
 
 

 
 
 
 
 
 
 
 

ABSTRACT 
 

Cosmic Conflict and the Divine Warrior in Paul’s Letter to the Romans 
 

Scott C. Ryan, Ph.D. 
 

Mentor: Beverly Roberts Gaventa, Ph.D. 
 

 
 Scholars of the New Testament have noted the ways in which first century CE 

writers utilize and transform themes related to Israel’s divine conflict traditions, most 

notably in the Johannine Apocalypse, Paul’s first letter to the Thessalonians, and the 

letter to the Ephesians. Yet in spite of the interest in the apocalyptic tenor of Paul’s letter 

to the Romans, along with inquiries into his understanding of the “principalities and 

powers” (1 Cor 15:24; Rom 8:35–39; cf. Eph 6:12; Col 1:16; 2:10, 15), few readers have 

examined the possibility that the cosmic conflict depicted in Romans signals the apostle 

Paul’s adaptation of the pervasive Jewish divine conflict motifs—specifically the image 

of God as a warrior—found in the Hebrew Bible, the Septuagint, and other ancient 

Jewish literature. In this study, I investigate Paul’s use of the image of God as divine 

warrior in his letter to the Romans by means of placing this missive in conversation with 

the literary works of Paul’s Jewish predecessors and near contemporaries.  

 The first part of the study identifies motifs related to divine conflict in Exodus, 

Amos, Isaiah, Ezekiel, and Daniel, along with 1 Enoch, Psalms of Solomon, Wisdom of 

Solomon, the War Scroll (1QM), and 4 Ezra. These Jewish documents offer evidence of 



 
 

the motifs available to Paul as he crafts his articulation of the gospel and provide one 

means of constructing the “encyclopedia” of Paul’s context. In the second stage of the 

study, I turn to Paul’s letter to the Romans and place the findings from the preceding 

investigation in dialogue with Paul’s letter. When Romans and these Jewish texts are 

placed alongside one another, Paul emerges as a writer who participates in the Jewish 

divine conflict tradition. The apostle maintains Israel’s eschatological hope in a warrior 

deity and modifies that image in light of God’s action in the Christ-event.  
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CHAPTER ONE 
 

Introduction 
 
 
 This wide and universal theater 
 Presents more woeful pageants than the scene 
 Wherein we play in. 
  —William Shakespeare, As You Like It1 
 

“Aslan a man!” said Mr. Beaver sternly. “Certainly not. I tell you he is the King of 
the wood and the son of the great Emperor-beyond-the-Sea. Don’t you know who is 
the King of Beasts? Aslan is a lion—the Lion, the great Lion.” 
 “Ooh!” said Susan, “I’d thought he was a man. Is he—quite safe? I shall feel 
rather nervous about meeting a lion.” 
 “That you will, dearie, and no mistake,” said Mrs. Beaver; “if there’s anyone 
who can appear before Aslan without their knees knocking, they’re braver than 
most or else just silly.” 

  “Then he isn’t safe?” said Lucy. 
 “Safe?” said Mr. Beaver; “don’t you hear what Mrs. Beaver tells you? Who 
said anything about safe? ‘Course he isn’t safe. But he’s good. He’s the King, I tell 
you.”  

  —C.S. Lewis, The Lion, the Witch and the Wardrobe2 
 

 In the exchange in the epigraph above, Lucy inquires about the strange land she and 

her siblings entered through a wardrobe. The sons of Adam and daughters of Eve, as the 

children are called in this new world, are now discovering that Narnia is a different place 

from the one they left; it is a mystical world populated by talking animals that fell into 

the grips of the White Witch. Harnessing her Deep Magic, the Witch subdued the 

inhabitants of Narnia and cast a spell over the land so that it is always winter but never 

Christmas. At the Beavers’ home, the Pevensies learn that Aslan—the King, the Lord of 

the wood—though long absent has returned to Narnia. Mr. Beaver explains that Aslan is 

                                                
1 William Shakespeare, As You Like It (Oxford: Oxford University Press, 1977), Act 2, Scene 7.  
 
2 C.S. Lewis, The Lion, the Witch and the Wardrobe (New York: HarperCollins, 1950), 80.  
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the one the old rhyme claims will right every wrong, bring sorrows to an end at the sound 

of his roar, melt winter with the mere bearing of his teeth, and bring about spring once 

again. The Beavers point out this king is both “good and terrible at the same time.”3 

While Aslan ushers in the longed-for restoration, he does so by wielding great power in 

rescuing the land and its denizens from the self-proclaimed queen. “Safe? … Who said 

anything about safe? ‘Course he isn’t safe,” claims Mr. Beaver. “But he’s good. He’s the 

King, I tell you.’”4  

 This conversation among the characters in Lewis’s tale echoes a prominent theme 

found in a number of texts from the Jewish Scriptures and the Second Temple Jewish 

period;5 that is, the idea that Israel’s deity will arrive and fight on behalf of God’s chosen 

people in order to bring about restoration.6 Take, for instance, the well-known oracle 

found in Isa 59. In the first part of the chapter, the prophet laments that among the people 

no one righteous can be found, justice no longer dwells in their midst, and deliverance 

remains at a distance (vv. 4, 9, 14). They stand in need of divine help—a need Isaiah 

promises God will meet with judgment and restoration (Isa 59:16–21). The Lord sees 

there is no one to intervene and responds by putting on righteousness as a breastplate and 

                                                
3 Ibid., 126.   
 
4 Ibid., 80.  
 
5 When creating the fictional world of Narnia and making Aslan a lion, Lewis admits that he 

imagined what the God of the biblical texts might look like and what form the deity might take in a land of 
animals. Lewis also patterned the entire seven-book series of The Chronicles of Narnia on what he saw as 
the overarching narrative in the canon from creation to final judgment. See Paul Ford, Companion to 
Narnia: Revised Edition (San Francisco: HarperCollins, 2005), 6.  
 

6 The topos of the “conflict myth” in which a warrior deity battles with enemies can be found in a 
number of ancient religions in addition to Judaism. See, for example, Anzu, the Enuma Elish, the Aššur 
version of the Enuma Elish, and the Ba‘lu Cycle. For a recent analysis of the conflict myth in these texts, 
see Debra Scoggins Ballentine, The Conflict Myth and the Biblical Tradition (Oxford: Oxford University 
Press, 2015), 22–72; cf. Michael Fishbane, Biblical Myth and Rabbinic Mythmaking (Oxford: Oxford 
University Press, 2003). 
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the helmet of salvation, arriving like “a violent stream,” in order to repay the enemies 

(vv. 16–20).7 

 Isaiah’s image of the deity in the accoutrements of battle offers one expression of 

the hope that permeates the theological reflections of ancient Jews. Indeed, the promise 

that God will restore rightful kingship, eradicate evil, and rescue Israel serves as a staple 

in the repertoire of theological expression in the ancient Jewish imagination, so much so 

that in Tremper Longman’s assessment the divine warrior motif can be called 

“pervasive.”8 Longman notes that while the image of God as a warrior cannot be claimed 

to be “the central concept of the Scriptures or the key to OT and NT theology,” it 

nonetheless remains a theme employed by authors “from Genesis to Revelation.”9 

Similarly, in Patrick D. Miller’s words, “From beginning to end this theme (i.e., the 

divine warrior) in various forms and within various ramifications comes to the fore… 

Wherever one turns one encounters [it].”10  

 Scholars of the New Testament have noted the ways in which first century CE 

writers utilize and transform themes related to Israel’s divine conflict traditions,11 most 

notably in the Johannine Apocalypse, Paul’s first letter to the Thessalonians, and the 

                                                
7 All translations of biblical texts are my own unless otherwise noted.  
 
8 “The Divine Warrior: The New Testament Use of an Old Testament Motif,” WTJ 44 (1982): 306.  
 
