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Preface


This Dictionary of Biblical Imagery was conceived as a reference book that would assist readers, students and communicators of the Bible in exploring the fascinating and varied world of the imagery, metaphors and archetypes of the Bible. It appeared that conventional Bible dictionaries and encyclopedias provided little help in this area. For those whose Bibles were pencil-marked with cross-references to images, motifs and other literary features, the lack of such a reference work seemed like a crime—or a publisher’s opportunity!

From there the vision of the Dictionary grew to include articles on character types, plot motifs, type scenes, rhetorical devices, literary genres and the individual books of the Bible. In the end, some articles have sprawled across broad subject areas (such as “Animals” or “Legal Images”) and others are tightly focused (such as “Harp” or “Mustard Seed”). Many articles are innovative and clearly distinguish this work from other Bible dictionaries (such as “Well, Meeting at the” or “Cheat the Oracle”). And even where articles entitled “Wall” or “Tower” arouse a right-brained reader’s distaste for archaeological description and detail, the emphasis is decidedly on the evocative dimensions of these subjects.

Despite approximately 850 articles, this dictionary is not comprehensive. This acknowledgment is a testimony to the vast and varied sea of biblical imagery, and to the limited time and energy of both editors and publisher. It is always a challenge to create a reference work in a field where no predecessor has established a “canon” of entries. It can also be a delightful adventure as the editors repeatedly encounter new vistas and angles of vision along the way—and try to help others see them too. But after seven years of planning and labor—and a work much longer than originally projected—the time has come to cease and desist and publish. We console ourselves in the generous thought that future revisers can learn from our efforts and build on this foundation. We also believe that our readers, as they work with this dictionary, will see that they can launch out on their own and explore other facets of biblical imagery.

From the first, the editors sought to bring together the talents and perspectives of both literary and biblical scholars in a complementary marriage of expertise. But it quickly became apparent that, in order to produce a satisfying volume, the claims of individual authorship would need to be subsumed under the editorial vision. So the decision was made in favor of a policy that would allow a free editorial hand in shaping, rewriting and augmenting the articles. Experience in creating reference works of this type has shown that as the work progresses, the editors themselves gain an ever deeper and broader view of the subject. Lateral connections and new insights flourish as articles and pages compound. A policy was created to allow this editorial vision to be fed back into the work. Thus the articles are unsigned. (A list of contributors may be found at the beginning of the book.) Although some articles appear much as they were originally authored, the vast majority of them have been worked over by several editorial hands, and they are frequently lengthier than the originals. As a result this dictionary has become a highly collaborative effort in which individual claims to authorship (not least those of the individual editors) have been set aside in the interest of what we trust will be a valuable contribution to understanding and enjoying the Bible. We offer our sincere thanks and appreciation to the approximately 150 contributors who have labored to make this work a reality. But we also accept full responsibility for any deficiencies in the final product.

The primary audience for this dictionary is not scholars but laypeople. We have tried to create a readable and interesting work, one that will not only serve as an indispensable reference tool that augments conventional Bible dictionaries but will also open up new avenues of reading and appreciating the Bible. This book, we hope, will unfold new perspectives for all students of the Bible, new approaches for communicators of the Bible—including those in the fine arts—and heart-warming insights for devotional readers of the Bible. If readers capture some measure of the joy we have experienced even in the midst of our reading the proofs of this emerging book, we will have achieved our goal.

The Editors






How to Use this Dictionary



Abbreviations

Comprehensive tables of abbreviations for general matters as well as for scholarly and biblical literature may found on pages ix-x.




Authorship of Articles

The articles are unsigned (see preface), but a full list of contributors may be found on pages xi-xii, in alphabetical order of their last name.




Bibliographies

A bibliography has been appended to some articles. The bibliographies include works cited in the articles and other significant related works. Bibliographical entries are listed in alphabetical order by the author’s last name, and where an author has more than one work cited, they are listed alphabetically by title. Abbreviations used in the bibliographies appear in the tables of abbreviations.




Cross-references

The Dictionary has been extensively cross-referenced in order to aid readers in making the most of material appearing throughout the volume. Five types of cross-referencing will be found:

1. One-line entries appearing in alphabetical order throughout the Dictionary direct readers to articles where a topic is discussed:

Enameled Imagery. See Hard, Harden, Hardness; Jewels and Precious Stones; Permanence.

2. An asterisk before a single word in the body of an article indicates that an article by that title appears in the Dictionary. For example, *“angel” directs the reader to an article entitled Angel.

3. A cross-reference appearing within parentheses in the body of an article also directs the reader to an article by that title. For example, (see Lightning) directs the reader to an article entitled Lightning. Such cross-references are most frequently used either to direct the readers attention to an article of related interest.

4. Cross-references have been appended to the end of articles, immediately preceding the bibliography, to direct readers to articles significantly related to the subject:



See also BANQUET; BLESSING, BLESSEDNESS; FILL, FULLNESS; HARVEST; LAND FLOWING WITH MILK AND HONEY; PARADISE; STOREHOUSE.


Indexes

A Scripture Index is provided to assist readers in gaining access to information related to various biblical texts.

The Subject Index is intended to assist readers in finding relevant information on topics that have not been assigned a separate article or are taken up in more than one place.




Transliteration

Hebrew and Greek words have been transliterated according to a system set out in the front matter. Greek verbs appear in their lexical form (rather than infinitive) in order to assist those with little or no knowledge of the language in using other reference works.









Abbreviations



General Abbreviations








	cf.

	compare




	chap(s).

	chapter(s)




	DSS

	Dead Sea Scrolls




	e.g.

	for example




	ed.

	edition; editor(s); edited by




	esp.

	especially




	Gk

	Greek




	Heb

	Hebrew




	i.e.

	that is




	LXX

	Septuagint (Greek translation of the Old Testament)




	mg.

	margin




	n.d.

	no date




	n.s.

	new series




	NT

	New Testament




	OT

	Old Testament




	par.

	parallel passage in another/other Gospel(s)




	repr.

	reprint




	rev.

	revised (edition)




	v.or vv.

	verse or verses




	vol.

	volume











Translations of the Bible








	JB

	Jerusalem Bible




	KJV

	King James Version (Authorized Version)




	NASB

	New American Standard Bible




	NEB

	New English Bible




	NIV

	New International Version




	NLB

	New Living Bible




	NRSV

	New Revised Standard Version




	RSV

	Revised Standard Version











Apocrypha and Septuagint








	4 Ezra

	4 Ezra




	1-4 Macc

	1-4 Maccabees




	Sir

	Sirach (or Ecclesiasticus)




	Wis

	Wisdom of Solomon











Books of the Bible


Old Testament

Gen

Ex

Lev

Num

Deut

Josh

Judg

Ruth

1-2 Sam

1-2 Kings

1-2 Chron

Ezra

Neh

Esther

Job

Ps

Prov

Eccles

Song

Is

Jer

Lam

Ezek

Dan

Hos

Joel

Amos

Obad

Jon

Mic

Nahum

Hab

Zeph

Hag

Zech

Mal




New Testament

Mt

Mk

Lk

Jn

Acts

Rom

1-2 Cor

Gal

Eph

Phil

Col

1-2 Thess

1-2 Tim

Tit

Philem

Heb

Jas

1-2 Pet

1-2-3 Jn

Jude

Rev






Periodicals, Reference Works and Serials








	AB

	Anchor Bible




	ABD

	Anchor Bible Dictionary




	ANEP

	Ancient Near East in Pictures




	ANET

	Ancient Near Eastern Texts




	BASOR

	Bulletin of the American Schools of Oriental Research




	BibSac

	Bibliotheca Sacra




	CBQ

	Catholic Biblical Quarterly




	DBTEL

	Dictionary of Biblical Tradition in English Literature




	DJG

	Dictionary of Jesus and the Gospels




	DLNTD

	Dictionary of the Later New Testament and Its Developments




	DPL

	Dictionary of Paul and His Letters




	ExpT

	Expository Times




	IDB

	Interpreter’s Dictionary of the Bible




	IntC

	Interpretation Commentary




	ISBE

	The International Standard Bible Encyclopedia (revised)




	JBL

	Journal of Biblical Literature




	JETS

	Journal of the Evangelical Theological Society




	JJS

	Journal of Jewish Studies




	JSSJ

	Journal of Semitic Studies




	NClB

	New Clarendon Bible




	NICNT

	New International Commentary on the New Testament




	NICOT

	New International Commentary on the Old Testament




	NIDNTT

	New International Dictionary of New Testament Theology




	NTT

	New Testament Theology (Cambridge University Press series)




	NovT

	Novum Testamentum




	NTS

	New Testament Studies




	OCD3

	The Oxford Classical Dictionary (3d ed.)




	SJT

	Scottish Journal of Theology




	TOTC

	Tyndale Old Testament Commentary




	WBC

	Word Biblical Commentary
















Transliteration of Hebrew and Greek



HEBREW


Consonants

א = ’

בּ = b

ב = b

גּ = g

ג = ḡ

דּ = d

ד = ḏ

ה = h

ו = w

ז = z

ח = ḥ̣

ט = ṭ

י = y

כּ = k

כ = ḵ

ל = l

מ = m

נ = n

ס = s

ע = ‘

פּ = p

פ = p̅

צ = ṣ̣

ק = q

ר = r

שׂ = ś

שׁ = š

תּ = t

ת = ṯ




Long Vowels

(ה)ָ = â

יֵ = ê

יִ = î

וֹ = ô

וּ = û

˖ = ā

ֵ = ē

ׂ = ō




Short Vowels

_ = a

ֶ = e

ִ = i

ָ = o

ֻ = u




Very Short Vowels

ֲ = a

ֱ = e

ְ = e (if vocal)

ֳ = o






GREEK

Α = A

α = a

Β = B

β = b

Γ = G

γ = g

Δ = D

δ = d

Ε = E

ε = e

Ζ = Z

ζ = z

H = Ē

η = ē

Θ = Th

θ = th

Ι = I

ι = i

Κ = K

κ = k

Λ = L

λ = l

Μ = M

μ = m

Ν = N

ν = n

Ξ = X

ξ = x

Ο = O

ο = o

Π = P

π = p

Ρ = R

ρ = r

Σ = S

σ/ς = s

Τ = T

τ = t

Υ = Y

υ = y

Φ = Ph

ϕ = ph

Χ = Ch

χ = ch

Ψ = Ps

ψ = ps

Ω = Ō

ω = ō

‘Ρ = Rh

ῥ = rh

‘ = h

γξ = nx

γγ = ng

αυ = au

ευ = eu

ου = ou

υι = yi
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Introduction


“Light dawns for the righteous.”

“The Lord raised up for them a deliverer, a left-handed man.”

“Lot was sitting in the gate of Sodom.”

The Bible is more than a book of ideas: it is also a book of images and motifs. Everywhere we turn we find concrete pictures and recurrent patterns. Some of these, like the image of light, are universal. Others, like the motif of left-handedness, are unexpressive until we have been alerted to their significance. The meaning of others, such as the image of sitting in the gate, is lost on modern readers until they are initiated into what the motif meant in other places at other times.

In all three instances, we will understand the Bible better with the aid of a dictionary that helps us to see what is literally in the biblical text and to understand its significance and meaning. Stated another way, we will miss a lot of what the Bible contains if we do not see and understand the literal and symbolic meanings of the Bible’s images.


How Does the Bible Communicate Truth?

Because of the predominantly theological and devotional purposes to which Christians put the Bible, it is almost impossible not to slip into the error of looking upon the Bible as a theological outline with prooftexts attached. Yet the Bible is much more a book of images and motifs than of abstractions and propositions. This is obscured by the way in which preachers and theologians gravitate so naturally to the epistles. A biblical scholar has correctly said that the Bible speaks

largely in images…. The stories, the parables, the sermons of the prophets, the reflections of the wise men, the pictures of the age to come, the interpretations of past events all tend to be expressed in images which arise out of experience. They do not often arise out of abstract technical language.1


This dictionary accepts this as a working premise.

The Bible is a book that images the truth as well as stating it in abstract propositions. Correspondingly, the truth that the Bible expresses is often a matter of truthfulness to human experience, as distinct from ideas that are true rather than false. The Bible here follows a common pattern. A noted theologian has stated it thus:

We are far more image-making and image-using creatures than we usually think ourselves to be and… are guided and formed by images in our minds…. Man… is a being who grasps and shapes reality… with the aid of great images, metaphors, and analogies.2


These images, in turn, are important to a person’s world view, which consists of images and stories as well as ideas.

Recent brain research has given us a new slant on this.3 Research has found that the two sides of the human brain respond differently to different types of stimuli. The left hemisphere’s forte is analysis, reason and logic. The right hemisphere is dominant in visual and other sensory processes, as well as in the exercise of emotion and the recognition of humor and metaphor. Conceptual and emotionally neutral words activate the left hemisphere, while words that name images and are emotionally laden activate the right hemisphere. The focus of this dictionary is on the aspects of the Bible that make it right-brain discourse.




Defining Terms: Image, Symbol, Metaphor, Simile

The key terms that underlie this dictionary carry their common meanings. The most foundational term is image. An image is any word that names a concrete thing (such as tree or house) or action (such as running or threshing). Any object or action that we can picture is an image.

Images require two activities from us as readers of the Bible. The first is to experience the image as literally and in as fully a sensory way as possible. The second is to be sensitive to the connotations or overtones of the image. When we stop to reflect on the image of water, for example, we find that it connotes such qualities as refreshment, sustenance and life. The most elementary form of connotation is simply whether an image is positive or negative in association in the context in which it appears.

When we encounter an image in the Bible, therefore, we need to learn to ask two questions: (1) What is the literal picture? (2) What does this image evoke? Answering the first question will insure that we have allowed the Bible to speak to our “right brain”—that part of us that responds to the concrete realities that the Bible records. Answering the second question will lead to an awareness of connotations, associations and significance. If either of these levels of response is missing, our experience of the Bible is impoverished.

A symbol is an image that stands for something in addition to its literal meaning. It is more laden with meaning than simply the connotations of the straight image. In the overwhelming majority of cases, symbolism emerges as a shared language in a culture. In other words, it will be extremely rare that a biblical writer will create a symbol for a single occasion.

The image of water will illuminate how image and symbol work and how they differ from each other. In the narrative of the exodus, water functions as a full-fledged image when we read that “there was no water for the people to drink,” followed by the account of how Moses struck the rock to make water flow “that the people may drink” (Ex 17:1-7, RSV). The connotations of water spring from its literal properties and include refreshment and retrieving life from the threat of death. Water moves beyond image and assumes the status of a symbol when Jesus tells the woman at the well, “Whoever drinks of the water that I shall give him will never thirst; the water that I shall give him will become in him a spring of water welling up to eternal life” (Jn 4:14 RSV). Whereas with the image the literal properties of water are of primary importance, in Jesus’ symbol it is the second level of meaning—salvation—that is primary. Of course, water would never have become a symbol of salvation if it did not possess the physical properties that it does, so even with a biblical symbol we will impoverish the impact of an utterance if we do not pause to experience the literal side of the symbol.

Metaphor and simile function much like symbol, and nothing much is lost if these terms are used interchangeably. A metaphor is an implied comparison. For example, when Paul writes that “I planted, Apollos watered” (1 Cor 3:6), he is not speaking of a literal plant. He refers to a figurative planting and watering in the form of proclaiming the Gospel to produce conversion and the teaching of the truth to produce Christian nurture. A simile also compares one thing to another, but it makes the comparison explicit by using the formula like or as. An example is the proverb “Like cold water to a thirsty soul, / so is good news from a far country” (Prov 25:25).

Metaphor and simile are bifocal utterances that require us to look at both the literal and figurative levels. The literal meaning of the word metaphor speaks volumes in this regard. It is based on two Greek words that together mean “to carry over.” First we need to relive the literal experience of water; then we need to carry over that meaning to such realities as Christian nurture and good news from a far country. The connection between the halves of the comparison is not arbitrary but logical. To perceive the logic of the connections that a metaphor or simile makes, we need to do justice to the literal qualities of the image, remembering that metaphors and similes are images first and comparisons secondly.

Bible dictionaries and commentaries commonly err in one of two directions, and it is the aim of this dictionary to achieve a balance. On the one hand, some resources channel all their energies into uncovering the original context of an image, making sure that we get the literal picture but never asking what feelings or meanings are elicited by the image. Images call for interpretation, and to leave biblical imagery uninterpreted is a great waste. The images of the Bible exist to tell us something about the godly life, something they will not do if they are allowed to remain as physical phenomena only. In short, a common failing of commentaries and dictionaries is that they do not adequately speak to the issue of significance (what an image signifies by way of meaning).

But the opposite failing of ignoring the literal level of imagery in a scramble to tell us what an image means is even more common. Here, for example, is what some standard sources did with an image that occurs at least seven times in the psalms—the horn that God raises up: (1) “the power and the stability of the kingship”; (2) “the [term] scarcely needs comment, with the evident implications of strength”; (3) “horn here symbolizes strong one, that is, king”; (4) “figurative for granting victory or bestowing prosperity.” All of these pieces of commentary lavish their attention on what the image of the horn means, without ever telling us what kind of literal horn we should picture. Some back issues of National Geographic will give us more help than the commentaries, with their pictures of rams butting each other with their horns or a deer warding off an attacking cougar with its antlers. The time is ripe for some bold new commentaries and dictionaries with pictorial accompaniment to make the literal images come alive.




Motifs and Conventions

A motif is a pattern that appears in a written text. At its most rudimentary, such a pattern is something that we notice in an individual biblical text. For example, as we read the story of Jacob’s meeting Rachel at a well (Gen 29:4-12), we can identify a pattern unfolding: the arrival of the man from a foreign land, the appearance of the woman at the well to fetch water, a dialogue between the man and woman, the drawing of water from the well by either the man or the woman as a gesture of thoughtfulness toward the other, the woman’s running home to tell her family, and inviting the stranger into the home of the future betrothed in an act of hospitality and welcome.

Even though a single instance of such a pattern warrants the application of the term motif, it is more customary to apply the term to repeated instances of the same pattern. In the Bible, for example, the motif of meeting one’s future betrothed at the well appears several times—not only with Jacob and Rachel but also with the servant of Abraham who is sent to bring back a bride for Isaac (Gen 24:10-33) and with Moses upon his arrival in Midian (Exod 2:16-21). The literary term currently in vogue to designate the recurrence of common ingredients in a story is type scene. Robert Alter, who popularized the concept, defines a type scene as “an elaborate set of tacit agreements between artist and audience about the ordering of the art work,” and a “grid of conventions” that readers come to recognize and expect.4

A motif is thus made up of a set of conventions—ingredients that recur so often in similar situations that they become expectations in the minds of writers and readers alike. The idea of conventions seems most natural when we are dealing with narratives. To put the protagonist of the story in a situation that tests him or her, for example, is a convention that most stories follow. Equally pervasive is the tendency of stories to be structured as a conflict that reaches resolution, often accompanied by a moment of epiphany (insight, revelation) near the end of the story. Again, it is a rare story that does not end with the convention of poetic justice (virtue rewarded, vice punished).

But conventions are not limited to the stories of the Bible. It is a convention of lament psalms, for example, to include a reversal or recantation: after crying to God, defining a crisis that seems hopeless and asking God to deliver, the poet reverses himself by expressing his confidence in God and vowing to praise God for deliverance. The motif of reversal is equally common in biblical prophecy, where the prophet often pictures a future era when the present situation is reversed—where the wicked now in power will be put down, for example, or when the misery of human history will give way to a millennium of perfection.

While this dictionary is not intended as a comprehensive guide to literary conventions in the Bible, its entries dealing with motifs will in effect be an exploration of the conventions upon which both writer and reader have implicitly agreed. The practical benefit of having these conventions brought to our awareness is that as we read and teach the Bible we will see a great deal more than we would otherwise see. Instead of experiencing every text as a new event that needs to be puzzled over, we will begin to experience various types of biblical texts as a journey through a familiar landscape. Conventions like those that operate in the story of meeting one’s future betrothed at a well will also enable us to apply to one story what we have learned from other texts. Furthermore, because some of the motifs and conventions of the Bible have dropped out of circulation since ancient times, having them identified will enable us to see patterns and meanings in the Bible that would otherwise remain obscure.

Although motifs are more likely to revolve around plot or action than around images, we should pause to note that motifs often incorporate images. Earlier we noted instances of water as an image, symbol, metaphor and simile. Water figures as a motif in an ancient practice known as ordeal by water. In this motif, ability to survive being submerged in water was regarded as a sign of innocence, while drowning signalled that a person was evil. In the Old Testament, for example, the flood and the Red Sea crossing were trials by water in which God’s judgment against evil people was manifested in their drowning while the righteous were preserved. Several Psalms (e.g., 69:12-15 and 124:1-5) likewise picture ordeal as a flood from which the speaker must be rescued.




Do Literary Conventions Mean That the Bible Is Fictional?

It is fair to ask at this point how all this talk about literary conventions relates to the question of the historicity or fictionality of the Bible. The answer, in brief, is that the presence of conventions and literary artifice in the Bible does not by itself say anything at all about historicity or fictionality.

It is true that scholars like Robert Alter tend to regard the presence of conventions and type scenes as a sign of fictionality. But this assumption is unwarranted. Underlying the assumption that the presence of literary artifice in the Bible signals fictionality is the unstated belief that events like this do not happen in real life. But real life is full of “type scenes.” Real life stories of meeting one’s future spouse at college would be as filled with repeated ingredients as Old Testament stories of meeting one’s spouse at a well.

In real life, and not just in literature, we constantly impose patterns on the flow of events. It is not a matter of making things up but of “packaging” them—in other words, of selectivity and arrangement. Consider the conventions of the television sports report or interview. The reporter is filmed with a sports arena in the background. During the course of the report the reporter either interviews an athlete or is momentarily replaced by a film clip of sports action. It is a rule of the sports interview that the conversation consist only of clichés and that it be devoid of anything approaching intellectual substance. The syntax of the athlete being interviewed is expected to be rudimentary or even nonexistent in the usual sense. It is a rule that at some point the athlete mumbles something to the effect of “just trying to go out there and do my job.” A look of false modesty is expected to accompany this world-changing announcement. At the end of the report, the reporter stares into the camera and utters a catchy, impressive-sounding one-liner.

The artifice of such conventions is obvious. Yet the artifice and high degree of conventionality do not make the interview anything other than a factual event that really happened. What such conventions do signal is the degree to which communication, whether on television or in the Bible, is based on shared assumptions or expectations between writer and audience about how certain things are communicated or composed.

To take an instance that relates to the Bible, we can consider the conventions of a love story, whether in literature or real life. It is easy to produce a list of conventions that make up a love story: an eligible hero and heroine who are worthy of each other, initial unawareness on the part of the lovers that they are meant for each other, obstacles to the romance that must be overcome, asking friends about the eligible “other,” a memorable first meeting or a first date, report of the first date to Mom or a roommate, courtship (including wooing of both the bride-to-be and her mother), goodbye moments, a matchmaker, meetings in a country or natural setting, bestowing of favors, secret meetings, a rival, background observers, betrothal and marriage. Now it so happens the Old Testament story of Ruth contains all of these ingredients. Does that make the story fictional? How could it necessarily make it fictional when the ingredients are equally present in real life romances?

Underlying this dictionary is an editorial bias that runs counter to the tendency of some to find fiction in the Bible, namely, a conviction that the very presence of such universal elements in the Bible makes it more lifelike, not less lifelike. There can be no doubt that the writers of the Bible carefully selected and arranged their material. The result is that the accounts we find in the Bible are more highly structured than real life is ordinarily felt to be, with the result that we see things more clearly in the Bible than we usually do in real life. A comment by the poet T. S. Eliot will clarify the matter. “It is the function of all art,” wrote Eliot, “to give us some perception of an order in life, by imposing an order upon it.”5 This dictionary explores the patterns that the biblical writers have imposed on life, with a view toward understanding what those patterns clarify about life.




Archetypes

A final term that requires definition for purposes of this dictionary is the word archetype. An archetype is an image or pattern that recurs throughout literature and life. Archetypes are the universal elements of human experience. More specifically, an archetype falls into one of three categories: it is either an image or symbol (such as the mountaintop or evil city), or a plot motif (such as crime and punishment or the quest), or a character type (such as the trickster or jealous sibling).

Many of the images and motifs discussed in this dictionary are archetypes. They recur not only throughout the Bible but in literature generally, and in life. Being aware of them will help us draw connections—between parts of the Bible, between the Bible and other things we have read, between the Bible and life.

Archetypes are a universal language. We know what they mean simply by virtue of being humans in this world. We all know the experiences of hunger and thirst, garden and wilderness. Ideas and customs vary widely from one time and place to another, but archetypes are the elemental stuff of life. In the words of literary scholar Northrop Frye (noted archetypal critic), “Some symbols are images of things common to all men, and therefore have a communicable power which is potentially unlimited.”6 Another literary scholar defines the master images of the imagination as “any of the immemorial patterns of response to the human situation in its permanent aspects.”7 A study of the images and motifs of the Bible will confirm one scholar’s comment that “the Biblical vocabulary is compact of the primal stuff of our common humanity—of its universal emotional, sensory experiences.”8

Such elemental images are primal in the sense of being rooted in essential humanity, independent of civilized trappings and complexity. One effect of reading this dictionary will be to uncover the primal roots of the Bible. Someone has said that

the themes of the Bible are simple and primary. Life is reduced to a few basic activities…. We confront basic virtues and primitive vices…. The world these persons inhabit is stripped and elemental—sea, desert, the stars, the wind, storm, sun, clouds, and moon, seedtime and harvest. … Occupation has this elementary quality also.9


The entries in this dictionary will confirm this view of the Bible as a primal and elemental book.

There are also psychological overtones to an exploration of these elemental images of human life. The modern study of archetypes began with psychologists (though archetypes have long since been separated from that source). Part of the psychological dimension is that there is wisdom and strength to be found in being put in touch with bedrock humanity in this way. Carl Jung wrote that archetypes “make up the groundwork of the human psyche. It is only possible to live the fullest life when we are in harmony with these symbols; wisdom is a return to them.”10 One of the benefits of exploring the territory charted in this dictionary is to see anew that while the Bible is more than a human book, it is also a book rich in recognizable human experience.

A further useful thing to know about images and archetypes is that when we begin to categorize them, we find good and bad, desirable and undesirable, ideal and unideal versions of the various categories. Kings can be benevolent or tyrannical, for example. Lions are usually a negative archetype, but they can also symbolize power and rulership in the hands of the good. Here is a beginning list of the archetypes of the Bible, arranged by categories:









	Category of Experience

	The Archetypes of Ideal Experience

	The Archetypes of Unideal Experience




	Supernatural agents and settings

	God; angels; the heavenly society; heaven; Abraham’s bosom

	Satan; demons, evil spirits; evil beasts and monsters (such as those in the book of Revelation); pagan idols; the witch; hell




	Human characters

	The hero or heroine; the virtuous wife/husband/mother/father; the bride or groom; the godly and benevolent king or ruler; the innocent or obedient child; the loyal friend, servant or disciple; the wise man; the true shepherd; the pilgrim; the godly priest; the teacher of truth or seeker after truth; the heroic and innocent martyr; the guide, protector or watchman; the chaste virgin; the helpful matchmaker; the temperate person; the triumphant warrior; masters of a vocation (the good farmer, craftsman, etc.); the saint, penitent, convert; the just judge; the deliverer

	The villain; the tempter or temptress; the harlot, prostitute or adulterer; the taskmaster, tyrant or oppressor (usually a foreign oppressor); the wanderer, outcast or exile; the traitor; the sluggard or lazy person; the hypocrite; the false religious teacher or priest; the hireling or unreliable shepherd; the fool; the drunkard the unjust judge; the wayward child or vicious sibling; the beggar; the sinner; the rebel; the robber; the prodigal; the murderer; the persecutor




	Human Relationships

	The community, city, tribe or nation; images of communion, order, unity, hospitality, friendship, love; the wedding or marriage; the feast, meal or supper; the harmonious family; freedom; covenant, contract or treaty; loyalty; adoption; images of legitimate power or authority (scepter, rod, crown); chastity and virginity

	Tyranny or anarchy; isolation among people; images of torture (the cross, take, scaffold, gallows, stocks, prison, etc.); slavery or bondage; images of war, riot or feud; family discord or sibling rivalry; treason; abandonment; images of punishment, like the rod; adultery and sexual perversion




	Clothing

	Any stately garment that shows legitimate position or success; festal garments such as wedding clothes; fine clothing given as a gift of hospitality; white or lightcolored clothing; clothing of adornment (such as jewels); protective clothing (such as a warrior’s armor or shoes for one’s feet)

	Ill-fitting garments (often symbolic of a position that is usurped or not held legitimately); garments of mourning (such as sackcloth and rent garments); dark clothes; tattered, dirty or coarse clothing; any clothing that suggests poverty or bondage; a conspicuous excess of clothing or lack of clothing (including barefootedness and nakedness)




	The human body

	Images of health, strength, vitality potency, sexual fertility (including the womb and seed); feats of strength, dexterity or conquest; images of sleep and rest; happy dreams; rituals of festivity (such as an anointed head); birth; cleansing and cleanliness; the hand, right arm, eye and head; healing

	Images of disease, deformity, barrenness, injury or mutilation; physical ineptness (e.g., stumbling or falling); acts leading to defeat; sleeplessness or nightmare, perhaps related to guilt of conscience; death; blindness and deafness; filthiness; physical effects of guilt




	Food

	Staples such as bread, milk, meat, manna, oil; abundance of a harvest of grain; luxuries (such as wine and honey); olive; grapes

	Hunger, drought, famine, starvation, cannibalism; poison; drunkenness;




	Animals

	A community of domesticated animals (usually a flock of sheep or herd of cattle); the lamb; a gentle bird (such as the dove); any animal friendly to people; singing birds; animals or birds noted for their strength (such as the lion, horse or eagle); fish

	Monsters or beasts of prey; the wolf (enemy of sheep), tiger, dragon, vulture, owl or hawk; the cold and earthbound snake; any wild animal harmful to people; the goat; the unclean animals of Old Testament ceremonial law; wild dogs; ignorant mules




	Landscape

	A garden, grove or park; the mountaintop or hill; the fertile plain or valley; pastoral settings or farms; the safe pathway or easily traveled road; places of natural refuge or defense (such as a rock, hill or hiding place)

	The dark forest; the wilderness or wasteland (which is either too hot or too cold); the dark and dangerous valley; the tomb; the labyrinth; the dangerous or evil pathway; the cave (associated with barbarism) or pit (confinement, imprisonment)




	Plants

	Green grass; the rose; the vineyard; the tree of life; any productive tree, vine or plant; the lily; evergreen plants (symbolic of immortality); herbs or plants of healing; engrafting; grain (especially wheat and barley)

	The thorn or thistle; weeds; dead or dying plants; unproductive plants; the willow tree (symbolic of death or mourning); chaff; pruning of dead branches




	Buildings

	The city; the palace or court; the military stronghold; the tabernacle, temple or church; the altar; the house or home; the tower of contemplation or watchfulness; the capital city, center of the nation; the storehouse; well-built foundations and pillars; the inn; the door or gate of entry and protection; the city wall; the boat or ark of saftey or rescue; the marketplace; the threshing floor

	The prison or dungeon; the wicked city of violence, sexual perversion or crime; the tower of imprisonment or wicked aspiration (such as the tower of Babel); pagan temples and altars; buildings without solid foundations; the wastehouse (empty, vacuous and decaying building)




	The inorganic world

	Jewels and precious stones (often glowing and fiery); fire and brilliant light; burning that purifies and refines; rocks of refuge; gold, silver and pearl; durable metals (like iron and bronze)

	The uncivilized world in its unworked form of deserts, rocks and wilderness; dry dust or ashes; fire that destroys and tortures (instead of purifying); rust and decay; ashes




	Water

	A tranquil, lifegiving river, stream stream or pool; a spring or fountain; showers of rain; flowing water (as opposed to stagnant water); water used for cleansing

	The overflowing river or stream; the sea and its monsters; stagnant pools or cisterns




	Forces of nature

	The breeze or wind; the sprint and summer seasons; calm after storm; the sun or the lesser light of the moon and stars; light, sunrise, day; the rainbow

	The storm or tempest; the autumn and winter seasons; sunset, darkness, night; earthquakes, flood or hail; images of mutability (faded rose, dried grass, vapor); lightning and thunder; whirlwind




	Sounds

	Musical harmony; singing; laughter

	Discordant sounds, cacophony, weeping, wailing, sighing




	Direction and motion

	Images of ascent, rising, height (especially the mountaintop) or motion (as opposed to stagnation); straight; right (as opposed to left)

	Images of descent, lowness, stagnation or immobility; suffocation; confinement; crooked (as opposed to straight); left (as opposed to right)




	Actions

	The quest or journey; positive transformations (such as the death-rebirth movement, conversion or the rite of baptism); acts of worship (sacrifice, offering, burning of incense, festal processions); fullness; the overcoming of obstacles (en route to a happy ending); virtue rewarded; escape or liberation; rescue; reform; reunion, reconciliation, forgiveness; homecoming; reward; pilgrimage; being found

	The antiquest (such as Jonah’s attempt to flee from God); capture; decline of fortune or degradation of character; crime and punishment; fall from innocence; emptiness; murder; temptation; the punishment of vice; suffering; terror or danger; exile or banishment; cataclysmic destruction; being lost








This chart of archetypes is one of the chief patterns that the human imagination imposes on reality. We might say that archetypes are among the chief building blocks for writers of the Bible. Of course they impose these patterns on life as a way of clarifying life.




What Is the Practical Usefulness of This Dictionary?

This is a practical book, in a number of ways. One of its uses is to provide a biblical reader with an improved grasp of the literal level of the Bible. In the thirteenth century Roger Bacon argued that the church had done a good job of communicating the theological content of the Bible but had failed to make the literal level of the biblical text come alive in people’s imagination. We are in a similar situation today. One of the goals of this dictionary is to provide a corrective. This dictionary will show that concrete images lie behind many of the abstractions in modern English translations of the Bible.

In addition to enhancing our awareness of the Bible as a work of imagination (our image-making and image-perceiving capacity), this dictionary is designed to enrich a reader’s affective response to the Bible. Pictures affect us emotionally in ways that abstractions do not (which is not to say, of course, that abstractions necessarily leave us unmoved).

If this book improves our awareness of the literal level of meaning of the Bible, paradoxically it also improves our ability to interpret the figurative level of meaning. Many entries in this dictionary are divided into an analysis of the concrete, literal properties of a biblical image or motif, and of the symbolic meanings that gather around the literal level. In these instances, our understanding of the figurative meanings is enriched by the context provided by the concrete or literal level of meaning.

A systematic treatment of images and motifs in the Bible also allows us to see the unity and progression of the Bible. Unity emerges when we see that many of the master images of the Bible pervade it from beginning to end. Some of these motifs, moreover, show a discernible progression, especially (but not only) in the New Testament fulfillment of Old Testament foreshadowings. The motif of the annunciation of the birth of a son to a barren mother, for example, can be traced from Sarah through the story of Gideon’s mother and Hannah, and thence to the nativity stories of John the Baptist and Jesus.

This dictionary also suggests a strategy for preaching and teaching the Bible. One area of application is theological. Tracing a master image or motif through the Bible from beginning to end sooner or later touches upon most major areas of biblical theology and is therefore a fresh way to view the theological content of the Bible. Furthermore, a study of biblical images and motifs shows that the Bible is both a timeless book and a timebound book (in the sense of being rooted in cultural contexts that change as history unfolds). Such a study therefore provides a way of achieving a major task of preaching and teaching—that of bridging the gap between the biblical world and our own world by first journeying to the ancient world and then making a return trip to our own place and time. An important part of the return trip consists of seeing how much universal human experience is present in the Bible.

To sum up, this is a book with many uses. It is a book to be browsed, packed as it is with new information and insights about the content of the Bible. It is equally a reference book—for exegetes, interpreters, preachers, teachers and lay readers of the Bible.




Who Wrote This Dictionary?

The study of images and motifs is an interdisciplinary enterprise, and this dictionary is accordingly the product of both biblical and literary scholars. Individual entries were written and/or edited by both groups of scholars. Biblical scholars are adept at placing biblical images and motifs in their ancient setting and in recognizing ancient patterns that a modern reader is unlikely to have encountered. Literary critics can bring to bear on the Bible their knowledge of literary motifs that literature has exhibited through the centuries. Both disciplines can help to interpret the meanings and nuances of biblical images and motifs.
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      AARON’S ROD


      Aaron’s rod appears almost exclusively in the story of the *exodus, where it emerges as a master image and where it may merge with references to the *rod of Moses and even the rod of God (Ex 4:20; 17:9). The significance of the rod was kept alive in the Hebrew consciousness by virtue of its being stored as a memorial in the Holy of Holies after it had miraculously blossomed (Num 17:10; Heb 9:4).


      The Bible itself does not tell us exactly what kind of rod or staff it was. It might have been a shepherd’s rod used for protecting and rescuing sheep or a traveler’s walking stick or a weapon. The prosaic, commonplace nature of this unspecified staff may itself be part of its significance, making it a foil to the supernatural power that the rod displays in the story of the exodus.


      The rod linked specifically with Aaron appears first when Moses and Aaron have their first meeting with Pharaoh. On this occasion the rod assumes miraculous powers by being transformed into a *serpent when Aaron throws it on the ground, and then swallowing the serpents that had been called forth by the Egyptian magicians’ rods (Ex 7:8-12). Later the rod effected three of the ten *plagues—turning the water of the Nile into blood (Ex 7:14-23), calling forth frogs (Ex 8:1-5) and bringing gnats (Ex 8:16-19).


      Even more impressive is the subsequent blossoming of Aaron’s rod. Following the rebellion of Korah, Dathan and Abiram against the authority of Moses and Aaron, Moses collected a rod from the leaders of each of the twelve tribes, plus Aaron’s rod for the tribe of Levi. In the evocative account of the biblical narrative, “On the morrow Moses went into the tent of the testimony; and, behold, the rod of Aaron for the house of Levi was budded and brought forth buds, and bloomed blossoms, and yielded almonds” (Num 17:8 KJV). In a tragic let-down, the final reference to the rod occurs when Moses doomed himself by striking the rock instead of speaking to it. Here we read that “Moses took the rod from before the LORD,” apparently linking it with Aaron’s rod kept as a memorial in the Holy of Holies (Num 20:9).


      What does Aaron’s rod signify in the Bible? Throughout its history it has associations of miraculous power, especially the power to transform physical reality. As a symbol of supernatural power working through human agencies, the rod also evokes a sense of authority, both political (it helped the nation’s leaders win its conflicts) and priestly (its blossoming coincided with the establishment of the house of Aaron and tribe of Levi in a priestly role). Although this ordinary rod was far from being a royal *scepter, it nonetheless seems scepter-like in our imaginations as we read of its miraculous powers.


      By being linked specifically with Aaron (and perhaps with Moses as well), this particular rod is also an index to the exalted status of Aaron and Moses. It reminds us of magical talismans that signal the uniqueness and heroic status of such heroes of ancient literature as Odysseus and Aeneas. Furthermore, the association of Aaron’s rod with the Holy of Holies gives it a sacral significance, making it a visible memorial to God’s sacred presence and power. Finally, the springing of life from an inanimate object is an archetypal rebirth image, connoting passage from death to life.


    


    

    See also ROD, STAFF; SCEPTER.


    

      ABANDON, ABANDONED


    


    

    See FORSAKE, FORSAKEN.


    

      ABEL


      *Cain and Abel, the most famous *brothers in biblical literature, were perhaps even twins, since the Bible never mentions that *Eve conceived twice before their birth. But no matter. They might as well have been Siamese twins, so closely are the two associated. Allusions to either feed off the other in symbiotic style.


      The story unfolds in Genesis 4, where Abel, the model child, obedient and righteous, becomes a brother slain. Seven times in eleven verses (Gen 4:2-11 NASB) the fact is stressed that the two are brothers, thus indelibly emphasizing the depravity of Cain—jealous enough to commit even fratricide. Within the story itself, Abel is a decidedly secondary character, providing the occasion for the main action.


      In the NT Abel gets brief but significant mention, first by Christ himself. In parallel passages from Matthew 23:35 and Luke 11:51, Jesus draws on the Abel story to strengthen his diatribe against the scribes and Pharisees: “You serpents, you brood of vipers, how shall you escape the sentence of hell?… [U]pon you may fall the guilt of all the righteous blood shed on earth, from the blood of righteous Abel to the blood of Zechariah” (Mt 23:33-35 NASB). Abel thus becomes forever Exhibit A, an eternal symbol of the *martyred righteous, slain by someone who hated him because his deeds were righteous and the murderer’s were evil (1 Jn 3:12).


      The author of Hebrews contrasts the faith-oriented Abel with his works-oriented brother: “By faith Abel offered to God a better sacrifice than Cain” (Heb 11:4 NASB). In Hebrews 12 the author uses another allusion to Abel, this time contrasting him not with Cain but with Jesus himself: “And to Jesus, the mediator of a new covenant, and to the sprinkled blood, which speaks better than the blood of Abel” (Heb 12:24 NASB). The writer is obviously alluding to the Genesis account of the Lord’s asking, “What have you done? The voice of your brother’s blood is crying to Me from the ground” (Gen 4:10). Abel’s blood called for *vengeance, but Jesus’ blood spoke for forgiveness.


      Close analysis of the Abel narrative emphasizes how prophetic are the words of Hebrews 11, with their assurance that “through faith, though he [Abel] is dead, he still speaks” (Heb 11:4 NASB). Abel endures through the centuries as a symbol of obedience coupled with a righteousness-by-faith religion. Likewise, he represents those killed simply because they performed a righteous deed, innocent martyrs for God’s cause. Abel’s blood still cries from the ground, a cry of warning for whose who oppose God’s people, a cry of hope for the slain righteous seeking vindication.


    


    

    See also CAIN.


    

      ABHOR, LOATHE


      The English words abhor and loathe translate biblical terms that connote the image of turning away from something because of extreme dislike or intolerance. These words are used in reference to both people and God. The primary actor where such language is involved is God, who loathes things of which fallen humans tend to be tolerant.


      From the divine vantage point God is nauseated by any human activity that is not in accordance with his law (Lev 26:11; Prov 11:1; Ezek 23:18). *Sin and *idolatry are common targets of God’s abhorrence (Deut 7:25; 12:3). His *disgust with them grows to the point where he cannot bear them any longer. God warns fledgling Israel to avoid adopting the customs of the Canaanites, whom he is about to drive out because he “abhorred them” (Lev 20:23 NRSV; cf. Deut 18:9, 12). He later warns his people that if they ignore his warnings and follow the surrounding nations in their idolatry, they too will be the recipients of his disgust (Lev 26:30).


      Specific practices that God finds abhorrent include eating unclean *animals (Deut 14:3), sacrificing flawed animals (Deut 17:1), cross-dressing (Deut 22:5), using a *prostitute’s fee as a religious offering (Deut 23:18), a husband’s resuming relations with a wife whom he has divorced (Deut 24:4), dishonesty (Deut 25:16), lying (Ps 5:6), the religious ceremonies of unrepentant people (Amos 5:21) and nationalistic pride (Amos 6:8). In the book of Revelation Christ’s spewing the lukewarm Laodiceans out his mouth is a gesture of disgust (3:16). While people apart from God often fail to perceive his judgments, redeemed humanity can learn to abhor—and thereby turn away from—those things God loathes (cf. Ps 31:6; 97:10; 119:104; Amos 5:15; Rom 12:9).


      People too loathe things in the Bible. After *raping his sister Tamar, Amnon abhors her (2 Sam 13:15). The sores of Job are loathsome (Job 2:7), and the suffering Job finds both food (6:7) and life (7:16; 9:21; 10:1) loathsome. His family and friends, in turn, find Job loathsome (Job 19:17, 19). People under stress loathe food (Ps 107:18). In Amos’s picture of a society that has lost its moral bearings, people actually “abhor the one who speaks the truth” (Amos 5:10), and in a similar picture Micah pictures a nation of people “who abhor justice and pervert all equity” (Mic 3:9 RSV). In contrast, Ezekiel paints pictures of penitents who loathe themselves for their evil deeds (Ezek 20:43; 36:31).
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      ABOMINATION


      From the broadest perspective an abomination is something loathsome and repulsive according to one’s cultural and religious values. For the Egyptians the Israelites were an abomination because they were *shepherds, an occupation they despised (Gen 46:33-34). For the Israelites an abomination was ritually unclean food (Deut 14:3). For the fool it is turning away from evil (Prov 13:19); and for the wicked and righteous it is each other (Prov 29:27).


      From the biblical perspective an abomination callously disregards and actively disdains the values God has established. It affronts God’s holiness, sovereignty as Creator and purposes expressed in the Law. There is an irony in the image of abomination. It is not chosen in brazen rebellion against God, but is perceived within the values of the offender as the good and right thing to do. Thus the sacrifice of the wicked (Prov 15:8), the prayer of the lawbreaker (Prov 28:9) and blemished sacrifice (Deut 17:1) are abominations, although their practitioners do not perceive themselves as committing an abomination. Idolatry and its related immorality (Deut 27:15; Jer 13:27; Rev 17:4-5) and witchcraft and sorcery (Deut 18:10-12) characterize dismissal of God’s sovereignty. Failures of God’s people to separate from pagan practices that are in conflict with the Law (Ezra 9:1) are abominable, as are such practices as lying, arrogance, evil plans, murder (Prov 6:16-19; Rev 21:27) and sexual aberrations (Lev 18:6-23). Images of peril accompany abomination, for those committing abominations are subject to the wrath and judgment of God (Ezek 7:1-4).


      The ultimate image of abomination is the Abomination of Desolation, an image of horror from 167 B.C. when Antiochus IV Epiphanes placed an altar to Zeus on the altar of God in the Jerusalem temple (Dan 9:27; 11:31; 12:11; 1 Macc 1:54, 59; 2 Macc 6:1-2). For Judaism and Christianity this abomination was paradigmatic and prophetic of an evil, pagan individual or force arrayed against God and his people and usurping God’s rightful worship by desecrating the temple. In the Gospels, Rome’s destruction of Jerusalem and the temple (Mt 24:15; Mk 13:14; Lk 21:20) was just such an abomination. This abomination underlies the eschatological images of the man of lawlessness (2 Thess 2:3-4), the antichrist (1 Jn 2:18; 4:3), the great whore (Rev 17:4) and the beast (Rev 13).
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      ABRAHAM


      To biblical writers Abraham has more than historical status. He captures their imagination as an image of various spiritual themes in both Old and New Testaments. The character of Abraham has multiple dimensions that can be plotted in terms of the rhetorical or persuasive purposes of the biblical writers.


      The Portrait in Genesis. In Genesis, Abraham is presented as the important forefather to whom God gives promises and with whom God makes a *covenant. At times the content of this promise or covenant is not specified. On most occasions it is linked to a specific element: either the promise of land (Gen 12:7; 13:14-15, 17; 15:7, 18; 17:8); the promise of seed (Gen 12:2; 13:16; 15:5, 18-21; 17:2, 4-7, 16, 19; 22:17); or the promise of covenant (Gen 17:7, 19, 21). Abraham is also promised blessing for all the nations (Gen 12:3; 18:18; 22:18; 26:4; 28:14).


      The second most frequent image for Abraham in the book of Genesis is as an example of *obedience (Gen 12:1-4; 17:1, 23; 18:19; 22:16-18; 26:4-5). Abraham is portrayed as one whose obedience was essential to his relationship with Yahweh and to the relationship of his descendants to Yahweh. This does not mean that Abraham is presented as perfect, for on two occasions his deceit is highlighted (Gen 12:10-20; 20:1-18). Although the faith of Abraham is assumed in his obedient response to Yahweh’s call to Palestine, this is emphasized only in Genesis 15:6. However, later in the Bible it becomes a major part of the imagery surrounding Abraham.


      The blessing of all nations through Abraham is highlighted not only in general statements in the book of Genesis but also in his role as intercessor for his nephew Lot. This intercession is first seen in Genesis 14, where he saves Lot from the hands of foreign kings. It reaches a height in Genesis 18 as he pleads with Yahweh on behalf of Lot, leading to Lot’s rescue from the city of Sodom. This role of intercession for the nations is founded on the fact that Yahweh considers Abraham his confidante (Gen 18:17).


      Complementing the more spiritual side of Abraham—as the recipient of divine promise, as example of obedience and faith, as intercessor—is the social dimension of this patriarch. Abraham is a domestic *hero in Genesis. As in Homer, “home” means possessions as well as family. Abraham is consistently shown in his domestic roles—as husband, uncle, father, clan leader and possessor of flocks and herds. As clan leader Abraham is diplomat to a series of august figures, including kings and the priest Melchizedek. As owner of goods Abraham is linked with the images of *sheep and goats, *flocks and herds.


      There are, finally, the literal images that dominate the story of Abraham in Genesis. The backbone of the plot is the *journey motif, which in turn produces the specific images of desert, *water/wells, camels and donkeys, physical movement, *tents and a proliferation of specific place names (either geographic locales or towns, both of which give the story an international flavor). The story is also a *quest story, as the hero from start to finish is in quest for a son, descendants and a land. The progressive revelation of the covenant is likewise a major plot motif, and this quest generates a conflict within Abraham between faith in God’s promises and a tendency toward expediency.


      The extravagance of God’s covenant promises is linked to images of the stars of the sky, the sand of the seashore and the dust of the earth. Abraham’s religious devotion to God is most consistently linked with images of *altar and sacrifice and, in the climactic episode (Abraham’s offering of Isaac to God), with a *mountaintop. The contractual language of obligation and reward permeates the passages in which God renews his covenant with Abraham. Related to the covenant motif is the importance of characters’ *names (and changes in those names) in the story. Finally, the divine-human encounter is a central motif in the story, and close scrutiny of the text shows how much of the action is embodied in conversations between God and Abraham instead of through direct narration of events.


      Other Old Testament Images. Elsewhere in the OT, Abraham retains the motifs of Genesis, but the imagery surrounding him expands. As in Genesis, the rest of the OT portrays Abraham most often in association with the promises of the covenant. This connection is rarely to the promises in unspecified terms (Ex 2:24; 2 Kings 13:23) or linked to the covenant (Deut 29:13). The majority of references are linked to the promise of land (Ex 3:16; 6:3, 8; 32:13; 33:1; Lev 26:42; Num 32:11; Deut 1:8; 6:10; 9:5; 30:20; 34:4; 1 Chron 16:15-18; 2 Chron 20:7; Neh 9:7-8; Ps 105:8-11, 42-44; cf. Is 51:2; Ezek 33:24) and a few to the promise of seed (Ex 32:13; Lev 26:42; Josh 24:2-3; cf. Neh 9:23; Is 51:2; Ezek 33:24). As can be seen in both Isaiah 51:2 and Ezekiel 33:24, the Abrahamic covenant of seed was very comforting to those who had experienced the pain of exile. The blessing of all nations through Abraham receives little notice (Ps 47:9).


      Abraham as obedient forefather is rarely highlighted in the rest of the OT. An exception is the prayer in Nehemiah 9:7-8, which claims that God found Abraham’s heart faithful, a term for a good covenant partner (cf. Deut 7:9; Is 49:7; cf. Ps 78:8, 37). This faithfulness of Abraham becomes the basis on which the promise of the land is secured.


      Alone and in series with the other patriarchs, Abraham’s name is used to identify the God of Israel: God of Abraham (Ps 47:9; cf. Is 29:22); God of Abraham, Isaac, and Jacob (Ex 3:6, 15; 4:5; 6:3); God of Abraham, Isaac, and Israel (1 Kings 18:36; 1 Chron 29:18; 2 Chron 30:6). This connection of Abraham with the name of God accentuates the foundational role that Abraham plays in the establishment of the covenant between God and Israel.


      Abraham is presented at times as progenitor of the Israelites (1 Chron 1:27, 28, 34; Ps 105:6; Is 41:8; 51:2; Jer 33:26). This connection is not merely biological but also has spiritual implications and connects the Israelites with the promises and covenant established between God and Abraham.


      Because of his role in the establishment of covenant and promise for Israel, Abraham’s name appears on many occasions as the foundation for mercy to Israel. When requests for deliverance are made, the appeal is grounded in Abraham (Ex 32:13; Deut 9:27; 2 Chron 20:7; 30:6; Neh 9:7; Ps 105:42). When prophecies or promises are given announcing salvation, Abraham is mentioned (Lev 26:42; Is 29:22; 41:8; 51:2; Jer 33:26; Ezek 33:24; Mic 7:20). When historical events are recounted where God brought salvation, Abraham is highlighted (Ex 2:24; 3:16; 6:3; 2 Kings 13:23). Abraham thus serves an important role in the ongoing relevance of the promises and covenant in the life of the nation. He becomes an indispensable image for deliverance for Israel. Only once is Abraham mentioned in the context of judgment: in Numbers 32:11, where those who disobeyed at Kadesh Barnea are banned from seeing the promised land. Even in this context, Caleb and Joshua are mentioned as receiving the promise.


      Abraham played a role as intercessor for the nations, and this was traced in Genesis 18 to his status as confidante of God. This status, afforded to only one other individual in the history of Israel (Moses, in Ex 33:11), may be reflected in two instances outside of Genesis in which Abraham is called “the friend of God” (2 Chron 20:7; Is 41:8).


      Abraham in the Writings of Paul. Hansen (158-60) has surveyed the use of the image of Abraham in Paul by highlighting three purposes: soteriological, ecclesiological and missiological. Paul uses Abraham at the service of his soteriology by citing him as a scriptural argument for justification by faith. At the same time, Paul also uses Abraham to defend the inclusion of the Gentiles among the people of God (ecclesiological) and for his own mission to the Gentiles (missiological). The second two are so interrelated that they can be covered together. The keynotes of Paul’s references to Abraham are the motifs of *faith and promise.


      Faith, which is largely implicit in Genesis and absent in the rest of the OT, forms the cornerstone of Paul’s use of Abraham as an image of faith in contrast to the law and circumcision, with special focus on Genesis 15:6 (Rom 4:2-5; Rom 6—12). Circumcision serves merely as a “seal” of the righteousness of faith (Rom 4:11).


      In Paul the promise of *land, so important in OT passages, is left to the side, while the promise of *seed is focused not only onthe nation of Israel but expanded to include the Gentiles. Although Abraham is considered the physical progenitor of the Hebrew people (Rom 4:1; 9:7; 11:1; 2 Cor 11:22), this aspect is set aside by Paul in favor of a focus on Abraham as spiritual progenitor of a spiritual race. The seed of Abraham (Gal 3:29) consists of those who are of the faith mediated through the one seed, Christ (Gal 3:15-18). This seed is not the children of the slave girl but rather of the free woman (Gal 4:21-31), a contrast between biological and spiritual seed (Rom 9:6-9). The promised blessing of all nations is seen as fulfilled in the Christian church as the Spirit received by the Gentiles by faith (Gal 4:13). Thus the Abrahamic promises and covenant are used by Paul to include the Gentiles among the people of God.


      Other New Testament References. The rest of the NT shares some of the emphasis of Paul. Though lacking the Pauline focus on the Gentiles, several passages share with Paul the thought that the physical seed of Abraham does not equal spiritual seed (Mt 3:8-9; Lk 3:8; Jn 8:33-58). Similarly, Hebrews 11:8-19 gives us a picture of Abraham as a hero of faith in a manner similar to passages in Romans and Galatians.


      Elsewhere the NT expands the image of Abraham beyond Pauline limits. While Hebrews 11 expresses Abraham’s faith similar to Pauline passages, James 2:18-26 is distinct. As with Hebrews 11, the focus is on the sacrifice of Isaac on Moriah, and as with Paul there is a particular interest in Gen 15:6; but the faithful obedience of Abraham is inseparable from his faith and is seen as the expression of it. In fact, as James relentlessly pursues his theme that faith without works is dead, he actually reaches the conclusion that Abraham was justified by works as well as faith.


      As in the OT the NT uses Abraham in epithets that identify God (Mt 22:32; Mk 12:26; Lk 20:37; Acts 3:13; 7:32), and Abraham is pictured as the progenitor of the Hebrew race (Mt 1:1, 2, 17; Lk 3:34; Acts 7:2-8, 16, 17; 13:26; 19:9; Heb 2:16). Additionally, Abraham is viewed in Luke 1:54-55, 67-79 as the foundation for benefits on his descendants.


      In the Gospels the promise of seed is defined as spiritual seed. This promise is important to the picture of Abraham as the father of faith in Hebrews (Heb 6:13-15; 11:11-12, 17-19), as is the promise of land (Heb 11:8-10, 13-16), which is also seen as spiritual in fulfillment. Christ as the ultimate seed of Abraham is legitimized by his connection to the patriarch (Mt 1:1, 17; Lk 3:34) although Christ is seen as transcending Abraham (Jn 8:39-58).


      The blessing of the Gentiles is highlighted in Acts 3:25. But in contrast to Paul, Peter is citing Genesis 22:18 rather than Genesis 12:3, and his speech is focused more on the privileged position of the Jews in Jerusalem on that day than the result on the Gentiles.


      Finally, some minor uses of Abraham include Peter’s mention of Sarah’s obedience to Abraham (1 Pet 3:6), Jesus’ reference to Abraham as an eschatological figure in whose bosom the righteous dead rest (Mt 8:11; Lk 13:28; 16:22-25, 29-30) and the connection with Melchizedek in Hebrews 7:1-9 to argue for the superiority of Christ to Aaron.
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      ABRAHAM’S BOSOM


      The term bosom (sometimes also rendered “lap” or “side”) translates several Hebrew words and one Greek word. In most cases in both languages the image connoted is of a warm, secure place in which one lies or is carried (e.g., Num 11:12; Ruth 4:16; Is 40:11; 49:22; Mic 7:5; Jn 1:18; 13:23). Occasionally it represents the seat of internal thought or emotion (e.g., Job 19:27; Eccles 7:9; Ps 79:12; Prov 21:14).


      The more specific phrase “Abraham’s bosom” occurs only twice in the Bible, both in Jesus’ parable about the rich man and Lazarus (Lk 16:19-31). Abraham’s bosom is the warm, secure place of high honor—since Abraham was the father of the Jews—where the poor beggar Lazarus is taken by the angels at his death, in contrast to the rich man who had ignored Lazarus in life, who ended up in “Hades” (Lk 16:23 RSV). The two places are distinguished from each other, and there is a great gulf that cannot be crossed between the two (Lk 16:23, 26).


      The origin of the imagery is much discussed, but it probably combines the idea of John 13:23 of a guest’s place of honor at a banquet, where the guest would recline next to the table with his head near or touching the host (cf. Jn 21:20) with the idea of a child lying in a parent’s bosom or lap (see Jn 1:18, where Jesus is in his Father’s bosom).


      Because of the distinction in Jesus’ parable between Abraham’s bosom and Hades (or *hell), the term has been understood as a synonym for paradise or *heaven, and it has been used as such in Western literature (Jeffrey, 11). The image also found its way into a well-known spiritual, “Rocka My Soul in the Bosom of Abraham,” with essentially the same meaning.
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      ABSALOM


      Although we may not remember his name or deeds, most of us will never forget the astonishing picture of Absalom: arms flailing, mule slipping out from under him, long hair held fast in the unrelenting clutches of a great oak. Absalom has his hair cut annually, each haircut yielding 200 shekels (about 5 pounds) of *hair (2 Sam 14:26).


      Absalom was King *David’s third son. Scripture records two main incidents from his life. In the first his half-brother Amnon (David’s first-born) *rapes his sister Tamar and then throws her out of his chamber in utter humiliation and *shame. This double offense leads to Absalom’s killing Amnon before all their brothers two years later. The second event is Absalom’s conspiracy and unsuccessful attempt to usurp David’s throne. When this conflict culminates in battle, Absalom meets his end “hanging between heaven and earth.” Technically, he is caught by his head, not his hair (2 Sam 18:9), and is killed by Joab’s spears, not the tree (2 Sam 18:14).


      From these accounts Absalom emerges as a ruthless and calculating individual. His essences are vengeance, greed and power fixation. (Ironically, his name means “the father of peace”). His crimes of murder and conspiracy were long premeditated—years in each case. Yet David’s affection for Absalom was so great that in his grief he wailed, “If only I had died instead of you—O Absalom, my son, my son!” (2 Sam 18:33).


    


    

    

      ABUNDANCE


      Abundance in the Bible is of two types—physical, or earthly, and spiritual. The two are interrelated, for earthly abundance is consistently portrayed as a *blessing from God, who gives it as a reward for covenant keeping or simply out of grace. On a spiritual level the vocabulary of abundance is related to such large and overriding issues as salvation, miracles, reward, evil and honor to God. References are found in both Testaments, and some images recur as themes in both. Overall, images of abundance are used in the Bible primarily as a means of inspiring worship or of encouraging obedience to God.


      Physical Abundance. We could predict that images of abundance in an agrarian society would lean heavily in the direction of nature, crops, weather, livestock, produce and food. The Bible confirms this. At a physical level, abundance is associated with *grain (Gen 41:49), *water (Num 24:7; Deut 28:47), *cattle and *sheep (1 Kings 1:19), produce (1 Chron 12:40; Neh 9:25), food (Job 36:31; Ps 78:25), *rain (Pss 65:10; 104:16) and crops (Prov 14:4). At a more commercial level, abundance is associated with building materials (2 Chron 11:23), money (2 Chron 24:11), riches (Ps 49:6; 52:7), *jewels (Prov 20:15) and mercantile goods (Ezek 27:16). In the martial world of the OT, the spoils of war (2 Chron 20:25) and a supply of *weapons (2 Chron 32:5) can be abundant. The OT counterpart of the American dream of a car in every garage and a chicken in every pot is inviting a neighbor to sit under one’s own *vine and fig tree (Zech 3:10).


      In keeping with the whole orientation of the Bible to place human and earthly life against a backdrop of spiritual reality, images of physical abundance are often linked to God’s blessing on righteousness. In Deuteronomy God promises abundant blessings to the children of Israel if they obey, but punishment if they disobey. He brings the nation to the “good and spacious land” of Canaan, “a *land flowing with milk and honey” (Ex 3:8 NRSV) where if they please God, “the LORD will open… his rich storehouse, the heavens” to give blessings to them (Deut 28:12 NRSV). However, if they do not return thanks by serving “the LORD [their] God joyfully and with gladness of heart for the abundance of everything,” God will give this abundant blessing to be enjoyed by other peoples (Deut 28:47-68).


      Such a thing happened when both the Babylonians and the Persians took over Israel after Israel’s disobedience. To King Nebuchadnezzar of Babylon, Israel’s conqueror, God gave great power, providing him with “the kingdom, the power, the strength, and the glory,” so that “wherever the sons of men dwell, or the beasts of the field, or the birds of the sky, he has given them into your hand and has caused you to rule over them all” (Dan 2:37-38 NASB). Similar power and luxury were given to King Xerxes of Persia, who threw a lavish party to display “the riches of his royal glory and the splendor of his great majesty.” The *banquet is described as being held on “couches of gold and silver on a mosaic pavement of porphyry, marble, mother-of-pearl, and colored stones,” where drinks in golden vessels served vast amounts of wine (Esther 1:4-7 NRSV).


      However, before the children of Israel disobeyed, God did bless them abundantly, especially through Solomon, the son of David who had pleased God so much with his heart for God. It pleased God greatly that Solomon asked for wisdom instead of riches, so God promised to bless him. He “gave Solomon wisdom, discernment, and breadth of mind as vast as the sand that is on the seashore” (1 Kings 4:29 NRSV). In addition, however, God promised to also give him what he did not ask for, namely, “both riches and honor all your life; no other king shall compare with you” (1 Kings 3:13 NRSV). The country itself also had a share in that blessing, becoming “as numerous as the sand by the sea; they ate and drank and were happy” (1 Kings 4:20 NRSV).


      In response to God’s great blessings, Solomon responded properly by giving back to God as abundantly as he had received. Following his father’s covenant with God that his son would build a house for God, Solomon constructed an elaborate *temple in which nearly every article was overlaid with *gold (1 Kings 6:21-22). The riches with which the temple was decorated were so elaborate that “Solomon left all the utensils unweighed, because there were so many of them; the weight of the bronze was not determined” (1 Kings 7:47 NRSV). Then the temple was dedicated with an elaborate ceremony in which many people gathered to witness the sacrificing of so many sheep and oxen that “they could not be counted or numbered” (1 Kings 8:5). God responded faithfully, expressing his pleasure by filling the house of the Lord with such an intense cloud of his presence that the priests could not stand to minister because of the cloud, “for the glory of the LORD filled the house of the LORD” (1 Kings 8:10-11 NRSV). Thus, God demonstrated that he rewarded obedience with abundant blessing.


      God’s Abundant Kingdom. One of the chief uses of images of abundance occurs in God’s references to his chosen people and all that he promises them. Although images of abundance occur in reference to how God’s people will be blessed if they obey, they also occur in reference to the numbers of God’s chosen people. When God promises Abraham that he will make him the father of many nations, he explains the number of his descendants in terms of plenty. God declares, “Count the stars, if you are able to count them…. So shall your descendants be” (Gen 15:5 NRSV). The beginning of this proliferation of Israelite people happens in Egypt, when the *seventy people who followed Joseph into Egypt became a large number because they were “fruitful, and increased greatly, and multiplied, and became exceedingly mighty, so that the land was filled with them” (Ex 1:7 RSV). Thus, God begins to fulfill his promise to make Abraham’s descendants abundant in number.


      In the NT, God promises similarly that many are waiting to be saved. Looking out at the multitudes of people who were longingly seeking truth, Jesus commented to his disciples, “The harvest is plentiful, but the workers are few. Therefore beseech the Lord of the harvest to send out workers into His harvest” (Mt 9:37-8 NASB). In John, Jesus observes similarly that the fields “are white for harvest” (Jn 4:35). Therefore, God promises the believer hoping to evangelize that there are an abundance of people waiting to become children of God.


      Spiritual Meanings. The imagery of an abundant *harvest also appears in the Bible as a metaphor for spiritual realities. On the negative side the great wickedness of the earth is sometimes portrayed with the imagery of abundance. In the time of Noah “the wickedness of humankind was great in the earth” (Gen 6:5 NRSV). Joel speaks of wickedness as ripening the human race for the last judgment: “Put in the sickle for the harvest is ripe. Go in, tread, for the wine press is full. The vats overflow, for their wickedness is great” (Joel 3:13 NRSV). The picture of Babylon in Revelation 18:11-13 is couched in the imagery of abundance symbolic of the fullness of evil on the earth, and the sins of Babylon are “heaped high as heaven” (Rev 18:5).


      More often, though, the imagery of abundance is reserved for spiritual goodness. God’s steadfast *love (Ps 5:7; 69:13) and goodness (Ps 31:19; 145:7) are both abundant. So is his mercy (Ps 51:1; 69:16) and power (Ps 147:5). Isaiah speaks rapturously of the abundance of God’s “salvation, wisdom, and knowledge” (Is 33:6). In the spiritualized world of the NT we are not surprised to read about “abundance of grace” (Rom 5:17), abundant consolation through Christ (2 Cor 1:5), an apostle’s “abundant love” for one of his churches (1 Cor 2:4), “abundant joy” (2 Cor 8:2), faith that “is growing abundantly” (2 Thess 1:3), and such Christian virtues as grace, *peace, *mercy and love that exist “in abundance” (2 Pet 1:2; Jude 2).


      Jesus and the Abundant Life. The imagery of abundance is also a special feature of the earthly life and ministry and teaching of Jesus, who says, “I am come that they might have life, and that they might have it more abundantly” (Jn 10:10 KJV). We find the imagery of abundance in the miracles Jesus performed, symbolic of the magnitude of the promised blessings that Jesus was able to provide. When confronted with a hungry multitude of people, Jesus transformed five loaves and two fishes into enough food to feed five thousand men along with additional women and children (Mt 14:15-21). In fact, there was such abundance that afterward *twelve baskets of leftovers were collected. Similarly, when the disciples could catch no *fish on their own, Jesus commanded them to put their nets down into deep water, where they surprisingly caught so many fish that their nets began to break, and they filled two boats “so that they began to sink” (Lk 5:4-7).


      In his parables, too, Jesus was fond of images of abundance—a hundredfold harvest, a *mustard seed that becomes a *tree reaching into heaven and providing habitation for birds, a messianic *banquet, stewards who double their master’s investment.


      Heavenly Abundance. The crowning example of abundance appears in Revelation 21:9-27, where John describes the city of New *Jerusalem that God has prepared for those who know him. The great glory of God gives her a brilliance “like a very costly stone, as a stone of crystal-clear jasper” (Rev 21:11; see Jewels and Precious Stones). It is 1500 miles long and appears like “pure gold, like clear glass” (Rev 21:16, 18). The foundation of the city wall is equally beautiful, being “adorned with every kind of precious stone”: jasper, sapphire, chalcedony, emerald, sardonyx, sardius, chrysolite, beryl, topaz, chrysoprase, jacinth, amethyst (Rev 21:19-20). Thus this passage predicts the consummation of the many promises of the Bible: abundant blessings await those who have faithfully obeyed God.
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      ACTS OF THE APOSTLES


      The book of the Acts of the Apostles is a tale of two cities—*Jerusalem and *Rome (and we can note in passing that the world of the book of Acts is a largely urban world, in contrast to the prevailing agrarian world of the Bible up to this point). The narrative begins with Peter and the disciples in an upper room in Jerusalem on the day of *Pentecost and ends with Paul under house arrest in Rome. Of course these cities are symbolic as well as literal: Jerusalem symbolizes the Jewish context for the genesis of Christianity; Rome, the Gentile world to which the gospel would be taken. The geographical transfer is also a theological transfer from Hebraism to Christianity. As the narrative moves from Jerusalem to Rome, simultaneous antithetical impulses are at work. The story begins with a group of people (Peter and the disciples) but ends with one individual (Paul), while at the same time the number of converts increases from few to many. The effect is one of simultaneous contraction (in the number of protagonists) and expansion (in the number of converts).


      In this narrative that connects Jerusalem and Rome, Luke characteristically patterns his story with care and artistry. Like its antecedent the Gospel of *Luke, the book of Acts is structured as a *quest. In the prologue Luke characterizes the ensuing story as a teleological journey that will make the disciples “witnesses in Jerusalem and in all Judea and Samaria and to the end of the earth” (Acts 1:8 RSV). Within the framework of the book of Acts itself, “the end of the earth” is Rome; from there, the gospel is taken to the far reaches of the Roman Empire and eventually beyond. In fact, the story of the early church is the logical sequel to the story of Christ’s earthly life and ministry in the Gospels (Acts 1:1-2). In keeping with the conventions of a quest story, the book of Acts is permeated with the image of the *journey. Once the missionary journeys of Paul take center stage in chapter 13, the conventions of the *travel story take over, including the familiar emphasis on geography and specific places.


      Yet this archetypal quest narrative appears unusual to modern eyes in at least two ways. There is first the overwhelming multiplicity of self-contained incidents and protagonists between the beginning and the end. There is also an apparent lack of resolution and closure in Paul’s lingering imprisonment at the story’s end. The narrative lacks the obvious unity of a single protagonist and the classical sense of “beginning, middle and end” that characterize most traditional narratives. Still, the story is purposeful and unified.


      The outward movement of the church is structured as a succession of waves. The broadest scheme is a *threefold one: events in Jerusalem (Acts 1—5), the church’s mission in Palestine and Syria (Acts 6—12), and the mission and imprisonment of Paul (Acts 13—28). The outward expansion of the church is also structured as an ever-widening spiral built around the following pattern: Christian leaders arise and preach the gospel; God performs mighty acts through them; listeners are converted and added to the church; opponents (usually Jewish) begin to persecute the Christian leaders; God intervenes to rescue the leaders or otherwise protect the church.


      Another source of unity and purpose in Acts is the foils that Luke employs so effectively. One pair of foils is Stephen and Saul (Acts 7:1—8:1). After Stephen recounts the history of the Jews’ rejection of God’s messengers culminating in their crucifixion of Jesus, the text records that “the witnesses laid down their garments at the feet of a young man named Saul,” who “was consenting to his death” (Acts 7:58; 8:1 RSV). With consummate artistry Luke focuses on Stephen and Saul, the believer and the persecutor. The foil is made even more poignant in retrospect when, on his way to Damascus, Saul, like Stephen before him, has a vision of the resurrected Christ (Acts 9:1-6). The characters of Stephen, the Jewish convert, and Saul, the later apostle to the Gentiles, parallel the larger structure of Acts, looking back to Jerusalem and forward to Rome.


      Peter and Paul are also foils. Peter is the protagonist in the first twelve chapters; Paul, in the remaining chapters. Peter is the inspired but “uneducated” (Acts 4:13) preacher at Pentecost and speaker at the Jerusalem Council; Paul, the masterful orator of many sermons delivered across the Mediterranean world and finally in Rome. Peter is a bridge to Paul, whose conversion is reported well before Peter’s departure from the narrative. In addition, Peter comes to understand that the gospel is for Gentiles too (Acts 10:11-35), while Paul is the Apostle to the Gentiles. Luke thus transfers the mantle of protagonist from Peter to Paul, who will take the gospel from Jerusalem to Rome.


      Within the larger bimodal framework of Jerusalem/Rome and Peter/Paul, Luke unifies Acts with a series of images. The most obvious image in the early portions of the narrative is *light and its variant *fire (about ten references). The church is initiated by the “tongues of fire that separated and came to rest on each of [the disciples]” (Acts 2:3 NIV). Presumably this phenomenon was one flame that subsequently divided into separate flames to rest on each disciple’s head. The fire symbolized the Holy Spirit (Acts 2:4). The image of light reappears at the martyrdom of Stephen when he gazes into heaven and sees “the glory of God, and Jesus standing at the right hand of God” (Acts 7:55 NIV). It is likely that, as elsewhere in the Scriptures, the glory of God is represented in part by radiant light, and that Stephen has a beatific vision dominated by light.


      Even more dramatic than the light at Stephen’s death is the blinding light that struck Saul to the ground when he was on his way to Damascus (Acts 9:3; cf. 22:6). Paul later described it as “a light from heaven, brighter than the sun, shining round me” (Acts 26:13 RSV). As at Pentecost this use of light is a beginning—at Pentecost, of the church, and here, of Paul’s conversion and subsequent apostolic ministry. Other instances of light, such as that on the night of Peter’s escape from prison (Acts 12:7), further unify the narrative in Acts.


      A second image pattern is *prisons and jails, so frequent as to become one of the prominent visual images in Acts. In fact, the last eight chapters, apart from the travel interlude, are set entirely in prisons and courthouses; even on board ship Paul is a prisoner. There are approximately twenty references to prisons and ten each to *gates, *doors and *guards. In several prison incidents Luke gives us dramatic, even ironic images of open and closed doors. In one incident the Sadducees arrest the apostles and put them in jail in Jerusalem; but overnight an angel opens the prison doors and takes them out, giving them an “open door” to preach the next morning at the temple courts (Acts 5:18-23).


      An even more dramatic incident is Peter’s miraculous rescue from prison, where despite being guarded by four squads of soldiers, Peter is led past an iron gate that opens of its own accord (Acts 12:1-11). In the sequel to the rescue from prison—Peter’s difficulty in joining a home prayer meeting—Rhoda, in her surprise, ironically leaves Peter standing at a closed door (Acts 12:12-16). In one of Paul’s imprisonments a violent earthquake shakes the prisons and opens the doors, leading the Philippian jailer to think that suicide is his only recourse (Acts 16:20-39). But the open door of the gospel proves to be more important to the jailer than the open doors of the prison. While prison scenes recur with some frequency in Acts, it is the irony of the open doors that the reader remembers—open prison doors and opportunities for Peter and Paul to preach the gospel. The only prison door that does not open is Paul’s in Rome; however, Paul’s witness while under house arrest in Rome spreads the gospel throughout the Roman Empire—another “open door,” this one at the end of the book of Acts.


      Some of the motifs that unify the book of Acts are the conventional ones in an *adventure story. These include danger, narrow escapes, voyages, shipwrecks, rescues, riots, imprisonments, escapes, martyrdoms. Adventure stories stress variety, and Acts runs true to form with its variety of urban settings (a virtual roll call of the major cities of the ancient Mediterranean world) and physical places (temples, prisons, courts, deserts, ships, seas, barracks, theaters).


      The forensic imagery of trial and defense, as well as oratorical situations, are master images in the book of Acts. They are accompanied by elaborate attention to dramatic effects—descriptions of settings, direct quotation of speeches, and stationing and gesturing of characters. Nearly 75 percent of the book is devoted to dramatized speeches, most of them having the character of a defense. The metaphoric overtone of the trials and defenses that pervade the book is that the gospel itself is being tried and defended.


      While a first reading of the book of Acts may give the impression of a loose narrative that lacks the control of Luke’s Gospel, a more careful reading suggests that Luke is very much in control of his material. Acts does not come to a complete conclusion with all of the loose ends neatly tied; rather we are left with the “inconclusive conclusion” of Paul’s imprisonment and the knowledge that the gospel will go forth from that place despite Paul’s incarceration. In a sense the book of Acts never ends. It has much in common with the serial story that ends with the formula “To be continued.” In another sense, however, Luke writes a very tight narrative. He provides structure and order for the narrative in the unifying motifs of light and prisons, journeys and defenses. He patterns events in the form of a quest with a specific goal. Perhaps most dramatically, he sets the world of Acts between two cities. Peter begins the narrative in Jerusalem, and Paul carries it to Rome. This tight, bimodal pattern may well suggest God’s providential oversight, with the inconclusive ending suggesting the ongoing responsibility of God’s witnesses to carry on the task others have started.


    


    

    See also DOOR; LUKE, GOSPEL OF; PENTECOST; QUEST; TRAVEL STORY.


    

      ADAM


      Adam is a leading figure in the Western literary and theological imagination, and he is a paradox, being both the original innocent and the archetypal sinner. In the Bible’s story of creation, fall and redemption, he is the prototypical human figure. His biblical stature far exceeds the dimensions suggested by the relatively few times his name appears as a proper name in the Bible (between one and two dozen, depending on the English translation), for his presence is frequently evoked in imagery, motifs and allusions.


      The principal features of Adam the archetype are shaped from the rich textual soil of Genesis 1—5. The common Hebrew word ’ āḏām, which becomes the proper name Adam, is used within these chapters in its generic sense of “human,” or with the definite article as “the human,” prior to its emergence in the text as a proper name for the first male human. The point at which ’āḏām should be treated as a proper name is not agreed upon by translators, and English translations will vary in where they shift from “man”/“human” to “Adam.” But the fact that the final Hebrew text of these chapters identifies Adam as a specific person allows some justification for our grouping all of these references under the imagery of Adam.


      Adam as Divine Image. Adam is first and foremost related to God. In the spare and schematized language of Genesis 1, Adam is the fleshly distillation of the creative and divine word, stamped with the divine image. In the concrete portrayal of Genesis 2, Adam’s form is shaped by the Divine Potter’s hands, animated by the divine breath blown into his nostrils. Against the canopy of space and the topography of earth—beating, swarming and lumbering with fertile and fantastic life—Adam stands in unique relationship with God. The divine image in man and woman (Gen 1:27) simultaneously evokes and deconstructs the role of an idol in the ancient world. No stone or wood chiseled into a godling’s image, “the Adam” in two—male and female—is an animated, walking, talking and relating mediation of the essence, will and work of the sovereign creator God. As living image of the living God, Adam bears a relationship to God like that of child to parent. He is made for intimate, reciprocal relationship with God, designed for relationship with his created others and born to the divine and creative vocation of earth-care and earthfilling (Gen 1:28).


