 2 Chr 20:20-23.
292

Doukhan, Revelation, 175, 177. This shows parallel
elements to Dan 7, where the beasts and the little horn are
destroyed by the appearance of the Son of Man.
293
2 Thess 2:8 also alludes to Isa 11:4, applying
messianically to the return of Christ. Aune, Revelation 1722, 1053, 1060; Beale, Revelation, 961.

under foot" (Rom 16:20) will become a reality as the hostile
angelic power is bound by Christ. 294

The restoration of

blissful paradise described in the final chapters of
Revelation now remains eagerly awaited.
An earnest appeal to humanity to choose the side of
Christ does not fail to be inserted in this chapter.

The

final warning in Rev 13 and onward continues in Rev 19:20,
not to receive the mark of the beast
and worship his image [if\

E!K6VI a i r c o u )

( i d x ^ p a y ^ i a x o u 0r|piou)

, for the conflict

between Christ and Satan, who is also called the serpent,
the dragon, or Leviathan, will soon be completed.295
The book of Revelation, as well as the rest of the
biblical writings, depicts the conflict between the dragon
power and Christ, light and darkness, truth and error, right
and wrong, or between good and evil, as a cosmic reality.
The conflict will be finished; the evil will be destroyed.
By taking the side of the warrior Messiah whose triumph has
already been secured, there is hope.
294

Dunn, Romans 9-16, 905. However, according to Rev
20, the final execution of Satan remains at the end of 1,000
years' judgment by the saints. He will be destroyed together
with his wicked angelic and human adherents after being
bound during this period.
295

LaRondelle, Light for the Last Days, 22; Macky,

Summary and Conclusion
Passages are selected from the Gospels (Beelzebul
controversy in Matt 12:22-29/Mark 3:20-27/Luke 11:14-22; the
accounts of Calming the Sea in Matt 8:23-27/Mark 4:3541/Luke 8:22-25 and Walking on the Sea in Matt 14:22-33/Mark
6:45-52/John 6:16-21), Pauline writings (Rom 16:20a; Eph
6:10-17; Col 2:14-15), and from the book of Revelation
(chaps. 12, 13, and 19:11-21/17:14) to evaluate the
continuity of the NT from its antecedent Jewish traditions.
The nature of the messianic warrior is studied as well as
that of his warfare against the evil power as parameters of
examining the continuity.
The NT applies the cosmic, supernatural language for
Jesus' conflict as did the OT and the intertestamental
writings for the divine warrior: Jesus casts out demonic
spirits; he subdues the raging sea and walks upon the water,
which is known to be the abode of the sea-dragon/beast, the
embodiment of the cosmic evil;296 in Eph 6:12, four spiritual
groups of (icpxfi,fe^oaxrta,Koa|iOKpdcxcop, andrcvevMxxxiKdrr|<; 7iovr|pla<; fcv
TOTQFE7C0DP(XT|L0LQare

296

listed as categories of the evil

The sea as a symbol of the abode of the evil
forces is shown in that the same term "rebuke" is used here
as it was used in relation to the contention against the
Satanic powers in Job 26:11-13 (serpentine sea-beast); Zech
3:2 (Satan); Mark 1:25 and Luke 4:35 (demon); and Jude 1:9
(Devil).

adversaries, which parallel the same power of Satan in Rom
16:20a.

In Rev 12, 13, and 17, seven-headed dragons and the

sea- and earth-beasts appear in conflict with Christ, who is
identified with Michael of Rev 12.

Vivid imageries are

utilized to describe the fearfulness of the Satanic power
and the cosmic, supernatural reality of the conflict; and
the use of the figurative language does not imply that the
NT accounts are the reflection or modification of the
ancient myths.
It is found that the OT forms the background of the
NT passages as the NT handles each case of the cosmic
struggle.

The "sword from his mouth" is an allusion to the

messianic text of Isa 11:4-5, which is applied messianically
in the NT passages. 297

Besides Isa 11, the messianic texts

of Isa 52:7 and 59:17 form the background for the full-armor
motif in Eph 6:11-17.

This signifies that the struggle in

the Ephesian text is seen as a part of the messianic
conflict extended to the believers.
Genesis 3:15 as the background of the NT passages is
remarkable.
297

Colossians 2:14-15 declares that Christ

In Rev 1:16; 2:16; 19:15, 21; Eph 6:17; and Heb
4:12, the "word" is compared to a sword from his mouth. It
had the messianic application in the intertestamental
writings too: Pss. Sol. 17:24-25, 35; 1 En. 62:2; 4 Ezra
13:10-11; lQSb 5:24; 4QpIsaa 8-10. Also in the Targum on Isa
11:1-6.

achieved his victory against the cosmic evil by way of
receiving death on the cross.

This is a clear allusion to

the proto-evangelium, where the messianic seed is depicted
to receive a bruise while crushing the head of the serpent.
By saying 5 8t 8e6<; tn<; slpfivriQ crwtpt\|/8i x6v Zotiavdv imd zovq n68aq
i)|icov kv Td%£i, which is certainly an allusion to Gen 3:15, Rom
16:20a encompasses the whole strand of the Jewish and
Christian conflict motif between the serpent/dragon and the
messianic figure.

In Rev 12, the chief antagonist of the

messianic warrior is called the dragon, the old serpent, the
devil, and Satan, signifying that the conflict between
Michael/Christ and the dragon power depicted in Rev 12 and
in later chapters is the continuation of the same conflict
depicted in Gen 3:15.
With the vocabulary of dpftfj and ktyvoia in both Eph
6:12 and Col 2:15, Dan 7 is detected to be the background of
these passages.

In addition to this verbal connection, the

thematic connection is also noticeable, that the evil powers
in these passages are defeated by Christ as the sea-beasts
are by the Son of Man figure in Dan 7.
Both in the account of the Beelzebul controversy and
Col 2:14-15, with the language of "spoil," reference to the
Servant figure of Isa 53 is detected.

The Colossian passage

shows thematic similarity to Isa 53 as well, in that Christ

achieves victory through death as the Servant did in the
Isaian passage.
Revelation's saturated allusions to the OT texts are
noticeable.

The pictorial description of the conflict

against the drastic sea-dragon/beasts in the already
existent OT texts, such as Job 26:12-13, Isa 27:1, Isa 51:911, Ps 74:13-14, and Dan 7, forms the background of the
passages in Revelation rather than the ancient pagan myths
of the neighboring nations.

The close resemblances between

the descriptions of the bizarre animals in Dan 7 and those
of the mosaic beasts in Rev 12 and 13 are striking.

In

addition, in both chapters of Rev 12 and 13, and in Rev
19:11-21, the beast power is destroyed by the appearance of
Christ, as the coming of the Son of Man destroyed the seabeasts in Dan 7.
As was the case in the OT passages, including Dan 7,
the Satanic evil force is depicted as using human world
powers as agents in the concluding stages of the cosmic
conflict described in Rev 12 and 13 as well.

The worldwide

socio- political, economic, and religious powers
antagonistic against the messianic Warrior are represented
also as beasts under the control of the dragon.

The

chapters appeal for God's people to be faithful as they

depict how they are distinguished from the unfaithful298 in
this last phase of the warfare.
According to this study, Christ's struggle takes
place in a cosmic, heavenly dimension rather than an
earthly.

His chief enemies are demonic forces led by Satan,

or the dragon in Revelation.

Likewise, he casts out demons

by the Spirit of God, and defeats the evil hosts through the
word from his mouth as the only weapon to fight: He does not
utilize physical, military weapons.

It is also noteworthy

that there is no actual battle scene in Rev 19 as it depicts
the final defeat of the evil at the Second Advent of Jesus:
His appearance itself is the sufficient means.
Through his exorcisms, he brings in the Kingdom of
God as present reality: He establishes the heavenly Kingdom.
His antagonists are supernatural ones.

The description of

the battle in Eph 6 and Rev 19:11-21/17:14 is cosmic and
supernatural, resembling the conflict between Michael and
Belial, or between the Prince of Light and the Prince of
Darkness in 1QM.

Jesus was not a political, military

warrior Messiah who was seeking to restore the political
Davidic kingdom as conjectured.
Moreover, Col 2 declares that Christ achieved his
298

It is by refusing to receive the beast's "mark"
(Rev 13:16-18; 14:9-11; 15:2; 16:2; 19:20; 20:4).

victory over the evil power by nullifying the record of sin
indebtedness (xeipbypac^ov) through his death on the cross.
The same idea is recaptured in the messages of the book of
Revelation that the "Lamb slain" is described as the victor
over the beast powers.

Christ conquers through his self-

negating love and sacrificial death, which is in contrast to
the mode of the evil powers using the coercion and violence
as their means.

According to the NT, his victory is

achieved by obliterating sin upon the cross.

Exposing the

true nature of Satan by way of death on the cross, Christ
accomplishes his mission to overcome the evil power (Col
2:14-15).

This is far from striving for restoring the

political Jewish commonwealth as a militant Messiah.
The NT presents the triumph of Christ as one already
achieved at his death.

The Kingdom of God had come through

his person and ministries (Matt 12:28; Luke 11:20).
Colossians 2:14-15 depicts his victory over the
"principalities and powers" as a past experience with a
series of aorist verbs.

However, in Eph 6:10-17, the cosmic

battle is pictured as a present, ongoing one in terms of the
believers' daily life situation, while Rom 16:20a portrays
the victory as a future, eschatological one which still
awaits its accomplishment.
This suggests that the NT texts, including Pauline

writings, present the triumph of Jesus with the already and
not-yet aspect: in tension of one already achieved and at
the same time as a future event. 299

The victory that had

already been won by Christ through his death will fully
culminate at his appearing (Rev 19:11-21; 2 Thess 2:8).

The

conflict will end, and it will end in favor of Christ, who
will completely eradicate evil.
The study of the NT passages confirms the continuity
between the Old and the New Testaments, which was a question
raised in the beginning of the study.

The intertestamental

writings, as we have observed in the previous chapter, also
link and support this continuity, rather than dissect the
two.

We find that the NT applies the messianic predictions

of the OT to Jesus in his conflict against the evil
supernatural power.
299

This already/not-yet aspect is comparable to the
different phases or stages in the sanctuary service. The
same aspects were recognized as we examined the OT passages
of Ps 74:12-17, Isa 51:9-11, and Isa 27:1.

CHAPTER V
CONCLUSION
As was described in the previous chapters, passages
were selected from the canonical Scriptures of both the Old
and New Testaments and from the intertestamental
pseudepigraphal and Qumran writings that are the most
relevant to investigating the nature of the Messiah as a
warrior with the continuity between the Testaments in mind.
This study has brought forth the following points:
1. The earlier messianic passages of Gen 3:15, Num
24:17-19, and 2 Sam 7:llb-16 show that the core of messianic
ideas existed from the earliest part of Israel's canon and
history, even from the beginning, as a part of God's
redemptive plan.1
Genesis 3:15 presents the conflict motif as between
the serpentine beast that represents the cosmic evil and the
messianic seed.

The messianic figure is presented as

descending from Jacob and David in Num 24:17-19 and 2 Sam
x

This study does not concur with the suggestion of
the Deuteronomistic historiographers, considering the first
part of the OT writings as a later historical, redactional
outcome.

llb-16, which is further elaborated into the Davidic
messianism in the royal psalms and later messianic
prophecies.

Rather than being a gradual development as an

adaptation to Israel's disastrous historical situation of
the later period, even after the exile, this study shows
that the core of the messianic expectations, whether Davidic
or cosmic/transcendent, had already existed.

The core ideas

had only been further clarified and reinforced in the later
texts.
2. The Old and New Testaments describe the messianic
war with the following common aspects, supported also by the
intertestamental writings:
a. The war depicted is not a military,
political one: The intertestamental period shows
a more diverse and nuanced approach to the
warrior Messiah than previously thought within
biblical scholarship.
It has been suggested that around the time
of Jesus, the people of Israel were waiting for a
military, political Messiah who would liberate
them from the Roman rule and reestablish the
nation Israel as an ideal Davidic kingdom.

To

some scholars these ideas were the prevalent view
of the time, which Jesus failed to fulfill, thus

causing the Jews not to recognize him as the
Messiah.

Since this view presupposes that the

Jewish expectations were based on the OT messianic
predictions, it further suggests that the OT
portrayal of the Messiah was for the militant,
earthly figure while the NT spiritualized and
reinterpreted the predictions in the light of the
Christ-event.

This provides room for serious

discontinuity between the Old and the New
Testaments.
However, contrary to this conventional view,
findings of this study indicate that the messianic
expectations held by the Jews in the
intertestamental period were not uniformly for the
political, military, nationalistic, and earthly
Messiah.

It is true that the peasants and the

general masses in Judea of the time were eagerly
waiting for the kingly Messiah who would restore
their nation, possibly using military means.

Many

of them were involved in the popular
prophetic/messianic movements.2
2

Josephus Antiguities 17.10.5-8 [271-85]; 20.5.1
[97-99]; idem, Jewish War 2.13-22 [216-654]. The situation
we see in the Gospels agrees with Josephus concerning the
social atmosphere of the time that the people in general
were waiting for the political king Messiah, and they hoped

Yet, among the literate groups that left
their ideas documented, the messianic expectations
held by them show a different view.

Their literary

remains depict a Messiah who would use no
physical/military weapon as the means of his fight.
The only weapon he utilizes is the word coming from
his mouth, the stream out of his lips.3

This aspect

is clearly an allusion to Isa 11:4, which also
appears in the NT passages of Eph 6:17; Heb 4:12;
Rev 1:16; 2:16; 19:15, 21.

A strong continuity is

shown between the Testaments in regard to the
nature of the Messiah's war, particularly with the
weapon he uses, which is also supported by the
intertestamental literature.
b. The messianic warfare depicted in the
Scriptures shows universalistic, cosmic, and
supernatural aspects.

In Balaam's oracle, the scope

of the conflict goes beyond the national boundary
and immediate future.