9 Ibid. (emphasis original). In God Is a Warrior, SOTBT (Grand Rapids: 

ZondervanPublishingHouse, 1995), Longman and Daniel G. Reid reiterate this point, calling the divine 
warrior “one of the most pervasive of all biblical themes” (13).  

 
10 The Divine Warrior in Early Israel (Cambridge: Harvard University Press, 1973), 17. 
  
11 Following Stephen B. Chapman’s suggestion, I opt for the term “divine war” since the 

commonly used “holy war” amounts to a misnomer that does not appear in the texts of the Hebrew Bible. 
In his words, “The expressions ‘Yahweh war’ and ‘divine war’ not only elude the web of common 
assumptions relating to ‘holy war,’ they also have the benefit of remaining closer to the idiom of the Old 
Testament itself” (“Martial Memory, Peaceable Vision: Divine War in the Old Testament” in Holy War in 
the Bible: Christian Morality and an Old Testament Problem, eds. Heath A. Thomas, Jeremy Evans, and 
Paul Copan [Downers Grove: IVP Academic, 2013], 47–67, 51). 
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letter to the Ephesians.12 Yet in spite of the interest in the apocalyptic tenor of Paul’s 

letter to the Romans, along with inquiries into his understanding of the “principalities and 

powers” (1 Cor 15:24; Rom 8:35–39; cf. Eph 6:12; Col 1:16; 2:10, 15),13 few readers of 

the Pauline texts have examined the possibility that the cosmic conflict in Romans signals 

the apostle’s adaptation of the ubiquitous Jewish divine war motifs—specifically the 

image of God as a warrior—found in the Hebrew Bible, Septuagint (LXX), and other 

pieces of ancient Jewish literature. In this study, my aim will be to investigate Paul’s use 

of the image of God as a divine warrior in his letter to the Romans. I will conduct this 

inquiry by means of placing the apostle’s letter in conversation with the literary works of 

his Jewish predecessors and contemporaries.  
                                                

12 See Rev 6:12–17; 11:15–19; 12; 13; 14:14–20; 19-21; 1 Thess 4:16–17; 5:1–11; Eph 6:10–20.  
 
13 There are myriad publications on this aspect of the Pauline letters. See, for example, Otto 

Everling, Die paulinische Angelologie und Dämonologie: Ein biblisch—theologischer Versuch (Göttingen: 
Vandenhoeck & Ruprecht, 1888); Hermann Gunkel, The Influence of the Holy Spirit: The Popular View of 
the Apostolic Age and the Teaching of the Apostle (Philadelphia: Fortress, 1979 [German original 1888]); 
Wilhelm Bousset, The Antichrist Legend: A Chapter in Jewish and Christian Folklore (AAR Texts and 
Translations 24; Atlanta: Scholars, 1999 [German original 1895]); idem., Die Religion des Judentums im 
neutestamentlichen Zeitalter (Berlin: Verlag von Reuther und Reichard, 1906); Adolf Deissmann, Bible 
Studies: Contributions, Chiefly from Papyri and Inscriptions, to the History of Language, the Literature, 
and the Religion of Hellenistic Judaism and Primitive Christianity (Edinburgh: T&T Clark, 1903 [German 
original 1895]); F.C. Conybeare, “Christian Demonology II,” JQR 9 (1897): 59–114; H.St.J. Thackery, The 
Relation of St. Paul to Contemporary Jewish Thought (New York: Macmillan, 1900); Martin Debelius, Die 
Geisterwelt im Glauben des Paulus (Göttingen: Vandenhoeck & Ruprecht, 1909); Edward Langton, The 
Angel Teaching of the New Testament (London: J. Clark, 1938); Karl Barth, Rechtfertigung und Recht: 
Christengemeinde und Bürgergemeinde (Zürich: EVZ-Verlag, 1938); Visser’t Hooft, Kingship of Christ: 
An Interpretation of Recent European Theology (New York: Harper and Brothers, 1948); Oscar Cullmann, 
Christus und Zeit: Die urchristliche Zeit—Und Geschichtsauffassung (Zollikon: Evangelischer Verlag, 
1946); James S. Stewart, “On a Neglected Emphasis in New Testament Theology,” SJT 4.3 (1951): 292–
301; G.H.C. Macgregor, “Principalities and Powers: The Cosmic Background of St. Paul’s Thought,” NTS 
1.1 (1954): 17–28; G.B. Caird, Principalities and Powers: A Study in Pauline Theology (Oxford: 
Clarendon, 1956); Clinton E. Arnold, Powers of Darkness: Principalities and Powers in Paul’s Letters 
(Downers Grove: Intervarsity, 1992); Walter Wink, Naming the Powers: The Language of Power in the 
New Testament (Philadelphia: Fortress, 1984); idem., Unmasking the Powers: The Invisible Forces that 
Determine Human Existence (Philadelphia: Fortress, 1986); idem., Engaging the Powers: Discernment and 
Resistance in a World of Domination (Philadelphia: Fortress, 1986); idem., The Powers that Be: Theology 
for a New Millennium (New York: Doubleday, 1998); Kabiro wa Gatumu, The Pauline Concept of 
Supernatural Powers: A Reading from the African Worldview, Paternoster Biblical Monographs (Colorado 
Springs: Paternoster, 2008); Guy Williams, The Spirit World in the Letters of Paul the Apostle: A Critical 
Examination of the Role of Spiritual Beings in the Authentic Pauline Epistles (Göttingen: Vandenhoeck & 
Ruprecht, 2009); Robert Ewusie Moses, Practices of Power: Revisiting the Principalities and Powers in 
the Pauline Letters (Minneapolis: Fortress, 2014).  
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Framing the Conversation 
 

 As a first century Jew, the apostle Paul was heir to conceptions of God as a warring 

deity, as found in a number of Jewish sources both prior to and roughly coeval with his 

letter-writing career. To be sure, Paul reads Israel’s sacred texts in light of the Christ-

event and transforms traditional Jewish motifs in significant ways in an attempt to make 

sense of a world now transformed by the cross and resurrection.14 This being the case, in 

order to investigate Romans from the angle of Jewish divine warrior traditions, the 

following study will center around three primary questions: (1) As one operating within a 

Jewish framework, did Paul also utilize divine conflict motifs when articulating his 

gospel to Roman communities? (2) If he did employ these images, how did he reshape 

and transform them? (3) Finally, in what ways might an analysis of Paul’s use of divine 

conflict motifs illumine an understanding of the apostle’s argument in Romans?  