      With Adam’s privilege comes responsibility. The image of Adam as one who receives divine commandments is a significant feature of the Genesis account. The divine command “not to eat” has as its corollary the universal human responsibility before God in the specific commandments given to Israel at Sinai.


      Earthy Adam. Adam is shaped from the dust of the ground. This relation to the earth is subtly reinforced for the Hebrew ear in the assonance of ’āḏām“human” and ’adāmâ “ground” (Gen 2:7). It is then sealed in the tragic epitaph, “dust thou art, and unto dust shalt thou return” (Gen 3:19 KJV). The narrative offers no overt physical description of this man (we are left to assume he bears the features of everyman), but again the Hebrew ’āḏām/’aḏāmâ word play resonates with ‘dm, “to be red,” suggesting a rusty shade of soil. This relation of Adam to earth, soil and field is one aspect of Adam’s relation to the entire created order.


      While Genesis clearly speaks of Adam’s “rule” over the creation, it is a theme set in the context of dependence. Adam is a dependent consumer, an aspect brought out in two images: seeing and eating. God provides him with trees pleasant to the sight and good for food. Adam partakes of creation through eye and mouth and shares in the pleasure of God by seeing the creation and calling it good. Clearly he is dependent on the creation for his own physical sustenance, but there is also a sense that Adam without a creation that is a “delight to the eye” is an Adam somehow diminished.


      In the Genesis 1 creation account, Adam emerges as “the human” (hā’ āḏām, Gen 1:26-27), differentiated as male and female in gender and sexual identity (Gen 1:27). As the apex of the unfolding creative activity of God, both man and woman are commanded to “fill the earth,” “subdue it” and “rule” over every living thing. For these image bearers of the sovereign Creator, a principal expression of that image is an active rule that represents the loving dominion and care of God over the wonders of creation. Adam, true archetype of humankind, is appointed vice-regent in the territorial dominion of God. Male and female are regal figures, empowered, anointed and charged with exercising the benevolent rule of their cosmic Creator Lord. With a mere handful of deftly ordered words, the lofty bearing, stature and commission of ancient oriental kingship is breathtakingly disassembled and the royal crown placed on the sturdy heads of everyman and everywoman.


    


    

    In the narrative of Genesis 2 the Adamic rule is expressed in three concrete activities: (1) cultivating or “serving” (‘āḇaḏ) the garden; (2) keeping, or “guarding” (šāmar) the garden; and (3) naming (qārā’… šēm) his fellows in the community of animate life. We enter the world of a splendid royal garden of grand proportions, stunning in design and irresistible in appeal, over which a king has set his vice-regent to till, to protect and to explore by naming.


    In his “tilling” or “serving” (the Hebrew word ‘āḇaḏ can mean either), we see Adam entering into the ongoing divine work of maintaining the fertility and productivity of the garden. It is an agricultural image in which Adam’s relation with the land is portrayed from a farmer’s or game warden’s standpoint, a complement to the divine “planting” (Gen 2:8) and “shaping” of beast and bird (Gen 2:19). But Adam is not just a laborer; he is an “eater,” a consumer of the fruitful trees. Nor is Adam simply a consumer; he is one whose eye delights in the beauty of the trees as living signatures of the benevolent and creative artistry of God (Gen 2:9). A priestly overtone to this work also emerges—a double meaning of ’āḇaḏ is probably intended, as we will see—with Adam mediating God’s care for the creation. Adam is also a protector of the garden, one who “keeps” or “guards” (šāmar) by watching over its welfare and integrity and defending it from any harmful and destructive forces, whether lurking within or intruding from without.


    Adam’s commission to “name” engages him in what we have come to call science but what the ancients knew as wisdom. To know is to name; to name is to know and express the essential nature of someone or something. The divine Creator falls silent and observes as the creatures parade past Adam and as Adam perceives and orders this world of wonders into a relational taxonomy radiating from his personal point of reference. Adam is the true prototype of the royal wisdom of Solomon, who “would speak of trees,… of animals, and birds, and reptiles, and fish” (1 Kings 4:33 NRSV). But in all of Adam’s naming of birds and cattle and creatures, which too are formed “out of the ground” (Gen 2:19), he does not find a true other, “a helper as his partner” (Gen 2:18, 20) in life and royal mission.


    Adam as Husband. Of Adam’s actual naming the creatures, the text is silent. But when he finds his “help meet” (KJV), “one like unto him,” Adam turns from namer and taxonomist to poet, shaping simple words of delightful discovery into parallel verse:


    

      This at last is bone of my bones


      and flesh of my flesh;


      this one shall be called Woman,


      for from Man this one was taken.


      (Gen 2:23 NRSV)


    


    This exclamation is affirmed and universalized in the narrator’s voice: “Therefore a man leaves his father and his mother and clings to his wife, and they become one flesh” (Gen 2:24 NRSV). From the one human is formed another, their differentiation and deep relationship reflected in two new names set side by side: ’iš “man” and ’iššâ “woman.” As two genders they reunite as “one flesh.” In some deep and mysterious sense Adam truly finds himself in relationship with Eve. Together, same bone and flesh, they form and generate community in their fruitfulness and multiplication (Gen 1:28). This archetypal image of union—man and woman as one flesh—is the cell structure out of which the organism of human society and culture is built.


    Father Adam. Adam is imaged as the father of us all, the progenitor of all humanity. From the union of Adam and Eve, “the mother of all living” (Gen 3:20), comes Cain, then Abel, then Seth and then other sons and daughters. This proliferation of “seed” is in keeping with the divine commandment for Adam to “be fruitful and multiply and fill the earth” (Gen 1:28). Throughout the early chapters of Genesis we find the seed of Adam multiplying, then nearly exterminated in the Flood, and then multiplying again to fill out the roll call of nations in Genesis 11. But Adam’s fatherhood is a blessing dulled by pain as Cain murders Abel and becomes a “wanderer on the earth” (Gen 4:14). Fresh hope is found in the birth of Adam’s son Seth (Gen 4:25-26), who is happily dubbed “a son in his likeness, according to his image” (Gen 5:3). Here, perhaps, is the first aspirant to that “offspring of the woman” who will crush the head of the serpent (Gen 3:15).


    The fatherhood of Adam, a relationship of the one to the many, is a hallmark of his biblical stature. At key points the biblical story will depict a “one” related to the “many,” whether Abraham to his seed, corporate Israel to the nations, or Christ to Jews and Gentiles; and it is the archetype of Adam that foreshadows the relationship and stamps its imprint on the text of the story.


    Tragic Adam. Adam defines the nature of tragedy for the biblical story. He is the model of a man blessed with peace and intimacy with God. Fertile land bursting with life, water flowing fresh from its springs, trees laden with good fruit and pleasant to the eye, animal life fantastic in form and coexisting in neighborly peace, and a woman created for fulfilling union as “one flesh”—all of these gifts image the goodness of God and his love for Adam and the rest of creation. But Adam’s reaching for the forbidden fruit epitomizes the irrationality and recklessness of the alien power of sin, as well as its seeming irreversibility. By taking and eating, an avalanche of consequences is set in motion. Adam’s relationships with God, Eve, himself, earth and creatures are all fractured.


    The image is not so much of “fall” as of exile and alienation. Eden is not abolished, but Adam is banished. He is exiled from the divine presence, the *tree of life, and the *garden of paradise. A shadow of alienation hovers over his relationship with God, with Eve and with his son Cain. The three principal relationships of Eden that compose the core of the imagery of blessing—his relationship with God, with other humans and with the creation—each come to bear the sign of an indelible curse. What Adam thinks or feels can only be teased from his minimal speech and actions. But there are no more words of delight, only words that distill fear (“I was afraid,… I was naked,… I hid myself,” Gen 3:10) and evasion (“the woman whom you gave… she gave,” Gen 3:12). However the resolution of this story is to be worked out, it must pass through the pain of suffering and of death.


    Adam and Israel. Adam is Scripture’s archetypal human through whom we are to see and measure the human predicament. But the human predicament and hope is more finely delineated in the figure and story of Israel, and the archetype of Adam is implied in a variety of images and aspects of Israel’s story. The story of Adam provides a lens through which to view Israel.


    The image of Adam is passed on to his son Seth (Gen 5:3), but Adam as the archetypal man of the biblical story also projects his image on subsequent figures and narratives that unfold in the generations of Scripture. The Adamic motifs in the story of Noah have frequently been noted. Noah is memorably set in relationship with God, the creation and his surviving community. Stepping forth from the ark, Noah, a new progenitor of humanity after the great judgment, is commanded, as was Adam, to “be fruitful and multiply, and fill the earth.” Even his sovereign relationship with the animals is reminiscent of Adam’s, though now marked by “fear and dread” (Gen 9:1-4).


    But the scriptural imprint of Adam’s image does not stop with Noah. Emerging from the primeval history (Gen 1–11), the text’s eye scans the multitude of nations and singles out one individual with a peculiarly Adamic stature. From the east, the direction of Adam’s exile (Gen 3:24), *Abraham moves west toward a land of promise, a land for the moment ironically desolated by severe famine (Gen 12:10) and somewhat less than Eden. Abraham hears the word of God and obeys. He lives in memorable relationship with a woman, Sarah, and together they struggle to “be fruitful and multiply,” to produce descendants as numerous as the sand of the shore and the stars of the sky. The promise that Abraham and his *seed will be fruitful, multiply and inherit the land is repeated at strategic moments in the Genesis ancestral narrative (Gen 12:2-3; 17:2, 6, 8; 22:16-18; 26:3-4, 24; 28:3; 35:11-12; 47:27; 48:3-4). In Abraham’s response to God’s word rests the future blessing of the nations. These Adamic motifs subtly adorning the story of Abraham set up overtones of recapitulation in this overture of redemption.


    As Abraham’s progeny generates Israel, so Israel’s story and symbols also evoke Adamic motifs. Most notable are the concentrated correlations between Eden and Israel’s sanctuary. The *gold and onyx of Eden reappear in the *tabernacle, where gold is found in abundance and onyx stones are now engraved with the names of the sons of Israel (Ex 28:9-12; cf. 25:7). The tree of life is symbolized in the branched and flowering lampstand (Ex 25:31-40). Plants are carved into the wooden walls and doors of Solomon’s temple—palms, flowers and gourds (1 Kings 6:29-35)—their profusion evoking a garden setting in which the priests serve (cf. Ps 52:8; 92:12-14). And in the outer court the pillars and “sea” are decorated with lilies, pomegranates and gourds (1 Kings 7:18-22, 24, 26).


    There are no animals on the carvings of the inner chambers, but in the outer court real animals are abundant as sacrifices, and the archetypal figures of bulls and lions are represented in art (1 Kings 7:25, 29, 36). Cherubim are found amid the palms and flowers in the inner chambers, on the curtains and veil of the tabernacle (Ex 26:1, 31; 36:8, 35), and on top and outstretched above the ark of the covenant (Ex 25:18-22; 1 Kings 6:23-28). Their presence evokes the guardians stationed at Eden’s east entrance (Gen 3:24; cf. Ezek 28:14), and their features, suggested by other texts (Ezek 10) and ancient Near Eastern art, are a composite of beast (lion, sometimes the bull), bird (eagle) and human images.


    The fount of water that arises in Eden and feeds four major rivers is thought by some to be symbolized in Solomon’s massive “sea” of water (1 Kings 7:23-26). Though this bronze basin clearly served a practical purpose in temple service, there is good reason to believe that against the backdrop of ancient Near Eastern mythology it symbolizes the waters of chaos that Yahweh has subdued and now channels to nourish the earth (see Keel, 136-138, 142-43).


    This, together with the ritual significance of the spring of Gihon at the foot of Mount *Zion (cf. Gen 2:13; 1 Kings 1:33, 38, 45; 2 Chron 32:30; 33:14), inspires the *river imagery of the Psalms (Ps 46:4; 74:13-15) that is associated with Zion and temple. It is this river imagery that once again erupts in Ezekiel’s vision of the eschatological temple, where a mighty tree-lined river now originates from beneath the temple threshold (Ezek 47:1-12; cf. Zech 14:8; Rev 22:1-2), nourishing trees and aquatic life along its eastward flow. Finally, the entrance to the Jerusalem temple and its inner courts and chambers are oriented toward the east, recalling the situation of Eden’s gate.


    The commission of Adam to till, or serve (’āḇaḏ), and to protect, or guard (šāmar), the garden are functions also associated with levitical and priestly duty (for guarding the sanctuary, cf. Num 1:53); and Adam’s ordering of the animal world by naming corresponds with the priestly assignment of distinguishing clean from unclean animals and judging what is appropriate for sacrifice. The cultic representation of Israel that culminates in the actions of one purified and holy man, the high priest, who enters the Holy of Holies once a year, is replete with Adamic symbolism. The adornment of the high priest symbolizes the regal glory of Adam (cf. Ezek 28:13), whom later Judaism could describe as clothed in light. The sanctuary of the Lord, God’s symbolic dwelling place within Israel, among whom he will “walk” (Lev 26:12; cf. Gen 3:8), images the hope and promise that Israel as a new Adam will return to Eden. This biblical correlation between priest and Adam has an afterlife of imagery in the pseudepigraphal Jewish text (c. 250 B.C.), the Testament of Levi 18:10, where the “new priest” will “open the gates of paradise,” “remove the sword that has threatened since Adam” and “grant to the saints to eat of the tree of life.” The OT sanctuary symbolism of the high priest as Adam, serving in the presence of plants and animals, suggests a poignant backdrop to Paul’s declaration that “the creation waits in eager expectation for the sons of God to be revealed” (Rom 8:19 NIV).


    The imagery of Adam in Eden, focused and articulated in the sanctuary symbolism, may be observed in the broader patterns of Israel’s life as a corporate Adam before God. Israel is given in trust a fertile land, its edenic fruitfulness (cf. Joel 2:3) imaged in pomegranates, grapes and figs, and “flowing with milk and honey” (Num 13:23, 27). As he did for Adam, God offers to Israel blessings, but he also commands “thou shalt not” (Gen 2:17; Ex 20:1-17) in the memorable form of *law. The theme of divine commandment finds its corollary in the edenic commandment not to eat of the tree of the knowledge of good and evil. As in Eden, so in Israel: obedience to God’s commandments, including a right and wholesome relationship with the land, will bring blessings epitomized as life in a peaceful community, a prosperous land and the presence of God (Lev 26:3-13; Deut 28:1-14). Disobedience will lead to a curse, summed up as death and precipitating in broken community, exile (to the east) from the good land and loss of the glorious presence of God from Israel’s midst (Lev 26:14-33; Deut 28:15-68).


    Adam Restored. Israel’s understanding of Adam as the progenitor of all humanity is clearly explicated in the Genesis text, and it forms the background of Psalm 8’s reflective wonder at humanity’s place in the created universe:


    

      When I consider your heavens,


      the work of your fingers,


      the moon and the stars,


      which you have set in place,


      what is man that you are mindful of him,


      the son of man that you care for him?


      (Ps 8:3-4 NIV)


    


    But the “man”/“son of man” of this psalm is not simply universal and abstract humanity. A particularism is implied as the psalmist speaks on behalf of a specific community that confesses allegiance to “our Lord” in contrast to its Lord’s “enemies,” “foe” and “avenger” (Ps 8:1-2). For the psalmist the most prominent embodiment of “man”/“son of man” is Israel, the chosen people from amidst the nations, whose preeminence is represented and symbolized in the Davidic king of the psalm’s superscription. The Adamic imagery of glory, honor and creational rule is cut to fit the figure of Israel before it is released to any other nation, people or community.


    A similar understanding informs *Daniel’s vision of four composite and horrible beasts, representing Israel’s enemy empires who arise from the primordial sea. They are vanquished by “one like a son of man,” a heavenly human figure who represents or embodies Israel, God’s true humanity (Dan 7). The corollary of Adam ruling over the beasts is Israel subduing and ruling over the nations. This understanding of Israel’s elect Adamic role is amply testified in the literature of Second-Temple Judaism (see Wright, 23-26) and is well illustrated by texts from the Dead Sea Scrolls, where the sectarian Jewish community, regarding itself as the true Israel within Israel, expects to receive the blessed restoration of Adam’s glory (1QS 4:23; CD 3:20; 1QH 17:15; 4Q171 3:1).


    The prophets, in speaking of the eschatological renewal of Israel’s land and of the entire creation, unfurl lavish imagery of a renewed paradise with Israel as God’s redeemed Adam, the true humanity, exalted over the nations. Isaiah presents us with striking images of this renewal:


    

      The wolf will live with the lamb,… The cow will feed with the bear,… and the young child put his hand into the viper’s nest. They will neither harm nor destroy on all my holy mountain. (Is 11:6-9; cf. 65:25 NIV)


    


    

      I will open rivers on the bare heights,


      and fountains in the midst of the valleys….


      I will put in the wilderness the cedar,


      the acacia, the myrtle, and the olive;


      I will set in the desert the cypress,


      the plane and the pine together.


      (Is 41:18-19 NRSV)


       


      The LORD will surely comfort Zion…


      he will make her desert like Eden,


      her wastelands like the garden of the LORD.


      (Is 51:3 NIV)


    


    Like Adam, redeemed Israel is not truly and fully itself apart from paradise.


    Adam and Christ. In the NT the comparison of Adam and Christ and the imagery of Christ as a new Adam play a prominent role, particularly in Paul’s letters. But it is not limited to Paul. Luke, for example, traces the genealogy of Jesus back to Adam, “son of God” (3:38) and draws us to consider the correlation between Adam and Christ. Adam as son of God is the father of the human race, and Jesus, whose divine sonship has just been declared at his baptism (Lk 3:22), is the progenitor of a new people that grows to include members from all nations (Lk 24:46-47). Mark also suggests Adamic imagery in his brief and teasing snapshot of Jesus in the wilderness “with the wild beasts” (Mk 1:13). Other Adamic allusions in the Gospels have been suggested, but it is Paul who rightly occupies our focus, for he most clearly develops the image in his christological typology of salvation.


    Paul’s use of Adamic imagery is well developed in Romans. When Paul says that “all have sinned and fallen short of the glory of God” (Rom 3:23), he echoes Psalm 8:5, where the human figure is crowned with glory and honor, as well as Genesis 1:28. And when Paul speaks of people who have “exchanged the glory of the immortal God” for images of mortal humans and beasts (cf. Ps 106:20), he is again informed by the figure of Adam. Humans are created to worship God, in whose image they are created and should ever grow in likeness. The entire creation has lost its original radiant glory and has been subjected to futility and decay (Rom 8:20-21).


    In Romans 5:12-21 Paul develops a run of Adamic typology. The reign of sin and death is contrasted with the reign of grace, righteousness and eternal life. “Sin entered the world through one man, and death through sin, and in this way death came to all men because all sinned” (Rom 5:12 NIV). Adam is portrayed as a figure whose actions, as the father of all humanity, have an ongoing effect through subsequent generations. It is as if his disobedience allowed the entrance of an alien and hostile force into God’s world, which all his descendants serve by their misdeeds. But if Adam’s disobedience is the pattern and undoing of the many, Adam is also “a pattern of the one to come” (Rom 5:14), “the one man, Jesus Christ” (Rom 5:15) who will redeem the many.


    If the story of the first Adam was a human one in relationship with God, the story of the second Adam is infused with divine grace and regenerative power as God uniquely embodies himself in the human story and transforms it. The legacy of sin, judgment and condemnation unleashed by the transgression of the first Adam is counteracted by the one act of righteousness, the obedience of Christ, the second Adam. Whereas death reigned through the first Adam, through the second Adam the many will themselves reign in life (Rom 5:17). Through the disobedience of the first Adam, many were made sinners; through the obedience of the second, many will be made righteous (5:19). The dark and degenerative rule of death is overthrown by the radiant and generative rule of life.


    Adam, and Israel likewise, appears more covertly beneath the argument of Romans 7:7-12. Here the picture is of sinful passions aroused by the law and bearing fruit for death. The law said, “You shall not covet.” But sin seized its opportunity in the commandment and “produced in me all kinds of covetousness” (Rom 7:8 NRSV). An echo of Eden captured in this voice of Israel (for it is possible that Israel is individualized and speaking as “I” in Rom 7), whose experience with the law followed precisely this pattern. Rabbinic interpretation, in fact, understood the law to have existed prior to creation; thus the commandment to Adam not to eat of the tree (Gen 2:17) was viewed as an expression of Torah. When Adam ate, the consequence was death and exclusion from the tree of life, the same pattern of action and consequence laid out by the law and enacted by Israel in its tragic history.


    In a redemptive vein Paul speaks of the emergence of a new humanity through the work of Christ: “our old man [Adam] is crucified together with Christ” (Rom 6:6). The corporate nature of this image is probably what informs the metaphor of the community as one body consisting of many members with complementary gifts and functions (Rom 12:4-8).


    In 1 Corinthians 15 Paul uses Adamic imagery to speak of the resurrected Christ. The point of comparison begins with death and life: “For as in Adam all die, so in Christ all will be made alive” (1 Cor 15:22 NIV). But it does not end there. Christ is resurrected and exalted, and through him the spiritual dominions, authorities and powers will be destroyed:. “For he must reign until he has put all his enemies under his feet. The last enemy to be destroyed is death. For he ’has put everything under his feet’” (1 Cor 15:25-27 NIV). With the imagery “under his feet,” Paul first alludes to Psalm 8:5 and then cites the text. Christ as the last Adam is enthroned as cosmic Lord of the new creation. Thus not only are beasts and other creatures in submission under his feet but also the very cosmic powers and the “last enemy,” death.


    The figure of Adam reappears several verses later as Paul is explaining the concept of a resurrection body. Quoting Genesis 2:7 he reminds readers that “the first man Adam became a living being,” but the “last Adam,” became “a life-giving spirit” (1 Cor 15:45 NIV). Again, the first man was “natural,” “of the dust of the earth” and “earthly,” as are his descendants “who are of the earth” (vv. 46-48). The last Adam, however, is “spiritual” and “from heaven.” Those who share the life of the last Adam will be “of heaven,” for “just as we have borne the likeness of the earthly man, so shall we bear the likeness of the man from heaven” (v. 49). The human life of the old and the new creation shares in the qualities of its respective “Adamic” progenitors.


    Paul frequently employs Adamic imagery in conjunction with glory imagery and the motif of transformation. In 2 Corinthians 3, he speaks of the fading glory of the old covenant under Moses in contrast with the surpassing glory of the new. Here the contrast is between Moses and Christ, but it seems evident that Adamic imagery lies behind the comparison, with Moses as the singular representative of Israel’s stature as a “new” Adamic people. In contrast with the radiance that faded from Moses’ face after his encounters with God, those who now reflect the Lord’s glory “are being transformed into his likeness with ever-increasing glory, which comes from the Lord, who is the Spirit” (2 Cor 3:18). They are on the true trajectory toward redemptive Adamic glory that radiantly reflects the image of God.


    That image of God is first and foremost found in “the glory of Christ, who is the image of God” (2 Cor 4:4). The typology of old and new creation clearly surfaces in 2 Corinthians 4:6: “For God, who said, ’Let light shine out of darkness,’ made his light shine in our hearts to give us the light of the knowledge of the glory of God in the face of Christ” (NIV). Christ, the last Adam, is the human image of the glory of God, the prototype of the new humanity that will inhabit the new creation. In view of this, the afflictions borne by the believing community are only “light” and “momentary,” the divine process of building a renewed and “eternal weight of glory” (2 Cor 4:17). While the “outer man” (anthrōpos) is “wasting away,” the emergent “inner man” is “being renewed day by day” (2 Cor 4:16). Thus Paul can say: “if anyone is in Christ—behold, a new creation! The old has gone, the new has come!” (2 Cor 5:17).


    The theme of a new humanity shaped for a new creation emerges in Paul’s bold statements of unity. In Colossians 3:9-11 Paul speaks of believers having “stripped off the old man [palaion anthrōpon]” and “put on the new [man]” “which is being renewed in knowledge according to the image of its creator.” The two Adams clearly inform this language. The image is a corporate one, and in this new Adamic humanity, the divisions of the old Adamic family are overcome: “there is no longer Greek and Jew, circumcised and uncircumcised, barbarian, Scythian, slave and free” (cf. Gal 3:28, “neither male nor female”). A variation on this theme is found in Ephesians 2:14-15, where the division between Jew and Gentile is in view. Christ (i.e., the last Adam) has created “in himself one new man [kainon anthrōpon] out of the two” (NIV).


    Paul’s portrayals of the preincarnate and “cosmic” Christ also employ Adamic imagery. In Colossians 1:15 Christ is “the image of the invisible God, the firstborn over all creation.” He is the heavenly, preexistent Adam, the prototypical image of God that finds its reflection in the human Adam. Likewise, in his redemptive work, Christ is “the head of the body, the church,” the community of the new creation, and “he is the beginning and the firstborn from among the dead” (Col 1:18 NIV). While the old Adam failed to fulfill his God-given dominion over the creation, Christ brings cosmic reconciliation and peace (Col 1:20). In a similar vein Philippians Paul 2:6 speaks of Christ being in the “form” (morphē) of God, a term probably intended as synonymous with the Adamic “image” (eikōn). Some interpreters of Philippians 2:6-11 have seen further allusions to Adam informing this versified story of Christ. Whereas Christ was in the form/image of God, he did not regard “equality” with God (“you will be like God,” Gen 3:5) as something to be grasped or exploited. In counterpoint to the Adam of Genesis 2—3, the preexistent Christ took the path of obedience. This entailed death on a cross, a death that reversed the consequences of the tragic death of Adam. Therefore Christ was “highly exalted” to a position of cosmic rule, with every power “in heaven and on earth and under the earth” in submission to him.


    For Paul the biblical imagery of the first Adam and the creation finds a correspondence in the last Adam and a new creation. Christ as Adam is leading his people back to a renewed Eden. Nowhere is this biblical relationship more poignantly evoked than in Romans 8:19-23. The creation, subjected to futility and decay, “waits with eager longing for the revealing of the children of God” (v. 19 NRSV). The children of the last Adam are the harbinger and hope of the new creation. The “groanings” and birth pangs of an emergent new humanity find their echo in the groanings of the whole creation, and the Spirit himself utters “groans” that words cannot express. This new creative work of God progresses through pain and affliction as God’s chosen ones are “conformed to the likeness” of the Son and eventually “glorified” (Rom 8:29-30).


    See also CREATION; EVE; GARDEN; GENESIS; TEMPLE; TREE OF LIFE.
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      ADOPTION


      The Greek word hyiothesia (“adoption”) occurs only five times in the NT, all in the Pauline corpus (Rom 8:15, 23; 9:4; Gal 4:5; Eph 1:5), but its significance is great because of its conceptual and emotive power and its relationship to many other familial ideas. It never refers to a literal adoption but always to the blessing of God’s people by their heavenly Father. Adoption carries many associations in modern Western culture—both negative and positive—that may or may not have analogies in ancient cultures. Thus it is particularly important that we grasp the cultural and social context of adoption in the ancient world.


      The background of the metaphor has been much debated. There are no instances of hyiothesia in the LXX, and neither the OT nor later Judaism reports adoption legislation. In part this was because other customs such as polygamy, legitimate heirs by female slaves (Gen 16:1-5), “levirate marriage” (Deut 25:5-10) and apothrōpos (“guardianship”) in later Judaism met some of the same social needs. There seem to be a few instances of adoption in the OT, but these are always based on the laws of foreign peoples with whom the Israelites had contact (Gen 15:2-3; Gen 30:3; 50:23; Ex 2:10; Esther 2:7). The issue of adopting orphaned or unwanted children, particularly those unrelated by blood kinship, is not addressed.


      Despite the lack of a formal adoption law, there was a clear sense of God adopting the king. Psalm 2 conveys the adoption of Israel’s king: “I [the Lord] have installed my king on Zion…. He said to me, ’You are my Son; today I have become your Father’” (vv. 6-7 NIV). The adoption of the king as a representative of Israel may very well lie behind Paul’s use of the adoption language. This motif is made even more universal in the covenant language of 2 Samuel 7:14: “I will be his [the king of the Davidic line] father, and he will be my son.” J. M. Scott shows that this adoption was later applied by Judaism not only to the Davidic Messiah but to the eschatological people of God.


      Another influence on the development of the metaphor is the well-defined and frequently used adoption legislation of Greece and Rome. It is clear, however, that the sociolegal practice does not fully explain the Pauline usage. An equally powerful shaper of the image was the OT and later Jewish belief that God was a Father who had called and redeemed, and who would bless, his children (Deut 32:6; 2 Sam 7:14; Ps 68:5; 89:26; 103:13; Is 63:16, 64:8; Mal 2:10). For Christians, Jesus’ experience of (Lk 2:49; 3:22; 22:42; 23:46) and teaching about (Mt 5:45; 6:4-5, 8-9, 14-15, 18) his Father in heaven is pivotal. Those who are “in Christ” have been “adopted” as God’s people in much the same sense as God redeemed Israel and made this people his “Son” (Hos 11:1).


      In the ancient world family membership was the primary context of social, religious, economic and political security and fulfillment. To move from one family system to another was an event of life-changing importance. In this social context adoption is used in the NT to communicate a whole set of nuances of God’s blessing on his people. Adoption is listed among the greatest blessings of God upon Israel (Rom 9:4, “to them belong the adoption,” NRSV) and in the triumphant doxology of Ephesians 1:5, “adoption as his children” is named as a chief blessing of the gospel.


      The sociolegal customs and the OT notion of the authority of God as Father combine to stress the authority of God as the adopter. Adoption is an expression of the electing love of God (Eph 1:5; Rom 8:29), which transfers the adopted child from the family of disobedience (Eph 2:2-3, where the NIV translation unfortunately obscures the metaphor) to the family of God. Adoption is an image of redemption, not of creation. The adopted one has been graciously and marvelously freed from bondage and made God’s child (Hos 11:1; Gal 4:5).


      A major focus of the adoption texts is that the believer is adopted by virtue of union with Christ, the Son of God (Eph 1:5). This notion has no antecedent in the sociolegal practices of Rome or the OT world, though this has frequently been maintained. Rather, it derives from the central themes of Jesus’ life and message (Jn 1:12,18; 8:42-44). Life-changing Christian adoption is through Christ, the Son of God, the Messiah of Israel, who makes the last days’ familial promises of God (Jer 3:19; Hos 1:10; 2 Cor 6: 18) a present reality.


      The presence of these blessings is witnessed to by the eschatological spirit of adoption, who assures God’s children of their adoption. The child of God, confident of Father’s care, cries out with the same words Jesus used, “Abba, father” (Lk 22:42; Rom 8:15). The use of the Aramaic abba is probably due to liturgical influences and indicates its centrality in the piety and worship of the earliest congregations. Family membership in the ancient world included not only the benefits of security but also the derivative benefit of liberty within the family. Using this powerful image, Paul proclaimed that God’s child was free from the pursuit of righteousness through the law (Gal 3:16-24).


      Ancient as well as modern adoption brings benefits as well as responsibilities of family membership. Similarly, Paul stressed the ethical obligations of the adopted child of God (Rom 8:11-15; Eph 1:4-5). The adopted child has inherited a new family narrative, Israel’s story, and is expected to live and act in accordance with that story and its ancestral exemplars like Abraham. This responsibility involves God’s child in a life of faith and a struggle with sin. It is not, however, a battle fought in fear. It is fought in the liberated confidence (Rom 8:15-16) of the coming victory in the consummation of adoption (Rom 8:23). This same assurance also carries God’s children through the agonies of suffering toward their glorious future when adoption blessing will reach its fullness (Rom 8:18-23, 28-30).
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      ADULTERY


      Both Old and New Testaments agree that adultery is sin. In the OT any married woman who has intercourse with a man other than her husband is guilty of adultery, as is any man who has sex with another man’s wife. But it is sometimes acceptable for a man to have multiple wives or concubines. Jesus holds up a more consistent standard in the NT, with both men and women called to be faithful to their one spouse (see Mt 19:3-9), and the Epistles set a high standard for sexual purity (1 Cor 6:18-20 and Heb 13:4).


      The Bible’s most graphic teachings against adultery come in Proverbs 5:1-23 and 6:20—7:27, where images of injury, entrapment and death are used to underline the dangers and the sheer folly of adultery: “Can a man walk on hot coals without his feet being scorched? So is he who sleeps with another man’s wife” (Prov 6:28-29 NIV). “He followed her like an ox going to the slaughter, like a deer stepping into a noose…. Her house is a highway to the grave” (7:22, 27 NIV). Adultery in the wisdom literature comes to picture hidden deeds, which are done in secret because the perpetrator senses they are wrong, and which inevitably are found out: “The eye of the adulterer watches for dusk; he thinks, ’No eye will see me,’ and he keeps his face concealed” (Job 24:15 NIV).


      The most striking example of adultery in the Bible is the story of David and Bathsheba (2 Sam 11:1-5), which has reverberated throughout literature and art and which remains the archetype for the respected religious or civil leader falling from favor through sexual sin. For all its brevity, the story is richly imaged, with pictures of a springtime setting, an afternoon stroll on the roof, the viewing of a beautiful woman bathing, the secret visit and the subsequent message that the woman is pregnant.


      Equally evocative is Jesus’ internalizing of the principle of adultery with his comment in the Sermon on the Mount that “anyone who looks at a woman lustfully has already committed adultery with her in his heart” (Mt 5:28 NIV). Jesus’ teaching develops the concern clearly expressed in the OT over one’s internal disposition. The words of Proverbs 6:25, “Do not lust in your heart after her beauty or let her captivate you with her eyes” (NIV), make this concern clear.


      The NT continues the figurative use of adultery when those who reject Jesus (Mt 16:1-4), those who choose friendship with the world (Jas 4:4) and those who follow false teaching (Rev 2:20-22) are called adulterous. A major image for *apostasy in the OT is adultery. Finally, the book of Revelation symbolizes the ultimate end of all opposition to God when angels announce the fall of Babylon, “the great prostitute who corrupted the earth by her adulteries” (Rev 19:2 NIV)..
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      ADVENTURE STORY


      The designation “adventure story” is a loose one that denotes a story having stock ingredients that evoke a certain atmosphere. The distinguishing feature of an adventure story is that it strikes a reader as extraordinary—beyond the commonplace routine. Adventure is synonymous with excitement. Variety of action and remoteness of setting are staples, as is the marvelous or miraculous. Conflict and danger are heightened, and spectacular feats are a regular feature. Surprise is a common element. *Storms, disguises, *shipwrecks, *battles, *journeys through dangerous landscapes, chases, *hiding, arrests and *escapes are frequent story material.


      Elements of the adventure story are continuously present in the Bible. The quality of the marvelous and supernatural is present from start to finish by virtue of the fact that God is a continuous actor in the stories of the Bible. Miracles and larger-than-life events are the norm. The resulting world is one in which streams stop their flow, food miraculously appears, the earth opens up to swallow evil people and the dead are raised to life. Action is heightened in such a world. We are continuously surprised by events. Diverse types of story material are juxtaposed—for example, home versus battlefield, or a conversation with a spouse versus an encounter with God. Things keep changing as we turn the pages of the Bible. Life often seems like a continuous narrow escape in books such as the epic of *Exodus, the OT historical chronicles, the *Gospels and the book of *Acts. Settings familiar to the original audience are remote from the experience of a modern reader, making the action seem all the more adventurous.


      Cataloging specific adventure stories in the Bible is superfluous. The elements noted above are common in biblical narrative, and the general quality of adventure is present as well. Most stories in the Bible have an affinity to the adventure story.
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      ADVOCATE
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      AFFLICTION


      Affliction is understood in modern parlance as persistent suffering or anguish. So defined, it provides helpful insight into the varied biblical images of affliction. In the most fundamental sense, affliction is the mirror of fallenness within the creation. Although God created the world good (Gen 1—2), sin intruded after the Fall (Gen 3; Rom 8:20). Through *Adam and *Eve’s rebellion (Rom 5:12, 19) humanity inherited a permanent state of affliction—sin—which is the cause of recurring suffering and sorrow. The general human condition is thus one of affliction. In addition the Bible contains more pointed images of affliction, specific manifestations of a fallen condition.


      Scriptural images of affliction fall into three categories—physical, emotional and spiritual. While the Bible abounds in stories and pictures of affliction, we can get to the heart of the idea by examining the experience of two familiar characters’: *David in the OT and Paul in the NT.


      While many of the psalms (9; 36; 72; 107) speak of affliction, David’s laments in Psalms 25 and 51 graphically portray his struggles with these difficulties. On the physical level the psalmist faces affliction as illness and distress (25:16-18, 20). He also fears the physical threat of his enemies (25:2). Emotionally, affliction is seen in David’s contrite sinner’s prayer in Psalm 51. His existential wrestling with sin captures the emotional component of affliction. Again the threat of enemies’ unkind words or deeds have an impact and remain on David’s mind (25:19). Spiritually, the psalmist seeks forgiveness of his sins (Ps 25: 7, 11, 18) as relief for his afflicted condition (25:16-18; 51:1-4).


      In the NT six Pauline “catalogs of affliction” (Rom 8:35; 1 Co 4:9-13; 2 Co 4:8-9; 6:4-5; 11:23-29; 12:10) give a comprehensive overview of the difficulties the apostle faced. Each of these catalogs portrays a wide variety of physical dangers, emotional barriers and spiritual handicaps, ranging from “trouble” (Rom 8:35) to *“hunger” (1 Cor 4:11), *“persecution” (2 Cor 4:8) to “imprisonment” (2 Cor 6:5) and *“shipwrecks” (2 Cor 11:25) to “hardships” (2 Cor 12:10). These catalogs of affliction give images of the range of human affliction in the Bible.


      The Bible relates three purposes for affliction. One is discipline. Since God is a Father, he disciplines his children when they rebel (Prov 3; Heb 12). Such discipline may be preventive, as in the case of Paul who was given a “*thorn in the flesh” to prevent him from pride (2 Cor 12). However, the Bible clarifies that this discipline is not punitive. David was assured that though his son would die, David’s *adultery was forgiven (2 Sam 12:13-14; cf. 2 Cor 12:9-10). Therefore, disciplinary affliction reveals God’s love for his people.


      Another purpose for affliction is *sanctification. David’s affliction restored him to *obedience (Ps 119:67), taught him God’s decrees (Ps 119:71), proved the power of Scripture (Ps 119:50, 92) and demonstrated God’s faithfulness (Ps 119:75). The Christian’s sufferings follow the pattern of Christ’s and thus confirm that one is united with him (Mk 10:39; Rom 8:17; 2 Cor 1:5; Phil 1:29; 3:10; 1 Pet 1:6-7; 4:1-2, 13). Paul indicates that suffering is necessary in the life of the Christian (Col 1:24). Affliction also increases a Christian’s capacity to know and enjoy Christ (Phil 4:12-13; Jas 1:2-5).


      Some affliction is simply for God’s *glory. Job’s affliction is the classic illustration. When *Satan accused Job of only serving God because of his creature comforts, God allowed Satan to destroy them (Job 1:6-12). In the end Job got only questions from God, no explanation for why he allowed Satan to afflict him (Job 38–41). It was purely for God’s glory.


      Affliction is not a one way street, for the Bible also presents a God who suffers. God is in anguish when his people sin (Gen 6:6-7; Jer 9:1-2). He is distressed when his people are *oppressed (Judg 10:16; Is 63:9; Acts 9:4-5). In Christ he saved his people through *suffering, identifying with their brokenness by himself taking on affliction (Is 53:1-4; Heb 4:14-16) and intercepting God’s wrath against their sin (Is 53:5-12).


      To summarize, the Bible speaks of humans suffering affliction because of their iniquities (Ps 107:17). However, God “does not ignore the cry of the afflicted” (Ps 9:12); “he will defend the afflicted” (Ps 72:4). Ultimately, it is a privilege to suffer affliction (Phil 1:29) because the afflicted can take confidence in God’s promise that his “power is made perfect in [our] weakness” (2 Cor 12:9).
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      AFTERLIFE


      The afterlife is a central image of the Christian faith. All human beings are destined to partake in the afterlife: *heaven (*paradise) for those who are in Christ, *hell (*punishment, absence from God) for the unregenerate. The final goal and reward for all Christians is eternity in the Lord’s presence. Moreover, the NT (especially Paul) envisions the Christian life as one that already participates in the heavenly realities that are to be experienced fully only with the return of Christ and the resurrection of the body.


      Old Testament Premonitions. OT images of the afterlife are impoverished compared to those of the NT. The OT picture of an afterlife is only modestly developed. Instead, the focus in the OT is more on God’s care for his people in terms of earthly *blessing, particularly *land and offspring, and God’s punishment of both unfaithful Israelites and pagan nations by *exile or *death.


      Land and offspring are the content of God’s promised blessings to his people as far back as Abraham (Gen 12:1-3). This two-fold promise to Abraham is reiterated throughout the patriarchal narratives and is a regular refrain throughout the history of the monarchy, including the prophetic literature: Israel’s obedience insures her presence in the land, whereas her disobedience brings outside attack and eventual exile. Some have considered the land/offspring promise to Abraham as an implicit reference to an afterlife blessing for Abraham, since these promises were not fully realized until many generations after his death, but this is really quite removed from the more developed sense of the afterlife we find in the NT. Whatever scant reference to the afterlife there might be in the OT, one must at least conclude that it does not play the primary role that it does in the NT. Furthermore, what little there is of the afterlife in the OT is of a varied and ambiguous nature. There are passages that suggest that death is the end, a few that seem to imply that consciousness continues after death and many others that are simply difficult to pin down precisely.


      A common understanding of death in the OT is that it signifies final separation from the land of the living and even from God as well. We see this quite clearly in such passages as Psalms 6:5; 30:9; 31:18; Isaiah 14:11; 38:18-19 and Job 3:13-19. The key word used here is the Hebrew š e’ôl which, at least in these passages, refers to the unconscious, decaying (or sleeping, cf. Job 3:13) state of the body in the *grave. The psalmist wishes not to go there, since no one remembers or praises God from the grave (Ps 6:5). For Job, as for Homer, the afterlife is a shadowy oblivion—a place where “the wicked cease from turmoil” and “the weary are at rest” (Job 3:17 NIV), “a land of gloom and deep shadow,” of “deepest night, of deep shadow and disorder” (Job 10:21-22 NIV). The best that can be said in this vision of the afterlife is that the troubles of life have ceased: “Captives… no longer hear the slave driver’s shout…. [A]nd the slave is freed from his master” (Job 3:18-19 NIV). Other passages reinforce the relative paleness of OT images of the afterlife, which picture the afterlife as something one would wish to avoid rather than look forward to (Ps 16:10; 86:13; 102:26). There is a sense in which the OT imagery of afterlife is gripping precisely by virtue of its absence. Since there is no afterlife, these texts enjoin the readers to focus on their relationship to God in the here-and-now.


      It would be wrong, though, to suppress the images of a positive afterlife that emerge occasionally in the OT. The writer of Ecclesiastes, in describing the moment of human death, differentiates between the dust returning to the ground and the spirit returning to God who gave it (Eccles 12:7). The accounts of how Enoch (Gen 5:24; cf. Heb 11:5) and Elijah (2 Kings 2:1-18) are taken to heaven after their earthly lives seem to suggest some notion of conscious existence in a transcendent world. Some commentators argue on the basis of the imagery of the Psalms for a clearer belief in an afterlife than is sometimes granted. Psalm 1:3 compares the godly person to a *tree whose leaves never wither, an archetypal symbol of immortality. Psalm 49:15 claims that “God will redeem my life from the grave; he will surely take me to himself” (NIV); while in Psalm 73:24 the poet predicts, “Afterward you will take me into glory” (NIV). Psalm 16:10-11 claims that God “will not abandon me to the grave” but will instead “fill me with joy in your presence, with eternal pleasures at your right hand” (NIV); Psalm 139:24 speaks of being led “in the way everlasting” (cf. Prov 12:28, which claims that “in the way of righteousness there is life; along that path is immortality”). The closest OT approximation to the NT confidence and ecstasy about the afterlife is Job’s eschatological confidence that his *Redeemer lives and that, after his skin has been destroyed, in his flesh he will yet see God (Job 19:24-27).


      Several other OT passages hint at consciousness in the afterlife. In 1 Samuel 28:1-24 the witch of Endor calls up Samuel’s spirit at Saul’s request. (The condemnation of “a medium or spiritist who calls up the dead” in Deut 18:11 also seems to assume, but by no means clearly, the existence of an afterlife of some sort.) Saul requests Samuel to be called up so that he can ask him how he might defeat the Philistines, since God has turned his back on him (1 Sam 28:15). Samuel’s reply is one of judgment: Saul and his army will be defeated because he previously disobeyed God (cf. 1 Sam 13:1-15; 15:1-35). Here we see the imagery of the afterlife closely associated with judgment. A similar notion is found in Daniel 12:1-4, perhaps the clearest statement of the afterlife in the OT, especially verse 2: “Multitudes who sleep in the dust of the earth will awake: some to everlasting life, others to shame and everlasting contempt” (NIV). This imagery ties in somewhat with the passages cited above that speak of death as the end: death represents in some sense separation from God, either by non-existence or “shame and everlasting contempt,” the latter clearly implying an afterlife.


      Daniel 12:1-4 does not simply speak of judgment, however. Some of the dead will “awake” to “everlasting life.” The context of these verses is God’s end-time deliverance of his people, whether dead or alive. It is difficult to be precise about what it means for the dead to “awake” (i.e., a spiritual or physical existence), but it does seem clear that this afterlife deliverance is a “resurrection” of some sort. This imagery is equally prominent in Isaiah 26:19: “But your dead will live; their bodies will rise. You who dwell in the dust, wake up and shout for joy. Your dew is like the dew of the morning; the earth will give birth to her dead” (NIV). This may, however, refer to Israel’s restoration as a nation rather than to a personal bodily resurrection. The passage parallels Ezekiel 37:12: “O my people, I am going to open your graves and bring you up from them; I will bring you back from the land of Israel” (NIV). The language of death and resurrection is employed to speak of Israel’s return to the land after exile. Hence, afterlife describes the actual state of deliverance, in this case possession of the land. In Ezekiel and Isaiah we therefore have the juxtaposition of the here-and-now reward of land, so prominent throughout much of the OT, and the hereafter reward of the afterlife.


      New Testament Certainties. The imagery of afterlife as deliverance is developed more fully in the NT, so much so that it forms one of the central foci of NT soteriology. Imagery of the afterlife in the NT is both a future certainty and, for the believer, a present reality.


      The future certainty of the afterlife for believer and unbeliever alike is a central NT fixture. This afterlife is presented in two stages. The first stage concerns the state of the individual after death, what is sometimes referred to as the “intermediate” state. The NT does not seem to present us with any sort of a complete image of the unbeliever during this stage, but it does point us in certain directions with respect to the believer’s state upon death. Luke 16:17-31, for example, presents the enigmatic picture of Lazarus after death at Abraham’s side (Lk 16:22), while the rich man is tormented in hell (Lk 16:23). Although the NT does not fill in the gaps for us, “Abraham’s side” is presented in rabbinic literature as the temporary abode of the righteous preceding their final vindication. It also seems from this parable that the unbeliever’s intermediate state is in hell, but the details simply are not given to round out the picture fully (see Abraham’s Bosom).


      Paul gives a clearer picture of the state of the believer after death (Phil 1:21-24). Apparently, once Paul “departs” he is “with Christ” (v. 23). The context of this passage, however, is not really to expound on the precise nature of the afterlife but on Paul’s firm conviction that he will remain in this life for the sake of the Philippian church. Hence it is difficult to make many firm pronouncements on the nature of the afterlife on the basis of this text. On the other hand it does seem clear that, at least for the believer, the intermediate state is one of blessing in Christ’s presence.


      Whatever ambiguity there might be surrounding the intermediate state is more than made up for when the topic turns to the final state of believer and unbeliever after Christ’s return. The *Second Coming of Christ is a regular refrain in the NT (e.g., Mt 24:1-35 and parallel passages; Jn 14:1-4; 2 Thess 2:1; 2 Tim 4:8; Tit 2:13), and with his coming is ushered in the full flowering of his kingdom, or in the language of Revelation 21:21 “a new heaven and a new earth.”


      Nowhere does the Bible encourage the common picture of the afterlife as one of robed creatures, listlessly playing harps while seated on clouds. Rather, the afterlife is pictured as the final and complete return of God’s people to the land, which was such a prominent mark of blessing in the OT. It is, according to Revelation 22:1-6, a return of sorts to the Garden of Eden, the original land of blessing. We see here the redemptive story of the Bible come full circle: deliverance in Christ is for the ultimate purpose of returning to God’s people the original Edenic blessedness. The promise of land in the OT was merely prelude to the heightened realization of the fulfillment of this promise of the afterlife in Revelation 21 and 22.


      The actual pictures of the afterlife for believers stress six motifs. One is that the future blessed state of the redeemed is a state of *triumph, usually pictured by the image of the *crown (1 Cor 9:25; 2 Tim 2:5; 4:8; Jas 1:12; 1 Pet 5:4; Rev 3:11; 6:2) but also drawing on the imagery of reigning (Rev 2:26-27; 3:21) and judging (1 Cor 6:2-3). A second image is of the afterlife as a reward for endurance in the faith in the present life—a state that Jesus calls “the joy of your master” (Mt 25:21, 23 RSV) and that is elsewhere called simply a *“reward” (1 Cor 3:14; Rev 22:12) or “prize” (Col 2:18). Third, the *glory that believers receive in the afterlife is permanent or unfading (1 Cor 9:25; 15:42-57; 1 Pet 1:4; 5:4). Fourth, the glory of the afterlife already exists in heaven—it is a mansion that Jesus has gone to prepare (Jn 14:1-3) and a state that is “reserved” for believers (1 Pet 1:4 KJV). Fifth, a person is transformed into a higher state of being while retaining his or her personal and even bodily identity (1 Cor 15; Rev 2:17, which states that each saint in heaven is given “a new *name” known only to that person and Christ). Finally, the future life of the saints in heaven is a condition of ongoing activity in a definite place, with emphasis on the experience of worship of God (Rev 4; 19:1-9).


      There is still one more sense in which the NT authors, particularly Paul, present a picture of the afterlife not simply as a future hope but as a present reality for those who are in Christ. Since Christ’s first coming the realities of the *kingdom of God have begun to be realized in a heightened manner not known to the OT saints (1 Pet 1:10-12; Heb 1:1-4). The coming of the kingdom, not merely in the future sense but as a present reality, is central to the gospel. To put the matter more concretely, the present reality of the kingdom is nothing less than the realities of the future kingdom breaking into the present world order. The manner in which the future afterlife is present in the lives of believers is made explicit in several Pauline passages. For example, the reality of our *resurrection to a new life is so certain that Paul speaks of that resurrection in the past tense (Col 3:1-4). Paul’s point seems to be that when one becomes united with Christ (Rom 6:5) that union has immediate implications. Since Christ has been raised from the dead, so also have those who are united to him. It is not that the believer’s resurrection is solely a past event, but believers, by virtue of their union with Christ, participate now in that future reality. Likewise, Paul can assert in Ephesians 2:6 that believers are so united to Christ that “God has raised us up with Christ and seated us with him in the heavenly realms” (NIV). The believer’s union with Christ is so intimate that he or she is, in some mysterious sense, already raised from the dead and sitting with Christ in heaven.


      In keeping with the more detailed pictures of the afterlife in the NT, a definite understanding of *hell as the afterlife of unbelievers also emerges. Mainly hell gives us reversed versions of the motifs already noted for the blessed in the afterlife. If heaven is a place “reserved” for believers (1 Pet 1:4 KJV), blackest *darkness is reserved for the reprobate (1 Pet 2:17; Jude 13). If bliss awaits the faithful, punishment awaits the faithless (Mt 10:28; Rom 2:8-9; 22:13; Rev 14:10). *Light dominates heaven, but *fire (Mt 5:22; 13:42; 18:9; Rev 20:14-15) and darkness (Mt 8:12; 2 Pet 2:17; Jude 13) prevail in hell. While the blessedness of heaven is unending, in hell it is *torment that continues without respite (Mt 3:12; 25:41; 2 Thess 1:9; Jude 7; Rev 14:11).


      Summary. Like many other motifs in the Bible, images of the afterlife show a distinct progression from the OT to the NT. In regard to the afterlife that awaits the redeemed of the Lord, this progression is a glorious illumination, as the OT preoccupation of the finality of the grave (with only occasional flashes of an immortal hope) gives way to rapturous pictures of a heavenly destination that itself becomes the goal of human exertion in this life. Added to this is the way the NT views the afterlife as not only a future certainty but also a present reality. It is the vital, concrete presence of the afterlife in this life that shapes the very heart of Christian life and conduct for those who labor to enter the life to come.


      The inverse of this is that the progression of the shadowy gloom of the grave in the OT develops into an even darker NT picture of hell as the place of punishment for unbelievers. On balance, then, biblical images of the afterlife partake of both hope and warning, and in both cases the pictures carry the force of a promise of what is to come.
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      ALTAR


      Nothing is more prominent as a biblical image for worship and religious allegiance than the altar. It is no exaggeration to say that the most visible sign of one’s devotion to the true God in the worship of the old covenant is the building of altars or traveling to them for acts of sacrifice or offering.


      Altars in the Old Testament. An altar in the Bible is always “built” or “made,” whether of earthen *brick, undressed *rock, or *wood perhaps overlaid with precious metal. It is a raised platform (three cubits, or about five feet high, in the *tabernacle design of Ex 27:1; ten cubits, or about seventeen feet high in Solomon’s *temple, 2 Chron 4:1) on which *fire is kindled. The very form suggests a *table or brazier (Is 29:2). The top four corners of many Israelite and Canaanite altars rose to points called *“horns.” They were set beneath the open sky, whether in a field, a high place or a temple court, where their smoke could ascend unhindered to heaven. Their deliberate construction is indicated by verbs associated with them: they are “established,” “set up,” “placed” and “arranged”; and in their repair they are “healed,” “renewed” and “purified.” In fact, from Sinai on, their design is specific (Ex 27:1-8). Thus Ahaz goes afoul of divine holy order in commanding that an altar be built according to his sketch of one he saw in Damascus (2 Kings 16:10), and Solomon’s brazen altar has outgrown the Sinai specifications.


      The story of altars in Israel’s *worship inclines toward one altar in one place of worship: the central sanctuary of the Jerusalem temple (2 Sam 24:18-25; 1 Chron 18:21-30). An altar built at Bethel (1 Kings 12:33) or another holy place is, in the run of the biblical narrative, bound for destruction (1 Kings 13:1-3; 2 Kings 23:15). Thus it is no surprise to find in the biblical text that the plural altars is nearly synonymous with pagan influence and is frequently accompanied by verbs of destruction. Although an altar may be built by *Abraham or Joshua or *David or *Solomon, it is always the “altar of the LORD,” dedicated to his worship alone. We get the sense of the altar as a focal point of life lived in covenant allegiance. Although Abraham erects a series of altars where he “called on the name of the LORD” and marked out the *land of promise, the establishment of a central sanctuary defines a center in Israel’s map of holy space. Other sanctuaries and their altars, sacred places and ancient traditions competing for the title of “center” are implicitly or explicitly destined for destruction and ultimately cannot stand.


      Biblical altars convey a number of meanings, but the central one is always the place of slaughter, the place of *blood *sacrifice. The Hebrew word for altar (mizbēaḥ) comes from the word for slaughter (zāḇaḥ). Yet, there are biblical altars on which other sorts of offerings are made. Besides the central altar of sacrifice in the courtyard, the temple also contained two altars in the sanctuary: a gold altar for the offerings of *incense, which represented the prayers of the people ascending to the Lord, and a table for the perpetual offering of the “bread of the presence.” But those altars and the sacrifices presented on them were secondary in significance and location.


      The chief officiants at the altar are the *priests, who are assisted by the Levites. As holy representatives of Israel, they maintain the altar and its appliances, protecting its purity and the holy order of sacrifices. What is offered on this altar moves from Israelite family to male head to priest and to God. It is a place of holy interchange.


      Israelite males present themselves, their offerings and their sacrifices by “going up” or “before” the altar, but the psalmist can speak of a joyous thanksgiving that takes them “around” the altar (Ps 26:6). “Going up” is particularly evocative of the ideal attitude for approaching an altar. In the spatial orientation of Scripture we can no more imagine “going down” to sacrifice (as if to a chthonic deity) than “going down” to Jerusalem. Biblical altars clearly lift our eyes upward. They follow the model of temples in the ancient Near East, which were constructed on high places, whether Mount *Zion of Yahweh or the mythical Mount Zaphon of Baal. Whether constructed at five-foot height or on a raised platform, the altar thrusts the acts of worship upward toward the threshold of *heaven. So in Ezekiel’s visionary temple (Ezek 43:17) the altar reaches by gradations to the height of eleven cubits, or about nineteen feet. It is mounted by steps facing east, and the offerer moves from east to west, as if to reenter the gates of Eden (see Adam; Garden).


      The central purpose of the altar is the blood sacrifice. In the OT the required sacrifice consisted of the blood of *animals, which was either sprinkled against the altar or smeared on its horns, and the daily offering of *lambs and *doves at the altar continued into NT times.


      The first altar mentioned in the OT is the one Noah builds after the waters of the *flood have receded (although the first offering to God is made by *Cain and *Abel, Gen 4:3-4). On it Noah offers a burnt offering, and the Lord, pleased with the sacrifice, makes his *covenant with Noah, giving him and his descendants the right to eat the flesh of animals (Gen 8:20). From that point on, the eating of meat and the forming of covenants are nearly always associated with altars. The covenant between the Lord and the children of Israel is ratified when Moses sprinkles blood against the altar and the people (Ex 24:4-6), and the continuing covenant between the Lord and Israel is marked by the ongoing sacrifices at his altar.


      Before the centralization of worship at the Jerusalem temple, there were many local altars. These were made either of earth or of unhewn stone in deliberate contrast to the golden *idols of other nations (Ex 20:24-25). It is likely that every slaughtered animal was presented at some kind of altar. Later, when sacrifice was restricted to the single altar in the Jerusalem temple, that altar for burnt offering became the focus of Israelite worship. The bronze-covered acacia altar described in Exodus and the larger altars erected later were the scenes of the great moments in Israelite worship: the burnt offering every morning and evening, and the sin offerings and guilt offerings that removed impurity or made reparation for misdeeds. With the destruction of the temple and the loss of the altar of sacrifice, a great part of Israelite worship was made impossible.
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      Altars have several meanings beyond their association with blood sacrifice:


      Monuments. In Genesis monuments are often made in the presence of God. Abraham and Isaac mark their encounters with the Lord by building altars (Gen 12:8; 26:25). In Joshua the Reubenites erect an altar on which no sacrifice will be offered as a sign of the unity of Israel (22:21-29).


      Places of *refuge. By clinging to the “horns of the altar,” a fugitive might gain asylum unless his crime was willful murder (Ex 21:14). Joab, for example, seeks sanctuary at the altar, although Solomon does not respect it. The horns of the altar were symbols of both power and protection.


      Table for a deity. The altar as a *table for a deity is clearly evoked in only a few contexts, but these might simply reveal a significance that was broadly assumed. Ezekiel 41:22 speaks of the altar as “the table that is before the LORD,” and the association is repeated in Malachi 1:7: “You place defiled food on my altar. But you ask, ’How have we defiled you?’ By saying that the LORD’s table is contemptible.” In this vein we can understand the effect of Noah’s sacrifice to the Lord on his newly built altar: the *smell of burnt offerings was pleasing to the Lord (Gen 8:21).


      New Testament Usage. In the NT the altar remains the place of sacrifice, but the sacrifice presented at the altar changes radically. “A pair of turtledoves or two young pigeons” are offered when Jesus is presented as an infant at the temple (Lk 2:24), but after that point the NT sees the altar as the scene of a very different sort of sacrifice.


      Jesus invokes the altar and the Holy of Holies in the sanctuary as the two principal features of the holy place—a place that has been profaned. His focus is not on the animals offered according to the law but on the blood of those ★martyrs whose sacrifices prefigure his own, “from the blood of Abel to the blood of Zechariah, who perished between the altar and the sanctuary” (Lk 11:51; Mt 23:35). In Revelation the slaughter offered before the altar is again that of the suffering witnesses, not of the sacrificial beast. The souls of the martyrs “who had been slaughtered for the word of God” speak from under the altar (6:9). There seems, however, to be no altar in the New ★Jerusalem, just as there is no temple, for the ★Lamb is enthroned, and there is no need for a place of sacrifice.


      In Hebrews, Jesus himself is identified with the altar, and his single sacrifice is contrasted with the repeated offerings at earlier altars: “We have an altar from which those who officiate in the tabernacle have no right to eat” (13:10). This passage is the culmination of the NT tendency to merge all the images of sacrifice into one in Jesus, who is the great high priest, the lamb of sacrifice, and here the altar as well. As altar, priest and sacrifice, Jesus unites all the images associated with biblical altars. He becomes the memorial of the new covenant, the place of sacrifice, and the place of asylum.
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      AMOS, BOOK OF


      The dominant theme threading through the variegated fabric of Amos is that of impending judgment, balanced by a vision of ★restoration at the end. The reader is immediately introduced to Amos’s several oracles of ★judgment with a striking metaphor: the God who served as Israel’s shepherd has now become a roaring ★lion (Amos 1:2; 3:8). He is pictured as a God of judgment who threatens to do bad things to his disobedient people, while also exhorting them to corrective action. Throughout his ★satiric book Amos shows a dramatic f lare for parody (echoing familiar formulas while inverting their effect). Accordingly, Amos proves to be a master of informal satire, a strategy that allows this untrained prophet from Tekoa to be the spokesman for social and spiritual protest.


      Amos’s prophecies are structured into four groups of collected oracles. The announced theme is followed by a series of eight oracles of judgment against the nations of Syro-Palestine (Amos 1:3— 2:16). Using the common prophetic pattern of geographical orientation, Amos announces judgment on the nations surrounding Israel (including Judah), tracing a circle on the map before zeroing in on the northern kingdom, the main target of his prophetic ministry. A second group of three collections of oracles denouncing the many sins of Israel (Amos 3:1—6:14) follows, each composed with standard opening (Amos 3:1; 4:1; 5:1) and closing (Amos 3:11; 4:12; 6:7) formulas, and the whole unit terminated with a judgment oracle underscoring the certainty of Israel’s invasion. A third group of oracles is cast in the form of five visions of coming judgment (Amos 7:1—9:10), each of which contains standard opening formulas (Amos 7:1, 4, 7; 8:1; 9:1). An interesting literary device within this group of visions is the insertion of a biographical notice (Amos 7:10-17) that serves as a hinge between the first three visions, detailing Israel’s hopeless spiritual condition, and the last two visions, which predict Israel’s imminent and certain judgment. A final section is a salvation oracle promising a future hope of restoration and everlasting blessings through the establishment of the kingdom in accordance with the promises in the Davidic covenant (Amos 9:11-15). The last two oracles of judgment from the preceding section are stitched to the closing salvation oracle via the repetition of such phrases as “in that day” (Amos 8:3, 9, 13; 9:11) and “the days are coming” (Amos 8:11; 9:13).


      Additional examples of structural sophistication can be discerned within the individual collections. The opening series of oracles against the nations follow a common pattern: (1) an opening formula (“thus says the LORD” RSV); (2) a balanced pair of clauses (“for three transgressions… and for four”); (3) a set formula for judgment (“I will not revoke the punishment”); (4) a statement of indictment (in each case Amos lists only one of the announced four sins); (5) a list of judgments (beginning with the statement, “So I will send fire upon…”). Again the judgment oracle of Amos 5:1-17 is given in chiastic format: announcements of judgment (Amos 5:1-3, 16-17), call to repentance (Amos 5:4-6, 14-15), accusation and announcement of judgment (Amos 5:7-13) and two woe oracles containing the usual elements of invective, criticism and threat (Amos 5:18-26; 6:1-17).


      In keeping with his posture as the plain-spoken prophet of informal satire, Amos (like *Micah) uses the language and imagery of common speech. His judgment oracles are permeated with a pastoral tone filled with the sights and sounds of everyday life drawn from the natural and agrarian worlds, as we would expect from someone who was “among the shepherds of Tekoa (Amos 1:1) and who identifies himself as “a herdsman, and a dresser of sycamore trees,” whom God took “from following the flock” (Amos 7:14-15). Accordingly we find references to *threshing (Amos 1:3), *lions (Amos 1:2; 3:4-5, 8, 12), a cart loaded with *grain (Amos 2:13), a *bird in the *trap (Amos 3:5-6), the *shepherd and his *pasture (Amos 1:2; 3:12; 7:14-15), threshing (Amos 1:3), a shepherd’s rescue of a sheep (Amos 3:12), *rain and *harvest (Amos 4:7; 7:1), *gardens and *vineyards (Amos 4:9; 5:11, 17; 9:13, 14), the sycamore *tree (Amos 7:14), blight and mildew (Amos 4:9), *locusts (Amos 4:9; 7:1), ripe *fruit (Amos 8:1-2), and *horses and plowing (Amos 6:12).


      His observations on life are far-ranging. In the social sphere he warns the idle rich concerning their greed and ill-gotten luxuries (Amos 3:10, 12, 15; 5:11; 6:4-6; 8:5), their *drunkenness (Amos 2:8, 12; 4:1) and immorality (Amos 2:7), and above all, their injustice toward the oppressed poor (Amos 2:7, 8; 3:9; 4:1; 5:7, 10-12; 6:12; 8:4-6; see Poverty). Spiritually, Israel is guilty of false religion (Amos 5:5, 21-27; 8:10) and outright *idolatry (Amos 3:14; 4:4-5) by which it has forsaken God, the Creator of all (Amos 4:13; 5:8-9, 26-27; 9:2-6).


      In the political arena Amos often tells of *war and its attendant ills: besieged cities with their battered *gates (Amos 1:5), *walls (Amos 1:7, 10, 14) and *fortresses (Amos 1:7, 10, 12; 2:2, 5), swinging *swords (Amos 1:11; 7:17; 9:4), and ravished women (Amos 1:13). He warns the populace of the impending sounding of the *trumpet (Amos 3:6), announcing the coming of the horrors of war to Israel (Amos 2:14-16; 4:2-3, 10; 5:1-2, 5; 7:16-18; 9:1, 4). The time is near when *famine (Amos 4:6) and thirst (Amos 4:8; 8:13) and then the silence of *death (Amos 6:9; 8:3) will overtake them. Those who are fortunate enough to survive will be led away with hooks into captivity (Amos 4:2), and even there they will face the threat of death (Amos 9:4). The sins for which the surrounding nations are indicted in the oracles against the nations (Amos 1:3—2:3) are all atrocities in warfare.


      Although Amos is the prophet of informal satire, his messages are presented in a variety of genres and literary devices. In addition to the repeated oracles of judgment and the concluding salvation oracle, one encounters poetic ladder parallelism (Amos 1:3, 6, 9, 11, 13; 2:1, 4, 6), a pure narrative episode (Amos 7:10-17), vision reports (Amos 7:1—9:10), occasional *wisdom sayings (e.g., Amos 5:19; 6:12; 9:2-4, 13) and a *proverb cluster (Amos 3:3-6). Amos’s artistry may be seen in his use of colorful literary features such as metaphor (Amos 2:7; 3:8-10; 4:1; 5:2, 18, 20; 8:11) and simile (Amos 2:9, 13; 3:12; 4:2, 11; 5:24; 8:10; 9:9). Also to be noted are synecdoche (Amos 2:14-16; 8:13), irony (Amos 4:4) and anthropomorphism (Amos 9:8).


      Amos makes use of a number of themes and motifs in presenting his oracles. God’s judgment is portrayed as *wind (Amos 1:14) and *fire (Amos 1:4, 7, 10, 12, 14; 2:4, 5; 4:11; 5:6, 9). Especially to be noted is the *Day of the Lord (Amos 3:14; 5:18; 8:3, 9, 11, 13; 9:11, 13) and the resultant feature of a *mourning populace (Amos 5:16; 8:3, 8, 10). Accordingly Amos often holds the threat of *exile before his hearers (Amos 5:27; 6:7; 7:17; 9:4, 14). In keeping with his basic denunciation of Israel, the prophet proclaims the need of justice so as to correct the prevailing social injustice (Amos 3:10; 4:1; 5:10-11, 13, 15, 24; 6:12; 8:4-6). Israel’s *Redeemer, who delivered Israel out of Egypt (Amos 2:10; 3:1-2; 9:7), advises Israel to “seek me and live” (Amos 5:4-6:14).


      Noticeable throughout the book of Amos is an underlying theme of *reversal. Israelites are warned that false (Amos 4:4) and purely ritualistic religion (Amos 5:21-22) will only serve to turn the anticipated day of the Lord’s deliverance into one of disaster (Amos 5:18-20). The rich who are at ease (Amos 6:1) and who mercilessly oppress the poor (Amos 8:4-6) will find their situation reversed as they are led away with hooks into exile (Amos 4:1-3). In that sad hour songs of mirth (Amos 6:5) and worship (Amos 5:23) will be turned into wailing (Amos 8:3), and *festival will be replaced by mourning (Amos 8:10). Not even the strongest, swiftest or bravest can hope for escape (Amos 2:14-16; cf. 5:19).


      Yet there is hope that this too can be reversed. As a shepherd saves but a few items of a dismembered sheep from the ravages of a lion, so there is veiled hope that a mutilated Israel will be rescued by its shepherd (Amos 3:12). For although the present kingdom will be destroyed, a remnant will be saved (Amos 9:8). Israel’s humbled people will be restored to their land, the demolished cities will be rebuilt, and the devastated lands will once again flourish (cf. Amos 4:6-11; with 9:11-15).


      A final point of unity is the prevailing tone of angry denunciation. Amos is unapologetic and relentless. As we read his book, we are consistently assaulted with evidence of human misconduct, predictions of destruction and commands to reform.


      Despite its brevity the book of Amos is a rich repository of memorable images. The images fall into three main categories. One is the imagery of evil practices currently occurring: selling the needy for a pair of shoes and trampling the head of the poor into the dust (Amos 2:6-7), making Nazirites drink *wine (Amos 2:12), houses of ivory financed through exploitation (Amos 3:15), empty religious observance (Amos 5:21-22). The second is the imagery of divine judgment and disaster: a person’s being pressed down as a cart full of sheaves presses down (Amos 2:13), women being led into slavery with fishhooks through their flesh (Amos 4:2), drought that destroys crops (Amos 4:6-9), houses being smitten into fragments (Amos 6:11), feasts turned into mourning (Amos 8:10). Third is an image pattern of ideal godliness and its blessing that reaches its climax in the final oracle of redemption: justice rolling down like waters and righteousness like an everflowing stream (Amos 5:24), the mountains dripping sweet wine (Amos 9:13), people planting gardens and eating their fruit (Amos 9:14).
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      ANGEL


      From the *Garden of Eden to the renewed *heaven and earth, angels are found repeatedly throughout the Bible. These beings are also spoken of as spirits, cherubim, seraphim, sons of God, the heavenly host, or in a few instances, even referred to by their proper names, such as Michael and Gabriel.


      In the biblical text, angels are real living beings. They are supernatural and nonphysical, but may assume a corporeal appearance for a period of time. Angels are therefore not symbols of another reality. In one sense, however, an angel is an image—an image of the invisible God. Even their names, ending in “-’el” (the Hebrew expression for God), as in Gabriel, suggests their close connection to the deity. On many occasions God chose to mediate his presence to his people through angels. When he revealed himself to Moses on Mount Sinai, the Lord said, “no one may see me and live” (Ex 33:20 NIV). Thus, in reality, it was the “angel of the LORD” that appeared to Moses in the form of a *burning bush when God disclosed himself as the “I am,” or YHWH (Ex 3:2).


      The ultimate revelation of God was not through an angelic mediator figure, but through his “Word” (the logos), the *Son of God (Jn 1:1-18). The author of *Hebrews makes an eloquent case for the superiority of Jesus to angels by pointing to his sonship, his position at the *right hand of the Father, his more excellent name and the fact that he is worthy of the *worship and adoration of the angels (Heb 1:1-13). Throughout the history of the church, however, many have interpreted the OT appearances of the “angel of the LORD” as preincarnate manifestations of the second person of the Trinity, the Lord Jesus Christ.


      One of the primary activities of the angels is their continual offering of praise and worship to the one seated on the *throne. This may have been the only role of the class of angels known as seraphim, the six-winged beings Isaiah saw in his visionary experience. As they flew around the Lord seated on his throne, they proclaimed: “Holy, holy, holy is the LORD Almighty; the whole earth is full of his glory” (Is 6:3). In John’s heavenly vision he saw innumerable angels (“thousands upon thousands” and “ten thousand times ten thousand”) encircling the throne worshipping not only the Father, but also Jesus, here represented by the figure of the *lamb. He is said to be worthy of this angelic worship because he was slain as a sacrificial lamb (Rev 5:12), which has made it possible for his people to be freed from their sins and to become “a kingdom and priests to serve his God and Father” (Rev 1:6).


      Not all angels are benevolent and constantly ascribing *glory and praise to the Father. There are a large number of who have engaged in grievous rebellion against God. They struggle with the good angels and work to bring about the demise of the people of God. Some of these original transgressors are imprisoned in a place called Tartarus and await their divine judgment (2 Pet 2:4; Jude 6). The rest act out their hostile intentions under the leadership of *Satan, whose fall may be figuratively narrated in Ezekiel 28 and Isaiah 14. Ultimately they will not succeed in their evil plots. The angelic war in heaven depicted in Revelation 12:7-12 portrays the dragon as “not strong enough.” They are consequently defeated by Michael and his angels. Their final doom is certain when God works to utterly eradicate every form of evil from his new creation (Rev 20:7-10).


      The angels of the Lord were frequently involved in announcing and raising up deliverers for the people of God when they were trapped in various forms of bondage. The angel of the Lord thus appears to *Moses, calling on him to free the Israelites from their plight in Egypt (Ex 3). Manifesting himself in human-like form, the angel of the Lord “came and sat down under the oak in Ophrah” where he met Gideon and commissioned him to deliver Israel from Midian (Judg 6:11-17). In the case of *Samson the angel of the Lord appeared to both of his parents, announcing his impending miraculous birth to the *barren woman (see Birth Story). He then instructed the couple on how to raise him under a Nazirite vow and revealed that he would deliver Israel from the hands of the Philistines (Judg 13).


      Angels were also deeply involved in proclaiming the birth of God’s end-time deliver, the Lord Jesus Christ. An angel of the Lord announced his miraculous birth to Joseph (Mt 1:20); Gabriel explained the wonderful news to *Mary (Lk 1:26-38); and an angel of the Lord, accompanied by a multitude of the heavenly host, proclaimed the event to a group of shepherds near Bethlehem (Lk 2:8-20).


      Throughout biblical history, angels provided guidance, help and encouragement to God’s people. This is perhaps why they can be referred to as “ministering spirits sent to serve those who will inherit salvation” (Heb 1:14). It was the angel of the Lord who intervened to prevent *Abraham from sacrificing his only son Isaac in obedience to God and provided the patriarch with a suitable substitute for the offering (Gen 22:9-14). Subsequently an angel even guided Abraham’s servant to find a wife for Isaac (Gen 24:7, 40). After their deliverance from slavery, and as they began their wilderness wanderings, God assured Israel by saying, “I am sending an angel ahead of you to guard you along the way and to bring you to the place I have prepared” (Ex 23:20). The psalmist exclaims God’s benevolent protective power toward his people at all times: “The angel of the LORD encamps around those who fear him, and he delivers them” (Ps 34:7) and “He will command his angels concerning you to guard you in all your ways” (Ps 91:11). Certainly Daniel and his companions were aware of this protection after their experience of angelic protection through the intense heat and flames of a furnace (Dan 3:28) and then later when “God sent his angel, and he shut the mouths of the lions” (Dan 6:22).


      Angelic watchfulness and protection even extends to little *children. Jesus said that “their angels in heaven always see the face of my Father in heaven” (Mt 18:10), thus giving rise to the Christian concept of “guardian angels.” In the early days of the church, angels twice intervened and miraculously released apostles from *prison (Acts 5:19-20; 12:7-11). They also provided guidance at many crucial junctures, such as for Philip when an angel of the Lord directed him to the Ethiopian official (Acts 8:26) and for the Gentile Cornelius, who was directed by “a holy angel” to visit the apostle Peter (Acts 10:22).


      Angels have served, and will continue to serve, as God’s agents for dispensing his judgment. This is one of the primary functions of the angels as they are revealed in the Apocalypse (see Revelation, Book of). Seven angels sound the seven trumpet judgments of God (Rev 8–9); seven angels carry the seven last plagues (Rev 15); and four angels bound at the Euphrates are released and kill a third of humanity (Rev 9:14-15). This terrifying and destructive work of angels in meting out God’s wrath was also characteristic of certain OT events. In the time of Abraham two angels carried out God’s retribution against the cities of *Sodom and Gomorrah (Gen 19:1-29). When the Assyrian king Sennacherib threatened Israel, “an angel of the LORD went out and put to death a hundred and eighty-five thousand men in the Assyrian camp” (2 Kings 19:35; 2 Chron 32:21; Is 37:36).


      Angels will accompany Jesus when he returns (Mt 16:27; Mk 8:38; Lk 9:26; 2 Thess 1:7). They will be Christ’s special envoys to “gather his elect from the four winds, from one end of the heavens to the other” (Mt 24:31). They will also assist the Son in separating evil ones from the righteous and executing the divine *judgment (Mt 13:37-43).


      Primarily, then, angels are supernatural beings closely linked with the work of God himself. They are surrounded by an aura of the numinous. A human encounter with an angel is in some sense an encounter with the divine. Angels are known to us not as individualized characters but as agents. Their primary activities are praise and worship of God in his heavenly court, making announcements and carrying messages on behalf of God to humans, intervening with guidance and protection in the lives of people, and dispensing the judgments of God.
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      ANGER


      In the Bible, anger is attributed both to people and to God. Anger or wrath is an emotion, a response growing out of an interpretation of certain stimuli. It may produce a desire to respond, but agents (people or God) determine if, how and when they will respond. The idiom of anger is the imagery of *fire. Both humans and God are said to “burn with anger” (Gen 39:19; Ex 4:14). Anger might flare up like a flame (2 Sam 11:20), be stirred up like a fire (1 Kings 14:22) or smolder (Ps 80:4). Anger’s similarity to fire may be observed in its spontaneity, in the difficulty with which it is contained and in its destructive power.


      Old Testament. The pages of the Scriptures present numerous examples of both human and divine anger and the responses to it. Human anger is usually depicted as a loss of self-control that results in evil behavior. The sage expresses his assessment of such anger: “Anger resides in the lap of fools” (Eccles 7:9 NIV). Jacob rebuked his sons Simeon and Levi for their murderous anger; he cursed their fierce and cruel anger (Gen 49:6-7). David warns his readers to avoid anger (Ps 37:8; cf. Job 36:13). Several proverbs speak of the wisdom of not provoking others to anger (Prov 15:1; 19:11; 20:2) or how restraining anger keeps one out of worse trouble (Prov 15:18; 16:32).