The universalistic nature of

the conflict is well attested in 4 Ezra and 2 Baruch
for Jesus to be the one (Luke 19:36-40; 24:44; John 6:1415). Also, Acts 5:36.
3

Pss. Sol. 17:24-25, 35; 1 En 62:2; 4 Ezra 13:10-11;
Qumran writings of lQSb 5:24; 4QpIsaa 8-10. See also the
Targum on Isa 11:1-6.

as well.

Their great interest seems to lie in the

salvation of individuals, rather than any earthly
nationalistic one.

Second Baruch shows no

particular interest in revenging Rome as enemy of
the nation.
In the messianic understanding of Gen 3:15,
the cosmic, supernatural aspect of the conflict
prevails even in this earliest messianic prophecy.
It permeates the whole range of conflict, in which
the struggle presented is not between an animal
serpent and any individual human descendent, but it
is between the devil and the messianic seed.

Daniel

7 describes a sequence of history in which the
dominions are worldwide.

By the appearance of the

transcendent Son of Man figure, the beast powers
that were behind the world kingdoms are destroyed.4
The transcendental aspect is even prominent
in the Qumran War Scroll.

There the conflict is

introduced as one between the Prince of Light
leading the sons of light and the Prince of Darkness
and his sons of darkness.
4

There the earthly

In 2 Thess 2:8 and Rev 19:19-20, the same aspect
repeats that by the appearance of Christ, the cosmic evil
power is defeated. It is interesting that in all these
passages, an actual battle scene is absent. The appearance
of the divine warrior itself destroys the evil power.

struggle between human beings becomes the epitome
and battleground of the cosmic conflict fought
between supernatural powers.5
As portrayed in the Gospels, Jesus' conflict
is not against nationalistic enemies, but against
Satan, who is the devil, and the demonic forces
controlled by him.

This Satanic evil power is

represented as the sea dragon or beasts in the OT
passages such as Ps 74:12-17, Isa 27:1, and Isa
51:9-11, and is also called the fleeing serpent,
Leviathan or Rahab.
In Dan 7, the sea-beasts and the little horn
from the fourth one are antithetical to the Son of
Man.

The Pauline writings of Eph 6:10-17 and Col

2:14-15 present the cosmic conflict as fought
against the principalities and powers in the
heavenly realm.
Satan.

Romans 16:20a names the enemy as

In the book of Revelation, the great dragon

is also called Satan, the devil, and the ancient
serpent, who exercises his control over the sea- and
earth-beast.
5

Though manifested in human history

However, different from the Iranean dualism between
two equal ranks of good and evil, in the biblically related
documents, including 1QM, God is sovereign over both good
and evil powers.

through world powers and human agents, the messianic
conflict is definitely against the supernatural,
cosmic forces, and not merely in an earthly
dimension.
c. The manner of his fighting is through
eliminating the sin problem as he prevails over the
cosmic evil.

Accordingly, the method of warfare

adopted by the warrior Messiah is through selfabnegation, humiliation, and sin-bearing sacrificial
death.

Isaiah 52:13-53:12 manifests the manner of

conducting the war by the messianic servant,
accomplishing victory through humiliation and
sacrificial death.

This passage is included in my

study as one in a war context because of its
vocabulary of "dividing the spoil" (53:12) and its
parallelism with other passages.

Here he is

depicted as one who achieves the triumph by offering
himself as the sin-bearing, substitutionary
sacrifice for the sins of many.
In Dan 9:24-26, Messiah the Prince is to be
also cut off after he was anointed to terminate the
iniquity and sin, and to establish the
righteousness.

The verbal and thematic connections

between Isa 53:1-12 and Dan 9:24-26 are strong.6
Both in the Beelzebul controversy and in Col 2:1415, the language of "spoil" reappears.
In Ps 110, the messianic warrior is called
also as the Priest forever according to the order of
Melchizedek, whose function is to carry away the sin
through offering sacrifices in the sanctuary.

The

Qumran Melchizedek document and 4Q(Amram introduce
him as Melchizedek who is the priest of the
heavenly cultus.
According to Col 2:14-15, the victory of
Christ is achieved by obliterating sin upon the
cross: by nullifying the record of sin through his
death on the cross.

This reflects a strong thematic

connection with the Isaianic servant passage.

In

the book of Revelation as well, in chaps. 5 and 13,
Christ is introduced as the Lamb slain, who is the
victor over the beast power.

Christ subdues his

cosmic enemies through his self-negating love and
sacrificial death.

This is in strong contrast with

the mode of the evil powers, using coercion and
6

The vocabulary of "iniquity" (]W) , "transgression"
(JKtiS), and "sin" (KOFI) appears in both texts, together with
the language of f t i "being cut off" (JTTT) , and "many"
(O'm) , showing strong verbal and thematic connections
between them.

violence as their means, as is shown in Rev 13,
describing the final stages of the conflict between
Christ and the devil.

The followers of Christ are

admonished to take the same manner of fighting
through love, humiliation, sacrifice, and selfabnegation, flowing from the power of God.

In this

great controversy between good and evil, only good
can overcome evil!
In the book of Revelation, Christ is worthy
to be worshiped and praised because he was the Lamb
slain for humans as the sin offering.

This picture

of Christ in Revelation is far from striving for
restoration of the political Jewish commonwealth as
a militant Messiah.

Though the messianic Prince, or

Michael, is identified with the heavenly priest
Melchizedek in Qumran literature, and some
intertestamental documents suggest the death of the
Messiah,7 the substitutionary, sin-bearing death of
the Messiah is a unique idea found only in the
canonical Scriptures of the OT and the NT.
3. Because of the close resemblances in language and
imagery between the biblical passages describing the
7

In 4 Ezra 7:28-29, the Messiah dies. In 4Q285, the
Messiah either destroys his opponent or receives death,
depending on the Hebrew vocalization.

conflict and the ANE combat myths, especially the Canaanite
ones, scholars have asserted that the biblical ones are an
adoption and reflection of the Canaanite Baal myths being
influenced by them.

To some of them, the humiliation,

death, and resurrection of the suffering servant in the
Isaianic servant passage, and furthermore, those of Jesus in
the NT, are also a reflection of the Baal cycle in the Baal
myth.
However, a closer comparison of the biblical and the
ANE mythical writings shows fundamental differences in
morality, and in terms of the manner of fighting described
in them.8
In addition, the foundational position of the
traditionally Mosaic writings in the Hebrew canon and the
earliness of the traditions reflected in passages such as
Gen 3:15 and Job 26:12-13 suggest that these texts form the
background of later texts, both in the canon and in extrabiblical writings.

The Genesis and Job passages are known

to be the earliest records that describe the conflict as
fought against the cosmic evil represented as the serpentine
beast.

This makes it unnecessary to seek an origin in the
8

The category of "dying and rising gods" itself in
the ANE myths is greatly challenged by recent scholarship.
M. Smith, "The Death of "Dying and Rising Gods," 259, 296313. Also, J. Smith, "Dying and Rising Gods," 522-23. See
also pp. 39-40 in chap. 2.

Ugaritic literature, for example.

It raises the possibility

that the indigenous Canaanite people could have firsthand
contact with the Mosaic traditions through the Hebrews who
had invaded their region after the Exodus experience.
It is also suggested that the actual marine
creatures of God are utilized in figurative language and
imagery to best convey the dreadfulness of the cosmic evil
power, and also the supreme power of God over it.

The

enormous zoological forms of some aquatic animals must have
been considered by biblical writers the most effective
vehicle to communicate the frightening nature of Satanic
forces.
4. It is found that the dating of the OT books
results in a decisive effect on the outcome of investigating
the messianic concepts.

With the traditional dating, the

core messianic ideas were from the beginning, which were
spread over the wide range of biblical writings.

The

picture of Jesus as the warrior Messiah depicted in the NT
also matches that in the OT as a future redeemer figure
fighting against the cosmic evil power.

Accordingly, the

unity and continuity of the motif are strongly supported in
this paradigm within the OT and between the Testaments.
On the other hand, a late dating scheme of the OT
writings has been suggested by critical scholars who view

the composition of them during or after the exilic period.
They consider the messianic ideas in them also as a later
development, as an outcome of the tragic historical,
political situation of Israel.

Therefore, in this paradigm,

a political, nationalistic messianism might be expected,
which is different from the pictures of the Messiah
described both in the intertestamental writings and in the
OT.

The NT does not depict Jesus the Messiah as a

nationalistic, political one either.

This causes tremendous

tension between the assumed expectation and the reality of
messianism, which brings about the notion of variety and
non-uniformity on messianism among the critical scholars.
Eventually, it results in suggesting the disunity and
discontinuity of the motifs between the Testaments.9
5. In the intertestamental literature of
pseudepigraphal and Qumran writings, it is shown that the
Davidic Prince, Prince of Light, Michael, Melchizedek, Son
of Man, and Son of God are different titles of the same
messianic figure in conflict against Belial, who is
identical with the Prince of Darkness, Satan, and Devil to
the minds of the Jews of that time.

Michael and the Son of

Man are identified in the study of the book of Daniel in
9
For the effect of dating schemes synthesized on the
notion of continuity between the Testaments, see appendix D.

particular, and Michael and the Son of Man with Jesus Christ
in the book of Revelation.

Many terms are used to designate

the Messiah and his opponent in a variety of ways, but they
can be all boiled down to two major players in the messianic
war.

It is shown that different aspects are only compatible

variants shared by the identical figures of the Messiah and
his opponent.

Furthermore, comparison of the conflict

passages of Isa 27:1, Isa 51:9-11, and Ps 74:12-17 with
passages in Daniel identifies the transcendent Son of Man or
Michael, who is the Messiah, as God himself.
6. In Ps 74:12-17, the victory of the divine warrior
over the chaotic dragon is described in the context of
Creation as one that already happened.

In Isa 27:1, by

using the Hebrew imperfect tense, the triumph is pictured as
a future, eschatological event: "God will destroy Leviathan
the fleeing serpent."

On the other hand, in Isa 51:9-11,

the warfare is in the language of the Exodus event at the
Red Sea, using the participle mode as if it is happening now
in the present situation.
This already and not yet aspect of the cosmic
conflict well captured in these OT passages is carried on in
the NT.

The NT presents the triumph of Christ already won

at his death upon the cross.

Colossians 2:14-15 is one of

them to depict Christ's victory over the cosmic evil powers

as one already achieved in the past, using a series of
aorist verbs.

According to Rom 16:10a, however, the final

victory has not yet happened, which will occur as a final,
eschatological event.

On the other hand, in Eph 6:10-17,

the cosmic battle is pictured as a present, ongoing struggle
in terms of the believers' daily life situation.
The warrior who had already conquered will have his
ultimate triumph.

The victory that had already been secured

through Christ's death will be finally completed at his
appearing (Rev 19:11-25; 2 Thess 2:8).

In the interim, his

triumph continues in the believing community's everyday life
situation.

This already and not yet aspect of the

Testaments is well compared to the sanctuary system with its
different phases or stages of services at the altar, in the
holy, and in the most holy place.
7. The canonical biblical writings studied show
organic unity and harmony in relation to the messianic
warrior motif, supporting the continuity between the Old and
the New Testaments with many facets.

The depiction of

conflict between the serpentine beast and the messianic seed
in Genesis is well carried out in the NT, where Christ
experiences the sacrificial death, which is declared to be
the very victory achieved over the principalities and powers
(Col 2:14-15).

While crushing the head of the evil one, the

Messiah has also received a bruise, death on the cross.
Revelation 12 recaptures the proto-evangelium in a
full-blown manner.

Here, the messianic child/Christ/Michael

is in antagonism with the dragon, which is called the old
serpent, the devil, and Satan.

The conflict over the dragon

power depicted in Rev 12, 13, and later chapters is
certainly a continuation of the same conflict started in the
earliest conflict passage of proto-evangelium.
Both Eph 6:12 and Col 2:14-15 are an allusion to Dan
7 LXX with the vocabulary of 6cp%f] and fe^owta. The sea-beast
in Rev 13 is certainly a mosaic of the four beasts out of
the sea in Dan 7.

The features and activities of the two

beasts in Rev 13 also resemble those of the little horn in
Dan 7 as the last antagonistic agents against the messianic
warrior.10

The OT passages depicting the conflict against

the sea dragon/beasts, such as Job 26:12-13, Isa 27:1, Isa
51:9-11, Ps 74, and Dan 7, form the background of the
demonic dragon/beasts in the book of Revelation, and not the
ancient pagan myths of the surrounding nations.

In

addition, Revelation's saturated allusions to the OT texts
is another factor of the many-faceted continuity.
10
For the similar activities of them compared, see
the section "Revelation 13" in chap. 4. For the
identification of the little horn and the beasts as the
final opposing agents in the messianic war, see the sections
"Daniel 7" and "Revelation 13," respectively.

The Davidic messianic idea is present both in the
Old and the New Testaments, as much as the transcendental
messianic idea is found in both.

Not losing the continuity,

these factors are shown in the intertestamental writings
studied as well, composed immediately preceding and
accompanying the NT era.

The results strongly confirm the

continuity between the canonical Testaments as an organic
whole with the motif of the Messiah as a divine warrior.
Due to the limitation, proper attention should be
given later to the methodology adopted for this study, which
is the "canonical biblical approach" to undertake biblical
theology.

In this approach, the whole of canonical

Scriptures is taken as a broadened and organically unified
context.

This implies that biblical theology should not be

only a historical, descriptive endeavor but a theological
one at the same time, in which a particular passage is
interpreted from a theological viewpoint established by the
whole canonical context.11

It takes consideration of the

intertestamental writings as well for a wider contextual
understanding of the Scriptures, as well as for the relation
between the two.
Different from Brevard Childs's methodology that
n

This is an approach similar to what is proposed by
the late Dr. Gerhard Hasel as "Canonical Biblical Theology."
Hasel, "Proposals," 23-33.

takes the final surface form of the canonical Scriptures as
an outcome of the historical process of experiences and
literary activities, this approach takes the whole content
of both the Old and New canonical Testaments as the divinely
inspired word of God.12

It emphasizes the word of God as

the divine reality, manifested in human experiences,
conveyed and recorded through inspiration, to communicate
the will of God to humans.
In addition to the Messiah as a warrior, further
efforts should be given to investigation of other aspects of
the Messiah, such as the priestly one of the heavenly
cultus.