 
The Need for the Study 
 
 Two points justify an investigation of the divine warrior in Romans. To begin, 

according to most academic reconstructions of Paul’s life and mission, his letter to 

Roman communities stands among the latest of his extant writings. Among Paul’s 

purposes in penning this missive, the apostle appears particularly keen to articulate his 

rendition of the gospel—the gospel of God promised beforehand through the prophets “in 

the holy scriptures” (Rom 1:1–3).15 As Paul plans to take the collection to Jerusalem and 

then to advance his missionary endeavors to Spain (Rom 15:22–29), he pauses to reflect 
                                                

14 On this point, see Francis Watson, Paul and the Hermeneutics of Faith (London: T&T Clark, 
2004), 5. 

 
15 Much controversy surrounds Paul’s precise motive for composing the letter to the Romans. See 

the discussions surrounding the occasion and purpose in Karl P. Donfried, ed., The Romans Debate, rev. ed. 
(Grand Rapids: Baker Academic, 1991); A.J.M Wedderburn, The Reasons for Romans, SNTW (Edinburgh: 
T&T Clark, 1988).  
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on God’s action on behalf of humanity in the Christ-event, including the promise to save 

all Israel and incorporate the Gentiles. He sends this letter ahead of his arrival in the city 

of Rome in hopes of gaining the support of communities there. Although no less 

contingent than any of his other letters, we have in this text an advanced stage of the 

apostle’s theologizing.16 Thus, given that this text presents a more robust rendition of 

Paul’s gospel, it offers an opportune text with which to test the thesis that Paul, like other 

Jews of his day, knew and utilized the image of God as a warrior.  

 As a second point, the dense collocation of conflict language in this particular letter 

opens up the possibility that Paul may be working with the trope of divine conflict in 

crafting his articulation of the gospel. Even more than other texts from the apostle, 

Romans takes the reader deep into his conceptions of the cosmic scope of Sin, Death, and 

salvation.17 In the wake of Ernst Käsemann’s claim that apocalyptic is “the mother of all 

Christian theology,”18 a number of scholars investigated the influence of Jewish 

apocalyptic thinking on early Christian authors.19 As advocates of this line of 

                                                
16 On this point, see J. Ross Wagner, Heralds of the Good News: Isaiah and Paul ‘In Concert’ in 

the Letter to the Romans, NovTSup 101 (Leiden: Brill, 2002), 3–5. As Wagner rightly notes, “Romans is 
clearly not an exercise in systematic theology, but a contingent response to particular churches in specific 
historical circumstances; at the same time, the letter does represent the fruit of many years of deliberate and 
intense theological reflection in the service of mission” (3n.12).  

 
17 As will be evident in later parts of this study, I capitalize “Sin” and “Death” as a way of 

signaling that Paul conceives of these entities as powers that act in creation.  
 
18 “Die Anfänge christlicher Theologie,” ZThK 57.2 (1960): 165–85, 180.  
 
19 See, e.g., Ernst Käsemann, Commentary on Romans (Grand Rapids: Eerdmans, 1980); J. 

Christiaan Beker, Paul the Apostle: The Triumph of God in Life and Thought (Philadelphia: Fortress, 
1980); idem., Paul’s Apocalyptic Gospel (Philadelphia: Fortress, 1982); J. Louis Martyn, Galatians: A New 
Translation with Introduction and Commentary, AB33A (New York: Doubleday, 1997); idem., 
Theological Issues in the Letters of Paul (Nashville: Abingdon, 1997); Martinus C. de Boer, The Defeat of 
Death: Apocalyptic in 1 Corinthians 15 and Romans 5, JSNTSupp 22 (Sheffield: JSOT, 1988); idem., 
Galatians: A Commentary, NTL (Louisville: Westminster John Knox, 2011); Bruce W. Longenecker, The 
Triumph of Abraham’s God: The Transformation of Identity in Galatians (Nashville: Abingdon, 1998); 
Beverly Roberts Gaventa, “Interpreting the Death of Jesus Apocalyptically: Reconsidering Romans 8:32” 
in Jesus and Paul Reconnected: Fresh Pathways into and Old Debate, ed. Todd D. Still (Grand Rapids: 
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interpretation contend, Romans 5–8 evinces an apocalyptic drama set in a “wide and 

universal theater”: Sin (ἁµαρτία) and Death (θάνατος) amount to usurpers of God’s 

intentions, “entering” (εἰσῆλθεν, 5:12) into the cosmos through Adam and dominating 

humanity.20  

 God’s contested lordship and sovereignty over the world serves as a fundamental 

issue for Paul.21 As a result of the enslavement Sin and Death inflict, the present life 

becomes a reflection of “the cosmic contention for the lordship of the world.”22 Paul 

highlights the conflict between God and these suprahuman enemies most notably in Rom 

5–8, as he attempts to paint a picture of the cosmos and redress the powers at work in the 

world.23 In response to the human plight, Paul indicates that God engages in battle with 

these oppressive forces in order to reclaim creation—both human and non-human—from 

subjection to Sin and Death via the crucifixion and resurrection of Jesus Christ (Rom 

5:10–11; 6:8–11, 14, 17–23; 8:1–4, 32).24  

                                                                                                                                            
Eerdmans, 2007), 125–45; idem., Our Mother Saint Paul (Louisville: Westminster John Knox, 2007); 
idem., “Neither Height Nor Depth: Discerning the Cosmology of Romans,” SJT 64.3 (2011): 265–78.  

 
20 See de Boer, Defeat of Death, 147; Gaventa, “Neither Height Nor Depth,” 270. 
 
21 Ernst Käsemann, “On the Subject of Primitive Christian Apocalyptic” in New Testament 

Questions of Today, trans. W.J. Montague (London: SCM, 1969), 108–37, 136. As Käsemann points out, a 
human being in Paul’s worldview “is always a specific piece of the world and therefore becomes what in 
the last resort he [or she] is by determination from outside, i.e. by the power which takes possession of him 
[or her] and the lordship to which he [or she] surrenders” (ibid.).  

 
22 Ibid. On this point, see Alexandra R. Brown, The Cross and Human Transformation: Paul’s 

Apocalyptic Word in 1 Corinthians (Minneapolis: Augsburg Fortress, 1995), 4–6. 
 
23 John M.G. Barclay, “Under Grace: The Christ-Gift and the Construction of a Christian Habitus” 

in Apocalyptic Paul: Cosmos and Anthropos in Romans 5–8, ed. Beverly Roberts Gaventa (Waco: Baylor 
University Press, 2013), 59–76, 59–60. For a discussion of conflict language in Rom 5–8, see Gaventa, 
“Neither Height Nor Depth,” 270–78.  

 
24 As Martinus C. de Boer notes, Paul speaks of Sin and Death in this letter as alien intruders and 

in ways similar to his talk of Satan, evil angels, and demons elsewhere in his other texts (“Paul’s 
Mythologizing Program in Romans 5–8” in Apocalyptic Paul: Cosmos and Anthropos in Romans 5–8, ed. 
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 In a recent essay, Beverly Roberts Gaventa analyzes what she calls the rhetoric of 

violence in Paul’s letter to the Romans, cataloguing the language in this text related to 

warfare, slavery, and state power.25 As a result of her analysis, she speculates that the use 

of this terminology may well indicate the apostle’s adaptation of the divine warrior 

tradition.26 Michael Thate makes a similar observation in his essay on Rom 16:20 where 

the apostle tersely promises his audience “the God of peace quickly will crush Satan 

under your feet.”27 Thate notes that God’s “active defeat of Satan” in this verse recalls the 

Jewish divine warrior motif.28 These scholarly forays provide a platform from which 

develop further this idea in Romans. Although some previous studies point to thematic 

correspondences between the Pauline texts and Jewish divine war traditions (see below), 

to date a full exploration of this thesis in Romans remains to be conducted—a task I am 

prepared to take up in the present study. Careful analysis of the letter to the Romans vis-

à-vis other Jewish texts will reveal that Israel’s hope in an eschatological warrior deity 

provides a helpful background for the formation of Paul’s “apocalyptic grammar,”29 

                                                                                                                                            
Beverly Roberts Gaventa [Waco: Baylor University Press, 2013], 1–20, 13–14; see also idem,. Defeat of 
Death, 179; Dibelius, Die Geisterwelt, 119).  