      There are examples of seemingly appropriate ways to express anger. When Jacob’s wife Rachel was jealous of her sister and blamed him for her inability to have children, Jacob was angry, but he responded with wise words (Gen 30:1-2). Pharaoh’s adamant refusal to allow the Israelites to leave Egypt caused Moses to be very angry, but the text says he simply left Pharaoh’s presence taking no immediate action (Ex 11:8). The Psalms present numerous examples of anger directed toward the injustice of cruel people (Ps 59:11; 69:28) as well as toward God himself (Ps 77:6-9; 90:7-12). The key seems to be keeping anger in control—adopting a measured response (e.g., Judg 9:30; 2 Sam 12:5; Neh 5:6).


      The overwhelming majority of instances of anger in the OT speak of God’s anger both against his chosen people and against pagan nations. God’s anger differs, however, from most examples of human anger. Expressions of God’s anger exhibit no loss of control. Rather, as an act of God’s will, his anger results in deliberate *judgments against sin—actions appropriate to the situation and in keeping with his own character as holy and just. When Moses protested at the prospect of being God’s spokesman before Pharaoh, the Lord’s anger burned against Moses, but he allowed Aaron to be the replacement speaker (Ex 4:13-15). Yet in other places God’s anger does not appear to have such favorable outcomes. When the wandering Israelites complained about their hardships, God’s anger was aroused, and his fire consumed some of the outskirts of the camp (Num 11:1). When the people wailed at their limited diet of *manna, in his anger God threatened to force them to eat quail until they detested it (Num 11:10, 18-20). In his anger God instructed Moses to put to death all those who worshipped the Baal of Peor (Num 25:3-4). In anger God prevented the entire generation of unbelieving adults from entering the Promised *Land, forcing them to experience forty more years of wandering in the desert (Num 32:10-13; cf. Heb 3:11; 4:3). Moses warned the Israelites to fear God alone, “for the LORD your God, who is among you, is a jealous God and his anger will burn against you, and he will destroy you from the face of the land” (Deut 6:15).


      When a king or the nation rejected God in favor of other deities, his anger burned hot (e.g., Deut 7:4; 9:19; 29:20, 23-24, 27-28; 1 Kings 14:9-11, 15). The book of Judges details Israel’s “on again–off again” trust in God. When they abandoned God and provoked him to anger, God allowed their enemies to overwhelm them (e.g., Judg 2:11-15). His anger often resulted in Israel’s domination by foreign powers (e.g., 2 Kings 13:3), in *plagues or in other devastation. Perhaps worst of all, he removed his presence from the nation (e.g., Num 12:9; 31:17; Deut 32:16, 21-22; Josh 23:16; 2 Kings 17:18). Eventually God repudiated the entire nation, saying, “I will remove Judah also from my presence as I removed Israel, and I will reject Jerusalem, the city I chose, and this temple, about which I said, ‘There shall my Name be’” (2 Kings 23:26-27).


      The prophets from Isaiah to Malachi multiply examples of expressions of God’s anger against his people. When God’s people fail to trust him—they literally serve other gods, disobey his commands or fail to walk in his ways—his consistent response is anger, and that anger often leads in the most serious way to judgment.


      Despite this catalog of awful displays of God’s anger, the other side of the picture is equally striking. When God’s people repent from sin and place their trust in him, God turns aside his anger and brings *mercy, compassion and *blessing (Deut 13:17-18). David expresses confidence that God’s anger against his people is only a momentary experience in contrast to a lifetime of God’s favor (Ps 30:5). The psalmists believe that God often restrained his anger and did not give full vent to the judgment Israel deserved (Ps 78:38; 103:8-9). He characteristically terminates his wrath and *forgives people’s sins (Ps 85:3-5). The prophets concur, convinced that God will turn aside his anger when his people return to him (e.g., Is 12:1; 48:9; Jer 3:12-13; Hos 14:4; Joel 2:13; Jon 4:2; Mic 7:18). Perhaps the prophet Nahum best puts both truths together: “The LORD is a jealous and avenging God; the LORD takes vengeance and is filled with wrath…. The LORD is slow to anger and great in power” (Nahum 1:2-3; cf. 1:6-7).


      It appears that God’s anger is not automatic or predictable, nor is God ever “out of control.” The Psalmists expect that God may exercise or withhold his anger in response to prayer. They implore God not to rebuke or discipline in anger (Ps 6:1; 27:9). Yet they also implore God to rise up in anger against his enemies (Ps 7:6). Common in the psalms is the theme of imprecation against God’s enemies, sometimes termed “the nations”: “In his wrath the LORD will swallow them up” (Ps 21:9; cf. 56:7; 69:24).


      New Testament. When Jesus confronted people’s *hardness of *heart and failure to acknowledge his message, he sometimes responded in anger (Mk 3:5). The classic instance of Jesus’ expression of anger occurred when he confronted the abuses he found within the temple precincts (Mt 21:12-13; Jn 2:14-16). Instead of the temple being a place for true worship and service of God, the Sadducees had turned it into a place of business where money was exchanged and animals were sold. In Jesus’ parable of the wedding feast, the king’s anger is certainly justified (Mt 22:7; cf. Lk 14:21).


      On the other hand, when Jesus attacked the hard-heartedness of many of his hearers, they responded to him with anger (Lk 4:28). Paul experienced similar reactions to his preaching at Ephesus (Acts 19:28). Paul saw anger as a basic element of the sinful nature. So he explained that displays of anger characterize unbelievers and not Christians (Gal 5:20). Yet the NT writers acknowledge the presence of anger in a Christian’s life. Paul’s counsel is to avoid sin when angry (Eph 4:26). Yet he shortly urges the readers to avoid anger, among other vices (Eph 4:31; Col 3:8). Jesus instructs his followers to avoid anger against a fellow disciple (Mt 5:22). Parents ought not provoke anger in their children (Eph 6:4; Col 3:21). Proper prayers by the men at Ephesus implied their avoidance of anger (1 Tim 2:8). Believers should be slow to anger (Jas 1:19) since it does not accomplish righteousness in a person’s life (Jas 1:20). They are not to avenge themselves but leave vengeance to the wrath of God (Rom 12:19; cf. Lev 19:18).


      The NT speaks of God’s anger in both present and future terms. As in the OT, God’s anger is represented as his actions or responses to human sinfulness. Several texts explain God’s anger in the present. John affirmed that God’s wrath now rests on those who fail to believe in Jesus (Jn 3:36). Paul asserted that God presently reveals his anger against those who suppress the truth of the gospel (Rom 1:18; 1 Thess 2:16). He taught that governmental authorities serve as agents of God’s anger to punish criminals (Rom 13:4). God’s anger comes on the disobedient, though it is not easy to say whether the author intended this to refer to present or future expressions of God’s anger (Eph 5:6).


      As to future anger, John the Baptist affirmed that there was “the wrath to come” (Mt 3:7; Lk 3:7). Jesus predicted a time of God’s judgment on Israel (Lk 21:23). Paul spoke of a coming day of God’s anger when his righteous judgment will be revealed against unrepentant sinners (Rom 2:5, 8; cf. 9:22; Col 3:6; 1 Thess 1:10). Left to their own attempts to keep God’s law, people will face God’s anger (Rom 4:15). Only through justification on the basis of Jesus’ atonement can people find *salvation and escape from God’s coming wrath (Rom 5:9; 1 Thess 5:9). Thus Christians were formerly “children of wrath”—that is, their only prospect was to encounter God’s angry judgment against their sin—but this is no longer their state (Eph 2:3). The Apocalypse speaks several times of God’s anger. Those who experience the great day of the wrath of the Lamb would rather be dead, so awesome is its destructive force (Rev 6:16-17). The plagues of the Apocalypse display God’s anger against his enemies (Rev 14:10, 19; 15:1, 7; 16:1, 19; 19:15). Wrath describes the day of judgment when the wicked are destroyed and the saints rewarded (Rev 11:8).
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      ANIMALS


      The Hebrew and Aramaic of the OT uses about 180 words, the Greek NT about 50 words, to name a total of about 70 types (not species) of animals. The many distinctions as to class, gender and age of domesticated animals account for the seeming discrepancy: eleven Hebrew and Aramaic words for sheep; eight Hebrew words for goat; eight Hebrew words for cow or ox, along with seven Greek words; eight Hebrew words translated “lion”; ten kinds of locust or grasshopper in Hebrew; ten Hebrew and four Greek varieties of snake; five words for horse and so forth. All this duplication contrasts with the many animal names whose exact meaning is still uncertain (see Birds).


      The Hebrews’ need to identify animals stemmed not from a desire for thorough scientific understanding but from a pragmatic need to answer basic questions about them: Can they be eaten? Do they pose a danger to people? Do they harm crops? Animals that were undomesticated but nevertheless tolerant of human presence were more likely to be noted and named consistently. If an animal had a low tolerance for human presence or was nocturnal, it stood a good chance of carrying a large mythical burden. While these cultural differences produced an outlook on animals understandably quite distinct from ours, the incongruities are exaggerated by the view that animals are players, both agents and pawns, in the cosmic struggle delineated in the Bible. This view lends additional significance to the imagery of various animals. In addition, the biblical imagination participates in a universal tendency to equate certain animals with specific traits, as when horses and mules are equated with ignorance (Ps 32:9) or doves with being easily deceived and senseless (Hos 7:11).


      Animals as Unclean. A large portion of the animals mentioned in Scripture occurs in lists of unclean animals (Lev 11; Deut 14 ) that make little use of imagery themselves and contribute little information helpful to the identification of the animals listed. While some have sought health reasons for prohibitions about food (e.g., diseases transmitted through pork), the majority if not all the taboos about which animals may be eaten probably arise from several causes. The Israelites’ long past as agricultural nomads would naturally give rise to customs expressing their dependence on domesticated stock. Mythological associations of certain animals or superstitions about them make eating them unthinkable (see Mythical Animals).


      A disdain for protein in some forms may arise from common sense (e.g., vultures eat carrion, so don’t eat vultures) or from a rudimentary natural philosophy (e.g., juicy caterpillars do not breathe and so do not share the breath of God; therefore they belong to the same category as worms and are allied with the evil forces of decay. Do not eat them.) There is some evidence that the Israelites had correlated disease agents, unclean animals such as flies and rodents (1 Sam 6), with the plagues they carried. They could not, however, articulate the cause or mechanism. The Israelite outlook was similar to that of their neighbors, who sought healing through the symbolic methods of sympathetic magic, offering golden figures of the affected body part and the unclean visitant in an attempt to propitiate the responsible deity, be it their own or a foreign one (see Magic; Disease and Healing).


      Animals as Signs of Desolation. As is true in some cultures today, the appearance of certain animals is regarded as an omen. Frequently these animals are ones whose nighttime calls seem to be messages from the spirit world (owls, hyenas, frogs) or who themselves seem to be acting as messengers (crows, ravens, bats) or animals that by habit already possess negative associations with death (snakes, vultures). Such passages as Isaiah 34:11-15 and Habakkuk 2:14, in describing the desolation of once inhabited cities, sometimes include among “real” animals reference to mythological creatures that frolic and cry in the ruins (satyrs, night hags or liliths [Is 34:14]). Our post-Enlightenment cultural outlook requires us to distinguish between real and mythical animals; however the ancient poets were under no such constraint. To them some animals held evil or even demonic associations. Some demons appeared as animals, as when frogs represent unclean spirits (Rev 16:13). The variation in translation of some animal names reflects the difficulty of identifying these creatures—consider the various translations of lilith as “night hag” or “screech owl” in Isaiah 34:14—but generally their symbolic import is clear enough from the context, and parallelism provides additional hints as well.


      Animals as Servants. The Genesis account lays out the moral implications of humanity’s relationship to animals by establishing parallels to humanity’s relationship to God. God delegates the dominion of animals to people (Gen 1:28) just as God is their dominus (Lord). The man works for God tending garden, and the beasts work for man. Although all kinds of animals can be “tamed” (Jas 3:7), domestication is practical only with animals that are willing to live in high densities (herds or packs), provide some harvestable resource and can be easily maintained (herbivores, since carnivores are hard to feed). Also, it would be pointless to domesticate unclean animals. By these criteria most beasts worth domesticating had been domesticated by biblical times. As reliable, ungrudging workers, livestock provided metaphors for loyalty and trainability, but also occasions for moral generalizations. The idea of pets probably arose through the interaction of children with young animals, but it is almost absent from ancient literature. The parable of the one ewe lamb of the poor man hints that (as on some farms today) not all animals were treated as mere produce (2 Sam 12:3, cf. Tobit’s dog, Tobit 5:16; 11:4).


      Cattle. *Cattle are mentioned primarily as an indicator of wealth (Gen 13:2; Ezek 38:12; 1 Chron 5:9). In dreams or in poetry, well-fed cows serve as metaphors of wealthy people or nations (Amos 4:1; Jer 46:20); starving cows, of lean years (Gen 41:26). Cattle produced many of the good things in life: *butter or cheese (Deut 32:14; Prov 30:33; 1 Sam 17:17; 2 Sam 17:29), *dung for fuel (Ezek 4:12) or fertilizer (Lk 13:8). Some cattle were raised specifically to be eaten, “calves of the stall” (1 Kings 4:23; Mal 4:2), and were a luxury that marked special occasions (Lk 15:30). They also contributed as beasts of burden, either laden (Gen 45:17, 1 Chron 12:40) or pulling (1 Sam 6, 2 Sam 6).


      As an important link in the economy, animals deserved to be well treated. A number of ethical laws regarding their treatment seem to arise as extensions of the Golden Rule. The *ox and *donkey are personified: they know their owner (Is 1:3). The rights of animals are discussed along with those of other property (slaves and wives) in Exodus 21 and 22. Like people, animals deserve rest (Ex 23:12; Deut 5:14) and water (Lk 13:15). It is too cruel to make an ox work with grain while withholding it (Deut 25:4), and similar courtesy applies to people (1 Cor 9:9; 1 Tim 5:18). You must help an ox in trouble (Deut 22:4), even if it is your enemy’s (Ex 23:4). Likewise, Jesus heals a woman on the Sabbath because any decent person would help an animal on that day (Lk 14:5).


      Sheep. As with cattle, the long history of Israelite nomadic dependence on *sheep surfaces in the imagery associated with them. The *horn of the sheep finds ritual use as a ceremonial instrument (Josh 6:4) or *oil container (1 Sam 16:1). Whole economies were based on *wool (2 Kings 3:4). Both the wool and the animals themselves (Ezek 27:18) stood for wealth and could serve as tribute (2 Chron 17:11). The purity of wool (probably its cleanness close to the skin when parted or sheared) served as a symbol of sinlessness (Is 1:18). Prohibitions against weaving wool with *linen also stemmed from extensions about the purity of wool (or perhaps a reluctance to become dependent on sedentary farming methods and produce, i.e., flax production [Lev 19:19]). The care of sheep also taught responsibility (Lk 15:4) and accountability (Gen 31:39).


      Most of all, however, sheep served as simple models of people. People are sociable, lost without a herd to belong to. A “vagabond” cannot survive (Gen 4:12). People are creatures of habit, easily led astray (Is 53:6), defenseless against marauding *wolves (Zeph 3:3; Jn 10:12) or lions (Jer 50:17) and desperately in need of a shepherd (Zech 10:2). If we follow in God’s paths, we become his sheep (Ps 23; 95:7; 100:3). Jesus is our Good Shepherd (Jn 10:11-14) or Great Shepherd (Heb 13:20). The shepherd knows his sheep by name, and they know his voice (Jn 10:3-4). He calls them “my sheep” (Ezek 34; Jn 21:16-17).


      The obvious similarities between humans and sheep, as well as the parallel hierarchy of God to mortal and mortal to sheep, commended the mystical substitution of a *lamb as redemptive offering for the firstborn male (Ex 13:2, 13) for the yearly atonement (Ex 12) and the eternally efficacious *Passover (Rev 5:6) that rescues us from ourselves (Jn 1:29, 36). Christ is a lamb because he is “obedient unto death” (Phil 2:8), “silent before his shearers” (Is 53:7), innocent (Heb 4:15) and acceptable as “without blemish” (Num 28:3).


      Goat. In contrast to sheep, *goats are savvy, self-reliant, an image of the worldly-wise. Goats are those who don’t need God. He will have no need for them, but will separate them from his sheep (Mt 25:32). The head-butting typical of goats serves as prophetic metaphor for political clashes (Dan 8:6). The wilder associations of goats, especially with unspecified evils of the wilderness, fed the image of goat-like spirits or satyrs (Is 13:21, 34:14; Lev 17:7, 2 Chron 11:15). The “scapegoat” was sent away to Azazel, perhaps a demon of the wilderness (Lev 16:9).


      Camel. The legendary abilities of the camel to survive in the desert made possible transdesert commerce and nomadism. Genesis 24 records their necessary care. Other passages allude to their large numbers as a sign of wealth or might (Judg 6:5, 8:26; 1 Chron 5:21; 1 Kings 10:2). David kept camels (1 Chron 27:30).


      Ass or Donkey. The *donkey was a low-maintenance, multipurpose agricultural asset. Its strong ties to agriculture can be seen in the phrase “ox and ass” used as a term for domestic animals in general (Lk 13:15). The donkey demanded lower quality and less forage than the horse, which only the wealthy could afford. Donkeys, consequently, far outnumbered horses or camels (Ezra 2:66; Neh 7:68). The counterpart to modern tractors, donkeys were required for serious farming. Those who drove away “the ass of the fatherless” were cruelly sending them into sure bankruptcy (Job 24:3). In addition to being laden, donkeys were often ridden, either saddled (2 Sam 16:1) or with a garment as cushion (Ezek 27:20; cf. Mt 21:7). A donkey could be stubborn (Num 22:29), but even so it “knows its master’s crib,” which is more than Isaiah could say for Israel (Is 1:3). A donkey was the traditional mount of nobility (Judg 12:14) and later of kings (Zech 9:9).


      Mule. The mule (usually the offspring from a donkey stallion and horse mare) is a practical and literal compromise between the efficiency of the donkey and the strength of the horse. Mules functioned as mounts for David’s sons (2 Sam 13:29). Absalom was killed when he failed to stay on his mule (2 Sam 18:9). As a sign of Solomon’s impending ascension, David mounted him on his own mule (1 Kings 1:33).


      Jesus orchestrates his triumphal entry around a mule, still regarded as a mark of kingship in Palestine. (A war horse would not have symbolized the arrival of the Prince of Peace.) Matthew explicitly mentions both the mare and the colt as fulfillment of prophecy (Mt 21:2; Zech 9:9). The mule was illegal to breed because it was a hybrid (Lev 19:19) and also infertile. Mules therefore had to be replenished by importing (cf. Ezek 27:14). Mules faithfully performed the agricultural side of their dual role. As a beast of burden a mule load became a unit of measure (2 Kings 5:17), and a millstone was literally a “donkey mill” (Mt 18:6; Mk 9:42). The mule’s reputation for stubbornness invited the inevitable comparison to human behavior (Ps 32:9).


      Horse. Unlike the donkey and the mule, the *horse was impractical for peaceful uses. For 3,500 years people constantly adapted the horse and improved their use of it to serve as the ultimate military weapon (until the tank). Historically, peoples who mastered the horse (Trojans, Mitannians, Hurrians, Mongols, etc.) rose to dominate their neighbors. The neighing of horses and the tramping of hooves sounded the prelude to war (Jer 8:16; 47:3). The prohibition against amassing horses is directed against self-sufficient political power (Deut 17:16; cf. 1 Sam 8:11).


      Mounted cavalry and *chariots gave overwhelming superiority in battle, especially on the plains (1 Kings 20:23). But it was central to Israelite history that this advantage did not apply to hill country, and even on the plains it could be neutralized or rendered a disadvantage by unexpected events such as rain and mud (Ex 14:25; Judg 5:4; Josh 11:5). When it rained, Elijah outran Ahab’s chariot (1 Kings 18:45-46). David kept enough horses and chariots to be safe (2 Sam 8:4); however his sons later relied on them in their political coups (Absalom, 2 Sam 15:1; Adonijah, 1 Kings 1:15). Solomon’s power rested on unprecedented numbers of horses (four thousand in 2 Chron 9:25 or forty thousand in 1 Kings 4:26; 10:26-29). Such confidence in animal might was as impious as relying on foreign political alliances (Ps 33:17; Hos 1:7; Is 31:1).


      The difficulty of controlling such a large, powerful animal when driven by its hormones made the horse a potent symbol of raw desire, meanings still attached to English words like stud or stallion. The prophet invoked such similes to characterize the people’s wanton idolatry (Jer 5:8; 50:11). The prophet resorts to barnyard images, probably being intentionally crude to emphasize God’s disdain when he compares the people’s lust for foreign countries to a harlot desiring a stud with a donkey-sized penis or with emissions as copious as a horse’s (Ezek 23:20). That an animal as large as a horse could be controlled at all was astonishing (Jas 3:3). Since the horse epitomized power, both military and reproductive, it is not surprising that some occupants of Palestine buried their horses with honor or that images of horses were worshipped even in Jerusalem (2 Kings 23:11).


      Pig. The pig, domestic (Lk 15; Mt 8:30) or wild, was forbidden to Jews. This made it not only useless, but a nuisance as a threat to agriculture. “The boar from the forest” ravages the neglected *vineyard (Ps 80:13). The taboo against pork was shared by the ancient Egyptians and probably derived from the pig’s omnivorous habits that occasionally led it to feed on carrion. Dogs (see below) and pigs have much in common. Their behavior exposes their true natures. They are paired as wild, street animals, tolerated, but belonging to no one (Is 66:3; Mt 7:6). The dog will eat its *vomit and the pig must have its wallow (2 Pet 2:22). Like a harlot, the pig cannot be cleaned up; it returns to its old ways (Prov 11:22). The ring in a pig’s snout is not for decoration (cf. Is 3:21). It has no values and but acts unreasonably (Mt 7:6). Swine (and dogs) are symbols of filth and paganism (Is 65:4; 66:3, 17). The prodigal was no doubt horrified to be reduced to feeding pigs, but it was worse to covet their food, the very source of their uncleanness (Lk 15:15-16).


      Dog. The Bible invokes the image of the *dog often, but rarely in a positive light. The Israelites were familiar with dogs, not as a cherished pets, but as members of packs that fed at the town dump and roamed the streets at night howling (Ps 59:6). Because of their scavenging function, dogs became synonymous with garbage. “Do not give what is holy to the dogs” (Mt 7:6) means do not throw it out. Cattle killed by wild animals shall be “thrown out for the dogs” (Ex 22:31). The practice of dishonoring foes by denying burial made dogs, among other animals (1 Sam 17:44; Jer 8:2; 16:4), the de facto undertakers who “licked the blood” of many (Naboth, 1 Kings 21:19; Ahab, 1 Kings 21:24; 22:38; Jeroboam, 1 Kings 14:11; Baasha, 1 Kings 16:4 ). To fulfill the prophecy, Jezebel’s body does become dung on the face of the field, but only after the dogs have digested it (2 Kings 9:10, 36). The dogs may lick Lazarus’ wounds as a foreshadowing of his death and interment in them (Lk 16:21). The dog’s regurgitation reflex, useful for transporting food to their pups in their former wild state, served to cement their label as unclean (Prov 26:11). The logical connection between a dog’s diet of refuse and its unclean habits further supported the belief that what enters in through the mouth does defile one.


      The struggle for survival at the town dump and a semi-wild existence did not produce friendly dogs. Dogs seemed to know nothing of obedience and were dangerous to pet (Prov 26:17). The fear of being eaten by such dogs is real (Ps 22:16-17). In return for a begrudging toleration they provided watchmen services, and they were even believed to sense spiritual dangers. The absence of a dog bark during Israel’s exodus indicates that God miraculously silenced either the departure of the Israelites or the dogs so that they did not alert the Egyptians (Ex 11:7). The prophet likens his defenseless nation to a pack of lazy watchdogs that could not bark anyway (Is 56:10).


      Dogs were the object as well as the source of routine insults. Goliath believes facing David in single combat is beneath his dignity: “Am I a dog?” (1 Sam 17:43, cf. 2 Sam 3:8). Evidence suggests that the transparently subservient behaviors of dogs—groveling, fawning, bowing—were actually practiced before superiors. Haza’el reacts to Elisha’s prediction of his ascension to the throne of Syria saying, “What is your servant, who is but a dog, that he should do this great thing?” (2 Kings 8:13 RSV).


      The marginal existence of a dog was a given. Its death was not mourned, but expected. Groveling subordinates repeatedly identify themselves to superiors as “dead dogs”: “What is your servant that you should look on such a dead dog as I?” (2 Sam 9:8). A dead dog is a cheap life: “Why should this dead dog curse my lord the king?” (2 Sam 16:9). David’s comparison of Saul’s pursuit to hunting “after a dead dog” (1 Sam 24:14) craftily combines two meanings. David is not worth hunting, and doing so is an act of cowardice.


      As bad as a dog’s life was, “a living dog is better than a dead lion” (Eccles 9:4). A few passages hint that not all dogs led a dog’s life. Job laments that he is scorned by young upstarts whose fathers were not good enough to work alongside the dogs guarding his flock (Job 30:1). The dog that accompanies Tobias on his long, dangerous journey is probably more than a mere pet (Tobit 5:16; 11:4). Jesus chides the Syrophoenician woman by saying that it would be unkind to toss out to scavenging dogs food that the children were still eating. She salvages his metaphor, reminding him that some doggies (probably young or small ones brought into the house by children) actually do receive table scraps (Mk 7:28).


      In spite of these few hints of the positive image the dog would later have, the term is overwhelmingly negative and serves as a label for anyone beneath contempt. Paul warns Gentile Christians to watch out for dogs, the Judaizers (Phil 3:2). Hebrew law uses the term dog for male prostitute (Deut 23:18), perhaps referring to the position assumed in malemale intercourse, and it reappears in a list of apocalyptic evildoers: dogs, sorcerers, prostitutes, murderers, idolaters, lovers of the false (Rev 22:15).


      Animals as Dangerous. The Bible names many animals simply because the mere mention of them evokes fear. Their fierce behavior is likened to the dealings of God, enemies or wicked individuals. The predatory armies of Babylon resemble frightful animals. They are swifter than cheetahs, fiercer than wolves. Their horsemen fly from afar like vultures and are as swift as *eagles (Hab 1:7-8). The imagery implies that the victims of war are as prey.


      Lion. The twelve Hebrew words for *lion testify to deep concern about it. As top predator, raider of livestock (1 Sam 17; Amos 3:12) and foe with legendary strength, the lion has always been surrounded by myth. The many references to its roar suggest that it was heard more often than seen, but even its voice was cause for concern (Amos 3:8). Because when the lion is on the hunt something is going to die, it symbolizes the absolute power of kings and even of God. There is no way to prepare for its attack. It lurks secretly (Ps 10:9), bursts from hiding, emerging from thicket (Jer 49:19; 50:44; 25:38; Job 38:40) or forest (Jer 5:6, 12:8). When someone turns the tables on the lion, it is newsworthy (2 Sam 23:20). But even the strength and self-sufficiency of the lion does not exempt it from providential care (Ps 34:10).


      Malicious in action, premeditated in harm, ruthlessly efficient in killing, the lion metaphorically embodies evil. The wicked are like lions “eager to tear... lurking in ambush (Ps 17:12 RSV; cf. Ps 7:2; 22:13, 21). The devil behaves like a lion (1 Pet 5:8). The righteous can only emulate the boldness of the lion (Prov 28:1). Even God is a lion who metes out punishment: “I will be to them like a lion” (Hos 13:7 RSV). Balaam’s oracle employs the lion as an image of the inexorable rise of Israel (Num 23:24), echoing Jacob’s deathbed metaphor, “Judah is a lion’s whelp” (Gen 49:9 RSV). Eventually recognized as a messianic prophecy, the idea is recast in the apocalyptic title “Lion of the tribe of Judah” (Rev 5:5).


      Leopard. This solitary cat was known for its habit of surveying its territory from high lookouts (Song 4:8). Unlike the lion it seldom betrayed its location by calling and so seemed all the more sinister (Hos 13:7). As a lurking danger “a leopard will lie in wait near their towns” (Jer 5:6 NIV). In visions it symbolizes yet another rapacious predator (Dan 7:6; Rev 13:2). As with the lion the leopard’s quintessentially carnivorous nature will be recreated as a vegetarian (Is 11:6). Although Habakkuk envisions horses “swifter than leopards,” the emphasis on speed suggests that the Hebrew word for leopard may also designate the cheetah (Hab 1:8). Egyptian royalty were already keeping cheetahs by this period.


      Bear. To judge from the dozen references to the bear, the Israelites knew it as a dangerous animal. It points to violence and power, usually in conjunction with the lion (1 Sam 17:34, 36-37; 2 Sam 17:8, 10; Amos 5:19; Is 11:7; Hos 13:8; Prov 28:15; Lam 3:10). Amos characterizes the people’s predicament with the Hebrew proverb “as if a man fled from a lion, and a bear met him” (Amos 5:19)—equivalent of our “out the frying pan, into the fire.” They also recognized that “a bear robbed of its cubs” was violent because of human provocation (Prov 17:11; Hos 13:8). The she-bears that attacked Elisha’s mockers may well have been aggravated by a perceived threat to their cubs (2 Kings 2:24). Unlike the lion’s growl, which intimidates, the bear’s growl sounded plaintive to the Hebrews (Is 59:11). The bear inflicts most of its damage with its paws and claws. With its reputation for heavy-handedness, the bear personifies a “wicked ruler over a poor people” (Rev 13:2).


      Wolf. The wolf is bold, opportunistic and ruthless in contrast to its victim, the sheep, which is naive, trusting and vulnerable (Mt 10:16). The name wolf identifies an inner nature that, even if covered in sheep’s clothing, shows itself in behavior (Mt 7:15). The tribe of Benjamin was characterized as a wolf because of its opportunistic misadventures within the pack of twelve tribes. The wolf figures consistently as a metaphor for the wicked who prey on God’s flock, whether spiritually (Jn 10:12) or politically and morally (princes, Ezek 22:27; judges, Zeph 3:3). The Messianic kingdom will be as different from this world as a noncarnivorous wolf is from the familiar wolf of legend (Is 65:25).


      Fox or Jackal. Experts debate whether the fox and jackal are strictly separated in the mind of the inhabitants of Palestine in antiquity or now; however their imagery is quite separate. The words rendered “jackal” are consistently used to conjure images of ruin and desolation, of crying in the night. When a city becomes abandoned, the harbingers of doom that have lurked on the outskirts move in. It becomes the haunt of the jackal along with ominous birds, evil spirits, satyrs and liliths (Hazor, Jer 49:33; Jerusalem, Jer 9:11; Nineveh, Zeph 2:13-15; Babylon, Is 13:22; Rev 18:2).


      The fox (as traditionally rendered, but which may also be a jackal) is not an omen of desolation, but a very small and light carnivore. It has the temerity to associate with lions at the kill, take what it can and dodge the consequences. Herod plays the crafty fox to Caesar’s lion (Lk 13:32). He is a political nuisance, but not worth bothering with. In early Jewish literature the fox portrays a lesser person as opposed to the truly powerful, who are lions. Sanballat mocks that even the light-footed fox couldn’t step on Nehemiah’s wall without toppling its stones (Neh 4:3). Given the common metaphor of vineyard to refer to sexual pleasures, the foxes in Song of Songs 2:15 seem to point to some unidentified, yet regrettable negative—opportunists that are difficult to catch and punish.


      Animals as Wild. Wildness points to an independence from human interference or even knowledge. The Bible frequently evokes wild animals as a prodding reminder of human ignorance or of the breadth of divine knowledge. The poet deliberately chooses the hippopotamus (Behemoth) and the crocodile (Leviathan) because they are exotic and unfamiliar to his audience. They summoned awe and reverence the way stories of man-eating plants do for children. They help us imagine a fiercely unpredictable Creator. Who else could conceive a grasseating monster (Job 40:15)?


      The wildness and variety of nature, like the pageant of creatures that portrays it, praise the Creator. The wild ox is untamable (Job 39:9-12). Leviathan is gloriously wild and uncapturable (Job 41:1-8). The ways and habits of wild creatures are inscrutable (Job 39), as mysterious and unfathomable as the cosmos (Job 38). Mythological animals and genuine brutes evoke the splendor and majesty of creation, pointing directly to the exuberant creativity of their maker. Job thinks God made sea monsters just for the fun of it. Animals and seasons obediently follow God’s laws, but humanity does not (Jer 8:7). One cannot tame oneself or even as small a part as one’s own tongue (Jas 3:7-8). Who, after all, is the real brute, the “irrational creature” (2 Pet 2:12)? The real dragon, the serpent, the primordial enemy lives within.


      Novelty is a luxury the wealthy can afford, so Solomon imports exotic creatures from eastern and southern kingdoms. Apes, peacocks and perhaps elephants appeared as curiosities (1 Kings 10:22 par. 2 Chron 9:21). Elephants, recently extinct in western Asia, were still known by their tusks (ivory tusks are mentioned in Ezek 27:15; cf. 1 Macc 6:30).


      Animals as a Source of Wisdom. Some animals just seem proud: the strutting cock, the he-goat, the lion (Prov 30:29). The term “sons of pride” seems to refer to lions (Job 28:8) or perhaps underground snakes, but elsewhere to unspecified animals (Job 41:34).


      Some tiny animals have notable accomplishments. Lazy people could learn and improve themselves by watching ants (Prov 6:6-8), which are organized without a bureaucracy and which plan ahead admirably (Prov 30:24-25). Badgers are small and few, but wisely live in impenetrable rock fortresses (Prov 30:26). *Locusts swarm inexorably forward without visible leadership (Prov 30:27). Lizards are easily caught and frail, but live like kings in palaces (Prov 30:28). Nor does small necessarily mean insignificant. David discounts his potential to succeed Saul by calling himself a flea (1 Sam 24:14). A small political state pestering large, grain-fed Egypt is like gadfly tormenting a fat cow (Jer 46:20). Even the worm (see below) accomplishes God’s ends.


      Nature also harbors some nasty creatures and some negative lessons. Those who ignore God are placing confidence in a spider’s web (Prov 8:14). The wicked build a house as insubstantial as a spider’s web (Prov 27:18). The unjust weave a web of mischief. It appears overnight like a spider’s web. Their plots are viper’s eggs, much worse after they hatch (Is 59:5).


      Animals as Divine Agents. Since all events are under God’s control, animals function as divine agents. Some fulfill God’s mission. Others are coopted by evil and permitted to harm. Behavior considered abnormal for an animal suggests that it is filling such a role. A normal lion would have eaten the donkey or the prophet in 1 Kings 13:25-26. Its unexpected behavior betrays its divine mission (1 Kings 13:28). Other lions punish a disobedient prophet (1 Kings 20:35-36) or idolatrous Samaritans (2 Kings 17:25-26). The bears Elisha summons to punish the disrespectful lads tear them open, but no mention is made of eating (2 Kings 2:24). At the advice of diviners the Philistines load the ark on a cart pulled by two milk cows, which unnaturally walk away from their bawling calves to return the cart to Israel, a sign that the God of Israel “has done us this great harm” (1 Sam 6:7-9). Ravens would not naturally feed humans, but they fed Elijah at God’s command (1 Kings 17:4). The bite of a snake, coming as a surprise (Gen 49:17; Amos 5:19), must have seemed unprovoked and unnatural, giving the serpent a permanent role in the spirit world.


      Locusts, though individually insignificant and crushable (Ps 109:23; Num 13:33), in swarms are like armies on the march (Prov 30:27), and armies are compared to locusts (Judg 6:5; 7:12). They pounce like despoilers (Is 33:4). A bewildering array of kinds of locusts (Joel 1:4) with numberless mouths “consume the years” (Joel 2:25; Deut 28:38). The masses of locusts quickly exhaust the standing crops and move on. They signify a brief existence (Jer 46:23; 51:14; Nahum 3:15-17; 4 Ezra 4:24). People, like gnats, will die in huge numbers (Is 51:6). Real enemies swarm like bees (Deut 1:44; Ps 108:12), but real hornets act as God’s allies and shock troops (Ex 23:28; Deut 7:20; Josh 24:12).


      The *worm, as an agent of destruction, belonged in God’s arsenal too. Like its overgrown relative the serpent, the worm is part of the forces of decay. Before people had an understanding of worms as the larva of insects, nature seemed to spontaneously decay into worms, as did the old manna (Ex 16:20). Worms (including maggots and moth larva) were agents of ruin and corruption (Deut 28:39; Is 14:11; 51:8), offering the living a foretaste of hell, a personal preview of death. Luke vividly narrates that Herod became a worm-feast (Acts 12:23) as punishment for his hubris (cf. 2 Mac 9:9; 1 Mac 2:62-63). Less severely, a God-appointed worm makes a didactic dinner of Jonah’s beloved shade vine (Jonah 4:7).


      In a fallen world locked in cosmic conflict, harm is a two-way street. Animals may administer suffering to help punish the behavior of humanity, but as part of creation they suffer in turn as a consequence of human sin (Jer 12:4; Joel 1:18, 20). In fact all creation groans under the burden of the Fall (Rom 8:22). The coming Messianic kingdom, with the absence of “natural” evils like decay, will be unrecognizable by biological criteria of this age (Is 65:25).


      Fish. Although not traditionally a sea-faring people, the Israelites did enjoy many varieties of *fish as food (Deut 14:9). The abundance of fish in Egypt was one of the pleasant memories (Num 11:5). The desire for fresh fish caused some to ignore Sabbath regulations and buy from the men of Tyre (Neh 13:16).


      The relative ease with which unsuspecting game is taken by fishing allows an efficient and ruthless enemy to be characterized as fishers and hunters (Jer 16:16). People were hooked and dragged like fish (Hab 1:15; Amos 4:2). The oppressed or victims of the wicked are like fish or game trapped in nets (Mic 7:2; Ezek 32:3; Ps 66:11). (In addition to fishing, nets were used widely for hunting and war.) The same image has a positive twist in Jesus’ expression “fishers of men” (Mt 4:18). Like the winnowing after harvest or the separation of the flock, the sorting of the catch serves as a metaphor for the final judgment (Mt 13:47).


      Paul argues by analogy from the difference in flesh of beast, fowl and fish (1 Cor 15:39), a distinction that allowed centuries of believers to eat protein on Fridays even when “meat” was banned. The fish became a special symbol for early Christians because the letters of the Greek word IXTHUS formed an acrostic for the initials of several common names for Jesus: Iēsous, Xristos, Theou Hyios, Sōtēr (Jesus, Christ, Son of God, Savior). In an age where words were regarded not as merely arbitrary symbols, but as repositories of deeper, secret sense, discernible by the learned, acrostics held special significance and revealed deeper meanings. In this case it also pointed to other symbolic links: loaves and fishes, the trade of many apostles, the breakfast by the sea and so forth.
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      ANNUNCIATION


      Although technically a general term referring to the announcement of some impending event, in modern English annunciation has come to be associated almost exclusively with the *angel Gabriel’s announcement to *Mary that she is to be the mother of Jesus. The image of the young girl receiving such an unexpected and disturbing message has caught the imagination of artists through the centuries so completely that it comes as a surprise to many to realize that the story is told only once, in Luke’s Gospel, and is not referred to, either directly or indirectly, anywhere else in the NT. However, there are many associated stories and ideas, and the simple, brief record in Luke 1:26-38 is packed with images and concepts that are picked up elsewhere in the NT and given great significance.


      The angel Gabriel, Daniel’s instructor (Dan 8:16; 9:21) and well known in intertestamental literature as a senior spiritual messenger, is sent by God, who is clearly portrayed as the prime director in this situation. The angel is acting solely and entirely on his behalf. The recipient of his message is Mary, an engaged *virgin, signifying both purity and preparedness. The picture is not one of mere objective transfer of information. Mary is spoken to by name and recognized as a person. She herself, noted as already being aware of God and his presence, has been specifically chosen not simply to receive the message of the impending arrival of “the Son of the Most High” (Lk 1:32 NRSV) but actually to be his mother. Her natural fear and perplexity are noted and dealt with. She and her reactions are taken seriously. Thus the story has more than christological significance. It reinforces the OT teaching that God relates to individuals and is personally involved with human beings. It confirms that women are significant to him in their own right. It recognizes the importance of response, in Mary’s case, dependence and freely accepted obedience: “Here I am, the servant of the Lord; let it be with me according to your word” (Lk 1:38). It majors on purpose and on hope. God’s involvement with individual human beings comes in a context of concern for humankind as a whole. This story clearly conveys the fact that God has purposes for the world and will take action to ensure that these purposes are carried out. This in itself brings a strong sense of hope, reinforced by the picture of impending new birth—there is something to which Mary, and humankind as a whole, can look forward.


      But clearly the christological significance is there and is important. The baby to be born will be a human being with a human name, Jesus, which indicates a task of redemption (Mt 1:21). But this particular human baby will also be “the Son of the Most High.” The Holy Spirit himself will provide the power that will make his birth possible. His greatness, his rule and the eternal nature of his task are all indicated: “The child to be born will be holy; he will be called Son of God” (Lk 1:35). The specialness of Mary, favored by God, pales into insignificance when compared with the specialness of her son.


      John Macquarrie regards the annunciation to Mary as a helpful illustration in the understanding of the church. He sees a parallel between the original bringing to birth of Christ and the responsibility of the church to, as it were, bring Christ to birth in the world. “Just as she was the bearer of the Christ, so the Church his body, brings christhood into the world. But this takes place through the action of the Spirit in the Church which again is the community of the Spirit” (Macquarrie, 354). Thus the annunciation reminds us of the involvement of God in providing his power and his grace, of the way in which he comes to human beings, conveying to them his purposes and allowing or calling them to have a part in carrying out those purposes.


      Other Annunciation Stories. There are related annunciations to Joseph (Mt 1:18-25) and to Zechariah (Lk 1:5-20). Both of these also capture the sense of God’s involvement with human history, the reality of communication and relationship, the care for human feelings and human reactions, and the awareness of both purpose and hope. But there are a number of OT stories that are brought to mind by the annunciation to Mary in Luke 1:26-38 and the following verses where Mary and Elizabeth reflect together on what has happened to them and how it affects the history of God’s people.


      The narratives in Genesis 15:4-5, 17:15-21 and 18:9-15 describe Sarah and *Abraham receiving the specific announcement that within the year they will have their own child. That the connection with Luke 1 is more than just incidental is shown by Gabriel, as he tells Mary of the pregnancy of the older Elizabeth, picking up as a statement the question that faced Sarah and Abraham, “Is anything too hard for the LORD?” Where God is involved, the concept of impossibility has to be completely reconsidered.


      The predicted birth in Isaiah 7:14, which comes to initial fulfillment in Isaiah 8:3, is directly related in Matthew 1:22-23 to the announcement to Joseph of Jesus’ birth. Perhaps it is the elements of hope and a transformed future that provide the greatest link at that point. The announcement of the impending birth of *Samson to Manoah’s wife in Judges 13 and the story of Samuel’s birth in 1 Samuel 1—2 (not strictly an annunciation but with many connection to the accounts in Luke 1) both bring out the way in which God relates directly to women as actors in, not just observers of, the ongoing program that God has set before his people. The cooperation between God and his servants seems to be a key concept in the annunciation image.


      In summary, the annunciation is one of the incremental motifs in the Bible that keeps amplifying until it reaches its culmination in the example of Christ. The stories that make up the “canon” of this genre are those involving Abraham and Sarah; Samson’s mother, Hannah; Zechariah; and finally, Mary.
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      ANOINTING


      To anoint literally means to pour or rub *oil on a person or thing. Rooted in OT culture the practice of anointing in the Bible symbolizes various kinds of special recognition shown to places (Gen 28:18); *temple and its furnishings (Ex 40:9-10); garments (Lev 8:30); *kings (1 Kings 1:39; 2 Kings 9:6); religious leaders (Ex 28:41; Lev 8:12, *priests; 1 Kings 19:16, *prophets); heavenly beings (Ezek 28:14); or simply honored *guests (Ps 23:5; cf. Lk 7:46; Jn 11:2). Anointing usually means two things: it sets a person or thing apart as holy and consecrated, and it confers authority on a person who is anointed. In the Bible the *holiness and *authority that reside in ritual anointing are considered to be conferred by God, though mediated through a person acting on God’s behalf.


      In the ancient Near East, anointing with oil was used to ratify and solemnize commitment in diplomatic relations, business contracts, nuptial rites and the liberation of slaves. It did not necessarily have religious significance. Some of these aspects are reflected in OT passages such as Genesis 28:18-22, where the anointing rite is a symbol of contractual relations between Jacob and God, or Hosea 12:1 and 1 Kings 5:11, where oil is used as an expression of *friendship. In addition, Mesopotamian anointing rites included the idea of people being permeated by divine activity and supernatural power.


      In OT religious rituals, anointing signifies consecration for priestly (Ex 30:30; Lev 4:3, 5) and royal service (1 Sam 2:10). It symbolizes God’s choice and appointment and therefore involves divine action in preparation for service (1 Sam 10:1). The powerful symbolism of this rite accounts for the preservation of Saul’s life in 1 Samuel 26:9-23—to kill Saul would show disregard for the king’s special status as God’s anointed (see 2 Sam 1:16; 2 Sam 19:21). In this respect, anointing involves God’s blessing and preservation (Ps 18:50; Hab 3:13). After *Solomon’s anointing, words of blessing are declared on him (1 Kings 1:39), and warnings come to kings themselves not to harm God’s anointed prophets (1 Chron 16:22; cf. Ps 105:15).


      The theme of blessing is further associated with the anointing rite in Psalm 133:2, where precious oil is used as a metaphor for God’s bountiful provision for priestly leaders. A similar emphasis occurs in Psalm 45:7, where the anointing of a royal figure is described as an anointing of joy. In 1 Samuel 10:6-9 God’s role in anointing is associated with the receiving of God’s Spirit, the change of *heart and the promise of God’s presence. The same emphasis occurs in 1 Samuel 16:13, where David’s anointing immediately precedes his receipt of “the Spirit of the LORD… in power.” Thus the anointing of OT kings is a special symbol of God’s provision through the gift of his Spirit.


      It is appropriate, therefore, that in the OT the title “anointed one” becomes a synonym for individuals chosen, appointed, consecrated and equipped for office. The title is restricted to royal figures (Ps 2:2; 89:38; 132:10) except for Daniel 9:25-26, where it refers to a future ruler. Hence, in the NT it is appropriate that the title, in its Greek form “Christ” (Christos), is applied to Jesus (Jn 1:41; 4:25; Acts 4:24-27).


      In the NT the rite of anointing is not used for consecration or worship. Instead, anointing is often thought of in figurative terms to describe the spiritual basis of Jesus’ ministry (Lk 4:18; Acts 10:38; Heb 1:9) and the spiritual work God performs in believers’ lives (2 Cor 1:21-22; 1 Jn 2:20, 27). The emphasis is not on the act of anointing but on the *Holy Spirit with whom one is anointed.


      The NT also refers to the social use of anointing for embalming and cosmetic purposes (Mt 6:17; Mk 16:1; Lk 7:38, 46; Jn 11:2; 12:3). These instances also suggest that anointing symbolizes the giving of recognition, a concept with its basis in the OT (see above). The NT draws on the cultural use of olive oil for medicinal/healing (see Disease and Healing) purposes in NT times (cf. Mk 6:13; Lk 10:34; Jas 5:14).
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      ANTICHRIST


      Surprisingly, given the highly developed portraits attending the figure of the antichrist throughout Christian history, the term itself appears a mere four times in the Bible—only in 1 and 2 John, never in Revelation. We find comparable figures, however, in Mark 13:22 and parallels (“false christs”), 2 Thessalonians 2:3 (“the lawless one”), and Revelation 13, 17 (the sea beast). These are all related to false *prophets: deceivers who steer people from the ways of the Lord (e.g., Deut 13).


      2 John 7-11 warns of the coming of deceivers/antichrists, while 1 John 2:18-22; 4:1-6 advises that they are already active. Such people go beyond the teaching of *Christ. Their behavior is unloving and immoral. They disavow Jesus’ incarnation and messiahship. The presence of these “*enemies of Christ” intimates the advent of “the last days.”


      Revelation 13 paints a similar, if more startling, picture. Empowered by the dragon (*Satan, cf. Rev 12:9), the sea beast (see Monster) is Christ’s negative image: he mimics Jesus’ *crowns (Rev 13:1; 19:12), his honorable titles (Rev 13:1; 19:11-16), his exercise of divine power (Rev 13:2; 12:5, 10), his promotion of divine *worship (Rev 13:4; 1:6) and his death and resurrection (Rev 13:3; 1:18; 5:6). The beast is a counterfeit christ, who through his flashy signs competes with Christ for allegiance and worship (cf. Mk 13:22; 2 Thess 2:3-4; Rev 13:13-14). Importantly, his power is limited and will be overcome by Christ (2 Thess 2:3; 1 Jn 4:4; Rev 19:20).


      John, who wrote to warn Christians against the blasphemous power wielded by the empire, identifies this beast as Rome (“the city on seven hills,” cf. Rev 17:9). But his images reveal that the power of antichrist residing in the beast is far bigger than Rome. It lives on beyond the first century, to the present and to the eschaton, wherever the nature and message of Christ are refuted in the service of fraudulent demands for absolute loyalty.
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      ANTIHERO


      The antihero is a familiar archetype in modern literature—the protagonist characterized by an absence of the traits or roles that conventionally qualify a person to be considered heroic. It is no surprise that we find antiheroes in a book that subverts worldly standards of success as often as the Bible does. The key text is 1 Corinthians 1:26-31, where Paul asserts regarding those who came to faith in Christ that “not many of you were wise according to worldly standards, not many were powerful, not many were of noble birth” (RSV). Biblical narrative gives us numerous examples of the pattern.


      The *younger child who supplants the elder is so frequent in the OT that it can be called a biblical archetype, and in it we can see an inversion of an important conventional heroic norm that was especially important in the ancient world. Joseph and David were both youngest sons chosen by God for a heroic destiny rather than other family members. Moses lacked the eloquence that ordinarily accompanied heroism in the ancient world (Ex 3—4); Jeremiah felt similarly inadequate (Jer 1:4-10). Several OT characters rose to heroic prominence in foreign cultures when their status as exiles might have seemed to disqualify them—Joseph, Ruth, Daniel, Esther. Even a *prostitute (Rahab) makes it into the roll call of faith (Heb 11:31). The antihero motif also finds its way in latent form into the *hero stories of the Bible, where the list of wholly idealized characters is exceedingly brief and where even the most heroic characters are usually portrayed as having flaws.


      Gideon is perhaps the most fully drawn antihero in biblical narrative (Judg 6—8). He begins as a classic case of low self-esteem. Instead of being of royal blood, he comes from the weakest clan in his tribe and describes himself as being the least in his family (Judg 6:15). Whereas the conventional hero story celebrates deliverance brought about by great and strong warriors, the story of Gideon shows the small part that human effort plays in the conquest of the enemy. Instead of accepting the conventional reward for military victory—kingship—Gideon declines on the ground that God is the real deliverer (Judg 8:22-23). As in many of the OT narratives, God is given the honor that is usually accorded a human hero. Gideon, in short, is an antihero in his lack of self-reliance and of any achievement that he can call his own, and in his unwillingness to aggrandize himself by assuming political rulership.


      The NT counterpart is Paul, whose heroic status is built largely on an absence of the traits and achievements that would ordinarily be considered heroic. Paul’s heroism stemmed from God-given authority rather than from his natural abilities. The Corinthian congregation found Paul’s letters “weighty and strong, but his bodily presence… weak, and his speech of no account” (2 Cor 10:10 RSV). He was afflicted by “a thorn in the flesh” (2 Cor 12:7), and it was only by God’s grace that his weakness did not hinder his effectiveness (v. 9). Externally, Paul’s career is a litany of failures—“beatings, imprisonments, tumults, labors, watching, hunger” (2 Cor 6:5 RSV).


      The motif of the antihero enters nonnarrative passages as well. Psalm 18:31-42 follows a conventional motif of martial literature—the arming of the hero and the warrior’s boast—but here the arming of the hero is ascribed to God, who is also the subject of the warrior’s *boast. The songs of Hannah (1 Sam 2:1-10) and Mary (Lk 1:46-55) celebrate God’s “deheroizing” of the exalted figures in society and elevation of those without heroic claim. The beatitudes of Christ’s Sermon on the Mount paint a portrait of a person whose salient traits reverse what the human race has usually regarded as heroic behavior. A prophet like Amos is heroic only in the strength of God’s call; he himself is “no prophet, nor a prophet’s son; but… a herdsman, and a dresser of sycamore trees” (Amos 7:14 RSV).


      The apotheosis of the antihero comes in the song of the *suffering servant in Isaiah 52:13—53:12. We might say that if we use conventional heroic norms as a standard, this servant is praised for all the wrong reasons. He is without distinguished ancestry or impressive appearance. In fact, he is mutilated and executed instead of winning a battle against enemies. He is silent instead of assertive, he wins rewards for others instead of himself, and he dies condemned as an ordinary criminal, making “his grave with the wicked” (Is 53:9). Even the conventional picture of dividing “the spoil with the strong” (Is 43:10) is atypical, inasmuch as the “spoil” is spiritual rather than physical, achieved for others rather than himself. This portrait of the Messiah is elaborated in the Gospels, where we read about Jesus’ humble origins and the failure of his career when judged by conventional standards of success.
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      APOCALYPSE, GENRE OF


      Apocalypse was a literary genre that flourished in the period between the OT and NT (though apocalpytic visions of the future can be found in the OT as well as the NT). When read aloud an apocalypse held ancient listeners spellbound with special effects and promise of better days ahead. Visions of heaven and the future, featuring extraordinary creatures and events, focused attention on a whole new world. Natural catastrophes ravaging the earth portrayed God’s final judgment on the evil in the world. Cosmic fireworks ushering in the new age suggested how revolutionary God’s decisive triumph would be. These previews of God’s will being “done on earth as it is in heaven” drew the attention of hearers away from the crises of everyday life. They caught glimpses of another time and another world where, devoid of the vice of the present global order, the virtue of God’s universal order prevailed.


      But today’s readers are often puzzled and frustrated by this genre. The unexpected imagery and out-of-this-world experiences seem bizarre and out of sync with most of Scripture. Taking this literature at face value leaves many readers scrambling to determine “what will happen when,” thus missing the intent of the apocalyptic message. Yet apocalypticism, the perspective that informs apocalyptic literature, is in some ways very modern: current science fiction and space fantasy in both literature and movies use graphic and disturbing images similar to those in the genre of apocalypse.


      Characteristics. Apocalypse as a genre is exceptional for its underlying feeling of hopelessness: evil seems to have the upper hand. The conclusion is that things will definitely get worse before they get better. Yet glimpses of heaven and the future make it clear that God is on the throne and in control. And those glimpses reveal how totally opposite are our world and God’s. Fortunately, God will soon start the processes to make our world like his world. But the predicament is so critical that God himself must visit this earth again. The only solution is catastrophic judgment against all forms of evil and the establishment of a completely new order that will last forever.


      Taking its name from the Greek word for “revelation” (apokalypsis), apocalypse is the genre primarily identified with the book of *Daniel in the OT and the book of *Revelation in the NT. But it is difficult to set clear boundaries around the genre of apocalypse, because apocalypticism is a way of thinking that emerges in various contexts. Several passages in the OT employ apocalyptic content and technique (Is 24—27, 56—66, Ezek 38-39, Joel 2:28—3:21, Zech 1—6 and 12—14), suggesting that a shift from prophecy to apocalyptic was underway toward the close of the OT.


      The majority of extant apocalypses were written after the OT period. They are included in the group of writings now known as the Jewish pseudepigrapha. 1 and 2 Enoch, Jubilees, 2 and 3 Baruch, 4 Ezra, and the Apocalypse of Abraham—all apparently written between the third century BC and the second century AD—are representative of Jewish apocalyptic. Among the Dead Sea Scrolls, fragments of 1 Enoch have survived; and in some of the literature of the Qumran sect, apocalyptic influence is prominent. During the first few centuries of the church apocalyptic fervor continued, resulting in a variety of Christian apocalypses.


      In the NT, in addition to the book of Revelation, apocalypticism is especially evident in Jesus’ Olivet discourse (Mk 13), in some portions of Paul’s letters (1 Thess 4:13—5:11; 2 Thess 2:1-12), and in 2 Pet 3:1-13. Early Christianity had numerous similarities with the apocalyptic movement in Judaism.


      Though apocalypse may be considered a subgenre of prophecy, the two literary styles are sufficiently different to merit calling them separate genres. Prophecy speaks to those who have backslidden and begs them to repent; apocalyptic speaks to the faithful and urges them to persevere. Prophecy announces God’s judgment of sin on a local scale using natural means; apocalyptic announces a coming cataclysm when the whole earth will be destroyed. Prophecy records its message in poetry; apocalyptic in narrative accounts of visions and heavenly journeys full of mystery. Prophecy promises restoration and future blessing; apocalyptic an unexpected divine visitation that will result in a new heaven and new earth.


      Themes and Motifs. Apocalyptic literature has a number of common themes and motifs:


      Hopelessness. Evil is intensifying and conditions are deteriorating (Is 57:3-13). The earth is being trampled and crushed by wickedness (Dan 7:23). *Famines, *earthquakes and *wars are increasing (Mk 13:7-8). *Persecution is escalating (Mt 24:9-12, 15-22).


      God’s sovereignty. The Lord can be trusted no matter how bad the situation (Is 26:1-4). Heaven and earth may be destroyed, but God’s words will never pass away (Mt 24:35). God is on his *throne and takes care of those whose robes have been washed in the blood of the *Lamb (Rev 7:14-16).


      Catastrophic judgment. Earthquakes will cause walls to fall down, cliffs to crumble and mountains to be turned upside down; *hailstones and burning sulfur will fall from the sky (Ezek 38:19-22). The *sun will turn black, the *moon will turn red, *stars will fall on the earth, the elements will be destroyed by *fire, and the earth will become bare (Mt 24:29; 2 Pet 3:10; Rev 6:12). *Birds will eat the flesh of the rulers of this world (Rev 19:17-18, 21). The perpetrators of evil will be thrown into a lake of burning sulfur (Rev 19:20; see Hell).


      Celestial visions. In God’s presence, purity is required (Zech 3:3-7). Heavenly creatures are so bright that they appear to be on fire (Dan 10:5-6; Rev 1:12-16). The splendor of heaven is so stunning that it is like a room of precious stones and crystal (Rev 4:2-6; see Jewels and Precious Stones). The new *Jerusalem descending from heaven will have *twelve *gates, each fashioned from a single *pearl. It will have transparent *gold streets, and it will shine with God’s *glory (Rev 21:10-27).


      Ethical teaching. “Show mercy and compassion to one another… do not think evil of each other” (Zech 7:9-10 NIV). “He who stands firm to the end will be saved” (Mt 24:13). Since the master is returning, faithfulness is required of servants (Mt 24:45-51; 25:14-30). “Since everything will be destroyed in this way, what kind of people ought you to be?” (2 Pet 3:11). “This calls for patient endurance and faithfulness on the part of the saints” (Rev 13:10; 14:12).


      Divine visitation. The Lord will appear on the Mount of Olives (Zech 14:4). “Then suddenly the Lord you are seeking will come to his temple” (Mal 3:1). “For as *lightning that comes from the east is visible even in the west, so will be the coming of the Son of Man” (Mt 24:27, 30, 36-44; cf. 25:1-13). “For the Lord himself will come down from heaven” (1 Thess 4:16). “Look, he is coming with the *clouds, and every eye will see him” (Rev 1:7). “But if you do not wake up, I will come like a *thief, and you will not know at what time I will come to you” (Rev 3:3; 16:15). “I saw heaven standing open and there before me was a white *horse, whose rider is called Faithful and True” (Rev 19:11).


      The new age. Peace will be restored (Zech 8:3-8). People will enjoy what God intended from the beginning (Mt 25:34). The new heaven and new earth will be a home of righteousness (2 Pet 3:13). A resurrection will bring back to life all those who died unjustly (Rev 20:4-6) as well as all those who have ever lived (Rev 20:12-15). *Pain, *death, *tears and impurity will be removed forever (Rev 21:4, 27). Healing will be provided for everyone (Rev 21:2-3).


      The themes of apocalyptic are most often expressed in bold and graphic imagery. This imagery may be allusions to earlier biblical phrases, though the phrases may be reinterpreted in the present context. For example, the *“Son of Man” motif in Mark 13:26 draws on Daniel 7, but the meaning is not the same in both places. The imagery in the book of Revelation has many parallels with the books of Ezekiel and Daniel, but individual images cannot be assumed to mean the same in both contexts. The imagery of apocalyptic is very fluid and is dependent on the immediate context.


      Understanding Apocalyptic. The imagery of the genre of apocalypse has probably been subjected to more incorrect interpretation than any other aspect of Scripture. The problem is primarily a matter of distance between the ancient audience and modern interpreters. To bridge that distance the following guidelines are necessary: (1) Read with the ear of an ancient listener. Apocalyptic forms of expression were very common outside the Bible, and contemporary readers need to become familiar with that mindset to understand biblical apocalyptic literature and symbolism. (2) Be sensitive to the setting of crisis. Apocalyptic authors wrote with a flair for the spectacular in an attempt to lift the sights of despairing listeners from their current problems to God’s striking solutions. (3) Expect symbolic language. The events described in apocalyptic literature are often presented with literary techniques found more commonly in poetry: metaphor, hyperbole, personification, irony, numerical patterns and so forth. These special effects allowed apocalyptic to describe heaven and the future with captivating imagery. (4) Consider the oral nature of ancient society. Literature was written to be read aloud or quoted from memory. Listeners came away with an overall impression more like an impressionistic painting than like a photograph in high resolution. Individual details remained a puzzle, but the big picture was clear. (5) Recognize the function of apocalypse. It was a message of hope for the oppressed, a warning to the oppressors and a call to commitment for those unsure of their loyalties.
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      APOCALYPTIC VISIONS OF THE FUTURE


      More perhaps than any other parts of the Bible, the apocalyptic visions of the end of history and life in the eternal realm are a language of images. Many of these images are fantastic, transcending anything known in empirical reality.


      It is possible to get a preliminary view of the territory by dividing the Bible’s images of the future into three broad categories. First, there is a neutral category of images that simply portray future events as neither good nor bad in themselves, with their status depending on one’s state of soul. Included in this group are the *Day of the Lord, the Last *Judgment, the appearing of Christ and the *resurrection of the dead. Second, there is a category of decidedly negative images, including cosmic collapse, moral degeneration (including the spirit of *antichrist and “the lawless one”), a great tribulation and signs preceding the return of Christ. A third category is images of bliss: the millennium, new heavens and a new earth, new *Jerusalem, and the wedding feast of the *Lamb. Overall, we can generalize about the Bible’s images of the future that they combine mingled hope and pessimism.


      General Traits. The imagery of these visions is dialectical, dividing the cosmos and the human race into categories of good and evil, *light and *darkness, redemption and judgment, *reward and punishment. The world of the Bible’s apocalyptic visions is claimed by God and counterclaimed by forces of evil. There is no neutral ground. Although the good is ultimately victorious, the imagery of terror probably dominates most people’s experience of apocalyptic writing.


      Apocalyptic imagery is otherworldly or fantastic. Its aim is to suggest a world that transcends ordinary reality. In these visions we move in a world of such fantastic images as “living creatures” with “six wings and… covered with eyes all around” (Rev 4:8 RSV), two flying women with *wings like those of a stork (Zech 5:9) and a beast that “was like a lion, and it had the wings of an eagle” and that had its wings plucked off and then stood “on two feet like a man” (Dan 7:4 RSV; see Mythical Animals). The imagery of strangeness is a staple in apocalyptic visions, which are often surrealistic in effect. The characters in this apocalyptic realm are part of its strangeness. Animal characters are common, as are *angels and *demons.


      The imagery of apocalypse is cosmic, extending to the whole universe. The elemental forces of nature—*sun, *moon, *stars, *sea, *mountain—are part of the cosmic sweep. Often these elemental cosmic forces become actors in the story—falling from the sky, refusing to give their light, being removed from their familiar places, suddenly protecting or attacking human characters.


      Symbolic *colors and *numbers form image patterns in apocalyptic visions. White is the color of purity; red, of either evil or warfare; black, of death. The *numbers *three, *seven, ten and *twelve (and their multiples) signify perfection, completeness, fulfillment, victory. Six is a sinister number—approaching seven but falling fatally short.


      The imagery of *suffering and *terror is prominent in apocalyptic visions. We enter a world of heightened terror—of *earthquakes and *famines, of *persecution and *war, of people fleeing to the mountains, of fearsome *locusts that hurt people with their scorpion-like tails, of *plagues. A feeling of helplessness accompanies these visions, inasmuch as the terror is visited upon humanity by forces of superior power, usually supernatural in nature.


      For all its apparent concreteness and vividness, the imagery of apocalyptic writing is essentially nonvisual and nonpictorial. While this literature seems to paint specific pictures, the images are almost impossible to put into composite pictorial form. Ezekiel’s vision of the divine *chariot and its attendants (Ezek 1) can stand as a test case. Corresponding to the prevailing nonvisual nature of these visions, oral/aural imagery naming sounds is prominent.


      Apocalyptic imagery is inherently symbolic. It uses specific images to stand for something or someone else. In the book of *Revelation the dragon is *Satan, the Lamb, Christ. When Isaiah pictures a *river overflowing a nation (8:5-8), it is actually a prediction of invasion by Assyria. Daniel’s vision of a statue composed of various minerals is a symbolic picture of successive empires (Dan 2:31-45). We can call this mode “symbolic reality,” meaning that it portrays events that really happen in history and at its consummation, but that it does so by means of symbolism. Much of this imagery is like that of our familiar political cartoons in which caricatures and symbolic figures or objects represent people and events on the current scene.


      The element of strangeness in apocalyptic imagery can easily lead to the misconception that such writing is esoteric. Yet the word apocalypse means “to unveil.” In significant ways apocalyptic writing is folk literature. Its images are those of our waking and sleeping dreams—*blood, lamb, dragon, *monster, *water, sea, sun, war, *harvest, *bride, *throne, *jewels. The second half of the book of Revelation is a spiritualized version of familiar folktale motifs: a woman in distress who is marvelously rescued, a hero on a white *horse who kills a dragon, a wicked *prostitute who is finally exposed, the marriage of the triumphant hero to his bride, the celebration of the *wedding with a *feast, and a palace glittering with jewels in which the *hero and his bride live happily ever after. What apocalyptic imagery most requires of us is a keen eye for the obvious and a childlike receptivity to folktale patterns.


      Leading Motifs. Apocalyptic images of the future congregate around five main motifs: (1) the immediacy of the end, (2) the cataclysmic character of the end, (3) spiritual conflict, (4) the transformation of the cosmos and (5) divine provision in the new epoch of salvation. Apocalyptic visions of the future typically emphasize the coming of God to crush evil, destroy the enemies of God’s people and vindicate the faithful.


      Immediacy of the end. In the NT the immediacy of the end is conveyed by a variety of images, including the *thief who comes in the night (Mt 24:43; Lk 12:39; 1 Thess 5:2, 4; 2 Pet 3:10; Rev 3:3; 16:15), the master who returns after a long *journey (Mk 13:34-36; Lk 12:35-38, 42-48) and the *bridegroom who arrives in the middle of the night (Mt 25:1-13). In Isaiah 43:19 the “new thing” that God is doing “springs forth” so quickly that God asks, “Do you not perceive it?” The visions of Revelation are an account of “what must soon take place” (Rev 1:1), and the final testimony from Christ in the book is, “Surely I am coming soon” (Rev 22:20).


      Cataclysmic end. Apocalyptic visions typically include a stereotyped list of catastrophes that will precede final judgment. These include famine, earthquakes, wars, betrayal, plagues and signs in the heavens (e.g., Joel 2; Mk 13; Rev). Some writings also speak of the coming of a time of great tribulation (Dan 12:1; Mk 13:24; Rev 7:14), an unprecedented time of affliction numbered among the many woes that accompany the end. 2 Peter 3:10 summarizes this direction of thought with its statement that “the heavens will pass away with a loud noise, and the elements will be dissolved with fire, and the earth and the works that are upon it will be burned up” (RSV). While in this picture sudden cataclysm is the dominant motif, we should note in passing that the visions of Revelation present a complementary pattern of slow deterioration of the elements—gradual pollution of streams and the ocean, loss of vegetation, and intensifying heat.


      The imagery of cataclysm tells us at least two things. First, it underscores the power of evil. Human agency will never be enough to overcome the forces of evil. Only God can do so, and he will do it decisively at the end of time. Second, this imagery emphasizes the need for faithful and holy living in the midst of affliction and in anticipation of the age of salvation.


      Spiritual battle. Good and evil are engaged in a final combat to the death. Battle imagery is prominent—for example, Michael and his angels are fighting against the dragon (Rev 12:7). In apocalyptic realms, beasts arise from the sea to make war on the saints (Rev 13:1-10), the kings of the earth gather to make war against Christ (Rev 19:19) and Satan’s hosts surround the camp of the saints (Rev 20:9). All of this battle imagery is unsettling, of course, but our anxiety as we read is kept in check by the consistency with which the forces of evil are finally punished for the havoc they have either threatened or achieved. The battle motif is resolved by the imagery of punishment for evil—the *winepress of the wrath of God (Rev 14:19-20), plagues visited on the followers of the beast (Rev 16:1-11), the burning of the harlot of Babylon (Rev 18:9-10), the throwing of Satan into the lake of fire (Rev 20:10).


      Transformation of the cosmos. At the end, things will be reversed from what has prevailed in fallen history. There are two aspects to this reversal—the defeat of evil, and the triumph of the good. Jeremiah 4:23-28 portrays the “un-creation” of the world that reverses the creation story of Genesis 1. 2 Peter gives us a vision of complete dissolution followed by the assertion, “But according to his promise we wait for new heavens and a new earth in which righteousness dwells” (2 Pet 3:13 RSV). Revelation 21 uses similarly imagery, drawing explicit attention to the absence of death, mourning, crying and pain, “for the former things have passed away” (Rev 21:4; cf. Is 33:24; 65:20). In the new universe there will be no more *sea (Rev 21:1), a reference to the final triumph over evil and chaos, which is often pictured in the Bible as a sea *monster: the dragon (Job 7:12; Ps 74:13), Leviathan (Job 40:15-24; Ps 74:13-14; 104:26; Is 27:1), Rahab (Job 9:13; Ps 89:10; Is 51:9-11) and the serpent (Job 26:13; Is 27:1).


      Divine provision in the new epoch of salvation. The apocalyptic vision is not all one of gloom and doom. Though apocalyptic visions may appear to be pessimistic, they actually move toward a vision of good triumphant. It is true that these visions offer little hope of recovery in the present age; but even in the tumultuous history of the world, God is working a redemptive purpose. Even more importantly, though, apocalyptic visions are emphatic that good will ultimately and completely defeat evil. Hence, they picture a new order in which all human needs are satisfied, including the longing for evil to be eradicated from human life. The “golden age” prophecies of the OT prophets (e.g., Is 60—66; Jer 30—33; Amos 9:11-15), as well as the interspersed visions of heavenly bliss in the book of Revelation, offer assurances at the level of imagery that all will be well and all manner of things will be well.
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      APOSTASY


      The images used to portray apostasy generally show a gradual and self-willed movement away from God. Such apostasy is pictured as a *seed planted on thorny ground and choked by *thorns (cares of the world, Lk 8:14), the heart hardened by the deceit of *sin (Heb 3:12-15), “crucifying again the Son of God and holding him up to contempt” (Heb 6:6 NRSV) and having “spurned the Son of God, profaned the blood of the covenant… and outraged the Spirit of grace” (Heb 10:29). There are at least four distinct images in Scripture of the concept of apostasy. All connote an intentional defection from the faith. The four images are *rebellion, backsliding or turning away, falling away, and *adultery.


      Rebellion. In classical literature apostasia was used to denote a coup or defection. By extension the LXX always uses it to portray a rebellion against God (Josh 22:22; 2 Chron 29:19). The defining image is the rebellion of *Satan (“adversary”) against God. The picture is one of seemingly loyal followers turning against their leader. The thorny theological issues are not addressed by this image, which is content to portray seemingly loyal followers who, generally through a crisis, become rebels against God’s reign. Paul predicted that a serious apostasy (“day of rebellion”) would occur before the end of the age as a result of the *antichrist’s work (2 Thess 2:3).


      Turning away. Apostasy is also pictured as the heart turning away from God (Jer 17:5-6) and righteousness (Ezek 3:20). In the OT it centers on Israel’s breaking covenant relationship with God through disobedience to the law (Jer 2:19), especially following other *gods (Judg 2:19) and practicing their immorality (Dan 9:9-11). Through the KJV the term backsliding (Jer 2:19, 5:6) has become a common phrase for certain forms of apostasy.


      The image of backsliding should be powerful because following the Lord or journeying with him is one of the chief images of faithfulness in the Scriptures. Leaders are the ones that troops and disciples literally follow. Abigail referred to *David’s troops as “the men who follow you” (1 Sam 25:27). In the image system of Scripture, what one follows reflects one’s values. On the mundane level, when David was a shepherd, his routine was set by the *sheep so much that it can be said, “Now then, tell my servant David, ’This is what the LORD Almighty says: I took you from the pasture and from following the flock to be ruler over my people Israel’” (2 Sam 7:8 NIV).


      In another context, Peter can allude to a path not taken. He declares, “We did not follow cleverly invented stories when we told you about the power and coming of our Lord Jesus” (2 Pet 1:16 NIV). The same Hebrew root (swr) is used to picture those who have turned away and ceased to follow God (“I am grieved that I have made Saul king, because he has turned away from me,” 1 Sam 15:11) as well as those who repent (“But in their distress they turned to the LORD, the God of Israel, and sought him, and he was found by them,” 2 Chron 15:4). The image of turning away from the Lord, who is the rightful leader, and following behind false gods is the dominant image for apostasy in the OT.


      Falling. The image of falling, with the sense of going to eternal destruction, is particularly evident in the New Testament. Underlying this image is the association of falling with physical injury and disability (Prov 24:16; Jer 8:4) and with destruction when structures collapse as did the walls of Jericho (Josh 6:20) or the tent in the Midianite soldier’s vision (Judg 7:13).


      While slipping and falling are part of our universal human experience, their use in the NT was undoubtedly furthered by Jesus’ effective use of this image. In his parable of the wise and foolish builders, in which the house built on sand falls with a crash in the midst of a *storm (Mt 7:24-27), and of the *blind leading the blind, in which both fall into a *pit (Lk 6:39), he painted a highly memorable image of the dangers of falling spiritually. The image of falling takes a different shape when Jesus is spoken of as “destined for the falling and the rising of many in Israel” (Lk 2:34 NRSV). Jesus speaks of himself as a *stone rejected by the builders that causes some to fall and break in pieces (Lk 20:18). The author to the Hebrews graphically describes the effects of falling away for those “who have once been enlightened, who have tasted the heavenly gift, who have shared in the Holy Spirit, who have tasted the goodness of the word of God and the powers of the coming age.” They cannot be restored because they are “crucifying the Son of God all over again and subjecting him to public disgrace” (Heb 6:4-6 NIV).


      Adultery. *Adultery is the most common concrete image for apostasy in the OT. Apostasy is symbolized as Israel the faithless spouse turning away from Yahweh her *marriage partner to pursue the advances of other gods (Jer 2:1-3; Ezek 16; see Prostitute). These images from Jeremiah and Ezekiel suggest how intensely God loves his people and how hurt he is by their betrayal: “Your children have forsaken me and sworn by gods that are not gods. I supplied all their needs, yet they committed adultery and thronged to the houses of prostitutes” (Jer 5:7 NIV). Adultery is used most often to graphically name the horror of the betrayal and covenant breaking involved in idolatry. Like literal adultery it does include the idea of someone blinded by infatuation, in this case for an *idol: “How I have been grieved by their adulterous hearts… which have lusted after their idols” (Ezek 6:9).


      The association of idolatry and adultery is a powerful and multifaceted metaphor for the biblical writers, perhaps reflecting the ritual practices of Canaanite fertility religion. Idolatry, like an illicit love affair, could cause one to forget about important relationships: “[they] did not remember the LORD their God, who had rescued them from the hands of all their enemies on every side” (Judg 8:34). Israel’s engagement with idolatry, particularly with Baal, elicits descriptions such as, “No sooner had Gideon died than the Israelites again prostituted themselves to the Baals” (Judg 8:33). The erotic appeal of Baal is conveyed in the Lord’s word to Elijah: “Yet I reserve seven thousand in Israel—all whose knees have not bowed down to Baal and all whose mouths have not kissed him” (1 Kings 19:18). The idea of secrecy, which is a prominent aspect of sexual adultery, is alluded to in Job 31:27: “My heart was secretly enticed and my hand offered them [the sun and moon as deities] a kiss of homage.” In general, idol worship was so brazen that this secretive element is not an explicit part of the imagery of adultery as apostasy.


      Other images. Israel the apostate is pictured in a variety of other colorful images: a rebellious *ox, a *prostitute, a wild *vine, a stain that will not wash off, a camel in heat and a *thief caught in thievery (Jer 2:19-28). Images of peril accompany apostasy, for to have forsaken God is to be subject to his judgment (Ex 22:20; Deut 6:14-15; 17:2-7). The prophetic proclamation of Israel is basically a call to repent of apostasy or be destroyed by foreign powers.


      The NT contains a host of images of apostasy, including a plant taking *root among the rocks but withering under the hot sun of testing (Mk 4:5-6, 17 par.), or those who fall prey to the wiles of false teachers (Mt 24:11), heretical beliefs (1 Tim 4:1; 2 Tim 4:3-4), worldliness and its defilement (2 Pet 2:20-22), and *persecution (Mt 24:9-10; Rev 3:8). The Christian apostate is pictured as a *branch that does not abide in the vine of Christ and thus withers and is cast into the fire (Jn 15:6). Animal behavior is evoked in a *dog returning to its vomit or a clean pig (see Swine) returning to the mire (2 Pet 2:22).


      Jewish *apocalyptic contains the image of the great apostasy that precedes the coming of the Messiah (1 Enoch 93:9), which in Christian thought accompanies the antichrist or “man of lawlessness” and precedes the *second coming of Christ (2 Thess 2:3). It depicts the final and all-out attempt of rebellious evil to usurp the claims of God and gain the allegiance of humankind.
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      APPETITE


      Spiritual *hunger and *thirst are recurring concepts in both the Old and New Testaments. Physical sensations associated with hunger and thirst are linked repeatedly with the felt need for spiritual resources, goodness or communion with God himself. The physical sensation of hunger is a natural figure for man’s spiritual longing. As Alexander Schmemann writes, “In the biblical story of creation man is presented, first of all, as a hungry being, and the whole world as his food” (Schmemann, 11). And again, “Behind all the hunger of our life is God. All desire is finally for Him” (Schmemann, 14). *Food and *eating images constitute a major motif of the Bible and help deliver one of its major themes: humanity lives in daily, hourly, dependence—both physical and spiritual—on God the providential Creator. So it is not surprising that appetite is an important figure as well.