Any other biblical motifs outside of messianism may

be tested by the same methodology adopted by this study.
Christ came as the warrior Messiah predicted in the
Scriptures, and won the victory over the cosmic evil of
Satan, who is represented also as the serpentine sea dragon
in biblical passages.

He did it through his humiliation and

agonized death as a sacrifice.

The one who had conquered

will conquer again at his advent.
12

The final consummation

Pope Benedict XVI supports the canonical approach
as B. Childs does, also accepting the results of the
historical-critical studies. He says, "'Canonical exegesis'-reading the individual texts of the Bible in the context of
the whole—is an essential dimension of exegesis. It does
not contradict historical-critical interpretation, but
carries it forward in an organic way toward becoming
theology in the proper sense" (xix).

APPENDIX A
APPROACHES TO THE INTERPRETATION OF OT MESSIANISM
Paradigms of understanding OT messianism are listed, based
on and elaborating the categorization of approaches by
Walter C. Kaiser Jr., and helped by van Groningen, Heskett,
and G. Hasel's lists. Then the ingredients of the approach
adopted by this study are listed as proper elements for OT
messianic understanding.

Developmental Paradigms
The developmental view of OT themes advocated by Eichrodt is
not a notion applied specifically to the concept of the
Messiah in the OT, but a ruling notion that can be applied
with ideas in the OT in general. The axiom of the
Eichrodtian approach is: quantity of data represents reality
of understanding, that is, since later writings have more
information than the earlier ones, the idea was gradually
developed or grew by the transition of time. It is a notion
of development or growth in Hegelian fashion, which does not
agree with the approach taken by this dissertation.
A scholar who operated with a developmental approach on the
theme of the Messiah was C. A. Briggs in Messianic Prophecy:
The Production of the Fulfillment of Redemption Through the
Messiah: A critical Study of the Messianic Passages of the
Old Testament in the Order of Their Development.1 Casperon
Orelli's Old Testament Prophecy of the Consummation of God's
Kingdom, Traced in Its Historical Development, shows a
similar nature.2 W. Eichrodt claimed that the prophets
preserved ancient mythological traditions and these old
imageries were used to give expression to a prophet's

personal concept of God as Lord over the world. To him, the
idea of the Messiah's redemptive role arose out of Israel's
traumatic experiences under oppression and during the
Babylonian exile.3 It projects an evolutionary way of
development where the ideas were conceived and grew as an
aftermath of the historical events. Since Eichrodt allocated
both Ps 22 and the sermons of Isa 53 to the Babylonian exile
and worked with the cross-sectional approach, he could
suggest that elements were shared between these two
pericopes or passages, and the "ideas concerning the
messianic achievements of salvation" were developed by the
writer of Ps 22.4
A positive aspect of the Eichrodtian approach, however, is
that he pioneered what G. Hasel called the cross-sectional
approach,5 which apparently examines themes based on a
unifying principle.
Wellhausinian Dating Paradigms
In the developmental paradigm are many scholars who follow
the Wellhausinian way of dating the OT books. Wellhausen
(1844-1918) rejected the traditional dating of the books of
the OT. Following others before him, such as W. Vatke (18061882), his teacher, and also K. H. Graf and A. Kuenen, he
set out to explain a JEDP theory that allocates the dates of
the compositions of the books to exilic and post-exilic
times.6 It simply means that the theme of the Messiah cannot
be discussed in the periods that it claims it was promised
or given. The concept projects into the past and can
sometimes be a propaganda on the part of the later redactor
to make a point due to troubles in the exilic and postexilic times. That is, there is no notion of the messianic
idea promised or given in the time that the passage itself
claims to be. A. Kuenen was considered by Paton J. Gloag to
3

van Groningen, 87.
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Gerhard F. Hasel, Old Testament Theology: Basic
Issues in the Current Debate, Rev. ed. (Grand Rapids:
Eerdmans, 1987), 33.

be "rationalistic".7
Paradigms following these two ruling axioms of Eichrodt and
Wellhausen are listed below.

Single Meaning Paradigm
According to this paradigm by J. G. Herder (1744-1803) and
j. G. Eichorn (1752-1827), prophecy could only have one
meaning, the meaning understood in the prophet's own time
and milieu (Kaiser 1995: 19). Instead of "foretelling"
(Weissagung) the prophets were made by Eichorn to be only
"discerning" (Ahnung).8 Eichorn eradicated the whole idea of
messianic proof-texts and the predictive nature of prophecy
from the OT.9 One may include G. Baur also in this group,
since he took a negative view on the messianic concept as a
development.10
Mediating Position
There are a number of scholars working with a mediating
position of bringing together the results of rationalism and
orthodox views on prophecy. J. Ch. Konrad von Hofmann (18101877) is listed as belonging to this group by van
Groningen.11 Von Hofmann felt that the Bible is not
primarily a collection of proof-texts or a repository of
doctrines but a witness to God's activity in history.12
Scholars influenced by this school are 0. Procksch, G. Von
Rad, G. E. Ladd, etc.13 Listed along with Hofmann is also E.
7
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Ibid. von Hofmann is counted as part of the
salvation-history school by Hasel, Old Testament Theology,
28.
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Hasel, Old Testament Theology, 28.
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Rheim, who is considered to be "rationalistic."14 G.
Goodspeed had many positive things to say about the work of
Rheim: "it is eloquent and evangelical and should be studied
by everyone who would go beneath the surface. "15 Van
Groningen warns that Goodspeed's own work "reflects his
uncritical acceptance and use of an extreme method of
literary and historical criticism as it had been developed
within the school of Graf, Kuenen, and Wellhausen. "16
G. von Rad maintained that the local king of ancient Israel
was idealized as a universally reigning lord, and this
concept was then employed in the NT to describe God's saving
event in the person of Jesus Christ.17 As G. Hasel pointed
out about Von Rad (1943-1965) , he operated with two
histories of Israel, the real one or secular history and the
kerygmatic history; and both he considered realities, with
the latter tending to a theological maximum.18 He was
criticized by F. Hesse to be double-tracking in this view.19
Relecturing Paradigm
According to this paradigm, there is a process of relecture,
namely, of reading earlier prophecies in a new way, so that
they are filled with a new meaning.20 Proponents are J.
Vereylen (1977), B. S. Childs (1970), and a number of
scholars listed below. It is argued that there is no final
way to understand their meanings in this paradigm.21
The relecturing scholars since 1970s fall into various
14
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groups.22 In relation to the book of Isaiah, some of them
worked with a sectional Isaiah approach, namely, considering
the theme from the angle of the so-called Second Isaiah 4066, while others, such as Heskett (2001) analyzes with a
holistic approach. Scholars using holistic approach still
claim that Isa 40-66 was written by deutero-Isaiah, but that
Deutero-Isaianic elements in the whole of Isaiah must be
looked for.
R. Heskett pointed out that Brevard Childs inspired a number
of scholars to investigate Isaiah as a whole.23 Holistic
relecturing scholars are: Edgar Conrad (1991); Chris A.
Franke (1991); Marvin Sweeney (1988); Christopher R. Seitz
(1996); Ronald E. Clements (1981); Paul Wegner (1992);
Gerald T. Sheppard (1985); Eugene H. Lovering (1996); Rolf
Rendtorff (1984); Patricia Tull Willey (1996) and H. G. M.
Williamson (1994).
Childs feels that Second Isaiah "bears testimony to the
history of the prophetic word" in such a way that "its
meaning does not derive from a referential reading based on
events recorded in the sixth century," but "its message
turned on the fulfilment of the divine word in history."24
Childs is of the opinion that the first original Isaiah and
his claims and the later Second Isaiah and his new claims
were then editorially given a "new canonical shape" by de22
For the phenomenon of the canonical relecturing
position, Pope Benedict XVI, xviii, summarizes, "Indeed, the
realization of this last point some thirty years ago led
American scholars to develop the project of 'canonical
exegesis.' The aim of this exegesis is to read individual
texts within the totality of the one Scripture, which then
sheds new light on all the individual texts. Paragraph 12 of
the Second Vatican Council's Constitution on Divine
Revelation had already clearly underscored this as a
fundamental principle of theological exegesis: if you want
to understand the Scripture in the spirit in which it is
written, you have to attend to the content and to the unity
of the Scripture as a whole. The Council goes on to stress
the need for taking account of the living tradition of the
whole Church and the analogy of faith (the intrinsic
correspondences within the faith)."
23
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historicizing the books in order to hold the two books
together as one holistic book.25
In an extended paragraph, a relecturing scholar Heskett
distinguishes himself from the approach of Walter Kaiser in
the following ways:26
i) While Kaiser reads it as an inerrant source, he does not;
ii) While Kaiser sees it as the work of the eighth century
B.C.E. prophet Isaiah, he does not;
iii) While Kaiser sees Isaiah as the author of the whole
book, he does not;
iv) While Kaiser is reading the history to which it refers,
he does not (he claims to read Isaiah as a biblical book);
v) While Kaiser's norms for messianism derive from later
Christian interpretation, his does not;
vi) whereas for Kaiser the end of the monarchy is not
important for messianism, for him it is.
However, as Heskett himself provides, relecturing scholars
hold the agenda of hermeneutics between the lines:
Therefore, the trial speeches (41:1-5; 41:21-29; 43:813; 44:6-8 & 45:18-25) that may have involved an
original conflict of prophet against prophet [the theory
of the reluctering scholars] are not so evident because
no prophet appears overtly in the foreground. The
original conflict now remains esoteric in the scriptural
context, so that modern scholars must read between the
lines to find it and can speculate on that basis about
the pre-biblical interpretation of Cyrus. In fact, Cyrus
himself plays a minor role within the latter formation
of the book of Isaiah and never again appears after ch.
48."27
Comparative Religions Approach
Engnell employed methods of form and redaction criticism and
25

Heskett, 39. Among relecturing scholars, there are
those who view Cyrus as Messiah (Edgar Conrad and his
x
synchronic approach'), and those not (B. Childs, H. G. M.
Williamson, Patricia Tull Willey, and R. Heskett).
26
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considered the divine-royal formula as borrowed from pagan
mythology.28 In a similar vein, S. Mowinckel suggested that
the Canaanite model of kingship was borrowed to fit the
covenant ideal. The king was idealized as superhuman and
divine, and this ideal never became a reality. This
unrealized royal ideal was then ascribed to Jesus when he
came.29 A. Johnson (1955) worked with the Psalms and traced
the pagan conceptions of divine-human kingship through the
psalms to Jesus of the NT. E. Jacob (1958) maintained that
the messianic oracles received their present form only from
the time of David. C. R. North considered David as a model
king or prophet in terms of which the future Messiah was
described.30

Radical disjunctive paradigm
Jewish and some Christian scholars work with this paradigm.
It is the notion that there is a total and absolute
distinction or separation between the Messiah of the OT and
the Messiah of the NT.31
J. L. MacKenzie
He asserted that the monarchy and royal messianic concepts
such as "cult-heroes, king-saviors, cosmic men and
mythological bearers of life" should be totally separated
from the Jesus of the NT who is "neither predicted nor
foreshadowed" and contained in "neither allegory nor
type."32 One of the problems in MacKenzie's method is that
he does not differentiate between the biblical and
extrabiblical writings.33 G. Hasel gives a long description
about MacKenzie: i) MacKenzie "wrote the theology of the Old
Testament as if the New Testament did not exist"; ii) he
28
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sees himself as standing close to A. Von Harnack and R.
Bultmann and also F. Baumgartel by saying that "the Old
Testament is not a Christian book"; iii) he would not permit
"a current of life flowing in reverse direction from the New
Testament to the Old."34

Y. Kaufmann
A Jewish scholar who rejects any possible suggestion that
Jesus of the NT was the promised Messiah of the OT. Kaufmann
is critical of liberal OT scholarship, but just like S. R.
Driver, he applied the OT messianic concept to Israel as a
nation.35

Traditional Dating Paradigms
Those who apply the Eichrodtian idea of development, or
growth, for their investigation of biblical themes including
the messianic concept, but who reject or do not work with
the Wellhausinian JEDP theories and accept the traditional
dating of the biblical books, are listed below.