 
25 “The Rhetoric of Violence and the God of Peace in Paul’s Letter to the Romans” in Paul, John, 

and Apocalyptic Eschatology: Studies in Honour of Martinus C. de Boer, eds. Jan Krans, L.J. Leitaert 
Peerbolte, Peter-Ben Smit, and Arie W. Zwiep, NovTSupp 149 (Leiden: Brill, 2013), 61–75.  
 

26 Ibid., 69, 72. Cf. Peter W. Macky, “Crushing Satan Underfoot (Roman 16:20): Paul’s Last 
Battle Story as True Myth,” Proceedings: EGL & MWBS 13 (1993): 121–33.  

 
27 “Paul at the Ball: Ecclesia Victor and the Cosmic Defeat of Personified Evil in Romans 16:20” 

in Paul’s World, ed. Stanley E. Porter, Pauline Studies 4 (Boston: Brill, 2008), 151–69. Thate looks at the 
interpretative tradition of Gen 3:15, its intertextual relation to Rom 16:20, and Paul’s distinctive use of the 
tradition. 

 
28 Ibid., 160 (emphasis original).  
 
29 I am borrowing Beker’s term here from Paul the Apostle, xx.  
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which he modifies in light of his theologizing on the Christ-event when writing to Roman 

communities.  

 
The Divine Warrior in the Pauline Letters in Recent Study 
 
 Studies on the myth of divine conflict in ancient Near Eastern texts and the Jewish 

Scriptures date back at least to the pioneering comparative works of Hermann Gunkel 

and Friedrich Schwally around the turn of the twentieth century.30 Henning Fredriksson 

offered one of the earliest analyses of the image of God as a divine warrior in the Hebrew 

Bible, investigating the instances in which YHWH “in kriegerische Konflikte eingreift.”31 

Gerhard von Rad also produced a major study on the concept of Israelite holy war that 

spurred a number of other investigations.32  

 In subsequent years notable pieces of research appeared in print. Frank Moore 

Cross rooted the mythological combat and divine warrior imagery found in Hebrew 

poetry in the Canaanite Ba’lu epics.33 Cross’s student, Patrick D. Miller, produced a 

diachronic approach to cosmic war and the divine warrior, tracking the image of the 

march of Yahweh as a warring deity from Israel’s poetic texts (Deut 33:2–5, 26–29; Judg 

5; Ps 68; Exod 15; Hab 3:3–15; 2 Sam 22:7–18; Josh 10:12–13) through early prose (Josh 

                                                
30 Gunkel, Schöpfung und Chaos in Urzeit und Endzeit: Eine religiongeschichtliche Untersuchung 

über Gen. 1 und Ap. Jon 12 (Göttingen: Vandenhoeck & Ruprecht, 1895); Schwally, Der heilige Krieg im 
alten Israel, Semitische Kriegsaltertümer 1 (Leipzig: Dieterich, 1901).  

 
31 Jahwe als Kreiger: Studien zum alttestamentlichen Gottesbild (Lund: C.W.K. Gleerup, 1945), 1. 
 
32 Der Heilige Krieg im alten Israel (Zürich: Zwingli-Verlag, 1951). In the intervening years, 

scholars called into question von Rad’s amphictyony model of warfare and the claim of Israel’s uniqueness 
in the ancient Near Eastern context. See, for instance, Manfried Weippert, “‘Heiliger Krieg’ in Israel und 
Assyrien: Kritische Anmerkungen zu Gerhard von Rad Konzept des ‘Heiligen Krieges im alten Israel,’” 
ZAW 84.4 (1972): 460–93; and Gwilym H. Jones, “Holy War or Yahweh War,” VT 25.3 (1975): 642–58.  

 
33 Canaanite Myth and Hebrew Epic: Essays in the History of the Religion of Israel (Cambridge: 

Harvard University Press, 1973); idem., “The Divine Warrior in Early Israel’s Cult,” in Biblical Motifs: 
Origins and Transformation, ed. Alexander Altmann, Studies and Texts 3 (Cambridge: Harvard University 
Press, 1966), 11–30.  
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5:13–15; Gen 23:3–5; 2 Sam 5:22–25) and prophetic traditions (2 Kgs 6:15–19; 7:6; Isa 

13:1–5; Joel 4:9–12; Isa 40:26; 45:12; Zech 14).34 Paul D. Hanson’s work on Jewish 

apocalyptic eschatology also includes analysis of divine warrior themes.35 Hanson argues 

for a movement from “prophetic eschatology” to the emergence of “apocalyptic 

eschatology” in Second Isaiah (Isa 40–55), which is further developed in Third Isaiah (Isa 

56–66) and Zechariah.36 In both prophetic and apocalyptic eschatology, the emphasis on 

God’s restoration of “a holy community in a glorified Zion” remains constant; however, 

the prominent developments within this movement are the emphasis on the cosmic 

dimensions of Israel’s conflict myths and the revival of the divine warrior from Israel’s 

early literature.37  

                                                
34 The Divine Warrior in Early Israel, HSM 5 (Cambridge: Harvard University Press, 1973); see 

also, idem., “El the Warrior,” HTR 60.4 (1967): 411–31; idem., “The Divine Council and the Prophetic Call 
to War,” VT 18.1 (1968): 100–07; idem., “Cosmology and World Order in the Old Testament: The Divine 
Council as Cosmic-Political Symbol,” HBT 9.2 (1987): 53–78.  
 

35 The Dawn of Apocalyptic: The Historical and Sociological Roots of Jewish Apocalyptic 
Eschatology, rev. ed. (Philadelphia: Fortress, 1979).  

 
36 Hanson defines “prophetic eschatology” as “a religious perspective which focuses on the 

prophetic announcement to the nation of the divine plans for Israel and the world which the prophet has 
witnessed unfolding in the divine council and which he translates into the terms of plain history, real 
politics, and human instrumentality; that is, the prophet interprets for the king and the people how the plans 
of the divine council will be effected within the context of their nation’s history and the history of the 
world” (ibid., 11). In contrast, he defines “apocalyptic eschatology” as “a religious perspective which 
focuses on the disclosure (usually esoteric in nature) to the elect of the cosmic vision of Yahweh’s 
sovereignty—especially as it relates to his acting to deliver the faithful—which disclosure the visionaries 
have largely ceased to translate into the terms of plain history, real politics, and human instrumentality due 
to a pessimistic view of reality growing out of the bleak post-exilic conditions within which those 
associated with the visionaries found themselves” (ibid., 11–12).  