      From the beginning, people have failed to seek satisfaction in the right place; they have sought to satisfy spiritual hunger and thirst with literal food, sex, knowledge, wealth or political power of one kind or another. Spiritual appetite has one ultimate and proper object, God himself. The psalmist affirms God as the appetite’s proper object in a fine, foodrelated image: “Taste and see that the LORD is good; blessed is the man that takes refuge in him” (Ps 34:8 NIV). Another familiar passage implicitly points to God as the proper object of spiritual appetite: “As the deer pants for streams of water, so my soul pants for you, O God. My soul thirsts for God, for the living God” (Ps 42:1-3 NIV). Two more examples will suffice to illustrate this image pattern: “For he satisfies the thirsty and fills the hungry with good things” (Ps 107:9 NIV); “I spread out my hands to you; my soul thirsts for you like a parched land” (Ps 143:6).


      The most obvious improper object of spiritual appetite, not surprisingly, is literal food and drink in excess. When these objects are consumed intemperately, the behavior is called gluttony. While *Adam and *Eve’s eating of the fruit of the knowledge of good and evil was an act of disobedience and pride, it was also an act of misdirected appetite. (The poet Milton saw the embodiment of all sins in Adam and Eve’s act, including gluttony.) In the wilderness God provided *manna; however, “some of them paid no attention to Moses; they kept part of it until morning, but it was full of maggots and began to smell” (Ex 16:20 NIV). Interestingly, Jesus notes that the manna eaten in the wilderness was not the true *bread from heaven, but that rather he is the true bread, the proper object of spiritual appetite. Gluttony and *drunkenness are often linked as essentially the same sin (e.g., Deut 21:20; Prov 23:21).


      Jesus explicitly warns against the displacement of the spiritual appetite by literal food, drink and worldly cares: “Be careful, or your hearts will be weighed down with dissipation, drunkenness and the anxieties of life, and that day will close on you unexpectedly like a trap” (Lk 21:34 NIV; emphasis added). With Jesus also comes the promise of living *water, an expression associated with both the indwelling Spirit and with general spiritual fulfillment. In the Sermon on the Mount we find the best-known hunger-and-thirst passage: “Blessed are those who hunger and thirst for righteousness, for they will be filled” (Mt 5:6; see also Lk 6:21). Jesus’ use of water imagery related to thirst appears in John 4, 6, and 7. When the Samaritan woman marvels that he, a Jew, would ask her for water, he answers: “If you knew the gift of God and who it is that asks you for a drink, you would have asked him and he would have given you living water.” And, “whoever drinks the water I give him will never thirst. Indeed, the water I give him will become in him a spring of water welling up to eternal life” (Jn 4:10, 14 NIV). But she, mistaking his meaning, expresses her hope that she will not have to come to the well anymore to draw.


      In Capernaum, Jesus used similar images, declaring himself to be the bread of life to the crowd he miraculously fed the day before: “I am the bread of life. He who comes to me will never go hungry, and he who believes in me will never be thirsty” (Jn 6:35). And in Jerusalem, at the Feast of Tabernacles, “Jesus stood and said in a loud voice, ’If anyone is thirsty, let him come to me and drink. Whoever believes in me, as the Scripture has said, streams of living water will flow from within him.’ By this he meant the Spirit, whom those who believed in him were later to receive. Up to that time the Spirit had not been given, since Jesus had not yet been glorified” (Jn 7:37-9). Clearly the image of living water is associated with the indwelling Spirit’s work in the life of the God-hungry, God-sustained individual—the spiritual, as opposed to the carnal, being. Jesus’ imagery echoes several OT passages and anticipates the images of his revelation to John: “The words of man’s mouth are as deep waters, and the wellspring of wisdom as a flowing brook” (Prov 18:4 KJV; see also Ps 36:9; Is 12:3; Jer 2:13). In Revelation 7:16-17 we are reminded of the shepherd of Psalm 23, leading his flock beside the still waters: Never again will they hunger; never again will they thirst. The sun will not beat upon them, nor any scorching heat. For the Lamb at the center of the throne will be their shepherd; he will lead them to springs of living water. And God will wipe away every tear from their eyes (NIV). In this neat reversal the *Lamb leads the saved to “living fountains of waters.” Finally, at the close of Revelation, we read: “The Spirit and the bride say, ’Come!’ And let him who hears say, ’Come!’ Whoever is thirsty, let him come; and whoever wishes, let him take the free gift of the water of life” (Rev 22:17 NIV).


      In addition to directing the heart’s appetite toward its true object, Jesus clearly states that the mind and body’s uncontrolled appetites are enemies to spiritual growth: “The worries of this life, the deceitfulness of wealth and the desires for other things come in and choke the word, making it unfruitful” (Mk 4:19 NIV). Paul and Peter each insist on personal discipline regarding the appetites: “Let us behave decently, as in the daytime, not in orgies and drunkenness, not in sexual immorality and debauchery, not in dissension and jealousy. Rather, clothe yourselves with the Lord Jesus Christ, and do not think about how to gratify the desires of the sinful nature” (Rom 13:13 NIV). “For you have spent enough time in the past doing what pagans choose to do—living in debauchery, lust, drunkenness, orgies, carousing and detestable idolatry” (1 Pet 4:3).


      In summary, as portrayed in the Bible, people are creatures of appetite. They were created as such by God. On a physical level, appetite itself is good, and one of the things that makes the *Song of Songs so refreshing is that the voice of satisfied appetite is strong (Song 2:3; 4:16; 5:1). But the attempt to find satisfaction on a purely earthly and physical level is futile, as the book of *Ecclesiastes shows with its repeated pictures of unsatisfied appetite (see especially Eccl 6:7, with its assertion that “all the labor of man is for his mouth, and yet the appetite is not filled” KJV). Human appetite is ultimately filled by God—by tasting and seeing that the Lord is good—and the person who trusts in God is blessed (Ps 34:8).
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      ARCHERY


      The use of the bow and *arrow, for which there is evidence from 1900 B.C., is referred to from Genesis (21:20, 27:3) to Revelation (6:2). Although occasionally mentioned in reference to *hunting or in harmless activities, it is primarily viewed as an effective *weapon of *war and instrument of execution (Gen 48:22; 1 Sam 31:3; 2 Sam 11:24; 2 Kings 9:24; 2 Chron 35:23). Archers were foremost in the heat of the battle. It is the sense of its penetrating and deadly accuracy that lies behind its imagery. Archers were part of the warfare of ancient Israel, but most of the archers mentioned in the Bible are from foreign armies. Archers killed Uriah the Hititte (2 Sam 11:24); a Syrian archer killed Ahab (1 Kings 22:34); Egyptian archers killed Josiah (2 Chron 24:23).


      Job complained that his suffering made him feel that God was using him for target practice. He felt cornered by God’s archers and vividly describes being stalked and pitilessly attacked: “His archers surround me. Without pity, he pierces my kidneys and spills my gall on the ground” (Job 16:13 NIV; cf. 7:20; 16:12). This complaint was echoed by Jeremiah in Lamentations (2:4; 3:12-13). Habakkuk (3:9) similarly resorted to the image of archery as a symbol of God’s anger. The unleashing of skilled archers to attack *Babylon without restraint is also said to be the means by which God would mete out his judgment on her for her wickedness (Jer 50:9, 14, 29; cf. 51:3). The ability of an arrow to find a chink in one’s armor and thereby deliver the judgment of God (e.g., Ahab in 1 Kings 22) makes the arrow and archer a symbol for the vulnerability of all humans, no matter how powerful or protected, and the inevitability of God’s judgment.


      The piercing destructiveness of the arrow becomes a fitting picture of other destructive elements, from the conspiratorial or deceptive tongue on the personal level (Ps 64:3; Jer 9:8) to the onset of famine on a national level (Ezek 5:16). In the NT Paul adopts the imagery of arrows with heads set on fire to warn believers of the attacks of the devil and to encourage them to seek protection by taking up the *shield of faith (Eph 6:16).


      Consistent with its military usage, peace is symbolized by broken bows and the removal of bows and arrows (Ps 46:9; Hos 2:18; Zech 9:10). On one occasion, Hosea 1:5, the broken bow is used less happily to signal Israel’s defeat. Bows can fail, and God’s people are encouraged not to substitute their trust in him for trust in the bow (Ps 44:6-7; Hos 1:7). The image of the faulty bow is also developed differently as a picture of unreliable people in whom God cannot place his trust (Ps 78:57; Hos 7:16).


      Archery is also used as the basis for more positive images. Psalm 18, a song of victory that celebrates a warrior’s victory on the battlefield, paints a vivid picture of the skill and muscular strength required in an archer’s hands and arms to wield a bow (v. 34), attributing the training in that skill to God. The psalms also compare the blessing of many sons to the happiness of an archer having a quiver full of arrows (127:3-5). This passage may also indicate that the archer had become a symbol not only for skill and terror but for of virility and manliness.


      Isaiah speaks of the servant of the Lord as made into a “polished arrow” and concealed in God’s quiver (49:2). As such the servant, free from unevenness or roughness that might deflect the flight, will accurately penetrate the distant target by being a light to the Gentiles. But the servant would be protected until the time was right for advance (Is 49:1-7).


      One point popularly made by preachers does not work on closer examination. “Falling short of the glory of God” (Rom 3:23) is often spoken of as missing the mark, that is, failing to hit the target, let alone the bull’s-eye, or the arrow dropping short. But hystereo, the word Paul uses here, simply means “absent” or “lacking.”
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      ARK


      The Bible tells about two arks—the ark of Noah and the ark of *Moses. While the building of Noah’s ark was no doubt a prophetic sign and warning to neighbors who saw its gradual erection, the primary meaning of both of these arks in the Bible is preservation and rescue.


    


    

    The ark that Noah builds (Gen 6–8) is a huge construction, symbolic of the magnitude of the task God entrusted to the one person of virtue in this day, “a righteous man, blameless in his generation” (Gen 6:9, RSV). The ark was approximately 450 feet long and 75 feet wide and was divided into three stories of about 15 feet each. An image not only of magnitude but also of sturdiness and careful planning, the ark was made of gopher wood covered inside with waterproof pitch and was divided into separate rooms. By the time we add a roof and a window to the structure, it emerges in our imagination as a f loating home, a place of safety for the remnant of the human race and the animal kingdom that survived the *f lood. The ark singles out its inhabitants as special, the lone survivors of their respective species.


    Above all, this ark represents the preservation and rebirth of human life. It preserves life from death as God sends a *f lood that undoes his creative work in an act of judgment against sinful humanity (Gen 6:5-7). In contrast to the destruction of the world outside the ark, “God remembered Noah and all the beasts and all the cattle that were with him in the ark” (Gen 8:1). Here the ark is the object of God’s mercy toward his creation. Associations of rebirth are indelibly part of our experience of ark through the image of the olive leaf that the *dove finally brings back to the ark as the waters subside. Noah steps out of the ark as a second *Adam, witnessing a new beginning, as Genesis 9:1 repeats the language of the original creation story: “Be fruitful and multiply, and fill the earth” (cf. also Gen 9:2-3).


    There is also a second, lesser-known ark in the OT in the story of the preservation of the infant Moses as he is entrusted to the Nile River (Ex 2:1-3). The word usually translated as “basket” is actually the same word as is translated as “ark” in the story of Noah. The word for ark, tēbâ, appears in the Hebrew Bible only in these two places; and in both, the person the ark is to serve is similarly indicated (lekâ, “for yourself”; lô, “for him”). As the rabbis recognized (cf. Exod. Rab. 1:20), Moses is a second Noah, who stands at another beginning (cf. Ex 1:7 and Gen 1:28, and note that according to Ex 2:2, when Moses was born, his mother “saw that he was a goodly child,” words that recall the refrain of Gen 1). As Noah, the savior of all living things, is preserved upon the waters in an ark, so it is with Moses, the savior of Israel.


    The discussion of Jesus’ death in 1 Peter 3:18-22 refers to Noah’s ark as the author discerns a parallel with baptism: the church borne to safety by baptism recalls Noah’s family on the ark, snatching life from certain death through God’s rescue of them. The comparison is especially apt, for as in both Genesis and Exodus the ark is associated with creation imagery, Christians have always thought of baptism as being a new creation.


    See also ARK OF THE COVENANT; FLOOD; MOSES.


    

      ARK OF THE COVENANT


      The ark of the covenant was a wooden box, covered with *gold and fitted with rings through which carrying rods could be placed. The wood was expensive acacia wood, and the gold, of course, was precious. But the physical size of the ark was not impressive, being only about three and three-quarters feet long and two and one-quarter feet wide and high (see Ex 25:10-22).


      The functional purpose of the ark was as a simple container for holy objects. The various names of the ark, “ark of the covenant” (e.g., Josh 3:11) and “ark of the testimony” (e.g., Ex 25:16), are references to the fact that the tablets containing the Ten Commandments were placed inside it (Deut 10:1-5). Other notable items included in the ark were a sample of the *manna of the wilderness and Aaron’s budding staff (see Heb 9:4-5; see Aaron’s Rod).


      Though small, this box-like container was one of the most potent images of God’s presence during the early OT period. The materials used (acacia wood and pure gold) were also used in the construction of the *tabernacle, God’s symbolic home on earth. Indeed, the ark was an integral part of the tabernacle structure and was normally kept in the most holy place (Ex 40:3).


      In the tabernacle the ark was understood to be the *throne or the footstool to the throne of God (2 Kings 19:15). Above the ark were placed two cherubim with outstretched wings and downcast eyes. God was envisioned as enthroned on the *wings. The ark was the symbol of God’s very presence on earth.


      Being small and provided with carrying poles, the ark was mobile. Thus the ark served two important purposes during the history of early Israel. During the *wilderness *wanderings, when the people of God were on the march, the tabernacle was packed away and the ark led the way, representing God’s leadership of the tribes as they made their way toward the *land of promise (Num 10:35-36). This use of the ark is closely tied with the second purpose. The ark was often taken by the army as it engaged in battle with foreign foes. It represented the presence of the *divine warrior with the army. The famous battle of Jericho is one of the more notable examples of the ark symbolizing God’s presence and power with the army of Israel (Josh 6).


      The ark is rarely mentioned in the literature of later Israel, leading to speculation that the original ark was captured or destroyed sometime soon after Solomon’s reign (possibly during Shishak’s invasion, cf. 1 Kings 14:25-29). However, the ark appears twice in the NT. In Hebrews 9:4-5 the ark is mentioned in a description of the OT cult, which is marvelously replaced by Jesus Christ who fulfills it. We no longer need a tabernacle or ark because Jesus Christ “tabernacles” among us (Jn 1:14) and is the very presence of God. In Revelation 11:15-19 the events surrounding the blowing of the seventh trumpet are given. This is the time for the “judging of the dead” (v. 18). At the climactic moment God’s heavenly temple appears, and within it is seen the ark of the covenant, God’s mobile battle standard. This vision is accompanied by convulsions of nature associated with the appearance of the divine warrior.
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      ARM


      Both the arm and the *hand are biblical images of power. Typically such images suggest power toward a purpose, although the agent may be either divine or human. For example, the psalmist praises the Lord, whose “arm is endued with power” (Ps 89:13 NIV); but elsewhere he pleads with God to “break the arm of the wicked and evil man” (Ps 10:15) who preys upon the weak. Depending on context the images of the arm or hand can represent power in action, either good or evil.


      Dominating all else is the epithet “outstretched arm” (nearly twenty references, e.g., Ex 6:6 and 15:16; Deut 4:34). Whenever this formulaic phrase appears, it is always in reference to the power of God. This image can apply to God’s power in creation, in the deliverance of his people or in his judgment.


      In Jeremiah such imagery carries the theme of God as Creator. It is “by great power and outstretched arm” (Jer 32:17) that the Lord creates the heavens and the earth; when God speaks to the nations surrounding Israel, he uses the same image to describe his creation of the earth and its creatures (Jer 27:5).


      In Deuteronomy the outstretched arm of God appears repeatedly as an image of God’s power to redeem Israel from slavery in Egypt. Here the image is especially vivid: God stretches forth his arm, reaching his people where they are and saving them from their distress. Such an event is a unique attestation of God’s power; nothing like it has ever been seen before (Deut 4:34). In reference to God’s deliverance of Israel, Moses describes God’s “mighty hand and outstretched arm” in a synonymous parallel “with great terror and with miraculous signs and wonders” (Deut 26:8). Israel’s deliverance and all the miraculous events accompanying it are contained in the image of God’s outstretched arm.


      But God’s outstretched arm also functions as a picture of divine judgment. In response to Israel’s idolatry, God allows the Babylonians to take Jerusalem, proclaiming, “I myself will fight against you with an outstretched hand and a mighty arm in anger and fury and great wrath” (Jer 21:5). The image is powerfully ironic: the very power of God that brought Israel into being is now allied with Babylon toward her defeat.


      Isaiah is the most creative with the image of God’s arm. Although never using the expression outstretched arm, Isaiah speaks of God’s arm in fourteen different contexts. Clearly reflecting on the arm of the Lord as God’s power to deliver in the *exodus, Isaiah looks ahead to show that the same arm will bring God’s people out a second time, in a new exodus, from the *exile they have experienced among the nations.


      One of the more comforting images in the Bible is that communicated by the symbolic use of the plural arms: God carrying his people. The *divine warrior, whose arm so threatens his enemy, joins his arms together to carry his people: “The eternal God is your refuge, and underneath are the everlasting arms” (Deut 33:27). Isaiah 40:11 pictures God as a *shepherd, leading his flock and carrying the lambs in his arms.


      The arm image is used only twice in the NT. Both occurrences are in the Gospels (Lk 1:51 and Jn 12:38 [Is 53:1] ), and both quote or allude directly to an OT passage. John 12:38 links the miracles of Jesus to the arm of the Lord precisely in the way the book of Deuteronomy linked God’s miracles to the action of his arm. Though the NT never explicitly links them, it was the same arm that stretched out to deliver Israel from bondage in Egypt that was outstretched on the *cross to deliver believers from bondage to death.
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      ARMIES OF HEAVEN
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      ARMOR


      In ancient warfare a soldier’s body was vulnerable at many points to fatal or disabling wounds, whether by piercing *arrow, thrusting *sword or swinging battle ax. Field warfare and hand-to-hand combat required a maximum of protection without compromising mobility and agility. For the period of roughly two thousand years, stretching from Abraham to Paul, two pieces of armor were well known in the biblical world: the helmet and the *shield. The breastplate was common in the Greco-Roman period, though a type of scaled armor was in use by the middle of the second millennium B.C.Greaves, or shin guards, were used by some armies and warriors. In the OT we find many references to armor in narrative accounts of Israel’s history as well as an abundance of armor imagery. Most notably armor serves as a metaphor for God’s protection of the righteous. 2 Chronicles 26:14 (cf. Jer 46:4) indicates that a helmet, along with a shield and coat of armor, was a regular part of a soldier’s outfit during the period of Israel’s kings.


      Armor as Image. Putting on armor symbolizes preparation for war and its hazards (Jer 46:4), against which even armor is no sure protection. Thus in 1 Kings 20:11 the king of Israel sends a message to his confident enemy, “One who puts on his armor should not boast like one who takes it off.” The proof of a warrior’s prowess is in his successful return from battle. In 1 Kings 22 Ahab, the king of Israel, attempts to *cheat the prophet who has prophesied his death in battle. As he battled in disguise, “someone drew his bow at random and hit the king of Israel between the sections of his armor” (1 Kings 22:34 NIV). God’s judgment is sure and finds gaps in human armor as surely as it exposes gaps in a theology of defiance.


      The most striking biblical picture of an armored warrior is Goliath, the monstrously intimidating Philistine champion of war: “He was over nine feet tall. He had a bronze helmet on his head and wore a coat of scale armor of bronze weighing five thousand shekels; on his legs he wore bronze greaves, and a bronze javelin was slung on his back” (1 Sam 17:5-6 NIV). Goliath’s challenger, the young David, stands before him, vulnerably clad in the thin clothing of a shepherd and carrying a slingshot. David has tried on king Saul’s armor (Israel’s champion of war who has fearfully retired to his camp) but found it ill fitting, clumsy and not suited for the task at hand. The story of David’s unarmored victory over Goliath forms a vivid image of the biblical theme of power in *weakness, of faith exercised in the face of insurmountable odds, of divine protection and victory given to one who, in contrast with Saul, utterly trusts in God’s deliverance (cf. 1 Sam 17:37).


      The armor of a defeated warrior symbolizes *shame for the vanquished and *honor for the victor. David takes Goliath’s weapons into his own tent, and his sword will be held as a treasure in the sanctuary at Nob (1 Sam 21:9). When the Philistines found the body of Saul on the battlefield, they “put his armor in the temple of the Ashtoreths and fastened his body to the wall of Beth Shan” (1 Sam 31:10). The public display of Saul’s unarmored body reinforces the shame of defeat, and the armor placed in the temple is a trophy of the gods, a symbol of their victory over Israel and, so they think, over Israel’s God. The “anointed” instrument of God, Cyrus, will “subdue nations before him” and “strip kings of their armor” (Is 45:1). And in Luke’s version of Jesus’ parable of binding the strong man, a stronger one attacks, overpowers him, and “takes away the armor in which the man trusted and divides up the spoils” (Lk 11:22 NIV). Jesus is the “stronger one,” who is defeating Satan and stripping Satan’s armor (cf. Is 49:24-26). The imagery of stripping a spiritual enemy of weapons and armor may lie behind Colossians 2:15, where some interpreters see Christ disarming the powers and authorities in his death on the cross (see commentaries for the disputed sense of apekdysamenos in Col 2:15). Jesus, the *naked, shamed, unarmed and unarmored warrior on the cross is the real victor over the vaunted powers of this age.


      Christians are to follow their victorious Christ by putting on spiritual armor and engaging in the battle where power is found in weakness, victory in Christian virtues and the armaments of faith. Christ’s death and resurrection has placed his followers at the turning point of the ages: “The night is nearly over; the day is almost here. So let us put aside the deeds of darkness and put on the armor of light” (Rom 13:12 NIV). The crucial battle in the warfare against *Satan has been won and his fate determined, but the war continues. Paul urges the church, the army of Christ, to “put on the full armor of God so that you can take your stand against the devil’s schemes” (Eph 6:11, 13; cf. 1 Thess 5:8). The helmet, shield and breastplate, or scaled armor, form a panoply of spiritual armor calling for individual attention.


      Helmet. The *head is the first point of bodily protection in battle. A blow that would be merely painful or partially disabling to another portion of the body, when taken in the head can leave a soldier unconscious, permanently disabled or dead. The helmet was usually, and ideally, made of metal, though it could also be constructed of leather. We read that Goliath and King Saul had helmets of bronze (1 Sam 17:5; 17:38). Paul speaks of the Christian helmet as the “hope of salvation” (1 Thess 5:8) or simply *“salvation” (Eph 6:17). Here he borrows the image of Isaiah 59:17, where God, the *divine warrior, dresses himself for battle and puts the “helmet of salvation on his head” (cf. “Impartial justice as a helmet” in Wis 5:18). From Paul’s standpoint the climactic divine victory of salvation has been won and its reality, or sure “hope” of its final outcome, are the primary protection for the church as it carries out its life in the midst of the conflicts of this age.


      Shield. The shield is a portable and maneuverable protection device capable of absorbing the impact of an enemy’s weapons, whether they are wielded by hand or launched through the air. Behind a shield, a person is protected from the aimed assault of an enemy. The deadliest arrow is absorbed, the fiercest blow deflected, and the shielded soldier is enabled to advance against the enemy or quickly return a fatal wound.


      Shields were a framework of wood, wicker or metal covered with thick leather. They were generally two types (cf. Jer 46:3): the smaller shield (variously shaped) used to defend against the sword, spear and battle ax, and the large shield (which reached from the ground to a man’s chin) used to protect a soldier while besieging a city (cf. Is 37:33; Ezek 26:8). In the OT we read of shield bearers, trusted soldiers who would carry and position the shield for a king or mighty warrior (Goliath, 1 Sam 17:7, 41), defending him, for example, while he fired arrows at the enemy.


      The shield was so basic to a soldier’s outfit that “shield and spear” or “shield and sword” symbolized a warrior trained and ready for battle (Judg 5:8; 1 Chron 5:18; 12:8, 24), and the image of uncovering the shield signified preparation for battle (Is 22:6; cf. Jer 51:11). Nahum portrays the fearsome armor of the army of the Lord marshaled against Nineveh: “The shields of his soldiers are red; the warriors are clad in scarlet” (Nahum 2:3).


      The image of a shield is frequently used in the OT to speak of God’s protection from an enemy. In some cases the image is used in parallel with the image of God as a *“rock”: “my God is my rock, in whom I take *refuge, my shield and the horn of my salvation.” (2 Sam 22:3 NIV; par. Ps 18:2; cf. 2 Sam 22:31; Ps 18:30). The circumstances of life often lend themselves to battlefield imagery. In the face of his enemies the psalmist confesses, “you are a shield around me, O LORD” (Ps 3:3 NIV) or “The LORD is my strength and my shield; my heart trusts in him, and I am helped.” (Ps 28:7; cf. Ps 7:10; 91:4). This sense of protection is joined with God’s favor, blessing and help in time of need (cf. Ps 5:12; 7:10; 33:20). The image of the Lord as a “help and shield,” a symbol of Israel’s trust, is thrice repeated in Psalm 115:9-11, and “refuge” and “shield” are aligned in Psalm 119:114. In Proverbs the seemingly abstract notion that “every word of God is flawless” is set side by side with the militaristic image of God as “a shield to those who take refuge in him” (Prov 30:5), thus leading us to consider the ways in which God’s words offer protection amidst the assaults of life.


      *Jerusalem, a city laden with symbolic value in the Bible, is the focus of images of divine destruction and of protection. Isaiah presents an image of divine protection of the city: “Like birds hovering overhead, the LORD Almighty will shield Jerusalem; he will shield it and deliver it, he will ’pass over’ it and will rescue it (Is 31:5 NIV). And Zechariah molds the shield into an eschatological image in speaking of the *day when the Lord will “shield those who live in Jerusalem” (Zech 12:8), and under his protection “the feeblest among them will be like David, and the house of David will be like God” (Zech 12:8 NIV).


      

        [image: A warrior with helmet, shield, breastplate and greaves.]


        

          A warrior with helmet, shield, breastplate and greaves.


        


      


      Closely associated with the idea of protection is the biblical motif of God as a divine warrior. In some instances the shield or a weapon can evoke the broader motif of the divine warrior: “Blessed are you, O Israel! Who is like you, a people saved by the LORD? He is your shield and helper and your glorious sword. (Deut 33:29 NIV).


      

        Contend, O LORD, with those who contend with me;


        fight against those who fight against me.


        Take up shield and buckler;


        arise and come to my aid.


        Brandish spear and javelin


        against those who pursue me.


        (Ps 35:1-2 NIV; see Ps 140:7; Zech 9:15)


      


      In Psalm 144:2 the imagery of divine warrior and shield are placed in parallel with *fortress/stronghold imagery:


      

        He is my loving God and my fortress,


        my stronghold and my deliverer,


        my shield, in whom I take refuge,


        who subdues peoples under me. (Ps 144:2 NIV)


      


      It is as if the biblical motif of the divine warrior follows a trajectory leading to the universal establishment of the *kingdom of God and of peace. The psalmist glimpses this goal and speaks of God making wars to cease, breaking the bow, shattering the spear and burning shields with fire (Ps 46:9; cf. 76:3).


      Although the shield can speak plainly of protection, in some instances it evokes divine favor. When God speaks to Abram after his routing a coalition of kings, we hear reassuring words:


      

        Do not be afraid, Abram.


        I am your shield,


        your very great reward (Gen 15:1 NIV).


      


      God is Abram’s defender, and Abram, who took no spoils from battle, is assured that God’s special favor is his *reward.


      We sometimes find the shield symbolizing the *glory of a warrior. In the case of Saul’s tragic death in battle, “the shield of the mighty was defiled, the shield of Saul—no longer rubbed with oil” (2 Sam 1:21 NIV). The *oil may refer to the warrior’s preparing his shield for battle (cf. Is 21:5), both to enhance its beauty and its deflective power. But this is an instance of metonymy, where the shield is an image of Saul: Saul was defiled by death in battle and no longer the anointed one of Israel. The metonymy of shield and king appears also in the psalms. When the psalmist asks God to “Look upon our shield,… look with favor on your anointed one” (Ps 84:9), he has in mind the king of Israel. This meaning is more transparent in Psalm 89:18: “Indeed, our shield belongs to the LORD, our king to the Holy One of Israel” (NIV). The metonymy of shield and royalty was a natural one, evoking not only the king’s responsibility to protect his people but also the theme of the king as warrior, “commander in chief” of Israel’s army.


      The parallel images of “sun and shield” attributed to God in Psalm 84:11 might be a biblical echo of the solar disk imagery found in some ancient Near Eastern religions, with the circular shape of the *sun, an image of power and protection, joined with an image of warfare, a circular shield.


      The description of the woman in Song of Songs 4:4 provides a striking instance of shield imagery:


      

        Your neck is like the tower of David,


        built with elegance;


        on it hang a thousand shields,


        all of them shields of warriors. (Song 4:4 NIV)


      


      The familiar joining of fortress and shield imagery in this case suggests the woman’s regal beauty and inaccessibility to all but her lover. Behind the image of “a thousand shields” may lie a “literal” picture of layers of beaded necklace worn around the woman’s neck. The image of shields hung on fortress walls is also found in Ezekiel 27:10-11, where the shields and helmets of Tyre’s mercenary soldiers are depicted as hanging on the city’s walls and are said to bring Tyre’s “beauty to perfection” (NIV).


      The potent symbolism of the shield is evident when we read of the two hundred large shields of hammered gold and three hundred small shields of hammered gold that were created for Solomon (1 Kings 10:16-17; 2 Chron 9:15-16). These were ceremonial shields, used perhaps on ceremonial occasions, but otherwise hung within Solomon’s Palace of the Forest of *Lebanon. Though we may not understand their full significance, they surely evoke the impregnable splendor and strength of the Solomonic empire. The fate of these shields provides commentary on national decline: the gold shields of Solomon were looted by King Shishak of Egypt, and then replaced by Rehoboam with bronze shields (1 Kings 14:26-27).


      Perhaps the best known instance of shield imagery is in Ephesians 6:16: “take up the shield of faith, with which you can extinguish all the flaming arrows of the evil one.” Here we find various strands of OT shield imagery converging (as well as Wis 5:19, where God is depicted as taking “holiness as an invincible shield” [NRSV]). Faith in God, now focused in his saving work in Christ, protects believers from the chief of all enemies, “the evil one,” or *“Satan.” In the field of spiritual warfare, faith in the Divine Warrior who has defeated Satan in a climactic victory at the cross and resurrection will offer protection from Satan’s flaming missiles. Like soldiers, the church must prepare for battle by “taking up” the thyron, the word for a large shield covered with thick leather and extensive enough to protect the entire body. Its spiritual ability to extinguish flaming arrows may be based on the properties and preparation of actual shields or simply refer to the supernatural quality of the shield of faith. A living faith in the God and Father of our Lord Jesus Christ is a sure protection from the assaults of the Evil One in the most vital warfare of all.


      Breastplate or Scaled Armor. Armor covering the warrior’s thorax, abdomen and back would protect his vital organs from deadly wounds. Scaled armor, consisting of small, interlocking rings of metal or metal “scales” bound together by thongs appears to have been in use in the ancient Near East from the middle of the second millennium B.C. Another type of protection was a thick leather jacket. We do not find many instances where this category of armor is mentioned in the Bible, though its use by “professional” warriors seems to be broadly assumed. Goliath and Saul, both notable warriors, have coats of armor (1 Sam 17:5, 38). King Uzziah provides his entire army with coats of armor along with shields, spears, helmets, bows and slingstones (2 Chron 26:14). We have already seen that this armor was not invincible, for the random Aramean arrow found the gap in Ahab’s no doubt carefully constructed armor (1 Kings 22:34; 2 Chron 18:33), apparently piercing between his breastplate and scaled armor.


      The prophet Isaiah fashions the breastplate into an image as he envisions God as a warrior who puts on “righteousness as his breastplate” (Is 59:17; cf. Wis 5:18). Ephesians 6:14 carries forward this image, crafting the breastplace of righteousness into a piece of armor for the church. The Isaiah passage is clearly in view, and so the armor of righteousness is received from God (“the full armor of God”) but “put on” by the church for conflict in “the evil day,” both in the present moment and in the final assault of the Evil One. In 1 Thessalonians 5:8, however, the Christian virtues of faith, hope and love are in view, with “faith and love” put on as a breastplate, along with the “hope of salvation” as a helmet (cf. Is 59:17). Faith and love in the lives of the “sons of light” not only serve to build up the community but form a vital protective armor in a world of darkness. The early history of loving and faith-filled Christian communities in the midst of pagan society was to demonstrate the truth of this imagery.


    


    

    See also DIVINE WARRIOR; ENEMY; SHIELD; WEAPONS.


    

      ARMY, ARMIES


      The vast majority of the nearly three hundred uses of the word army in the Bible refer to a literal, physical army, either of Israel or of Israel’s enemies. But a network of powerful images gathers around these literal references.


      The starting point is Exodus 15:3, where the Lord is described as a *warrior (literally, “man of war”). As a warrior the Lord has just defeated the armies of Pharaoh by drowning them in the Red Sea, while Israel stood and watched. This conception of God as a God who fights is something that Israel had in common with her neighbors, who all had lively traditions of “holy war.” The essence of holy war ideology was the close association between earthly and heavenly forces—an association often made clear literally by taking the gods into battle. When the *ark of the covenant arrived in the camp of Israel’s army, the Philistines were terrified: “Who will deliver us from the hand of these mighty gods? They are the gods who struck the Egyptians with all kinds of plagues in the desert. Be strong, Philistines!” (1 Sam 4:8-9 NIV).


      This story reveals that the OT does not adopt holy war ideology uncritically. The presence of the ark did not protect Israel, and it was captured amid wholesale slaughter. On the other hand, the Israelites learned to expect that the Lord would fight their battles for them, so three times in the Psalms we meet the lament, “the Lord no longer goes out with our armies” (Ps 44:9; 60:10; 108:11). Such experiences produced heart searching: For what sin was God punishing the people by his absence from the battlefield (cf. Josh 7; 1 Sam 3:11-14)? But even these psalms express the confident expectation that “through you we push back our enemies; through your name we trample our foes” (Ps 44:5; cf. 60:12; 108:13).


      The armies of Israel, therefore, were literally “the armies of the living God” (1 Sam 17:36); so that when Goliath taunted the Israelite army, he actually “defied the armies of the living God” (1 Sam 17:45; cf. 2 Sam 1:12). This is why the armies of Israel could be the direct agents of God’s punishment (e.g., 1 Sam 15:3).


      Further dimensions of this identification are revealed by the title “Lord of Hosts.” This title is used some 267 times in the OT, and its military connotations are well revealed by David’s words to Goliath: “I come against you in the name of the LORD of hosts, the God of the armies of Israel”(1 Sam 17:45). The word hosts (ṣ ebā’ôt) is the plural form of a common word for “army” (e.g., Judg 8:6; 9:29; Ps 44:9; 60:10; 108:11), so “God of armies” would not be an inappropriate translation. In the exchange between David and Goliath, these hosts are clearly the armies of Israel. But this is not so clear in Joshua 5:13-15, when the angelic “commander of the LORD’s host” appears to Joshua. Since Joshua himself is the commander of the literal army, which host does this angel command?


      The answer is not hard to find. When Deborah and Barak celebrate their famous victory over Sisera, they sing that “from heaven the stars fought, from their courses they fought against Sisera” (Judg 5:20). They believed that another army had fought alongside theirs—an army that caused a massive downpour (5:21) so that Sisera lost his strategic military advantage, the use of his chariots (4:15). In calling this hidden army “the stars,” they are employing one of the conventional ancient identifications of this hidden angelic host (see Heavenly Armies/Host). We encounter this host also in 1 Kings 22:19 (notice that military strategy is being discussed) in Deuteronomy 32:8 (where they are called “sons of God”), in Psalm 82 (where they are called “gods” and “sons of the Most High”), in Job 38:7 (where they are “sons of God” and “morning stars”) and of course in Luke 2:13 (where they are “a great company of the heavenly host”). In Isaiah 37:36 it is the singular “angel of the LORD” who fights. This army of God encamps around Elisha in 2 Kings 6:17 (cf. Ps 34:7) and marches audibly into battle ahead of David in 1 Chronicles 14:15 (cf. Ezek 1:24).


      The reason it was so wrong for David to take a census of Israel’s fighting capacity (2 Sam 24, 1 Chron 21) was probably that it faithlessly ignored the vital presence of this heavenly force, which could not be counted. The ideal battles are those where the human forces are minimal so that it is obvious that “the battle is the LORD’s!” (1 Sam 17:47; 2 Chron 20:15; cf. Judg 7; 1 Sam 14:1-14), for it is the Lord alone who is “mighty in battle” (Ps 24:8). The prophets were charged with the awful responsibility of announcing to Israel that the Lord had changed sides and was using the armies of other nations as his own army against Israel (Is 10:5-19; Jer 1:14-16; Hab 1:5-11; Joel 2:1-11).


      The OT therefore leaves us with a clear perspective on the ontology of armed force in human society: it only exercises destructive or dominating power insofar as that power is given to it and is actually exerted by the Lord and his hosts. It is God who overthrows or establishes kingdoms (Amos 9:7; Jer 1:10; Is 13:4, 19; Dan 4:25), using human armies if he wills, but not dependent on them. This interaction between divine and human power is especially clear in Daniel and forms the essential background to Jesus’ proclamation of the kingdom of God.


      Fed by this OT perspective, Jesus’ hearers would inevitably have ascribed direct political significance to his message. In Daniel the *kingdom of God means the violent overthrow of earthly kingdoms (e.g., Dan 2:44; 7:23-27). So it is highly significant that the “heavenly host” in Luke 2:14 announces peace on earth, that Jesus consistently resists the use of force as a sign of the kingdom (e.g,. Mt 10:7-10, cf. Lk 22:49-51) and that military imagery is not used extensively of the church in the NT. Victorian hymn writers and missionaries loved to picture the church marching into battle with banners waving, but this is unlike Paul. Only once does he pictures discipleship as warfare, and there he explicitly safeguards the metaphor from misunderstanding: “we do not wage war as the world does” (2 Cor 10:3-5).


      But this does not mean that the OT understanding of human and heavenly armies and their relationship is rejected in the NT. As in OT holy war thinking, the advance of the kingdom signals a spiritual battle played out in the heavenly arena. But it is exorcisms and healings that mean the fall of *Satan from heaven (Lk 10:9-20); and it is at the end of the age that the heavenly forces will be sent out to purge the world of evil (Mt 13:40-43). If the Christian must be armed with “the strength of God’s power,” then it is in order to be defended against “the spiritual forces of evil in the heavenly realms” (Eph 6:10). The offensive *weapon is simply the gospel, spoken for instance by a defeated (imprisoned) apostle (Eph 6:17-20).


      In Revelation the church is pictured as an army, but it is an army that is numbered in order to be protected, not to fight (Rev 7:3-8), which follows a *Lamb singing and playing harps (Rev 14:1-4) and which goes into battle like a *bride wearing wedding garments rather than armor (Rev 19:7-8, 14). The heavenly armies appear, throwing Satan out of heaven (Rev 12:7-9) and supplying the various angels who play key roles in judgment and victory, following the crucial victory won by the Lamb. Holy war takes place, but at no point does it become part of the political ideology of the followers of Christ.


    


    

    See also ARCHERY; ARMOR; ARROW, ARROW OF GOD; DIVINE WARRIOR; HEAVENLY ARMIES/HOST; SHIELD; SWORD; WEAPONS, HUMAN AND DIVINE.
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      ARROW, ARROW OF GOD


      In ancient Near Eastern literature, nearly every *weapon available for human use had a divine counterpart. From Mesopotamia to Greece the arrow figures prominently in this arsenal. The Bible, with its many references to the arrow of God, is no exception.


      The prescientific worldview understood otherwise inexplicable phenomena in terms of an unseen reality that paralleled the visible one. The just person participated in a spiritual warfare fought by greater powers with unseen weapons whose results spilled over into the visible universe. In such a framework, separating literary metaphor from authentic belief proves difficult, if not fruitless. We may more profitably ask why the arrow functioned as such a fitting image of divine intervention in the physical world.


      In contrast to most other weapons, the arrow strikes from afar (Gen 21:16). While one may defend against many other weapons, the arrow strikes suddenly (Ps 64:7), so swiftly that time stands still (Hab 3:11). The bowman may let his arrow fly from ambush (Jer 9:8). The arrow may wound randomly (1 Kings 22:34). These qualities—long range, lightning quick, unseen, perhaps even random—made the bow and arrow not only a weapon to be feared in the visible world but also the prime symbol of divine justice meted out. Homer regularly attributes a man’s premature, nonviolent death from unknown cause to “the gentle shafts of Apollo,” a woman’s to the arrows of the goddess Artemis.


      Arrow of God. God’s arrow deals death in many forms. Perhaps due to the natural pairing of *thunder and *lightning, the image of God’s arrows is commonly preceded by mention of thundering wrath. While arrow frequently refers to lightning, either implicitly or explicitly (2 Sam 22:15; Ps 18:4, 144:6, Zech 9:14; Hab 3:11), the bow of God may also smite with arrows of war (Deut 32:42); flood (Ps 77:17, but note also Gen 9:13, 14, 16 where “bow” becomes *“rainbow” in some translations, masking the concrete imagery of God’s promise to “hang up his bow”); *famine (Ezek 5:16); calamity and pestilence (2 Esdras 16:16-19, cf. 1 Chron 21:12, 27); *plague (Deut 32:23-24; Hab 3:5) or individual sickness brought on by “spiritual” poisoning (Job 6:4, 16:13; Ps 38:2-3); and perhaps other natural disasters, such as *earthquake (Hab 3:9). Almost any act of God could be accomplished by his arrows with many other weapons in reserve. Scripture labels the recipients of God’s punishment as his “targets” (Lam 3:12).


      Arrow of Evil. The devil and his minions and human accomplices also employ the arrow. The devil’s fiery darts (Eph 6:16) find their inspiration in the flaming arrows of Psalm 7:13 (note that the Hebrew is difficult; NIV interprets these as “God’s arrows”). In Ps 91:5 arrow parallels terror, pestilence and plague, read by some as demonic afflictions.


      Arrows as Speech. Among many negative images, one isolated positive figure likens a prophet (or perhaps his words) to a polished (purified) arrow (Is 49:2, cf. Jer 51:11). In keeping with the devil’s title of slanderer, “arrows of the wicked” typically refers to false speech (Ps 57:4; 64:3; 120:2-4; Prov 25:18; 26:18; Jer 9:8; Sir 19:12). The ancients imagined that words flew toward their mark with the speed of arrows. Neither words nor arrows left any trace of their flight path (Wis 5:12). Awe at the swift, untraceable flight of speech lies behind Homer’s recurrent metaphor, “winged words.”


      Arrows as Oracles. The magic of arrows further allowed the ancients to divine with them. Ezekiel 21:21 records that Nebuchadnezzar consulted his oracle by casting lots with (lit. “shaking”) arrows. (Akkadian literature and early Arabic sources attest similar practices, cf. also Hos 4:12.) In a parallel with a twist, when Jehoash seeks advice from the ailing Elisha, the prophet commands the king to beat the ground with the arrows and then interprets the future for the king based on the action of the arrows (2 Kings 13:18). In yet another message drawn from arrows, Jonathan’s warning to David hinges on the interpretation of the actions of arrows (1 Sam 20:21).
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      ARTEMIS


    


    

    See GOD, GODDESSES.


    

      ASCENSION


      The ascension of Jesus into *heaven is narrated only by Luke—in brief form in Luke 24:51 (“While he blessed them, he parted from them, and was carried up into heaven” RSV) and in an extended version in Acts 1:6-11. The main image pattern associated with the event is the imagery of transcendence: Jesus ascended from earth to heaven, indicating a movement from one sphere of reality to another. Ephesians 4:8 describes Jesus’ ascending “on *high,” while Colossians 3:1-2 surrounds the ascended Christ with references to “things that are above” as contrasted to “things that are on earth.” Luke tells us that “a cloud took him out of their sight” (Acts 1:9), and the disciples responded by “gazing into heaven” and “looking into heaven” (Acts 1:10-11). The event is also accompanied by images of supernatural mystery—a disappearing person, a *cloud that veils and two *angelic messengers who instruct the baffled disciples.


      Much is connoted by the ascension in addition to the physical images that surround it. First, the event is a boundary and a transition: it brings Jesus’ earthly existence to a close (hence its positioning at the end of Luke’s Gospel) and marks the beginning of the Holy Spirit’s replacement of Jesus on earth (hence its positioning at the opening of the book of Acts). The ascension also completes the cyclic U-shaped life of the incarnate Christ—a descent followed by an ascent, with an obvious sense of completeness and closure. In John 6:62 Jesus speaks of “the Son of man ascending where he was before,” while Ephesians 4:10 states that “he who descended is he who also ascended far above all the heavens, that he might fill all things” (RSV).


      Secondly, the ascension is the ultimate example of the generally positive meanings of the archetype of ascending (see Ascent). Its main meaning is exaltation. Along with the *resurrection the ascension of Jesus vindicated his divine identity and the efficacy of his redemptive work. In the brief catalog of Christ-exalting events in the hymn printed in 1 Timothy 3:14, the climactic event is that Christ “was taken up in glory.” Other imagery associated with Christ’s ascension into heaven reinforces the sense of exaltation. When Jesus ascended, for example, he took a position of honor at the *right hand of God the *Father (Eph 1:20; Col 3:1; Heb 1:3; 8:1; 10:12; 12:2). The ascended Christ is “far above all rule and authority and power and dominion, and above ever y name that is named” (Eph 1:21 RSV).


      Closely linked to the exaltation of Christ in the ascension is the motif of kingly *triumph over the forces of evil and *enemies of God. This is anticipated in Psalm 68:18, with its picture of a victorious king ascending “the high mount, leading captives in thy train.” Ephesians 4:8 applies the motif to Christ. In the cosmic conflict between good and evil, the ascension of Christ “has put all things under his feet and has made him head over all things for the church” (Eph 1:22 RSV).


      Finally, the ascension of Jesus into heaven, while marking the end to his earthly life, is also associated with the motif of preparation for a brief return visit to earth. Jesus ascended into heaven in order to prepare a place to which his disciples can follow him (Jn 14:1-4). The ascended Christ will reappear “in glory” (Col 3:4; see Second Coming).


      The Bible also draws an application for believers. By virtue of their faith in Christ, believers have actually been “raised up” to sit with Christ “in the heavenly places” (Eph 2:6), and they are exhorted to “seek the things that are above, where Christ is, seated at the right hand of God” (Col 3:1 RSV).


    


    

    See also ASCENT; EXALTATION, ENTHRONEMENT; HEAVEN; HIGH, HEIGHT, HIGH PLACE; PENTECOST.


    

      ASCENT


      In directional symbolism to be high is good, and to be low is bad. *Heaven is high; *hell is low. Emotional ecstasy is portrayed as being on a height; depression is a *valley. The imagery of ascent names the movement from a lower place to a higher place, and it accordingly partakes of the generally positive associations of being high.


      Some of the imagery of ascent takes its place within the two-tiered picture of the universe that the Bible everywhere assumes. Heaven is above earth, and creatures who move from earth to heaven do so by ascending. Thus *angels ascend back to heaven after completing an earthly assignment (Judg 13:20; cf. Gen 28:12; Jn 1:51), and Elijah ascends to heaven in a *whirlwind when he is translated (2 Kings 2:11). The psalmist makes vivid his claim that he cannot escape from God’s presence by picturing an antiquest (see Quest) in which he tries to evade God. One of the possibilities that he pictures is ascending to heaven, only to find that God is there (Ps 139:8). Isaiah’s taunt against the proud king of Babylon pictures the king as aspiring to ascend to heaven (Is 14:13-14).


      Another cluster of references uses the imagery of ascent metaphorically to denote a person’s rise in status or position. Thus a king might ascend the *throne of his predecessor (2 Chron 21:4). Sometimes this ascent is ascribed to God in his role as conqueror. Psalm 68:18 pictures a *Divine Warrior ascending “the high mount” in a *triumphal procession (NRSV). Christ too is pictured in John’s Gospel as ascending to heaven (Jn 3:13; 6:62; 10:17), as he is in later NT references as well (Acts 2:34; Eph 4:8-10).


      A third family of references occurs in contexts of worship and is rooted in the physical position of the *temple on a high place in Jerusalem. To worship God at the temple is accordingly described as ascending “the hill of the LORD” (Ps 24:3). A group of fifteen pilgrim psalms (Ps 120—134) bears the repeated heading “a song of ascents,” implying that the psalms were sung en route as the pilgrims “went up” to the temple in Jerusalem.


    


    

    See also ASCENSION; EXALTATION, ENTHRONEMENT; HIGH, HEIGHT, HIGH PLACE.


    

      ASHES


      The Bible makes use of ashes in both narrative and prophetic descriptions of cities and peoples under God’s wrath. In the background lies the ancient military practice of burning enemy cities, so that the association of ashes with death is common, as in Jeremiah’s picture of a “whole valley of the dead bodies and the ashes” (Jer 31:40 RSV).


      In keeping with the biblical motif of God as *warrior, the prophetic visions sometimes picture God’s fire as consuming a wicked person or nation. Examples include the prophecy against Tyre, where God’s fire turned it “to ashes upon the earth” (Ezek 28:18), and the destruction of Sodom and Gomorrah, which God “condemned to extinction” by turning them “to ashes” (2 Pet 2:6). In an apocalyptic passage those who fear God “shall tread down the wicked, for they will be ashes under the soles of your feet, on the day when I act, says the LORD of hosts” (Mal 4:3).


      Since the word ashes is literally an image of complete waste, it also lends itself to use as a metaphor for *weakness, ephemerality and emptiness: “your maxims are proverbs of ashes” (Job 13:12; also Ps 142:6; Is 44:20). This same connotation underlies the use of ashes in expressions of intense grief and loss. The often repeated phrase “in sackcloth and ashes” paints a vivid picture of mourning women and men in torn clothing, lying or kneeling on the ground as they heap ashes and dust upon themselves (2 Sam 13:19; Esther 4:1, 3; Is 58:5, 61:3; Jer 6:26, 25:34; Ezek 27:30). In addition to this visible, physical ritual, the psalmist speaks figuratively of eating “ashes like bread” to symbolize his suffering (Ps 102:9; compare Ps 80:2). The theme of reversal in Lamentations 4:5 effectively contrasts the royal purple with ashes: “Those nurtured in purple now lie on ash heaps.”


      Perhaps the most familiar biblical use of ashes imagery is in expressions of *repentance. The association of ashes with images of destruction and *grief makes it an appropriate symbol of human mortality and consequently of the humility required of human beings before their Creator and Judge. Job’s initial cry of mourning, “I have become like dust and ashes,” later becomes a prayer of confession, “I repent in dust and ashes” (Job 30:19; 42:6). In other biblical prayers of both confession in “sackcloth and ashes” (Dan 9:3-5; Jn 3:6; Mt 11:21; Lk 10:13) and petition (Gen 18:27), the image of ashes is a moving reminder of the human position before God. It is no coincidence that the marking of foreheads with ashes in Ash Wednesday services is accompanied by the words “Remember, man, that thou art dust and to dust thou shalt return.”


      In this context the ceremonial use of ashes in the OT has great significance. Having been swept from the *altar and taken to “a clean place” (Ex 27:3; Lev 1:16, 4:12, 6:10-11; Num 4:13; 2 Kings 23:3), the ashes from the burned sacrifices are later used under certain circumstances in purification rituals to wash those who are unclean (Num 19:9-10, 17; Heb 9:13). “How much more,” explains the author of Hebrews, “shall the blood of Christ… purify your conscience from dead works to serve the living God?” (Heb 9:14). Though the biblical use of ashes imagery centers primarily on the fragility of life, this aspect of sacrificial cleansing transforms that emphasis from one of potential pessimism into one of humble hope.
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      ASSEMBLY, DIVINE


      The Bible presents us with an earthly world and a heavenly world, two interconnected—and sometimes indistinguishable—stages on which the biblical drama takes place. The view of the heavenly world focuses primarily on the divine *throne room and related elements of divine royalty. This is the imagery of transcendence adapted by the Bible from its cultural environment. The gods of the ancient Near East were not spoken of in abstract terms—as theologians today might speak of divine sovereignty, omnipotence, omnipresence or aseity—they were vividly imaged in the language of *kingship and warfare, love and fertility, house building and banqueting. And so also for Israel, to “do” theology was to tell God’s story and to fashion images and metaphors that both rightly described their subject and engaged the imagination. The theologians of the Bible—its poets and prophets, chroniclers and sages—borrowed, refashioned and subverted the images and symbols of the gods of their neighboring cultures. Their audiences expected to be offered glimpses of the heavenly court as a means of understanding the ways of God.


      The Divine Assembly in its Cultural Setting. In Mesopotamian and Canaanite religion it was customary to speak of the high gods as kingly figures. Such a god was imagined to be enthroned in a heavenly palace (on which his earthly temple was modeled). The god had a heavenly assembly, or council, a deliberative body invested with the task of guiding the fate of the cosmos (see Cosmology). In the Mesopotamian myth of Enuma Elish, the gods are presided over by the high god Anu. In a Canaanite texts from Ugarit, we find the high god El presiding over the major and minor gods and addressing them as “gods” or “my sons.” Israel speaks of Yahweh as a heavenly king who presides over his council. But in the OT we find the status of the “gods” subverted, for they are demoted to subservient figures, frequently called *angels or spirits.


      The dwelling place of God is imaged as a cosmic *mountain, which in Canaanite mythology is Mount Zaphon in north Syria, the dwelling place of the gods. Isaiah condemns the hubris of the king of *Babylon as he deigns to set his throne “on the mount of assembly in the far north” and make himself “like the Most High” (Is 14:13 RSV). In the OT, God has chosen *Zion as the site for his temple-palace. As the earthly counterpart to his heavenly dwelling place, Zion is called the “holy mountain of God” (Ezek 28:14, 16). It is “beautiful in elevation,… the joy of all the earth, Mount Zion, in the far north, the city of the great King” (Ps 48:2 RSV; cf. Ps 46:4). Thus in the biblical imagination the Canaanite mountain of the gods is displaced and the status of “holy mountain” and “mount of the assembly” is transferred to Zion. If Zion’s present elevation is admittedly not as grand as Mount Hermon and other mountains to the north, in the last days “the mountain of the house of the LORD shall be established as the highest of the mountains” (Is 2:2-4; Mic 4:1-3 RSV). Since it is the seat of the divine assembly, “out of Zion shall go forth the law, and the word of the LORD from Jerusalem” and from there God “shall judge between the nations” (Is 2:3-4; Mic 4:2-3 RSV).


      The divine assembly is the celestial counterpart to the social institution of the “elders in the gate” (e.g., Deut 21:19; Ruth 4:1-11; Ps 107:32; Prov 31:23). It is a board of advisors or counselors with whom the supreme deity consults, an “assembly of the holy ones” (Ps 98:5). In context of war, its members can be called the “hosts,” or “army” of heaven, who engage in divine warfare under the “Lord of Hosts” (see Divine Warrior). Psalm 82 evokes the scene of the divine assembly: “God has taken his place in the divine council; in the midst of the gods he holds judgment” (Ps 82:1 RSV). But in this case God is displeased with the members of the divine assembly. The assembly cowers as God hauls them onto the royal carpet: “How long will you judge unjustly and show partiality to the wicked?” (Ps 82:2 RSV). For their heedlessness toward the weak and needy as well as their other shortcomings, God pronounces *judgment on them: “I said, ’You are “gods”; you are all sons of the Most High.’ But you will die like mere men; you will fall like every other ruler” (Ps 82:6-7 NIV).


      Divine Assembly and Prophetic Messengers. The stor y of the prophet Micaiah ben Imlah in 1 Kings 22 offers a fascinating glimpse of deliberation within the heavenly council. On the earthly plane, Ahab, the king of Israel, is deliberating with Jehoshaphat, the king of Judah, over whether they should attack Ramoth Gilead. They inquire of the fawning court prophets, who heartily agree that they should attack. But then they inquire of Micaiah, who is always heedless of the party line, Micaiah speaks of his vision of the divine council:


      

        “I saw the LORD sitting on his throne, and all the host of heaven standing beside him on his right hand and on his left; and the LORD said, ’Who will entice Ahab, that he may go up and fall at Ramoth-Gilead?’ And one said one thing, and another said another. Then a spirit came forward and stood before the LORD, saying, ’I will entice him.’ And the LORD said to him, ’By what means?’ And he said, ’I will go forth, and will be a lying spirit in the mouth of all his prophets.’ And he said, ’You are to entice him, and you shall succeed; go forth and do so.’”


        (1 Kings 22:19-22 RSV)


      


      This imagery of the prophet having access to the divine council—and being a messenger for the council—clarifies the “call” scene of the prophet Isaiah. In Isaiah 6 the prophet has a vision of “the LORD sitting upon a throne, high and lifted up; and his train filled the temple” (Is 6:1 RSV). Here the earthly *temple provides entrance to the heavenly temple (complete with marvelous creatures attending the throne), and the heavenly kingship of Yahweh is juxtaposed with the earthly kingship of Uzziah (Is 6:1). Struck by the wondrous sight of Yahweh the king and overcome with a sense of personal and corporate sin, Isaiah receives *forgiveness. He then hears the Lord deliberating before his council: “Whom shall I send, and who will go for us?” The response comes not from a “god” within the divine assembly but from Isaiah himself, “Here I am! Send me.” And the Lord responds, “Go, and say to this people…” (Is 6:8-9 RSV). Likewise we should perhaps understand Isaiah 40:1-2—“Comfort, comfort my people, says your God. Speak tenderly to Jerusalem” (RSV)—as words uttered by Yahweh to the heralds assembled in divine council. The voice of the heavenly herald then cries out, “In the wilderness prepare the way of the LORD” (Is 40:3 RSV).


      The Assembly of Gods and Angels. It is clear that the Bible does not regard the “gods” of the divine assembly as peers of God: “There is none like thee among the gods, O Lord” (Ps 86:8 RSV; cf. Ps 135:5). “For who in the skies can be compared to the LORD? Who among the heavenly beings is like the LORD, a God feared in the council of the holy ones, great and terrible above all that are round about him?” (Ps 89:6-7 RSV; cf. Ps 29:1; 97:7; 138:1). Although among Israel’s neighbors these gods were clearly regarded as deities, later Judaism came to speak of them as high-ranking *angels. In keeping with this view, the LXX often translates these “sons of God” or even “gods” as angels (Deut 32:8; Ps 8:5; 138:1 [LXX 137:1]). The NT often follows the LXX, so that “thou hast made him a little less than God” (or “gods,” Ps 8:5) appears as “a little lower than the angels” in Hebrews 2:7.


      In the book of Job the divine assembly plays a role near the outset. It provides the background for understanding “the Satan” who enters on “a day when the sons of God came to present themselves before the LORD” (Job 1:6 RSV). In Job, *Satan is not presented as the evil spiritual being we come to know in the NT but as one who plays a legal role in the heavenly court as “the accuser.” Even though he is not loyal to God, Satan, by virtue of his rank as a divine being, is permitted to appear at meetings of the council on a day when “the sons of God” come to present themselves before the Lord (Job 1:6; 2:1). Satan’s role as “accuser” requires this (Zech 3:1; Rev 12:10).


      Another picture of the divine council is offered in Daniel 7. Here the scene is more highly developed. The council assembles for judgment of the great empires of the earth, depicted as dreadful monsters. As Daniel “looks” in his vision, he sees “thrones” placed and the “ancient of days,” with raiment “white as snow” and hair “like pure wool” taking his seat on a throne of “fiery flames, its wheels… burning with fire” and issuing forth “a stream of fire” (Dan 7:9-10 RSV). The council is attended by a stunning myriad of heavenly beings: “a thousand thousands served him, and ten thousand times ten thousand stood before him” (Dan 7:10 RSV). Their business is to render judgment, and the books are opened. The result is that the dominion of the beasts is taken away, with the final beast causing a great commotion and then being executed (Dan 7:11). Then, on a *cloud *chariot, “one like a son of man” arrives at the assembly. This being, representing the “saints of the Most High” (Dan 7:27 RSV), is honored by the council with universal and eternal sovereignty (Dan 7:14). When the scene concludes, Daniel, his head spinning from the spectacle, approaches one of those standing in the assembly and inquires about the meaning of this event. A full explanation ensues (Dan 7:15-28). This fully elaborated vision of the divine assembly is a prototype for many later scenes of divine assembly and throne room in Jewish apocalyptic literature.


      The Divine Assembly in the New Testament. In the NT the inner circle of the divine assembly consists of angels who surround the heavenly throne. The primary theme is *worship, and there is an implied understanding that the worship of the church mirrors the worship of heaven. In Colossians 2:18 Paul exhorts the Colossian believers not to be influenced by those who place heavy demands on their access to the “worship of angels,” that is, the heavenly worship conducted by angels within the heavenly assembly (this meaning is more likely than “worship directed toward angels”). Paul warns against those who advocate a rigorous asceticism that purports to offer access to this heavenly worship (Col 2:20-23). Instead, Paul uses the imagery of believers being “raised with Christ” and setting their hearts on “things above, where Christ is seated at the right hand of God” (Col 3:1 NIV). Paul reminds the Philippians of their heavenly citizenship (Phil 3:20) and the Ephesians are blessed “in the heavenly realms” (Eph 1:3), for “God raised us up with Christ and seated us with him in the heavenly realms in Christ Jesus” (Eph 2:6 NIV).


      But the divine assembly is most fully developed in the book of Revelation. In Revelation 4—5 the seer enters the heavenly throne room where he first observes God the Father seated on a throne and attended by four living creatures who ceaselessly sing his praise (Rev 4:6-8). In a further circle around the throne are twenty-four thrones (Rev 4:4) on which are seated twenty-four elders, angelic figures who fall down in reverence and cast their *crowns before the throne, singing of the glory and majesty of God. In the hand of the one seated on the throne is a scroll that no one is worthy to open except for a *Lamb “as though it had been slain” (RSV), standing between the throne and the circle of four living creatures (Rev 5:5-7).


      The Lamb receives the same worship from the heavenly assembly as does the one on the throne, and the assembly enlarges to include angels “numbering myriads of myriads and thousands of thousands” and then to encompass the entire cosmos as “every creature in heaven and on earth and under the earth and in the sea, and all therein” join in the heavenly praise (Rev 5:11, 13 RSV). In a further scene we find 144,000 martyrs “who have come through the great tribulation” (Rev 7:14 RSV) joining the heavenly praise as they stand before the throne and the Lamb, praising God and the Lamb (Rev 7:9-12). In Revelation 14:1-5 the 144,000 appear again as a great army of saints accompanying the Lamb on Mount Zion.


      The divine assembly in Revelation 4—5 is highly developed and transformed in comparison with the scenes we find in the OT, with its closest point of contact being Daniel 7. The emphasis on heavenly worship, is recapitulated in Revelation 19:1-8, though the motif of deliberation is present with the question of who will open the *scroll (Rev 5:2-5) and takes more prominence in the judgment scene of Revelation 20. There we learn of “thrones on which were seated those who had been given authority to judge” (Rev 20:4 NIV) and of a judgment that takes place before a “great white throne” (Rev 20:11-15). These heavenly assemblies are intimately linked to the destiny of the earth, its inhabitants and the spiritual world. Here, as in the OT, what transpires in the heavenly council has great consequences for the course of cosmic events.
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      ASSEMBLY, HUMAN


      Because stories (including those in the Bible) are typically structured around a single protagonist, most readers tend to think of the Bible as presenting stories about individuals. Yet only a relatively small minority of biblical stories are devoid of what we might call assemblies of people. Assemblies range on a continuum from the formal assembly on one end to informal, ad hoc and even extemporaneous collections of people who happen to be on the scene.


      While the focus of this article will be on the more formal assembly as a biblical image, we should not overlook categories of informal assemblies that greatly expand the importance of the image in the Bible. Informal assemblages of people occur in such categories as *travel stories, *street scenes, courtroom scenes (see Legal Images), *battle scenes, *harvest scenes, communal work projects, crowd scenes, *judgment scenes of public exposure and punishment (including stoning), and such like. Once we are alerted to these categories, the Bible emerges in our imaginations as typically involving not isolated individuals but individuals performing actions in a social environment that includes groups of people.


      The image of the assembly reaches far beyond occurrences where the word assembly appears, but some preliminary generalizations are possible if we pause to note the usages of the word. The word assembly appears 164 times in the NIV, and all but ten of these occur in the OT. The overwhelming majority of these occurrences, moreover, refer to a religious assembly, as we might deduce from the sections where they cluster (sixty-eight references in Exodus through Deuteronomy, thirty-six in 1 Kings through 2 Chronicles, thirteen in Psalms).


      The major spiritual events of the Bible are public events and consequently human assemblies are part of the biblical story from start to finish. Generally these assemblies are quite nonformal gatherings without clearly defined legal, political or religious authority. The image of the crowd is very important for the Gospel writers, not only to give the sense of the public nature of Jesus ministry but also to show his willingness to share his message with the unwashed masses who at times are more receptive than the religious establishment (Mt 7:29) and can be quite positive so that the leaders fear arresting Jesus in public (Mk 12:12). But the crowd is also (as is the crowd in Shakespeare’s plays) fickle and cries out, “Crucify him, Crucify him” (Jn 19:15).


      One of the chief roles for assemblies in the Bible is to supply witnesses to an event. The NT writers use numerous *witnesses to show that the events of the Gospels were not just private revelations. The crowd sees the raising of Lazarus (Jn 12:17) and the disciples will “bear witness of [Jesus]” because they have seen Jesus’ entire ministry (Jn 15:26-27). Paul uses the idea of the assembly as a witness at several points. He tells Timothy, “the things which you heard from me in the presence of many witnesses, these entrust to faithful men, who will be able to teach others also” (2 Tim 2:2 NASB), Paul also cites as evidence for the reality of Christ’s resurrection that Jesus “was seen by more than five hundred of his followers” (1 Cor 15:6 NLB).


      To the biblical writers, human assemblies are brought forth as premiere evidence in their arguments. Because so many major events in salvation history occurred in the public eye, writers call their audience to act as witnesses to well-known events: “ ’I have revealed and saved and proclaimed—I, and not some foreign God among you. You are my witnesses’, declares the LORD, ’that I am God’” (Is. 43:12 NIV; cf. Is 44:8, 55:4). Here the thought is that Israel bears automatic testimony to the power and reality of the Lord.


      In a similar way, the “great assembly” becomes an important place for *worship. The psalmist declares, “I will give you thanks in the great assembly; among throngs of people I will praise you” (Ps 35:18 NIV). Here the image is of staking oneself in front of others by clearly declaring faith in God both in front of witnesses and as a ministry and encouragement to others (Ps 26:12; 40:9; 68:26). The image in Psalm 1 of sinners unable to stand “in the assembly of the righteous” (Ps 1:5, NASB) points to the status of the religious assembly as a community of believers who share a common faith.


      Groups of people often take on a quasi-legal status in the Bible. An example is stoning as a form of ritual execution that was to be carried out by the congregation (Lev 24:14; Num 15:32). According to the law, stoning was only to be carried out for a delineated set of offenses and with proper witnesses. Uncovering Achan’s theft was a public event, and when the verdict was reached, “all the Israelites stoned Achan” (Josh 7:25 NLB). Such an execution carried out by a public assembly is not to be construed as an act of mob violence. Its alternative of mob violence does indeed occur in the Bible. The Israelites were so distraught that they wanted to stone *Moses (Num 14:10). Rehoboam’s emissary to the Northern Kingdom, Adoram, was stoned (1 Kings 12:18). In Luke the religious leaders are portrayed as fearing that the people would stone them if they denied that John the Baptist was a prophet (Lk 20:6). The release of Barabbas rather than Jesus illustrates how assemblies can be swayed to make incorrect decisions (Mk 15:6-14).


      Whereas OT judicial assemblies seem rather occasional and ad hoc, with people called together whenever an offense seems to require action, in the NT we move in a more familiar world of regularly constituted courts of justice. Often these are Jewish assemblies (chiefly the Sanhedrin) that wield civil power (alarmingly so in the Gospels and Acts) on the basis of religious authority. One thinks of the sequence of assemblies before which Jesus is hauled in the circumstances leading to his execution, and the numerous times that the apostles and Paul were tried by Jewish authorities in the book of Acts.


      In the OT milieu a common form of assembly was the *marketplace. *Authority of a democratic sort was exercised in the marketplace, where assemblies sometimes have the character of a mob scene. Mobs form quickly in any people-filled area. When Paul and Silas cast a demon from a slave girl, they are dragged to the market “to face the authorities” (Acts 16:19). The market was a barometer of spiritual as well as political affairs. Observance of the *sabbath in the marketplace indicated renewed commitment to God (Neh 10:31) and frustrated wicked men (Amos 8:5). In the same way, disregard for God’s provision was signaled by busy sabbath commerce and continually troubled the righteous (Neh 13:15-19). Also, oppression and fraud in the marketplace were metaphors for public iniquity (Ps 55:11). We should note in passing that if the marketplace was sometimes the scene for mob action in the Bible, most mob scenes are street scenes.


      In addition to the marketplace as a place where groups naturally assemble in the social world of the Bible, there is the *well and the city *gate. Numerous important meetings occur at the well because it is the place where townspeople regularly assemble and where travelers make an entry into a *village. The connotations of “sitting in the gate” (or its variant “sitting in the seat”) are more *legal, inasmuch as the place where the elders of the town (an early-day version of the town council) met, and where civil actions transpired.


      Human assemblies are prominent in the book of Revelation. Here the church is pictured as an *army and as a group of battle-weary martyrs waiting for justice to be established. It is an army which is numbered in order to be protected, not to fight (Rev 7:3-8), which follows a *Lamb singing and playing *harps (Rev 14:1-4), and which goes into battle like a *bride wearing *wedding garments rather than armor (Rev 19:7-8, 14). The heavenly armies appear, throwing *Satan out of heaven (Rev 12:7-9), and supplying the various angels who play key roles in judgment and victory, following the crucial victory won by the Lamb. Whereas the Bible begins with a couple in a garden, it ends with the grandest assembly of all—the complete company of the redeemed, forever secure in *heaven, which is portrayed as an endless worship assembly.
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      ASTROLOGY


    


    

    See ORACLE.


    

      ATHLETICS


      Although some type of athletic activity seems to be implied in a few OT passages (Gen 32:24-26; 2 Sam 2:12-17; Ps 3:7; 19:5), most of the references to athletics occur in the NT, particularly in the writings of Paul. Paul demonstrates thorough acquaintance with the sporting events of his day as seen in his references to *running (Gal 2:2), boxing (1 Cor 9:26), *wrestling (Eph 6:12), gladiatorial contests (1 Cor 4:9; 15:32) and (possibly) chariot races (Phil 3:13-14).


      Athletic images conjure up a number of stimulating associations, including rigorous training or exercise (1 Cor 9:25; 1 Tim 4:7-8), singleness of purpose (1 Cor 9:26), delayed gratification (1 Cor 9:25), streamlining for maximum performance (Heb 12:1), self-control (1 Cor 9:27), *perseverance (Heb 12:2) and endurance (1 Tim 4:8). Athletic endeavor also involves intense competition with lofty objectives (1 Cor 9:24) and high stakes (Eph 6:12), and it requires faithful adherence to a prescribed set of rules to avoid disqualification (2 Tim 2:5; 1 Cor 9:27). In spite of all the hard work, the end result is transitory fame. But for the Christian the *crown to be won is imperishable (1 Tim 4:8; 1 Cor 9:25).
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      ATONEMENT


      The English word atonement is derived from the two words “at onement” and denotes a state of togetherness and agreement between two people. Atonement presupposes two parties that are estranged, with the act of atonement being the reconciliation of them into a state of harmony. The theological meaning is the reconciliation between God and his fallen creation, especially between God and sinful human beings. Atonement is thus a solution to the main problem of the human race—its estrangement from God stemming from the fall of *Adam and *Eve. A range of biblical images portrays this central event of the religious faith of the Bible.


      The Sacrificial Imagery of the Old Testament. The imagery of animal *sacrifice, especially *blood sacrifice, is the dominant OT image for atonement, based on the principle that “under the [OT] law almost everything is purified with blood, and without the shedding of blood there is no forgiveness of sins” (Heb 9:22 RSV). The OT sacrificial laws are a series of variations on that theme. The imagery of atoning sacrifice may be summed up in this manner: the *sins of humanity violated the *holiness of the Creator and brought the sentence of *death, a sentence that can be averted only by the *substitution of a sacrifice of death. Through the blood of sacrifice, sinful people are able to receive the blessing of God instead of his judgment.


      From the earliest times of human history, animal sacrifices were designed to establish atonement between God and his sinful image bearer. Some interpreters have even understood the animal-skin clothing given to Adam and Eve as symbolic of blood sacrifice (Gen 3:21). The importance of animal sacrifices is clearly displayed in the practices of *Abel (Gen 4:2-4; cf. Heb 11:4), Noah (Gen 8:20) and the Patriarchs (Gen 13:18; 26:25; 33:20; 35:7), though little meaning is assigned to these animal sacrifices prior to Moses. One clue, however, appears outside the Pentateuch in the retrospective account of Job 1:5. Here Job sacrifices on behalf of his children to protect them from divine judgment against their sins. Animal sacrifices are thus portrayed as a way of atonement, a means of securing divine favor for sinful people.


      The law of Moses brings extensive development to the imagery of sacrificial atonement. At the first *Passover (Ex 12:1-30) the blood of the sacrificed *lamb on the doorways of Israelite homes protects the faithful from the judgment of death. When the Lord sees the blood he does not harm those within the home. Leviticus 1—7 describes a variety of sacrifice rituals to be practiced at the tabernacle. The detailed ritual instructions regarding whole burnt *offerings (Lev 1:1-17), guilt offerings (Lev 5:14—6:7) and sin offerings (Lev 4:1—5:13) indicate that the problem of sin before the holy God of Israel is a chief concern. The people are unable to approach God enthroned in his holy place without following the prescribed arrangements and offering the appropriate sacrifices.


      The clearest expression of the imagery of atoning sacrifice appears in the legislation for the Day of Atonement (Lev 16:1-34; 23:27-32; cf. Heb 9:7-12). An intricate series of rituals is assigned to the tenth day of the seventh month of Tishri to atone for the sins of the entire nation. The sacrificial ritual itself involves three main steps (Lev 16:11-22). First, Aaron sacrifices for himself and his house so he can continue the ceremony without fear of judgment (Lev 16:11-14). Second, he offers the sin-offering of a *goat for the congregation of Israel (Lev 16:15-19). Third, Aaron lays his hands on a second goat (a *scapegoat) and sends it outside the camp to die (Lev 16:20-22).


      All of these actions and the rituals surrounding them have important symbolic value that expresses various aspects of the imagery of atonement. The use of two goats in the ritual of atonement clearly reveals the two sides of atonement. The first goat is sacrificed, and its blood sprinkled on top of the *ark of the covenant (“atonement cover” [NIV], “mercy seat” [KJV], “mercy seat” [RSV], Lev 16:15, 27). This act symbolizes the divine side of atonement: God’s holy justice is satisfied by the sprinkling of blood before him. The second goat represents the human side of atonement. The sins of the people are transferred to the goat by Aaron’s hands. The goat is then escorted outside the camp to “carry on itself all their sins” (Lev 16:21-22 NIV). By means of this transfer the people are cleansed of the defilement sin has brought on them.


      This twofold imagery helps to resolve a longstanding theological controversy over the imagery of atonement. Two viewpoints on atonement have come to expression in the terms expiation and propitiation. Expiatory views of atonement focus on sacrifices as the way to free people of sin and its defilement. Propitiatory understandings of atonement present sacrifices as the appeasement of divine wrath. The symbolism of two goats on the Day of Atonement indicates that both concepts are essential in the OT imagery of atonement. The sacrificial system of the OT is presented as God’s design for satisfying the just judgment of God but also for removing the guilt of sin from those for whom sacrifices are made.


      It is important to note that the OT imagery of atonement through sacrifice is not a matter of mere ritual. Unfortunately, as the OT relates, Israel from time to time reduces the symbols of atonement to outward practice, as if merely performing the rites of sacrifice will bring them atonement. The OT prophets, however, make it clear that sacrifices are ineffectual without sincere repentance and faith. In fact the practice of sacrifice apart from appropriate inward commitments stirs the judgment of God. For instance Isaiah reports God’s rebuke: “I have had enough of burnt offerings;… I do not delight in the blood of bulls…. Bring no more vain offerings” (Is 1:11, 13 RSV). Other prophets respond to Israel’s hypocrisy in much the same way (e.g., Amos 4:4, 5; Jer 7:21). Put simply, sacrificial rituals atone for those who have genuinely turned from sin and humbled themselves before God. Nothing less than such inward sincerity accompanying sacrifice will bring about reconciliation between God and sinful humanity.


      Through the course of the OT story, it becomes clear that the system of animal sacrifice is inadequate. While the prophets announce that Israel will suffer the judgment of exile, they also proclaim that a greater way of atonement is on the horizon. The restoration of God’s people from exile will be accomplished not by animal sacrifice but by human sacrifice. The clearest expression of this expectation appears in Isaiah 52:13—53:12. Isaiah speaks of God’s “servant” (Is 52:13), the son of David who will be “wounded for our transgressions” and “bruised for our iniquities” (Is 53:5). “The LORD has laid on him the iniquity of us all” (Is 53:6). In fact, this servant will become “a guilt offering” for the people of God (Is 53:10).


      The New Testament Imagery of Christ’s Sacrifice. The NT rests its doctrine of atonement on this prophetic concept of the *suffering servant. Thirtyfour times we find various NT writers refering to Isaiah’s proclamation as fulfilled in Jesus (e.g., Acts 8:32-35; 1 Pet 2:22-25). Jesus’ death is the substitutionary suffering of the Son of David that brings appeasement of divine wrath and sets God’s people free from the guilt of sin.


      The Gospels elaborate on the atoning nature of Christ’s death in a number of ways. Matthew explains that Jesus is the promised child who saves his people from their sins (Mt 1:21). Matthew 8:17 links Jesus to the *suffering servant of Isaiah 53 and offers the image of substitution. John the Baptist calls Jesus “the *lamb of God who takes away the sin of the world” (Jn 1:29). Mark claims that Christ’s death is the payment of a *ransom (Mk 10:45). Luke depicts the atonement of Christ as the escape from God’s wrath (Lk 3:7). In John’s Gospel, Jesus uses a number of images to explain the atoning significance of his death. He will be lifted up as Moses lifted the *serpent (Jn 3:14). He is the *bread of heaven and eternal life can be found by eating his flesh and blood (Jn 6:33). He is the good *shepherd who will die for his sheep (Jn 10:11).


      The Pauline epistles also offer a number of images to capture the various facets of the richness of Christ’s atoning work. One of Paul’s favorite images for describing humankind’s plight under sin is slavery. Paul writes that Christ’s atonement has set us free from our enslavement (Gal 5:1). Paul also describes our “natural” death as the *“wages” earned from our sin. But the justice due us is absorbed by Christ and replaced by the “gift” of eternal life (Rom 6:23; 5:17). Reiterating prominent OT images, Paul describes Christ’s atoning work in terms of the offering of a sacrifice (Eph 5:2). At least two images of atonement having to do with obligation to the law emerge in Paul’s writings. First, though sinners are held captive to the law of sin (Rom 7:23), they are released from the law of death and bondage and are justified by the righteousness of Christ alone (Rom 3:20-26). Second, because of people’s inability to keep the law, they bear the *“curse” of the law, but Christ has borne the curse in their place (Gal 3:12).