NT Meaning Approaches
A number of works are listed by Van Groningen as viewing the
prophesied Messiah as Christ. Paton J. Cloag listed these
scholars as: Chandler, Sherlock, Hurd, and Kidder. Other
works were also produced by Drummond, Higgonson, Davison,
Payne Smith, S. Leathes as well as Fairbairn. These all
wrote in the first six decades of the nineteenth century.
Hengstenberg (1835-1858), Christology of the Old Testament,
worked with the theory of the books allocated to the time
that they claim they were written and also with the timing
of the events correctly as they are described, such as Moses
writing about Adam. However, the Eichrodtian approach or
axiom can also be found in his works, since he operates on
the idea that quantity of data represents reality of
understanding. His research on the Messiah from 1829-1835
and 1854-1858 dealt with the Messianic prophecies with the
34
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NT meaning paradigm. That means, the NT was the final
arbiter for decisions on meanings of the OT.36 He was
criticized of imposing dogmatic schemes over the text,
devoid of the wider historical aspects.37
A. Edersheim, Prophecy and History in Relation to the
Messiah, shared a similar viewpoint held by Hengstenberg.38
G. S. Goodspeed criticized Edersheim as being "unsystematic"
or "unhistorical."39 W. H. Thomson, Christ in the OT: The
Great Argument, is listed as an attempt to counter
rationalists by G. S. Goodspeed.40 Karl Barth and Emil
Brunner also worked with a christological approach in a
similar vein as Hengstenberg.41
A. T. Hanson, Jesus Christ in the Old Testament, insisted
that NT writers exegeted OT passages in such a manner that
they set forth the "real presence of the pre-existent Christ
in Old Testament history or, to be more accurate, the real
presence of the pre-existent Jesus."42
W. Vischer, The Witness of the Old Testament Christ (1949),
was another work which held a Christological approach to the
OT.43 Vischer sees a direct relationship between the OT
message and the Christ of the OT. Jesus Christ is the Word
of God, and it should be possible to find direct references
to Christ throughout the Old Testament.44 R. K. Harrison
pointed out that Vischer "endeavored to present a
theological system so formulated as to comprise universally
36
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valid eternal truth."45 Says Vischer: "The OT tells us what
Christ is, the New who He is . . . . There is no word in the
NT that does not look back to the Old, in which it is
foretold"; al so, "the Bible knows neither a historical Jesus
nor a Christ idea, but simply Jesus the Christ to whom it
bears double witness in the Old Testament."46 Vischer seems
to say that the OT is a pre-writing of the NT. He maintained
that Jesus is the hidden meaning of the OT.47 Van Groningen
complains about Vischer that the actual historical setting
and record of the revelation of God does not receive proper
treatment.48
R. Campbell (1954) centers his study of the Messiah around
the new covenant with Jesus Christ the Messiah. Jesus Christ
the Messiah is the Messiah promised and typed in the old
covenant.49
Dual Meaning in Prophecy
Thomas Sherlock (1732) worked with a dual meaning in
prophecy. Every prophecy had a dual meaning so that there
was an application in the time of the prophet and also a
later fuller meaning. Kaiser complains that it was
"forfeiting most of the predictive value of the
anticipations of the Messiah in their OT context."50
Goal Meaning Approach
According to the approach of A. F. Kirkpatrick (1897),
Christ is the goal of prophecy but not that he fulfilled
specific and detailed promises, but rather just ethically
45
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and morally uniting all lines of prophecy.51
Theological Meaning Paradigm
The history of Israel would find its consummation and final
stage of growth in the appearance of the Christian church.
H. G. A. Ewald was a contender of this idea in 1883 who
worked with a theological meaning paradigm.52 Israel is
transfigured into the church who becomes the last stage of
that nation.53 One can elaborate here by saying of Ewald's
thinking that there is a certain truth in this approach, but
with the understanding that the original plan of God was
that ethnic Israel, with a prime focus on spiritual ethnic
Israel, was to play a role in the evangelization of nations
as an instrument of God, and what happened in the NT was
actually just the original plan enacted. Hasel had positive
comments to make about Ewald's role. He felt that Ewald held
back German scholarship from accepting the theories of
Wellhausen.54

B. B. Warfield (1916)
He also discussed the subject of the Messiah in the OT,
Divine Messiah in the Old Testament. Warfield felt that the
NT testimony on the deity of Christ is clear and it
demonstrates that the NT writers relied upon the OT
passages, including Psalms. He tried to establish the
correctness of the NT's reliance upon the Psalms.55 He used
as his sources Hengstenberg, J. A. Alexander, and Herman
Bavinck.56 Warfield cited Bavinck as saying that contrary to
liberals before 1916, some hold that eschatological ideas in
the OT and messianic hopes were expressed long before the
51
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exile.57 Van Bemmelen, who did an in-depth study of the
views of Warfield on inspiration and higher criticism, cited
Warfield as saying: "the processes of study connoted by it
[higher criticism] are not only legitimate but useful, and
not only useful but necessary."58
Warfield evaluated and viewed E. Rheim and C. A. Briggs as
having a disjunctive idea of the OT and NT, as setting the
human earthly king to come and the idea of Yahweh as Ruler
of the future, respectively.59 E. Kautzsch and George Adam
Smith, according to Warfield, refused to apply the messianic
predictions to Jesus Christ.60 Both G. S. Goodspeed and J.
Chrichton are seen by Warfield as refusing to recognize the
full divinity of the king.61 A. F. Kirkpatrick and C. Von
Orelli are seen by Warfield as viewing the divine
designations of the Messiah as contradictions.62 S. Driver,
says Warfield, has a liberal view that the OT messiah is
Israel the nation.63
Developmental Meaning Paradigm
Franz Delitzsch (1891) worked with a developmental meaning
paradigm. He in general agreed with the traditional
arguments,64 but felt that the time of the prophet was
important and, secondly, only a single meaning for every
prophecy was important, without resorting to a typological
or spiritual meaning in order to rescue the passage for a
57
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messianic interpretation.65 His paradigm worked with the
idea that the OT says less but that the NT filled out or
says more.66 Here we have in essence the same evolutionary
paradigm that one finds Eichrodt utilized later. It is thus
Eichrodtian. As Hasel pointed out, Delitzsch considered the
OT as an "unchristian book.//67

Genetic-Progressive Method
G. F. Oehler (1873-74) worked with the genetic-progressive
model to interpret the messianic passages, in agreement with
the historic understanding that a personal divine Messiah
was prophesied to appear as the royal Redeemer.68 G. Hasel
applauded the work of Oehler for OT theology in general as
"most significant and lasting."69
Oehler reacted against the Marcionite strain introduced by
F. Schleiermacher with the depreciation of the OT, but he
also reacted against the total uniformity of OT and NT as
maintained by Hengstenberg.70 He claimed that OT theology is
the "historical science which is based upon grammaticalhistorical exegesis whose task it is to reproduce the
content of the biblical writings according to rules of
language under consideration of the historical circumstances
during which the writings originated and the individual
conditions of the sacred writers."71 Oehler felt that the
historico-genetic approach is the best, in which
grammatical-historical exegesis is to be combined with an
"organic process of development" of OT religion.72 The
problem Hasel had with Oehler, this research also shares: he
65
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deals with the data of the OT genetically under the
influence of the Hegelian model, e.g. genetic-progressive
method.73
E. Konig wrote a book on the Messiah in the OT. called Die
Messianischen Weissagungen des Alten Testaments in 1923.74
Hasel points out that Konig was part of a reviving interest
in OT theology in 1922 .75 Konig had a high opinion of the
reliability of the OT, rejecting the Wellhausenistic
evolution of OT religion, and called for an exact use of the
grammatical-historical method of interpretation. However,
Hasel sees him as a "hybrid," since he still worked with a
developmental concept of the religion of Israel.76
Prophetic Redemptive-Historical Approach
G. Vos gave an organic, progressive, and historical
conception of revelation, also called the Prophetic
Redemptive-Historical Approach. Divine revelation is given
in varying degrees, with greater amounts of revelation given
at times of covenant making and renewal, if one is to think
of the patriarchs.77
C. K. Lehman (1971) was an Anabaptist-Mennonite who used Vos
and concentrated on the Messianic-Christological aspect of
the Scriptures.78 Lehman says that the historic progression
of unfolding revelation is evidenced in "periods or eras of
divine revelation [which] are determined in strict agreement
with the lines of cleavage drawn by revelation itself. " G.
Vos was his teacher, and Lehman accepted the progressive
revelation idea, which centers in several covenants that
73
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were made with the Patriarchs and Moses, and through Christ,
all of which comprise the Bible's own anatomy as an "organic
being."80

Walter Kaiser's Epigenetical Meaning
Kaiser's epigenetical approach is outlined by himself in his
The Messiah in the Old Testament (1995) as "one promiseplan" of God being fulfilled in an ongoing way.81 He
advocates that God built into the Messianic prediction an
application to the immediate context, although the
prediction was only for the distant future. Says Kaiser:
"What the working in history and the working in the distant
future shared in common was that the same word spoke both to
the immediate future and to the distant future."82
Relecturing scholars differ from his approach (see our
section above on 'Relecturing scholars' and Heskett's
criticism of Kaiser from a relecturing scholar's viewpoint).
Kaiser sees two sober principles for analysis of the topic
of the Messiah in the OT: (1) the meaning of the OT
references must reflect the author's own times and
historical circumstances; (2) the meaning must be a meaning
that is reflected in the grammar and syntax of the OT text
(Kaiser 1995: 23).
As he studies sixty-five "direct messianic prophecies" in
the OT,83 Kaiser emphasizes correctly that the Messianic
promises "were not disconnected and heterogenous
prognostications randomly announced in the OT or arbitrarily
chosen for use by the NT."84 He sees it as "one continuous
plan," that is, "they formed one continuous pattern and
80
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purpose placed in the stream of history."85
Kaiser points out that repetition of earlier predictions
signifies the fact that God's revelations were building on
what had previously been announced.86 According to him, "the
promise had temporal enactments and constant fulfillments
that were part of the single ongoing purpose that God had
built into the fabric of history...."87
Kaiser summarizes his approach by saying: "We conclude,
therefore, that the messianic doctrine is located in God's
single, unified plan, called in the NT his ^promise,' which
is eternal in its fulfillment but climactic in its final
accomplishment, while being built up by historical
fulfillments that are part and parcel of that single ongoing
plan as it moved toward its final plateau."88 This concept
is valid only if we do not operate with the axiom of
Eichrodt that quantity of data represents the reality of
understanding.
He advocates the single meaning of the text, opposing the
double meaning paradigm, but by combining it with the
"corporate solidarity" and by applying the epigenetical, or
ongoing, ever-growing paradigm of the fulfillment, it is
difficult to avoid the double, or multiple sense of
fulfillments.89
He also emphasizes the ethnical Israel (as Beecher called it
in his citation, "Israel the race") as eternal
fulfillment.90
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"The question arises: How was it "constantly
fulfilled"? How can something be constantly fulfilled and
yet find final fulfillment later without saying that it has
a double sense of fulfillments?
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A. W. Kac (1975)
He is a Jewish Christian who developed the idea of the
messianic hope in such a way that the nation of Israel
continues to play a major role in the final realization of
this hope.91 It is said that he creates an uneasy tension
between the NT account of Jesus' role and the work and role
of Israel.92 The emphasis on the continuing role of ethnic
Israel beyond NT times was maintained also by Beecher and W.
Kaiser.
Non-Developmental & Traditional Dating Paradigm
This is the approach adopted by this dissertation.
Traditional dating of the OT biblical books was taken in
this approach, where it accepts, e.g., that Moses wrote
Genesis and Job while he was in Midian in c. 1460 B.C.E.,
describing correctly conditions in the days of Adam and in
the days of Abraham in 2165 B.C.E. It does not assume the
norms of "additions," "omissions," "reworkings,"
"postulations," or "reformulations" by later
authors/redactors.
The developmental axiom of Eichrodt is rejected by this
approach. Though Gen 3:15 contains only a small amount of
information regarding the issue, one cannot draw the
conclusion that the people in the earlier time had only
limited understanding of the issue. An increase of the
details in the later time does not mean that there was a
growth or development of ideas in regard messianic
revelation.93 The cross-sectional approach of Eichrodt has
validity and is applied in this study, but this study does
not employ his gradual developmental view.
Thus it is a non-Eichrodtian & non-Wellhausinian approach.
Some other elements adopted by this study are:
1) The unity of the OT and the NT is highly regarded, as
emphasized by G. Hasel:
The unity of the two Testaments of the Bible is a
91
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reality of Scripture rooted in the inspiration of the
Bible. The entire Bible is the Word of God. There is a
unity within each Testament and between the Old and New
Testaments. While there are a variety of languages,
styles, literary forms, and emphases among and between
individual inspired writers, and while they present
various accounts of the same event or topic and variety
even on the same subjects unfolded through them, there
is nevertheless an overarching inner unity without
artificial uniformity. The unity within variety points
to harmony of truth and denies, for example, that the
OT is law and the NT is gospel; or that there are
conflicting or contradictory teachings either within
biblical books or between them; or that later inspired
writers misused, misapplied, or misinterpreted earlier
scriptures when quoting or alluding to them; or that
inspired writers reinterpreted earlier Scriptures in
contradiction with its earlier intentions.94
If one accepts both the OT and NT as the complete Word of
God, and if one accepts that Paul did not lie or distort the
original meanings of the OT, and if one accepts his words in
Heb 11:25 that Moses knew Christ, then one is forced to
follow the approach of Hengstenberg (whom Kaiser favors with
reserve),95 that a proper understanding of the OT will need
the NT in a more realistic way. This will mean that cutting
out the NT from exegesis in the OT will lead to an
artificiality that may distort proper understanding.
Vischer's concept of Christ in the OT is worth looking at
although one may not want to read every single verse in a
Christological context.96 Vischer seems to say that the OT
is a prewriting of the NT.97
Although we complain about Eichrodt's developmental
theories, his cross-sectional pioneer work is valid as a
method, and the following aspect of Eichrodt pointed out by
Hasel is also valid for this research. Eichrodt saw a
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reciprocal relationship between the Testaments, namely, "in
addition to this historical movement from the Old Testament
to the New there is a current of life flowing in reverse
direction from the New Testament to the Old. This reverse
relationship al so elucidates the full significance of the
realm of the OT thought."98 Eichrodt continues: "Only where
this two-fold relationship between the Old and New Testament
is understood do we find a correct definition of the problem
of OT theology and of the method by which it is possible to
solve it."99
The larger context of the OT is also emphasized by G. Von
Rad, H. W. Wolff, H. J. Kraus, and B. S. Childs.100
2) The ecumenical trend of scholarship to focus on
"commonalities that bind" their association in a permissive
manner is not adopted by this study. It seems impossible to
overlook the phrases that reveal one model to be distinctive
from the other. If it is a scholar's intention to focus "on
the trees rather than the forest," but hide where his focus
is, then it is impossible in the descriptive task to hide it
in an absolute way. This axiom or focus is like a magnet
pulling the descriptive process in a direction that cannot
be avoided, and a part of the tasks of biblical scholarship
is to be aware of these axiomatic forces and their role
among scholars.
3) The insistence of the meaning of Messianic passages in
the prophet's own time to the extreme, cutting ties with
anything later, is clearly part of the preteristic model of
interpretation by scholars such as J. G. Herder (1744-1803)
and J. G. Eichorn (1752-1827), which is not adopted in this
study.
4) Kaiser reveals his futuristic affinity by suggesting the
fulfilment of prophecy in literal ethnic Israel since 1948
as viable in his own interjection in the citation of W.
Beecher: "...if the Christian interpreter persists in
excluding the ethnical [sic] Israel from his conception of
the fulfillment, or in regarding Israel's part in the matter
as merely preparatory and not eternal, then he comes into
98
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conflict with the plain witness of both testaments [and
since May 1948, we might interject, with history
itself]....Rightly interpreted, the biblical statements
include in the fulfillment both Israel the race, with whom
the covenant is eternal, and also the personal Christ and
his mission, with the whole spiritual Israel of the redeemed
in all ages
"101
A futuristic notion with the literal fulfillment on ethnic
Israel is not followed by this study.
Some scholars share similar aspects which are rated high by
this study.
Willis J. Beecher "viewed the promise of a divine Messiah as
*one promise' or prediction which is repeated many times."102
He considered that the "seed" promised to Abraham was the
indispensable link for the transmission of the promise and
that it was the principal thing that underlies all history,
poetry, and national worship.103
James Orr is cited by Kaiser as saying that there is unity
in the plan of God in both Testaments. "From Genesis to
Revelation we feel that this book is in a real sense a
unity. It is not a collection of fragments, but has, as we
say, an organic character. It has one connected story to
tell from the beginning to the end; we see something growing
before our eyes: there is plan, purpose, progress; the end
folds back on the beginning, and, when the whole is
finished, we feel that here again, as in primal creation,
God has finished all his works, and behold, they are very
good."104
Ingredients for the Recipe of the Approach "Canonical
Biblical Theology" by This Study
1) It will be cross-sectional, following the pioneering work
of W. Eichrodt.
2) It will not work with an axiom of developmental concepts
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as W. Eichrodt.
3) It will be cautious of the Hegelian influence, viewing
concepts in the OT as genetic-progressive. (G. F.
Oehler, E. Konig, and W. Kaiser's "seminal ideas growing
into a plant.")
4) It will view the data of the OT only as fragments of the
past and not the total reality of a particular period;
thus the axiom that quantity of data represents the
reality of understanding will not be accepted (contra W.
Eichrodt, or W. Kaiser), which is based on an
evolutionary growth idea of viewing the OT.
5) It will not work with ethnic Israel as eternally
receiving God's promises on the basis of race (as do W.
Beecher and W. Kaiser), but such as H. Ewald, with the
transformation of visible Israel to visible Christian
community, seeing the spiritual Israel as a continuation
of the believing community in both Testaments and
beyond.
6) It will view the OT context in its own setting, but when
necessary, an attempt will be made to follow the flow
back from the NT into the OT, as Eichrodt indicated, and
as Hasel acknowledged, contra J. L. MacKenzie, who
rejects this flowing back aspect in his analysis.
7) It will work with the whole canon of both Testaments as
the broad context, as explicated by G. Hasel in his
"Proposals," namely, all sixty-six books of the
Protestant biblical canon.105 One particular passage will
be interpreted with the whole canonical context in mind.
8) It will not be merely a descriptive, historical study
but will be a historical theological endeavor, which
will understand the messianic ideas by the theological
viewpoints adopted from the canonical study.
9) It will not follow the radical disjunctive program by Y.
Kaufman, F. Delitzsch, J. Herder, J. Eichorn, G. Baur,
A. Bentzen, J. L. MacKenzie, F. Baumgartel, R. Bultmann,
A. von Harnack, E. Rheim, C. A. Briggs, E. Kautzsch, and
G. A. Smith, with the OT as "an unchristian book".
10) It will consider the intertestamental writings for the
interpretive role, but it will not readjust either
Testaments by side-analysis of the Pseudepigraphal, or
Qumran writings, or any other corpus that is not part of
the two Testaments.
11) It will not Christologize every single paragraph of the
OT but will consider the NT meaning seriously, as do
Hengstenberg and W. Vischer. See also A. Edersheim, A.
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Hanson, K. Barth, E. Brunner.
12) It will not work with the JEDP theories of the GrafKuenen-Wellhausen school, its antecedents (Vatke) or its
descendents.
13) It will be very cautious of hybrid positions that tries
to put together the traditional and higher-critical
stance, such as those of J. Ch. Konrad von Hogmann, 0.
Procksch, G. von Rad, G. E. Ladd, E. Rheim, and G.
Goodspeed.