 
37 Ibid., 12. For a review of previous scholarship on divine war and the divine warrior, see Charles 

Trimm, “Recent Research on Warfare in the Old Testament,” CBR 10.2 (2012): 171–216. For additional 
studies that address these themes in Jewish and related literature, see Fritz Stolz, Jahwes und Israels 
Kriege: Kriegstheorien und Kriegserfahrungen im Glauben des Alten Israel, ATANT 60 (Zürich: 
Theologischer Verlag, 1972); Millard C. Lind, Yahweh is a Warrior: The Theology of Warfare in Ancient 
Israel (Scottdale, PA: Herald, 1980); Lois Barrett, The Way God Fights: War and Peace in the Old 
Testament, Peace and Justice Series 1 (Scottdale, PA: Herald, 1987); T.R. Hobbs, A Time for War: A Study 
of Warfare in the Old Testament, OTS 3 (Wilmington: Michael Glazer, 1989); Thomas B. Dozeman, God 
at War: Power in the Exodus Tradition (New York: Oxford University Press, 1996); Jerome F.D. Creach, 
Violence in Scripture, Interpretation: Resources for the Use of Scripture in the Church (Louisville: 
Westminster John Knox, 2013); Brad E. Kelle, Frank Ritchel Ames, and Jacob L. Wright, eds., Warfare, 
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 Bringing the findings of these studies to bear on New Testament documents 

progressed slowly. Adela Yarbro Collins produced the first monograph on the use of the 

combat myth in the New Testament with her focus on the book of Revelation.38 She 

contends that the author of the Johannine Apocalypse did not create his literary 

metaphors, but instead adopted motifs from Israel’s traditions, which had “a long history 

and a rich variety of connotations and associations.”39 In her view, Revelation evinces 

close affinities to the “mythic pattern of combat which was widespread in the ancient 

Near East and the Classical world”—a pattern that “depicts a struggle between two divine 

beings and their allies for universal kingship.”40 

 In an article published in 1982, Tremper Longman made an initial inquiry into the 

utilization of divine war motifs in the New Testament, marking one of the first attempts 

to highlight these themes in the Pauline letters.41 Longman claims readers of the New 

Testament “only implicitly recognized” the uses of these images until this point.42 

                                                                                                                                            
Ritual, and Symbol in Biblical and Modern Contexts, SBLAIL 18 (Atlanta: SBL, 2014); and the recently 
published dissertation from Charlie Trimm, “Yahweh Fights for Them”: The Divine Warrior in the Exodus 
Narrative, Gorgias Biblical Studies 58 (Piscatawy: Gorgias, 2014). 

 
38 The Combat Myth in the Book of Revelation, HDR 9 (Missoula: Scholars, 1976); idem., The 

Apocalypse (Wilmington: Michael Glazer, 1979); see also Richard Bauckham, The Climax of Prophecy: 
Studies in the Book of Revelation (Edinburgh: T&T Clark, 1993); Roy R. Millhouse, “Re-Imaging the 
Warrior: Divine Warrior Imagery in the Book of Revelation,” Ph.D. diss. (Baylor University, 2012). 

 
39 Ibid., 57.  
 
40 Ibid. The mythic conflict between warring deities takes place on a cosmic plane with the foe 

representing chaos and sterility and the victor representing order and fertility. 
 
41 “Divine Warrior,” 290–307. For other studies on the topic of divine war and the divine warrior 

from Longman, see “Psalm 98: A Divine Warrior Victory Song,” JETS 27.3 (1984): 267–74; “The Form 
and Message of Nahum: Preaching from a Prophet of Doom,” RTJ 1 (1985): 13–24; “‘Holy War’ and the 
Universal God: Reading the Old Testament Holy War Texts in a Biblical-Theological and Postcolonial 
Setting,” in After Imperialism: Christian Identity in China and the Global Evangelical Movement, ed. 
Richard R. Cook and David W. Pao (Eugene: Pickwick, 2011), 96–111.  

 
42 Ibid., 291. He points to the following works as those that “implicitly recognized” the use of 

these images at the time of his publication: Paul Minear, I Saw a New Earth (Washington: Corpus Books, 
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Finding evidence of these motifs in a number of places, Longman categorizes his findings 

according to “eschatological passages” and “non-eschatological passages” in which 

authors of early Christian documents picked up and adapted imagery associated with 

God’s warring activity from the Jewish Scriptures.  

 Among the eschatological passages, he proposes four themes writers of New 

Testament texts utilize: (1) The Day of Yahweh (1 Thess 5:1–10; 2 Pet 3:10; 1 Cor 1:8; 

5:5; 2 Cor 1:14; Phil 1:6, 10; 2:16); (2) Jesus Christ as Cloud Rider (Matt 24; 26; Mk 13; 

Lk 21; 1 Thess 4:16–17; Rev 1:7); (3) Christ as the Divine Warrior (Rev 6:12–17; 11:15–

19; 13; 14:14–20; 19–21); and (4) A New Song as a victory shout (Rev 5:9–14; 14:1–5). 

Among the non-eschatological pericopae he relates two themes: (1) Holy war as a 

conceptual background to Christ’s death and resurrection (Col 2:13–15; Eph 1:19–23; 

Heb 2:8);43 and (2) The Divine Warrior and the Christian struggle (Eph 6:10–20). 

Longman’s division between eschatological and non-eschatological texts set a heuristic 

tone that subsequent writers often emphasize. Readers of the Pauline letters tend to 

highlight the apostle’s application of divine conflict motifs in the past defeat of 

suprahuman powers in the cross of Christ as well as the present spiritual battle in the life 

of communities. 

                                                                                                                                            
1968); J. Massyngberde Ford, Revelation, AB 38 (Garden City: Doubleday, 1975); Collins, Combat Myth; 
idem., Apocalypse.  

 
43 Longman also notes the reversal of expectations of Jesus as Messiah in the Gospels. In reference 

to John’s expectations in Lk 7 (cf. Jn 18:11), he writes, “Thus Jesus’ first coming was not in the role of the 
Divine Warrior of the Consummation as John expected. However, Jesus does wage war during his earthly 
ministry—a war which culminates on the cross. Jesus’ Holy War is different from the Holy War of Israel. 
While the latter, at the Lord’s command, directed their warfare against earthly enemies, Jesus struggled 
with the forces, the powers and principalities, which stand behind sinful mankind (cf. his miracles and 
healings)” (ibid., 303). 
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 In The God Who Fights, Charles Sherlock analyzes texts in the Hebrew Bible and 

New Testament that exhibit military metaphors when describing God’s actions.44 

According to Sherlock, he intends to trace “the formation and development of the 

complex of ideas associated with the concept of God as warrior in the scriptures.”45 

Covering an impressive breadth of material from Exodus to the early church, he displays 

that this is “a ubiquitous theme” in ancient Jewish and early Christian literature.46 On the 

one hand, authors depict God as a warrior in the roles of defender and protector of God’s 

people; on the other hand, they depict God as their adversary and enemy at times.47  

 Sherlock sees this dual depiction not only in the Hebrew Scriptures, but also in 

New Testament documents. He maintains the “war-tradition” provides foundational 

images for understanding Jesus Christ’s work as victor on the cross. The Gospels and 

Letters of the New Testament repeat the pattern of victory through suffering and death 

established in the cross and resurrection.48 Sherlock devotes a chapter to the apostolic 

interpretations of the war tradition, which includes an analysis of the Pauline corpus, the 

Catholic Epistles, and Revelation.49 The theme of victory achieved via suffering and 

                                                
44 The God Who Fights: The War Tradition in Holy Scripture, Rutherford Studies in 

Contemporary Theology 6 (Lewiston: Edward Mellen, 1993).  
 
45 Ibid., 1.  
 
46 Ibid., 241.  
 
47 Ibid., 1.  
 
48 Two conclusions follow for Sherlock: (1) Christ’s work on the cross embraces “the poles of 

both conquest and defeat” seen in the Jewish Scriptures, which results in a triumph that eliminates any 
claim to triumphalism (ibid., 3 [emphasis original]); and (2) The Christian life embraces these two poles: 
early Christians possess great power as a result of Christ’s victory, but this power “bear[s] a Christly 
character” in that it can be attained only through weakness and suffering (ibid., 3–4). 