      Paul also portrays atonement in legal terms (see Legal Images). With courtroom imagery the sinner is pronounced as the object of divine judgment both now and at the end of the age (Rom 1:24, 26, 28; 2:16). Yet because of Christ’s atoning work there is no condemnation (Rom 8:1). In similar terms, fallen humanity is described as the object of God’s holy wrath, but in Christ’s sacrifice there is escape from the coming wrath (1 Thess 1:10; 5:9). Another important Pauline image of atonement is that of reconciliation. Though we were once *enemies, we now have become reconciled through the blood of Christ (Rom 5:10-11). The hostility between God and his creation is abolished for those who benefit from the atoning work of Christ. The scope of this reconciliation reaches cosmological proportions: through Christ, God will “reconcile to himself all things, whether on earth or in heaven, making peace by the blood of his cross” (Col 1:20 RSV).


      No NT book is richer in the imagery of atonement that the epistle to the Hebrews. Unfolding the ultimate meaning of the priestly activity in the OT tabernacle, the author explains that Jesus is not only the great high *priest but the sacrifice as well (Heb 9:6-13). The OT ceremonial sacrifices and practices were only “external regulations, applying until the time of the new order” (Heb 9:10 NIV). The imagery of animal blood is emphasized in Hebrews as a “shadow” of the effectual cleansing of the blood of Christ (Heb 9:13-14). Hebrews also highlights the finality of Christ’s sacrifice, thereby making the work of Christ the climactic image of atonement. Though the priest “stands daily at his service, offering repeatedly the same sacrifices,” Christ has “[offered] for all time a single sacrifice for sins” (Heb 10:11-14 RSV). What the blood of animals could have never accomplished, Jesus accomplished once and for all. But this redemption included great suffering. The author of Hebrews frequently employs images of suffering surrounding the atoning work of Christ to impress upon the imaginations of Christians the great cost of salvation (Heb 2:10; 5:7; 13:12).


      Images of the atonement fill the *Revelation of John. Christ is often designated as the *lamb who was slain but *triumphed (Rev 5:6, 12; 17:14). The redeemed “have *washed their robes and made them white in the blood of the Lamb” (Rev 7:14 RSV). The atonement is celebrated by the living creatures and elders surrounding the throne of heaven (Rev 5:11-12). This great song of redemption becomes the chorus of every believer. In Revelation 19:9 the imagery of the sacrificial lamb is joined with the imagery of the final *wedding *feast. This great celebration of salvation symbolizes that atonement will be fully accomplished when the redeemed in Christ enter their final destiny of eternal life in the new heaven and new earth.


      Summary. The imagery surrounding the Bible’s teaching on atonement threatens to overwhelm us by its very abundance and multiplicity. Much of the biblical data can be summed up under five master images or controlling motifs. One is the bearing away of sins so that sinners can be freed from a penalty they have incurred (the OT scapegoat escorted into the wilderness, 1 Pet 2:24; Heb 9:28). Second is the financial image of a ransom that is paid in exchange for sinners (Mt 20:28; Mk 10:45; 1 Tim 2:6; Rev 5:9). A third motif is the substitute who takes the place of sinners, suffering the punishment that stems from God’s justice in their place (Is 53:4-6; Rom 5:12-21, with its emphasis on Christ as the second *Adam, the representative of the human race who effects redemption for it; 2 Cor 5:14; Gal 3:12). Fourth, the OT sacrifices and Christ as the fulfillment of those sacrifices are a satisfaction (not simply a waiving) of the offense that the human race has committed against God by virtue of its sinfulness, and an appeasement of the just anger of God against the human race for its offense (Rom 3:24-26; Heb 2:17; 1 Jn 2:1-2). And fifth, atonement is a legal and juridical meeting of the requirements of the law so that sinful people can stand acquitted before God the judge (Rom 3:7; 5:18-19; 8:1; 2 Cor 5:19). The result of all these transactions, finally, is reconciliation between an offended, holy God and a sinful, rebellious humanity (Rom 5:7-11; 2 Cor 5:18-20; Col 1:20).
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      AUTHORITY, DIVINE AND ANGELIC


      It is helpful to distinguish between biblical images of authority that speak of the heavenly, or spiritual, realm and those that speak of the human realm. In the biblical scheme of the cosmos, all authority is derived from God. And within the heavenly, or spiritual, realm there is a delegated authority that is granted to the angels. But a malignancy of rebellion has infected even the spiritual order of things, and so a distinction must be drawn between the authority of “good” and “bad” (or demonic) angelic powers.


      Divine Authority. Biblical images of authority prove Israel’s God revealed in Jesus to be the only true God. False *gods like Baal or Mammon exert great power but are usurpers without legitimacy. The true value of Mammon, for example, is symbolized by figures of *nakedness and poverty for the Laodiceans’ supposed riches in contrast to *white *garments and *fire-refined *gold given by God (Rev 3:17-18).


      The image of four horsemen (Rev 6:1-8) illustrates the difference between power and authority. Forces of war, economic disorder and death, symbolized by red, black and pale *horses, influence history but have no ultimate sovereignty. Only Christ, rider of the white horse, returns later and wears the name “King of kings and Lord of lords” (Rev 19:11-16; cf. Rev 17:14; Dan 2:47; 1 Tim 6:15).


      Sovereign kingship. The most prevalent figure of divine authority in both testaments is the *kingship of God. The Israelites are warned that human kings will lead them into the world’s economic, political and warring practices and away from serving the heavenly King who rightly claims their obedience because he brought them out of Egypt (1 Sam 8:7-18). Symbols of kingship, such as a *throne or *scepter, also image God’s authority to *judge and rule (Ps 9:7; 45:6; 47:8; Is 6; Ezek 1; Heb 1:8; Rev 4—5, 7).


      Daniel’s vision of God is particularly vivid in its depiction of divine authority. God’s authority is evoked in his title Ancient of Days, and his great age, a symbol of authority in the ancient world, is imaged in his hair which is “white like wool” (Dan 7:9). The awesome picture of his wheeled throne, ablaze and sending forth a river of fire, is fittingly framed by the myriad throngs that attend him. He has authority over the empires of the earth, and displaces the monstrous fourth beast (Dan 7:10). Then to the “one like a son of man” he grants “authority, glory and sovereign power,” the worship of all peoples and nations, and “an everlasting dominion that will not pass away” (Dan 7:13-14 NIV). This is a picture of sovereign and heavenly authority that will not be surpassed until the John the Seer unfurls his vision of the heavenly throne room in Revelation 4 and 5. These images are the ancient textual equivalents of a modern day epic film, complete with spectacular effects and a cast of thousands. They press the borders of the audience’s imagination and compel them to join in the heavenly *worship of the One who reigns in cosmic authority.


      The symbols of sovereignty are also invoked to image the authority of the *Son. Following his incarnation and obedience to the point of death on a *cross, Christ is “highly exalted” and given the throne name of Lord. This is “the name that is above every name, so that at the name of Jesus every knee should bend, in heaven and on earth and under the earth, and every tongue confess that Jesus Christ is Lord” (Phil 2:9-11 NRSV). This universal authority is similarly imaged in 1 Corinthians 15:24-28, where Christ’s authority extends over the spiritual powers whom he will subdue: “God has put all things in subjection under his feet” (1 Cor 15:27 NRSV; see Under the Feet). But Christ’s eschatological authority is rooted in his protological authority: “in him all things in heaven and on earth were created, things visible and invisible, whether thrones or dominions or rulers or powers—all things have been created through him and for him” (Col 1:16 NRSV).


      He is the image of the heavenly Father, whose authority derives from the fact that he is the one Creator God who is also actively engaged in the redemption of his *creation. The God of the Bible is no remote deity of deism; he is actively engaged in sustaining his creation. Images derived from his creative and redemptive work rightly speak of his sovereignty. The Lord declares, “Woe to him who quarrels with his Maker.” To enter into dispute with God is like *clay arguing with the potter or like a *child asking her parents why they have begotten her (Is 45:9-13). Similarly, the image of Jesus as “author and perfecter” portrays his mastery over faith because he is its source (Heb 12:2).


      Authoritative word. Perhaps the most comprehensive image for God’s authority is the “word of God.” Control over creation is pictured by God’s speaking and the creation coming into being (Gen 1); sovereignty over history is figured by God’s declaring new things before they spring into being (Is 42:9). The word from God always is effective (Is 55).


      The NT images the authoritative word of God by repeatedly announcing that events in Jesus’ life are fulfillments of prophecy. The prophets themselves are images for God’s authority in their legitimizing phrase, “Thus saith the LORD.” And that word, having gone out from the mouth of God, has run its effective course in history and brought it fulfillment to birth.


      *Jesus claims his own divine authority by building on this prophetic image. Repeatedly the Gospels record his saying, “Truly I say to you,” thus going beyond the prophets’ phrase to picture his own authority as the living Word. His teaching is imbued with an authority that is “not as the scribes” (Mk 1:22 NRSV). Healing and exorcism is also an image displaying Jesus’ authority. When religious leaders protest that he blasphemes by *forgiving sins, Jesus effectively commands the paralytic to get up (Mk 2:1-12). The crowds recognize the image of his authority when he successfully commands unclean spirits to come out (Lk 4:36; Mk 1:27). And when he commands the raging *sea to “be still,” his authoritative word echoes the divine word that subdues the forces of *chaos (Mk 4:39; cf. Job 26:12; Ps 65:7; 89:9). In his memorable action in the *temple (Mk 11:15-17), he enacts the coming destruction of the temple and later suggests that he is the cornerstone of a new temple (Mk 12:10-11; cf. Mk 14:58). Jesus’ posture toward the temple, the center of Israel’s *sacred space and the touchpoint of *heaven and *earth, signifies an implied authority over all that is sacred to Israel.


      The name lord and the authority of the master’s word is used as an image by the centurion at Capernaum who seeks Jesus’ healing for his servant (Mt 8:5-13). The title and idea of lordship always represent Christ’s authority (especially as multiplied through the phrase, “Lord of lords,” noted above). In the Hebrew Scriptures the term adonai (“lord”) is not often used alone for God, but is usually coupled with the personal name of God (Yahweh) when it is intended to convey his authority. When coupled with the phrase “of hosts,” the name Yahweh, generally translated “LORD,” delineates God’s authority over various entities, such as the *stars (Is 40:26, 45:12). It is part of the field of imagery associated with Yahweh the *divine warrior. At his command the hosts of heaven fight from their heavenly courses (Judg 5:20). Similarly, when the Lord refers to *locust hordes invading Israel as his “army,” the figure represents his commanding control (Joel 1:4-7; 2:1-11, 25). The people of Israel are called “the hosts of the LORD,” and the picture of their departing Egypt in Exodus 12:41 suggests God’s authority also over *Egypt, *Pharaoh and the gods of this great superpower. Jeremiah underscores this sovereignty over Israel by using the image of “the LORD of hosts, the God of Israel” more than thirty times.


      Often the meaning of “hosts” is ambiguous. Zechariah uses the term frequently in association with an angelic visit concerning God’s plan for *Jerusalem, so the image might represent God’s authority over the heavenly hosts as well as over Israel’s history. Psalm 103 places the phrase “his hosts” between the angels “obeying the voice of his word,” and all his works in all places of his dominion (Ps 103:20-22); likewise, Psalm 148 offers the image of “hosts” between angels and the *sun, *moon and *stars (Ps 148:2-3). All these figures are important because the title “LORD of hosts” occurs hundreds of times to picture God’s authority over everything imaginable (see especially Isaiah, Jeremiah, Haggai and Zechariah). In Malachi, the phrase “says the LORD of hosts,” combines more than twenty times the images of God’s authoritative word with all the hosts he commands.


      Many of God’s names serve as images of his authority. Isaiah 44:6 mingles “LORDof hosts” with “King of Israel,” “Redeemer” and “first and last” to confirm that there is no other true God. Isaiah 48:12 connects the idea of “first and last” with the authority God wields over creation, whereas in Revelation that image expresses more his sovereignty over *history (Rev 1:8, 11; 21:6; 22:13). Though the figure of Father connotes many meanings, it symbolizes God’s authority, especially in connection with disciplining children, as Hebrews 12:7-12 makes clear.


      Psalm 29 brings together many images to ascribe to the Lord the “glory due his name.” That phrase, the coupling of *“glory” with *“strength,” and the Psalm’s contents combine to imply that the word glory is itself an image for divine authority. Seven times “the voice of the LORD” is described to portray God’s sovereign creation and rescue of Israel. The poem culminates in the image of God as king over all, sitting enthroned over the primordial flood—a picture representing authority over both nature and history.


      Angelic Authority. The authority of good *angels is a derived legitimacy, pictured by “the glory of the Lord” that accompanies angelic visitation (Lk 2:9). Hebrews 9:5 underscores angels’ representation of God’s authority by declaring that above the ark of the covenant were “the cherubim of the Glory” (cf. 2 Sam 6:2). Similarly, the seraphim of Isaiah 6:2 proclaim antiphonally the authority of “the LORD of hosts” portrayed in the glory which fills the earth. Though angels serve primarily as images for God’s authority, they also wield it with various objects also symbolizing it, such as the cherubim’s flaming swords at the *Garden of Eden (Gen 3:24), the seraphim’s burning coal (Is 6:6-7) and the *trumpets, *seals and *bowls of Revelation.


      Demonic Authority. That the powers of evil exercise only a usurped authority is portrayed by the image of the dragon (whose seven heads symbolize “perfect” authority; see Monster) being thrown down from heaven in the war with archangel Michael and his angels (Rev 12:3, 7-9). Just as God the Father passed on his authority to the Son and the Son to the *Holy Spirit (Jn 5:26-27; 16:7-15), so *Satan’s imitation of God and of his authority is represented by the figures of the dragon giving authority to the first beast and of the second beast exercising the authority of the first (Rev 13:2-12). The images of the “prince of devils” (Mt 9:34; 12:24), of this world (Jn 12:31; 14:30; 16:11) and “of the power of the air” (Eph 2:2) all show Satan’s authority to be falsely derivative and less than the divine authority of the King.


      The NT somewhat ambiguously uses several terms as images for Satan’s minions. Under the general title of “methods of the devil,” Ephesians 6:11-12 names four agents—principalities (arche ), authorities (exousiai), world rulers of this darkness and spiritual forces of wickedness in the heavenlies. When the first two terms are used in connection with human entities, their meaning is clearly that of governments and public officials (e.g., Tit 3:1), but how the supernatural powers employing Satan’s authority should be conceived is left unexplained (1 Cor 15:24; Rom 8:38; Col 1:16; 2:10; 15; Eph 1:21; 3:10; 6:12). Other images include stoicheia (“elements,” Gal 4:3, 9; Col 2:8, 20) and angeloi (“angels,” Rom 8:38; 2 Thess 1:7; 1 Cor 4:9; 6:3; 11:10; 13:1; Gal 3:19; Col 2:18). Though the exact meaning of these terms is widely debated, their significance as images is that evil supernatural forces exploit authority in many forms. Certain is the assurance that at the end of time all evil angels and authorities will be subjected to Jesus (Mt 28:18), who sits at God’s right hand (also a figure for authority, Mk 14:62; 1 Pet 3:22; 1 Cor 15:24). The triumph of God’s ultimate authority is vividly portrayed by the image of the devil and his minions being thrown into the lake of *fire and *brimstone (Rev 20:10).
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      AUTHORITY, HUMAN


      Authority is legitimate power. It implies freedom as well as permission to decide and to act. In the human community people in authority provide leadership, direction and discipline. Within the various social structures of the biblical world, we observe many different positions of authority, including parents with *children, masters with *slaves, elders with tribes and *cities, *priests within the *temple, and judges, *prophets and *kings whose sphere of authority extended to an entire nation and even beyond the borders of Israel. The Greco-Roman world provided additional examples of authority drawn from the extended household, the workplace, the city-state and the imperial government. Some of these authority roles supply images and illustrations for spiritual leadership within the nation of Israel and later the community of followers of Jesus.


      Images From The Extended Family. Father/Mother. In the ancient world the *father held absolute authority as ruler of the household, but was also expected to guard, support and help the family members. In the OT we find the term father used of Naaman by his ser vant (2 Kings 5:13), of the prophet Elisha by two kings of Israel (2 Kings 5:21; 13:14) and of a young Levite invited by different Israelites to be their priest (Judg 17:10; 18:19). In each case it is a title of *honor given to one who has a role of spiritual leadership.


      Although Jesus teaches his *disciples to see *God as their Father, and warns them not to call any human leader their “father” (Mt 23:9), senior leaders in the apostolic community often refer to younger believers as their children (e.g., Peter with Mark, 1 Pet 5:13; Paul with Timothy, 1 Cor 4:17; the apostle John with his readers, 1 Jn 2:28). In 2 Corinthians 12:14 Paul speaks of his readiness to sacrifice with *joy for the Corinthian believers, as a parent saves up for the children. In a beautifully tender passage in 1 Thessalonians, Paul describes himself and his ministry team as a *nursing mother (1 Thess 2:7) as well as an encouraging father providing individualized care (1 Thess 2:1-12). As a spiritual mother, Paul agonizes in giving birth to new believers (Gal 4:19), but as a father, he is also prepared to discipline his children (1 Cor 4:15, 21).


      Elder. The term elder is used most frequently for leaders of the NT congregations. Its basic meaning is “someone who is older.” In the Jewish community the elders were part of the patriarchal clan system. As heads of families they held basically unchallenged authority and were responsible for judicial, political and military decisions. The elders in the Jerusalem church receive the gift for famine relief from the church at Antioch (Acts 11:30) and help decide the basis on which *Gentiles should be received into the church (Acts 15). Paul and Barnabas appoint elders for each of the churches they establish on their first missionary journey (Acts 14:23). Peter refers to himself as a “fellow-elder” (1 Pet 5:1-3), and John the apostle calls himself “the elder” in his second and third letters (2 Jn 1; 3 Jn 1).


      Guardian/Pedagogue. In Greco-Roman households of means, the guardian, or pedagogue (paidagogos), acted as the guardian, disciplinarian or guide for children, conducting them to and from school and overseeing their education until they reached maturity. Sometimes regarded fondly, more often the pedagogue was remembered as a harsh figure, ready to punish with the rod any infraction of his discipline (“heirs, as long as they are minors, are no better than slaves,” Gal 4:1). The guardian was to be given respect, as was the father. In Galatians 3:24-25 and 4:1-2 Paul describes the Sinai covenant as a pedagogue that leads Israel to Christ. The law pointed out and punished sin and brought its charges to their age of majority (“the date set by the Father,” Gal 4:2), the epoch of Christ. In 1 Corinthians 4:15-16 Paul says that even though the Corinthians have many who assist them and watch over them in their Christian life like guardians, he alone is their spiritual father.


      Steward/Manager. Two of the favorite images used by Jesus and the apostles are *“servant” (diakonos) and *“slave” (doulos). Although the emphasis is usually on the authority of the Lord as master, there is one kind of household servant who has authority over the property and over the other servants, that is the “steward” or “manager” (oikonomos). In Matthew 24:45-51 (cf. Lk 12:42-48) Jesus tells a parable contrasting the faithful and wise servant, who provides food at the proper time for the household, with the wicked servant who mistreats his fellow-servants. Paul describes the church leader as a steward entrusted with God’s work, who must be blameless (Tit 1:7) and faithful (1 Cor 4:2-4). Peter exhorts all Christians to use their spiritual gifts as good stewards of God’s grace (1 Pet 4:10).


      Images from the Workplace. Expert builder. In 1 Corinthians 3:10 Paul compares himself to an expert *builder (architekton) who lays the foundation at Corinth upon which others are building. In secular Greek a tekton was a craftsman in *wood, *stone or metal, and the architekton was the head builder, or contractor or director of works, who oversaw the entire project (cf. Is 3:3, where the master craftsmen is among those who will be removed through God’s judgment on the nation).


      Pilot. A very colorful leadership word, used only once in the NT (1 Cor 12:28), is kybernēsis (administration), based on the word kybernētēs, which means the captain, pilot or steersman of a *ship. In the LXX kybernēsis is given as the function of rulers (Prov 1:5; 11:14). The term kybernētēs is used literally of sailors in Ezekiel 27:8, 27-28 (LXX) and of the pilot of a ship in Acts 27:11 and Revelation 18:17. Acts 27:11 makes clear that the owner of the ship and the pilot are two different people. The owner of the ship determines where it is to go, but the pilot determines the best route and method to get there. In the same way the overall goal of the church is defined by the Lord, the “owner,” but the role of the administrator is to establish the specific direction and to coordinate the activities of the other members toward that end.


      Shepherd. One of the most familiar and best-loved images of spiritual leadership is the shepherd (see Sheep, Shepherd), familiar from passages like Psalm 23 and Ezekiel 34. Although Jesus clearly describes himself in shepherd terminology in John 10, he applies this term only indirectly to his disciples (sending the Twelve to the “lost sheep of Israel” in Mt 10:6 and telling Peter to feed and care for his sheep in Jn 21:15-17). However, after the ascension, when Jesus is no longer present to give personal leadership to his flock, the shepherd metaphor becomes more prominent. Paul exhorts the leaders of the Ephesian church in Acts 20:28: “Take heed to yourselves and to all the flock” (RSV). Also speaking to elders, Peter says, “Tend the flock of God that is your charge” (1 Pet 5:2 RSV). Notice that in both cases the flock belongs to God, not to the shepherd; the shepherd is a servant, assigned the task of caring for God’s people (see Flock).


      The shepherd image conveys ideas of tenderness, nurture and devotion; but it also implies discipline (the *rod and the staff), the setting of limits (*protection against *wolves) and the right to establish direction (leading to *pasture). In fact, the verb poimanō is sometimes translated as “rule” (Rev 2:27; 12:5; 19;15; cf. Ps 2:9).


      Images from the Larger Community. Ambassador. The ambassador was an authorized representative who represented the people who sent him and negotiated for them. More than simply the deliverer of a message, the ambassador was authorized to act on behalf of the sender. The status of the ambassador was generally related to the status of the ruler that he represented. In 2 Corinthians 5:20 Paul, speaking of his apostolic role, says, “We are therefore Christ’s ambassadors, as though God were making his appeal through us” (NIV). In Ephesians 6:20 he invites the Christians to pray that he will be able to proclaim boldly the gospel, “for which I am an ambassador in chains” (NIV)


      Apostle. The apostle is one who is sent by another. The verb apostellō appears frequently in the Gospels, in reference to the sending of Jesus by the Father (e.g., Mt 15:24) and the sending of the apostles by Jesus (e.g., Jn 17:18). Jesus uses the word often in his parables to describe servants sent on assignments by their masters (e.g., Mt 20:2; Mk 12:1-6). In Mark 3:13-19 (cf. Lk 6:12-16) Jesus calls his *disciples together and designates twelve of them to be his apostles. The “sent ones” will have two basic responsibilities. First, they are called together to be with Jesus, that is to share a common life. In the second place, they are called to share in a task, to announce a message and to exercise authority over the powers of darkness. They will share in Jesus’ own authority, speaking and taking action as representatives of the Messiah. Others who are called apostles in the NT include Paul (Rom 1:1), Barnabas (Acts 14:4,14), Silas and Timothy (1 Thess 1:1; 2:6-7), and possibly Andronicus and Junias (Rom 16:7).


      Herald. In classical Greek the “herald” (keryx) was commissioned by a ruler or by the state to call out some item of news or to announce a judicial verdict. The word implies a binding and commanding proclamation. Paul calls himself a herald in 1 Timothy 2:7 and 2 Timothy 1:11.


      Leader. Two different Greek words are translated as *“leader.” The word hēgoumenos, which means leader in the sense of a guide, is used of kings of Israel (Ezek 43:7), military commanders (1 Macc 9:30; 2 Macc 14:6), rulers of Judah (Mt 2:6) and Joseph’s position as ruler of Egypt (Acts 7:10). Thus it is used for broad and authoritative leadership roles. In Acts 15:22 Judas and Silas are called “leaders among the brothers.” The author of Hebrews exhorts his readers to remember their leaders, to imitate them, to obey them and to submit to them (Heb 13:7, 17).


      Another word for leader, prohistamenos, was used in secular Greek for leadership in an army, a state or a party. The basic meaning is “to set before or over someone or something.” It implied guarding, protecting and taking responsibility, combining presiding with personal care. Paul uses this word for church leaders in 1 Thessalonians 5:12, 13 and 1 Timothy 5:17 and cites leadership as a spiritual gift in Romans 12:8.


      Overseer. In secular Greek the word overseer (episkopos) was used of men with responsible positions with the state and of officials in religious communities. It implied overall supervising, ordering, evaluating and setting direction. This term is used interchangeably with “elder” for leaders in the local congregations (Phil 1:1; 1 Tim 3:1; Tit 1:5, 7; Acts 20:17; 1 Pet 5:1, 2).


      Royal priest. At the foot of Mount *Sinai, before the giving of the Ten Commandments, God says to his people, “You will be for me a kingdom of priests and a holy nation” (Ex 19:6 NIV). The same idea of the corporate priesthood of the entire nation of Israel is contained in the promise of Isaiah for Israel regathered by the Messiah in the year of Jubilee: “You will be called priests of the Lord” (Is 61:6 NIV). The image of priest is not used in the NT for individual believers, but for the community as whole. Peter calls believers a “holy priesthood” (1 Pet 2:5) and a “royal priesthood” (1 Pet 2:9). The privileges of leading in *worship and of *offering *sacrifice, formerly reserved for the priests, now belong to all God’s people.


      The book of Revelation employs the image of priest several times to describe the privileged position made available to Christians. In Revelation 1:6 John describes Jesus Christ as the one who has made believers to be “a kingdom and priests to serve his God and Father” (NIV). In Revelation 5:9-10 the four living creatures and the twenty-four elders sing praise to the *Lamb, who made believers from every nation to be “a kingdom and priests” who will “reign on the earth.” Revelation 20:6 says that believerpriests will reign with Christ for a thousand years. These verses highlight another aspect of the priestly function: to share in God’s rule, just as the priests taught the law to God’s people and helped them to order the life of the community accordingly.


      Prophet. The OT *prophet was one who proclaimed the word of God and was called by God to warn, to encourage, to comfort and to teach. The prophet was responsible directly to God and did not receive authority from any human appointment. Jesus was popularly acclaimed as a prophet by his contemporaries (Lk 24:19; Jn 4:19; 6:17; 7:40; 9:17) and seemed to regard himself as a prophet (Lk 4:24; Mk 6:4; Mt 13:57), though he was, like John, “more than a prophet” (Mt 12:38-41; Lk 11:29-32). Very early in the history of the church, people known as prophets are recognized and given leadership in the believing community. We find some prophets having an itinerant ministry (Acts 11:27-28; 21:10) while others function as part of the ongoing leadership of the congregation (Acts 13:1; 15:22, 32). The functions of prophets specifically detailed in the NT include warning the Christian community of impending difficulties (Acts 11:28; 21:10-11); speaking to encourage, strengthen, comfort and instruct believers (Acts 15:32; 1 Cor 14:24-25); and preparing God’s people for works of service (Eph 4:11-12). Prophets are often mentioned together with apostles as playing the foundational leadership roles in the church (1 Cor 12:28; Eph 2:20; 4:11),


      Teacher. In secular Greek the word *teacher (didaskalos) was widely used and covered all those who were engaged in the formal transfer of knowledge and skills. The word occurs only twice in the LXX, probably because the OT emphasis is more on obedience than on imparting information. Yet in the NT we see that within the Christian community as well, the task of the teacher is not only to communicate the facts of the Christian faith but also to be concerned for changes in attitude and behavior.


      In Acts the leadership of the Antioch church consists of prophets and teachers (Acts 13:1). In the list of spiritual gifts in 1 Corinthians 12:28, teachers are cited third, grouped with apostles and prophets. In Ephesians 4:11 “teachers” appear after apostles, prophets and evangelists, in a sort of hyphenated form with “pastors,” thus “pastor-teachers,” who share in the work of equipping other believers for ministry.


      Another word used for teaching in the Christian community is katecheo, which means to pass on information about something. In Galatians 6:6 Paul says that the community should provide support for its teachers.


      Missing Images. It is significant to note that in their images for life and leadership within the believing community, Jesus and the apostles avoided the numerous words compounded from the root arch-, which have to do with rule, and which carry a strong tone of authority. At least sixteen of these words occur in the NT, but none of them are ever applied to the disciple of Jesus, with the exception of Paul’s reference to himself in 1 Corinthians 3:10 as an “expert builder” (architekton) who laid the foundation for others to build upon. Jesus often refers to his followers as “servants” and as “brothers,” encouraging them to think of themselves as those who were “under” and “among” rather than “over.” Jesus places far more emphasis in the development of his disciples on their following than on their leading. He warns his disciples against the rulers of the Gentiles, who lord it over their followers and exercise authority over them. Instead, Jesus tells them: “Whoever wants to be great among you must be your servant, and whoever wants to be first must be your slave” (Lk 20:25-27 NIV).


      The image of the servant remains a central motif in the NT letters. Even the apostles, who exercise the highest human authority within the church, describe themselves as servants of Christ (1 Cor 3:5). Their ministry is called diakonia, the service of a table waiter. Whatever authority each one has, he or she possesses it by the call of God and by the grace of God. The authority is not to be used to domineer but to serve and to *build.


      Portraits of Authority and Attitudes Toward Authority. Attitudes toward civil authority. The young *David, even though he is recently anointed (1 Sam 16:13), enters the service of King Saul, giving him the proper devotion and honor due a *king (1 Sam 16:21-23) and remaining in his service despite Saul’s occasional attempts to kill him (1 Sam 18:11). Here we have an odd picture of a subject who knows that he will be king but still renders honor to the incumbent Saul—despite the necessity of dodging Saul’s spears. This regard for the king’s authority is continued in a later incident when David has an opportunity to kill Saul, but out of honor for the Lord’s anointed, he does not (1 Sam 24:10).


      A sorry example of a subject in relationship to his king is the case of King David and Joab, his army commander. David instructs Joab to make sure that Uriah the Hittite will die in battle (2 Sam 11:14-15). Joab automatically obeys, and in giving blind obedience to his lord, Joab disobeys a higher, superseding relational authority: his own obedience to God and the laws of God.


      An incident of pure and simple respect for kings, perhaps a healthy fear, comes from the time of Zechariah and the rebuilding of the *temple in Jerusalem. King Darius issues an edict concerning the Jews and the temple construction. He decrees that the local authorities, namely, Tattenai, the governor of Trans-Euphrates, should give all necessary support to the project. Darius concludes his edict by explaining that those who do not obey will be impaled on a piece of wood pulled from their own house. Needless to say, the Jews are given enthusiastic support by Tattenai and his peers (Ezra 6:6-13).


      In the Gospels we find the Pharisees raising for Jesus the subject of taxes (Mt 22:17). Is it right to pay taxes to Caesar? The answer given by Jesus is suitably ambiguous—give to Caesar what is Caesar’s (Mt 22:21)—and suitably damning, for the Pharisees produce from their own pockets the coin bearing the blasphemous image of Caesar.


      In Paul’s instructions that believers should pay taxes to Caesar and submit to his authority (Rom 13:1-6; Tit 3:1; 1 Pet 2:13), we find a godly respect for the authority structures that God has ordained (Rom 13:1; cf. Dan 2:21). The righteous should not fear the government. Only those citizens who do wrong should. (Rom 13:4; 1 Pet 2:14). On the other hand, a fear not unlike the fear that is proper toward God—attitudes such as awe, devotion, respect, etc.—is to be rendered to the king (Prov 24:21). These principles inform the narrative portrait in Acts when Paul appeals to Caesar, throwing himself on the mercy of Rome (Acts 25:10-11). We see a display of a Christian’s attitude toward civil authority, in this case a Roman citizen toward Caesar, with the expectation that justice will be done. Paul manifests the attitude that he had articulated in Romans 13:3-4: a citizen who has done only good should have nothing to fear from his government.


      Attitudes toward people by civil authorities. Various degrees of incompetence are displayed by the kings of Israel. Rehoboam, the son of Solomon, shows an affinity for incompetence in that he declares to his people that his rule will be characterized by scourging people with scorpions (1 Kings 12:14). Here is an example of a ruler refusing to listen to his own people (1 Kings 12:15).


      Cyrus, king of Persia, deals with the people of Israel with great mercy. This is, no doubt, due to God moving his heart. However, the fact is that Cyrus chose to obey the dictate of God, resulting in his attitude of encouragement, charity and generosity; he provides for the people of Israel to return and rebuild the temple in Jerusalem (Ezra 1:2-11).


      A quisling, toady attitude toward the people is displayed by Pontius Pilate in the matter of Jesus’ sentencing. Though Pilate is fully aware of Jesus’ innocence, he is more interested in the people’s favor. Pilate is willing to murder an innocent man and release a murderer simply to enjoy the good will of the people (Lk 23:23-25).


      Attitudes toward priests. The relationship between the first high priest, Aaron, and the people of Israel is indicative of the long and tumultuous affair of priest and people that runs jaggedly through biblical history. Though the people have every reason to fear and reverence Aaron as the channel of God’s power—from the days of the plagues and his serpentine rod (Ex 7:8-13)—they demonstrate a recurring tendency to forget the potency of his office. Thus we have such incidents as the golden *calf, where the people approach Aaron the high priest and, in effect, demand that he participate with them—no, lead them into sin (Ex 32). In contrast, we later find the people of Israel eagerly standing before Aaron, waiting for his blessing and for the completion of the sin offering, ready to fall on the ground in joy with no memory of the golden calf (Lev 9:22-24).


      Paul’s trial before the Sanhedrin demonstrates the automatic honor and respect that a priest engenders in the people. Before Paul knows who Ananias is, he speaks rudely to him; but after he is told that Ananias is the high priest, Paul immediately backs down, saying that one should not speak evil of a ruler (Acts 23:3-5).


      A fine disregard is shown by the apostles for priests in Jerusalem. Even though the priests repeatedly command them not to preach the gospel, throw them into jail and have them flogged, the apostles do not pay attention to them (Acts 5:40-42). Such incidents as these illustrate the dynamic that earthly authorities can be righteously superseded if those authorities overstep their God-given boundaries, in this case the proclamation of the gospel.


      Attitudes by priests toward the people. Hophni and Phineas, the two sons of Eli, are two examples of priests who misuse and abuse their positions of trust as priests (1 Sam 2:12-17). They are contemptuous of their fellow Israelites as they steal from the people’s offerings and sleep with the women who serve at the Tent of Meeting (1 Sam 2:22).


      The grief and sorrow of Ezra the priest when he hears that the people of Israel have been intermarrying with neighboring people portrays a man who feels the weight of responsibility for his people, regarding them as if they are his children. When he hears the news, Ezra tears his clothes and rips hair from his head and beard (Ezra 9:3). Then he fell on his knees before God and prays—a priest confessing before God on behalf of the people.


      Annas, Caiaphas and the rest of their priestly entourage do not punish Peter and John for fear of displeasing the people (Acts 4:21). We recognize that they are doing the right thing, even though it is for the wrong reason. However, the more fundamental dynamic of priests ordering their behavior according to the whim of the people harks back to the relationship of Aaron with the people of Israel and Aaron’s tendency to conform to the desires of the people (e.g., the golden calf).


      Attitudes of children toward parents. In the biblical perspective, the beginning of a *child’s regard for his or her parents begins with honor. The commandment concerning the parent-child relationship, “Honor your father and your mother” (Deut 5:16 NIV), is the first commandment given that speaks directly to a horizontal, human-to-human relationship. It sets the biblical standard of all children’s behavior toward their parents. According to Mosaic law, if a child curses his father and mother, he will receive the punishment of death (Ex 21:17). Such apparent severity serves to underscore the honor given to the child-parent relationship.


      The God-based authority and value of the position of the father is highlighted in the idea of the paternal blessing, a *blessing sought after and coveted by any son. The story of Jacob and Esau illustrates the worth placed upon a father’s spoken words of blessing. Jacob is willing to go to extraordinary lengths to obtain the blessing, even if it means incurring the wrath of his brother (Gen 27).


      The three sons of Noah display two different attitudes toward their father, resulting in markedly disparate effects. Ham, the youngest son, does not honor Noah in his drunken and naked state. Shem and Japheth, however, demonstrate decorous filial respect by covering their father’s nakedness while, at the same time, being careful not to look upon him (Gen 9:20-23). The practical outcome of all of this is that Ham is cursed and his two older brothers are blessed (Gen 9:25-27).


      The honor that Isaac accords Abraham in allowing his father to choose a wife for him is emblematic of the time and culture. The idea is perhaps surprising for a modern society (Gen 24), a surprise that only serves to delineate the immense chasm between images of child-parent relations of modern times and those of the Bible.


      A stark, though perhaps macabre, example of a daughter honoring her father is found in the story of Jephthah’s daughter. She respects the oath that her father has taken, even though his impetuous words have condemned her to death (Judg 11:30-39).


      The story of Esther affords another curious picture of a child honoring her father—in this case, a father figure. Though Mordecai is only the cousin of Esther, he raises the young orphan as if she were his daughter (Esther 2:7). Esther is obedient to Mordecai before and after she becomes queen (Esther 2:10, 20). Even though in all practicality she is in social authority over Mordecai, the bonds of fatherhood compel her to give honor and obedience to him.


      An interesting event in Jesus’ own childhood underscores the biblical ideal of the obedience and honor a child should give to his parents. When Joseph and Mary reproach him for staying behind in Jerusalem, Jesus protests mildly that he has to be in his Father’s house. However, he then returns home and is obedient to them (Lk 2:49-51). Later, Jesus exemplifies child-parent honor toward his mother at the wedding at Cana (Jn 2:1-11).


      Attitudes toward children by parents. Genesis portrays *Abraham loving his son Isaac greatly, perhaps more than he loved his own life. However, such fatherly affection does not cause him to waver before the request of God: “Take your son, your only son, Isaac, whom you love… sacrifice him there as a burnt offering” (Gen 22:1-3 NIV). The love that *Jacob has for his son *Joseph comes at the expense of his other sons, for Jacob loves Joseph more than the others, resulting in enmity among the brothers (Gen 37:3-4).


      King David’s love for his son *Absalom is maintained despite Absalom’s rebellion and attempt to wrest the kingdom from David. When Absalom is finally killed, David weeps and bemoans the fact that he himself had not died in his son’s place (2 Sam 18:33).


      Even though Jesus seems to be separating himself from his earthly parents, intent on beginning his ministry, he still demonstrates a filial responsibility and obedience toward his mother when she requests a miracle of him at Cana (Jn 2:1-8).
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      AVENGER


      The word avenger evokes the notion of revenge or of setting matters right. It appears in the Bible in both a *legal or civil sense as a code that governs human behavior, and in a theological sense as a picture of God’s *judgment and *salvation. To a *guilty person being pursued, the avenger is a figure of terror; to the person who has been wronged, the avenger is a figure of justice and therefore consolation—a silencer of the human protest against unpunished wrong. In both cases there is something awe-inspiring and fearful about the avenger.


      On a human and civil plane the institution of the avenger existed within an ancient or primitive society that had not yet evolved our system of courtroom trial. In such a milieu exacting justice was a family duty, with the primary responsibility resting on the male who was next of kin to the aggrieved party. The avenger was the designated and impartial agent of justice—the one who exacted satisfaction for a wrong by punishing the wrongdoer in kind (hence the “eye for an eye” law that reverberates throughout the Mosaic code). Of course the possibility always existed that an avenger might exceed a just retribution, as in the sinister figure of Lamech, who boasted to his wives that he had exacted vengeance *sevenfold (Gen 4:23-24).


      The concept of the avenger finds its most concrete expression with respect to blood revenge. This reflects an ancient Near Eastern practice by which the avenger of blood avenged the death of a blood relative. Limits were placed on this practice in Israel: *murderers were executed, but persons guilty of unintentional manslaughter could seek *refuge at the *altar (Ex 21:13) or in certain designated cities (Num 35:11-28; Deut 4:41-43; Josh 20:1-9), where they were exempt from blood vengeance.


      There may be a reference to the desert code of vengeance in Psalm 23:5, with its picture of a *table prepared in the presence of enemies. According to this code, which is intertwined with the desert law of *hospitality, someone fleeing from avengers was exempt from vengeance for a span of two days and the intervening night (“so long as the food is in this bowels”) if he or she could touch the ropes of a tent or throw himself within the entrance. When the period of immunity ended the guilty person had to go forth and face the bloody assize.


      In the OT various leaders fill the role of avenger in a range of situations. *Samson avenged the burning of his wife and her father (Judg 15:6-7) and the loss of his eyesight at the hands of the Philistines (Judg 16:28). Saul spoke of avenging himself on his enemies (1 Sam 14:24; 18:25). Joab was judged blameworthy by *David for having avenged the death of his brother during a time of truce (1 Kings 2:5). Elsewhere the nation of Israel assumed the role of avenger, as in their defeat of the Midianites (Num 31:2) and of those who plotted their murder during the time of *Esther (Esther 8:13).


      In the Bible the avenger (ḡō’ēl haḏḏām) is actually a “redeemer” or “restorer” of the *blood (= life) that was taken. The killing of a relative was understood by the remaining family members as stealing blood that belonged to the entire clan and therefore must be returned. This concept is associated with the *Passover celebration in which the destroyer exacts the blood (lives) of the Egyptians, who had subjected the lives (blood) of the Lord’s people to *bondage. Here the avenger is satisfied only after he sees the lamb’s blood on the doorposts.


      The image of the avenger finds its fullest expression with respect to God, since it is to God that vengeance (’ekdikēsis) ultimately belongs (Rom 12:19; Heb 10:30). The earliest appearance of the image of the avenger occurs in Genesis 3, where the flaming swords of God’s cherubim protect God’s holy garden from intrusion by fallen mortals.


      God acts as avenger in a range of situations. Sometimes he acts as avenger on behalf of individuals against their enemies (Judg 11:36; 1 Sam 24:12; 25:39; 2 Sam 4:8; 16:8). He protects the nation of Israel against its enemies (Joel 3:21; Nahum 1:2; Is 1:24; Jer 46:10). But God also acts as avenger against Israel: he promises to avenge the blood of his servants and prophets against those who slay or oppress them (Deut 32:43; 2 Kings 9:7; Ps 9:10), and he avenges himself against his people when they break his covenant (Lev 26:25; Ps 99:8). Also important is the motif of God’s “day of vengeance” (Is 34:8; 61:2; 63:4).


      In the NT too God functions as avenger (ekdikos) in all matters among his people (1 Thess 4:6). Jesus asked rhetorically, “And shall not God avenge his own elect, which cry day and night unto him?” (Luke 18:7 KJV). Christ is portrayed as avenger in the ultimate sense. As the slain Lamb he avenges his own blood (Rev 5:6-9) as he wages holy *warfare on his *enemies (Rev 19:11-15). During this time of unrestrained *violence (Rev 19:15), the uniquely qualified avenger completely vanquishes himself of his archenemy *Satan and his followers (Rev 20:10-14; see also the parable of the landowner, Mt 21:33-45).


      With God’s role as avenger so prominent in the Bible, it is not surprising that a subordinate motif is the prayers that his persecuted followers pray to him as avenger. We find such prayers in the individual and corporate *lament psalms (e.g., Ps 7:6; 79:10; 94:1-2). In the apocalyptic vision of the *martyrs under the altar, the martyrs cry out, “O Sovereign Lord, holy and true, how long before thou wilt judge and avenge our blood on those who dwell upon the earth?” (Rev 6:10 RSV). These passages form the biblical subtext for John Milton’s moving sonnet occasioned by the massacre of the Waldensians, which begins with the line, “Avenge, O Lord, thy slaughtered saints.”
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      AWAKENING


      The general concept of “awakening” captures the notion of either rousing oneself or being aroused in order to take action, as in the call to Deborah to “wake up” in song (Judg 5:12 NIV). Such calls to action are usually accompanied by urgency and intensity, as seen in the emphatic repetition “wake up, wake up!” (Judg 5:12; cf. Is 52:1). It suggests an arousal from the passivity and vulnerability of sleep in order to seize the initiative, to take aggressive action (Judg 16:14, 20). Although the Scriptures frequently employ the motif in its usual sense of awaking from physical sleep (e.g., Gen 41:4; Acts 16:27), this meaning is enriched in a number of significant ways.


      Among its most fascinating usages are instances where the biblical poet issues urgent appeals to God to “wake up,” to respond to pleas for *justice (Ps 7:6), vindication (Ps 35:23), *triumph (Ps 44:23), *salvation (Ps 80:2) and deliverance (Is 51:9). Jesus’ awakening from his peaceful slumber in the stern of the boat by his fearful disciples is an enactment of this biblical motif of “divine sleep” (Mk 4:38-40). The language of the petitioner is such that his prayer forms an expression of acute anguish and impatience over God’s apparent unresponsiveness to great need, as in the case of oppression (Ps 7:6) or defeat (Ps 44:23). It is the psalmist’s prayer that the silence of God be broken by swift intervention. But God’s silence must never be mistaken for sleep (121:3-4)! God is ever to be contrasted with “sleeping Baal” and lifeless idols (1 Kings 18:27; cf. Hab 2:19). God’s swift judgment is likened to a person who “wakes from the stupor of wine” (Ps 78:65; cf. Joel 1:5). In a most vivid way it captures the idea of a sudden and dramatic turn of events.


      In the human arena moral slumber is likened to wickedness and debauchery (1 Thess 5:6-7). Believers are exhorted to wake up from this sleep and remain alert, given the lateness of the eschatological hour (Rom 13:11-14; 1 Thess 4:6) and the approaching dawn of deliverance (Ps 57:8), the early rays of which are already beginning to appear. God’s people are to “come to their senses” (1 Cor 15:34) or “wake to righteousness” (KJV). Such a spirit of wakefulness is extolled as a virtue (Prov 20:13) in part because it signifies an attentive ear to God’s word (Is 50:4)—an indispensable element of spiritual wakefulness. Failure to wake up leads to discipline for believers (Rev 3:2) or (in the case of unbelievers) judgment (1 Thess 5:4ff) and shame (Rev 16:15).


      “Wakefulness” is used in the Scriptures in a number of other ways: (1) to depict bodily (Jn 11:11; Dan 12:2) and spiritual (Eph 5:14) resurrection in contrast to the sleep of physical and spiritual death; (2) to signify a troubled spirit (Ps 102:7); or (3) to serve as evidence of trust in the Lord’s protection (Ps 3:5). Finally, the Scriptures use awakening in poetic ways, as when the wind is exhorted to blow (Song 4:15) or a musical instrument to “awake the dawn” (Ps 108:2), when a sword strikes (Zech 13:17), or when latent passions are ignited (Song 2:7).


      Ultimately the believer can rejoice in the truth that “he died for us so that, whether we are awake or asleep, we may live together with him” (1 Thess 5:10).


    


    

    See also SLEEP.


  









  


  B


  

    

      BAAL


    


    

    See GODS, GODDESSES.


    

      BABEL, TOWER OF


      The image of the Tower of Babel has a hold on the Western imagination that is out of proportion to its actual importance in the Bible. The story is told in just nine short verses (Gen 11:1-9) and is not mentioned again. Yet it is one of the most evocative images in the entire Bible—a spectacle of creaturely aspiration toward deity that finds its counterpart in the mythological story of the Titans who tried to supplant Zeus and were punished by being hurled into Tartarus.


      Artists have imagined the tower as a physical and architectural phenomenon reaching massively into the sky. More recent biblical commentary entertains the possibility that the tower was a ziggurat—an astronomical observatory for use in divination and occult mastery of the universe. The meaning of the image remains the same in either case. Although in the popular mind Babel denotes confusion and discord, the image encompasses much more than this.


      In the biblical text the Tower of Babel begins as a venture in human autonomy: “Come, let us build ourselves a city;… let us make a name for ourselves” (Gen 11:4 RSV). As we overhear the excited talk, we catch the hints of the timeless human urge for fame and permanent achievement, as well as for independence and self-sufficiency. The tower is thus an image of human aspiration and pride, accompanied by a spirit of boasting in human achievement. Lurking in the background is the classical notion of hubris—overweening human *pride that leads people to think themselves godlike, as hinted by the desire of the builders to include within their city “a tower with its top in the heavens” (Gen 11:4 RSV). Since *heaven is the abode of God, we can interpret the venture as an attempt to storm God’s dwelling place. We should note also that in the ancient Near East temples to the gods were built on *high places, with the human city surrounding the dwelling place of a deity.


      The fact that the builders conceive of their enterprise as a *city awakens a whole further set of associations. The city is par excellence an image of human community—an image of the universal human dream of unity with other people (in the story the people speak “to one another,” Gen 11:2), combined with a desire for sedentary permanence (“lest we be scattered abroad upon the face of the whole earth,” Gen 11:4). We should note that this collective pride is mingled with *fear, so that the city becomes a *quest for safety as well as achievement. The dream of unity is enhanced by Babel’s being a unilingual city: “Now the whole earth had one language and few words” (Gen 11:1 RSV).


      Babel, of course, is also a symbol of human inventiveness and ingenuity—a triumph of both reason (as the people calculate their needs and consider the means of meeting those needs) and imagination (as the people create a brand new vision of how things might be). It is a place of language and communication: “they said to one another” (Gen 11:3).


      The city, moreover, is a picture of human ability to control and master the world. The Genesis narrative hints at this by emphasizing the specific building materials: “ ’Come, let us make bricks, and burn them thoroughly.’ And they had brick for stone, and bitumen for mortar” (Gen 11:3 RSV). This is a picture of technology (note that the people make *bricks instead of mining *stone), of material power, of monumental architectural ability, of culture and civilization, of forethought and planning. *Fire is a universal symbol of civilization, art and craft; while bricks are the symbol of permanence and stability. But bitumen or asphalt is hardly an adequate mortar, so already we sense a flaw in the blueprint.
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      Babel symbolizes the dream of human civilization. It is an attempt to meet human means by the peaceful means of invention, language, utopian planning, social cooperation, creativity, culture and technology. Yet God declares the dream a nightmare in a story that to this day represents a primal act of divine *judgment.


      Halfway through the story the focus shifts from the human perspective to God’s perspective: “And the LORD came down to see the city and the tower, which the sons of men had built” (Gen 11:5 RSV). We can see in this reaching down a counterpoint to the human aspiration upward, with an implicit irony in the fact that whereas the human builders envisioned their architectural feat as a skyscraper, from a more transcendent viewpoint it is so small that God must come down to catch a glimpse of the tower. The story is thus “a remarkable satire on man’s doing” (von Rad). God disapproves of the dream of limitless human achievement: “Behold, they are one people, and they have all one language; and this is only the beginning of what they will do; and nothing that they propose to do will now be impossible for them” (Gen 10:6). God therefore thwarts the attempt at unity by diversifying human language, with the result that “the LORD scattered them abroad over the face of all the earth” (Gen 10:9).


      Behind this statement by God we can infer retrospectively that the dream pursued with so much zeal and with such apparently innocent motives was really a picture of *idolatry—an attempt to make people and civilization the basis of security and the object of ultimate allegiance. The Tower of Babel as envisioned was implicitly a substitute deity, and it carries the same divine scorn that idolatry carries everywhere in the Bible. In God’s view, division of the human race is preferable to collective *apostasy, and the experiment in human initiative apart from God ends in judgment. What began as a stunning example of unity (one language) ends in dispersal, a motif inverted on *Pentecost (Acts 2) when a multiplicity of spoken languages in the city of Jerusalem produces the new unity of the Christian community.


      What a wealth of human meanings converge in the single image of Babel! It is an ambivalent image, evoking powerful feelings of a wide range. On one side we can see the human longings for community, achievement, civilization, culture, technology, safety, security, permanence and fame. But countering these aspirations we sense the moral judgment against idolatry, pride, self-reliance, the urge of material power and the human illusion of infinite achievement. It is a picture of misguided human aspirations ending in confusion—in literary terms an episode of epic proportions that follows the downward arc of tragedy. Acting as a single entity the human race reached for everything and ended only with division. The concluding picture of a half-built tower and city is a monument to human aspiration gone awry and to divine judgment against human illusions of infinity. The very etymology of the word Babel suggests the two aspects of the story: the Akkadian word Bab-ili means ’gate of God,’ while the Hebrew balal means ’to stir up, to confound.’
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      BABY


      “It’s a boy!” “It’s a girl!” This is (almost) always good news in the Bible, especially when the baby fulfills a divine promise. Babies in the Bible are an image of (a) the mystery of life created (in some sense a miracle from God), (b) God’s provision for parents (especially mothers), (c) the removal of the stigma of *barrenness, (d) the potential for either good or evil, and (e) inconsolable grief when an infant dies or is executed.


      Isaac (Gen 21:1-7), Jacob (Gen 25:21-26), Joseph (Gen 29:22-24), Samson (Judg 13) and Samuel (1 Sam 1) are all special babies because their *births confirm the promise of salvation. Their births also come as something of a surprise, since they were delivered by women stigmatized by *barren wombs. The element of surprise highlights the divine origin of life and heightens the joy of birth. Sarah laughed to see her baby boy (Gen 21:6); Hannah sang for joy (1 Sam 2:1-10). Naomi was barren too, but the grandson she cradled in her lap was her kinsman-*redeemer: Obed, grandfather of King *David (Ruth 4:13-17). Although not in the patriarchal line, the story surrounding the birth of a promised *son as a reward for godliness to the barren Shunammite woman also fits the biblical archetype (2 Kings 4:11-17).


      The context within which we can understand the value and joy that OT people placed on babies is the stigma that attached to women who bore no children. The barren wife is an object of pity, an archetype of the outcast in Hebrew society (e.g., Sarah [Gen 16:1-6], Rachel [Gen 29:31—30:24] and Hannah [1 Sam 1:1-11]). In such a cultural milieu “the fruit of the womb” is regarded as a “heritage” and *“reward” from God (Ps 127:3 RSV).


      The general biblical pattern is thus that babies are very nearly the highest earthly *joy that a person can expect to experience. The stories of *Cain (Gen 4:1), Ishmael (16:1-6) and Esau (25:24-5) are the exceptions that prove the rule: babies are bad news when they grow up to be enemies of the people of God.


      The best-known birth stories in the Bible focus on miracle babies. Isaac and *Samson at once come to mind, both of them offspring whose birth was announced to a barren wife. *Moses was another miracle baby, not because his mother was barren but because his life was forfeit to the Egyptians (Ex 2:1-10; cf. Acts 7:19). His mother put him in a papyrus basket (see Ark), along the banks of the Nile, where his cries evoked pity even from Pharoah’s daughter. The birth of John the Baptist followed the patriarchal pattern. Elizabeth was as old as Sarah and as barren as Rachel (Lk 1:5-25), but she gave birth to a baby boy. When her baby leaped in her womb, he proved that a fetus is a person (Lk 1:41; cf. Jer 1:5, Ps 51:5).


      The nativity of Jesus is the climax of the Bible’s attention to babies. The infant *Jesus shared a common humanity with the other babies of promise, but the difference made all the difference in the world. The reason for Mary’s inability to bear a son—*virginity—proved that her baby was God as well as human (Mt 1:18-25). Mary gave birth to a baby for every human to celebrate: the Savior of the world, Jesus Christ.


      Having a baby brings joy to a house, but infant mortality brings inconsolable *grief. Pharaoh killed all the Hebrew baby boys (Ex 1:15-22), and David grieved over the mortal illness of Bathsheba’s son (2 Sam 12:15-25). When Solomon judged between two women who were fighting over the life and death of a child, the mere prospect of having her son divided led the real mother to prefer giving the baby to the rival claimant (1 Kings 3:16-28). The Shunammite woman is “in bitter distress” when her son dies after heatstroke in the harvest field (2 Kings 4:27). Jeremiah’s sad prophecy captures a mother’s grief: “A voice is heard in Ramah, weeping and great mourning, Rachel weeping for her children and refusing to be comforted because they are no more” (Jer 31:15 NIV; cf. 6:26). Rachel’s *sorrow without succor found its fulfillment when Herod slaughtered the baby boys of Judea (Mt 2:16-18).


      Rachel and her sisters will not grieve in the eternal *kingdom of God. According to Isaiah, “never again will there be in [that kingdom] an infant who lives but a few days” (Is 65:20). Nor will parents worry about the safety of their precious babies, for “the infant will play near the hole of the cobra, and the young child will put his hand in the viper’s nest” (Is 11:8-9). Jesus says, “The kingdom of God belongs to such as these” (Lk 18:16).


      Biblical writers are often keen observers of the intimate relationship between a baby and her mother. God can no more forget to care for his people than a mother can “forget the baby at her breast” (Is 49:15). The psalmist compares his rest in God to a weaned child with his mother (131:2; cf. 1 Sam 1:22-24, Is 28:9), no longer squirming in agitation for his mother’s *milk. The theme of the maturing infant is echoed in the NT, where believers are taught to be like hungry newborns who “crave pure spiritual milk” (1 Pet 2:2). But like all babies, they are also supposed to grow up. “Anyone who lives on milk, being still an infant, is not acquainted with the teaching about righteousness” (Heb 5:13).
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      BABYLON


      Babylon is one of the dread images of the Bible, stretching from OT history to the apocalyptic vision of *Revelation. Like its equally famous counterpart *Nineveh, the origins of Babylon (=Babel) lie with Nimrod, “the first on earth to be a mighty man” (Gen 10:8-10). Certainly Babylon herself is portrayed throughout the Bible as the mightiest of *cities, often used by God to bring crushing judgment on other nations (e.g., Jer 21:2-10; 25:8-11). She is his tenant farmer, driving the nations as *oxen under her yoke (Is 47:6; Jer 27:1-12; 28:1-17); his war club, used in their destruction (Jer. 51:20-23); a golden *cup of wrath in his hand, making all the earth *drunk and mad (Jer 51:7; cf. 25:15-38); a zoo keeper, keeping custody of dangerous Judean *lions (Ezek 19:9); Judah the *prostitute’s spurned lover, taking his terrible retribution (Ezek 23:11-35); a *fire set under the cooking pot of Jerusalem, “cooking” her inhabitants in siege and simultaneously burning off the pot’s impurities (Ezek 24:1-14); Israel’s captor, tormentor, devastator and the location of her *exile (Ps 137:1, 8).


      Used by God in his providence, Babylon herself is not immune from judgment at his hands for her impiety, *idolatry and *pride—things for which the inhabitants of the region early gained a reputation (Gen 11:1-9). Her king is pictured as the god of a non-Israelite myth who aspired to ascend the *mountain of the gods and make himself equal to Elyon (Is 14:12-14; cf. Jer 51:53 and especially Dan 3—5 for a narrative exploration of the theme); she herself as a gentle and refined *virgin, unravished and unconquered by any nation (Is 47:1); as mistress of all the kingdoms (Is 47:5), proud and secure as she sits *enthroned like a *goddess (Is 47:7-11; cf. 45:5, 18, 21 for her language as the language of God). Yet the king who sought to ascend to heaven is brought down to the *pit (Is 14:13-15); an axman relieved of his duties (Is 14:4-6); a corpse slain in *battle, yet shamefully unburied (Is 14:18-20).


      Queen Babylon, the glory of the Chaldeans, becomes *Sodom and Gomorrah (13:19; cf. Jer 51:39-40). She exchanges her throne for the dust, her pampered existence for the drudgery of grinding *grain; she is deprived of veil and *garments that guard her noble dignity (Is 47:1-3). She knows the pain of a *woman in travail, the insecurity of the hunted gazelle or the defenseless *flock from which *lambs can easily be taken (Is 13:8, 14; Jer 50:44-45). She is both *widow and bereaved *mother (Is 47:8-9), disgraced by the behavior of her *children and rendered infertile (Jer 50:11-13); a wasted ruin inhabited by wild beasts and *flooded with water (Is 13:20-22; 14:23; Jer 51:37). She is the proud opponent of God now *hunted down by his *archers (Jer 50:13-14, 29-30); a field about to be *harvested in judgment, a *threshing floor awaiting the winnowers to separate the *wheat from the *chaff (Jer 51:1-5, 33); *lions made drunk with *wine and slaughtered while asleep, as if they were *sheep and *goats (51:38-40). God’s war club now lies broken and shattered (Jer 50:23); the destroying mountain is now destroyed by God (Jer 51:25-26); the *monster who has swallowed up God’s people is now forced to regurgitate them (Jer 51:34, 44).


      Probably in certain instances already in the OT (cf. Is 13:1-22, esp. the ultimacy of the language in Is 13:9-13; 14:3-23) and certainly in the NT (e.g., 1 Pet 5:13; cf. 1:1; 2:11), Babylon stands not for a specific power but more generally for world power in opposition to God—the empire where God’s people live in *exile. This is particularly clear in *Revelation, which draws heavily on OT imagery in portraying the end times. Here stands Babylon the great, the mother of *prostitutes. She is the harlot, drunk on the blood of the *martyrs, making others drunk with the wine of fornication (Rev 17:1-6), forced by God to drink a double draught of judgment in her own *cup (18:3-6). She is the arrogant and secure queen of the whole earth, now smitten suddenly and decisively with pestilence, mourning and famine (17:15-18, 18:7-8); desolate, *naked and destroyed (17:16); deprived of all her previous luxuries (18:11-19). She is the ruin inhabited by *demons and *birds (18:2). The force of the imagery is the more strongly felt in Revelation because of the deliberate contrast drawn toward the end of the book between Babylon and the new *Jerusalem, which is presented as the *Bride of Christ (19:6-9; 21:1-27).
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      BACK SIDE


      The “back side” is a spatial or positioning image of being behind or in back of a person. It ranges from an evocative image of divine glory to an equally evocative image of rejection.


      The image of God’s “back side” (’āḥôr) is employed in the passage in which *Moses, on Mount *Sinai, requests to see God’s *glory (Ex 33:18—34:8). But God tells the lawgiver that no one can see his face (or “front”) and live (Ex 33:20). Moses is nevertheless permitted to see God’s back side (Ex 33:23), at which time the Lord declares that he is “full of grace and truth” (Ex 34:6). God’s “back side” is here a veiling image, distancing the full glory of God from human view, but paradoxically revealing a very full sense of God’s glory even as it is partly concealed.


      The prologue to *John’s Gospel (Jn 1:1-18) alludes to this OT image of glory. According to the last verse, “No one has ever seen God; the only *Son, who was in the bosom of the Father, he has made him known” (Jn 1:18 RSV). The fourth evangelist contrasts Moses, through whom the *law was given, with Jesus, through whom came *grace and truth (Jn 1:17). Whereas Moses could not see God’s *face (i.e., look fully upon his grace), the incarnation permits humankind to view God’s grace (Jn 1:14), as revealed by the one who had existed from eternity in a face-to-face relationship with God (Jn 1:18, and 1:1: “and the Word was with [lit. facing] God”).


      An understanding of the biblical imagery of being “cast behind” depends on our awareness that the face is the source of personal contact with another. Hence to face someone implies attention or awareness and often connotes a loving gaze or empowerment. To be cast “behind” (’aḥar), therefore, is to be removed from someone’s sight or presence. Sometimes in the Bible this is a negative image of rejection of a person or of God. Thus Ahijah pronounces God’s *judgment against Jeroboam because he had cast God behind his back (1 Kings 14:9). Elsewhere, Israel faces judgment because the nation has forgotten God and has cast him behind its back (Ezek 23:35). Equally ignominious is the way the Israelites “cast thy law behind their back and slew thy prophets” (Neh 9:26 KJV).


      The most famous instance of such rejection occurs in the NT. Following Jesus’ first passion prediction, Peter rebukes Jesus (Mk 8:32). Jesus rebukes Peter in turn: “Get behind [opisō] me, Satan! For you are not on the side of God, but of men” (Mk 8:33 RSV). Getting “behind” Jesus conjures up this image of rejection. Peter’s opposition to Jesus’ passion is to be banished from the thinking of the disciples.


      As an image of removal, being cast behind can also have a positive connotation when it signifies God’s *forgiveness of sin. The repentant Hezekiah prays, “You have cast all my sins behind Your back” (Is 38:17 NKJV). The image here is not just of something placed behind someone where it could be seen by turning around but instead placed where it can never be seen. The same image appears in Paul’s statement, “forgetting what lies behind and straining forward to what lies ahead, I press on toward the goal for the prize of the upward call of God in Christ Jesus” (Phil 3:13-14 RSV).
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      BAKING


      Baking is one of the commonplace household routines in the Bible that keeps us rooted in the everyday world. It assumes symbolic meanings when it is part of *hospitality and worship practices, and it also becomes a full-fledged metaphor.


      Good baking is an indispensable element of biblical hospitality. “Quick!” said Abraham to Sarah, “get three seahs of fine flour and knead it and bake some bread” (Gen 18:6 NIV). The provision of baked goods is a sign of welcome to the servants of the Lord. Abigail brought two hundred loaves of *bread to David (1 Sam 25:18). Both Elijah and Elisha were fed by women, whether they had few resources or many with which to bake (1 Kings 17:13-14; 2 Kings 4:8). Through their willingness to serve others by the work of their hands, these women demonstrated that common household tasks are not merely secular but sacred. The Lord himself provides the ingredients for such service, for the widow of Zarephath found that “the jar of flour was not used up and the jug of oil did not run dry” until the Lord sent rain again (1 Kings 17:16). By contrast, one of the *curses for disobeying the covenant is the withholding of the supplies needed to make bread, so that “ten women will be able to bake your bread in one oven” (Lev 26:26).


      If baking is an image of ideal hospitality to others, it can also be perverted to a selfish use. Two biblical deceptions are made all the more reprehensible by their use of baking. Jacob used baked bread and lentil stew to entice his brother Esau to despise his *birthright (Gen 25:34). Tamar baked bread to cheer an ailing brother, but Amnon violated her charity and *raped her (2 Sam 13:1-22).


      The details of baking take on religious significance in the context of worship. In their haste to leave Egypt, “the people took their dough before the yeast was added” (Ex 12:34). In remembrance of this act, the Israelites were instructed to make bread for the *Passover meal without yeast (Ex 12:8; see Leaven). Similarly, the instructions for making offerings to the Lord in the temple often describe cakes and breads made without yeast (e.g., Lev 2:4: “If you bring a grain offering baked in an oven, it is to consist of fine flour: cakes made without yeast and mixed with oil”). Here the prohibition against yeast hints at the freedom from the taint of sin that God demands of his people.


      Yet the offering for the Feast of Weeks was to include two loaves baked with yeast “as a wave offering of firstfruits to the LORD,” (Lev 23:17).The fullness of the yeast breads perhaps symbolized the fullness of the harvest. Indeed, the baking of bread used for temple worship was considered so important that a particular Levite “was entrusted with the responsibility for baking the offering bread” (1 Chron 9:31).


      While the NT has less to say about baking, it has nearly as much to say about yeast. Jesus occasionally puts yeast in a positive light, teaching that “the kingdom of heaven is like yeast that a woman mixed into a large amount of flour until it worked all through the dough” (Mt 13:33). This parable turns on the gradual, abundant expansion of yeast-filled dough; in the same way, the *kingdom of God grows slowly and surely.


      On other occasions the connotation of yeast is entirely negative: “Be on your guard against the yeast of the Pharisees and Sadducees” (Mt 16:5-12). The property of yeast in view here is its ability to work its way throughout the dough. Unsound teaching is like yeast in its ability to infect the community of faith. There is at least an echo here of the demand for holiness that the OT injunctions against yeast were intended to convey. In the NT Paul calls us to “keep the Festival, not with the old yeast, the yeast of malice and wickedness, but with bread without yeast, the bread of sincerity and truth” (1 Cor 5:8).
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      BALDNESS


      “In all Israel there was not a man so highly praised for his handsome appearance as *Absalom” (2 Sam 14:25 NIV). The next verse shows that one of the chief reasons he was so admired was his luxuriant head of hair. Similarly, white hair is a significant characteristic shared by the Ancient of Days (Dan 7:9) and the risen Christ (Rev 1:14).


      By contrast, the absence of hair was a cause for shame. For the prophet Elisha to be jeered at and described as “you baldhead” (2 Kings 2:23) was obviously an insult, though whether his baldness was due to natural hair loss or a shaved tonsure is not clear. Apart from this the Bible views the shaving of the head as a mark of *mourning (e.g., Jer 16:6) and as evidence of God’s judgment, both on his own people (e.g., Is 3:17, 24; 7:20; 22:12; Ezek 7:18; Amos 8:10; Mic 1:16) and on their enemies (e.g., Is 15:2; Jer 47:5; 48:37; Ezek 27:31; 29:18). The reference in Micah evokes the image of the vulture, whose pale, down-covered head contrasts with the well-feathered heads of other birds.


      To shave the head as a sign of mourning is forbidden for priests on the grounds that it would compromise their holy calling and “profane the name of their God” (Lev 21:5; Ezek 44:20). The same reason lies behind the prohibition in Deuteronomy 14:1 against any of God’s holy people shaving the front of their heads “for the dead.”


      Letting the hair grow was one of the conditions attached to the *vow made by a Nazirite (Num 6:5). Such hair was seen as dedicated to the Lord (Num 6:9) and was to be shaved off when the period of the vow came to an end (Num 6:18) or if accidentally defiled (e.g., if someone suddenly died in the Nazirite’s presence). The phenomenal strength of *Samson, the most famous Nazirite in the Bible, is linked with the length of his hair (Judg 16:17-22). The apostle Paul and his companions are recorded as having shaved their heads for ritual purposes (Acts 18:18; 21:24).
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      BANISHMENT


    


    

    See EXILE.


    

      BANNER


      Banners are identifying flags or streamers attached to the end of a standard. Throughout history they have served three main purposes: to identify a group, to claim possession of a space or territory and to lend festivity to a celebration. Banners are rallying points, physically and/or emotionally.


      The Bible contains fewer than a dozen direct references to banners, and the context is almost entirely military. More often than not the banner of victory is ascribed to God. The earliest example is Exodus 17:15, where Moses celebrates the victory of the Amalekites by building an *altar, calling the name of it “the LORD is my banner” and saying, “a hand upon the banner of the LORD” (RSV). In the Psalms too it is God who sets up a banner for his people (Ps 60:4), who for their part ascribe their *triumph to God by setting up banners “in the name of our God” (Ps 20:5). Jeremiah’s prediction of Babylon’s destruction is prefaced by the statement, “Declare among the nations and proclaim, set up a banner and proclaim, conceal it not” (Jer 50:2 RSV), along the lines of a warrior boldly planting a banner as a sign of taking possession.


      The remaining instances of the word banner are in the *Song of Songs. In the Shulamite woman’s picture of Solomon’s taking her into the court harem, the climactic note of triumph is that “he brought me to the banqueting house, and his banner over me was love” (Song 2:4). Here the banner is an image of both festivity or celebration and claiming possession. In a courtly and military world, one of the supreme images of exhilaration is the sight of an army advancing with its banners unfurled. This supplies the emotional context for the lover’s declaration that his beloved’s beauty is as “terrible as an army with banners” (Song 6:4, 10).


    


    

    

      BANQUET


      Banquets are special meals celebrating important events. Unlike Jewish cultic *feasts, they are not official *worship events, but neither should banquets held among God’s people be regarded as “secular” events, since such banquets can mark God’s intervention and display his abundant provision.


      Banquets are never mere mealtimes or only celebrations of the occasion that give rise to the banquet. They are loaded with messages about who is up and who is down in status; who is in and who is out of the social or political circle. Invitations signify being “in.” Proximity to the host and the amount and quality of the food and drink offered indicate status (Gen 43:31-34; Lk 14:7-12; Jn 2:10). Refusal to attend a banquet is a powerful negative social message defying the authority and honor of the host (e.g., Esther 1:12, 16-20; Mt 22:1-14).


      Occasional Banquets. Many biblical banquets are held in royal courts. They display royal *honor and power (Esther 1:3-12; 5:4-6, 8, 12, 14, 6:14; 7:8; Dan 5:1, 10; and the coronation banquets of David, 1 Chron 12:38-40, and Solomon, 1 Kings 1:39-41). Banquets are venues for political and social discourse and dealing. An invitation to attend is a distinct honor implying power, trust and insider status. Military or political treaties and victories are also celebrated with banquets (Gen 26:30; 31:54). When the victor is a king, the banquet is also “royal” (2 Sam 3:20).


      Communities hold banquets to celebrate and give thanks for God’s provision (e.g., sheep shearing, 1 Sam 25:11; 2 Sam 13:23-27; harvest, Judg 9:27). Other banquets mark long-awaited events like the completion of Solomon’s *temple ( 2 Chron 7:8) or unexpected blessings (1 Kings 3:15; Lk 15).


      Rites of passage—birthdays and weanings, *weddings and *funerals—are also celebrated with banquets, though all the birthday banquets recorded in the Bible are royal ones (Pharaoh, Gen 40:20; Herod, Mk 6:21). *Abraham “made a great feast” on the occasion of Isaac’s weaning (Gen 21:8). Several wedding banquets are recorded (Gen 29: 22; Judg 14:10, 17; Jn 2: 8-9). There is inferential evidence of rites of mourning including banquets held in honor of the deceased and for the comfort of the family (2 Sam 3:35; 2 Sam 12:16-17; Jer 16:5-9; Ezek 24:16-17, 22-3; Hos 9:4).


      Finally, *hospitality sometimes takes the form of a banquet. *Guests may be entertained and welcomed with lavish banquets.


      Banquet imagery draws from the varieties of literal banquets; the significance of the allusion varies according to the sort of banquet the writer has in mind. Matthew combines different types when he records Jesus’ parable of a king who holds a wedding banquet for his son (Mt 22:2-9; cf. Mt 25:10). Often a literal banquet bears figurative significance, as when the royal banquet to which the nations come bearing gifts in tribute to King David becomes messianic (1 Chron 12:38-40).


      Victory Banquets. Ancient Near Eastern mythology of the *gods follows a general pattern of warfare, victory, kingship, house (temple/palace) building and celebration/banqueting. The order of events follows a logical progression and is heavenly mirror of a human pattern. Celebration following victory on the battlefield is an archetypal image, and banqueting is its centerpiece. We first capture a glimpse of it in a tiny vignette following the first battle in the Bible: After Abraham’s defeat of Kedorlaomer and his allies, “King Melchizedek of Salem brought out bread and wine” (NRSV) and blessed Abraham and God (Gen 14:18-19). Elsewhere the psalmist alludes to a victory banquet: “You prepare a table before me in the presence of my enemies; you anoint my head with oil; my cup overflows” (Ps 23:5 NRSV). This banquet displays God’s “goodness and mercy” (Ps 23:6). Jeremiah pictures the plight of Israel in an image of *Babylon banqueting on Zion’s delicacies, a devouring that will be disgorged when God defeats Babylon (Jer 51:34-44). Isaiah’s picture of the eschatological banquet of God is especially memorable (Is 25:6, see below). The ultimate victory and final defeat of evil are marked with a victory-wedding banquet in John’s eschatological vision (Rev 19:9, 17-18).


      Messianic Banquet. Closely related to the victory banquet motif is the vision of an eschatological banquet. Isaiah 25:6 provides the benchmark image of this banquet: “On this mountain the LORD Almighty will prepare a feast of rich food for all peoples, a banquet of aged wine—the best of meats and the finest of wines” (NIV). The stories of *Jesus’ table fellowship with a variety of people and his reputation as “a glutton and a drunkard, a friend of tax collectors and sinners” (Mt 11:19 NRSV) point out the extraordinary place of eating and banqueting in his ministry. Jesus is one who “welcomes sinners and eats with them” (Lk 15:1-2 NRSV) and thereby enacts God’s welcome to sinners to enter the kingdom of God. Dining with him, however, is no guarantee of entrance into the kingdom (Lk 13:26-27), for to some he will say “I do not know where you come from” (Lk 13:27 NRSV). But in the future “people will come from east and west, from north and south, and will eat in the kingdom of God” (Lk 13:29 NRSV; cf. Mt 8:11-12). At the Last Supper, Jesus alludes to the coming eschatological banquet when he says, “I will never again drink of this fruit of the vine until that day when I drink it new with you in my Father’s kingdom” (Mt 26:29 NRSV; Mk 14:25; Lk 22:18; cf. Lk 22:28-30).


      Symposium Banquet. The motif of banqueting is particularly prominent in Luke’s Gospel. Here the banquet scenes are imaged as a Greco-Roman symposium, a formal banquet followed by a drinking and engaging conversation where serious topics of mutual interest are addressed. Diners recline on couches arranged in a U-shape around a central table, and a guest’s position at the table is an indication of relative honor. Luke 14:1-24 is a formal banquet scene at the home of a Pharisee, and Jesus tells several parables about banqueting, including one about seeking honor at a dinner (Lk 14:7-11). Jesus sows the seed of transformation within these dinners. Rather than displays of relative honor and exculsiveness, the dining of the kingdom is to be open and inclusive (cf. Lk 7:36-50).


      Wedding Banquets. Figurative uses of the wedding banquet occur in the Gospels (Lk 12:36; Mt 22:4; 25:10; and see Song 2:4) and the Apocalypse (Rev 19:9). These banquets have the flavor of a wedding’s hopeful, joyful celebration of love and harmonious relationship. In answer to the question of why the Pharisees’ and John the Baptist’s disciples fast and Jesus’ disciples do not, Jesus responds, “How can the guests of the bridegroom mourn while he is with them? The time will come when the bridegroom will be taken from them; then they will fast” (Mt 9:15 NIV). In other words, now is a time for celebration, for banqueting and not fasting.


      Bad Banquets. Banquets sometimes become signs of decadence and defeat, markers of judgment for idolatry and injustice, and foretastes of final judgment, doom and woe. Those who answer to the seductive call of the “foolish woman” will be “her guests… in the depths of Sheol” (Prov 9:13-18 NRSV). A proverb well sums up wisdom in dining: “Better is a dinner of vegetables where love is than a fatted ox and hatred with it” (Prov 15:17 NRSV). Jobs sons and daughters engage in ceaseless rounds of banqueting, and Job the righteous father offers burnt offerings on their behalf, lest during their festivities his children “have sinned, and cursed God in their hearts” (Job 1: 4-5 NRSV). The churlish Nabal, oblivious to the judgment about to come upon him, holds a feast in his house, “like the feast of a king,” and his “heart was merry within him, for he was very drunk” (1 Sam 25:36 NRSV). Isaiah captures the apostasy of Israel as a people who “rise early in the morning in pursuit of strong drink,… whose feasts consist of lyre and harp, tambourine and flute and wine, but who do not regard the deeds of the Lord” (Is 5:11-12 NRSV; cf. Jer 51: 39; Amos 6: 4-6). Finally, in Revelation 19:17-18 the judgment of God is gruesomely depicted as a “great supper of God” in which carrion birds are invited to feast on the flesh of the kings of the earth and their armies.


      But on the whole, banquets in the Bible imply and display blessing, prosperity, abundance, wealth, victory and joy. As signs of God’s faithfulness and human righteousness, as markers of God-anointed and ordained power, they become a foretaste of heavenly blessing and honor.
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      BAPTISM


      Because *water rituals were more common in antiquity than they are today, ancient people would have understood the symbolism of baptism more readily than most modern readers do. The Egyptians, Mesopotamians, Hittites and Hebrews used water in purification rituals (e.g., Lev 13:8-9). In NT times, when Greek cultural influences on Christianity were more direct than ancient Near Eastern cultures, most temples had rules concerning ritual *purity. Many Greek philosophers (e.g., Stoics and Pythagoreans, but not Cynics) valued ritual purification, and some mystery cults employed ritual washings before their initiation rites.