APPENDIX B
CROSS-REFERENCES TO THE OT MESSIANIC PASSAGES FROM THE
INTERTESTAMENTAL WRITINGS AND THE NT
1. Gen 3:15 in Christian understanding
In the Christian tradition, this short passage of Gen 3:15
has been called the proto-evangelium, the "first gospel,"
being considered as the first messianic prediction in the
redemptive history, which forms the basis for later promises
and prophecies.1
2. Identification of the serpent
In one of the apocryphal books, in the Wisdom of Solomon
2:24, it is implied that the serpent, through whom death
entered the world, was actually the devil.
Rabbi Rashi in the Middle Ages, on the other hand, commented
that this verse refers to basically any snake. He said,
"When a snake comes to bite, it blows with a sort of hiss,
and since the two expressions coincide [i.e., they sound
alike], Scripture used the expression of nET®J in both
cases." http://www.chabad.org/library/article.asp?AID=8167&
showrashi=true. This, together with the messianic
interpretation shown in Jewish Targums mentioned earlier,2
indicates that there has been two different approaches to
the verse in Jewish circles. This study follows the
messianic approach.
The NT is clear about this identification. Revelation 12,
which has been known as one of the most clearly expanded
applications of Gen 3:15, has three major characters of the
woman, her child, and the dragon. In this chapter, Satan is
Griggs, 73; Pink, 42; Pratt, 42-43; Wenham, 81.
2

In section "Genesis 3:15."

called the dragon, the old serpent.3 Romans 16:20a and 2 Cor
11:3, 14 also allude to this passage with the identification
of Satan in mind.
3. Identity of the woman
This figurative language of woman is used to designate the
church as God's people in the NT (2 Cor 11:2; Eph 5:25-32;
Rev 17:1-3). Scholars, including Catholic ones, try to find
the virgin Mary in this verse. They hold the view that Mary
alone could be the woman of Genesis who is the mother of the
one "born of a woman" (without a human father).4 However,
this interpretation that the enmity put is between Satan and
one single woman Mary is less convincing.
4. "Seed" in the NT
The NT is clear about the singular interpretation of the
promise to Abraham. Galatians 3:16 emphasizes this aspect
that "He does not say, xand to seeds,' meaning many people,
but ^and to your seed,' meaning one person." The "seed" of
Abraham was messianically understood and applied to Jesus,
not only in this text of Gal 3:16, but throughout the NT
(Acts 3:25; Rom 4:13, 16, 18; 9:7; 11:1; 2 Cor 11:22; Gal
3:29) .5
5. Christian interpretation of the conflict in Gen 3:15
Following the lead of the early apologist Irenaeus,6 the
majority of Christian interpreters have been of the opinion
that Christ is the victor over the devil predicted in this
passage.7 His contention with the devil has two stages:
Christ will not emerge from this battle unscathed.8 His
3
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"Genesis," SDABC, 1:233; Guyot, 421; Meredith G.
Kline, "The Servant and the Serpent," Kerux 8 (1993): 23.

heel was bruised as he was crushing the head of Satan.
According to the NT records, it is Jesus who is the "seed of
the woman" (Gal 3:16, 19; 4:4; Rev 12:1-5), who achieves
complete victory over the serpent, or the dragon (Rom 16:20;
1 Cor 15:22-25; Col 2:14-15; Heb 2:14; 1 John 3:8; Rev 5:12;
12:1-13:1) through his experience of death.9
6. Jewish exegesis of the "star"
Interestingly, Rabbi Akiba in the second century C.E. gave a
name Bar-Kochba to a messianic pretender, which means the
"son of the star." It is obvious that he interpreted this
passage with messianic overtones.10
7. Num 24 in Qumran messianic understanding
This text was utilized in the writings of the Qumran
covenanters with their particular messianic
interpretation,11 which will be further studied in the next
chapter. These include the Damascus Document (CD 7:9-20);
the Testimonia (4Q175), which is in the style of collecting
messianic proof-texts;12 and the War Scroll (1QM 11:6-7) in
the context of the final battle between the messianic figure
Alexander, 19; Charles Hauret, Beginnings: Genesis
and Modern Science, trans. John F. McDonnell (Dubuque, IA:
The Priory Press, 1964), 158; "Genesis," SDABC, 1:233;
Hamilton, 200; Rowe, 77-78; Sailhamer, 556; Wenham, 80.
10
Ashley, 503; G. Gray, 370. In some Christian
circles, this text has been interpreted as a prophecy of the
star of Bethlehem seen by the Oriental Magi at the birth of
Jesus, which seems too much allegorization of the text.
Allen, 911; Ashley, 503; Budd,.273; G. Gray, 371; Paul L.
Maier, "The Magi and the Star," Mankind 3 (1972):5-8, 58-60.
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J. Collins, Apocalypticism, 81; Geza Vermes, The
Dead Sea Scrolls in English (London: Penguin Books, 1995),
355. John Lubbe, however, in his article "A Reinterpretation
of 4Q Testimonia," RQ 12 (1986): 187-97, challenges this
view by taking it as an affirmation of the fidelity of the
sect in its contemporary situations rather than as messianic
proof-texts geared to the future. This document quotes five
OT texts arranged in four groups, one of which is Num 24:1517.

and Belial.13
The oracle has been generally understood, by Jewish as well
as Christian circles, to be a messianic prophecy, the
ultimate reference of which is the messianic royal figure
who would come as a victor in the future.14
8. "Seed of David" in 2 Sam 7:llb-16 and the NT
The NT writers apply this term to Jesus of Nazareth.
Matthew 1:1 calls Jesus the "son of David."15 Luke 1:32
says, "God will give Him the throne of His father David."
According to Luke 1:69, God raised up a horn of salvation in
the house of David.16 Paul is clear about the singular,
messianic understanding of the term as we have seen (Gal
3:16). NT writers count Jesus Christ as the rightful and
ultimate seed of David predicted in this text.17
9. The promise of 2 Sam 7:llb-16 realized in Jesus
The NT is full of conviction that God's promises recorded in
2 Sam 7:llb-16 are realized in the messiahship of Jesus. He
is unambiguously called the Son of God (Mark 1:1; John
20:31; Acts 9:20; in Luke 1:32, the son of the Most High).
Luke 1:32-33, 68-79, and 22:29-30 express the Father-Son
relationship and introduce Jesus as the one who reigns on
David's throne.
This Davidic promise underlies Acts 2:30 that the
resurrected Jesus is the descendant of David who sits on his
throne forever. Acts 13:22-23 clearly witnesses that Jesus
is the promised offspring of David. Hebrews 1:5 applies the
formula as 2 Sam 7:14 together with Ps 2:7, to Jesus,
declaring him to be the son. For the NT Christian community,
13
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Collins in this book gives a good account concerning the
understanding of Balaam's oracle among the Qumran
covenanters.
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this Samuel portion was one of the pivotal texts to be used
to prove that Jesus was indeed the predicted messianic
offspring of David.18
10. Qumran application of 2 Sam 7:llb-16
Examination of Florilegium (4Q174), which is a midrash on 2
Sam 7:10b-14a, demonstrates that the Dead Sea sectarians
also perceived this oracle with messianic overtones.19 This
Qumranic material composed probably in the late first
century B.C.E. suggests that this community inherited a
messianic reading of this passage from earlier times.20 The
covenanters are not hesitant to use the father-son imagery
in vs. 14 to speak of the Messiah, by associating this
passage with the messianic epithet, "the Shoot of David."21
The covenanters understood vs. 14a messianically, sharing a
similar approach to the text with the Christian
interpreters. Considering this, no longer is it possible to
insist that the NT writers were secluded by claiming that
the unique relationship of the Messiah to the father is
portrayed in this passage.22 Like Florilegium, they applied
this oracle to a single messianic figure rather than to the
whole Davidic line collectively.23
11. Intertestamental Jewish writings and the NT on Ps 2
Intertestamental Jewish writings tend to interpret the royal
texts messianically. Psalm 2 is one of those quoted
frequently to manifest the universal rule of the expected
Messiah.24 First of all, this psalm provides significant
18
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backgrounds for 1 En 37-71, which is called the Book of
Similitudes.25 The entire passage of Pss. Sol. 17:23-26
sounds like an eschatological midrash on Ps 2 and Pss. Sol.
18:7-10 also alludes to Ps 2 with messianic overtones.26
Florilegium (4Q174), a collection of texts from 2 Sam 7 and
the Psalter, exhibits the messianic identification, too.
Especially, 4Q174 if 10-13, which quotes 2 Sam 7:14, the
parallel passage to Ps 2:7, interprets the son of God as the
Branch of David.27 4Q174 I, 18-19 interpreted Ps 2:1
eschatologically and understood the raging nations as
Kittim.28
By the time of the NT, Ps 2 was apparently recognized as
messianic.29 This psalm is one of the most frequently quoted
psalms in the NT.30 The Gospel writers understood Jesus to
be the king of the newly proposed kingdom, which was the
central message of Jesus's preaching (Mark 1:14-15). The
royal terminology of Ps 2 was applied to Jesus in a
particular sense.31 The explicit quotations of Ps 2 take
place in Acts 4:25-26; 13:33; Heb 1:5; and 5:5. The early
church counted Ps 2:1-2 as a prediction of the conspiracy
against Jesus Christ which brought him to the cross.32
25
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Currid, 123-24. Acts 4:25-28 points out that the
rulers (Herod, Pilate), the Romans, and Israel (the priests,
scribes, and Pharisees) plotted together to rebel against

The declaration of divine sonship of the Israelite king well
prefigured the unique relation of Jesus to God. Jesus'
conception (Luke l:32f), his baptism (Matt 3:17; Mark 1:11;
and Luke 3:22), and Peter's confession (Matt 16:16),
followed by the transfiguration experience at Caesarea
Philippi (Matt 17:5; Mark 9:7; Luke 9:35; 2 Pet 1:17), are
reported in terms of his special sonship to God.33
Psalm 2 is explicitly quoted in Acts 13:33 and Heb 1:5,
designating that the promised divine sonship for the Davidic
king was indubitably fulfilled in Jesus. 2 Samuel 7:14 is
quoted together with this psalm in Heb 1:5, and thus the
Davidic Messiah is being identified with Christ.34 However,
it is Jesus' resurrection and ascension that were counted by
the NT authors to be the most definitive fulfillment of the
promise and oath voiced in Ps 2. In Acts 13:32-33 and Rom
1:1-4 the ascension of the Davidic king to the throne
corresponds to the resurrection of Christ in a clear manner.
According to these texts, the resurrection of Jesus was the
manifestation of the sonship of Jesus as David's ultimate
heir, as he ascended and took the heavenly throne.35
That is, the early church understood that the messiahship of
Jesus was confirmed through his resurrection; by God's
raising him up, "God has made this Jesus . . . Lord and
Christ" (Acts 2 : 36).36 The NT understands Jesus' coronation
as the Messiah had happened through his resurrection in his
conquest of death.37 Thus the deep meaning of the Davidic
monarchy was fulfilled in the kingship of Jesus when he was
exalted to the right hand of God at his ascension.38
the anointed one, which is Jesus, to take his life through
crucifixion.
33
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Hayes, 337-38; Bultmann, in his Theology of the
New Testament, 1:43, supports this idea.
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59.