 
49 See ibid., 335–79.  
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death represents an important one for Paul. The work of Christ accomplishes a triumph 

that “is eschatologically cosmic in scope” and yet can be accessed in the present.50  

 Sherlock points to three emphases in Paul’s application of the Jewish war tradition, 

which combine military and forensic metaphors: (1) the victory over Satan and the 

powers; (2) the centrality of the cross of Christ in accomplishing the victory; and (3) the 

life of the “Christian soldier” in the present. Sherlock insists that the stress always 

remains on the greatness of God’s strength and initiative; thus, in an interesting twist in 

the argument, he opines that the suprahuman powers actually perform an insignificant 

role in the apostle’s thinking.51 Indeed, “the dominant threat against humanity was not an 

entity independent of God, but proceeded from the divine condemnation of rebellion” in 

the form of God’s wrath.52 In Jesus’ cross and resurrection, Sherlock finds the two-

pronged emphasis on God’s warring activity as defender and adversary of the people.53 In 

the present, Christian communities are depicted as soldiers who incur assaults from 

temptations, persecutions, and sin. Their fight, however, lies in the struggle to do the will 

of God by preaching the gospel and participating in Christ’s suffering.  

 Following up on his article from 1982, Longman collaborated with Daniel G. Reid 

to offer a book-length investigation of divine warrior themes in the Hebrew Bible and the 

                                                
50 Ibid., 335.  
 
51 Ibid., 338.  
 
52 Ibid., 347–48, cf. 355.  
 
53 In his words, “Christ both wages the warfare of God, and puts himself under the “attack” of 

God, fulfilling both the exodus and exilic sides of the war-tradition. And this, not only that men and women 
might be freed, but that God might be seen to be truly free, the God of grace, who wins victory through and 
in defeat as the sovereign of all” (ibid., 345). 



 15 

New Testament in God Is a Warrior.54 Longman and Reid concentrate on the image of 

God participating in warring activity. Reading from a canonical perspective, they read the 

biblical canon “as an organic whole… [as] a single writing that presents an internally 

consistent message, including an internally consistent, yet unfolding picture of God as a 

warrior.”55 Similar to Sherlock’s work, their analysis operates on a synthetic level, 

bringing together iterations of the divine warrior in what they call the “biblical-

theological development of the theme.”56  

 Two chapters address the Pauline letters. In the first one (chapter 9), “Paul: The 

Warrior’s Defeat of the Principalities and Powers,”57 Longman and Reid claim that the 

apostle works with an underlying narrative of conflict and triumph that assumes God and 

humanity have adversaries. These enemies are not the human nations opposing Israel as 

in the Hebrew Bible, but the cosmic principalities and powers, sin, flesh, death, law, and 

the “man of lawlessness” (from 2 Thess 2:1–12). Longman and Reid contend that this 

story of conflict and triumph provides evidence of Paul’s use of traditional divine warrior 

symbols.58  

                                                
54 Reid also wrote on this topic for his dissertation, “The Christus Victor Motif in Paul’s 

Theology,” Ph.D. diss. (Fuller Theological Seminary, 1982). His investigation in this piece covers the 
divine triumph of God in the Hebrew Bible and Second Temple Jewish Literature (mostly focused on 
literature from Qumran). Reid focuses exegetical attention on Rom 5–8; 16:20; Gal; Eph; Col 2:14, 15; 1 
Cor 2:6–8; Phil 2:6–11; and 2 Thess 2:1–12.  

 
55 God Is a Warrior, 26.  
 
56 Ibid., 27. The most significant aspect revealed by this approach, according to the authors, “is the 

relationship between the image of God as a divine warrior in the Old Testament and the presentation of 
Jesus Christ as warrior in the New” (ibid.).  

 
57 Ibid., 136–64.  
 
58 Ibid., 141. The apostle also evinces “a hermeneutical shift” away from his Jewish predecessors 

as he takes up and remolds the language and imagery. The War Scroll from Qumran (1QM; 4QM 491–496) 
provides for the authors an analogous re-appropriation of divine warrior imagery. 
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 A prime example of the adaptation of these symbols comes in Colossians 2:14–15, 

where the text indicates that Christ disarmed (ἀπεκδυσάµενος) and triumphed 

(θριαµβεύσας) over the powers on the cross.59 The defeat of these cosmic forces marks 

“an epochal battle” in which Christ “fulfills the Jewish archetype of Israel’s divine 

warrior and vanquishes his foes.”60 As a result of this victory, the Pauline communities 

stand in the time between God’s foray and the final fulfillment of the role of divine 

warrior—the defeat of the last enemy of Death (Rom 5:14, 21; 6:23; 1 Cor 15:24, 26, 54–

55). The authors also give attention to Romans 5–7, where Paul presents a “roster of 

enemies” allied together: death, sin, the flesh, and law.61 This section of the letter offers a 

description of the conflict between God and these antagonists as well as God’s 

deliverance of humanity from the sphere of Sin’s dominion (Rom 5:18; 8:3). 

 In the following chapter, “Paul: The Holy Warriors of Christ and the Day of the 

Lord,”62 Longman and Reid turn to the apostle’s application of the theme of the divine 

warrior to the present life of Pauline communities. The authors hear in the Pauline corpus 

a number of “scattered echoes” that evoke “a cluster of recognizable emblems of Judaism 

and the history of Israel, of which the divine warrior is a significant—and often 

neglected—component.”63 Longman and Reid detect language related to warfare in 

                                                
59 Longman and Reid claim that Col 2:14–15 offers the only text where Paul comes close to 

providing an answer to the question of how Christ defeats the powers (ibid., 146).  
 
60 Ibid., 151–52.  
 
61 Ibid., 158. Longman and Reid use Beker’s phrase “apocalyptic power alliance” (Paul the 

Apostle, 189-92) to describe the relationship between these enemies over which Christ triumphs.  
 
62 Ibid., 165–79.  
 
63 Ibid., 167, 170. Nowhere is this more evident than in Eph 6:12–17 and 1 Thess 5:8, where the 

community puts on armor for spiritual battle.  
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descriptions of the Christian life and Paul’s apostolic mission.64 These references support 

the thesis that Paul envisions communities fulfilling “the role of Israel as God’s army of 

warriors, dedicated to his kingdom and reliant on his power.”65 In addition, the authors 

note Paul’s references to the Day of the Lord as another adaptation of themes related to 

the divine warrior.66 The apostle fashions Jesus as God’s eschatological agent through 

whom God will act to rectify the people at his parousia.67  

 Two years after the publication of God Is a Warrior, Thomas R. Yoder Neufeld 

took a different methodological approach to address the divine warrior in ‘Put on the 

Armour of God’: The Divine Warrior from Isaiah to Ephesians.68 Neufeld looks at the 

trajectory of interpretation of the single topos of God as a divine warrior in armor found 

in Isa 59.69 Beginning with Third Isaiah’s depiction of Yahweh in the dress of battle, he 

analyzes the ways in which the authors of Wis 5, 1 Thess 5, and Eph 6 refashion the 

motif. The shared emphasis in all of these texts, as Neufeld sees it, is “a forceful 

                                                
64 See Rom 6:13, 23; 13:12; 16:7; 1 Cor 9:7; 15:32; 2 Cor 6:7; 10:3–5; Phil 1:27–30; 2:25; Col 

4:10; Philem 2, 23; 2 Tim 2:3–4. Longman and Reid point to Paul’s use of the language of “weapons” 
(ὅπλα) in Rom 6:12, 23, and 13:12 as evidence that Paul views the members of the church as “soldiers for 
Christ” (ibid., 165–66). 