      Jewish Background. Jewish people in Jesus’ day were generally meticulous about the ritual *washings commanded in the Hebrew Bible and had added other ritual washings as well. Well-to-do people in the wealthy neighborhoods of Jerusalem even had their own ritual immersion pools. The Essenes of the Qumran community (the people who wrote the Dead Sea Scrolls) were among the most meticulous; besides the initial washing required to join the sect, they were always washing themselves subsequently to insure ritual purity. Ceremonial washing became part of Jewish piety in the Hellenistic period, and in the two centuries before the time of Jesus, Jewish people were immersing themselves at appropriate times. Pharisees began to apply the priestly practice of hand washing.


      Jewish people practiced one particular kind of once-for-all ritual washing, however. This was the baptism administered to Gentiles when they wished to convert to Judaism and wash away their former impurity. Baptism was so characteristic of Jewish conversion rituals, next to the more painful accompanying practice of male *circumcision, that even pagan writers like Epictetus mention it. According to later Jewish regulations concerning private baptisms, the immersion must be so complete that even if a person were otherwise naked, the immersion would be invalidated if so much as the string of a bean covered the space between two teeth. But full immersion, coupled with circumcision (for males) and a sincere heart, meant conversion. Some later Jewish teachers insisted that a Gentile converted in this manner became “like a newborn child,” completely separated from his or her Gentile past.


      John the Baptist. John the Baptist obviously did not have Jewish people strip naked for public baptisms in the *Jordan, but he probably did insist that they bend forward and submerge completely under the water, according to standard Jewish practice. The term baptism could indicate dipping, sprinkling or immersion, but the Jewish custom was immersion. John proclaimed this as a “baptism of repentance,” a once-for-all sort of act, purifying a person from their former ways in view of the coming *kingdom. Quite in contrast to the sort of once-for-all baptism of Gentiles mentioned above, however, John demanded that Jewish people also undergo this rite. He regarded Jewish people as in need of conversion to God’s way as much as *Gentiles (Mt 3:9; Lk 3:8).


      Jordan River and Wilderness. For the Gospel writers, John’s baptizing in the Jordan and his ministry in the *wilderness evoke the *exodus-conquest tradition of Israel’s beginnings as it is seen through the subsequent Elijah tradition. John calls Israel back to the wilderness and the Jordan. Israel is being prepared for a *restoration or reconstitution, their repentance being signified by a renewed encounter with the waters crossed by their ancestors. (The problem for this perspective is that Israel originally crossed on dry ground; however, note in Josh 3:15 and 4:18 that the Jordan was at flood stage at the time). But Josephus tells us that at least one other Jewish prophetic figure, Theudas, thought that the way to signify a moment of deliverance was to take his followers out to the wilderness for a reenactment of the Jordan crossing and the conquest of the *land. John is much like Elijah and Elisha, who are associated with the Jordan River. Elijah parts the waters, and Elisha has the Gentile Naaman wash in the Jordan for his healing. The question put to the Baptist in John 1:24-25, “Why then do you baptize if you are not the Christ, nor Elijah, nor the Prophet?” (NIV), implies that the religious leaders of the day took seriously the symbolism of the Jordan/wilderness, which hearkened back to Elijah and symbolized cataclysmic change.


      Images Associated with Christian Baptism. An initiation event. When Jesus commanded disciples to baptize subsequent disciples, he was not just alluding to regular washings from frequent impurities. Jesus, like John, was using baptism to signify what once-for-all baptisms normally signified to his Jewish hearers: an act of conversion, a public way of breaking with one’s past life and beginning a new one. Baptism was to conversion something like what the engagement ring is to many engaged couples in modern Western society: the official, public declaration of the commitment. Because this was a specific kind of conversion—not conversion to any form of Jewish faith but specifically to faith in Christ—Christians designated baptism “in the name of the Father, Son, and Holy Spirit” (Mt 28:19) or “in the name of Jesus” (Acts 2:38, referring to the baptized person’s confession of faith in Christ—2:21; 22:16).


      Symbolism of death, burial and resurrection. The image of being covered by water is linked almost intuitively by Christians to the death, burial and resurrection of Jesus and hence to our own experience of redemption. The baptism with which Jesus will be baptized (Mk 10:38), referring to his coming death (cf. Lk 12:50), forms a link with Paul’s references to being baptized into the *death of Jesus (Rom 6:4; Col 2:12).


      Inner transformation and empowerment. In the case of Spirit baptism the image of an act symbolizing conversion has been taken one step further as a declaration of inner transformation and empowerment by the *Holy Spirit. Because baptism was such a powerful image among John’s and Jesus’ first followers, John the Baptist and Jesus could use this image when they recalled earlier prophets’ promises of the Spirit’s coming (Mk 1:8; Acts 1:5; 11:16). The prophets had already described the Spirit in terms of water in their promises concerning the last days, and Jesus takes up this image—in this case not one of immersion by stepping into water but rather of water being poured out upon people (Is 44:3; Ezek 39:29; Joel 2:28).


      The Hebrew Bible, contemporary Judaism and various NT writers associate the Spirit with both spiritual purification (e.g., Jn 3:5, where the phrase may be a hendiadys meaning “water of the Spirit,” cf. Jn 7:37-39) and prophetic empowerment (e.g., Acts 1:8; 2:4, 17-18). Different NT writers thus apply the image with different emphases. Thus, for example, John the Baptist, who contrasts Spirit baptism with a *fire baptism that contextually means judgment (Mt 3:10-12; Lk 3:9, 16-17), emphasizes the eschatological salvation aspect of the Spirit’s coming. John 3:5 likewise may be using Jewish proselyte baptism as a symbol for the true conversion of Spirit baptism.


      Overwhelmed. Part of the image of baptism is being overwhelmed by water, the Holy Spirit or difficulties. When James and John ask to sit at Jesus’ right hand in *paradise, he asks, “Can you drink the cup I drink or be baptized with the baptism I am baptized with?” (Mk 10:38). Here Jesus uses baptism as a picture of being overwhelmed with the pain and anguish of his last days (see Lk 12:50). The picture of baptism as being immersed and over whelmed comes through clearly in 1 Peter 3. There is an easy movement between baptism that saves and the salvation of Noah and his family from/through deluge. By contrast Luke, who generally emphasizes the prophetic empowerment dimension of the Spirit (e.g., Lk 1:67; 2:26; Acts 2:17-18; 4:8; 10:45-46; 13:9; 19:6), focuses on that aspect of the Spirit’s work. His narratives thus present more postconversion in believers’ lives (e.g., Acts 4:8; 8:16-17) than one might guess from most NT writers’ theological statements, including his own (Acts 2:38-39).


    


    

    See also FLOOD; PURITY; WASH, WASHING; WATER.


    BIBIOGRAPHY. G. R. Beasley-Murray, Baptism in the New Testament (Grand Rapids: Eerdmans, 1962); J. D. G. Dunn, Baptism in the Holy Spirit: A Re-examination of the New Testament Teaching on the Gift of the Spirit in Relation to Pentecostalism Today (London: SCM Press, 1970).


    

      BAREFOOT


      In the Bible being barefoot means more than simply having no shoes on one’s feet. Thus in different biblical contexts being barefoot can symbolize humility, high status or reverence for God.


      Humiliation. Bare feet symbolize one’s inner state, serving as an image of spiritual poverty. This association stems from the custom of humiliating and despoiling the vanquished (2 Chron 28:15). Making the prisoners go barefoot served the practical purpose of preventing escape and of providing loot for the victors. This routine practice allows the word “stripped” to imply being stripped of both clothes and shoes (Job 12:17, 19; Mic 1:8). The prophets wandered about barefooted, vividly acting out the inevitable fate of those destined for captivity (Is 20:2-4; Mic 1:8).


      The self-imposed “captivity” of *mourning also required the removal of shoes (Ezek 24:23). On the other hand, restoration of shoes (and clothing) clearly signified reinstatement of social standing (Ezek 16:10; 2 Chron 28:15; Lk 15:22).That David flees barefooted alludes to the temporary captivity of his kingdom at the hands of Absalom (2 Sam 15:30) as well as the haste of his departure (2 Sam 15:14). By contrast, however, being shod emphasizes preparation and readiness to perform the Lord’s bidding (Is 5:27; Mk 6:9; Eph 6:15).


      Status. In the context of foot washing, the baring of feet signifies the status of an honored guest. The ancient Near Eastern code of *hospitality required washing the feet of one’s guests (Gen 18:4; 19:2; Judg 19:21), implicitly acknowledging the elevated status of the barefoot one (1 Sam 25:41). John the Baptist extends this image further by confessing that he was unworthy even to remove Jesus’ sandals (Mt 3:11). In turn, Jesus dramatically subverts this symbolism when he washes the bare feet of his disciples, using the occasion to teach that service, rather than social standing, determines greatness in the kingdom of heaven (Jn 13:1-20).


      Shoes serve as a mark of civility for animals as well as humans. Jeremiah describes Israel’s idolatrous ways using an image of an unshod (undomesticated) donkey out of control, likening the nation’s fickle religious behavior to that of a brute in heat, driven by hormones rather than reason (Jer. 2:25).


      Reverence. In two instances God explicitly requires barefootedness of his servants: *Moses at the burning bush (Ex 3:5), and the confirmation of Joshua as the new Moses (Josh 5:15). In both cases the text gives as the reason, “The ground where you stand is holy.” It is true that only the priests with ceremonially washed bare feet could enter God’s presence (Ex 30:19). However, because the ground is cursed since the Fall (Gen 3:17), these instances may signify that this curse no longer obtains where God’s glory is present. Furthermore, some ancient societies regard nakedness as the natural and acceptable condition of a pure worshipper. The OT hints at such a view (Gen 2:25). In addition, shoes were almost certainly made of the skin of dead animals and difficult to cleanse of accumulated filth. The connection between nakedness and cleanliness surfaces frequently in many cultures and probably finds support in the widespread belief that the deity is best approached au naturel (1 Sam 19:24), in the condition of one’s birth (Job 1:21; Eccles 5:15). There is no shame in sinless nakedness (Gen 2:25).


    


    

    See also FEET; HOLINESS; WASH, WASHING.


    

      BARN


      Barns dot the landscape of our countryside and are the focal point of most farms. Today barns come in various sizes and designs but essentially have the function of providing shelter for livestock, equipment and crops. In Scripture barns refer primarily to granaries and typically would have been lined underground pits or silos, or rooms or storage houses. Barn is an image of *abundance. It suggests storage and safety for one’s food. When the king of an agrarian nation prays for national prosperity, his prayer includes the image of “our barns… filled with every kind of provision” (Ps 144:14 NIV), and the wise man believes that the reward that will come from honoring God with one’s wealth is that “then your barns will be filled to overflowing” (Prov 3:10 NIV).


      Barns symbolize an accumulation of wealth. It is the best attempt humans make to survive, control or master their world. Although this hoarding mentality may be instinctual, it smacks of self-sufficiency and misplaced confidence. Yet even barns can burn or be sacked. Jeremiah reports that in the tumultuous days surrounding the Babylonian invasion, people had “wheat and barley, oil and honey, hidden in a field” (Jer 41:8 NIV). They had most likely placed these staples in buried pots for fear that barns or granaries would be sacked.


      Jesus commonly used agrarian examples in his teaching. What did he mean when he spoke of barns? Primarily barns contrast human security with divine provision. Barns are the focal point of a satiric parable in which an enterprising farmer’s building project becomes an index of his worldlymindedness and misplaced values (Lk 12:13-21). Perhaps the most familiar reference is Luke 12:24: “Consider the ravens: They do not sow or reap, they have no storeroom or barn; yet God feeds them. And how much more valuable you are than birds!” (NIV). This is an ancient religious tension: preparing for the future may suggest lack of trust in God (cf. the exemplary storehousing of the ant, Prov 6:6-8; 30:25).


      In addition, barns connote divine *rescue from judgment. “His winnowing fork is in his hand, and he will clear his threshing floor, gathering his wheat into the barn and burning up the chaff with unquenchable fire” (Mt 3:12 NIV; 13:30; Lk 3:17). Judgment is inevitable. The barn embodies safety in the face of ultimate danger. The *wheat left on the *threshing floor will be consumed; the grain in the barn will not. “Barn” represents the sovereign protection of God.


    


    

    See also ABUNDANCE; FARMING; GRAIN; STOREHOUSE; WHEAT.


    

      BARRENNESS


      Barrenness in the Bible is an image of lifelessness, where God’s redemptive blessing is absent. In the beginning the verdant fecundity of the *Garden of Eden and the splendor of male and female *sexuality promised a fertility that glorified all life as originally created by God.


      When *Adam and *Eve sinned, God *cursed the blessed fertility of his creation. The soil of the garden thereafter produced *thorns and thistles, requiring laborious toil to yield food. Human fertility was cursed as childbearing became a painful and lifethreatening event. In the Bible fruitful *land and fertile women are images of the blessedness of life as God had originally intended it. The opposite of these, desolate land and barren women, are biblical images of the consequences of *sin.


      The image of the barren wife is one of the Bible’s strongest images of desolation and rejection. We find this first in *Genesis, where the examples include Sarah (11:30), Rebekah (25:21) and Rachel (29:31). The classic case of barrenness is Hannah (1 Sam 1). A NT example is Elizabeth. In wisdom literature one of four things that are never satisfied is “the barren womb” (Prov 30:16 NIV).


      Conversely, few images of *joy can match that of the barren wife who becomes pregnant. To the psalmist a supreme blessing of God is his settling “the barren woman in her home as a happy mother of children. Praise the LORD” (Ps 113:9). In Isaiah’s oracle of *redemption the barren woman is enjoined to “burst into song, shout for joy” at the prospect of bearing children (54:1). Both Hannah and Elizabeth are examples of barren women who are made to rejoice when they finally bear a child.


      In the *covenant with ancient Israel, God pronounced blessing for covenant obedience in terms of fertility, and curse for covenant disobedience in terms of barrenness:


      

        If you fully obey the LORD your God and carefully follow all his commands I give you today,… The fruit of your womb will be blessed, and the crops of your land and the young of your livestock…. However, if you do not obey the LORD your God… The fruit of your womb will be cursed, and the crops of your land, and the calves of your herds and the lambs of your flocks.


        (Deut 28:1-4, 15-18 NIV)


      


      The prophets later use the imagery of barrenness to indict God’s people for their sin of disobeying the covenant. Prophetic images of unfruitful and desolate land predict the judgment God would send through drought, insect infestations and the ravages of war (Is 5:1-10; Joel 1:1-12; Hab 3:17). The unfaithfulness of God’s people is personified by images of *Zion as a barren woman who *prostitutes her sexuality, thus frustrating her fertility (Jer 3:1-3; Ezek 23; Hos 9:11, 12).


      In Isaiah’s prophecy the promise that God will restore the blessedness of life is expressed through transforming the imagery of the barren land and the barren woman. In the day of restoration the desolate land will burst into bloom (Is 35:1-7) and the barren woman will sing and rejoice because of an unexpected and abundant fertility (Is 54:1).


      Jesus Christ is the consummation of God’s plan to resurrect humanity from the lifelessness of sin. His lineage is traced through unexpected births to barren women, starting with Sarah; through a wanton woman, Rahab; through the adulterous relationship of *Bathsheba and *David; and finally from the innocent barrenness of his *virgin mother, Mary (Mt 1:1-16). Throughout redemptive history God transforms barrenness and frustrated fertility into the fruit of eternal life.


      The book of Revelation ends the story of earthly history with images of a *garden perpetually bearing fruit in the New *Jerusalem (Rev 22:1-6) and of a pure *bride coming to meet her bridegroom (Rev 21:1-5). Scripture ends as it begins with images of verdant fecundity and of male and female sexuality signifying the blessing of eternal life with God that, because of Jesus Christ, could not be miscarried by sin.


    


    

    See also ABUNDANCE; BIRTH; CHILD, CHILDREN; CURSE; FRUIT, FRUITFULNESS; WOMAN, BIBLICAL IMAGES OF; WOMB.


    

      BASIN


    


    

    See BOWL.


    

      BATHSHEBA


      Of all of *David’s wives, Bathsheba is the most remembered. This is surprising because her character seems to be defined mainly by passive behavior and relationships with her husbands, son and stepson rather than by outstanding individual qualities or actions. Her beauty was apparently her primary asset. It was also David’s downfall, for when he saw her from his palace roof, he desired her, summoned her and exercised his droit du seigneur. (It’s possible that she seduced him; the text is unclear about why she was bathing where he might see her.) Bathsheba became pregnant. Her husband, Uriah the Hittite, an honorable and distinguished soldier, paid with his life for David’s moment of weakness, as did the baby. Later Bathsheba bore *Solomon, heir to David’s throne.


      Two later incidents involving Bathsheba appear in 1 Kings. When David’s son Adonijah seeks to take the aging David’s *throne, Bathsheba secures it for Solomon. Later, in a curious irony, she agrees to use her motherly influence on Solomon and carries to him Adonijah’s request to have David’s private nurse, Abishag, for himself. It’s unclear from the account why Bathsheba decides to help Adonijah. Perhaps she has been deceived, or she wants to test her power over Solomon. (Or perhaps she knows the request is so irregular that Adonijah, Solomon’s nemesis, is sure to be executed because of it.) The venture ends in Adonijah’s death, and the reader finds no further mention of Bathsheba.


      For the Bible overall, Bathsheba is probably most significant as object rather than subject. She is the “forbidden fruit” that David can’t resist: a beautiful woman, another man’s wife, a symbol of David’s own laziness and self-indulgence during the season “when kings go out to battle” (2 Sam 11:1 RSV). Like the forbidden fruit in Eden, Bathsheba is also a figure of judgment, for David’s union with her results in repeated death, violence and humiliation within his own family (prophesied in 2 Sam 12:10-12). Because her inner motivations are never given, readers of the Bible must accept her character ambiguity and can only guess whether she was vamp or victim or something in between.
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      BATTLE STORIES


      The Bible is a book of human and divine battles (see Warrior, Divine). In regard to both it is impossible to overstate the degree to which the world of the OT was (like other ancient societies) a warrior culture. Warfare was a way of life in the sense that it occurred more or less continuously.


      The main repository of battle stories in the Bible are the books of Numbers, Joshua, Judges, Kings and Chronicles, though the psalms and prophetic books often allude to the rituals of warfare as well. The discussion that follows is a roadmap to the motifs and conventions that make up the composite battle story in the Bible.


      Prelude to Battle. The initial action of battle stories in the Bible varies. In the case of holy warfare, which we encounter in the narratives of Israel’s conquest of the promised land, Israel is directed by God to move forward and take the land (e.g., Num 13:1-2; 14:1-9; Josh 1; 5:13—6:5). Because God is giving the land to Israel, God is the one who initiates the action, directs Israel into battle and brings the victory. If Israel transgresses the commands of God, the result is tragic defeat (Num 14:41-45) or subsequent judgment (Josh 7). Before attacking a city that is located outside of the land God is giving Israel, an offer of peace is to be extended. If the offer is accepted by the city, Israel is to subject the enemy to forced labor (Deut 20:10-11). If the offer is rejected, they are to be engaged in battle, the men subjected to the sword but the women, children, livestock and everything else taken as plunder (Deut 20:12-15).


      In numerous other stories of warfare the initial action is provocation by one nation against another. Such provocation might consist of ongoing antagonism toward a neighboring nation or a raid designed to yield spoils of war, but the main pattern in the period of Israel’s kings is an invasion from a superpower like Assyria or Babylon designed to conquer and assimilate a nation.


      Sometimes the invasion comes swiftly and terribly. On other occasions a preliminary protocol is followed. The king of an army intent on invasion might send emissaries who threaten an enemy nation and attempt to coerce subjection without fighting. In Israel it is expected that the leader will inquire of the Lord, perhaps by consulting a prophet or priest, and so receive the word to proceed or not to proceed into battle (cf. 1 Sam 23:1-6; 30:7-8; 1 Kings 22:1-28).


      Once battle becomes inevitable, the mustering of an army is the next step. In the wilderness Israel moves and camps according to tribes, and a militarism pervades this organization. The census of tribes in Numbers 1 is clearly a military census, and the pattern of Israel’s encampment in the wilderness is styled as a military encampment with God, the divine commander-in-chief, dwelling at the center of the encampment (Num 2). Israel, while not a professional army, is a people divinely prepared to enter and conquer the land of Canaan.


      During the period of the judges, professional armies are still unknown in Israel. Armies consist of volunteers. The law for Israel’s warfare even calls for officers to announce that those who have built a new house, planted a new vineyard or pledged themselves to marriage to return home (Deut 20:5-7). In addition, those who are afraid or fainthearted should return home (Deut 20:8). This volunteerism in early Israel is evident as Deborah and Barak lead the battle against Sisera: “not a shield or spear was seen among forty thousand in Israel” and “willing volunteers” follow the princes of Israel into battle (Judg 5:8-9 NIV). Gideon summons soldiers with a sounding trumpet and messengers (Judg 6:34-35), and then releases most of them. Once the battle is joined against the Midianites, he experiences difficulty in enlisting the support of towns on the path of flight and pursuit (Judg 8:1-7; cf. Judg 5:15-17). We find an unusual and grisly summons to battle in the story of the Levite whose concubine is ravaged and killed by the Benjaminites; the Levite summons Israel to vengeance against the Benjaminites by cutting his concubine into twelve pieces and sending them throughout Israel (Judg 19—20). And even king Saul leaves his farming behind for the moment and sends a summons to battle, producing what must have been a somewhat rag-tag army.


      In a battle against the Midianites, one thousand gather from each of the twelve tribes (Num 31:5); the ambush at Ai is carried out by thirty thousand fighting men (Josh 8:3). Battle lines are drawn, and men are divided into “units of hundreds and of thousands” (2 Sam 18:4). In several battles Israel’s army is much smaller and weaker than their enemies, but God grants victory. Against the Arameans the Israelites were “like two small flocks of goats while the Arameans covered the countryside” (1 Kings 20:27 NIV); nonetheless, because of God’s help the Israelites “inflicted a hundred thousand casualties on Aramean foot soldiers in one day” (1 Kings 20:29 NIV).


      Warfare in Israel is ideally a sacred event. Nowhere is this more clear than in the holy warfare in which Israel conquers the land of promise. It is warfare undertaken at God’s command and in his presence. For this reason Israel approaches battles much like it approaches worship in the sanctuary. Sacrifices are made to God (1 Sam 13), soldiers “consecrate” themselves (Josh 3:5) and abstain from sexual intercourse (1 Sam 21:5; and Uriah’s refusal to have relations with his wife in 2 Sam 11:11), and the war camp is maintained in a state of ritual cleanliness (Deut 23:9-14). When Israel marches against Jericho, the procession of priests and the *ark of the covenant (the footstool or portable throne of God) preceding the army symbolize God’s presence and leadership in the battle. This is symbolized as Israel marches through the wilderness. When the ark sets out in front of Israel, Moses says,


      

        Rise up, O LORD!


        May your enemies be scattered;


        may your foes flee before you.


        (Num 10:35 NIV)


      


      Another preliminary to battle is planning the strategy. In the case of holy warfare in the OT, the leader of the Israelite army will expect to be instructed by God regarding how to conduct the impending battle (Judg 20:28). If God has answered positively to the inquiry of the leader, a cry will go out, “Shout! For the LORD has given you the city” (Josh 6:16; cf. Josh 8:1, 18; 10:8, 19; Judg 3:28; 4:7, 14; etc.). The reports of spies, memorialized in *spy stories, might enter prominently into the strategy for battle (Num 13; Josh 2; Judg 18:9-10). A favorable report from a scouting expedition might send an army into battle confident of victory (Josh 2), while a prediction of defeat might actually lead an army not to engage in battle at all (Num 13).


      Once the armies are arrayed for battle, the final rituals unfold with a grim march toward inexorable conflict. Foremost among these rituals is the taunting of the enemy (see Taunt), which might be accompanied by a challenge to single combat by a champion warrior, such as Goliath, in a prebattle attempt to establish dominance. Psychological warfare in the days or hours before battle is important. Another prebattle ritual is that of the leader encouraging his troops on the night before battle and rallying them with a battle cry (Josh 10:19; Judg 7:20; 1 Sam 17:20, 52) on the day of the battle. Finally, in ancient epic literature the arming of the warrior for battle is a major ritual (cf. 1 Sam 17:38-39), and *armor itself is considered an extension of the character and prowess of the warrior. We catch hints of the convention in the Bible (Judg 3:16; Ps 18:31-35; 84:9; 89:18).


      Battle. While the Bible contains few extended narratives of how a battle unfolds, it is possible to discern common motifs. The essential action is attack and defense, offense and defense. Attacks were normally conducted at dawn (see Ps 46:5 for an implied reference). The imagery of *flight and pursuit is an inevitable part of battlefield action. On other occasions the capture of prisoners of war resolves the conflict (Num 21:1). Of course the best scenario of all is when no opponents survive (Num 21:3, 35; 1 Sam 15:3).


      Surprise attacks are always a possibility in warfare, and they are favorites of those who tell the stories of battle, especially when they result in the unexpected victory of an underdog. On one occasion an all-night march results in Israelite victory over five cities who had joined against Israel (Josh 10:9-10). Another surprise attack leads to victory against troops, horses and chariots, an army “as numerous as the sand on the seashore” (Josh 11:4 NIV). Gideon surprises the Midianites with the sound of *trumpets and three hundred breaking jars (Judg 7:16-22). In another battle, men hide in fields overnight and then creep toward the city in such number that an unsuspecting guard said to those who warned him of the approaching army: “You mistake the shadows of the mountains for men” (Judg 9:36).


      A variation on the motif of surprise is ambush. The noise of pursuit and of victory is described in the conquest of Jericho (Josh 6:16), when an ambush is suddenly created by the walls collapsing. Joshua lures the people of Ai out of their city after directing 30,000 men to hide on the other side of the city and flood it when the warriors of Ai left the city to pursue the the Israelites; the plan works perfectly (Josh 8). Jeroboam attempts to ambush Judah by sneaking soldiers behind them as he gives a long speech; but the hand of God is against him, so he fails and Israel is routed (2 Chron 13:1-20). When Jeroboam obeys God’s command to praise him, “the LORD set ambushes against the men of Amnon” (2 Chron 20:22 NIV).


      Hand-to-hand combat is a staple of ancient battle stories. David confronts Goliath in the name of the Lord with a slingshot and defeats the nine-foot man (1 Sam 17:1-51); a second generation of Philistine giants is likewise defeated by courageous individuals (2 Sam 21:15-22). Jonathan says “Nothing can hinder the LORD from saving, whether by many or by few” just before he had his armor-bearer climb up a cliff bare-handed to meet waiting Philistines at the top and kill twenty between the two of them in “an area of about half an acre” (1 Sam 14:1-15 NIV). Fighting between Judah and Israel includes a poolside scene where each group presents twelve young men who fight in hand-to-hand combat. All twentyfour die when each unceremoniously “grabbed his opponent by the head and thrust his dagger into his opponent’s side” (2 Sam 2:13-17 NIV).


      Another important convention of battle stories is the siege. Mighty armies might conduct combat by laying siege, camping around the city, preventing trade and forcing famine on its inhabitants until a battle was engaged or the city yielded. Nebuchadnezzar besieges Jerusalem during Zedekiah’s reign (2 King 25:1-12). Jeremiah prophetically describes the siege’s end (Jer 37:1-10; 39:1-10; 46—51:64; 52:12-23). Sennacherib attempts the same, but Hezekiah develops a strategy against it: he stops the water flow out of the city, repairs the wall and builds additional reinforcements from the inside, stockpiles additional weapons, organizes military officers, and encourages the people that God is with them. The siege fails, and Sennacherib is killed by his own people (2 Chron 32:1-22).


      Accounts of direct attack but only partial victory are also common (1 Sam 4:1-2; 1 Sam 31:1-10; 2 Sam 10:6-19; 2 Chron 14:9:15; 2 Chron 18:29-34—chariot battle). David’s mighty battle feats are catalogued by chronology and by the magnitude of the victor y (1 Chron 18). Routing the enemy was the goal—an image of complete, overwhelming defeat.


      In holy warfare Israel was not to fear the enemy but believe that God would deliver the enemy into their hand. “Fear not” is the watchword (Exod 14:13-14; Josh 8:1; 10:8, 25; 11:6; Judg 7:3; 1 Sam 23:16-17) and courage is a virtue of faith. By contrast, the enemy loses courage and is overwhelmed by a divine terror, dread and panic (Exod 23:27-28; Deut 2:25; 7:23; Josh 10:10; Judg 4:15; 7:22; 1 Sam 5:11).


      After the Battle. The rituals enacted by the victorious army after the battle are even more elaborate than those that precede and accompany the battle. The keynote is exultation, and it takes multiple forms. One is the formal recording of the number of casualties, especially on the side of the vanquished. Here, one senses, is proof of the superiority of the conquering army. A recurring motif in ancient battle stories is that the leader of the victorious army is offered kingship as a reward (Judg 8:22).


      Also important is the verbalizing of the victory in an act of celebration and thanksgiving. We read, for example, about shouts of victory (Ex 32:17-18). A conventional lyric form of the OT is the song of victory—a poem exulting in the success in battle and rehearsing the details, perhaps as a way of prolonging the ecstasy (Ex 15:1-18; Judg 5; Ps 18). The song of victory is sometimes called a “new song” to designate that it is an occasional poem celebrating the latest victory (Ps 98). Elsewhere we catch hints of a formal announcement and recognition of victory (Ps 98:2; Is 52:7-10) and of songs sung in triumph in public settings (Judg 5:10-11).


      The victorious army might also perform religious rites of thanksgiving and sacrifice to their deity. In the days or hours following the battle, the conquering army and its leader might undertake a *triumphal procession (Ps 68:24-27). Feasting and celebration might ensue (Is 25:6).


      Dominating everything else is the ritual of plundering and taking of spoils (Is 53:12; Ps 68:12; Judg 5:30). The taking of a trophy from the enemy has a ceremonial significance. It might consist of armor or a head or even the living leader of the rival army brought back for public display. Thus Saul spares Agag as part of his general orientation of bolstering his public image with his people instead of relying on God. Plunder is a primary benefit of successful combat, but nobility of purpose and dedication to God might be exhibited in not taking any spoils of battle (Gen 14:22-23). In Israel’s holy warfare the taking of spoils is expressly forbidden. It is God’s battle and all of the spoils belong to him. Thus we find instances where everything is “devoted” to the Lord in a sacrificial slaughter and burning (e.g., Josh 6:24). Even when the war booty is distributed evenly, such as in 1 Samuel 30:23-25, it is done so on the basis that the plunder belongs to the Lord.


      In 1 Samuel 30 David and his men fight to regain their town that was plundered by an Amalekite raiding party. Because the Amalekites are drunk on the wine they have plundered, David easily defeats them (1 Sam 30:15-19). Scenes of plunder are often detailed (2 Kings 14:11-14; 2 Chron 14:13). Plunder can include land, and king Uzziah develops such lands to the enhancement of his power (2 Chron 26:6).


      In the days of Israel’s volunteer militias, soldiers were finally dismissed to return home, probably with the cry, “To your tents, O Israel!” (2 Sam 20:1; 1 Kings 12:16; cf. Judg 20:8; 1 Sam 4:10; 2 Sam 18:17; 19:8; 20:22).


      The defeated army also experiences postbattle rituals. If defeated soldiers survive, they cower in fear and trembling (Ps 2:10-11). Judgment and *vengeance might be exacted from them, either in such a brutal form as having their eyes gouged out or cutting off thumbs and big toes (Judg 1:6, 7) or in the milder form of their having tribute exacted from them (Ps 72:9-10) or gifts expected from them (Gen 14:18). Shame and humiliation of the defeated is symbolized in such motifs as the victor’s foot on the vanquished’s neck (Josh 10:24), treading on the enemy (Ps 60:12; 108:13) and the defeated as the footstool of the victorious (Ps 110:1; 1 Kings 5:3; 2 Sam 22:39; Ps 18:38).


      Because men fought the battles, ancient battle stories are largely a man’s world—but not entirely. In the background of every battle story is the specter of the women—wives and mothers—back at the city, awaiting their fate in terrible anxiety. Their moments of waiting are an all-or-nothing prospect: either they will be carried off into slavery or worse, or they will enjoy a nice addition to their domicile and wardrobe in the form or plunder from the vanquished enemy. The moment of waiting is captured by a familiar motif of the woman at the window, looking out for the return of her man (Judg 5:28; 2 Kings 9:30; 2 Sam 6:12). The ecstasy of knowing that one’s husband or army has won the battle is captured by the ritual of women’s going out to meet the triumphant warriors as they return, either with *music and *dancing (Ex 15:20-21; 1 Sam 18:6) or with chants, as in the famous (and ominous) refrain that arouses Saul’s paranoia, “Saul has slain his thousands, and David his ten thousands” (1 Sam 18:7).


      Character Types. In addition to the plot motifs noted above, battle stories also contribute a gallery of recurring character types. Stock characters who usually play no more than functional roles in battle stories include watchmen (see Watch, Watchman), spies (see Spy Stories) and *eavesdroppers, all of whom contribute to an atmosphere of mystery, intrigue, danger and suspense. Sometimes a king’s preparation for battle includes consulting a *prophet to ascertain the oracles from God. Couriers carry diplomatic messages between the rival sides or announcements of the outcome of a battle (Jer 51:31).


      The primary character type in battle stories, though, is the warrior. In warrior cultures, warriors are the dominant *heroes. The archetypal warrior is more than a soldier, surpassing the latter in stature, physical prowess and skill, qualities equally useful and sometimes exemplified in dangerous encounters with wild beasts (Samson, Judg 14:5-6; David, 1 Sam 17:34-37; Benaiah, 2 Sam 23:20/1 Chron 11:22; see Hunting). Above all, the archetypal warrior is a paragon of physical strength, agility and courage. In a culture that determined status by military prowess, warriors are the heroes of Israel. Fighting for kings and for God himself, the warrior is esteemed for leadership, skill and personalized weapons. They are few in number and great in might, fame, responsibility and reward. With their fierce courage and skill, warriors make an army successful; but like all human feats or features, they must humbly bow before God or be judged.


      God calls some of the OT warriors to their posts. David explains (Ps 89:19) and exemplifies the pattern. With confidence in God born of previous successes with wild *animals, he offers to fight Goliath and becomes a warrior who surpasses all others (1 Sam 16:18; 2 Sam 17:8, 10). Because of his lifestyle of bloodshed leading a band of men in flight from Saul, David is told by God that Solomon, rather than he, will build the temple (1 Chron 28:3).


      Other warriors are also called by God. While farming, Gideon is addressed by the angel who says, “The LORD is with you, mighty warrior” (Judg 6:12 NIV) and so his career begins. Jephthah, the illegitimate son of a Gilead and a prostitute, is driven away from the family in adulthood by his legitimate half-brothers; later, his warrior prowess prompts them to request that he return to lead them against the Ammonites (Judges 11:1-11). Some warriors were men whom God decreed should carry out his wrath (Judg 5:11, Is 13:3). Jehu, commander of Ahab’s army, is anointed king and told to destroy the entire house of Ahab (2 King 9). He fulfills the word of the Lord, killing even his close friends and his priests with whom he had served (2 King 10:11).


      As evidenced by the humble beginnings of Joshua, Jehu and David, the difference between warriors called by God and others is that they are called to serve from a position of weakness. God clearly enables those not accustomed to war to fight for him, commanding, “Beat your plowshares into swords and your pruning hooks into spears. Let the weakling say, I am strong!” (Joel 3:10 NIV). In promises of vengeance, he likens Judah to a bow, Ephraim to an arrow and Zion to a warrior’s sword (Zech 9:13).


      Other warriors are simply skilled. Most of these are grouped following explanations of their collective exploits, but a few are specifically named. Those with the general epithet of mighty warrior include Nimrod (Gen 10:8-9; 1 Chron 1:10); Zadok and his officers (1 Chron 12:28); Zicri, an Ephraimite warrior who killed Maaseiah, the king’s son (2 Chron 28:7); Eliada, “a valiant soldier” (2 Chron 17:17); *Samson (Judg 15-17) and Naaman (2 Kings 5:1). Special exploits, such as Elisha’s stint as military strategist (1 Kings 18), are highlighted. The Gadites are mentioned twenty-nine times. Defecting from Saul’s army to David’s, they “were army commanders; the least was a match for a hundred, and the greatest for a thousand” (1 Chron 12:14). Another famous group were David’s Thirty (2 Sam 23:24-39) with whom Uriah the Hittite served.


      Though a king’s overdependence on warriors often signaled his demise (Ps 33:16; Hos 10:13), many kings retained their posts because of the mighty warriors who supported them. David’s success in Israel was due in part to the massive band of warriors that defected to his side from Saul’s (1 Chron 12-13, esp. 12:1, 8, 21). We know most of the many warriors in Scripture from the lists of those who were under one of David’s commanders like Joab (2 Sam 20:7).


      Warriors for kings were in the noble class, included among the officials of Israel: army officers, powerful palace administrators (1 Chron 28:1), judges and prophets (Is 3:2). Comparable to the top military officers in our day, they were considered “famous men” (1 Chron 5:24), “outstanding leaders” (1 Chron 7:40); and they often represented their respective clans (Judg 18:2; 1 Chron 5:24; 1 Chron 7:40, 12:30). They also escorted the king’s travel (Song 3:7).


      Warriors were talented with special skills in battle. Some could handle a bow (1 Chron 8:40; 12:2), others a shield and spear (1 Chron 12:25). One group could “sling a stone at a hair and never miss” (Judg 20:16); another group was able to shoot arrows or sling stones right-handed or left-handed (1 Chron 12:2). David’s Gadites had “the faces of lions, and they were as swift as gazelles in the mountains” (1 Chron 12:8 NIV). Their fame stemmed from their military and physical prowess. Likewise, the armies of God are pictured with complete power, organization and ability. Joel’s depiction of an “army” of locusts destroying the land is particularly evocative: “They charge like warriors; they scale walls like soldiers. They all march in line, not swerving from their course. They do not jostle each other; each marches straight ahead. They plunge through defenses without breaking ranks. They rush upon the city; they run along the wall. They climb into the houses; like thieves they enter through the windows” (Joel 2:7-9 NIV).


      Warriors were among the best-dressed of Israel. To heighten the threat of their image, unusual detail is devoted to describing their battle gear. They have special belts (2 Sam 18:11), some with dagger sheaths (2 Sam 20:8), specific boots and garments (Is 9:5). Some are even clad in scarlet (Nahum 2:3). They are armed with unusually sharp arrows (Ps 120:4), with quivers “like an open grave” (Jer 5:16) and with spears of pine (Nahum 2:3). The “shields of warriors” are above the rest (Song 4:4), and “the warrior’s sword” like no other (Zech 9:13).


      Like other supreme images in Scriptures, warriors pale in comparison to God. In both imagery and event, God is the divine *warrior (Ex 15:3; Judg 6:12; Job 16:14; Is 42:13; Jer 14:9; 20:11; Zeph 1:14). The demise of warriors signals God’s judgment for their pride. His disabling of their strength is depicted in images of broken bows, not only arrows (1 Sam 2:4; Jer 51:56), of limp arms (Ps 76:5) and bodies exhausted of strength, unable to move (Jer 51:30). He makes them stumble over each other (Jer 46:12), uses their own weapons to kill them (Hab 3:14) and sends “a wasting disease” to infect their sturdy physical frame (Is 10:16). In instances of prideful rebellion, groups of warriors are specifically judged (1 Chron 5:24-25; Is 21:16-17).


      In God’s presence warriors are terrorized, with hearts like women in labor (Jer 48:41; 49:22; 50:36; 51:30). Images of brave warriors fleeing naked punctuate the utter terror before God of those who usually terrorize (Amos 2:16; Jer 46:5; Hab 3:13). The psalmist accurately states: “No king is saved by the size of his army; no warrior escapes by his great strength” (Ps 33:16 NIV; cf. Amos 2:14).


      Summary: David and Goliath. The story of David and Goliath (1 Sam 17) is not the only fullfledged battle story in the Bible, but it is the prototypical one that best sums up the genre itself. The story opens with the rival armies stationed within view of each other. Geography is important to the battle, with mountains the preferred site for stationing an army prior to battle and a valley the place where the fighting would actually occur. Goliath is the archetypal champion whose armor is detailed and who utters taunts and challenges to his enemy. In keeping with the holy war context of much OT warfare, the homespun boy hero David also utters a taunt; but his taunt is charged with religious significance, as opposed to the self-reliant boast of Goliath (1 Sam 17:45-47).


      In order to get a hearing with the king, David must boast of his past prowess (1 Sam 17:34-37). David is armed for battle with the king’s armor, which proves unwieldy for him (1 Sam 17:38-39). David’s preparations for battle are unconventional, but they fit the convention of the warrior’s equipping for battle by choosing his preferred weapons. Most full-fledged battle stories begin and end with group scenes, but their tendency is to focus central attention on single combat and on the main feat of the victor’s defeat of his rival. The story of David and Goliath runs true to form.


      Postbattle rituals also appear. The Philistines flee when they see that their champion is dead, showing how single combat before battle is viewed as important in ancient warfare. The Israelite army shouts (1 Sam 17:52) and pursues the Philistine army. The ritual of claiming a trophy consists of David’s beheading the giant and carrying the head into camp and of putting Goliath’s armor in his tent (1 Sam 17:54). Although David has to wait to claim the usual reward of kingship, he does marry the king’s daughter (1 Sam 18:17-27). Overall, this specimen battle story from the OT does not so much praise David as a great warrior, as it declares God as a great deliverer.
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      BEARD


      The full, rounded beard was a sign of manhood and a source of pride to Hebrew men. It was considered an ornament, and much care was given to its maintenance. In fact, the wealthy and important made a ceremony of caring for their beards. Custom did not allow the beard to be shaved, only trimmed (Lev 19:27; 21:5), except in special circumstances. For example, shaving the beard was a requirement for the man cleansed of an infectious skin disease (Lev 14:9), and people in mourning would often shave or pull out their beards (Ezra 9:3; Is 15:2; Jer 41:5; 48:37). Ezekiel was told by God to shave off his beard as a symbol of coming destruction (Ezek 5:1).


      The beard was also an object of salutation (2 Sam 20:9), the focus of oaths (Mt 5:36) or blessings (Ps 133:2) and even the focus of shame or curses. An attack on the beard is an attack on the person. Because the beard was a symbol of manhood, it was a great insult to degrade someone’s beard. Thus David’s men suffer grave humiliation when they return from a diplomatic mission with half of each man’s beard shaven by the Ammonites. In fact, they did not return to Jerusalem until their beards had grown back (2 Sam 10:4-5). Similarly, Isaiah warns Israel that they will suffer a figurative emasculation at the hand of the king of Assyria who will “shave your head and the hair of your legs, and… take off your beards also” (Is 7:20 NIV). The messianic figure in Isaiah 50 is not only abused as his beard is pulled out, but suffers great humiliation and shame (Is 50:6).
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      BEAT, BEATING


      The nearly eighty references to beating fall into distinct clusters. *Harvesting accounts for several of these. One is the process of separating the useful nutritional parts of a harvested crop from its waste. Thus olives are beaten for *oil (Ex 29:40; Lev 24:2; Deut 24:20) and *wheat is beaten for its *grain kernels (Judg 6:11; Ruth 2:17). Olive trees are also beaten to shake loose the olives (Is 17:6; 24:13). The Israelites beat *manna in mortars before boiling or baking it (Num 11:8). Turning this to metaphoric use, military songs of victory in the OT use the image of beating enemies “fine like the dust of the earth” (2 Sam 22:43 NRSV) and “fine, like dust before the wind” (Ps 18:42 NRSV).


      A similarly positive cluster deals with the processes of metallurgy. *Gold was beaten to form shields (1 Kings 10:16-17; 2 Chron 9:15-16). In the millennial age, *swords will be beaten into plowshares and spears into pruning hooks (Is 2:4; Joel 3:10; Mic 4:3). *Silver is likewise said to be beaten (Jer 10:9).


      Negatively, the forces of nature can beat down upon vulnerable people. Thus the *sun “beat down upon the head of Jonah so that he was faint” (Jon 4:8 NRSV), *rain and *wind beat upon the houses in Jesus’ parable of the two houses (Mt 7:25, 27) and the waves “beat into the boat” of Jesus and the disciples, threatening to swamp it (Mk 4:37)). According to Proverbs 28:3, “A ruler who oppresses the poor is a beating rain that leaves no food” (NRSV).


      Beating the *breast was a familiar image of sorrow, dismay and contrition in the ancient world. Biblical people are portrayed as engaging in the practice (Is 32:12; Nahum 2:7; Lk 18:13; 23:27, 48).


      Beating an object to pieces sometimes figures as an image of destroying something offensive, especially pagan *idols. Josiah beat a pagan idol to dust (2 Kings 23:6), as well as altars and sacred poles (2 Chron 34:7). The prophet Micah envisions Samaria’s images “beaten to pieces” (Mic 1:7).


      By far the largest category is inflicting bodily pain or punishment on a subjected person or group. Several distinct subcategories emerge. At its most positive, beating with the rod is an image for the discipline of children (Prov 23:13-14) and metaphoric blows and “beatings” are said to cleanse a person from evil (Prov 20:30).


      We also find beating as an image of legitimate and legal punishment for misbehavior. Thus it is legitimate to beat a thief who is found breaking in (Ex 22:2), and the Mosaic law allowed for a judge to oversee the beating of a guilty party with lashes (Deut 25:2). Nehemiah beat some of the people who have intermarried with pagans (Neh 13:25).


      Some of the images of beating are military in nature. The Amorites “beat down” the Israelites (Deut 1:44), and the people of Israel were beaten by the servants of David (2 Sam 2:17). Jeremiah envisions warriors beaten down and fleeing in haste (Jer 46:5).


      The biggest single category is beating as part of the motif of *martyrdom—godly people subjected and oppressed by godless bullies. The motif begins with the Egyptians’ oppression of the Hebrews (Ex 2:11; 5:14, 16). Jeremiah was beaten and imprisoned by enraged officials (Jer 37:15). Jesus predicted that in the future his disciples would be persecuted with beatings (Mk 13:9). The motif reaches its climax in the beatings endured by Jesus during his *passion (Mk 14:65; Lk 22:63) and the missionary career of Paul (Acts 16:22, 37; 18:17; 21:32; 1 Cor 4:11; 2 Cor 6:5; 11:25).
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      BEATITUDE


      A beatitude is a pronouncement of blessing, phrased in a formula that begins with the phrase “blessed is” or “blessed are.” The word blessed has connotations of happiness, felicity, satisfaction and well-being. To pronounce a blessing in the formal rhetoric of a beatitude is to do more than express a wish—it is in some sense to confer the quality of blessedness on a person or group, or to declare the reality of something that is perceived in the person or group.


      Beatitudes in the Bible usually confer happiness on a general character type, but sometimes they appear in a narrative context and are directed to a specific person. While a beatitude usually expresses a wish for future well-being, it is sometimes a statement of response for something that a person has already done. Naomi responds to Ruth’s account of Boaz’s generosity with the statement, “Blessed be he by the LORD” (Ruth 2:20 NRSV). Although we customarily think of a beatitude as expressing blessing on humans, an important OT motif is the pronouncement of blessing on God. Taking all of these types into account, the number of beatitudes expressed in the Bible is well over a hundred. Wherever they appear, they are evocative—high points of positive sentiment toward someone and expressive of an ideal toward which others should aspire.


      One avenue toward understanding the beatitudes of the Bible is to note the qualities of character that lead to a pronouncement of blessing or happiness in the formulaic rhetoric of the beatitude. When we do so, we find a distinction between the OT and NT beatitude. Who is pronounced blessed in the OT? The person who by discretion prevents an impulsive person from *vengeance (1 Sam 25:33 RSV); the *wives and *servants of a wise king (1 Kings 10:8; 2 Chron 9:7); people who take *refuge in God (Ps 2:12; 34:8) and whose sins are *forgiven (Ps 32:1-2); the nation whose God is the Lord (Ps 33:12; 144:15); people who consider the poor (Ps 41:1; Prov 14:21), who worship God in the temple (Ps 65:4; 84:4), who keep God’s commands (Ps 119:1-2) and who have many *children (Ps 127:3-5). If we are looking for an OT counterpart to the beatitudes of the Sermon on the Mount, with their composite portrait of the blessed person, Psalm 1 will suffice: it is an extended picture of the blessedness of the godly person, beginning with the evocative beatitude, “Blessed is the man,” and including the summary that “in all that he does, he prospers” (Ps 1:3 RSV).


      What all these OT beatitudes express is the blessedness of the godly and moral person in this life. They arise from a religious community that values God supremely and views everyday life as a quest to secure God’s *covenant blessing, including, but not limited to, its material benefits. OT beatitudes extol the results of trusting in God and praise the prudent person who lives in conformity to God’s rules for living. They confirm rather than challenge conventional wisdom.


      By contrast, the overwhelming preponderance of NT beatitudes are revolutionary in their rhetoric and sentiment, and apocalpytic in their vision. They pronounce blessing on the person who will share the coming *kingdom, and they reverse conventional values by calling people to a radical lifestyle. The blessed person is now not the person living the moral life and prospering as a result of it, but rather the person whom Christ will find *awake when he comes (Lk 12:37-38, 43) and who will eat *bread in the kingdom of God (Lk 14:15). The blessed person is the one “who endures trial, for when he has stood the test he will receive the crown of life which God has promised to those who love him” (James 1:12 RSV). These beatitudes of the kingdom are also christocentric, pronouncing blessing on “the King who comes in the name of the Lord” (Lk 19:38) and on the disciples whose eyes have seen Christ (Lk 10:23).


      The beatitudes of Matthew 5:1-11 can be taken as normative of NT beatitudes. Together they give us a portrait of the ideal follower of Christ, and they consistently conceive of blessing in unconventional ways. The person who is declared blessed is not the earthly success story but those who are poor in spirit, who mourn and are meek, who are merciful and pure in *heart, and so forth. Furthermore, the rewards that are promised to these people are spiritual and apocalyptic—receiving the kingdom of heaven, inheriting the earth, seeing God, obtaining a great reward in heaven. Climaxing the NT apocalyptic beatitudes are seven beatitudes scattered throughout the book of Revelation (Rev 1:3; 14:13; 16:15; 19:9; 20:6; 22:7, 14).


      While always retaining its immensely positive effect, the biblical beatitude reflects in microcosm the progression from OT to NT, with the goal of godly well-being in the covenant present giving way to a christocentric and *apocalyptic focus on the arrival and future consummation of a radical spiritual kingdom that reverses conventional ways of thinking, even among the godly.
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      BEAUTY


      Beauty is first of all an aesthetic quality that names what we find attractive, satisfying and excellent in an object or person. With visual art and music, this beauty is perceived through the senses. With a work of literature, beauty is perceived by the mind and imagination. While it is possible to define the specific ingredients of artistic beauty—such as unity, balance, symmetry and harmony of parts—the references to beauty in the Bible do not take us in this analytic direction. Instead the biblical writers are content with beauty as a general artistic quality denoting the positive response of a person to nature, a person or an artifact.


      Although beauty begins as a specifically artistic response, by extension we use it to indicate a generalized positive response to something. Thus when Jesus commends Mary’s anointing of his feet, he does so with the statement that “she has done a beautiful thing to me” (Mt 26:10; Mk 14:6 RSV). Isaiah does not have physical appearance in mind when he asserts, “How beautiful upon the mountains are the feet of him who brings good tidings” (Is 52:7 RSV). In a similar way, some of the references to the beauty of men, women and children noted below suggest not only external physical beauty but also an inner beauty of character and personality. We move even further from an artistic use of the term to a more metaphoric use when beauty is attributed to character of God. Here the positive qualities of artistic beauty provide a language for identifying the perfection of God and the pleasure that a believer finds in the perfection.


      Modern English translations give us approximately a hundred biblical references to beauty and beautiful, and the overwhelming majority of these references are positive. Beyond the appearance of the word itself are pictures of things or persons that biblical characters and writers find beautiful. The impression that these references leave is that beauty is something of great value in human and spiritual experience.


      Biblical Images of Beauty. What then do biblical writers find beautiful? The answer is an ever-expanding list. Houses can be beautiful (Is 5:9), *crowns can be beautiful (Is 28:5; 62:3; Ezek 16:12; 23:42), *garments can be beautiful (Josh 7:21; Is 52:1) and *flocks can be beautiful (Jer 13:20). So can ornaments (Ezek 7:20), a person’s *voice (Ezek 33:32), a *city (Lam 2:15), whitewashed tombs (Mt 23:27) and a clay vessel (Rom 9:21). The elevation of a *mountain can be beautiful (Ps 48:2). As we consider the very range of things that appear beautiful to the biblical writers’ imaginations, we find evidence for the claim that God “has made everything beautiful in its time” (Eccles 3:11 RSV).


      If artifacts can be beautiful, so can people. Within the Bible, *women are said to be beautiful no fewer than twenty times (RSV). *Men also possess beauty (1 Sam 25:3; 2 Sam 14:25; Is 44:13), as did the child *Moses (Acts 7:20; Heb 11:23). The ultimate objectifying of the beauty of the human form is found in Isaiah 44:13, where the prophet speaks of the fashioning of an idol that has “the figure of a man, with the beauty of a man” (RSV). Outer and inner beauty combine in the proverb: “The glory of young men is their strength, but the beauty of old men is their gray hair” (Prov 20:29 RSV), where gray *hair is both physically attractive and a sign of mature wisdom.


      Romantic *love has always been closely aligned with the experience of beauty, and the Bible gives us examples. In the *Song of Songs when the lovers meet, they are delighted with what they see: “Behold, you are beautiful my love; behold, you are beautiful; your eyes are doves. Behold, you are beautiful, my beloved, truly lovely” (Song 1:15-16 RSV). The pastoral setting for this idealized love, a royal bower, is an extension of the beauty of the couple (Song 1:17); and this same setting provides images to express the beauty of the lovers, who are (for example) a rose of Sharon, a lily of the valley and an apple tree (Song 2:1, 3). In fact virtually every object that the poet names in the Song of Songs is an image of beauty. In love poetry like this, the lovers’ perception of beauty is inspired by love. The same may be said of Abraham’s perception of his wife Sarah: “I know that you are a woman beautiful to behold” (Gen 12:11 RSV). Yet Sarah’s beauty is clearly attested as fact in the story that follows. In Psalm 45 (like the Song of Songs a royal epithalamium or wedding poem), the poet predicts regarding the bride that “the king will desire your beauty” (v. 11); and in the picture of the *wedding festivities that follows, we read that “the princess is decked in her chamber with gold-woven robes; in many-colored robes she is led to the king” (vv. 13-14 RSV).


      Although the biblical view of nature tends to value *nature first of all for its utilitarianism (Ps 104), occasionally we see nature praised for its beauty. Sunrise has the qualities of a “bridegroom leaving his chamber” (Ps 19:1). The *flower is a biblical touchstone of beauty (Is 28:1, 4; 40:6; Jas 1:11), a motif climaxed in Jesus’ picture of “the lilies of the field” that are so resplendent that “even Solomon in all his glory was not arrayed like one of these” (Mt 6:28-29). Elsewhere the olive *tree is said to be beautiful (Hos 14:6), and when God planted his *paradisal garden, he “made to grow every tree that is pleasant to the sight” (Gen 2:9). The Song of Songs is a small anthology of the beauties of nature, with images of flowers appearing on the earth (Song 2:12), *vines blossoming (Song 2:13) and mandrakes giving forth fragrance (Song 7:13).


      Balancing nature as a locus of beauty for OT believers was the *temple, next to nature their most vivid experience of aesthetic beauty. We catch a glimpse of how beautiful the temple appeared to Hebrew eyes when one of the disciples, coming out of the temple with Jesus, exclaims, “Look, Teacher, what wonderful stones and what wonderful buildings!” (Mk 13:1 RSV). This accords with the OT worshiper’s claim regarding God that “strength and beauty are in his sanctuary” (Ps 96:6). When the temple was rebuilt, God himself put “into the heart of the king, to beautify the house of the LORD” (Ezra 7:27 RSV). The holy garments of Aaron and his sons were “for glory and for beauty” (Ex 28:2, 40). It was when worshipers were surrounded by such artistic and architectural beauty that they could “behold the beauty of the LORD” (Ps 27:4) and could enjoin others to “worship the LORD in the beauty of holiness” (1 Chron 16:29 KJV; cf. Ps 29:2; 96:9). Aesthetic pleasure is part of the meaning of the pilgrim’s exclamation upon catching sight of the temple, “How lovely is thy dwelling place, O LORD of hosts!” (Ps 84:1 RSV).


      The beauty of the *tabernacle and temple are known to us mainly in the biblical accounts of the materials and fashioning that went into them (Ex 25—30, 35—39; 1 Kings 6—7; 1 Chron 22—27; 2 Chron 2—4). This seemingly endless catalog of materials and plans pulsates with an artist’s delight in the physical materials and artistic design used in the process of artistic creation. Together these chapters are a heightened image of artistic beauty—a celebration of human artistry. The divine sanction for this artistry is not only that God gave the plans for the construction; he also inspired the artists who did the work (Ex 31:26; 35:30—36:1). The arts in general are a biblical image of beauty. References to *music in the psalms confirm one of the psalmists’ claims that the sound of the *harp is “sweet” (82:1 RSV; “pleasant” KJV). The prevailingly literary nature of the Bible is yet another biblical image of beauty. One of the authors explicitly states that beauty of style was important to his enterprise: “the Preacher sought to find pleasing words” (Eccles 12:10 RSV).


      The Beauty of God. The move from beauty as an aesthetic quality to a spiritual response that we can see in the references to the beauty associated with worship in the temple reaches its culmination in biblical references to the beauty of God. These can hardly be an aesthetic response, though we should not dismiss the way the language of aesthetics becomes the best way for the believer to express the delight and satisfaction that he or she finds in God. When David asserts that the “one thing” that he will seek after is “to behold the beauty of the LORD” in the temple (Ps 27:4), the experience of beauty expresses his longing to see God face to face. It is really God that he seeks, not a beautiful image. This beauty of the Lord represents one of the many paradoxes of Christianity, for it is clear from the Scriptures that the beauty of God refers at one and the same time to literal appearance and to that invisible quality that makes God the definition of beauty. Somehow in God beauty of spirit and beauty of appearance are perfected, as captured in the evocative picture of “the perfection of beauty” that “shines forth” from Zion (Ps 50:2).


      The explicit references to beauty in relation to God seem to be an attempt to express the inexpressible, to describe the “immortal, invisible, the only God” (1 Tim 1:17). Hence the following verses: “Honor and majesty are before him; strength and beauty in his sanctuary” (Ps 96:6 RSV); “In that day the LORD of hosts will be a crown of glory, and a diadem of beauty to the remnant of his people” (Is 28:5 RSV). Here beauty is related to the majesty and *glory, the kingship and sovereignty of God—words full of mystery that will only take on their full meaning when, as David longed to do, we “behold the beauty of the LORD” (Ps 27:4). Yet the beauty of God is linked with solid and tangible objects and real places—a crown, a diadem and the sanctuary of the Lord. Isaiah promises that “your eyes will see the king in his beauty, they will behold a land that stretches afar” (Is 33:17 RSV), a verse that exquisitely combines the visual image and the unsearchable depth of the beauty of the Lord. When *Moses descended from Mount Sinai, his *face was shining simply from being in the presence of the Lord.


      Although the word beauty is not used, it is overwhelmingly implied by those few persons in the Bible who look upon God. It is as though beauty does not define God, but God defines beauty. The descriptions of the Lord tell us what beauty is. For example:


      

        In the year that King Uzziah died I saw the LORD sitting upon a throne, high and lifted up; and his train filled the temple. Above him stood the seraphim; each had six wings: with two he covered his face, and with two he covered his feet, and with two he flew. And one called to another and said: “Holy, holy, holy is the LORD of hosts; the whole earth is full of his glory.” And the foundations of the thresholds shook at the voice of him who called, and the house was filled with smoke. (Is 6:1-4 RSV)


      


      Similarly, John’s vision of the risen and ascended Son of God:


      

        In the midst of the lampstands one like a son of man, clothed with a long robe and with a golden girdle round his breast; his head and his hair were white as white wool, white as snow; his eyes were like a flame of fire, his feet were like burnished bronze, refined as in a furnace, and his voice was like the sound of many waters; in his right hand he held seven stars, from his mouth issued a sharp two-edged sword, and his face was like the sun shining in full strength. When I saw him, I fell at his feet as though dead. But he laid his right hand upon me, saying, “Fear not, I am the first and the last, and the living one; I died, and behold I am alive forevermore, and I have the keys of Death and Hades.” (Rev 1:13-18 RSV)


      


      Here, surely, are images of transcendent beauty.


      An extension of the beauty of God is the beauty of *heaven, which the book of Revelation portrays as a place of transcending and transcendent beauty. This is especially evident in the detailed picture of the New *Jerusalem in Revelation 21—22:5, where the imagery of adornment, *jewels, *light, *glory and *paradise creates a dazzling impression of a beauty that far surpasses anything earthly.


      The Limits of Beauty. For all its endorsement of earthly and heavenly beauty, the Bible also cautions its readers about beauty. First, earthly beauty (in contrast to heavenly beauty) is temporary, as is made clear in references to the “glorious beauty” of “the fading flower” (Is 28:1; cf. Is 40:6-8). Second, beauty is powerless to protect itself from physical destruction (Is 64:11; Jer 4:30). Third, beauty can seduce a person into morally harmful actions like *adultery (Prov 6:25). Fourth, physical beauty is only skin deep and is no guarantee of godly character: “Charm is deceitful, and beauty is vain, but a woman who fears the LORD is to be praised” (Prov 31:30 RSV; cf. Prov 11:22, with its picture of a “a beautiful woman without discretion”). Fifth, even when beauty does not conceal a defective inner character, it is of lesser value than inner spiritual character. This critique of external beauty is present in the apparently undistinguished physical appearance of Jesus. In Isaiah’s prophecy about the coming of God’s *suffering servant, we read that he will have “no beauty or majesty to attract us to him, nothing in his appearance that we should desire him” (Is 53:2 NIV). In fact this suffering servant “was despised and rejected by men” and “as one from whom men hide their faces he was despised, and we esteemed him not” (Is 53:3 RSV).


      The most extended critique of human and earthly beauty occurs in Ezekiel 16, an oracle of judgment against Jerusalem (see also the parallel indictment of Tyre in Ezek 27—28). The case against beauty is *idolatry—a worship of and trust in one’s own beauty. God pictures himself as having decked his chosen nation (a personified Jerusalem) with jewelry, so that she “grew exceedingly beautiful” (Ezek 16:13), with her renown going “forth among the nations because of [her] beauty, for it was perfect through the splendor which I had bestowed upon [her]” (Ezek 16:14). What could go wrong with such a positive picture of beauty? The answer: “You trusted in your beauty” (Ezek 16:15) and “prostituted your beauty” (Ezek 16:25). It is not beauty that is indicted in this vision; beauty itself is a gift conferred by God. What is condemned is the perversion of beauty in pride, self-absorption and self-worship.


      Summary. The imagery of beauty is extensive in the Bible, ranging from the paradise in which God planted every *tree that is pleasant, to the sight of the resplendent heavenly Jerusalem that dazzles our sight in the closing pages of the Bible. We can infer from the biblical images of beauty that the longing for beauty, along with an ability to recognize and experience it, exists within every human being. Although the Bible does not state it explicitly, it is a fair inference that experiences of earthly beauty awaken a longing for a beauty that is more permanent and transcendent than anything this life can give—a longing for the beauty of God. Certainly the beauty of the holy city (and its forerunner, the *Zion of the temple) is inseparable from the glory of God, who is himself its source, its temple and its light. In heaven all God’s servants will see his face as David longed to do: “There shall no more be anything accursed, but the throne of God and of the Lamb shall be in it, and his servants shall worship him; they shall see his face, and his name shall be on their foreheads” (Rev 22:3-4 RSV). And in seeing God they will see beauty in its pure form for the first time.
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      BED, BEDROOM


      Beds are mentioned throughout Scripture, the most famous bed probably being that of Og of Bashan, the last of the giant Rephaites, whose iron bed was “more than thirteen feet long and six feet wide” (Deut 3:11 NIV). In the Bible, beds also serve to picture various aspects and conditions of the people who lie in them. Specifically, beds portray comfortable *rest, sloth, *pain, permanent residence (even death), the privacy of the soul and *purity or impurity, especially relating to *sexual activity.


      The state of comfortable rest associated with beds seems almost a part of the literal meaning. When the psalmist recalls David’s oath not to enter his house, go to his bed or allow sleep to his eyes until he has found “a place for the LORD,” we clearly understand that David means not to rest or take his ease until he has seen to the job of building the temple (Ps 132:1-5). Job, in his torment, looks to his bed for “comfort” and “ease,” but even there, he says, God disturbs him with frightening *dreams and visions, so that he can find no rest (Job 7:13-14). Isaiah gives Israel a vivid picture of coming punishment: God’s people think they are secure and comfortable, but because of their disobedience soon they will find “the bed is too short to stretch out on, the blanket too narrow to wrap around you” (Is 28:20).


      Sometimes the comfortable rest of a bed appears not as desirable, but as slothful or even evil, as when Ahab, unable to procure Naboth’s vineyard for himself, “lay on his bed sulking” (1 Kings 21:4). Proverbs 26:14 pictures a *sluggard as one who “turns on his bed” like “a door turns on its hinges.” Amos condemns the comfortable, corrupt Israelites who “sit in Samaria / on the edge of their beds” and who “lie on beds inlaid with ivory / and lounge on your couches” (Amos 3:12; 6:4). In such passages beds picture slothful and decadent ease.


      In some cases the inactivity of a bed connects not with rest or sloth but with pain, as in Job 33:19, in which we read of one “chastened on a bed of pain.” The “sickbed” and “bed of illness” (Ps 41:3) become at times symbols of pain and even punishment: pagan Jezebel, as the representative of sexual immorality and pagan idolatry, is “cast on a bed of suffering” (Rev 2:22).


      Beds can themselves represent one’s home. When David speaks of making his bed in the depths, he means making the depths his dwelling place—taking up residence there (Ps 139:8). Making one’s bed sometimes offers an image of that most permanent dwelling, death. Ezekel calls the grave of Elam “a bed… among the slain” (Ezek 32:25). In his despair Job asks whether the grave is the only home for which he can hope, and in the following parallel line he pictures himself in that grave, spreading out his bed in darkness (Job 17:13).


      Although beds can picture external and even eternal dwelling places, they more commonly offer a picture of that private, internal place where a person ponders, meditates or plots. The bedroom is the place of the most personal, secret thoughts. So when Solomon advises his hearers not to curse the rich in their bedrooms, he is urging them to take care for their most private thoughts and words (Eccles 10:20). The psalms contain multiple pictures of people on their beds, opening their hearts before God (e.g., Ps 4:4; 63:6). In the Song of Songs, the beloved tells how “all night long on my bed / I looked for the one my heart loves,” meaning that both in her literal bed and in her most private thoughts and dreams she has been focusing her desires on her lover (Song 3:1).


      In Hosea 7:14, God’s disobedient people “do not cry out to me from their hearts / but wail upon their beds.” The picture of them on their beds shows their slothful inactivity, but it also exposes their hearts, which are hopelessly turned in on themselves rather than crying out to God, as the verse’s first line mentions by contrast. Periodic mentions of evildoers plotting evil on their beds reveal the sinful interiors of people’s houses and hearts (e.g., Ps 36:4; Mic 2:1).


      In general, beds tell the story of the purity or impurity of a person’s life, especially in relation to sexual activity. The bed often functions as a direct symbol of *sexual activity. When Potiphar’s wife back in ancient Egypt says, “Come to bed with me,” we understand the nature of this invitation (Gen 39:7, 12). Throughout Scripture, for a son to defile a father’s bed means for that son to have sexual relations with his mother or with his father’s wife, and any such activity is condemned as vile and sinful (Gen 49:4; 1 Chron 5:1; Deut 22:30; 27:20).


      Two kinds of women make their appearance in the book of Proverbs: the pure and the impure. The impure is a *prostitute who lures the innocent youth, enticing him with descriptions of her bed, which is covered with colored linens from Egypt and perfumed with exotic spices (Prov 7:16-17). The pure woman is a wise wife who herself makes the coverings for her bed, keeping her eyes and her hands busy in her own home rather than setting them on foreign goods—whether fabric or flesh (Prov 31:22). Their different beds offer pictures of their contrasting pure and impure sexual activity as well as their pure and impure hearts.


      The bed as a picture of sexual impurity becomes a symbol, on another level, of spiritual impurity and *adultery. For example Isaiah, condemning God’s people for idolatry, accuses them of making their beds in the high places where they go to offer their pagan sacrifices. God himself accuses his people of uncovering their beds, opening them wide, making pacts and experiencing intimacy with those idolaters “whose beds you love” (Is 57:7-8). Similarly Ezekiel pictures the wrongful military alliances of Judah and Israel with surrounding pagan nations in terms of prostitution: Israel becomes the prostitute who defiles herself and invites the Babylonians, among others, to her “bed of love” (Ezek 23:17).


      One of the most delightful contrasts to the beds of impure sexual activity appears in Song of Songs, as the pure-hearted lovers in that book celebrate their “verdant bed,” using all the richness and fertility of nature to picture the rich pleasure of their sexual intimacy (Song 1:16). From the woman’s perspective, her lover’s cheeks “are like beds of spice.” Such images, ripe with sensuous enjoyment, cluster throughout the book and communicate the delight of pure hearts and bodies joining together.


      Throughout Scripture beds reveal in various ways the intimate conditions and relationships of those to whom they belong. From the biblical perspective, what human beings do in their beds offers a telling picture of what they are doing with their lives: beds can gauge rest, sloth, pain, true residence and the privacy and purity of the human heart.
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      BEGGAR, BEGGING


      In the Bible begging is seen as an extreme condition. The OT spells out careful rules for how the children of Israel are to deal with those who are reduced to begging for their livelihood. While the rules are often designed to protect the poverty stricken from oppression and harm (e.g., Prov 22:22), the OT also sees the need to beg as an image of the curse on the wicked (Ps 109:10). The psalmist notes that he has never seen the children of the righteous “begging bread” (Ps 37:25 NASB). Proverbs notes that the *sluggard “does not plow after the autumn, so he begs during the harvest and has nothing” (Prov 20:4). Those that beg are stigmatized by the extent of their need and the causes for that need; the need to beg is a sign of disfavor on beggars even while they are being cared for under the laws of charity and *hospitality.


      Charity for the poor may be behind some of Jesus’ own actions on behalf of beggars. But the image of begging is also transformed in the NT record. In the Gospels beggars become an important image of how the grace of God extends beyond human ability. Both Mark and Luke record the story of Blind Bartimaeus, reduced to begging because of his physical handicap. When he stops Jesus, requesting mercy, Jesus not only extends the required courtesy to the blind beggar but also heals him physically and restores him spiritually (Mk 10:46-52; Lk 18:35-43).


      In at least two *parables Jesus uses people who beg as examples of the righteous. In Luke, Jesus tells the story of a judge “who did not fear God, and did not respect man” (Lk 18:2). But the judge is finally moved by a woman whose appeals for *justice resemble the intensity and endurance of a beggar. In the parable the intensity and repetition of the woman are set up as an example of how *prayer, even without that effort, moves God, who unlike this judge is just.


      The most significant transformation of a beggar, however, occurs in Jesus’ parable of the rich man and Lazarus (Lk 16:19-31), based on the motif of the reversal of fortune in the *afterlife. In this parable the beggar becomes the honored one, showing that the grace of God is no respecter of persons. In fact the story suggests that those who lack here on earth will be rewarded spiritually.


      The image does not suggest, however, that God needs to be begged in order to open the supplies of the *kingdom. Instead it reassures those who are reduced to begging that their cries will be heard, their dignity will be restored and their desires will be answered. The stories of Bartimaeus, the persistent *widow, and Lazarus remind hearers of the gospel that, far from being a reason for rejection, poverty symbolically becomes an opportunity for miracle and grace. Begging, as a symbol of need acknowledged, becomes the means by which God can meet need.


      These concrete examples help to illustrate Christ’s metaphorical use of poverty in the *beatitudes of theSermon on the Mount, where he informed his followers that the “poor in spirit” were blessed, for they would receive “the kingdom of heaven” (Mt 5:3).
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      BEHIND


    


    

    See BACK SIDE.


    

      BELLY


      In addition to its straightforward meaning, the Bible uses the belly to summon images of beauty, greed, the inner self and the life-giving womb.


      Belly as Anatomy. Part of the curse meted out to the serpent who deceived Eve was that it would have to crawl on its belly and, as a consequence, be forced to eat dust (Gen 3:14). The psalmist echoes this image to emphasize the fallenness of God’s people as they complain of misery and oppression bringing them down to the dust so that their bodies “cling to the ground” (Ps 44:25).


      The lover draws admiring attention to the ’belly’ (translated “waist” in NIV and NRSV), among other well shaped features of his beloved (Song 7:2). The wealthy and opulent, unaccustomed to want, have large bellies (Judg 3:17; Jer 5:27) in contrast to the lean belly of the poor (Is 17:4). The term “cows of Bashan” to refer to rich women implies corpulence (Amos 4:1). The large belly of Behemoth is a sign of his strength (Job 40:16). The belly with its direct connection to the necessities of physical life occasionally stands in contrast to the spiritual, so that the psalmist by the phrase “soul and belly” means “body and soul” (Ps 31:10; 44:26).


      Belly as Greed. The wants and appetites of the belly serve as both metaphor and motivation for the wicked and make it the seat of avarice and passion (Job 20:20). The cravings of the belly are a picture of the life of the flesh (i.e., the self) which is in opposition to the life of the Spirit. The parables of the Rich Fool (Lk 12:13-21) and the Rich Man and Lazarus (Lk 16:19-31) pivot around the imagery of the satisfied appetite and underline the foolishness of thinking that the good life is a full belly (cf. Deut 32:15; Job 20; Rom 16:18). Paul contrasts those “whose god is their belly” and “whose mind is on earthly things” with those “whose citizenship is in heaven” (Phil 3:19-20). The link between sin and the stomach is obvious and strong, but Jesus explicitly denies that Jewish food laws, that regulate the categories of food that go into the body, play any role in corrupting the desires and action of people (Mt 15:17; Mk 7:19).


      Belly as Mind or Soul. The Bible records fatal injuries to the belly for several characters (Eglon, Judg 3:21; Amasa, 2 Sam 20:10; Judas, Acts 1:18). Since the belly is a vulnerable area of the body, it shelters one’s essence. The Hebrew and Greek terms for “belly,” variously translated, occur repeatedly to designate the “inmost being” (Prov 18:8 = 26:22; 20:27, 30; 22:18; Job 15:2, 35; 32:18; Jn 7:38). The belly also senses emotions, gut feelings, such as anguish (Jer 4:19) compassion (Lk 10:33; cf. “bowels and mercies” AV Phil 2:1) and affection (2 Cor 6:12).


      Belly as Womb. The belly appears poetically parallel to “womb” (Job 10:18; Is 48:8; 49:1, 5). Swelling of the abdomen is, of course, associated with pregnancy, though it was also diagnostic of an adulteress (Num 5:11-31). Belly by itself can signify birth (Hos 9:11), but also occurs frequently in idioms meaning womb: “son of my belly” (Job 19:17); “fruit of the belly” (Micah 6:7); “from the belly,” i.e., “since birth” (Judg 13:5). The womb, if life fails to emerge from it, is a grave. Jonah, despairing of escape from the great fish, says, “out of the belly of Sheol I cried” (Jon 2:2).
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      BEND THE KNEE


    


    

    See BOW, BOWING; KNEE, KNEEL.


    

      BENEATH


    


    

    See UNDER.


    

      BENEDICTION


      Whereas a *beatitude is a blessing pronounced by a person on either another person or on God, a benediction is God’s blessing conferred on a person or group by God’s designated human agent. Although benedictions are not limited to worship settings (e.g., Gen 9:26-27; 14:19-20; 27:27-29), they are especially associated with them. In the OT the formal benediction was pronounced by the Aaronic priests (Num 6:24-26; 2 Chron 30:27), while NT benedictions are pronounced by the apostles in their epistles. The Aaronic blessing is perhaps the most memorable biblical benediction:


      

        “The LORD bless you and keep you;


        the LORD make his face shine upon you


        and be gracious to you;


        the LORD turn his face toward you


        and give you peace.” (Num 6:24-26 NIV)


      


      If we look at the Aaronic and apostolic benedictions most commonly associated with worship occasions (Num 6:24-26; Rom 15:13; 2 Cor 13:14; Heb 13:20-21), we note the following motifs: (1) Godcenteredness, in the sense that God is the one whose blessing is invoked and who is understood to be the source of the blessings of grace and peace; (2) a solemn tone and exalted imagery embedded in language polished by liturgical use; (3) an aura of authority, so that the pronouncing of them by God’s qualified and special agents not only expresses a wish but actually confers God’s blessing on the recipient.


      The benedictions have a distinctive rhetorical flavor, sonorous in their tone and formally embellished. The Aaronic benediction, for example, consists of three pairs of verbs, each having “the LORD” as the subject of the action. The NT benedictions feature similar parallelism of phrases and syntax, owing to their roots in the Jewish liturgical heritage.
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      BENJAMIN


      The name Benjamin means “son of my *right hand.” This itself points to Benjamin’s role in biblical narrative: he is a favored son of Jacob, the latest to be born to a prolific patriarch, born of the favored wife Rachel (who died in Benjamin’s childbirth).


      In the Joseph narratives, Benjamin becomes a substitute when Joseph, Jacob’s very favorite son, is sold into slavery and presumed to be dead. Jacob says that Benjamin’s death will bring down his gray hair to Sheol, exactly as he had said of Joseph (Gen 42:38). Benjamin goes to Egypt by caravan as had Joseph (Gen 43:15); he receives the same favored treatment as Joseph (Gen 43:34); and eventually the attitude of the brothers toward Joseph is revealed in their attitude toward Benjamin. Appropriately to this substitute role, Benjamin is entirely passive, never speaking a word.


      As the last to be born, Benjamin also represents the completion of the family of Israel in Genesis. Yet no sooner is he born and the family completed than the family starts to break apart with the death of his mother (Gen 35:16-20), followed by further family disruptions culminating in the sale of Joseph. But here as well, Benjamin represents the reconciliation of the complete family by his role in reuniting Joseph and his brothers.