In several places of the book of Revelation this psalm is
alluded to in order to picture the nation's rebellion and
the final triumph of the divine warrior. Revelation 2:26-27
quotes Ps 2:7-8 to say that the believers would participate
in Christ's victory by ruling over the nations with the rod
of iron. In Rev 12:5, the male child is depicted to rule all
nations with the rod of iron. In Rev 19:15-16, quoting Ps
2:9, the divine warrior will destroy the allied enemies of
him with a sharp sword coming out of his mouth, and will
thus be called the "King of kings, and Lord of lords." Also
in Rev 19:19 we see the nations assembled to war against
that King.39
12. Intertestamental and the NT understanding of Ps 110
It is a widely held view that the Jews have accepted the
Psalm with messianic understanding. Such a highly exalted
language in particular would have naturally suggested them
to apply it to the Messiah and not to any other figure.40
Allusions to Ps 110:1 are made in the Similitudes of 1
Enoch. The Elect One, or the Righteous, or the Son of Man
shall sit at the throne of glory and shall judge all the
works of nations and angels, and shall vanquish the evil (1
En 45:3; 51:3; 55:4; 61:8; 69:29).41 Rabbis of the early
common era took this psalm messianically, as attested by
both the Midrashim and the Targumim. Rabbi Akiba seemed to
take the throne in vs. 1 for the Messiah. David Hay
enumerates other prominent rabbis who held the messianic
rendition of the psalm.42
Melchizedek (HQMelch) of the Qumran community appears to be
closely related to this psalm. In this document Melchizedek
39

We find some other references in this last book of
the NT which describe the ultimate rule and triumph of
Christ in the language and imagery of Ps 2 (Rev 1:5; 4:2;
6:17; 11:15; and 17:18). Craigie, 69; LaRondelle,
Delivesrance, 56; Mays, 50; VanGemeren, 65; Watts, 81-82.
40

Hay, 29, 30.

41

Hay, 26; Isaac, 34, 36, 38, 42, 49.

Targum on Ps 110:1; For Rabbi Akiba, b. Sanh. 38b.
Hay, 26, 28, 30-31.

is introduced as "a heavenly redemption-figure."43 According
to lines 6-8, he will proclaim release for the captives and
set them free. He will atone for their iniquities, making
the hope of liberation and pardoning of sins realized. This
decisive saving work is done in behalf of the "sons of
light" in terms of the conflict with Belial/Satan and the
spirits of his lot (lines 12-13).44
The idea that Melchizedek will vindicate the judgment of God
in his role as a heavenly redemptive figure is clearly
specified in line 13 of HQMelch. In particular, since lines
18-19 imply to identify Melchizedek with the "Anointed One"
in Dan 9:25, it is more likely that the Qumran community
considered him as a messianic figure. The document HQMelch
supports the confluent roles of the Messiah as a priestking .45
Every NT writer who mentions Ps 110 presupposes the
messianic interpretation. Jesus' citation of Ps 110 in Mark
12:35-37 supports the idea that the messianic understanding
of this psalm was a generally accepted standard Jewish
interpretation of his time.46
43
A. S. van der Woude uses this phrase for the title
of his article on the fragments discovered from Qumran Cave
11. His "Melchisedek als himmlische Erlosergestalt in den
neugefundenen eschatologischen Midraschim aus Qumran Hohle
XI," Oudtestamentische Studien 14 (1965): 354-73.
44

Belial is known to be the Prince of Darkness and
of the dominion of evil who led the antagonism against the
Most High God.
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0tto Betz, "Kerygma of Luke," Interpretation 22
(1968): 135; Joseph A. Fitzmyer, "Further Light on
Melchizedek from Qumran Cave 11," JBL 86 (1967): 38; Hay,
137; Johnson, 435; Nel, 9-10; L. H. Schiffmann, "Messianic
Figures and Ideas in the Qumran Scrolls," in The Messiah:
Developments in Earliest Judaism and Christianity, ed. J. H.
Charlesworth (Minneapolis: Fortress, 1992), 126; Vermes,
Dead Sea Scrolls, 360-62.
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Hay, 29-30; Johnson, 433; LaRondelle, Deliverance,
196. Concerning this, W. R. G. Loader writes, "It is more
probable that the psalm was already being used with
reference to the Messiah, and that the Christian application

Psalm 110 is one of the most frequently cited OT texts in
the NT. It is known there are 33 quotations or allusions to
this psalm (Matt 22:42-45; 26:64; Mark 12:35-37; 14:62;
16:19; Luke 20:41-44; 22:69; Acts 2:34-35; 5:31; 7:56; Rom
1:4; 8:34f.; 1 Cor 15:25-27; Eph l:20f.; 2:5f.; Phil 2:9;
Col 3:1; Heb 1:3, 13; 5:5-6, 10; 6:20; 7:11, 17, 21; 8:1;
10:13; 12:2; 1 Pet 3:18f.; Rev 5:1, etc.).47
Besides Jesus' argumentation concerning Messiah's being
David's son, he quotes this text again in his trial
combining the Messiah's session at God's right hand in Ps
110:1 together with the Son of Man text in Dan 7:13 (Matt
26:64; Mark 14:62; Luke 69). By this, the picture of the
Messiah surfaces as a heavenly being and a cosmic ruler as
the depiction of the "Son of Man" signifies in Danielic
text. Stephen's speech in Acts 7:56 manifests the same
implication.48
Acts 2:33-34 speaks of the exaltation of Jesus by quoting Ps
110. As one raised from the dead, Jesus ascended to heaven
and exalted to the right hand of God. One of the most
frequently used Christological titles, "Lord," seems to
originate from Ps 110:1, in which the idea of the
messiahship is combined with the title "Lord." Romans 1:4
also communicates this idea.49 As 1 Cor 15:25-27 alludes to
Ps 110, saying that the last enemy to be destroyed is death,
it is clear that Paul applied it to the resurrected,
enthroned Jesus.50
of the psalm to Jesus was based on this, as was the cases
with Psalm 2." Loader, 199; see also, Juel, 149.
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L. Allen, 87; Johnson, 432; Laato, 350;
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A. Collins, "Mark," 408; Pauline Giles, "The Son
of Man in the Epistle to the Hebrews," ExpT 86 (1975): 331.
49

Betz, 139-40; Terrance Callan, "Psalm 110:1 and
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CBQ 44 (1982): 632; Hayes, 340; Mays, 354; Loader, 201-2,
215-16; Mark Saucy, "Exaltation Christology in Hebrews: What
Kind of Reign?" TJ 14 (1993): 59.
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Jan Lambrecht, "Paul's Christological Use of
Scripture in 1 Cor 15:20-28," NTS 28 (1982): 507.

In the Epistle to the Hebrews the Melchizedekian priesthood
of Christ is brought out to stress that Christ's is superior
to and more original than the Aaronic priesthood. The
epistle conveys two underlying beliefs. First of all, Jesus'
exaltation to the right hand of God is presented repeatedly
(Ps 110:1; Heb 1:3, 13; 8:1; 12:2). After having made the
purification of sins, he ascended and was enthroned. The
second credo of the two is the heavenly priesthood of Christ
(Ps 110:4; Heb 5-9). Jesus' session becomes the basis for
his ministry as the high priest (Heb 8:1).51
Concerning the conflict described in Ps 110:5-6,
Oscar Cullmann identifies the enemies as the unseen forces
of evil, the "angels, authorities, and powers' mentioned in
1 Pet 3 :22 .52 There are some other biblical scholars who
also consider this psalm as depicting the struggle between
Christ and the evil powers. They take the position that the
life, death, resurrection, and ascension of Christ were the
climax of the long-lasting conflict. That is, the NT writers
found the fulfillment of the oracles in Ps 110 in the
resultant inauguration of Jesus.53 To them, the decisive
victory was achieved through the Christ-event in the cosmic
and universal context.54
13. Imagery of the dragon in Revelation
The New Testament, especially the Book of Revelation,
succeeds the imagery of the serpentine dragon of the OT. The
great red dragon in Rev 12:3, with seven heads, is also
called the serpent of old, the Devil, or Satan in Rev 12:9.
51

Giles, 328; Johnson, 432, 434-35; Mays, 354; Nel,
10-11; "Psalms," SDABC, 880; Saucy, 59, 61.
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Cullmann, 223.
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This is an example of the "unpacking" of the
meaning of the OT by the NT authors, as we have discussed in
the beginning part of chap. 2. Waltke, "Is It Right?" 77.
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Betz, 136; Lambrecht, 3-11; Mays, 353. Oscar
Cullmann, in his renowned work Christ and Time
(Philadelphia: Westminster Press, 1964), 71-72, 82-84,
advocates the position that the event of the cross was the
center of history and time. He uses the famous "D-day"
analogy to explain his view that even though the final
consummation is still in the future, the decisive victory
was already won by Christ on the cross.

The serpent of old in the Revelation text is clearly an
allusion to Gen 3:15. The beast in Rev 13:1 and 17:3 also
has seven heads.
14. "Swallowing up of death" in the NT
The swallowing up of death by God is clearly alluded to in
the NT, in 1 Cor 15:14, as it depicts the final resurrection
of the dead at the Second Advent of Christ.
15. "Messianic meal" in the intertestamental writings and
the NT
The intertestamental documents of 4 Ezra 2:33-41 and 1 En.
62:12-16 also reflect interests in the subject of the
Messianic Banquet by mentioning a feast where the sealed
will participate with their white or glorious garments
received from the Lord. Cf. Matt 22:1-13.
The Qumran community is well known for its regular practice
of the communal meals. The Messianic Rule (lQSa) 2:11-22
contains the "Proper Conduct at the Messianic Feast,"55
which also projected their dual messianic view.56
The dining of the communal meal is one of the similar
practices both Qumran and the NT community held. Jesus
instituted the Lord's Supper as he was participating in the
Passover meal, teaching them to anticipate his coming while
commemorating his death (Matt 26:29; 1 Cor 11 : 24-26).57 The
55

James H. Charlesworth and Loren Stuckenbruck,
"Rule of the Congregation (lQSa)," in The Dead Sea Scrolls:
Hebrew, Aramaic, and Greek Texts with English Translations,
vol. 1, Rule of the Community and Related Documents, ed. J.
H. Charlesworth (Tubingen: J. C. B. Mohr (Paul Siebeck),
1994), 109.
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Concerning their dual messianic view of royal and
priestly, see the section "The Rule Scroll" in chap. 3.
Also, Priest, 228-9.
57
By doing this, Jesus linked the Eucharist with
their waiting for his coming. Through eating the Passover
meal, Jews in the Qumran community were also expressing
their anticipation of the future redemption, which they
expected would take place at the appearance of the Messiah,
while at the same time commemorating the past deliverance
from Egypt. Max Joseph, "Passover (Pesach)," The Universal
Jewish Encyclopedia (1960), 8:409.