 
65 Ibid., 167.  
 
66 1 Cor 1:8; 5:5; Phil 1:6, 10; 2:16; 1 Thess 5:2, 4; 2 Thess 1:10; 2:2; 2 Tim 1:12, 18; 4:8.  
 
67 See 1 Cor 15:23; 1 Thess 1:10; 2:19; 3:13; 4:14–17; 5:19, 23; 2 Thess 2:1, 8–9; Tit 2:3. 

Especially notable are the war cry and trumpet (1 Thess 4:16; 1 Cor 15:52; cf. 2 Sam 6:12–15), trumpet call 
and new creation (1 Cor 15:52, 54–57; cf. Ps 98:4–9), and the battle between light and darkness (1 Thess 
5:1–11; 2 Thess 2-3; cf. 1 QM).  

  
68 ‘Put on the Armour of God’: The Divine Warrior from Isaiah to Ephesians, JSNTSupp 140 

(Sheffield: Sheffield Academic, 1997).  
 
69 Neufeld, 153, cf. 12–13, claims that his work can be viewed methodologically from three 

different perspectives. The first is a careful exegesis of the texts in question with an eye to elucidating the 
ways in which they utilize the motif of the divine warrior. From the second perspective, he claims his book 
can be understood as a “tradition-historical study” of the divine warrior, which illuminates the scriptural 
tradition employed by the author of Ephesians and in which that author stands. Finally, the study can be 
read as an analysis of the Wirkungsgeschichte of Isa 59.  
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expression of the power and inevitability of divine intervention both in judgment and 

salvation.”70  

 Neufeld also notes a transition in the implementation of the divine warrior image. 

Rather than this figure inflicting violence on human enemies, as in Isa 59 and Wis 5, later 

authors depict the human community participating in God’s warring activity. Paul’s use 

of the motif in 1 Thess 5 represents a prime example of “an intentional and significant 

reinterpretation and recasting of the tradition.”71 In 5:8, the apostle calls on the 

community to put on “faith and love as a breastplate and the hope of salvation as a 

helmet” (ἐνδυσάµενοι θώρακα πίστεως καὶ ἀγάπης καὶ περικεφαλαίαν ἐλπίδα σωτηρίας). 

Note that instead of God donning the armor of battle, the members of the congregations 

are suited up, thereby implicating them in God’s “invasion of darkness.”72 In Neufeld’s 

view, this provides an innovative “democratizing” of the Isaianic image, which the author 

of Eph 6 develops further.73 Paul maintains God as the eschatological judge, but he takes 

                                                
70 Ibid., 154.  
 
71 Ibid., 91. When compared to Wis 5, Neufeld notes that Paul shares the reference to the 

breastplate (θώραξ) from Isa 59, but also includes the helmet of salvation (περικεφαλαία ἔλπις σωτηρίας), 
which the author of Wis does not. For Neufeld, this provides evidence that Isa, rather than Wis, “functions 
as Vorlage for his appropriation” (ibid., 86–7). 

 
72 Ibid., 86. Neufeld also notes a connection between 1 Thess 5:8 and Rom 13:11–14, where Paul 

calls on Jesus-followers in Rome to “cast off the works of darkness, and put on the weapons of light” (v. 
12). He claims that the apostle’s exhortation for the community to walk “as in the day” (ὡς ἐν ἡµέρᾳ 
εὐσχηµόνως περιπατήσωµεν) indicates that he desires them to live as soldiers ready for battle. He states, 
“believers are to put on Christ; that is, they are to don the Messiah and with him his identity and task. The 
theme of readiness of the militia is parallel to identification with the messianic warrior. All this is placed 
into the framework of imminent salvation, the replacing of night by day (vv. 11, 12)” (ibid., 85).  

 
73 Ibid., 93, 154–55.  
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the topos a step further by incorporating members of the community into God’s role as 

they assist in exercising “the warfare of love.”74  

 In The Drama of Ephesians: Participating in the Triumph of God, Timothy G. 

Gombis strikes a similar note to Neufeld’s communal participation in suprahuman 

battles.75 Gombis argues that the entire letter to the Ephesians should be read as a 

drama—“a gospel script that invites performances by communities of God’s people.”76 

Gombis moves beyond the armor imagery in Eph 6 and sees divine warrior themes 

woven throughout the letter. He reads the text through the lens of divine warfare ideology 

found in the Jewish Scriptures and other ancient texts and claims that a narrative account 

of God’s decisive victory over the powers emerges from the letter.  

 The text evinces a pattern of divine warfare in proclaiming the exaltation of Jesus to 

cosmic lordship (1:20–23), reciting his triumphs (2:1–16), and then proceeding to offer a 

victory shout (2:17), celebration (2:18), and a depiction of a house/temple-building 

(2:20–22). The author demonstrates for the recipients of the letter how to perform God’s 

victory in the present (3:1–14), discusses how God equips the church for performance 

(3:14–4:16), and empowers the community by inviting members to fulfill the role of 

divine warrior (6:10–18). But the writer of this text also “subverts human triumphalism” 

by depicting Jesus’ defeat in death and resurrection as the means by which God attains 
                                                

74 Ibid., 89–91. In Neufeld’s words, “[W]hile in 1 Thessalonians God remains in the picture as 
warring judge who brings wrath, the sons of light and day are enjoined to participate in a specific 
dimension of this invasion of the day of the Lord. Their exercise of divine warfare consists of the radical 
exercise of faith, love, and the hope of salvation” (ibid., 89). 

 
75 The Drama of Ephesians: Participating in the Triumph of God (Downers Grove: IVP 

Academic, 2010); see also, idem., “Ephesians 2 as a Narrative of Divine Warfare,” JSNT 25.4 (2004): 403–
18; idem., “Cosmic Lordship and Divine Gift-Giving: Psalm 68 in Ephesians 4:8,” NovT 47.4 (2005): 367–
80. Although many doubt Ephesians to be an authentic Pauline letter, this text might provide evidence that 
motifs related to the divine warrior played a role in the apostle’s theologizing since this text represents a 
development of Pauline emphases.  

 
76 Ibid., 9.  
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victory; in other words, God “wins by losing.”77 The new way of life revealed to 

communities compels them to join in the narrative script by resisting the temptations of 

the present age and participating in God’s victory.  

 Finally, Debra Scoggins Ballentine offers the most recent exploration of the topic, 

analyzing the topos of divine combat in West Asian religions using myth theory.78 

Ballentine includes in her study ancient texts that depict a victorious deity who ascends to 

kingship after defeating an enemy, the latter of which usually appears in the form of the 

sea or a sea dragon. This conflict motif appears in texts from Babylonia, Assyria, and 

Ugarit, as well as the corpora of Mari, Judah, and Elephantine. Ballentine investigates 

“how the theme of divine combat was meaningful for particular authors in particular 

contexts, that is, how it was useful for saying things about, responding to, portraying, or 

shaping socio-political realities.”79  

 Ballentine’s working thesis is that the conflict topos functioned in ancient literature 

as a rhetorical tool designed to legitimize political entities, socio-political hierarchies, and 

ideologies aligned with the winning deity and to delegitimize those aligned with the sea 

and sea dragon.80 Thus, Ballentine focuses attention not on the descriptive task alone in 

                                                
77 Ibid.  
 
78 The Conflict Myth and the Biblical Tradition (Oxford: Oxford University Press, 2015). In 

addition to Ballentine’s work, a forthcoming monograph from Emma Wasserman will address the Pauline 
concepts of apocalyptic and combat: Apocalypse as Holy War: Religious Polemic and Violence in the 
World of Paul (New Haven: Yale University Press, forthcoming). 