      In Judges the role of the tribe of Benjamin is reversed from the passive and positive role of the individual in Genesis. Now active, this “son of the right hand” (cf. Gen 35:18) has become an aggressive *left-handed warrior. No longer a stand-in for Joseph, Benjamin now stands in contrast to Judah. The first judge, Othniel, is from the tribe of Judah (Judg 3:9-10). But the second, the left-handed and deceptive Ehud, for whom there is no mention of the Spirit, is from Benjamin (Judg 3:12-30). Later the *hospitality of the Judahite father of the Levite’s concubine contrasts with the lack of hospitality shown in Gibeah of the region of Benjamin (Judg 19:4-9, 15-21). The subsequent *rape of the concubine marks that Benjaminite city as another *Sodom (Judg 19:22-24), while the cutting of her body into twelve pieces to summon the tribes to avenge this atrocity is itself a grotesque and ambiguous act (Judg 19:29). On the surface the nation is being called together; in deep structure it is being cut apart. The contrast is further apparent when Benjamin sides with Gibeah, while Judah leads the assault against the town (Judg 20:12-13, 18). When Gibeah is finally taken by ambush, the reader is reminded of the use of the same deception in the original conquest of that territory, so that Benjamin symbolizes a reversal in the direction of the nation (Judg 20:29-47, cf. Josh 8:4-25). By the end of Judges the brother who once was the reconciliation of his family has become the beginning of its dissolution.


      In Samuel the choice of Saul of Gibeah as the first king is an ominous sign. An initial emphasis on the “least of the tribes” theme suggests connections with the positive “younger brother” theme in Genesis (1 Sam 9:21). But when Saul cuts a yoke of oxen into pieces to summon the nation to war (1 Sam 11:7), the reader knows that he is not the favored brother of Genesis, but the divisive and warlike Benjamin of Judges. Benjamin continues to represent divisive forces in the nation, especially in persons such as Sheba and Shemei (2 Sam 16:5-7; 20:1). Yet the ambiguity of Benjamin is aptly portrayed in the fact that David, while hiding from Saul at Ziklag, was joined by six hundred Benjaminites who, interestingly, could sling a stone with either their right hand or their left (1 Chron 12:1-2). It may be this legacy of zeal that Paul proudly claims when he reminds the Philippians that he is “of the tribe of Benjamin, a Hebrew of Hebrews” (Phil 3:5).


      During the divided monarchy Benjamin was often reckoned with Judah (e.g., 1 Kings 12:21). But Benjamin, now a divided tribe and the very ground on which Judah and Israel fought (1 Kings 15:16-22), was flanked on its southern border (its right hand) by Jerusalem (which originally belonged to Benjamin, cf. Judg 1:21) with its temple of Yahweh, and on its northern border (its left hand) by Bethel (which also originally belonged to Benjamin, cf. Josh 18:22) with its sanctuary for one of the golden calves. Is the tribe right-handed or left-handed? In either case, this youngest brother again reveals the heart of the rest of the brothers, and it is now a divided heart, in accordance with the seemingly contradictory blessings of Jacob and Moses (Gen 49:27; Deut 32:12).


    


    

    See also RIGHT, RIGHT HAND.
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      BET, DARE


      The most obvious example of the archetypal bet or dare is the story of Elijah on Mt. Carmel (1 Kings 18), where the prophet summons the prophets of Baal to a showdown in which both he and the prophets prepare a *sacrifice and call down *fire from heaven. The silence of Baal and the display of God’s power in burning up both the *altar and the *water around it make up one of the most rousing stories in the Bible.


      The bet or dare motif is present in obvious ways in other stories. The trial of Job begins with a pair of “double dares.” God in effect dares *Satan to find fault with his “blameless and upright” servant (Job 1:8; 2:3). Satan in turn bets that Job will turn on God if he is afflicted (Job 1:9-11; 2:4-5), and God accepts the terms of the dare (Job 1:12; 2:6). In Job’s subsequent career of finding fault with God, Satan initially seems to win the dare; but in the end he is defeated, not even appearing in the final chapter of the book as he is banished from the scene.


      Daniel and his three friends take a chance on God’s vindicating them when they propose to refuse the king’s food and drink for ten days on the supposition that they will outperform the students who accept the king’s fare (Dan 1:5-16). *Samson bets thirty sets of garments that the Philistine young men attending his *wedding feast cannot guess his riddle (Judg 14:12-19), and his losing of the bet through his inability to resist the pleas of a pagan wife foreshadows the tragic shape of his life to come. More positively, Gideon challenges the angel of God in the celebrated fleece tests (Judg 6:36-40).


      Goliath dares the Israelite army to send forth a soldier to engage in single combat and loses the challenge when God strengthens the boy *David for the task (1 Sam 17; see Battle Stories). When *Abraham undertakes a delicate negotiation with God over the fate of *Sodom, he subjects himself to a latent dare, inasmuch as he does not know how many “righteous” there are in Sodom (Gen 18:22-33). As Jesus hangs on the cross, his tormentors dare him to come down from the cross (Mt 27:42; Lk 23:37).


      God is sometimes the one to present the challenge. In Malachi 3:10 God issues a challenge regarding the tithe: “Bring the full tithes into the storehouse;… and thereby put me to the test, says the LORD of hosts, if I will not open the windows of heaven for you and pour down for you an overflowing blessing” (RSV). In the NT incident of the woman caught in *adultery accused by the scribes and Pharisees, Jesus dares anyone who is without sin to cast the first stone (Jn 8:1-11).


    


    

    See also VOW, OATH.


    

      BETHLEHEM


      The Bethlehem in Zebulun (Josh 19:15), the home of the judge Ibzan (Judg 12:8, 10), is not an important place in the Bible; but the Bethlehem in Judah (cf. Judg 17:7), just a few miles south-southwest of Jerusalem, is remembered for several reasons. According to Genesis 35:16-20 and 48:7, Rachel was buried near there. Thus Matthew 2:17-18 can associate Jeremiah 31:15 (“A voice was heard in Ramah, lamentation and bitter weeping, Rachel weeping for her children; she refused to be consoled, because they were no more” [RSV]) with Herod’s slaughter of the infants even though Jeremiah 31:15 names not Bethlehem but Ramah (cf. 2 Sam 10:2).


      Tragedy is linked to the small village in Judges 19, where a concubine from Bethlehem is ravished by Benjaminites until dead—a deed that leads Israel to war with *Benjamin. Much later, Ezra 2:21 and Nehemiah 7:26 refer to Bethlehemites returning from the Babylonian captivity, and Jeremiah 41:17 mentions Israelites who stay near Bethlehem when they flee from the Babylonian king to Egypt.


      If Bethlehem is regularly a setting for tragedy and sadness, it is equally the city of *David the king, “the village where David was” (Jn 7:42; cf. 1 Sam 17:12, 58). David herds sheep outside Bethlehem (1 Sam 17:15). There he has dealings with a Philistine garrison (1 Chron 11:15-19). And there Samuel anoints him king (1 Sam 16:1-13). Because of David’s descent from *Ruth and Boaz, the setting in Bethlehem of the story of Ruth is emphasized (Ruth 1:1-2). Bethlehem literally means “house of bread,” and the grain fields so prominent in Ruth reinforce the aptness of this title. Furthermore, David’s association with Bethlehem illumines the prophecy of Micah 5:2, which looks forward to a Davidic ruler from Bethlehem (cf. Jn 7:42).


      In Matthew and Luke the tragic and royal associations of Bethlehem meet as the messianic Son of David, in accordance with Micah 5:2, is born in Bethlehem (Mt 2:1-6; Lk 2:4). His birth, however, is met by hostility: Herod orders the slaughter of all the male children in Bethlehem two years and under. Again Bethlehem witnesses death.


      If Micah 5:2 makes Bethlehem “little among the clans of Judah,” in Matthew 2:6 this text is quoted as affirming that Bethlehem is “by no means least among the rulers of Judah.” Whether or not Matthew’s line attests a textual variant, the change can only mean that by coming into the world at Bethlehem, the Messiah has brought the city greatness. Here as elsewhere, the last becomes first.


    


    

    See also BENJAMIN; DAVID.


    

      BETRAY, BETRAYAL


      Betrayal is the stuff of which dramas are made. The Bible has its share of such stories, including Delilah’s betrayal of *Samson’s secret (Judg 16) and Judas’s betrayal of Jesus (Mt 26:48-50). Such actions are not given simple pejorative labels, however, as they might have been in modern media. Rather, the writers use expressive words, which can have a variety of positive and negative meanings, to evoke the true nature of the dark deeds.


      The chief OT image of betrayal is wrongful exposure of what should remain hidden (Heb ḡālâ). Thus the gossip who “betrays a confidence” (Prov 20:19 NIV) is literally “revealing” the information wrongly. However, God rightly reveals (ḡālâ) his secrets to the prophets (Amos 3:7). The same word also describes unlawful sexual relations (Lev 18:6, literally “to uncover” nakedness), suggesting that any wrongful exposure of private matters strikes at the very root of a person’s identity. Thus tabloid journalism exposés of private lives would qualify as betrayal in OT terms. So too would character assassination by gossips, whom wise people avoid (Prov 20:19). By contrast, when David’s *adultery was exposed, it was by private challenge from a prophet, not by public headlining (1 Sam 12).


      A secondary OT image of betrayal is that of deceit, especially “breaking faith” with God or another person (Heb bāḡad); that is, disloyalty. This is a powerful image in a culture that prized close solidarity and trust. Jeremiah’s bitterness stems partly from the fact that his own family has betrayed him (Jer 12:6) in just the same way as the nation has been unfaithful to God by acting like an adulterous spouse (Hos 5:7). Betrayal in this sense rips relationships apart and cuts the threads that hold a community together.


      The NT image of betrayal, mostly restricted to the actions of Judas, is quite different. It is that of “handing over” one person to another (Gk paradidōmi), as in Pilate’s quasilegal handing over of Jesus to the executioners (Mt 27:26). Judas Iscariot, dubbed “the betrayer” in most versions, in the Greek is literally “the one who handed [Jesus] over.”


      This puts his action firmly in the realm of human power play, whatever his motives were. For one awesome moment in history, Judas the mortal had Christ the eternal in his power. Judas could force Jesus to conform to his own confused plans. He played God and became the archetype of all who exert their wills over others.


      By extension, Judas was therefore betraying much more than Jesus’ whereabouts (Lk 22:3-6) or even his friendship and trust (Jn 13:26-30). He was also betraying the basic principles of Christian conduct: denial of self-will, trust in God’s providence, and love for others that refuses to manipulate them. Far from enabling Christians to explain away Judas’s act as pure greed or satanic inspiration, the NT forces them to regard as betrayal any self-willed use of power against another, whether it be physical, litigious, emotional or spiritual. Like the OT “uncovering,” such acts betray a person’s essential humanity, identity and freedom. And yet Judas’s betrayal is itself caught up into God’s transcendent plan, so that the words of Joseph to his brothers are strangely recalled: “You meant evil against me; but God meant it for good” (Gen 50:20).


    


    

    See also DECEPTION, STORIES OF.


    

      BIBLE


      In considering the Bible as a whole, two aspects are relevant: images about the Bible, including how the Bible pictures itself, and unifying motifs in the Bible as a whole.


      Images of the Bible. The most prevalent image by which biblical writers refer to the collection of words that became our Bible is word. The Bible is “the word,” specifically the Word of God. The implication is that the Bible exists through the medium of language, whether oral or written. It is further implied that this word is a communication, inasmuch as the purpose of words is to convey meaning to the understanding of the listener or reader. Finally, to speak of the Bible as the Word of God (as the Bible itself does repeatedly) is to imply that the Bible carries authority for a person’s life because of the authority of its human authors as spokespersons of God and because of the *authority of the ultimate author, God himself.


      Another common term for the Bible is Scripture or scriptures, used in the NT only (and there fifty times). The word scripture is a generic term referring to something that is written. The OT counterparts to this NT designation are the words book and scroll, used several dozen times to call attention to the physical form in which the biblical writings were preserved and handed on.


      A common OT image for the Bible is *law, on the premise that the first parts of the Bible that were recorded were the Pentateuch, much of which is devoted to delineating the Mosaic law. Thus when the psalmist says that the godly person meditates day and night on God’s law (Ps 1:2), he speaks of the equivalent of our Bible. So too in Psalm 119, where the assertions made about God’s law (and its synonyms) are equally true of the entire Bible. To speak of the Bible as the law also points to the Bible as containing God’s guidelines for living, which people are under obligation to obey.


      Additional terms that we commonly use for the Bible, even though they do not appear within the Bible, are nonetheless helpful images for naming features that the Bible possesses and claims for itself. The word Bible, based on the Latin biblia, means “little books,” calling attention to the fact that the Bible is an anthology of collected writings, written by numerous authors over many centuries and encompassing the usual range of genres and styles that we expect in an anthology. The word canon means “standard” or “rule” (literally “reed” or “measuring rod”) and denotes the status of the Bible as an authoritative and inspired book, unlike other books. When Peter refers to “the other scriptures” (2 Pet 3:16 RSV), we can infer the existence in his day of a canonical standard for some parts of the Bible. In a secondary way too, these canonical writings are a standard for belief and conduct—God’s expectations for what people should believe and his moral prescriptions for life.


      The designations Old Testament and New Testament are postbiblical, but they too are true to the spirit of the Bible. Literally, a testament is a will, but when applied to the two parts of the Bible, the term is synonymous with covenant. Inherent in the terms old and new is the idea of both change and continuity. The old covenant points forward to something beyond itself; the new covenant is the fulfillment of the old. Together these two comprise an organic whole; neither can be fully understood by itself. Many formulas have been suggested as further ways of understanding the relationship between the two Testaments. The NT reveals what is concealed in the OT. The OT tells us what Christ is; the NT shows us who he is.


      Two additional images for the Bible may be noted. The NT refers to the OT (or parts of it) as “oracles” from God (Acts 7:38; Rom 3:2), thereby designating the Bible as a direct pronouncement from God and a message to be heeded as divinely inspired. Parts of the Bible are also designated as a “revelation” from God (e.g., Rom 16:26; Eph 3:5), implying that the Bible is something that had to be revealed from God, as being something beyond human origin or attainment.


      How the Bible Pictures Itself. With the foregoing terms as a backdrop, it is obvious that the Bible’s comment on itself is a major biblical motif. Even when such self-designations refer to only a part of the Bible, their meaning can be extended to the Bible as a whole when they accurately apply.


      Some of the Bible’s self-designations refer to its special status as God’s revelation. Here we find references to “the sacred writings” (2 Tim 3:15 RSV), to the Bible as a “prophecy” that did not come “by the impulse of man” but as a result of authors being carried along by the Holy Spirit as they “spoke from God” (2 Pet 1:21 RSV), and to the fact that the Bible is “not . . . the word of men but . . . the word of God” (1 Thess 2:13 RSV).


      Other passages paint a picture of the qualities of the Bible, which is variously a *lamp to illuminate a person’s pathway (Ps 119:105), “a lamp shining in a dark place” (2 Pet 1:19 RSV), something so durable that it “abides for ever” (1 Pet 1:25 RSV), something that “is living and active, sharper than any two-edged *sword” (Heb 4:12 RSV), something that warns a person (Ps 19:11), something essential to life (Mt 4:4), a *mirror in which a person can see himself or herself (Jas 1:22-25). One of the rare biblical writers to state his method of composition calls attention to the selfconscious artistry evident in the Bible: “Besides being wise, the Preacher also taught the people knowledge, weighing and studying and arranging proverbs with great care. The Preacher sought to find pleasing words, and uprightly he wrote words of truth” (Eccles 12:9-10 RSV; cf. Lk 1:1-4).


      Other passages give a many-sided picture of how people should use this Word from God: they should meditate on it (Ps 1:2 and numerous passages), be instructed by it for salvation (1 Tim 3:15), obey it (Lk 11:28), continue in it (Jn 8:31), keep it (2 Chron 34:21; Ps 119:67; Jn 14:23), hear it (Jer 31:10; Eph 1:13), receive it (1 Thess 2:13), read it (Mt 21:42; 2 Cor 3:15), dwell in it (Eph 3:17), believe it (Jn 2:22), search it (Jn 5:39), praise it (Acts 13:48) and hide it within their hearts (Ps 119:11 KJV). The Word is also something that abides in believers (Jn 5:38; 1 Jn 2:14), that goes forth (Is 2:3; 55:11) and that is implanted in those who believe it (Jas 1:21). We read dozens of times that the word of the Lord came to someone (especially prophets). As so often with biblical images and motifs, the image of the Word comes to focus on Christ, who is the eternal Word of God (Jn 1:1) that “became flesh” (Jn 1:14).


      Unifying Themes in the Bible. The main subjects covered in the Bible are the nature of God and the nature of people. Dominating everything else is the character of God, a topic that underlies more passages of the Bible than any other concern. The Bible mainly answers the question of what God is like by narrating what he has done, but not to the exclusion of direct statements about God’s character. The theme of God’s self-revelation is so pervasive that nearly every page of the Bible will provide an answer to the question of what God is like.


      Balancing this preoccupation is the nature of people. Repeated themes under that rubric include the significance of the individual, the importance of the individual’s relationship to God and society, the dual nature of people (who are both physical and moral/spiritual beings), moral responsibility, and the human capacity to make moral and spiritual choices.


      Usually the twin topics of God and people appear together, resulting in the motif of the divine-human relationship. The Bible explores people’s inescapable connections with God and God’s unrelenting interest in what people do. The most customary biblical way of portraying this relationship is the *covenant motif. Throughout the Bible it is clear that people cannot be considered apart from their relationship to God and further that this relationship has been disrupted by sin and is in need of repair.


      The problem of *evil and the *suffering that it causes are likewise major themes of the Bible. The authentic note of human suffering is pervasive. Some of this suffering is simply the result of the fall of the human race and the cosmos from original innocence. Some of it is the result of self-destructive evil that individuals bring on themselves; some of it is inflicted by other people and even by groups or nations.


      The acts of God are another major motif of the Bible. The acts of God fall mainly into the categories of creation and providence, redemption or salvation, and judgment. The actions of people accompany this history of God’s acts. Human actions fall into a dual pattern of good and evil, virtue and vice, as the Bible presents models of virtue for the reader to emulate and examples of vice to avoid. If we combine the divine and human stories that make up the Bible, we find an overarching narrative consisting of the following sequence: *creation, *fall, *covenant (the promises of God to the patriarchs and the nation of Israel), *exodus (including the revelation at Mt. *Sinai and the conquest of Canaan), Israelite monarchy, *exile and return, the life and teaching of Jesus, *salvation, the beginnings of the Christian church and the consummation of history.


      A unity of faith emerges from the foregoing content of the Bible. The Bible is an organic whole, based partly on the premise that the NT fulfills what is foreshadowed in the OT. Throughout the Bible the same God is portrayed. The view of people is constant. The big ideas of the Bible are present throughout—God, human nature, creation, providence, good and evil, salvation, eschatology.


      Narrative Unity in the Bible. In addition to being unified by a system of ideas, the Bible is unified by its overarching narrative. The Bible as a whole tells a story. It is a series of events having a beginning, a middle and an end (Aristotle’s definition of plot). The shape of the Bible as a whole confirms this: it begins with the creation of all things, it takes a plunge into evil (Gen 3), it meanders through fallen human history, and it winds its way slowly and painfully back to the consummation of history, with the final defeat of evil and triumph of good. This is obviously the archetypal U-shaped comic plot (see Comedy as Plot Motif).


      A central plot conflict between good and evil organizes the story. A host of details makes up the system of conflicts: God versus Satan, God versus sinful humanity, good people versus evil people, inner human impulses toward good and evil within the same person. Almost every story, poem and proverb in the Bible fits into this ongoing plot conflict between good and evil. Every human act or attitude shows people engaged in some movement, whether slight or momentous, toward or away from God in this story of the soul’s choice.


      Related to the plot conflict is the necessity of choice on the part of people. Every area of life is claimed by God and counterclaimed by forces of evil. There is no neutral ground. Every human event shows an allegiance to God or rebellion against him. People are always at the crossroads in this momentous story. The Bible is a series of great moral and spiritual dilemmas and choices made by people who are morally responsible. The crucial action, moreover, consists of an individual’s or nation’s response to external situations. Outside circumstances do not coerce people to choose as they do; these circumstances only provide the occasion for human choice.


      In the master story that unifies the Bible as a whole, *God is the chief actor, the protagonist. Not even the most seemingly insignificant human actions can be understood apart from the characterization of God. God’s unfolding purposes in history are the “meta-narrative” of the Bible, which is often called “salvation history.” This history focuses on God’s great plan to save people from their sin and its eternal consequences. Human history in the Bible unfolds within the providential framework of God’s acts of redemption and judgment, as God deals with evil in the universe.


      Summary. For all its diversity the Bible is a unified book. The terms by which we call it, as well as the Bible’s comments on itself, call attention to the Bible as a single book and as a sacred book that makes a claim on our beliefs and lives in a way that no other book does. A unified system of beliefs lends further unity to this book, as does the overriding story that it tells.


    


    

    

      BINARY PATTERNS


    


    

    See RHETORICAL PATTERNS.


    

      BIND, BOUND


      With well over a hundred occurrences the imagery of binding pervades the Bible. Many of the images of literal, physical binding keep us rooted in the real world of Bible times. Sheaves of *grain are bound (Gen 37:7; Ps 129:7), *donkeys are bound to stationary points like a *vine (Gen 49:11), a waistcloth is bound (Job 12:18), and carpets are bound with cords (Ezek 27:24). Here we are simply in touch with the physical realities of the ancient world.


      The imagery of binding can also have a *legal or contractual force of obligation. Thus a servant is “bound or hired” (Ex 12:45; Lev 22:10 NRSV), laborers are bound (Lev 25:6, 40), a person who makes a *vow is bound to keep it (Num 30:4-13), a person who gives a pledge to a neighbor is bound to another (Prov 6:1), and spouses are bound to each other (1 Cor 7:27, 39). The essential idea is that of being joined to a person by contractual means. By metaphoric extension, binding becomes an image for other types of joining, as when love binds other virtues together in perfect harmony (Col 3:14) or Jerusalem is declared to be “a city that is bound firmly together” (Ps 122:3) or folly is said to be “bound up in the heart of a child” (Prov 22:15 RSV).


      The most graphic cluster of images concerns the physical subduing of someone by force, usually (though not always) in military contexts. *Abraham bound Isaac before placing him on the *altar (Gen 22:9). Not surprisingly the vocabulary of binding appears a dozen times in the story of *Samson. Kings carried into *exile are bound (2 Chron 25:7; 33:11; 36:6; Nahum 3:10). The three friends of *Daniel are bound before being thrown into the furnace (Dan 3:23). The imagery of binding permeates the story of the *passion of Christ, as well as the missionary career of Paul.


      A further cluster focuses on the binding of wounds, where a majority of the references describe what God does metaphorically in his compassion for the human race (Ps 147:3; Is 30:26; 61:1; Ezek 34:4, 16).


      The most mysterious and overtly theological references are Jesus’ use of the imagery of binding to show the efficacy of earthly decisions in spiritual matters in the heavenly realm. In giving the metaphoric “*keys of the kingdom” to Peter, Jesus claimed that “whatever you bind on earth shall be bound in heaven” (Mt 16:19 RSV). Jesus used the same formula in his discourse outlining the process to be followed in disputes among believers (Mt 18:18).


      Binding also appears in eschatological contexts. In one of Jesus’ parables, the *wedding guest without a suitable garment is bound hand and foot and thrown into outer darkness (Mt 22:13). At the advent of the millennium the dragon (*Satan) is bound in chains and cast into a pit (Rev 20:1-3).


    


    

    See also LOOSE, LOOSING.


    

      BIRDS


      A cursory comparison of almost any mention of specific birds in English translations of the Scriptures, especially of the OT, will convince the reader that identifying individual species with Hebrew names is not an exact science (see Holmgren’s tabulation of various English equivalents for Hebrew bird names). This problem stems from several causes: (1) Hebrew bird names are often onomatopoetic (see Driver), frustrating classification. Who could identify accurately which bird is labeled “chirper” or “twitterer” by such a generic description? (2) Names often describe some habit of the animal. Unfortunately some rather different animals may exhibit similar habits. For example, the ṯinšemeṯ (which may mean “hisser”) is both an unclean bird (Lev 11:18) and a lizard (Lev 11:30). (3) Some names occur seldom and/or in lists with few contextual clues as guides (Lev 11; Deut 14). (4) At times names that appear in corrupted portions of the text and the versions (LXX, Vulgate, etc.) provide nebulous or conflicting testimony, suggesting confusion even in antiquity.


      Taxonomy and Myth. Fortunately taxonomy is not the goal, nor is it essential to the imagery evoked by the mention of birds. The context often provides hints regarding (or even direct mention of) the mythology associated with a bird, although its specific identity may remain open to debate. These clues usually narrow the type of bird sufficiently for translation and interpretation even without a secure identification of the species.


      The author’s reference to the habits or mythology surrounding a creature is a shortcut, a parabolic and oversimplified but useful means of conjuring in the hearers’ minds the qualities associated with a particular animal. The scientific accuracy of the caricature is in no way germane. For example, the cruelty of the ostrich (Lam 4:3) or its greedy witlessness (Job 39:13-18), perhaps motivated by misunderstood habits, derive their meaning from the Hebrew cultural mythology of the ostrich and so serve the author’s illustrative purpose regardless of the actual natural history of the bird. The Hebrew name for the ostrich, literally “violent one,” reflected and perpetuated negative opinions about the bird. In short, ancient views of animals and birds differ fundamentally from our own. It is unquestionably their view that must inform the text and interpret its imagery.


      By and large the similes constructed around birds refer to their characteristic habits. The habits of birds group them into types, which naturally serve as metaphors.


      Unclean Birds. Myth, folklore and superstition dominated peoples’ thinking about animals in a world lit only by fire. Nocturnal creatures were spirits on errands of evil in a dark realm where human perception failed. Animals or birds that cried out at night were in collusion with sinister forces. Night or day, creatures that hissed or spit proved that they contained evil spirits or were poisonous and were to be avoided. Birds that frequented ruins (which marked places obviously cursed) betrayed their association with dark supernatural forces (Is 13:20-23; 34:11-14; Zeph 2:13-15; Rev 18:2).


      Objectionable habits also contribute. Eating corpses not only made buzzards, vultures and such birds unclean but also linked them symbolically (and perhaps even in belief) with the realm of the dead, identifying them as agents of the supernatural. To make one’s *grave in a vulture’s gut indicated abandonment by one’s fellows and one’s deity (2 Sam 21:10; Jer 7:33). With this in mind, Goliath incorporated in his taunt the threat to give David’s flesh to the birds of the air (1 Sam 17:44). As the expected aftermath of war, vultures pick over the stripped corpses of the fallen (Job 39:30; Mt 24:28; Lk 17:37; Rev 19:17, 21). The plainly ruthless ways of the *eagle resemble those of invading *armies (Jer 49:22). The “eagle that hastens to eat” symbolizes swift carnage of war (Deut 28:49; Jer 4:12; Hab 1:8). Just as armies, *famines, *plagues and beasts were agents of divine punishment, so too were birds of prey (Jer 12:9). They even served as ominous signs of impending *judgment (Hos 8:1). Proverbs links an ignominious death with sins in life by vivid description of bird behavior: “The eye that mocks a father and scorns to obey a mother will be picked out by the ravens of the valley and eaten by the vultures” (Prov 30:17 RSV).


      Birds as Food. Birds represented food, easily kept alive and fresh. Both Solomon and Nehemiah list birds among the provisions of their tables (1 Kings 4:23; Neh 5:18). That the lists in Leviticus 11 and Deuteronomy 14 contain forbidden birds implies the existence of many more edible birds. The enumeration of young birds among *sacrifices testifies to their edibility, for what is acceptable to God is licit for his people (Gen 15:9; 9 times in Leviticus). If birds were a poor person’s sacrifice (Lev 12:8; Lk 2:24), they were also a poor person’s meat, selling at “two sparrows for a farthing” (Mt 10:29-31) or “five for two farthings” (Lk 12:6-7). The depletion of bird populations from egg and nest robbing required limitations as part of the mandated stewardship of creation (Deut 22:6).


      Birds as Quarry. Everyday encounters with birds, torn from their natural place and used for trade and food, familiarized the image of birds as victims. David laments that Saul pursues him “like one who hunts partridge in the mountains,” deliberately comparing himself to a common quarry, but especially to the kind of bird that prefers to escape by running rather than by flying (1 Sam 26:20). The ancients seem to have invested much time, energy and ingenuity in capturing birds (see Hunting). The great medley of Hebrew words for net, snare, gin, *trap, toils, terrors and so forth exhausts the range of English synonyms (Job 18:8-9) and points to an elaborate industry with a wide variety of methods. Some methods of capture employed stealth, for “in vain is the net spread in the sight of any bird” (Prov 1:17). Others used hostage birds to lure their own kind (Sirach 11:30).


      The sinister overtones of the “snare of the fowler” resonate even in the modern imagination (Ps 91:4). Some birds must have been easily duped, hence the simple person rushes headlong as a bird into a snare (Prov 7:23). Even so, the devices sometimes failed, allowing the psalmist to say, “Our soul has escaped like a bird out of the snare” (Ps 124:7 NASB). In stark contrast to human frustrations at controlling birds, when Daniel suggests that God has given the birds of the air into Nebuchadnezzar’s hand, he engages in hyperbole or hints that the king has usurped divine prerogatives (Dan 2:38).


      Birds as Symbols of Escape and Safety. Familiarity with the ability of birds to escape shows itself in the many references to their flight as well as in religious symbolism. The impurity of a “leprous” house is cleansed by the death of one bird and carried away (symbolically or magically) by a second bird released alive (Lev 14:52-53, cf. Lev 16:22). The psalmist asserts that God is inescapable even “if I take the wings of the morning” (Ps 139:9). He wishes that he had “wings like a dove, for then I would fly away and be at rest.” (Ps 55:6). The poet also wonders if his soul should “flee like a bird” (Ps 11:1). The metaphor of soul or spirit as a bird, common in ancient literature and art, finds its culmination in the *Holy Spirit descending as a *dove (Mt 3:16; Mk 1:10; Lk 3:22; Jn 1:32).


      The enviable flying ability of birds and the constancy of their day-to-day foraging, “neither sowing nor reaping,” have long suggested an idyllic, worry-free existence (Lk 12:24). With minds unencumbered by the modern mechanistic view of nature, the biblical authors repeatedly invoke the trust of birds in the daily bread supplied by Providence as an example of piety (Ps 147:9; Job 38:41). God, who regularly provides birds with *food, can, in an ironic twist, use birds to provision humans (1 Kings 17:4).


      The obvious parallels between bird nests and human houses resulted in still more analogies to God’s provision. Sparrows and swallows, with exemplary wisdom, built their nests in the Lord’s house and sought the protection of his altar (Ps 84:3). Other birds, such as the stork, find safety high in the fir trees (Ps 104:17). God’s reward for this trust and simple faith appears in the fact that all birds have nests, but not all humans have homes (Lk 9:58). Conspicuous, yet inaccessible, nests stand as symbols of heaven-ordained security (Song 2:14; Jer 48:28). Nations trust in their mountain strongholds just as nesting eagles do, but their aerie is not inaccessible to the Lord (Jer 49:16; Obad 1:4).


      Wings as Shelter. While *wings suggest swiftness (2 Sam 1:23) or soaring strength (Is 40:31; Obad 1:4), they also recall the protective parenting habits of birds (Ex 19:4; Deut 32:11). Jesus mixes the image of tender care under sheltering wings with the implied rebuke at those “dumb clucks” who would shun safety, repeating the prophetic theme of people as the least obedient of God’s creatures (Mt 23:37; cf. Jer 8:7). The wings of God offer divine protection (Ps 17:8; 36:7; 57:1; 61:4; 63:7; 91:4; Ruth 2:12), even healing (Mal 4:2). In contrast to the comfort provided by God’s wings, malevolent spirits (Heb rûaḥ, rendered “wind” in many translations) were often pictured with wings and could use them to oppress those seduced into idol worship (Hos 4:19).


      Rhythms of Bird Life as Faithfulness and Trust. Birds served as an obvious indicator of the seasonal cycles, rhythms to which the ancients tuned their lives. The geography of the Middle East funnels all migratory birds from Europe and Asia, raptors and song birds alike, through Palestine on their way to winter in Africa. This twice yearly event, impressive even now, was undoubtedly more so in antiquity. Any witness to such a spectacle saw the hand of Providence orchestrating the relocation of a vast portion of creation to “dwell in the uttermost parts of the sea” (Ps 139:9). In response to the wonder of migration, William Cullen Bryant penned the words “There is a Power whose care teaches thy way along that pathless coast” (“To a Waterfowl”). The Lord asks Job, “Does the hawk fly by thy wisdom?” (Job 39:26). For Jeremiah the obedience of nature served as a reprimand to recalcitrant humanity. “Even the stork in the heavens knows her times; and the turtle-dove, swallow, and crane keep the time of their coming; but my people know not the ordinance of the LORD” (Jer 8:7 RSV).


      In addition to seasonal activity, the daily habits of birds governed those of people. Jesus’ allusion to the “cock’s crow” may refer to a watch of the night so named (esp. Mk 13:35, but also Mt 26:34; Mk 14:30; Lk 22:34; Jn 13:38; Pliny, Nat. Hist., IX.46). The preacher observes that the elderly wake early, accompanied by the predawn twittering of birds: “And the doors shall be shut in the streets, when the sound of the grinding is low, and he shall rise up at the voice of the bird” (Eccles 12:4 KJV).


      Birds as Moral Examples for Humans. The universal tendency toward anthropomorphic interpretations of bird behavior generates many images. The *dove earns its amorous reputation from its soft voice and its habit of continually renewing its pair bond. No wonder it is mentioned six times in Song of Songs (1:15; 2:14; 4:1; 5:2, 12; 6:9). The sparrow, known for its gregarious habits, is unnatural and out of place when alone, a symbol of isolation and loneliness (Ps 102:7). Other solitary birds, like the pelican (qe’ât) and the owl, also evoke barren, desolate and forsaken pictures. The cries of several birds (probably owls [benôt ya’anâ], Mic 1:8; swift [šûś], crane [‘āgûr] or dove [yônâ], Is 38:14) strike the human ear as mournful. The Hebrew word for dove, the same as the name of the prophet Jonah, may mean “mourner” as an integral part of his story.


      Some bird behaviors lend themselves directly to moral lessons. The ceaseless unresting flight of the swallow is likened to a *curse that cannot alight on its undeserving target (Pr 26:2). Ephraim is likened to a dove, “easily deceived and senseless” (Hos 7:11 NIV). The supposed exemplary family life of the stork earned it the designation “pious” (Heb ḥasîdâh, Jer 8:7; cf. the Latin pietaticultrix). (In Aesop’s fable The Stork and the Farmer, the stork argues that he should be set free because he cares for his parents in their old age. Cf. Pliny, Nat. Hist., X.63.)


      Still other behaviors were deemed so strange as to be unnatural, and yet the proper simile restores the right perspective. The seeming indifference of the ostrich to its young, although ordained by God and compensated with speed (Job 39:13-18) is not an acceptable model for human parenting (Lam 4:3). One who unlawfully collects possessions and wealth is like the partridge who raises chicks she did not hatch; in the end they will be gone (Jer 17:11). (The opinion that partridges raise the chicks of others probably stems from the occasional practice of some pairs which lay a second clutch before the first has hatched and combine them after hatching. The older chicks which became independent sooner were not believed to be the pair’s own.)


      Birds as Beautiful. The beauty of birds has been a universal source of their attraction. Solomon undoubtedly collected peacocks for their exotic beauty (1 Kings 10:22; 2 Chron 9:21). The psalmist evokes the delicate, shimmering beauty of a bird’s wing in Psalm 68:13, and a woman admires her lover’s raven-black hair in Song of Songs 5:11.
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      BIRTH


      A number of images are woven around the natural and supernatural events of birth in the Bible. In narrative, birth stories often emphasize the fact that the great saviors of Israel are gifts from God. The births of Isaac, *Jacob, *Moses, *Samson, and Samuel involve either the opening of a closed womb or the overcoming of a threat, showing that these individuals, who continue the promised line or provide *rescue for the people of God, are not the result of human efforts, but of divine initiative. Of course Jesus’ birth from a *virgin *womb is the ultimate supernatural gift, showing that this Savior of saviors is from God, not the result of natural procreation.


      Birth imagery is also employed in both the Old and New Testaments to interpret the relationship between God and his people. Moses, in his song to the assembly of Israel, declares that the nation has behaved unnaturally: “You deserted the Rock, who fathered you; you forgot the God who gave you birth” (Deut 32:18 NIV). The psalmist celebrates that “glorious things are said of you, O city of God: I will record Rahab and Babylon among those who acknowledge me—Philistia too, and Tyre, along with Cush—and will say, ‘This one was born in Zion’” (Ps 87:3). In other words those who acknowledge God are considered to have been born in *Zion, the city of God.


      Salvation. In the NT birth is used more explicitly as a *salvation image. For example, John wrote in the prologue to his Gospel, “Yet to all who received him [Jesus], to those who believed in his name, he gave the right to become children of God—children born not of natural descent, nor of human decision or a husband’s will, but born of God” (Jn1:12-13). Jesus explained to Nicodemus, “Flesh gives birth to flesh, but the Spirit gives birth to spirit. You should not be surprised at my saying, ‘You must be born again’ [or ‘born from above’]” (Jn 3:6-7). Jesus continued with the analogy that “the wind blows where ever it pleases. You hear its sound, but you cannot tell where it comes from or where it is going. So, it is with everyone born of the Spirit” (Jn 3:8). Spiritual birth, like the *wind, cannot be controlled by human action; but the effects of radical inner renewal can be clearly seen in an individual. James extends the new birth imagery by picturing those who have been born again as “a kind of firstfruits of all he created” (Jas 1:18). Believers are the firstfruits, and in the future the regeneration or renewal will extend to all things (Mt 19:28).


      The antithesis of being born of God is portrayed very graphically. Isaiah remonstrates with those who “conceive trouble and give birth to evil. They hatch the eggs of vipers” (Is 59:4-5). The psalmist grieves that “he who is pregnant with evil and conceives trouble gives birth to disillusionment” (Ps 7:14). “Sin,” wrote James, “gives birth to death” (Jas 1:15).


      Suffering and Deliverance. In sentencing *Adam and *Eve after their act of rebellion, God said to the woman, “I will greatly increase your pains in childbearing; with pain you will give birth to children” (Gen 3:16). From this time on, pain in childbirth is inevitable and inescapable. The powerful image of the anguished woman giving birth recurs in the prophecies of Isaiah and Jeremiah (Is 21:2-3; 26:16-21; 66:7-14; Jer 13:21; 22:23; 30:6; 49:24; 50:43). Both prophets liken the pangs of the nations, confronted with God’s judgment, to the *terror and *pain that grips a woman in childbirth. Isaiah’s prophecy against *Babylon predicts, “Terror will seize them, pain and anguish will grip them; they will writhe like a woman in labor” (Is 13:8). Jeremiah, announcing the disaster that is to fall on Israel records, “I hear a cry as of a woman in labor, a groan as of one bearing her first child—the cry of the Daughter of Zion gasping for breath, stretching out her hands and saying, ‘Alas! I am fainting; my life is given over to murderers’” (Jer 4:31).


      Sometimes the image of the *woman suffering intensely in childbirth is juxtaposed with the promise of deliverance. Isaiah combines the figure of the woman Israel, in great distress before the Lord, with the promise of *resurrection and Israel’s deliverance: “But your dead will live; their bodies will rise . . . the earth will give birth to her dead” (Is 26:16-19). God’s impatience to deliver his people is likened to the impatience of a woman to be delivered of a child (Is 42:14).


      The image of travail is also applied to the whole creation, which “has been groaning as in the pains of childbirth” as it waits to be “liberated from its bondage to decay” (Rom 8:21-22). The sudden, unexpected and unavoidable onset of labor is a vivid eschatological image: “Destruction will come on them suddenly, as labor pains on a pregnant woman, and they will not escape” (1 Thess 5:2-3). Prior to his *ascension, as he is about to leave the disciples, Jesus uses the image of the woman giving birth to teach them about his final return. He illustrates the way anguish and suffering may be dramatically forgotten and turned to joy: “A woman giving birth to a child has pain because her time has come; but when her baby is born she forgets the anguish because of her joy that a child is born into the world. So with you. Now is your time of grief, but I will see you again and you will rejoice, and no one will take away your joy” (Jn 16:21-22).


    


    

    See also BABY; BARRENNESS; BIRTH STORY; BIRTHRIGHT; CHILD, CHILDREN; WOMAN, IMAGES OF; WOMB.


    

      BIRTH STORY


      *Birth is the earliest miracle of human life. At the creation, *Adam and *Eve were commanded to be *fruitful and multiply (Gen 1:28). Throughout the OT the birth of *babies is an important element in the story of God’s work in history. Such passages as the lists of “begats” in Genesis and Chronicles and the promise to Abraham of the blessing on his *“seed” point to the importance of human fertility. In early history, before the physical facts of birth such as fertilization and gestation were fully understood, birth was seen as a miracle, a blessing from God. This spirit is heightened in the birth stories of the Bible. Given the importance of birth in the Bible, it is not surprising that the birth story is an identifiable narrative genre in the Bible. In general, birth stories are reserved for extraordinary rather than routine births, which are briefly chronicled instead of receiving a full-fledged birth story. The more extended biblical birth narratives tend loosely to follow a general pattern:


      1. A *barren wife or couple desire a child.


      2. An angel appears to announce the promise of a son.


      3. The birth occurs, accompanied by miracles or extraordinary events.


      4. Hostile forces threaten the newborn baby.


      5. God protects the child so that he or she may grow to maturity.


      6. The grown person becomes a hero, saint or savior.


      Of course not every ingredient is present in every birth story.


      The first full-fledged birth story in the Bible is that of *Abraham’s child of promise, Isaac (Gen 12—21:7). Its most salient features are the repeated promise of God that he would give Abraham and Sarah a son after their childbearing years were over and the status of Isaac as part of the fulfillment of a *covenant promise. The birth of *Moses, future deliverer of a nation, appropriately focuses on the *rescue of the infant from what appears to be certain death (Ex 2:1-10; see Ark). *Samson’s birth (Judg 13) occurs to a barren mother, is accompanied by a double annunciation from an angel and produces a Nazirite from birth. Samuel is born to a barren mother in answer to her prayer (2 Sam 1—2), and the special features of his birth include his dedication to God’s service from childhood and the song of Hannah praising God for his blessing to an outcast. The genre of the birth story continues in the NT with the birth of John the Baptist (Lk 1), whose birth is foretold to the husband of a barren wife and is accompanied by the song of his father, Zechariah.


      Underlying these birth stories of the Bible is an incremental principle, with the whole series moving toward its ultimate example in the birth of *Jesus. The nativity of the Messiah is the most elaborate birth story in the Bible (Mt 1—2 and Lk 1—2). Highlights include the annunciation, the song of *Mary (known as the Magnificat and closely resembling the song of Hannah), conception by the *Holy Spirit, a *virgin birth and the nativity itself, which is accompanied by such miracles as the angelic chorus, the songs of Anna and Simeon, providential guidance of the adoring wisemen, and the warning vision resulting in the flight into Egypt. A visionary account of this birth story can be found in Revelation12:1-6, where a woman in travail (Israel) gives birth to a son who is to rule all nations (Christ), who thwarts the dragon’s (*Satan’s) attempt to destroy him by ascending into heaven as mother and child are miraculously protected by God.


      We can also find a metaphoric birth story in the Bible. In the OT, Israel as a spiritual entity is portrayed as the child of a woman in travail (Is 26:17-18; 66:5-14). God had from the beginning predicted that he would father such a child, starting as early as God’s promise to Eve in the *Garden (Gen 3:16) and continuing in the patriarchal promises to establish a “seed” that would become a nation. Israel’s coming into being was accompanied by miracles at every turn, most notably during the *exodus from Egypt.


      The biblical use of birth narratives moves from the physical need for continuity to the spiritual need for renewal. The OT, with its host of genealogies, emphasizes the physical lineage, combined with the sense of Israel’s being a covenant people. The NT focuses on the new covenant, an expansion of the concepts of *family and birth. The family is transformed into a spiritual community of those who follow Christ. Birth is now the new birth of the true believer, as in Jesus’ comment about being “born anew” by the Spirit (Jn 3:6-7). When a woman cried out to Christ, “Blessed is the womb that bore you,” Jesus responded, “Blessed rather are those who hear the word of God and keep it” (Lk 11:27-28 RSV), implying that the greatest of all birth images is the image of being born again as a child of God.
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      BIRTHRIGHT


      The concept of birthright is expressed in the OT by the noun ḇeḵôr/ḇeḵôrâ. It is inseparably linked to the notion of “firstborn” through their common Hebrew root bḵr. Of the 158 occurrences of this root, only four are in a verbal form, which indicates that the nominal form is foundational for other nuances. The concept of birthright alludes to the privileges and expectations of primogeniture. The noun always occurs in the singular with the special meaning of the legal claims of the eldest *son to a double portion of the inheritance and the right to bear the family’s *name and other privileges.


      Literal Usages. *Jacob’s appropriation of Esau’s birthright is the most important illustrative use of the term (Gen 25:29-34). Jacob is thereby entitled to *covenantal blessings and mediation of *Abraham’s lineage under God. The blessings in context are prosperity and dominion (Gen 27:27-8, cf. 39-40 for Esau’s corresponding curse). Covenantal mediation entitles the firstborn to a double share of the family’s inheritance (Deut 21:15-17). Although the concept and attendant customs were common in the ancient Near East, the rank and favor of primogeniture in the OT is seen as more than customary and is regarded as being graciously bestowed by God. Thus in spite of Rebecca and Jacob’s respective deceptions and Esau’s godlessness (Gen 25:34), the elder son is to serve his younger brother (Gen 25:23, cf. 44:12-20) according to the sovereign will of the Lord (cf. Mal 1:2-3 with Rom 9:3).


      The choicest of *sacrifices, firstborn and firstfruits (see First), are to be dedicated to God (cf. Gen 4:4 and legal contexts such as Lev 27:26). Within a long line of sons, birthright privileges are further divided according to age and moral qualifications. Because of his incest, Reuben as eldest son is deprived of his usual rights (Gen 49:3-4). The blessings of birthright are given to his nephews, the sons of Joseph (1 Chron 5:1) as firstborn of Jacob’s beloved Rachel.


      Although the figure of the firstborn and his birthright is used commonly in the OT (e.g., 2 Chron 21:3; Jer 31:9, in the NT prōtotokeia (“birthright”) appears only once in an allusion to the “godlessness” of Esau (Heb 12:16). Esau’s faithlessness valued temporary relief over lasting blessings (Heb 12:17); therefore, readers should not compromise their faith to get relief from persecution, lest they forfeit blessings as joint heirs with Christ (Heb 12:1-3).


      Figurative Meanings. An important use of the word firstborn in a figurative sense is Exodus 4:21-23, where the Lord calls Moses to deliver *Israel, “my firstborn son,” with a warning of *plague on Pharaoh’s firstborn son (cf. Jer 31:9 for the Lord’s commitment to his collective firstborn, Ephraim). The parallel of firstborns leaves no doubt about its meaning; the “house of Jacob” is Yahweh’s honored heir who has been called to be a kingdom of priests and a holy nation, establishing worship and dominion in the chosen land (Ex 19:3-6; Deut 4:5-8; cf. 1 Pet 2:10 for similar language regarding the church).


      Israel’s birthright as a young nation is contingent on the favor of the sovereign Creator, the Most High, rather than on any power of conquest, as proven by the *Passover and passage through the *sea. By the same token, the Lord’s curse on Egypt’s firstborn is celebrated as a consummate vindication of his firstborn people (e.g., Ps 78:51; 105:36).


      The figure of nation as firstborn emerges when Israel becomes its representative son under the Father, the *Davidic king, who is promised perpetual divine favor and dominion (2 Sam 7:14-17). The Davidic son, in turn, previews the ideal *king in messianic prophecy who will establish the Father’s rightful dominion over the earth and its kings (Ex 19:5; Ps 2; 89:20-29; 110; etc.). There is also a shift in emphasis from primogeniture to adoption of the “anointed one” (Ps 2:2; 89:20, 27), so that God’s rightful claim to the earth is expressed as the inheritance of David’s sons (Mt 1:l, 20; Lk l:32-33). The supreme dominion, as noted above, is traced to his position as the anointed of the Most High Father to the exclusion of all other kings.


      In the LXX and the NT prōtótokos (“first-born’’) is used rather than the classical prōtotókos (“bearing for the first time”). Thus preeminence and privilege are emphasized rather than birth. The singular prōtótokos in the NT always refers to Christ, whether literal (Mt 1:25; Lk. 2:7, Heb 1:6) or figurative.


      NT authors develop the term’s imagery with reference to Christ’s rule and salvific deliverance or eschatological inheritance. Christ is the “firstborn over all creation” (Col 1:15 NIV), which in context means ultimate supremacy or preeminence in everything. Inheritance is also in view in the phrase “firstborn from the dead” (Col 1:18; Rev 1:5), for in an imperial metaphor, the *Lamb alone is worthy to break the *seals of the *scroll of creation. That is, he alone can rightfully claim the estate of creation as his *inheritance (Col l:20; Rev 5:6-7; 6: 1). The breaking of the seals marks the structural progression of the Revelation from the fallen world to the new creation. In receiving creation, Christ as Lamb will also receive “his brethren” as coheirs of glorious dominion (Col 1:18; Rom 8:29-30; Heb 12:23). Nevertheless, as firstborn his “birthright” is absolute supremacy in rank.
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      BITTER


    


    

    See GALL.


    

      BLACK


      The number of actual references to black are far less than one might expect (16 times in the NIV). Generally black is used as a descriptive *color with some overtones of foreboding. However *darkness, which is the absence of light, is far more associated with judgment and punishment.


      The metaphoric contrast of *white and black, so common in Western culture, is not prevalent in the Bible. It is only found in Matthew 5:36 where our inability to order the details of our lives is pictured by not being able to change our hair color (“you cannot make even one hair white or black”). Likewise the modern association of black = sin is not part of biblical imagery. Most frequently black simply describes an object’s color.


      As a color, black describes *birds (e.g., “the red kite, any kind of black kite” [Lev 11:14 NIV]), hair color in examinations of leprosy (“it does not seem to be more than skin deep and there is no black hair in it” [Lev 13:31]) and the hair of the lover in Song of Songs (“wavy and black as a raven” [Song 5:11]). In two passages people suffering various diseases and deprivation are described as having their skin turn black. Job declared: “My skin grows black and peels” (Job 30:30). Similarly, Jeremiah describes those who remain after the destruction of *Jerusalem as being “blacker than soot” (Lam 4:8). Here the connotation is the dramatic change that illness and famine brought more than a symbol of *judgment.


      Black is used to describe the *horses pulling the northbound chariots the prophet Zechariah sees in his vision (Zech 6:2, 6). The specific colors of the horses seem to have no obvious symbolism, but are used to distinguish each of the four from the others. A black horse also appears in Revelation when the third seal of judgment is opened (Rev 6:5). In both scenes the horses are going out from the presence of the Lord into the world, symbolizing the intervention of God’s judgment in the events of history.


      The horses and chariots seen in the visions of Zechariah and Revelation are implements of ancient *warfare. Coming from the presence of God, they are images that form part of the biblical theme of God as the *divine warrior who righteously fights and ultimately destroys sin and evil. The dominant hue of this warfare imagery throughout the Bible is blackness or darkness. In these scenes God is portrayed as a threatening presence who descends in darkness to destroy his enemies, and his judgment is symbolized by blackness.


      The Bible describes God both as living in unapproachable light (1 Tim 6:16) and as dwelling in thick darkness (Ps 97:2; cf. Ps 104:2). While the people of ancient Israel remained at a distance, Moses approached the thick darkness of Mount *Sinai where God was (Ex 20:21).


      Throughout the OT the coming of God in judgment is painted in shades of black. In anger God parts the heavens and comes down with dark *clouds under his feet; he makes darkness his covering when he shoots his *arrows and rebukes his *enemies (Ps 18:9,11). The prophets described a coming judgment on sin as “a day of darkness and gloom, a day of clouds and blackness” (Zeph 1:15; Joel 2:2).


      Blackness or darkness appears less frequently in the NT. Jude describes false teachers, who license immorality and deny Jesus Christ, as “wandering stars, for whom blackest darkness has been reserved forever” (Jude 13).


      The contrast of *light and darkness is a major motif of John’s Gospel, where Jesus is portrayed as the light of the world who disperses the darkness of divine judgment. All three Synoptic Gospels poignantly report that as Jesus died on the cross, darkness fell over the whole land (Mt 27:45; Mk 15:33; Lk 23:44). At the crucifixion God descended in judgment, the divine warrior fighting the final and ultimate battle that destroyed sin and evil.
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      BLEMISH


    


    

    See SPOT.


    

      BLESSING, BLESSEDNESS


      The Bible abounds in pictures of blessing—blessing sought, blessing promised, blessing conferred, blessing received. Blessing presupposes a benefactor and a recipient, and not infrequently there is a mediator who pronounces or confers the prospect of blessing from God to a human recipient. In the Bible, blessing is ultimately from God, though people often pronounce a wish for blessing on fellow humans. The quest to attain a state of blessedness is a universal human longing, and the Bible differentiates the way that will lead to blessedness from things that lead away from it. In the Bible the things that make for blessedness range from the physical to the spiritual, from the earthly to the heavenly.


      The first sphere of blessing that we read about in the Bible is the creation. When God created the earth’s *animals, “he blessed them” and commanded them to multiply (Gen 1:22 RSV). After the *flood, God’s blessing on Noah and his sons included their dominion over the creation and its provision for human life (Gen 9:1-7). Thereafter in the biblical account, nature is a continuous arena of God’s blessing; his blessing rests on creation and he blesses various aspects of creation through or by means of the creation.


      God’s blessing is continuously seen both on creation and through creation to the human race (Ps 104). Natural *abundance is thus one of the leading images of divine blessing in the Bible. It is a universal blessing, not limited to believers in God; as Jesus noted, God “makes his sun rise on the evil and on the good, and sends rain on the just and on the unjust” (Mt 5:45 RSV).


      A second picture of blessing is the blessing of OT fathers on their sons as they approached their time of death. The best known examples occur in *Genesis, especially Isaac’s blessing on Jacob and Esau (Gen 27) and Jacob’s blessing on his sons (Gen 48—49). Such blessings were more than good wishes; in some sense they were efficacious in bringing about what the patriarch conferred. As an extension of family blessings, Moses blessed his nation on the eve of his death (Deut 33).


      A third image of blessing is the blessing tied to the *covenant. Such blessing is already introduced when God calls Abraham: “I will bless those who bless you, and . . . by you all the families of the earth shall bless themselves” (Gen 12:3 RSV). Thereafter the very idea of the covenant is connected to blessing. Five motifs permeate these references. One is promise, as God promises to bless those who keep his covenant. A second is the conditional nature of the blessing, or blessing as part of a test of the obedience of people. Whether the context is an inauguration of a future era (as when Moses prepares the Israelites for settlement in Canaan in Deut 28—30 or when Samuel institutes Saul as king in 1 Sam 12) or a prophetic *oracle of *judgment for a nation’s failure to obey God’s covenant obligations, the premise is that the covenant blessing is conditional. Third, therefore, blessing is conceived as being in some sense a *reward for obedience. Balancing this, fourth, is the theme of grace: although God rewards obedience, it his grace that leads him to do so. Human merit is never assumed: as Moses delineates the special status of Israel, he makes it clear that God’s blessing is solely a result of his love (Deut 7:6-16). Finally, the opposite of blessing resulting from obedience to God is always assumed to be a curse resulting from disobedience. Blessing and curse are opposite sides of a coin in the divine economy (see esp. Deut 28).


      Building upon OT motifs of blessing, blessing in the NT is the spiritual state of those who belong to Christ’s *kingdom. A chosen nation is no longer the locus of God’s blessing, but individual believers are. Whereas blessing in the OT always retains a heavy (though not exclusive) emphasis on physical prosperity, blessing in the NT era finds very little place for material prosperity. Blessing is overwhelmingly conceived as a spiritual inheritance reserved in heaven for the believer. In fact, in the Beatitudes Jesus pronounces blessing on those who suffer deprivation in this life. Paul likewise sounds the keynote when he writes, “To the weak I became weak . . . I do it all for the sake of the gospel, that I may share in its blessings” (1 Cor 9:22-23 RSV).
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      BLIND, BLINDNESS


      Some of the most vivid pictures of the Bible center on blindness, including the *Sodomites’ groping about Lot’s house, the dim-eyed Isaac tricked by his son, *Samson’s eyes gouged out, a troupe of blinded Syrian warriors being led from their intended destination to Samaria, the drama of the man born blind healed by Jesus to the consternation of the Pharisees, the blind *beggars who cried out pathetically to Jesus as he passed by and the temporary blindness of Paul at his conversion. The characters in the Bible who are physically blind are a moving spectacle of human misfortune. However, in a spiritual sense, blindness is congenital for all humans, who inherit the tendency simply by virtue of belonging to the human race. In both physical and spiritual instances, blindness is an image of *terror, helplessness and despair unless reversed by God’s miraculous intervention.


      The physical blindness referred to in the Bible is either congenital (Jn 9:1) or acquired. In a region of dust and bright sunlight, ophthalmic diseases were common, as attested by the frequency with which blindness is referred to in Scripture (Lev 19:14; Job 29:15; Mt 9:27; Lk 14:13). Blindness is one of the several disabilities that prevented someone born into a priestly family from exercising his ministry (Lev 21:18); and although blind people deserve special consideration according to the law (Lev 19:14), blindness could be a synonym for *weakness and helplessness (2 Sam 5:6; Is 59:10; Lam 4:14).


      Blinding is a punishment for wrongdoing in neighboring nations (2 Kings 25:7), but never in Israel. On occasion, in order to promote his own purposes, God temporarily blinds individuals or groups of people, either totally or in regard to something they attempt to see (Gen 19:11; 2 Kings 6:18; Acts 9:9; 13:11). Physical blindness is regarded by some of Jesus’ contemporaries as evidence of divine punishment, something Jesus strongly denies (Jn 9:1-3).


      Figuratively, blindness refers to an inability to recognize the truth, usually a culpable condition. As such, it describes judges whose judgment is perverted because of bribes (Ex 23:8; Deut 16:19; Job 9:24), *idolaters whose worship is illogical as well as wrong (Is 44:9-10) and people who simply do not want to know (Is 43:8). Such blindness to the truth and mental confusion could actually be the result of God’s judgment on those who did not want to admit the truth and who therefore forfeit the ability to perceive it at their cost (Deut 28:28-29; Is 6:9-10; 29:9-10). This is true of the Israelites, both leaders (Is 56:10) and followers (Is 42:18-19). Only God in his mercy can reverse this condition (Is 29:18; 35:5; 42:16). Paul describes gradual blindness when he writes of those whose “foolish hearts were darkened” (Rom 1:21). In another vein he talks of seeing poorly now in contrast to seeing perfectly in the life to come (1 Cor 13:12).


      The imagery of sight and blindness is especially prominent in the account of Jesus’ earthly ministry. The high incidence of physical blindness in the world of the Gospels is attested by the frequency with which Jesus performed miracles of giving sight to the blind. It is, in fact, one of the most vivid signs of Jesus’ supernatural power. Spiritual blindness is no less prominent in the Gospels. Jesus described the religious leaders and teachers of his own generation in terms of blindness (Mt 15:14; 23:16-17, 19, 24, 26). The irony of their situation is that in their spiritual ignorance they assumed that they understand perfectly. Jesus remedied spiritual as well as physical blindness (Mt 13:17; Jn 9:39). Those who rejected Jesus’ words came under a judgment similar to that of Israel—a state of permanent blindness (Jn 12:40; cf. Rom 11:7-10).


      Although metaphorically blindness may describe mere ignorance (Rom 2:19), it usually carries the overtones of an unwillingness to face up to the truth (Jas 1:23-24); and in the case of those who do not believe in Christ, this is the work of Satan (2 Cor 4:4). As such it requires a miracle in order to become aware of the significance of Christ. Similarly, Christian believers who revert to their pre-Christian ways are described as blind, not perceiving the contradiction expressed in their behavior (2 Pet 1:9; 1 Jn 2:11). Blindness describes the fact that they are unaware of the gravity of their condition (Rev 3:17).


    


    

    See also DEAF, DEAFNESS; DISEASE AND HEALING; MAIMED, HALT AND BLIND.


    

      BLIND GUIDES


    


    

    See PHARISEE.


    

      BLOOD


      The appearance of blood is never a good sign. While blood is natural, the sight of it is not. To the ancients its red *color, along with its mystical connection with life and *death, made it a powerful and ominous symbol of *violence and wrong, *guilt and coming punishment. Only in the framework of sacrifice could blood portend good news.


      Blood as Human Life. Blood, often in the pair “flesh and blood,” stands for humanity (Jn 1:13; Gal 1:16; 1 Cor 15:50). Without blood humans return to dust. The dust of a decaying corpse and the absence of blood are signs of our perishable, corruptible nature (1 Cor 15:49). The pair “blood and water” carries similar symbolism (Jn 19:34; 1 Jn 5:6). Blood is so much a sign of human mortality that the disciples (and we with them) struggle to fathom that the resurrected Christ still has flesh and *bones (Lk 24:39).


      Blood as Death. Because the life is in the blood (Lev 17:11, see below), the mention of blood connotes life imperiled (2 Sam 23:17; 1 Chron 11:19), life passing out of the body. Since the blood contains the life-breath (neeš) of God, the spirit returns to God who gave it (Eccles 12:7) and reports to the Creator each case of bloodshed (Gen 4:10). Job pleads, “O earth, cover not my blood and let my cry find no resting place” (Job 16:18 RSV). The mere mention of blood points to the stark fact of death without drawing attention to the manner. Blood marks death by unnamed violence (Ezek 5:17; Hab 2:17), child *sacrifice (Ezek 23:37, 45), envy and jealousy (Ezek 16:38), covetous *murder (1 Kings 21:19; 2 Kings 9:26), even suicide (Mt 27:8; Acts 1:18-19). As if it were the firstfruits of death, the blood ebbs away into the ground before the body decays into dust (Is 63:6).


      Blood as Guilt. Blood as guilt stems from blood as a sign of death due to violence. In many passages the mere mention of blood assigns *guilt. Biblical authors use phrases such as “the blood of Jezreel” (Hos 1:4), “city tracked with blood” (Hos 6:8 RSV), “hands full of blood” (Is 1:15). The psalmist fears “men of blood” (Ps 139:19 RSV). Furthermore, the blood of the slain not only cries out to God but pursues the murderer (Ezek 35:6). Shed blood weighed like a burden to be carried until death (Prov 28:17). *Cain objects that his punishment (or guilt) is too great to bear (Gen 4:13). The blood and the attendant guilt are pictured as resting on the hands and head (Mt 27:24-25, see Hands, Washing of). Deeds of blood awaited repayment (2 Sam 16:8).


      Blood as Impurity. While blood inside the body could be ignored, outside the body it could not. Just as blood flowed from torn bodies, it likewise symbolized a rupture in the fabric of life. Blood, whether due to violence or other ills, destroyed the *cleanness of creation. Animal blood was handled according to strict ritual. It was not to be left on the ground uncovered by dust (Lev 17:13). Human blood had even more power to defile (Ps 106:38; Is 59:3; Lam 4:14). Even the predictable bleeding of *women required strict purity laws (Lev 12). Chronic conditions left sufferers virtually ostracized (Lk 8:43). Wanting to contrast God’s righteousness with human attempts at purity, Isaiah can find no image more abhorrent than comparing all our righteous deeds to menstrual rags (Is 64:6).


      Blood as Omen. The vivid red color of fresh blood still strikes the viewer with almost unnatural force. Other elements whose color change unnaturally to red were said to have become blood. Just as human blood is proof of torn flesh, so the appearance of cosmic blood points to a hemorrhaging universe and causes wide spread fear. As an omen for Egypt the Nile river changed to blood (Ex 4:9; 7:17). A sunrise turns the water blood-red against Moab (2 Kings 3:22). The Apocalypse borrows the image of *water turning to blood (Rev 9:8; 16:4). Joel warns of portents—blood in the sky and the moon turned to blood (Joel 2:30-31). Peter cites these signs of the *Day of the Lord (Acts 2:19), and they figure again in John’s vision (Rev 6:12).


      Blood as Sacrifice and Propitiation. The shedding of human blood in the OT is treated as a capital offense: “Whoever sheds the blood of a human, by a human shall that person’s blood be shed” (Gen 9:6 NRSV). The shedding of animal blood is allowed in OT law, but only through ritual slaughter. This blood is treated with great respect. It may not be consumed (Lev 17:10), and it plays an essential element in the sacrificial cult. The blood of the animal is not only shed, but it is also brought into contact with the holy that is symbolized, for example, by the *altar or the mercy seat in the Holy of Holies (see Temple).


      The ritual release of blood is seen as the release of the individual’s life, his nep̄eš (Ex 12:23; Heb 11:28). Leviticus summarizes the crucial idea: “For the life [nep̄eš] of the flesh is in the blood; and I [God] have given it to you for making atonement for your lives [plural of nep̄eš] on the altar; for the blood atones through the life [nep̄eš]” (Lev 17:11 NRSV). The nep̄eš of the one making the offering is identified with the nep̄eš of the sacrificial animal. The shedding of blood symbolizes the surrender of life. Furthermore, it is a surrender of life to the holy as seen, for example, in the sprinkling of blood on the mercy seat on the Day of Atonement (Lev 16:15).


      This OT backdrop is the proper setting for understanding certain verses in the NT about the blood of Christ. In Romans 3:25 the blood of Christ is not the blood of a *martyr but blood of his sacrifice for sins. God publicly set forth Christ as a mercy seat. The presence of God and the place of the atonement are to be found in Golgotha, not behind the veil in the Holy of Holies. Christ’s blood atones for our sins and achieves our justification (Rom 5:9; see Legal Images). The letter to the Hebrews further develops the significance of sacrificial blood. The blood of bulls and goats effects a purification of the flesh, but the blood of Jesus does much more: it purifies our consciences from dead works to worship the living God (Heb 9:13-14; 10:4; cf. 4 Macc 6:29).


      At the Last Supper, Jesus equated his blood with the new covenant. Taking a cup of *wine, Jesus said: “This is my blood of the covenant, which is poured out for many” (Mk 14:24 NRSV). This may be compared to Exodus 24:3-8, where Moses, taking the blood of *oxen, threw half of it against the altar and half over the people of Israel. In both cases, blood seals a covenant (Heb 9:18; cf. Zech 9:11 and Gen 15:9-18, where animals were killed to seal *Abraham’s covenant with God).


      John expresses Christ’s divinity in blood imagery. Christ’s blood contained life from God in a way that normal human blood did not. To experience eternal life, the believer must drink his blood (Jn 6:53-54). When his disciples struggled to understand, he explained that “the spirit gives life, the flesh is of no avail” (Jn 6:63 RSV).


      As the early Christians came to grasp that atonement is reached through the blood of Christ and not through the blood of bulls and goats (Heb 10:4), some saw, probably on the basis of Leviticus 17:10-11, that the law forbidding the consumption of animal blood was no longer binding.


      Blood as Wine. In the OT *wine is the “blood of grapes” treaded out (Gen 49:11). The prophet envisions God’s triumphant army treading down their foes and drinking their blood like wine (Zech 9:15). Violent oppressors will be drunk with their own blood as with wine. By using this familiar imagery equating blood with wine, Christ empowers the symbolism of the old covenant to serve also the new covenant. The history of redemption comes full circle in the Eucharist. When the NT replaces the blood of sacrifice with wine, the offering of the fruit of the ground, which had been ineffective and unacceptable (Gen 4:3-4), now becomes a remembrance (Lk 22:19) that the sacrifice has been made once for all (Heb 10:10).


    


    

    See also DEATH; GUILT; PURITY; SACRIFICE; WINE.


    

      BLOOM


    


    

    See FLOWERS.


    

      BLOSSOM


    


    

    See FLOWERS.


    

      BLUE


    


    

    See COLORS.


    

      BOAST


      As creator, redeemer and provider for a chosen people, God is the only appropriate source for boasting. In the OT boasting in God and God’s provision symbolizes humanity’s proper posture before the Almighty, whether boasting of protection (Ps 5:11), deliverance from enemies (Ps 44:4-8) or righteousness and favor (Ps 89:15-17). Such boasting consists of confession, thanksgiving and worship (Ps 34:3; 44:8), and stills all false boasting based on pride and self-righteousness (1 Sam 2:2-3).


      Boasting was in important motif in martial literature (including ancient epic), and a formal boast was a standard ritual of warfare (cf. Ex 15:9; 1 Kings 20:11). We catch a hint of this convention in Psalm 18:31-42, a psalm of thanksgiving that celebrates victory on the battlefield. But here the overall tone is *parody as David attributes his strength in battle to God.


      Boasting in anything other than God affronts God with arrogant self-sufficiency. Such boasting symbolizes fallen humanity’s natural inclination to trust in human wisdom, might and wealth rather than understanding and knowing God (Jer 9:23-24). Scripture depicts the rich and powerful who assume they are more clever and powerful than God and who boast in their affliction of the righteous and poor (Ps 52:1; 94:1-7). Their arrogant claims will dissolve in *shame and *judgment. There is an ironic twist in the interface of boasting and judgment: the nations God employs to destroy Israel because of her boasting (Is 9:8-12) are in turn destroyed by God for their boasting of being the sole authority in the world (Is 10:12-19; Zeph 2:8-15). The Bible shows the foolishness of boasting about tomorrow when as finite beings we do not know what it will bring (Prov 27:1). Uses such as these and Paul’s use of kauchaomai suggest an underlying meaning of failure to acknowledge God or his divine role in history.


      In the NT boasting in God’s work of redemption through Christ symbolizes the proper stance of redeemed humanity toward God (Rom 5:11; 1 Cor 1:31; 2 Cor 10:17). Such boasting indicates a lack of confidence in the flesh (Phil 3:3), a trust in the *cross (Gal 6:14) and participation in Christian hope (Rom 5:2; Heb 3:6). Boasting in what God has given to or is doing in the Christian is also commended. Paul can boast of his authority (2 Cor 10:8), churches he founded (Phil 2:16; 1 Thess 2:19), his *suffering (Rom 5:3), a good conscience (2 Cor 1:12), work for God (Rom 15:17) and even his *weakness in which God’s strength is demonstrated (2 Cor 12:5-10).


      Since justification is a gift of God through faith in Christ, no one—not even *Abraham (Rom 4:1-3)—can boast in works in the hope of justification (Rom 3:27; Eph 2:8-9). Boasting in the flesh is excluded (2 Cor 11:18), whether in the *law (Rom 2:23), *circumcision (Gal 6:13), *wisdom (1 Cor 1:26-31), comparison with others (2 Cor 10:12, 18) or outward appearance (2 Cor 5:12). No benefits of the flesh can provide the grounds for boasting, because they are ultimately gifts of God (1 Cor 4:7). Such boasting symbolizes the shameful and foolish inclinations of sinful humanity to trust in its own accomplishments (2 Cor 11:16-21).


    


    

    See also HONOR; PRIDE.
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      BOAT


      The boats of the Bible are tossed about on dark and stormy *seas. In them God provides shelter from life-threatening danger. A boat is first found in Genesis 8 when God kept Noah, his family and the animals safe from the *flood that destroyed all life in a boat called an *ark. The safety Noah’s ark provided is highlighted in the three references to it in the NT (Mt 24:38; Lk 17:27; 1 Pet 3:20). In Exodus 2:5 the little basket that kept baby Moses safe from drowning in the Nile is called by the same Hebrew word used for Noah’s ark.


      The boat is a life-saving shelter throughout Scripture. In the Gospels, Jesus keeps his disciples safe in a boat, though they fear for their lives in a storm on the Sea of Galilee (Mt 8:23-27; Mk 4:35-41; Lk 8:22-25). On his sea-voyage to Rome, Paul commands the sailors to stay aboard the ship when caught in a storm of hurricane force. Although the ship was destroyed, everyone aboard safely reached land (Acts 27:31, 44).


      In the Gospels, Jesus frequently enters a boat on the Sea of Galilee in order to escape the crowds (Mk 3:9, 4:1) or be conveyed from one place to another. Sailing is labor intensive, and only once is Jesus possibly in a boat alone (Mk 4:1). Generally he is accompanied by multiple followers when he was in a boat.


      Because the Bible uses the sea as an image of danger, chaos and death, the boat portrays the safety God provides for his people from life’s most threatening evils. Consequently the ship has been seen as a fitting image of the *church, especially when it is the setting for Jesus’ miracles. Two miracles stories set in boats convey this picture: the stilling of the *storm (Mk 4:35-41 par. Mt 8:23-27; Lk 8:22-25) and walking on water (Mk 6:45-52 par. Mt 14:22-33; Jn 6:16-21). In addition, the miraculous catch of *fish (Lk 5:4-11; Jn 21:4-8) may picture the spiritual sustenance provided for the church. The parallel is never directly made in the NT, but the image of Jesus’ power over the *demonic powers, symbolized by the *wind and waves, the boat providing a means to gather in the harvest of fish, the boat as a symbol of safety and the sense of it carrying people to a destination have been sufficient for many to virtually equate church and boat/ship.


      Israel was never the seafaring equal to some of its neighbors. So the sailors and captains who benefited from Rome’s commercial success and lament her fall (Rev 18:17-19) are assumed to be pagans. Jehoshaphat tried to revive sea trade on the Red Sea (1 Kings 22:48-49), but his fleet foundered. The chronicler viewed this as a divine judgment on the unholy alliance that lay behind the venture (2 Chron 20:35-37). Commercial shipping was owned by foreign powers, and Isaiah uses this to paint a vivid picture for an eschatological gathering of faithful Israel in Jerusalem: “Surely the islands look to me; in the lead are the ships of Tarshish, bringing your sons from afar, with their silver and gold, to the honor of the LORD your God, the Holy One of Israel, for he has endowed you with splendor” (Is 60:9).
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      BODY


      The body is a highly significant and complex image in the Bible. Human images and experiences of the body, though undergirded by important continuities, are also socially constructed. Ideals of *beauty, for example, vary from culture to culture. And the image of the body is deeply tied to particular worldviews, in which the body is viewed as a microcosm of the cosmos. The manner in which a culture regards boundaries of the body, defined first by *skin and then, by extension, by *garments and *hair, reflect the way in which that culture views the boundaries of its social body. The gateway orifices of the body—the *eyes, *ears, *mouth and genitals—may be guarded against pollution in a manner analogous to the way that a nation’s ports of entry must be guarded and maintained by checkpoints. Jesus subverts the Pharisaic view of the body, with its purity laws that carefully guard what enters the body through the mouth. He maintains that “nothing outside a man can make him ‘unclean’ by going into him. Rather, it is what comes out of a man that makes him ‘unclean.’” For food “doesn’t go into his heart but into his stomach, and then out of his body” (Mk 7:15, 19 NIV). Or Jesus can speak of the eye as “the lamp of your body. When your eyes are good, your whole body also is full of light. But when they are bad, your body also is full of darkness” (Lk 11:34 NIV).


      The Bible, particularly the OT with its laws and stories regarding ritual purity, has provided a casebook for anthropological investigation. These factors are well kept in mind when reflecting on biblical imagery of the body, but they will not be considered in any detail here. This article deals primarily with the image of the body as a whole or as an organic unity of parts. Separate articles focus on the limbs and other parts of the body.


      The Body Created and Recreative. The first human body in the Bible is a creation of God. *Adam’s body is shaped by the divine potter’s hands, animated by the divine *breath breathed into his *nostrils. Against the backdrop of the created order, Adam is a bodily image of the living God. But this first body also bears a relationship to the *earth, and this is subtly reinforced in the Hebrew assonance of ’āḏām “human” and ’adāmâ “ground” (Gen 2:7). The earthly nature of the body is then sealed in the tragic epitaph, “dust thou art, and unto dust shalt thou return” (Gen 3:19 KJV). Though the Genesis narrative offers no overt physical description of this first human body, the Hebrew word-play resonates with the Hebrew word ’dm, “to be red,” and suggests a body of the rusty shade of soil. The distinction between the human body and the beasts, and the fact that the man can find none “like unto him” among the beasts, differentiates the human body from other living beings (but cf. Dan 4:33; 5:20-21). The creation of the woman from the side of man, using his rib, is an image of bodily differentiation based in equality. The relation between the male and female body is set out in balanced poetry:


      

        This at last is bone of my bones


        and flesh of my flesh;


        this one shall be called Woman


        for from Man this one was taken.


        (Gen 2:23 NRSV)


      


      From the one human body is formed another, and their differentiation and deep relationship is reflected in two new names set side by side: ’iš “man” and ’iššā “woman.” As two genders they reunite as “one flesh.” In *marriage union, Adam’s body finds its perfect counterpart in the body of the woman. Together, as same *bone and flesh, they form and generate community in their fruitfulness and multiplication (Gen 1:28). This archetypal image of union—man and woman as one flesh—holds an allusion to the generative power from which the body of human society will unfold. From these two bodies, fitly joined, new bodies emerge (cf. Gen 15:4; 35:11; 2 Sam 7:12), “the fruit” of the body (Mic 6:7). The author of Hebrews uses the image of descendants coming from the bodies of their progenitors when arguing for the priority of the priesthood of Melchizedek over the priesthood of Levi, “because when Melchizedek met Abraham, Levi was still in the body of his ancestor” (Heb 7:10 NIV).


      The Bible’s insistence that the human body is created by God, not evolved by chance from lower forms of life or a byproduct of the romances or wars of the *gods, places a high value on the body. It is the work of a divine artisan, an intricate and fleshly distillation of divine wisdom, a creation “a little lower than the heavenly beings” but capable of bearing the crown of honor and glory (Ps 8:5). This high regard for the human body is summed up in the psalmist’s wonder at the work of the Creator. The one who created the cosmos has done a work no less wonderful and mysterious in shaping the human frame:


      

        

          For you created my inmost being;


          you knit me together in my mother’s womb.


          I praise you because I am fearfully and wonderfully made;


          your works are wonderful,


          I know that full well.


           


          My frame was not hidden from you


          when I was made in the secret place.


          When I was woven together in the depths


          of the earth,


          your eyes saw my unformed body.


          (Ps 139:13-16 NIV; cf. Eccles 11:5)


        


      


      Job in his suffering forms a series of three metaphors of God creating the body human. He is a potter, or one who makes *clay figurines, he is cheese maker and he is a tailor, or a leatherworker:


      

        

          Your hands shaped me and made me.


          Will you now turn and destroy me?


          Remember that you molded me like clay.


          Will you now turn me to dust again?


          Did you not pour me out like milk


          and curdle me like cheese,


          clothe me with skin and flesh


          and knit me together with bones and sinews?


          (Job 10:8-11 NIV)


        


      


      God has created the body, and the body is created to be in relationship with God. Those who earnestly seek God can say, “my soul thirsts for you, my body longs for you” (Ps 63:1 NIV). A right relationship with the Creator, the “fear of the Lord,” “will bring health to your body and nourishment to your bones” (Prov 3:8 NIV; cf. Prov 4:22). And those who rely on their good Creator are instructed not to worry “about your life, what you will eat; or about your body, what you will wear. Life is more than food, and the body more than clothes” (Lk 12:22-23 NIV).


      The goodness of the body as a creation of God is powerfully confirmed by the incarnation. This is memorably imaged by John as he writes, “The Word became flesh and dwelt among us” (Jn 1:14 RSV), or when the author of Hebrews has Jesus declare when he comes into the world, “Sacrifice and offering you did not desire, but a body you prepared for me” (Heb 10:5 NIV; cf. Ps 40:6 LXX).