"Last supper, Lord's Supper, messianic meal, present
Passover, eschatological Passover intertwine" as J. Priest
concludes.58
16. Eschatological slaughter in the intertestamental
writings
Some pseudepigraphal passages of 4 Ezra 6:49-52, 2 Bar.
29:1-8, and 1 En. 62:7-8, 24, also mention Behemoth and
Leviathan as animals to be slaughtered, presumably in the
eschatological judgment day. It is obvious that these
pseudepigraphal texts together with the OT passages we have
examined refer to the triumph of God over some kind of the
primeval monsters.59 These references associate the defeat
of Leviathan and Behemoth with the eschatological slaughter
and say they will be devoured by the saved on that day.60
This may be a difference from the Messianic Banquet motif
shown in the biblical passages, which exhibit two sides of
the eschatological judgment. In the biblical ones, the
beasts are to be eaten by wild birds and animals, whereas
the saved will participate in the messianic meal. The
enemies' being devoured by the saved, as expressed in 1 En.
62:12-16, is an alien idea in the biblical texts.
17. "Day of the Messiah" in the intertestamental writings
Interestingly, some passages in the intertestamental
writings introduce the "Day of the Messiah." Pss. Sol. 18
brings up the term "Day of mercy" (18:5, 9) which is "the
appointed day when his Messiah will reign," (vs. 5) and when
the people are under the discipline of the Lord Messiah
(vss. 6-7).61 In the sixth vision of 4 Ezra a man who is
called "my son" by the Most High appears (4 Ezra 13:32, 37,
52). In the time of his day (13:52), he will deliver his
creation and will destroy the multitude which are against
58

Priest, 231.
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Some scholars understand the slaughter of these
creatures in the context of the messianic war against the
cosmic evil represented as the sea monster(s) in these
works. Charlesworth, "From Jewish Messianology," 246; Laato,
367; and Priest, 223. The nature of the eschatological
banquet and the conflict shown in the intertestamental works
will be further discussed in Chapter 3.
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Day, God's Conflict, 150; Priest, 235; Todd, 7.
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Wright, 669.

him, yet without "holding spear or weapon of war" (13:2628). He will stand on Mount Zion (13:35).62
Mowinckel understands the Day of mercy (he rendered "Day of
grace") in Pss. Sol. 18 and the "Day of the Messiah" in 4
Ezra 13 to be the identical day derived from the OT Day of
the Lord.63 On this day the Messiah would accomplish his
messianic work of saving his people and restoring the
kingdom of Israel by crushing the enemy. Thus by this, he
would manifest himself to be the Messiah.64
18. "Day of the Lord" in the NT
The expressions "Day of the Lord" (1 Thess 5:2; 2 Thess
2:2), "Day of the Lord Jesus (1 Cor 5:5), "Day of Christ
Jesus" (Phil 1:6), "Day of Christ" (Phil:10, 2:16), or the
"Day of salvation" (2 Cor 6:2)" reappear in the NT as these
books admonish Christian conduct.65 For the NT believers,
the above terms seemed to be identical and thus
interchangeable.
19. Sea-beast from the sea in Revelation
However, in the book of Revelation, the affinity between the
sea-beasts in Dan 7 and Leviathan from the sea becomes
evident (Rev 12, 13, and 17),66 The terrifying sea-beast
with the seven heads, with the mouth of a lion, feet of a
bear, and the appearance of a leopard in Rev 13 is certainly
a combination of the four beasts in Dan 7.
20. "Destruction simply by appearance" in NT
This pattern is repeated in the NT in describing the second
advent of Christ that by his appearing itself, the sea- and
earth-beast, and the dragon, are destroyed without any
actual battle scene portrayed (2 Thess 2:8; Rev 19:19-20).67
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This aspect will be explained again in detail in
the section on Rev 19.

21. "Son of Man" in Dan 7 and Jesus
"Son of Man" was the favorite self-designation used by Jesus
most frequently in the four Gospels (Matt 8:20; 9:6; 20:28;
Mark 2:10; 10:33, 45; Luke 12:10; 18:31; John 6:27; 13:31,
etc.), and he was known as the Messiah (Matt 1:16, 18;
16:16; 26:63; Luke 24:26; John 1:41; 20:31; Acts 2:36; 5:42;
17:3; 18:5).68 By comparing the achievements of the Son of
Man in Dan 7 with those of the divine warrior in the other
OT passages, the conclusion is derived that these two
figures share the same identity.
22. Michael in Revelation
The same name reappears in the NT, in Rev 12, together with
the full-blown imagery of the dragon. This dragon in Rev 12
is called the "ancient serpent" or "devil" or "Satan." The
divine warrior who is fighting the battle against the dragon
is Michael in vss. 7-9 of the chapter, yet the same victory
is ascribed to Christ in the later part of the chapter in
vss. 10-11, signifying Michael is identical with Christ69;
in the OT passages the warrior was Yahweh himself. By
summing up Dan 7, 12, and Rev 12, we deduce the agreement
that the Son of Man, Michael, and Christ is the identical
being.70 There are some other texts which support
concerning the identity.
23. Servant in the intertestamental writings and the NT
The Similitudes of 1 Enoch describes the Son of Man imagery
in the language of the "servant" (chaps. 45-57, especially
48:4, 51:1-4). Fourth Ezra and 2 Baruch also show the
messianic identity of the servant. The phrase "my servant
the Messiah" appears in 2 Bar. 70:9. In 4 Ezra 7:28-29,
though we do not have the picture of the Messiah suffering
and dying for others' sake here, we have existing evidence
of a dying Messiah in Jewish belief of the intertestamental
time.71 Melchizedek (HQMelch) describes the messenger of
68

Many intertestamental writings use "Son of Man" as
a messianic title. We will examine this in the next chapter.
69
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John Day deals with the identity of the Son of
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portion of his book, God's Conflict, 151-78.
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Cullmann, Christology, 56; de Jonge, "Messiah,"
785; Hayes, 345; Sydney H. T. Page, "The Suffering Servant

Isa 52:7 as "the Anointed One," which appears in Isa 61:1 as
well, and identifies him with the Messiah who would be cut
off in Dan 9:25-26. The context of the passages in HQMelch
is clearly that of a conflict between God and Satan (lines
12 on) ,72
Evangelical biblical scholars claim that the mission of the
servant depicted in this passage had been exclusively
fulfilled in Jesus. They identify not only quotations (Matt
8:17; Luke 22:37; John 12:38; Acts 8:32f; Rom 10:16, 15:21;
1 Pet 2:22), but numerous allusions to this text as well
(Passion Predictions in Mark 8:31, 9:12, and 9:31 and par.;
Mark 10:45 and par.; Luke 11:22; Luke 24:25; John 1:29; Acts
2:33; Rom 5:19, 8:3-4; 1 Cor 15:3; 2 Cor 5:21; Gal 3:13-14;
Phil 2:9; 1 Pet 2:24-25).73
However, it is not simply the verbal parallels and allusions
that connect the NT to this text, but the whole underlying
idea of the NT tradition which flows from the life and death
of Jesus of Nazareth is built upon and deeply rooted in this
Ebed Yahweh tradition.74 Mark 10:45 shows how Jesus himself
understood the mission of his life in close connection with
this passage. Though some scholars argue there are no clear
verbal parallels between Mark 10:45 and Isa 53,75 some
keywords in the Markan text, together with the conceptual
similarity, indicate unambiguously that the servant passage
was in the background of Jesus' statement: yuxfl -12)33 (vss.
10, 12); M x p o v -um (vs. 10); and 7toXX)<;-cr:n (vss. 11, 12) in

between the Testaments," NTS 31 (1985): 483; R. Watts, 146.
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the context of service (8iaK0via) .76
We cannot find any other OT text that could be the reference
of the three Passion Predictions of Jesus where the word
rcdaxco is used. This word seems to be the "contemporary Greek
equivalent" of nbn ("to become sick," "to make sick" in
Hiph.), which occurs three times in the suffering servant
passage (vss. 3, 4, and 10). The list of the servant's
afflictions described in vss. 3-7 seems to be the
explanation of TCOMXX TiaSeiv in these predictions.77 The
formulaic tradition transmitted to Paul, which is recorded
in 1 Cor 15:3, states, X p i a i b q &7c£6av£v im£p xcov dtiiapxicav t||icov
K a x a tcxq ypa(|xxQ.

The idea of the death of the Messiah in behalf of human sins
shows a strong connection to that of the dying servant in
Isa 53 .78 The exaltation-humiliation-exaltation theme of
Phil 2:5-11 reminds us of the same sequential structure of
Isa 52:13-15 (exaltation), 53:1-9 (humiliation), and 53:1012 (exaltation).79 The biography of Jesus of Nazareth and
the kerygma of the NT based on that life has such a
resemblance to the figure of the servant in our passage.
24. Melchizedek in Qumran literature and the NT
In HQMelch from Qumran, the priest Melchizedek is
identified with the divine warrior Michael, as much as Jesus
is pictured as the heavenly priest in the book of Hebrews.
76
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See also appendix A.12.
31. Continuity between the Testaments in Conclusion
The continuity traced between the OT and the NT is manysided. The Davidic messianic idea is prevalent throughout
the NT, starting from the Gospels. The overall theme of the
NT shows close continuity from the proto-evangelium of Gen
3:15. Revelation 12 is one of the passages which carry the
continuity with its conflict language, with major figures of
the serpent/dragon, the woman, and the seed/child. The final
conflict depicted in Rev 12 and 13, where the dragon/seabeast appears as the arch-enemy of Christ, is clearly a
reflection of the conflict passages of the divine warrior
against the sea and sea dragon in the OT. The composite seabeast in Rev 13 is certainly a mosaic of the four beasts in
Dan 7, suggesting the affinity between two apocalyptic
works. The suffering Servant idea in the Isaianic Servant
Song shows close continuity to the depiction of Jesus the
Messiah in the NT presented as one who takes away sin
through his death of sacrifice, thus by which he triumphs.
Many intertestamental writings exhibit the support for the
continuity between the OT and the NT, though not in full.

APPENDIX C

CROSS-REFERENCES TO THE INTERTESTAMENTAL. WRITINGS
FROM THE NT WITH MESSIANIC IDEAS

1. Imagery of the "word" as weapon in the NT
In the NT the imagery of "word" as the combating weapon is
often utilized in the scene of battle against the spiritual
forces. When introducing the full armor of God for
struggling against the powers of darkness, the word of God
is equated with the sword of the Spirit, which is the only
weapon to fight this battle (Eph 6:17). Hebrews 4:12
compares the word of God with the two-edged sword to judge
the thoughts and discern the intentions of the heart as a
living entity.
In the book of Revelation, the expression is quite similar
to the one in Psalms of Solomon concerning this particular
combating weapon. In Rev 1:16 and 2:12, 16, the one like the
Son of Man is portrayed as one out of whose mouth comes a
sharp two-edged sword. He says he is making war against his
opponents with the sword out of his mouth. In the last part
of the book, someone whose name is Faithful and True, who
sat on a white horse, judges and wages war with the weapon
of a sharp sword from his mouth, which is his word. He again
smites the nations with this sword and rules them with a rod
of iron in righteousness. The prologue of the Gospel of John
introduces the "Word" as the incarnate messianic figure
himself.
2. The NT utilization of the title "Son of M a n "
In the NT Jesus is designated as the "Son of God" who is of
heavenly origin. However, the "Son of Man" is the most
frequently utilized self-designation of Jesus in the NT. He
calls himself Son of Man. According to the NT, Jesus came as
the eschatological judge and savior. The NT interpretation
of the Danielic Son of Man as messianic parallels the

Enochic understanding of this designation.1
3. Messianic banquet and the robe in the NT
It is interesting to compare this with Matt 22:1-14, where a
marriage feast, which is surely an allusion to the messianic
banquet, is offered, and one not dressed with the supplied
wedding robe is cast out. In Rev 19:7-8, the marriage feast
of the Lamb is given to the bride, who is adorned with the
bright and clean fine linen, which designates the saints'
righteous acts.
4. Battle imagery in the NT
The book of Revelation describes the final battle of Christ
and his saints with the seven-headed dragon which dwells in
the sea (Rev 12, 13, 17, 21). The sea is depicted as the
abode of cosmic evil once again, which will at last
disappear (Rev 21:1). The NT accounts of Jesus walking on
the sea and stilling the storm may be understood in the same
line.2
5. Similarities and differences between the Qumran writings
and the NT
Besides the fact that the book of Revelation introduces
Michael as the chief antagonist and exterminator of "the
dragon," "the ancient serpent," or "Satan," the NT is full
of the dualistic framework of light and darkness as well.
In the Gospel of John, Jesus calls himself the "light" of
the world (John 8:12, 12:46). First John 1:5 attests that
"God is light."
The NT writings, including Johannine, provide also numerous
examples of the keen contrast between light and darkness in
the context of persuasion and daily conducts (John 3:19,
8:12, 12:46; Rom 2:19, 13:12; 2 Cor 6:14). In the NT the
very terminology of "sons of light" or "children of light"
occurs in many places to designate the followers of Jesus
who adhere to him (Luke 16:8; John 12:36; Eph 5:8; 1 Thess
5:5; also Matt 5:14).
The similarity of the dualistic language of light and
darkness between Qumran literature and the NT is impressive,
1

2

Horbury, 36; VanderKam, "1 Enoch/' 89.

Beale, "The Problem," 185-88; Hayman, 6, 13, 15.
The detailed notion of this conflict in the NT is discussed
in chap. 4.

and it strikes as one of the resemblances the scrolls bear
to the NT. Some major similarities between them extracted by
scholars include: 1) John the Baptist understood himself as
the voice preparing the way of the Lord in the wilderness
(Isa 40:3); Qumran covenanters applied this same text to
themselves; 2) the covenanters had the ordinance of the
common eschatological meal; the NT community partakes of the
Lord's supper; 3) both of them share the ceremony of baptism
for the initiation of new members; 4)both of the covenanters
and early Christians formed communities which took their
properties in common; 5) both of them are eschatological
communities situated in the context of the conflict,
believing in the final judgment.3 The ideas and language of
the scrolls form the general backdrop for the understanding
of the NT and provide the threads of continuation between
the two. However, for the Christians the expectations that
the covenanters held are things they see as already
fulfilled in the person of Jesus. The centrality of the
person of Jesus in the NT and its utter devotion to him
create a major difference from Qumran writings. A Christian
may simply say the "Prince of Light" had come, who is
Jesus.4
6. Melchizedek in HQMelch and the NT
Some Scriptural passages employed in H Q M e l c h also appear in
the NT as key texts to designate the ministry of Jesus. The
bearer of good tidings of Isa 52:7 is applied to Jesus in
Matt 11:5/Luke 7:22 and Acts 10:36. At the commencement of
Jesus' ministry, he quotes Isa 61:1-2 for himself (Luke
4:18-19; 6:20-21), which signifies his role as an
eschatological "prophet like Moses" (Deut 18:18). Jesus
refers to Ps 82:6 to advocate his own heavenly status in
John 10:34. These three OT biblical passages are associated
3

Raymond E. Brown, "The Dead Sea Scrolls and the New
Testament," in John and the Dead Sea Scrolls, ed. James H.
Charlesworth (New York: Crossroad, 1990), 1-8; Hershel
Shanks, et al., The Dead Sea Scrolls, 6 vols., 360 min.
(Washington, DC: The Biblical Archaeology Society, 1993),
videocassettes.
4

Two books compare between Qumran writings and
Johannine literature in particular: Leon Morris, The Dead
Sea Scrolls and St. John's Gospel, CMML 12 (London:
Westminster Chapel, 1960); James Charlesworth ed., John and
the Dead Sea Scrolls (New York: Crossroad, 1990).
Charlesworth, "Dead Sea Scrolls," 23-25, also compares
between John and Qumran literature.