      The Body Covered and Uncovered. The Bible disapproves of the public *nakedness of man and woman outside the original state of the first man and woman in the *Garden (Gen 2:25). The human need to cover the body is associated with the first couple’s eating of the *fruit of the knowledge of good and evil: “Then the eyes of both were opened, and they knew that they were naked; and they sewed fig leaves together and made loincloths for themselves” (Gen 3:7 NRSV). A publicly naked body is shameful and is associated with a certain self-consciousness that disrupts the original perfect state (Gen 3:9-11).


      The human body also needs protection from the elements (Ex 22:27), and clothing offers this. Paul asks Timothy to bring his cloak from Troas (2 Tim 4:13) as he anticipates the coming winter (2 Tim 4:21). He has experienced being “cold and naked” (2 Cor 11:27). A body unclothed is not only cold, a body stripped of clothing and *jewelry (Ezek 16:39) is a body bereft of the insignia of social standing and identity. A naked body is not a sign of freedom from society’s constraints but of incalculable loss of place and *honor. When the naked Gerasene demoniac is delivered by Jesus and restored to his community, he is found “clothed and in his right mind” (Mk 8:27, 35 RSV). For these reasons, nakedness can be a fitting image of *judgment, as when Jeremiah says of Israel, “it is because of your many sins that your skirts have been torn off and your body mistreated” (Jer 13:22 NIV). The central biblical image of public shame and judgment is the naked Jesus hanging on the *cross.


      The Body of Stature. Humans in general are impressed with bodies of grand stature. The OT has an expression for sizing up the full stature of a human: “from the sole of his foot to the crown of his head” (2 Sam 14:25 RSV; Deut 28:35; Job 2:7; Is 1:6). Bodies of gigantic stature can strike fear, such as that of Goliath, who was “over nine feet tall” (1 Sam 17:4 NIV). (Most Israelite men probably did not exceed five and a half feet in height.) The Israelite spies report that the Canaanites are “stronger and taller than we are” (Deut 1:28 NIV). “All the people we saw there are of great size. . . . We seemed like grasshoppers in our own eyes, and we looked the same to them” (Num 13:32-33 NIV). Amos speaks of the Amorites as being as “tall as the cedars and strong as the oaks” (Amos 2:9 NIV). Enemies of great bodily stature and strength are challenges to faith.


      Bodily stature, when it does not reach grotesque proportions, may be attractive. Saul’s stature is an important ingredient in his attractiveness. He is described as “a handsome young man. There was not a man among the people of Israel more handsome than he; from his shoulders upward he was taller than any of the people” (1 Sam 9:2 RSV; 10:23). And Samuel says that “there is none like him among all the people” (1 Sam 10:24 RSV). But when Samuel goes “head hunting” for a new king to fill Israel’s executive office, the LORD’S warning about David’s brother Eliab will echo throughout the Bible as a caution against outward measures of a person: “Do not look on his appearance or on the height of his stature, because I have rejected him; for the LORD does not see as morals see; they look on the outward appearance, but the LORD looks on the heart” (1 Sam 16:7 NRSV).


      The Body Beautiful and Odd. The *beautiful body is not overlooked by the Bible, though we find it noted more frequently in the OT than in the NT. The ancestresses Sarah (Gen 12:11, 14), Rebekah (Gen 24:16) and Rachel (“lovely in form” Gen 29:17 NIV) are all described as beautiful. Joseph, David and Absalom are singled out as examples of male beauty. Joseph is “well built and handsome” (Gen 39:6 NIV). The description of David evokes a picture of a strong lad who combines genetic fortune with the natural beauty endowed by life in the outdoors: “he was ruddy, with a fine appearance and handsome features . . . a fine-looking man . . . ruddy and handsome” (1 Sam 16:12, 18; 17:42 NIV). Absalom is given closer description: “In all Israel there was not a man so highly praised for his handsome appearance as Absalom. From the top of his head to the sole of his foot there was no blemish in him. Whenever he cut the hair of his head, . . . its weight was two hundred shekels” (i.e., over 5 lbs.; 2 Sam 14:25-26 NIV). Absalom’s freedom from blemish or defect is shared by the noble young Israelite men who are selected for service to the king of Babylon. They are described as being “without any physical defect, handsome” and possessing equally admirable intellects (Dan 1:4 NIV).


      Occasionally the Bible gives us a glimpse of the distinctive characteristics of a man’s body, but these details are rare. *Esau, for example, is said to be “a hairy man” in contrast with *Jacob who is “a smooth man” (Gen 27:11 NIV). In fact, when Esau is born it is said that he was “red, and his whole body was like a hairy garment” (Gen 25:25 NIV). This physical characteristic plays into the profile of Esau within the larger narrative of the brothers, for he is a rustic character, a man of the open country and a hunter. Another distinct figure of a man is the enemy defeated by David’s men at Gath: “a huge man with six fingers on each hand and six toes on each foot—twenty-four in all” (2 Sam 22:11 NIV).


      The richest descriptions of male and female bodies are given in the *Song of Songs. Here we see the male body described through the eyes of the woman (or, more likely, a male writer taking on the perspective of a woman). The poetic description in Song of Songs 5:10-16 focuses on the head, hair, eyes, cheeks, lips, mouth, arms, legs and torso. The description is sensuous and luxuriant, rich in *nature imagery, from *animal to *plant life, and abundant in imagery of wealth, from *jewels to precious *metals and ivory. Movement and solidity, taste and smell, softness and hardness are all evoked. Set within the larger context of the Song, the beauty of this male body refracts moral virtue. Likewise the description of the woman in Song of Songs 6:5-7 and 7:1-5 wanders over her anatomy—the feet and thighs, the belly, navel and breasts, the neck, eyes, nose, head and hair. Whereas the male torso and appendages are celebrated for their solidity verging on angularity, the female parts evoke curvaceousness and roundness complemented by images of fertility. But above the shoulders she is statuesque and well defended, with a neck like an ivory tower, a nose like the tower of *Lebanon and a head crowning her like Mount Carmel.


      Ideals of bodily beauty may vary from time to time and from culture to culture, but the Song of Songs leaves no doubt that the human body can be beautiful and is a thing to be enjoyed and celebrated in the presence of God its Creator. But the voice of wisdom abruptly draws us back to the practical and spiritual realities of beauty:


      “Like a gold ring in a pig’s snout is a beautiful woman who shows no discretion” (Prov 11:22 NIV). “Charm is deceptive, and beauty is fleeting; but a woman who fears the LORD is to be praised” (Prov 31:30 NIV). And the prophet Isaiah places the beauty of the human body in proper perspective: “All flesh is grass, and all its beauty is like the flower of the field. . . . The grass withers, the flower fades; but the word of our God will stand for ever” (Is 40:6-8 RSV; cf. Ps 78:39).


      The body—male or female—is ultimately regarded in the Bible as a physical form with the mysterious capability of emanating virtue and godliness. 1 Peter contrasts outward adornment and beauty with the cultivation of the “inner self, the unfading beauty of a gentle and quiet spirit, which is of great worth in God’s sight” (1 Pet 3:4 NIV). Although the focus here is on women, the same principle certainly applies to men.


      The Body of the Wealthy, the Poor and the Wicked. Wealth and poverty, godliness and wickedness, are frequently imaged in the condition of the body. The bodies of the wealthy are stylized as *fat, sleek and radiant in skin. Fatness can be an image of rich *abundance, and so Job speaks of the wicked whose “face is covered with fat and his waist bulges with flesh” (Job 15:27 NIV). On the other hand, to say that “the fat of his body will waste away” (Is 17:4 NIV) is to portray a person who has enjoyed God’s blessings but is undergoing divine judgment.


      The bodies of the wicked may be viewed from two perspectives. One psalmist considers that they often seem to be “healthy and strong, . . . free from the burdens common to man; they are not plagued by human ills” (Ps 73:4-5). But then the psalmist realizes that this is all a fantasy; their final destiny is nothing but ruin and destruction (Ps 73:17-19). In reality, the wicked, who love to pronounce their curses and take no pleasure in blessing, are treading on the verge of death, for their curses return to them and invade the body: “He wore cursing as his garment; it entered into his body like water, into his bones like oil. (Ps 109:18 NIV). The godly are reminded of the ill effects of a life divorced from wisdom: “A heart at peace gives life to the body, but envy rots the bones” (Prov 14:30 NIV). Perhaps the most grotesque imagery of bodies under divine judgment comes from Zechariah’s prophecy against the nations that have fought against Jerusalem: “Their flesh will rot while they are still standing on their feet, their eyes will rot in their sockets, and their tongues will rot in their mouths” (Zech 14:12 NIV).


      The Body of Bone, Flesh and Blood. The Bible sometimes images the body in its hard, soft and fluid parts, its *bone, flesh and *blood. A frequent expression of kinship in the OT is “bone and flesh” (translated “flesh and blood” by the NIV). The expression first occurs in an emphatic form in Adam’s exclamation that Eve is “bone of my bones and flesh of my flesh” (Gen 2:23 NIV). When all Israel gathers before David at Hebron, they declare in one voice, “we are your own bone and flesh” (2 Sam 5:1; 1 Chron 11:1). This expression, in which two opposite parts of the human body—hard structure and soft substance—stand for the whole, evokes a rudimentary picture of the body and a recognition of what we would call a “genetic” relationship between kin.


      The image of “flesh and blood” evokes something quite different. An *enemy’s body, slain on a battlefield, is “flesh and blood.” The *divine warrior will make his *arrows “drunk with blood” while his “sword devours flesh” (Deut 32:42). Or in the words of Ezekiel’s prophecy against Egypt, the land will flow with their blood and the ravines will be filled with their bodies (Ezek 32:6). Human flesh and blood are the food of scavenging birds and animals after battle (Ezek 39:17-18; cf. Rev 19:18, 21). Perhaps this sheds a harsh but interpretive light on Jesus’s words to his disciples when he tells them that they will gain eternal life by eating his flesh and drinking his blood (Jn 6:53-56). His death is both judgment and sacrifice, and his body, rendered into the two parts associated with brutal death and slaughter, will paradoxically give life to those who consume it as a sacrificial meal. But in the NT, “flesh and blood” is also an image of human bodily existence in this age, incompatible by its nature with the age to come: “flesh and blood cannot inherit the kingdom of God” (1 Cor 15:50 NIV). The image can also be used to distinguish between human enemies and spiritual ones, for Ephesians reminds us that we do not struggle “against flesh and blood” but against spiritual powers (Eph 6:12)


      The incarnation is variously expressed in the NT, but the image of “flesh” is one means of underscoring its bodily reality. In the Gospel of John we read that “the Word became flesh and made his dwelling among us” (Jn 1:14 NIV), and in Hebrews we find that Jesus shares “flesh and blood” with humanity (Heb 2:14). John, distinguishing between those of true faith and those who are false teachers, declares that “every spirit that acknowledges that Jesus Christ has come in the flesh is from God” (1 Jn 4:2; cf. 2 Jn 7). After the resurrection, Jesus demonstrates that his body is real: “Touch me and see; a ghost does not have flesh and bones, as you see I have” (Lk 24:39 NIV). Nevertheless, the NT acknowledges that the *resurrection body is different from the body of our present human existence, and Paul explains this by falling back on an analogous distinction between different types of flesh: “Not all flesh is alike, but there is one flesh for human beings, another for animals, another for birds, and another for fish” (1 Cor 15:39 NRSV).


      Flesh is sometimes an image of the soft body parts. As the most perishable part of the body, it “rots” (Zech 14:12), “wastes away” (Job 33:21 NIV), is “eaten away” (Num 12:12 NIV), devoured by dogs and enemies (2 Kings 9:36; Ps 27:2) or torn by thorns and briers (Judg 8:7). The flesh can also serve as an image of human *weakness and impermanence, as when the flesh and heart fail (Ps 73:26) or God remembers that Israel is “but flesh, a passing breeze that does not return” (Ps 78:39 NIV) or an enemy’s mere “arm of flesh” is contrasted with the power of Israel’s divine warrior (2 Chron 32:8). Job hurls a protest of faith against the apparent transience of human flesh and bodily existence: “After my skin has been destroyed, yet in my flesh I will see God” (Job 19:26 NIV).


      The softness of flesh is a positive image in the context of spiritual renewal. Ezekiel speaks of God creating in his people a “new heart,” of replacing their “heart of stone” with a “heart of flesh” (Ezek 36:26). Here the *heart as the center of thought and consciousness, deadened and congealed by *sin and *rebellion, is brought back to vital spiritual life. But within this context of spiritual life, the flesh can also be an image of the outward and superficial as opposed to the inner and real. Jeremiah declaims God’s coming judgment against those who are “circumcised only in the flesh” (Jer 9:25 NIV), and for Ezekiel, those who are not circumcised in “heart and flesh” must not enter the Lord’s sanctuary (Ezek 44:7, 9).


      Most, if not all, occurrences of the word flesh in English translations of the NT represent the Greek word sarx. In certain contexts the NIV has translated sarx as “sinful nature” (e.g., Rom 7:5, 18, 25; 8:3-9, 12-13). Although Paul can speak of sarx as the physical matter of living bodies (1 Cor 15:39), as a part of the human body that represents the whole (synecdoche, 1 Cor 6:16), as a human person or even the human race (Gal 2:16; Rom 3:20), or simply as the sphere of human relationships and kinship based on natural birth (Rom 9:3, 5, 8), it is the morally negative image that dominates the horizon for many readers of Paul.


      Sarx, “flesh,” is Paul’s common metaphor for inherent human sinfulness. But as one among several Pauline uses of the term, it should not cloud our understanding of the body as the good creation of God that will be redeemed. The image of sarx as rebellious human nature occurs most frequently in Romans and Galatians. Particularly in Galatians the image seems to be gauged to subvert the ideology of those who are promoting the circumcision of the “flesh.” Against these Judaizers, who wish to boast in the Galatians’ circumcised flesh, Paul produces this counter-image of flesh as opposed to the “Spirit” (Gal 3:3) and its fruits (Gal 5:16-17). In this dualistic imagery, gauged for particular effect, the age of the new creation (Gal 6:15) is contrasted with this “present evil age” (Gal 1:3) which exercises its control over the “flesh” and even over religious rites (*circumcision) associated with the flesh (see Galatians). The picture is further refined in Romans, where “flesh” is a member of a trilateral alliance of spiritual powers: sin, flesh and death (Rom 6—8; see Romans).


      The Body Strong and Weak. The Bible presents numerous images of bodily strength, particularly that of warriors. *Samson is the most memorable. Samson’s bodily strength is a special God-given strength, to be sure, but one can hardly read the stories of Samson and imagine him to be slight in physique. His legendary feats include slaying a *lion with his bare hands (Judg 14:5-7), killing great numbers of *Philistines (Judg 14:19-20; 15:8, 14-17), carrying off the city *gates of Gaza (Judg 16:3), breaking his bonds as if they were charred flax or string (Judg 15:14; 16:7-9, 11-12, 13-14) and finally bringing down the temple of Dagon on the Philistine worshipers as well as on himself (Judg 16:23-20). Goliath is a warrior champion of hideous size and strength (1 Sam 17:4-7), and though his young opponent David is no physical match, David too is strong enough to slay a lion and a bear (1 Sam 17:34-37). To slay a lion, the strongest of Palestine’s predatory animals, is a high mark of bodily strength. David’s mighty warrior Benaiah counted among his memorable feats the slaying of a lion in a pit on a snowy day (2 Sam 23:20). Even the prophet Elijah proves to be a strong runner when the power of the Lord comes upon him and he outruns Ahab’s chariot all the from Carmel to Jezreel (1 Kings 18:46). On the opposite side of the coin is the Gerasene demoniac, possessed by a militaristic “legion” of demons, whose spirit-driven strength breaks the chains that bind him (Mk 5:29).


      It is assumed that warriors will have strong bodies, but the Preacher injects a note of counter-wisdom drawn from long observation: “The race is not to the swift or the battle to the strong” (Eccles 9:11 NIV). Under judgment, even “the lovely young women and strong young men will faint because of thirst” (Amos 8:13 NIV). The strength of the human body, however, is more often assumed than noted in the Bible. In a culture where much of daily life consisted of bodily exertion—hauling water, grinding meal, weaving cloth, planting and harvesting crops, managing domestic animals, traveling on foot—the fleeting picture of the virtuous wife who has arms that are “strong for her tasks” (Prov 31:17 NIV) surely notes the rule rather than the exception. When the Bible does praise the strength of the male body, it is presented in images of hardness: “His arms are rods of gold set with chrysolite. . . . His legs are pillars of marble” (Song 5:14-15 NIV).


      The prevailing tone of the Bible is that bodily strength is a gift from God, and in its most exceptional instances—such as Samson and Elijah—it is an empowerment of the Spirit of God. Those who boast in their strength (e.g., 1 Sam 17:42-44) are setting themselves up for a fall. The only one who is truly strong is the Lord, and in contrast human bodily strength is puny: “the Egyptians are men and not God; their horses are flesh and not spirit” (Is 31:3 NIV). Those who directly encounter the power of God find their bodies *trembling, *melting and dissolving in anguish. The recognition that the strength of the body is a fragile thing, even when compared with the human will, is summed up in the well-known words of Jesus in Gethsemane: “the spirit is willing, but the body is weak” (Mk 14:38 NIV).


      The Body Impaired, Diminished and Restored. Frequently in the Bible we find mention of bodies that are not whole, whose faculties are impaired from birth or by accident or by age. Leviticus presents us with a catalogue of bodily conditions that call for purification or exclude one from full engagement in the life of Israel. Various infectious skin diseases afflict the body and call for cleansing measures (Lev 13—14). A woman’s body after childbirth is judged ceremonially unclean (Lev 12), and so is a woman in menstruation or a man or woman with any bodily discharge (Lev 15). These are conditions that break the boundaries of bodily wholeness.


      Bodily wholeness is one of the prerequisites for the sons of Aaron to offer sacrifices in the house of God, and the list of disqualifying defects is a brief catalog of unacceptable bodily deformity or impairment of the male body: “no man who is blind or lame, disfigured or deformed; no man with a crippled foot or hand, or who is hunchbacked or dwarfed, or who has any eye defect, or who has festering or running sores or damaged testicles” (Lev 21:18-20 NIV).


      These restrictions on bodies deviating from the norm are due to the *holiness of God, who may only be approached by representatives of Israel who are whole in body and who offer animal sacrifices that are likewise whole in body (Lev 22:19-22). As undesirable as bodily impairment may be, Jesus suggests that the loss of an offending body part—an eye or a hand—is better than having the whole body thrown into hell (Mt 5:29-30).


      The *skin is the protective boundary of the body as well as an outward indicator of the inner condition of the body. Consequently skin diseases or conditions that affect the integrity of the skin instill a particular horror. Job gives voice to his despair as his body suffers decay at its outer limits: “My body is clothed with worms and scabs, my skin is broken and festering. . . . I prefer strangling and death, rather than this body of mine” (Job 7:5, 15 NIV). “My skin grows black and peels; my body burns with fever (Job 30:30 NIV). But even this condition of the body is not without hope: “Yet if there is an angel on his side as a mediator, one out of a thousand, . . . then his flesh is renewed like a child’s; it is restored as in the days of his youth” (Job 33:23-25 NIV).


      Suffering, sin, guilt and divine wrath manifest themselves in bodily anguish. It can be as if the body is on the threshold of death. The psalmist says,


      

        

          Because of your wrath there is no health in my body;


          my bones have no soundness because of my sin.


          My guilt has overwhelmed me


          like a burden too heavy to bear. . . .


          My wounds fester and are loathsome


          because of my sinful folly.


          I am bowed down and brought very low;


          all day long I go about mourning.


          My back is filled with searing pain;


          there is no health in my body.


          I am feeble and utterly crushed;


          I groan in anguish of heart. (Ps 38:3, 5-8 NIV)


        


      


      Even an oracle of judgment may affect the body of the prophet: “At this my body is racked with pain, pangs seize me, like those of a woman in labor” (Is 21:3 NIV). The psalmist confesses before God that “my flesh trembles in fear of you” (Ps 119:120 NIV). And intellectual exercise is no escape from the toll that work takes on the body: “Of making many books there is no end, and much study wearies the body” (Eccles 12:12 NIV).


      Within the OT we find a notable member of the royal family who has a bodily impairment. Mephibosheth, son of Jonathan, is lame in both feet, a condition inflicted when he was dropped by his nurse as she was running in flight (2 Sam 4:4). He receives special consideration from David and is given a place at the king’s table “like one of the king’s sons” (2 Sam 9:1-13; 19:26-30). It is notable that Jesus, the Son of David, heals those who are lame or have other bodily infirmities or defects and associates with them in table fellowship (e.g., Mt 26:6; Mk 14:3). In his miracles of healing, Jesus restores bodies to wholeness and so brings estranged Israelites into the full privileges of being the people of God. In this he inaugurates the messianic age:


      

        

          Then will the eyes of the blind be opened


          and the ears of the deaf unstopped.


          Then will the lame leap like a deer,


          and the mute tongue shout for joy.


          (Is 35:5-6 NIV)


        


      


      This text from Isaiah is brightly illustrated in the NT story of the man crippled since birth who begs outside the temple gate. When he is healed through the ministry of Peter, his feet and ankles become strong, and he enters the temple courts, walking and leaping and praising God (Acts 3:1-10).


      The Body Inhabited by Spiritual Powers. The Bible sometimes speaks of human bodies inhabited by nonhuman spiritual powers. These powers are either good or evil, the Spirit of God or the malevolent spirits of darkness. Although this imagery comes into its own in the NT, it is foreshadowed in the OT where the Spirit or “power” of God comes upon various prophetic figures such as Saul (1 Sam 19:23-24), Elijah (1 Kings 18:46), Elisha (2 Kings 3:15) and Micah (Mic 3:8). More specifically, Bezalel son of Uri is “filled . . . with the Spirit of God” and with the assorted skills of craftsmanship necessary for building the *tabernacle (Ex 31:3; 35:31 NIV), and Joshua is “filled with the spirit of wisdom” (Deut 34:9 NIV). It is to Luke that we owe the most vivid images of individuals being filled with the Spirit. John the Baptist is “filled with the Holy Spirit even from birth” (Lk 1:15 NIV); his mother is filled with the Spirit as she utters her blessing on Mary (Lk 1:41); and his father, Zechariah, is filled with the Spirit and prophesies (Lk 1:67). At *Pentecost all of the gathered believers are filled with the Spirit and speak in tongues (Acts 2:4), and later Peter (Acts 4:8) and Paul (Acts 9:17; 13:9) and other disciples (Acts 4:31; 13:52) will be filled with the Spirit. And in Ephesians the metaphor of “filling” is set in contrast with being filled, or drunk, with wine (Eph 5:18).


      Elsewhere the metaphor of “dwelling” can be used to speak of life guided by the Spirit of God: “You, however, are controlled not by the sinful nature but by the Spirit, if the Spirit of God lives in you. . . . But if the Spirit of him who raised Jesus from the dead is living in you, he who raised Christ from the dead will also give life to your mortal bodies through his Spirit, who lives in you” (Rom 8:9-11). Finally, and most dramatically, Paul reminds the Corinthians that “your body is a temple of the Holy Spirit within you” (1 Cor 6:19 NRSV).


      But the fearsome counterpart to a body being “filled” with the Holy Spirit is a body inhabited by demons, or “unclean spirits.” The Gerasene demoniac has a “legion” of spirits who come out of him and enter a herd of swine (Mk 5:9-13; Lk 8:30-32). Mary Magdalene is identified as one from whom “seven demons had come out” (Lk 8:2 NIV; Mk 16:9). And in many other instances we read of demons “coming out” of individuals, with the implication that these spirits somehow inhabit these human bodies. Jesus even speaks of an evil spirit going out of a man and seeking but not finding rest. The spirit will then return to his former “house,” now “swept clean and put in order,” and bring “seven other spirits more wicked than itself” (Lk 11:24-26 NIV). It is as if to say that a body vacated but not inhabited by the Spirit of God is a body with its “vacancy” sign turned on.


      The Body in Decline. Job speaks of the wealthy person who dies in “full vigor” with the “body well nourished” and “bones rich with marrow” (Job 21:23-24 NIV). And Lamentations intones the lament of Jerusalem under the hand of God’s judgment: “He has made my skin and my flesh grow old and has broken my bones” (Lam 3:4 NIV). But the prevailing view in the Bible is the straightforward reality of *death as the terminal point of a gradual decline. The physical body achieves its fullest potential in youth and then seems to slide toward the *grave. The imagery of bodily decline presented in Ecclesiastes 12:1-7 is unsurpassed: The body’s posture and carriage decline “when the keepers of the house tremble, and the strong men stoop”; *eating grows difficult as “the grinders cease because they are few”; eyesight is impaired as “those looking through the windows grow dim”; *sleep is fragile and yet hearing fails as “men rise up at the sound of birds, but all their songs grow faint”; and finally, the body fails as “man goes to his eternal home and mourners go about the streets. . . . [A]nd the dust returns to the ground it came from, and the spirit returns to God who gave it” (NIV).


      Old age brings a decline in the body’s vitality and warmth in sharp contrast with the body of one’s youth. Thus David in his old age “could not keep warm even when they put covers over him,” and he required the services of a “young virgin” to attend to him and lie beside him “that our lord the king may keep warm” (1 Kings 1:1-4 NIV; cf. 2 Kings 4:34).


      The aging of the body is also an opportunity for faith. Abraham’s strikes a remarkable image of faith when he believes God’s promise of a son from his body and Sarah’s womb, even when they are both old. As Paul puts it, “Without weakening in his faith, he faced the fact that his body was as good as dead—since he was about a hundred years old—and that Sarah’s womb was also dead” (Rom 4:19 NIV).


      The Body of Death. In the OT when life leaves a body, the body immediately becomes ceremonially unclean (Lev 21:11; Num 9:6-7). Death is a powerful contaminant. A living body that comes in contact with a dead body must go through rituals of *cleansing prior to being reinstated into full membership among the “clean” (Num 5:2; Hag 2:13). In the book of Numbers the uncleanness of dead bodies is a notable motif, for this book relates the death of an entire generation of Israelites in the *wilderness. How are those who come in contact with dead bodies to be restored fully to life within Israel’s camp? A cleansing agent of water combined with the ashes of a red heifer plays an important role in purifying the body of a person made unclean by contact with death (Num 19). The image of an unclean dead body is not simply explainable on the grounds of a modern understanding of sanitation, though the analogy is apt. It is an image that draws our attention to the boundary between the realm of the living and the realm of the dead. In the schema of Israel’s holy camp within the wilderness, where God dwells in its midst (Num 5:2-4; cf. 9:13), death is associated with the wilderness, the world outside the camp. Dead bodies are transported outside the camp, and those who come in contact with dead bodies remain unclean for a period of seven days while they undergo purification. If they fail to do so, they will be “cut off from Israel” (Num 19:13). The “body” of Israel (represented by the camp with its boundaries) is to be pure, living and undefiled by death in much the same manner that individual Israelite bodies are to be undefiled by death.


      Dead bodies are to be *buried. They are to be returned to the earth from which they came: “for dust thou art, and unto dust shalt thou return” (Gen 3:19 KJV). It is easy to understand why the OT portrays the realm of the dead, sheol, as the “underworld” (Is 14:9-11). One goes “down” to death, or the grave (Job 21:13; Ps 55:15; Is 14:15; Ezek 31:15-17). And there the body is consumed by *worms, maggots and *decay (Job 21:26; Is 14:11). In contrast, a body left exposed is a shameful thing (Jer 36:30). And a body treated like refuse and eaten by wild beasts is the ultimate shame (2 Kings 9:34-37). Even the dead body of a criminal or an enemy that is hung on a tree is to be buried by nightfall (Deut 21:22-23; Josh 8:29; 10:26-27). Failing to keep this law brings desecration on the land the Lord gives Israel, for a body subjected to hanging is a body cursed, and a cursed thing has the power to defile (Deut 21:23; cf. 1 Sam 31:10).


      Some dead bodies are brought back to life. Elisha brings to life the dead body of the Shunnamite woman’s son (2 Kings 4:32-35). A dead body thrown into Elisha’s tomb springs to life as it touches Elisha’s bones (2 Kings 13:21). But these are only resuscitated bodies. Job speaks with confidence of a true resurrection (Job 19:26 NIV), and Christ’s body is the first to be raised from among the dead in the resurrection of the last days. Peter speaks eloquently of the resurrection of Christ, summoning up the reversal of bodily decline: “he was not abandoned to the grave, nor did his body see decay” (Acts 2:31 NIV; cf. Acts 13:36).


      The Body of Christ. The primary use of the word body as an image in the NT is the Pauline “body [Gk sōma] of Christ” as an image of the *church. This understanding of “body” as an image for the Christian community of faith is rooted in the Hebraic rejection we see also in the OT of any distinction between the body and the spirit. “Body” in both OT and NT refers to the whole human being, with corporeal substance being the very expression of the person. Hence, such an image as we find addressed to the church in Corinth, “Now you are the body of Christ and each one of you is a part of it” (1 Cor 12:27), rests on the idea of the body as the essential expression of the whole person: in this case the crucified and risen Christ. This is the key to a right understanding of the NT image of the church as “the body.”


      The primary use of “body” (of Christ) as an image for the church can never be separated from the words with which Christ institutes the Last Supper and the sacrifice they describe: “This is my body [—whole person—broken] for you” (Mk 14:22; 1 Cor 11:24). So the liturgical, eucharistic image of “this is my body” lies behind Paul’s use of “Christ’s body, the church.” Just as it was both a metaphor—as Jesus held and broke the *bread, saying “this is my body”—and also an actuality, in that his body was literally to be given, so the church as the body of Christ is both a metaphor and an actuality (e.g., Rom 12:4). The church, being the present corporeal, earthly manifestation of the saving act of Christ, is not just “like” a body, it “is” a body. But the special nature of this body is that the “being a body” is effected by Christ.


      In Colossians we see this double meaning strongly emphasized. In Colossians 1:22 the body is the crucified body of the Lord Jesus. Yet in Colossians 1:18 and 1:24, Paul is clearly using the same term for the Christian community (“He is the head of the body, the church. . . . For the sake of his body, that is, the church”). Likewise when Paul has his vision on the Damascus Road, Jesus confronts him with the question “Saul, Saul, why do you persecute me?” (Acts 9:4 NIV). It is clear in the narrative that Paul had not directly persecuted Jesus but rather has attacked the church. Christ is so closely identifies with the church that to persecute the church is to persecute Christ.


      The crucified body of Jesus and the ecclesial body, the church, therefore cannot be separated. Several consequences for the meaning of the image flow from this. First, though, we must note that in the earlier epistles, particularly Corinthians and Romans, the emphasis is on the local church as expressing in its unity the crucified and living Christ. But in the later epistles, Colossians and Ephesians, the image has moved outward to embrace the universal church (Col 1:18; 2:19; Eph 1:22-23; 4:16). Christ is the “head” of a body which is more than the local community of faith, and this change in the image is of the greatest importance, because it marks through its shift a vision of a church “producing fruit and growing . . . all over the world” (Col 1:6 NIV), a calling to mission which is at least as imperative as the call to build up the life of the local faith community.


      This missionary dimension of the “growing body” image is in part a response by Paul, particularly in Colossians, to a preoccupation of the Greek world to which the gospel was preached. That is, Paul is addressing the so-called cosmic anxiety of the Hellenic culture: the fear that the cosmos was separated from God and so subject to powers and demons. (Though we would express our fears differently, the issue of the cosmos and the sovereignty of God over it has a peculiarly contemporary note.) In Colossians, Paul asserts in the context of the image of the church as the body of Christ that the universe is subject to the lordship of Christ (Col 1:15-17). He is head—in the sense of having dominion over—the defeated powers of the cosmos as he is head ecclesiologically over the reconciled (Col 1:22) community, the church. The form of this dominion is in the preaching and spread of the gospel through all the world, permeating the cosmos.


      The saving power of this preaching to all creatures is emphasized in the nature of the reconciled community as it is presented as the “body of Christ” in Ephesians. In Ephesians 2:13-16 those reconciled to God “in one body through the cross” are the once irreconcilable Jews and Gentiles. The “one body” is both the crucified body of Christ but also, indivisibly, the “one new man” of Ephesians 2:15, which Christ, “abolishing in his flesh the law with its commandments” (NIV), has created “in himself” out of the two, Jew and Gentile. The mission to all non-Jews is furthering the growth in unity of “the body” in a way which is a paradigm for all divided humanity (Eph 2:12-16). It has been well said that this too has a cosmic dimension, since all growth of the body, the church, through the preaching of the gospel, is but bringing to light what already is. So the “demons,” who may seem to control the separation of the world from God, are powerless against “the fullness of him that fills everything in every way” (Eph 1:23 NIV) in the subjection of all things to Christ “not only in the present age but also in the one to come” (Eph 1:21 NIV).


      The force of the body as image of the church thus becomes very challenging. For the body of Christ, crucified and risen, creating unity and service in his followers is a given fact, not a dream of potential. It is the believers’ unity with Christ which creates the fellowship, not the fellowship which creates the unity with Christ. Both in the local church and in the church universal, unity and service are properly the spontaneous expression of being the “body of Christ.” It is a service which therefore all Christians offer not only to each other but, like their Lord, beyond, for Christ is (so they must be) “the body for the world.”


      The Body Redeemed. The holistic view of “body” as the whole person, which permeates the Bible, makes for certain other implications for “body” as image. For it means that body becomes the place where we meet God and live out our service to him. It is the expression of our divinely given creatureliness, where obedience is practiced. And it is seen always therefore in relationship, with God and the fellow creatures with whom we share our corporeality, our “bodiness.”


      It follows that redemption must be understood not as “from” the body but “of” it (Rom 8:23). Therefore even the future life is a bodily one. “In the body” in Paul’s writing usually means “earthly,” but there will be a God-given “heavenly” body (1 Cor 15:35-44; cf. Rom 8:11). Nonbodily resurrection is inconceivable to Paul. Equally, nonresurrection is inconceivable, since it is a participation in the resurrection body of the Lord Jesus. In 2 Corinthians 5:1-10 Paul makes a distinction not between “soul” and “body” but between our future resurrection bodies and the present mortal ones. In these present mortal bodies we will be questioned in the judgment, for it is where we do our living, believing, serving. Life after death is dependent on the gracious will and act of God through Christ Jesus, and our human appropriating of it. The reality of that appropriation is expressed by our life in the body (Rom 8:11; 1 Cor 6:14).


      Hence the body image attracts the theme of sovereignty over the body, the sovereignty of God versus the sovereignty of sin. In Romans 6:12 Paul writes, “Therefore do not let sin reign in your mortal body” (NIV). God has broken the sovereignty of sin in our bodies because he has bought them back as his own possession, for they are now, through his sacrifice, Christ’s. Because Christ has given his own “body,” his total person, for them, they belong to him and he to them (1 Cor 6:13).


      Hence, too, these same bodies will be made like Jesus’ “body of glory” (Phil 3:21), so the body, the total person, will itself be transformed. (This neither assumes nor denies the regrouping of the material substance of our bodies). The form of this body of *“glory” cannot be surmised. What is certain is that it is in some way “like,” empowered by, the resurrection body of Christ.


      There are implications here for the church as the “body of Christ.” In its earthly body it is called to identify itself with the incarnate and crucified Christ, offering itself (both in its individual members and corporately) as a sacrifice to God, so that it is no longer its own: “present your bodies as a living sacrifice, holy and acceptable to God” (Rom 12:1 RSV). It can do this only through Christ’s body, given for us. But the promise that this lowly body will be made like his exalted body is a promise also that the church itself shall be transformed into a body of glory. For the church as the body of Christ participates not only in the crucified but also the resurrected body of the Lord.


      The Body Disciplined. A further aspect of the NT body image grows from the original Hebraic understanding. If, for Christians, the body is where one is redeemed and lives out the redeemed earthly life, it follows that an over-spiritualized piety is inappropriate (2 Cor 7:1). Hence in his Corinthian letters Paul insists that it is in his body that he brings the life of Christ into effect for the community. What we do with our bodies (whether corporately as a community or as individual members) is a part of the totality of both obedience to Christ and proclamation of him. So the suffering which is visible in Paul’s body lends conviction to his preaching (2 Cor 1:3-7), for the *wounds he bears in his body are also the wounds of Jesus (Gal. 6:17), and he bears about in his body constantly the dying of Jesus: “so that his life may be revealed in our mortal body” (2 Cor 4:11 NIV). For the life of Jesus can only be shown forth in the body. So, while rejecting asceticism as a way of salvation (Col 2:3), Paul finds it necessary to take steps to discipline and control his body (1 Cor 9:27).


      All this lies behind his specific words on the *sexual activity of the body (1 Cor 6:18). It is not possible for the Christian, who is united in the body with Christ, to enact in that same body sexual immorality (1 Cor 6:13, 15). Behind this lies the view that in the sexual act the body—the whole person—belongs wholly to the “other” (it is a holistic view of sexual activity) so it cannot belong to both Christ and a prostitute (1 Cor 6:16-18). All of this is implicit in one of Paul’s most mysterious and powerful images involving both body and flesh: in Ephesians 5:23-32 Paul likens the relationship of Christ and his church to that between husband and wife. Christ loves the church as his own body, and “in this same way, husbands ought to love their wives as their own bodies . . . for we are members of his body” (Eph 5:28, 30). And so we are a part of the same “profound mystery” in relationship with Christ as that within which *husband and *wife “become one flesh” (Eph 5:31, 32). There are implications here for both the corporate life of the church—which in its earthly “body” must never be “joined with” that which dishonors the body of Christ—and for the personal lives of its individual members.


      The obverse of this sexual image is that the body, while being a morally neutral context in which we make our choices (one can be “in the body” and also “in the Lord,” 2 Cor 12:1-3), is yet also vulnerable: physically, to hurt and mortality; spiritually, to limitations of spiritual discernment (Mat 16:17); and morally, to sin (Rom 6:12). Hence the reiterated insistence on the body’s purchase by Christ, that it may be under his sovereignty. Hence, too, the use of the term flesh, on occasion, to indicate a state of sin. Romans 8:13 warns against living “according to the flesh” (translated in NIV as “sinful nature,” but the word is sarx), for that means certain death. Therefore one must “by the Spirit” put to death “the misdeeds of the body.” And the whole argument culminating in Romans 6:12 suggests that “the body” once belonged to sin and by nature, but for the grace of Christ, would easily revert to sin (cf. 1 Cor 6:20).


      The Body Discerned. This vulnerability to sin is focused in the Last Supper references within the image of the church as body. Paul issues a sharp warning about anyone who participates in the Eucharist “without discerning the body” and thus eats and drinks “judgment against themselves” (1 Cor 11:29 NRSV). The lack of discernment has two aspects. First, it refers to the failure to recognize the power of Christ’s act of self-giving in the incarnation and supremely on the cross. It is not the actuality of flesh within the sacrament that is in view but the actuality of Christ’s effective act of redemption. This is the “true body,” the “real presence” of the holy table.


      The second aspect of sinning in “not recognizing the body” flows from this, for it is the failure to recognize the unity within which the partaker actually stands. Since the bread we break is “a sharing in the body of Christ, . . . we who are many are one body, for we all partake of the one bread” (1 Cor 10:16-17 NRSV). Hence it is not a potential unity which goes unrecognized but an actual one, made so by the actuality of Christ’s gracious action. “Discerning” this involves living out in the church, bodily, this unity, what it already is, in and through Christ.


      The sin of not discerning is in the end only to be overcome through Christ’s grace operating in our life. Then our own will and longing is offered wholly to him. Hence the last word on the image of the body and its concomitant, flesh, for both the local and the universal church and for its individual “members,” is perhaps that of Paul in Galatians 2:20: “I no longer live, but Christ lives in me. The life I live in the body, I live by faith in the Son of God, who loved me and gave himself for me”.
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      BODY OF CHRIST
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      BOLDNESS


      Boldness is a biblical motif associated with those whose *courage is born out of their trust in God; it is a trait of the righteous, who are “as bold as a *lion” (Prov 28:1 NIV). Many *heroes of the biblical narratives convey this image of boldness; often it is a single bold act that reveals a character’s trust in God. One example is Abraham’s bargaining with God on behalf of Sodom. Although he admits to being no more than “dust and ashes,” *Abraham engages the Lord like a vendor in the marketplace, convincing him to spare Sodom for the sake of at first fifty, then forty-five, forty, thirty, twenty, and finally only ten righteous people within the city (Gen 18:23-32). God keeps to his bargain but destroys *Sodom and Gomorrah anyway, because there is no one righteous left to be found there (Gen 18:25). While his boldness in haggling with God seems perilous, it reveals that Abraham knows God and trusts him to act justly.


      In a similar episode, when God resolves to destroy Israel for their idolatry with the golden calf, *Moses entreats him to relent so that the Egyptians should not speak ill of the Lord because of Israel’s fate (Ex 32:12). Moses then appeals to the promise that God swore to Abraham to produce a nation from his descendants, and at this the Lord agrees to spare Israel (Ex 32:13,14). Here it is Moses’s boldness that secures a future for Israel. Moreover, Moses has grounds to speak boldly before God, because he knows that God is faithful and will keep his promises.


      The motif of boldness also serves a pivotal and declarative purpose. Often a character’s bold act is key to the further unfolding of the story, which culminates in the indisputable victory of God and a declaration of his power. For example, it is the boldness of *Daniel, who insists on praying to God despite the danger, that makes possible God’s subsequent delivery of him from the lions. This proves to be such a compelling testimony to the power of Daniel’s God that king Darius proclaims, “He is the living God and he endures forever” (Dan 6:26). It is likewise with Shadrach, Meshach and Abednego, who are bold enough to face the furnace and accept death rather than worship idols. Consequently God has the opportunity to save them from the flames, thus demonstrating the degree of his might to Nebuchadnezzar (Dan 3:16-28). In both cases it is the boldness of the characters that moves the story forward and makes known the power of God to preserve those who trust him.


      The same is true of those who exhibit boldness in the NT: God’s purposes and the revelation of his power depend on the bold acts of those who put their trust in him. Thus John the Baptist preaches the coming of Jesus the Messiah (Jn 1:29-31); and at the risk of being stoned, Jesus declares to the Jews, “before Abraham was born, I am” (Jn 8:58). Peter preaches that Jesus is the Christ before the Jews at Pentecost (Acts 3:12-26), and Paul proclaims the gospel before Festus and Agrippa (Acts 26:4-23). In each case it is a boldness founded on trust in God that carries forward and reveals God’s purposes.


      An important characteristic of these bold biblical figures is that they act with the knowledge that whatever they do is subject to God’s authority. They may act boldly, sometimes to the point of appearing to challenge God, but always with the understanding that it is God who is in control of the events they are helping to unfold. It is this submissive feature of biblical boldness that distinguishes it from *brashness, which does not acknowledge God. One example of brashness is King Ahab, who is heedless of God and utterly brazen in his idolatry (1 Kings 16:30-33). Because Ahab does not acknowledge God even after repeated warnings, his actions are not bold but rather display the brashness of a fool, as God’s eventual judgment of him confirms (1 Kings 22:37, 38). In contrast the biblical motif of boldness finds expression in those who acknowledge God and whose courage is tempered and instructed by their complete trust in him.


    


    

    See also BRASHNESS; COURAGE; HERO, HEROINE.


    

      
BONDAGE AND FREEDOM


      The connected images of bondage and freedom are employed with great power and significance in the Bible. A word study alone will not reveal the full extent of the imagery, which underlies some of the greatest biblical themes, including *sin, *redemption, flesh and spirit, *law, and truth. Two literal images of bondage prevail in the Bible—the political state of a nation and the condition of *slavery. The image of the prison is also important. Freedom is defined simply as the release from these types of bondage. Metaphoric uses turn these into spiritual conditions.


      Political Bondage and Freedom: Egypt. The leading image of political bondage in the Bible is the four hundred years of slavery the nation of Israel endured in *Egypt, which was rendered famous to readers of the English Bible by the evocative epithet “house of bondage” in the KJV. Behind this expression lie the Exodus stories of the enslavement of Israel in Egypt, in which Israel “groaned under their bondage, and cried out for help, and their cry under bondage came up to God” (Ex 2:23 RSV).


      If the slavery of the nation in Egypt is the master image of political bondage, the *exodus from Egypt is correspondingly the major image of political freedom. The whole exodus story is told as a liberation from political bondage, described by the great language of redemption in Deuteronomy: “The LORD has brought you out with a mighty hand, and redeemed you from the house of bondage” (Deut 7:8 RSV; cf. 9:26, 13:5). The description of this deliverance as a redemption introduces the idea of new ownership. Israel has been bought by its deliverer and now belongs to him: “I bore you on eagles’ wings and brought you to myself” (Ex 19:4 RSV). This freedom does not mean autonomy. Israel no longer belongs to *Pharaoh and to Pharaoh’s gods, but to God. Thus the story of the exodus introduces a spiritual dimension into both the bondage and the deliverance: leaving bondage to the anti-God powers of Egypt, Israel is brought into a new relationship with the Lord.


      The tragedy of Jewish history in the OT is that the freedom secured by God at the exodus was only temporary. Moses in Deuteronomy already envisions a sad future when the process of deliverance will be reversed because Israel will fail to maintain the covenantal relationship with its Deliverer. When Moses lists the *curses that will befall the nation if it fails to obey God’s commands (Deut 28), he paints an ever-expanding picture of bondage, including political bondage (Deut 28:64-68). Moses himself predicts that the nation will rebel against God and “do what is evil in the sight of the LORD, provoking him to anger through the work of your hands” (Deut 31:29 RSV).


      Bondage and Freedom in Later Old Testament History. This fall back into bondage is a leading motif in the history that follows. We see the cycle in *Judges, where in response to Israel’s sin, the Lord repeatedly “sold them into the power of their enemies round about” (Judg 2:14; cf. 3:7, 12; 4:2; 6:1; 10:7; 13:1). The process reaches a climax in 2 Kings 17, when Israel is finally deported to political bondage in Assyria. The prophets comment on the spiritual causes underlying this renewed enslavement, which was a political reality for many of them. Thus Jeremiah warns Judah in the Lord’s name: “Through your own fault you will lose the inheritance I gave you. I will enslave you to your enemies in a land you do not know” (Jer 17:4 NIV). In the OT political bondage is tied to the spiritual state of the nation, having disobedience to covenant obligations as its clearly announced cause.


      If the *exile is the later counterpart to bondage in Egypt, the liberation counterpart to the earlier exodus is the restoration of Israel after exile. Some of the prophetic pictures of freedom refer to the literal return of a remnant to the Promised *Land, but in the visions of the *millennium the vision seems to broaden in scope beyond that. In both cases the return to the land is a return to God, and freedom is the result. In the coming golden age, captive Jerusalem will “loose the bonds from her neck” (Is 52:2). God himself will “break the yoke from off their neck, and . . . burst their bonds” (Jer 30:8 RSV; see also Nahum 1:13). God will “bring out the prisoners from the dungeon” (Is 42:7 RSV; see also Is 49:9; 61:1).


      Slaves and Prisoners. The political bondage of nations is supplemented by two other main categories—slavery (see Slave, Slavery) and imprisonment (see Prison). The more than 250 references to slaves and slavery picture the social world of Bible times—a world in which household slaves or servants were an accepted part of the socioeconomic structure. No matter how accepted the practice was, it was nonetheless a form of bondage in which slaves were under the complete control of their masters. Freedom was the condition toward which slaves aspired; a stipulation in the Mosaic law prescribed that Hebrew slaves must be freed after six years of labor for a master (Ex 21:2). One of the reasons God sent Judah into exile was its failure to keep its promises to free slaves (Jer 34). A stock antithesis (especially in the NT) is “slave and free.”


      Over a hundred biblical references to prisons and prisoners show it to be a major image of bondage as well. The Bible gives us instances of both just imprisonment (2 Kings 17:4; Ezra 7:26) and unjust incarceration (Gen 39:20; Jer 37:18), but in either case imprisonment is a uniformly negative experience that takes away a person’s freedom. Accordingly, release from prison is one of the most evocative images of freedom in the Bible—one that focuses on the moment of transition from bondage to freedom. One of four mini-rescue stories in Psalm 107 is of the prisoners who had “sat in darkness and in gloom, . . . in affliction and in irons,” whose hearts “were bowed down with hard labor.” When they cried to the Lord, “he delivered them from their distress; he brought them out of darkness and gloom, and broke their bonds asunder” (Ps 107:10-14 RSV).


      Jesus and Paul. While the literal versions of bondage and freedom in the OT often shade off into metaphoric and spiritual meanings, with Jesus the primary frame of reference is spiritual. Since Jesus started no liberation movement to free slaves, his famous statement in this vein must be metaphorically intended when he claims that God “has sent me to proclaim release to the captives and recovering of sight to the blind, to set at liberty those who are oppressed” (Lk 4:18 RSV). So too in John 8:31-32: “If you continue in my word, you are truly my disciples, and you will know the truth, and the truth will make you free” (RSV). And again, “Every one who commits sin is a slave to sin. . . . So if the Son makes you free, you will be free indeed” (Jn 8:34, 36 RSV).


      The motif of bondage and freedom is central to the teaching of Paul, and it takes two forms: bondage to law and bondage to sin and death.


      The first Pauline motif sees the OT ceremonial law—and indeed also the moral law if it is viewed as the means for attaining salvation by purely human merit—as a bondage from which the Christian gospel of grace as God’s gift frees a person through faith. The classic text is the epistle to the *Galatians, written to dissuade Christian converts from succumbing to the attempts of Judaizers to get them to adhere again to the OT ceremonial law as a necessary part of salvation. “For freedom Christ has set us free,” writes Paul; “stand fast therefore, and do not submit again to a yoke of slavery” (Gal 5:1 RSV). Christ was “born under the law, to redeem those who were under the law” (Gal 4:4-5). To “rely on works of the law” for salvation is to be “under a curse” (3:10). Similarly, to place oneself under the OT law is “slavery,” while choosing “the Jerusalem above is free” (Gal 4:24-25 RSV).


      The customary motif of bondage to sin and death is also present in Paul. This is implied, for example, when Paul writes, “You were called to freedom, brethren; only do not use your freedom as an opportunity for the flesh,” which is an implied bondage (Gal 5:13 RSV; see also 1 Pet 2:16). So too in *Romans, Paul equates sin and bondage: “You are slaves of the one whom you obey,” and to obey sin “leads to death” (Rom 6:16; see also Rom 6:20 and 2 Pet 2:19, which asserts that “you are a slave to whatever has mastered you” NIV). Correspondingly, a Christian can give “thanks . . . to God, that you who were once slaves of sin have . . . been set free from sin” (Rom 6:17-18 RSV). There is an eschatological side to this as well: a day is coming when “the creation itself will be set free from its bondage to decay and obtain the glorious liberty of the children of God” (Rom 8:21 RSV).


      Paul’s love of paradox and metaphor leads to a further motif—that of believers in bondage or imprisonment to Christ. People “who were once slaves of sin . . . have become slaves of righteousness” (Rom 6:17 RSV). Again, “you have been set free from sin and have become slaves of God” (Rom 6:22 RSV). Elsewhere Paul pictures himself as a willing “prisoner for Christ Jesus” (Eph 3:1) and “prisoner for the Lord” (Eph 4:1). This equals the boldness of an evocative OT reference to the people of the coming restoration as “prisoners of hope” (Zech 9:12).


    


    

    See also BABYLON; CURSE; DEATH; EGYPT; EXILE; EXODUS, SECOND EXODUS; PHARAOH; PRISON; REDEEM, REDEEMER; SIN; SLAVE, SLAVERY.


    

      BONE


      The Hebrews knew that the bones supported the body and that great bones meant great strength (Job 40:18). The articulations of the skeleton also provided natural divisions for sacrificial animals, whose bones should not be broken, so bone occasionally designated the severed limbs (Judg 19:29) or a “cut” of meat (Ezek 24:4). The bulk of the more than one hundred mentions of bone, however, refers not to actual bones, but to the bones as the essence of the individual, the repository of physical (Job 20:11; 30:17, 30, psychological (Ezek 37:11) and spiritual health (Prov 3:8), even of life itself. It is beyond human understanding “how the spirit comes to the bones in the womb of a woman with child” (Eccl 11:5).


      Other uses of the Hebrew word for bone, ‘eṣem, offer a wider insight into its range of meaning. Occasionally it means “essence” or “self” as in the expressions (literally rendered) “the bone of the heavens” meaning “the sky itself” (Ex 24:10) or the common idiom “in the bone of this day” meaning “on the very same day” (e.g., Gen 7:13). In keeping with this figure of speech, individuals refer to their bones when describing the deepest aspects of their lives, the core of their being, their very selves. The sensation of pain in the bones is used to express the depth of anguish (e.g. Job 30:17; Ps 6:2) and is linked with unforgiven sin and divine judgment (e.g. Ps 32:3; 38:3; 51:8; Lam 1:13; 3:4).


      *Adam’s description of *Eve as “bone of my bones and flesh of my flesh” (Gen 2:23 NIV) conveys his sense of the fact that, unlike the animals he has named, this new individual is profoundly and essentially him. The OT uses “bone and blood” (e.g., Judg 9:2; 2 Sam 5:1 AV; Job 2:5; cf. “flesh and bone,” Lk 24:39) in the same sense that we refer to relatives as “our flesh and blood.”


      That a lifeless body, upon touching Elisha’s bones, should receive its spirit again and stand upright underscores the importance and power associated with the bones (2 Kings 13:21; cf. 1 Kings 13:31). As the last part of the human body to decay, the bones enshrined and preserved the essence of an individual. The bones are the remains (Amos 6:10; Gen 50:25; Ex 13:19) and symbolize the fate of the individual. The bones of the wicked lie “strewn at the mouth of Sheol” (Ps 141:7). The poets often use bones to picture what remains of God’s people (Ps 22:15; 31:11; 102:4; Lam 1:13; Hab 3:16). Ezekiel’s Valley of Dry Bones, like the nation (Jer 50:17; Micah 3:2-3), lacks only the Spirit of God to come to life (Ezek 37). To destroy the bones is to remove all hope of return (Ezek 37:11). Crushed bones signify utter destruction (Num 24:8; Is 38:13; Dan 6:24). The *Passover regulations prohibited breaking any of the bones of the sacrificial *lamb to preserve the integrity of its essence (Ex 12:46; Num 9:12). John, presenting Christ as the complete Lamb of God (John 19:33-36), records that his bones were not broken at the crucifixion, in fulfillment of the OT prophecy (Ps 34:20).


      As the last surviving part of an individual, bones were to be treated with respect (Sir 49:15; 1 Macc 13:25). Burning the bones had serious consequences (Ezek 24:10; Amos 2:1). Joseph took care to ensure that his bones would be brought back to the Promised Land (Gen 50:25; Ex 13:19; Heb 11:22). Not to be buried but to have one’s bones exposed was a sign of particular disgrace (2 Sam 21:1-15), the ignominy of which served as a common battlefield *taunt (1 Sam 17:44; 1 Kings 14:11; 16:4; 21:24) and evidence of divine *judgment (Ps 53:5; Jer 8:1-3).


      To touch human bones or the graves in which they were buried resulted in ceremonial uncleanness (e.g. Num 19:16) and so tombs would be whitewashed as a warning to keep away (Mt 23:27). Bones which remained unburied led to the defilement of the land (Ezek 39:15). Contact with human bones rendered an *altar deconsecrated (1 Kings 13:2; 2 Kings 23:14-20; Ezek 6:5).
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      BOOK


      The Hebrew term translated “book” actually refers to anything that is written, whether it is a letter, certificate of divorce, indictment, genealogical record or volume. Several types of materials were used in ancient writing. Clay tablets were the first writing material. Animal skins were used early as well. The skins were sewn together to form a roll, which was then wound around either one or two rods to form a scroll. Papyrus rolls were used in Egypt by about 3000 B.C. and were used by the Jews to record the law of Moses. Eventually the codex, or book form, replaced the scrolls, but this was not until at least the second century A.D.


      References to “book” or “books” in English translations number well over a hundred (NIV 128, NRSV 140). The majority of these references are to either the Book of the Law (also called the Book of the Covenant) or to OT court chronicles. Beyond these references the two most important and evocative “books” in the Bible are metaphoric books. One is the heavenly record of the deeds of every living person. Another is the list of names of those who will dwell in the eternal city. In Revelation this book is called the book of life (Rev 20:15). In the background is the practice in biblical times of keeping an official register of the names of citizens of a given town or kingdom. If citizenship was forfeited, the name would be blotted from the register.


      The books of God’s record of a person’s deeds and his register of heavenly citizenship are intertwined, since a person’s actions are the basis of judgment. This combination can be traced all the way back to Exodus 32:32, where Moses asks that his name be blotted out of God’s book if God will not forgive Israel’s sin. On the day of final judgment the book of deeds will be opened, and each person will be judged according to what he or she has done. But another book, the book of life written from the foundation of the world, will also be opened at that time (Rev 17:8; 20:12). Jesus will acknowledge before the Father and the angels those whose names are written there (Rev 3:5). Everyone will be judged from the books of deeds, but those whose names appear in the book of life will enter the eternal city (Rev 21:27). Those whose names are not written in the *Lamb’s book of life will be cast into the lake of fire (Rev 20:15).


      A variation of the book of a person’s life occurs in Psalm 139:16, where the events that are preordained to happen in a person’s life are said to be written in God’s book “before one of them came to be” (NIV).


      *Scroll imagery is sometimes used in prophesy as a symbol of God’s revelation to the prophet. In Ezekiel 2:9—3:3 Ezekiel receives a scroll from God, written on both sides. He is told to eat the scroll, a symbol of his acceptance of God’s call and revelation to him. “So I ate it, and it tasted as sweet as honey in my mouth” (3:3). Similarly John receives a scroll in Revelation (10:8-11). “Take it and eat it,” he is told. “It will turn your stomach sour, but in your mouth it will be as sweet as honey” (Rev 10:9). Here the prophesy is good news to the saints, but with it comes distress, hence John’s stomach turns sour. Another scroll appears in Revelation, also with writing on both sides. Here, only the Lamb that was slain is worthy to break its seven seals. Each seal brings wrath, and the scroll is opened, revealing God’s judgment.


      Certainly for the Jew the most important book was Scripture, even though it is rarely called that in the Bible itself. Jealously guarded by the scribes (transcribers of the OT), the meticulous and accurate preservation of the holy writings are amazing when compared to other human writings of the time that have been lost.
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      BORN AGAIN


    


    

    See REBIRTH.


    

      BORROW, BORROWING


    


    

    See LEND, LENDING.


    

      BOSOM


    


    

    See ABRAHAM’S BOSOM; BREAST.


    

      BOUND


    


    

    See BIND, BOUND.


    

      
BOW, BOWING


      Bowing is one of the most basic acts of showing deference in the Scripture. The image of bowing or prostrating oneself is contained in several of the key biblical words for worship (see Lying Prostrate).


      The most common use of bowing is to portray appropriate respect and deference. This use is found throughout the biblical narratives. Examples include Abraham bowing low before the three visitors (Gen 19:2), Abraham bowing as part of the land transaction (Gen 23:7), Ruth bowing to Boaz (Rev 2:10) and Mephibosheth bowing before his benefactor, David (2 Sam 9:8). By and large ordinary bowing is simply a detail that helps carry along the story being told. Not so for the other categories of bowing.


      The first is bowing to an illegitimate object. In the Decalogue bowing to idols is used in the prescription against *idolatry: “You shall not bow down to them or worship them” (Ex 20:5 NRSV). A typical assessment of Israel during the monarchy was that “they forsook all the commands of the LORD their God and made for themselves two idols cast in the shape of calves, and an Asherah pole. They bowed down to all the starry hosts, and they worshipped Baal” (2 Kings 17:16 NIV). The habitual nature of this false worship is described thus: “He walked in all the ways of his father; he worshipped the idols his father had worshipped, and bowed down to them” (2 Kings 21:21 NIV). With biting irony Isaiah describes how a person fashions an idol with his own hands and then bows down to it: “From the rest he makes a god, his idol; he bows down to it and worships. He prays to it and says, Save me; you are my god” (Is 44:17 NIV).


      

        [image: An Egyptian woman bows down with one leg drawn up beneath her to allow her to rise easily.]


        

          An Egyptian woman bows down with one leg drawn up beneath her to allow her to rise easily.


        


      


      Another sense is bowing against or apart from one’s will. In Psalm 72 one of the results of the king ordering his ways after those stipulated by God is that “the desert tribes will bow before him and his enemies will lick the dust” and that “all kings will bow down to him and all nations will serve him” (Ps 72:9, 11 NIV). Examples of this include when Israel is going to have to bow before its enemies: “Kings will see you and rise up, princes will see and bow down, because of the LORD, who is faithful, the Holy One of Israel, who has chosen you” (Is 49:7 NIV); “They will bow down before you with their faces to the ground; they will lick the dust at your feet. Then you will know that I am the LORD; those who hope in me will not be disappointed” (Is 49:23 NIV).


    


    

    See also LYING PROSTRATE.


    

      BOW


    


    

    See ARCHERY; ARROW, ARROW OF GOD.


    

      BOWELS


    


    

    See INNER PARTS, BOWELS.


    

      BOWL


      A bowl is a container, usually rounded in shape, that contains either liquids or solids. Often the word is found in a culinary context, though not exclusively. It is related to other types of containers like jars, *cups and basins. Although there is overlap between these containers, the bowl might be differentiated from the jar by shape and the basin by size.


      The Bible often mentions the bowl in its literal sense, but frequently the word will have symbolic overtones. For instance, as a container a bowl can symbolize fullness and completion. In Zechariah 9:14-17 the prophet describes an appearance of the *divine warrior with the result that they will be saved from their enemies. Metaphorically the people of God are described here as “full like a bowl used for sprinkling the corners of the altar” (Zech 9:15 NIV; see Num 7:13, 19, etc., for reference to the bowls used in temple service).


      The bowl has symbolic value not only in the light of its essential nature as a container but also by virtue of what it contains. A notable example of this occurs in Revelation 16 where seven angels carrying “the seven bowls of God’s wrath” (Rev 16:1) pour out their contents on the earth, resulting in punishments on its inhabitants.


      The bowl can also have symbolic value in the light of its use. In the OT, for instance, bowls play a major role in the worship of Israel and are closely connected to the sanctuary (Ex 24:6; 25:29; 27:3 37:16; 38:3). As such, the bowls, which surely had a literal function, also come, by virtue of their association with the holy place, to connote the presence of God and his holiness.


      Furthermore in Matthew 5:15 (Mk 4:21; Lk 11:33), Jesus teaches his followers that they must be the *light of the world and that they should not obscure their responsibility by putting their light under a bowl. Such an unnatural use of a bowl over a *lamp illustrates how strange it would be to hide one’s “good deeds and praise” (v. 16). In another Gospel context (Mt 26:23) Judas and Jesus have used a common bowl in their meal together. This then becomes a pointer to the one who will betray him. The irony is that a bowl shared at mealtime is a symbol of intimacy and trust. The one who betrays Jesus is one who is close to him.


      The image of the bowl also appears in the famous portrait at the end of Ecclesiastes of the physiological symptoms of old age, followed by death. At the end of his speech the teacher concludes his comments on death with the image of household objects that are destroyed and rendered useless. Among other objects, we read of a “golden bowl” (Eccles 12:6). Life is like a precious and useful object that is ultimately rendered useless.


    


    

    See also CUP.


    

      BRANCH


      Branches in the Bible refer either to *trees or *vines. While the overwhelming preponderance of references is symbolic, the symbol, as always, is rooted in the physical properties of the thing itself. At a literal, physical level, branches are a picture of a healthy and productive tree or vine. The branch is linked to either the solid trunk or main stock that nurtures and anchors it or the leafy outgrowth that springs from it. In the butler’s dream that *Joseph interpreted, a vine’s three branches *leaf out miraculously into clusters of ripened *grapes, an image of fertility and *abundance (Gen 40:10). In the exuberant picture of nature’s provision in Psalm 104, the *birds are pictured as living and singing in the branches of the trees that grow by streams (Ps 104:12). The evocativeness of the branches of a healthy tree is captured by the reference in Ezekiel 19:10 to a vineyard “fruitful and full of branches by reason of abundant water” (RSV).


      Mainly, though, branches provide a rich array of symbols in the Bible. In a land with regions where trees were a relative rarity, a healthy tree with strong branches readily became a symbol of strength and prosperity. If leafy, fruit-bearing branches indicate a prospering olive, vine or *fig tree, they readily become a symbol for a human family: “Joseph is a fruitful bough, a fruitful bough by a spring; his branches run over the wall” (Gen 49:22 RSV). Nations too, and especially their rulers, are referred to as trees. *Pharaoh, king of Egypt, is told to consider Assyria like “a cedar in Lebanon, with fair branches and forest shade. . . . All the birds of the air made their nests in its boughs; under its branches all the beasts of the field brought forth their young” (Ezek 31:3, 6 RSV). But because the tree became proud of its towering height, “its branches will fall, and its boughs will lie broken” (Ezek 31:12). Psalm 80 pictures Israel as a vine brought by God out of Egypt, whose mighty branches covered mountains (Ps 80:10). Tragically the vine had been cut down and burned.


      Just as the branch full of leaves and fruit is an archetype of abundance and *blessing, so the broken or fruitless branch is an emblem of ruin and God’s disfavor. When one of Job’s counselors paints a portrait of the fate of an evil person, one of the details is that “his branch will not be green” (Job 15:32), while another counselor asserts regarding the wicked that “his branches wither above” (Job 18:16). Nebuchadnezzar’s downfall is pictured as a tree that is hewn down, with its branches cut off and with birds fleeing from its branches (Dan 4:14). Extended to a national level, the image yields a picture of the Lord cutting off “palm branch and reed in one day” (Is 9:14) and hewing away “the spreading branches” of trees (Is 18:5; see also Jer 11:16 and Ezek 15), while a nation in decline is compared to four or five pieces of fruit on the branches of a fruit tree (Is 17:6). Again the day is coming when God will burn up evildoers and “leave them neither root nor branch” (Mal 4:1).


      But if branches figure prominently in the oracles of judgment, they are also present in the OT visions of coming *restoration. The day will come when “the branch of the LORD shall be beautiful and glorious, and the fruit of the land shall be the pride and glory of the survivors of Israel” (Is 4:2). Israel restored will be like a transplanted cedar that brings forth boughs and bears *fruit (Ezek 15:22-23). Within the visions of a coming golden age, the image of the branch receives special focus as a symbol of the Messiah. Thus “there shall come forth a shoot from the stump of Jesse, and a branch shall grow out of his roots” (Is 11:1 RSV). Again, “the days are coming, says the LORD, when I will raise up for David a righteous Branch” (Jer 23:5 RSV; see also Jer 33:15). Zechariah has prophecies about “my servant the Branch” (Zech 3:8 RSV) and “the man whose name is the Branch” (Zech 6:12 RSV). In these messianic prophecies the image of the branch becomes a title for God’s coming leader, who will be both king and priest.


      A cluster of branch images might be termed ceremonial. The OT Feast of Booths included the ritual of residing for seven days in makeshift booths made from the branches of leafy trees (Lev 23:40; Neh 8:15). The mysterious “two anointed who stand by the Lord of the whole earth” are pictured as the “two branches of the olive trees” on the right and left of a lampstand (Zech 4:12-14 RSV). *Palm branches were cut down and spread on the road in front of Jesus during the triumphal entry into Jerusalem (Mt 21:8; Mk 11:8; Jn 12:13) as part of a victory ritual.


      The ability of a branch to sprout from the stumps of some types of tree makes it a symbol of *rebirth. In Job 14:7-9 the case is put that “there is hope for a tree, if it be cut down, that it will sprout again” and “put forth branches like a young plant” (RSV). As noted above, this rhythm underlies the references to the branch in the prophetic visions, where the tearing down of branches is regularly balanced with visions of branches restored or planted in the oracles that predict a coming messianic age.


      When we come to the NT images of the branch, we move in quite a different world. Here the focus is on the functional side of branches and what that can tell us about *salvation. Most famous of all is Jesus’ discourse about his being the true vine (Jn 15:1-6). Drawing on familiar practices of husbandry, Jesus pictures himself as the true vine and his followers as branches dependent on the main vine. Bearing fruit depends on remaining united to the main vine. Any branch that does not bear fruit is *pruned so that it may bear fruit. Anyone who does not abide in the true vine withers and is cast onto a pile of branches destined for burning.


      Romans 11:16-24 elaborates the image in a similarly extended way, this time to picture the relationship of the salvation of Gentiles to the Jewish religion. The unbelief of the Jews is likened to branches that are broken from an olive tree. Gentile belief is portrayed as branches *grafted onto the existing tree. Jews who come to belief will likewise be grafted onto the tree.


      We may note, finally, Jesus’ parable in which he pictures a *mustard plant that becomes a tree, “so that the birds of the air come and make nests in its branches” (Mt 13:32; cf. Mk 4:32; Lk 13:19). The fantastic size of the mustard “tree” is offered as a picture of the expansive promise of the kingdom of heaven.


      As we survey the image of the branch in Scripture, it is obvious that it appears most often in the prophetic visions, as an oracle either of judgment or of coming salvation. In the Bible the image inherently tends toward symbolism, and its treatment is often imaginative and fantastic, with branches being given qualities and a magnitude that literal branches do not possess.


    


    

    See also FIG, FIG TREE; GRAFTING; LEAF; PALM TREE; PRUNING; TREE, TREES; VINE, VINEYARD.


    

      BRASHNESS


      Brashness (or rashness) is characteristic of those who speak or act hastily or impulsively. Although things said or done brashly are not always sinful, they generally show a lack of wisdom and need a reasoned correction. In Psalm 31:22 David confesses, “For I said in my haste, ‘I am cut off from before Your eyes’; Nevertheless You heard the voice of my supplications when I cried out to You” (NKJV). In Psalm 116:11 he notes, “I said in my haste, ‘All men are liars’” (NKJV).


      Impulsive brashness is a preoccupation in the wisdom literature of the Bible, which offers repeated warnings against it. It shows a lack of knowledge (Prov 19:2) and is common to fools (Prov 14:29; 29:20; Eccles 7:9; see Folly). Impulsive haste is linked with foolish quickness to *anger (Prov 14:29; Eccles 7:9). It is an open invitation to end up being shamed (Prov 25:8) and can lead to poverty (Prov 21:5). It is even possible to be brash in one’s zeal before God: “Do not be rash with your mouth, and let not your heart utter anything hastily before God. For God is in heaven, and you on earth; therefore let your words be few” (Eccles 5:2 NKJV). In the epistle of James, perhaps the clearest NT example of wisdom literature, we find the famous injunction, “Be swift to hear, slow to speak, slow to wrath” (Jas 1:19 NKJV).


      The narratives of the Bible give us actual examples of the self-destructiveness of brashness. Thoughtless and impulsive zeal seized Jephthah when he made his vow to sacrifice the first thing he saw coming out of his house to meet him (Judg 11:31-39) and Uzzah when he reached out to steady the *ark of the covenant (2 Sam 6:6-7). Personal anger motivated *Moses to strike the *rock (Num 20:10-12), James and John to call for fire against the Samaritans (Lk 9:54-56) and Peter to cut off Malchus’s ear (Mt 26:51-53; Jn 18:10).


      Impulsive brashness may seem like a minor vice, but Psalm 106:33 links Moses’ brash words with rebellion against the Spirit of God, and 2 Timothy 3:4 (NIV) puts it in a list of truly ignominious vices. Isaiah prophesies that in the future kingdom, “The heart of the rash will understand knowledge” (Is 32:4 NKJV).


    


    

    See also ANGER; FOLLY.


    

      BREAD


      Bread, made of either *wheat or barley, was a staple of the biblical diet. Its importance—Sirach 29:21 calls it “essential”—appears from the phrase “staff of bread” (Lev 26:26; Ezek 5:16; 14:13 RSV), implying that bread enables one to walk. This is so much the case that bread often just means *“food” and is so translated in English versions. The phrase “by bread alone” (Deut 8:3), means “by food alone” (cf. Gen 3:19; Num 21:5; Lk 15:17).


      In addition to being food for human beings, bread belongs to religious ritual. It is one of the things to be *sacrificed to the Lord (Ex 29:2; Lev 2:4-16). Legislation also directs that twelve fresh loaves (the so-called “showbread” or “bread of the presence”) be always arranged on a table before the Holy of Holies (Ex 25:30; 1 Chron 9:32; Heb 9:1-5); and OT law commands that unleavened bread be part of the *Passover ritual (Ex 12:1-28).


      Bread as Gift. Bread is often a gift of *hospitality (Gen 14:18). This is so much so that Jesus, when he sends his missionaries out, can tell them to take no bread for the journey (Mk 6:8). The presumption is that bread will be happily supplied to them by those who accept their message.


      But bread is even more a divine gift. For it is God who fills the *hungry with good things (Lk 1:53). This is why one gives thanks for bread (Lk 9:16). Although bread is a human product—dough is made with human hands (Mt 13:33) and *baked (Is 44:19)—there is no dough without grain, and there is no grain without the *rain, which God sends (Mt 5:45). Biblical thought is appropriately captured by the traditional Jewish prayer, “Blessed art thou, O Lord our God, king of the universe, who creates the fruit of the earth.”


      That God is quite literally the giver of bread appears in several remarkable miracle stories. When the Israelites wander in the desert and become hungry, they find on the ground *manna, which is “the bread which the LORD has given you to eat” (Ex 16:15; cf. Ps 78:25). When Elisha is faced with a hundred hungry men and not enough bread to feed them, the Lord nonetheless says, “They shall eat and have some left.” In the event all are fed and some food is left (2 Kings 4:42-44). Twice when Jesus is with exceedingly large crowds, he takes only a few loaves of bread and some fish and miraculously distributes them to everyone (Mk 6:30-44; 8:1-10)—acts of divine provision and hospitality on a grand scale.


      The bread of the Eucharist is also conceived as a divine gift. At the Last *Supper, Jesus takes bread, says a *blessing, breaks the bread and shares it with his disciples (Mk 14:22). Here the act of giving bread means that Jesus gives himself up on behalf of others; that is, under the figure of the bread, the Son of God is revealed as a sacrificial offering.


      Eschatological Bread. If bread is a divine gift in the present, it will also be a divine gift when God’s kingdom comes in its fullness. The occasion for Jesus recounting the parable of the *banquet (Lk 14:16-24) is a man’s declaration “Blessed is he who shall eat bread in the kingdom of heaven” (Lk 14:15). This is a reference to the eschatological banquet (Is 25:6-8; Rev 19:9), as are Jesus’ words at the end of the Last Supper: “I shall not drink again of the fruit of the vine until that day when I drink it new in the kingdom of God” (Mk 14:25 RSV).


      Related to this is the intriguing promise in Revelation 2:17: “To the one who conquers I [Jesus] will give some of the hidden manna.” Whether the image is of manna again descending from on high (as in 2 Apoc. Bar. 29:8) or of the recovery of the golden urn of manna that was kept in the temple (Heb 9:4)—in Jewish legend the vessels of the temple were not carried off but miraculously hidden (2 Apoc. Bar. 6:1-10)—we cannot be sure. In either case, the eschatological promise is that the saints will be given “bread from heaven” (Neh 9:15). God will meet the needs of his people.


      The Lord’s Prayer. Jesus teaches his followers to pray for their “daily (epiousios) bread.” The expression is pregnant with meaning. The (presumably) Aramaic original no doubt alluded to Exodus 16:4, where it is said regarding the manna that “each day the people shall go out and gather enough for that day.” If so, then the prayer asks God to feed his people now (epiousios means “for the coming day” in the sense of “today”) just as in the past. But given that (a) “the coming day” can be given eschatological sense (cf. “the day of the Lord”), (b) manna was thought of as bread, and (c) there was an expectation that God would send manna in the end as at the beginning, many have taken Jesus’ words to refer to the bread of the eschaton (so already the Gospel of the Hebrews, according to Jerome).


      There is no need to set the two interpretations against one another. Jesus and his first followers undoubtedly thought of the bread of his *table fellowship as being both the present gift of God and a token of God’s eschatological provision for the saints. The same may be said of the bread of the Last Supper, and it is wholly appropriate that exegetical history has regularly connected the fourth line of the Lord’s Prayer with the Eucharist. So “give us this days our daily bread” can call to mind four things at once—the manna in the wilderness, God’s beneficent sovereignty in the present, the Eucharist, and the eschatological future.


      Bread as Metaphor. Bread is sometimes used metaphorically. In Numbers 14:9 Joshua exhorts Israel not to “fear the people of the land, for they are no more than bread for us; their protection is removed from them, and the LORD is with us; do not fear them.” In other words, it will be as easy to defeat the Canaanites as it is to eat bread. In Isaiah 55:2 listening to the word of the Lord is likened to eating bread. The same image lies behind Proverbs 9:5, where Wisdom invites the wise to “come, eat of my bread.” It is understandable that in later Jewish tradition bread and manna become symbols of Torah (Mek. on Ex 13:17).


      The Bible’s most striking metaphorical use of bread appears in John 6. Here Jesus declares that he is “the bread of life” (v. 35; cf. vv. 33, 41, 48, 51). The image is appropriate because John 6 brings together all the major biblical themes associated with bread. The bread from heaven is said to be a gift from above—“my Father gives you the true bread from heaven” (v. 32). Jesus’ multiplication of loaves and *fish recalls Elisha’s similar miracle (2 Kings 4:42-44) and is explicitly compared with the provision of manna in the wilderness (vv. 31-34, 49-51). The bread that is Jesus gives life in the present (vv. 35, 47) but also means eternal life (vv. 27, 40). Finally, Jesus associates himself as the true bread with the Eucharist: “Unless you eat the flesh of the Son of man and drink his blood, you have no life in you” (v. 53).


      Mention should be made, finally, of the name *Bethlehem, which literally means “house of bread, city of bread.” There is obvious symbolism here: God, who provided bread in the wilderness and sent his Son as the salvific bread from heaven, ordained that Christ would be born in the city of bread.


      Summary. Bread is one of many biblical images that, if traced through the canon, yields a picture of salvation history and biblical doctrine in microcosm. Salient points on the chart include bread as a staple of life that comes to all people from God’s providence, miraculous sustenance of life for God’s chosen people in their wilderness wanderings at the time of the Exodus, the spiritual reality of faith in Christ and his atoning death, and the participation in the coming eschatological messianic banquet.


    


    

    See also ABUNDANCE; EATING; FOOD; GRAIN; HOSPITALITY; MANNA; SUPPER; TABLE; WHEAT.
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      BREAST


      Like many other body parts, the breast has strong symbolic significance in Scripture. The breast is used as an image of female *sexuality. The picture of the *mother feeding her child at the breast is widely used as a symbol of both comfort and security. The concept of security is also picked up in the protection afforded to the exposed and vulnerable breast by the use of the breastplate as body *armor. Almost all uses of the term in Scripture relate directly or indirectly to one of these three concepts.


      Solomon extols the qualities of the breasts of the beloved woman (Song 4:5; 7:3; 8:10). Proverbs encourages the young man to restrict his sexual activities to his own wife: “May her breasts satisfy you at all times” (Prov 5:19). On the one hand, the images convey a very positive attitude toward the pleasures and comforts of sex as God-given; and on the other hand, a clear condemnation of promiscuous behavior as a misuse of sex. Hosea longs for his wife to “put away . . . her adultery from between her breasts” (Hos 2:2 NRSV).
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