with Melchizedek in this Qumran document.5
In addition to the usage of the same Scriptural texts, the
person of Melchizedek himself provides an extensive
connection between HQMelch and the NT. The Book of Hebrews
presents Jesus as the heavenly royal priest (Heb chs. 8-10;
cf. 2:17) according to the order of Melchizedek (Heb 6:20).6
His struggle against the devil as a redemptive warrior in
Heb 2:14 is reminiscent of the conflict of Melchizedek with
Belial in HQMelch. 7 The atoning activities of Jesus in
Hebrews and Melchizedek in HQMelch show close
similarities.8
However, in spite of the similarities between them as the
celestial priest, major differences emerge in the portrayal
of Jesus depicted in Hebrews and of Melchizedek in the
Qumran documents. First, the Qumran covenanters believed
they were standing immediately prior to the fulfillment of
their eschatological anticipations, which eventually ended
up to be a non-fulfillment and an illusion. Contrary to
this, the NT announces that their expectations had already
come true, placing Jesus and faith in him as the central
importance.9 Second, the covenanters were pursuing
reformation through stricter legalism within the boundary of
their cultus and priesthood. The priesthood introduced by
the NT is a unique one in heaven which claims that the
traditional sacrificial cultus is abolished by it. It is not
a reformation of the Levitical priesthood. It is not a
5

Brooke, "Melchizedek," 687; J. Collins, Scepter and
the Star, 205; de Jonge and van der Woude, 307, 309-10; J.
Sanders, 285.
6
Genesis 14 is alluded in Heb 7:1-7; Ps 110:4 is
quoted in Heb 7:21.
7

Aschim, "Melchizedek," 141; Ragner Leivestad,
Christ the Conqueror: Ideas of Conflict and Victory in the
New Testament (London: SPCK, 1954), 178-79.
8

Aschim, "Melchizedek," 140, 142-43, 146; Brooke,
"Melchizedek," 687; J. Collins, Scepter and the Star, 143;
Kobelski, 129.
9

Donald A. Hagner, Hebrews, NIBC 14 (Peabody,
MA:Hendrickson, 1990), 16; Higgins, 233-34; Talmon, King,
Cult, and Calendar, 108, 112-13, 222.

renewed legalism. This new priesthood is radically based on
Jesus as the high priest.10 However, the most distinctive
difference is that Jesus is not only the heavenly priest,
but he himself constitutes the sacrifice in the heavenly
cultus described in the book of Hebrews. This feature does
not find any precedent outside of the NT in spite of the
resemblances retained in Qumran Melchizedek.11
7. Heavenly priestly Messiah in the NT and the Qumran
writings
The idea of the heavenly priestly Messiah in the NT "has not
been created ex nihilo."12 The Qumran literature and the NT
appear to share in common similar usages of biblical texts
and apocalyptic ideas due to their complex Jewish heritage
of the time.13 But at the same time, the portrait of the
Messiah as the sacrifice is singular, found only in the NT
Christological program.
8. Application of Isa 61:1 in 4Q521 and the NT
Besides this Qumran fragment, Luke 4:21 is another document
which interprets Isa 61:1 with messianic nuance. The Lukan
10
Paul Ellingworth, The Epistle to the Hebrews: A
Commentary on the Greek Text, NIGTC (Grand Rapids: Eerdmans,
1993), 48; Higgins, 233.
n

Aschim, "Melchizedek," 145; Ellingworth, 48;
Higgins, 232-35; Daniel L. Segraves, Hebrews: Better Things,
vol. 1, A Commentary on Hebrews 1-8 (Hazelwood, MO: Word
Aflame Press, 1996), 13.
12

Att ridge, 97.

13
Aschim, "Genre," 29; Attridge, 97, 99; Yigael
Yadin, "The Dead Sea Scrolls and the Epistle to the
Hebrews," in Scripta Hierosolymitana, vol. 4, Aspects of the
Dead Sea Scrolls, ed. Chaim Rabin and Yigael Yadin
(Jerusalem: Magnes Press, Hebrew University, 1958), 36-55;
Richard Longenecker, "The Melchizedek Argument of Hebrews: A
Study in the Development and Circumstantial Expression of
New Testament Thought," in Unity and Diversity in New
Testament Theology: Essays in Honor of George E. Ladd, ed.
Robert A. Guelich (Grand Rapids: Eerdmans, 1978), 173-79;
William L. Lane, Hebrews 1-8, WBC 47A (Dallas, TX: Word,
1991), cviii, 161, expresses skepticism about Qumran
literature's being the direct conceptual background for
Hebrews.

pericope applies this text directly to Jesus and his
ministry, taking the activities listed as messianic
commission.1 In actuality, 4Q521 is much closer to Luke 4:21
than to Isa 61:1 with its list of performances.2
9. The title "Son of God" in the NT
In the NT the title Son of God is explicitly messianic and
applied to Jesus. In Luke 1:32, 35, Jesus was called the Son
of the Most High or the Son of God, which are parallel
expressions in 4Q246. Matthew 3:17 and parallel passages
designate Jesus as God's son at his baptism. Hebrews 1:2
introduces Jesus as the eschatological Son of God.
x
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Evans, 97; Wise and Tabor, 61, 65.

J. Collins, Scepter and the Star, 122; Wise and
Tabor, 61.

APPENDIX D

EFFECTS OF DATING THE OT BOOKS ON THE CONTINUITY
BETWEEN THE TESTAMENTS

The chronology of the text will affect the interpretation of
the ideas which will be studied. In this appendix, the
effects of dating the OT writings are synthesized in
relation with the messianic ideas. It will seek to answer
whether the dating scheme has any relation to the notion of
continuity between the Testaments.
Modern scholars hold the view of dating the OT writings from
two or more angles: those who with the traditional dating
scheme follow signals supplied in the texts themselves. They
keep to the internal evidences of the OT books and treat the
texts and passages from them as they represent, within that
time-frame. This is the view also supported b y the rabbinic
scholars and the early Church Fathers. The NT authors accept
the dating of the OT writings as claimed by them too.1 those
who view it with a literary critical analysis refuse to
accept the internal signals of dating as representative of
the reality as with other contents. Operating with "highercritical" theories, they rather tend to adopt the
conclusions derived from "outside" the text.
Traditional View of Dating the OT Books
Scholars of this view accept the subject matters of the
biblical writings as they are, including their dates as
indicated. Messianism will be also accepted as it is
represented in the OT, and the picture of the supernatural
Concerning this traditional dating scheme supported
by them, see the first part of chap. 2.

Messiah emerges, who is in cosmic conflict.2
In this scenario of the traditional dating, it may not be a
case of development, in which the messianic concepts are
constructed in an evolutionary way as the aftermath of
historic events, like pieces of a puzzle of which most are
missing. A series of fragmented data is spread over a long
period, from the time of Moses in 14 60 B.C.E. spanning
centuries back to the time of Adam and Eve as historical
figures, and up to the NT time.
The fact that there is more detail later does not
necessarily mean the ideas were developed, or grew in later
times. The people in earlier periods, by no means, had less
limited revelation in relation to the redemptive war.
It is the same conflict all along from the beginning. The
core idea already existed from the beginning. For example,
Isaiah's suffering Messiah is no new development, but is a
continuation of what was said to Adam in Gen 3:15. It is
also the mission of the Messiah described in the NT, to
fight against the cosmic evil through his sacrifice and
humiliation. The Messiah portrayed in both the Old and New
Testaments has the picture of the Warrior fighting against
the same cosmic opponent throughout the conflict, with the
same way of fighting.
A continuity can be also seen in the animals (sea-dragon or
beasts) as agents or instruments against the Warrior Messiah
or his people throughout the biblical writings, and in the
intertestamental writings. Rather than having a political,
nationalistic aspect, concerned merely with the restoration
2

The concepts one has of the text-critical level of
a text will create "expectations" that will filter evidences
that are considered on a literary level. That means, one's
acceptance of the transmission history of the text and
aspects pertaining to its form through time, will decide
one's view on the literary level. In turn, the same filter
will affect how people will consider the higher levels such
as the historical level of the text, since, if the person is
skeptical of the literary content, the internal evidence for
timing will also be ignored or brushed aside. In similar
vein, the historical description results in a number of
vague assessments that will finally affect the theological
level of the text, which depends largely on all these prior
levels of investigation.

of the nation Israel, the warfare has a universal, cosmic
nature.
This same conflict has been described in the whole range of
biblical writings of both Testaments with unity and
continuity. Below is the traditional dating of the biblical
books and the intertestamental writings, and events
described there, with the core ideas traced from the
selected passages.

OT
Mosaic Pentateuch, written ca. 1460-1448 B.C.E.
Adamic
seed, serpent, conflict, redeemer bruised
Abrahamic 2170 B.C.E.
seed of Abraham, Isaac, and Jacob
Job 14 60 B.C.E.
serpentine beast, conflict
Numbers 1448 B.C.E.
seed of Jacob, universal conflict, star and scepter
Samuelic 1090 B.C.E.
seed of David
Davidic 1050 B.C.E.
Ps 2, seed (Son of God), universal conflict
Ps 110, conflict, priest-king
Isaianic 740 B.C.E.3
conflict with dragon, word of mouth as weapon,
suffering redeemer
Danielic 560 B.C.E., exilic time
Son of Man as redeemer figure, sea-beasts

3

The whole book of Isaiah is assigned to Isaiah
himself in this view, from his early age to his gerontic
years.

Intertestamental Writings
Pseudepigrapha 2nd c. B.C.E. - 1st c. C.E.
Leviathan and Behemoth, Son of Man, universal conflict, word
of mouth as weapon
Qumran writings 2nd c. B.C.E. - 1st c. C.E.
Davidic redeemer, cosmic conflict (Michael vs. Belial;
Prince of Light vs. Prince of Darkness)

NT
Gospels 50-65 C.E.
conflict against devil, subduing the sea
Pauline Writings 50-65 C.E.
conflict against Satan, cosmic evil,
victory through the cross
Revelation 92 C.E.
victory of the slain Lamb, child, root of David,
conflict against dragon/beasts power,
word of mouth as weapon
Critical View of Dating the OT Books
On the other hand, a late dating scheme of the biblical
Books has been suggested by the critical scholars, who
assume their composition as in the exilic, or post-exilic
period. They also accept the messianic ideas found in them
as a later development during or after the exilic time as an
adaptation to the difficult political, historical situation
of Israel, which will cause tremendous tension between the
assumed expectation and the reality of messianism.4
Below is the critical dating of the OT writings with the
core ideas, and the effects of this dating scheme.

4

For example, Fitzmyer, The One Who Is to Come, is
representative of this view. He argues that the NT passages
"give an added Christian meaning" to the verses of the OT,
which implies that the Christian readings of the OT texts
has done much "eisegesis." Fitzmyer, 145.

Pentateuch: final redaction during the exilic period (560
B.C.E.)/ following Welhausenian J, E, D, P sources theory
Adamic
seed, serpent conflict, redeemer bruised
Abrahamic
seed of Abraham, Isaac, and Jacob
Numbers
seed of Jacob, conflict universal, star and scepter
Samuelic: exilic period (560 B.C.E.), J, E, D, P sources
seed of David
Davidic: exilic period (560 B.C.E.), J, E, D, P sources
Ps 2, seed (Son of God), universal conflict
Ps 110, conflict, priest-king
Isaianic: exilic period (560 B.C.E.), J, E, D, P sources
conflict with dragon, word of mouth as weapon,
suffering redeemer
Danielic: Hellenistic period (130 B.C.E.)
Son of Man as redeemer figure, sea-beasts
In this view, there is an absence of messianic understanding
until the time of the exile. The Son of Man figure in Daniel
is a late (130 B.C.E.) invention. The literary critics do
not accept the dates for the events described in the
biblical books, nor the dates of writing the books mentioned
internally either, postulating the alternative later dates.
To the critical scholars, the messianism was an outcome as
the people experienced catastrophes and foreign invasions
along with the oppression of the evil kings. The hope for
the idealized figure in terms of the restoration of the
nation arose as messianic expectations.5
If so, accordingly, their messianic hope portrayed in the OT
and the intertestamental writings, should be for a
political, nationalistic Messiah in this line of thought.
This will cause a sharp discontinuity between the Testament,
5

See discussion in the Introduction chapter. See
also, Fitzmyer, The One Who Is to Come, 57.

if the OT and the intertestamental writings do indeed
present this picture, because the portrayal of the Messiah
depicted in the NT is one in conflict against sin and cosmic
evil through his humiliation and sacrificial death, and not
one engaged in the nationalistic, political restoration.
However, contrary to this premise, the profile of the
Messiah that the critical scholars also find from the OT and
the intertestamental writings is one who fights with the
means of righteousness, wisdom, and the word of his mouth,
rather than with military weapons; who has the function of
the priest, who suffers and offers himself as a sacrifice
for many through death; and who is in cosmic, universal
conflict against the power of evil, represented as the seadragon/beasts in some biblical and extrabiblical passages,
and not with the political enemy of the nation Israel.
As these findings do not match the projected premise,
instead of attempting the synthesis of the data found,6 the
conclusion is drawn among critical scholars that there
exists no consistency in the messianic expectations, and no
consensus of messianic ideas among the people of the time,
emphasizing strongly the variety of ideas; and thus
discontinuity between the biblical writings is suggested.
6

Contrary to the attempt of this research, Craig A.
Evans, "The Messiah in the Old and New Testaments: A
Response," in The Messiah in the Old and New Testaments, ed.
Stanley E. Porter (Grand Rapids: Eerdmans, 2007), 230, views
the harmonizing synthesis as a way to smooth away diversity
and tension. However, in reviewing Stanley E. Porter, "The
Messiah in Luke and Acts: Forgiveness for the Captives," in
the same volume, he recognizes that diverse OT messianic
expectations are associated and collocated to support the
"bold claim that in Jesus God has raised up a Messiah."
Evans, "The Messiah," 244.
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