 
79 Ibid., 1. Ballentine stresses the importance of analyzing Israelite and Judean traditions along 

with Canaanite traditions. She rightly maintains that the scholarly tendency to oppose biblical texts with 
Canaanite ones, and to elevate the former over the latter, runs the risk of distorting “reconstructions of 
ancient West Semitic phenonema” (2). This is especially the case in the temptation to label mythic elements 
in biblical documents as “Canaanite” and therefore as “foreign” (see her discussion on 8–13).  

 
80 This occurs in two primary ways. First, in an inherited story, a social group “recasts the 

taxonomy of characters” by inserting their own deity in place of the victorious deity in the narrative. As a 
second means, a community projects the hierarchy portrayed in the myth onto the present social reality. 
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her analysis of mythological themes, but also on the function that these stories serve in 

specific contexts.81 She also addresses what she calls “continued adaptations” of the 

conflict motif in the Hebrew Bible and first- and early second-century CE Judean 

documents.82 Among the topics covered here are the eschatological battles depicted in Isa 

24-27, Dan 7, and Rev 12–13, 17, and 19–21; the characterization of Jesus/Christos as 

the divine warrior in 1 Cor 15:20–28, 2 Thess 2:1–12, Odes 22:5, and the Testament of 

Asher 7:3; and the roles of Leviathan and Behemoth in the eschatological wars of 2 

Baruch 29:4, 1 Enoch 60:7–25; 4 Ezra 6:47–52; b. Baba Batra 74b–75a, and Midrash 

Alpha Bethoth וג”הר”.  

 In some of the psalms found in the Hebrew Bible—notably Pss 78, 89, and 110—

the authors use the conflict motif in order to promote David and the Davidic dynasty. In 1 

Cor 15:24–28, Paul adapts this motif when he alludes to Ps 110 in vv. 24–25. The apostle 

depicts Jesus as a divine fighter who will defeat every ruler, authority, and power. But 

Paul here reverses the roles commonly played by God and David in the Davidic psalms. 

Rather than God serving as the primary actor who defeats and subjugates enemies, 

Christos stands in the role of the divine warrior subduing opponents, including Death (1 

                                                                                                                                            
This means, for example, connecting the victorious deity with a preferred political figure and the defeated 
entity with a political enemy (ibid., 7–8). 
 

81 Ballentine notes that she avoids using the terms “chaos” and Chaoskampf throughout her text, 
contending that the scholarly use of the terms can be misleading. Instead of the enemy in ancient West 
Asian texts representing an abstract embodied chaos or cosmic evil, the adversaries of the victorious deity 
represent “agents of an alternative divine power structure” (186–87). 

 
82 See ibid., 127–72. In addition to the texts mentioned here, Ballentine also discusses texts that 

employ the tropes of calming the sea (Matt 8:23–27; Mark 4:35–41; Luke 8:22–25; 2 Macc 9:8; and b. 
Baba Meṣi‘a 59b) and walking on the sea (Matt 14:22–33; Mark 6:45–52; John 6:16–21; and 2 Macc 5:21) 
in the following chapter (ibid., 173–85). These texts, she argues, “are used to make particular claims about 
the authority and legitimacy of Jesus, Antiochus IV Epiphanes, and Gamaliel, respectively” (185).  
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Cor 15:26).83 Another distinct aspect of Paul’s use of the conflict motif comes in v. 28, 

according to Ballentine. Here, Christos wins the victory and then hands over dominion to 

Theos—an action that represents another reversal of the roles usually played by YHWH 

and the chosen figure. The apostle’s use of the conflict myth in 1 Corinthians, therefore, 

aligns with other Judean authors who use the topos to promote a secondary figure 

appointed by God (i.e., the Elect One, Messiah, Son of Man, my son, or Christos).84  

 Furthermore, in 2 Thess 2:1–12, Paul discusses an eschatological battle between 

Christos and the “lawless one” (ὁ ἄνθρωπος τῆς ἀνοµίας) on the “Day of the Lord” (ἡ 

ἡµέρα τοῦ κυρίου). This “lawless one” currently remains restrained (2 Thess 2:6–7),85 but 

will be released and defeated in an eschatological event when “the Lord Jesus will 

destroy him with the breath of his mouth” (2 Thess 2:8).86 Ballentine finds in this 

pericope a play on the biblical tradition infused with apocalyptic speculation. She states, 

“The author’s use of the conflict motif in particular suggests that it was effective as an 

ideological tool, adaptable to the author’s Christos-centered interests, and useful for his 

Christos-centered mythmaking.”87 Paul positions Jesus as the divine warrior as a means 

                                                
83 Ibid., 145.  
 
84 Ibid., 146, 195.  
 
85 The restraint and release of an enemy occurs also in Rev 20 (ibid.). Ballentine notes that the idea 

of an enemy claiming “undeserved status” as in 2 Thess 2:4 can be seen repeated in texts dealing with both 
human and divine enemies, including foes such as Antiochus Epiphanes IV, the beasts of Rev, the “son of 
the morning” in Isa 14:13–14, as well as Yammu and ‘Atiratu’s sons in the Ugaritic Ba‘lu Cycle.  
 

86 The image of the mouth, breath, or tongue as a weapon in eschatological battle can be found in 
Isa 11:4; 1 En. 62:2; and 4 Ezra 13:9–11, as well (ibid.).  

 
87 Ibid., 147.  
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of validating and promoting Christ’s divine status; thus, the apostle, like other authors, 

adapts traditional images to his “socio-political situation” to suit his ideological aims.88 

 Judging from the foregoing review of recent scholarly literature on the use of divine 

warrior themes in the New Testament, one can see that the apostle Paul’s texts often 

figure into these analyses. Sherlock, Longman and Reid, and Ballentine, in particular, 

display the pervasiveness of images related to divine conflict and the divine warrior in the 

theological reflections of Jewish and early Christian authors. But since these 

investigations paint with broad strokes in noting these themes in a vast number of texts, 

they also present a limitation. These scholars gather potential examples from the entirety 

of the Pauline corpus (and elsewhere) rather than offering detailed exegesis.89 What is 

more, with respect to the letter to the Romans, the literature focuses predominantly on the 

apocalyptic scenario in Rom 5–8, along with some attention to the language of 

“weapons” (ὅπλα) repeated in Rom 13:11–14, without a great deal of exploration outside 

of those pericopae.  

 Thus, the contribution of the present investigation lies not simply in the topic under 

review, but in placing a single text—Paul’s letter to the Romans—in dialogue with 

documents prior to Paul and roughly contemporary with his life and mission to highlight 

the points at which Paul converges with and diverges from other uses of divine war 

motifs. This approach presents two advantages. The first is that it allows for a more 

careful investigation of Romans with respect to this topic than in previous pieces of 

research. I propose that reading Paul’s text alongside other Jewish literature will reveal 

                                                
88 Ibid., 172.  
 
89 Gombis’s study of Ephesians offers a notable exception since he looks at the entirety of the 

letter through the lens of divine warfare ideology.  
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that divine conflict motifs can be found not only in Rom 5–8, but also woven throughout 

the letter. As a second benefit, delimiting the investigation to Romans provides for an 

analysis of the argument of the letter with sensitivity to Paul’s rhetorical moves and 

theological vision in utilizing divine warrior motifs.  

 
The Methodological Approach of the Study 

 
 A few comments on the methodological approach adopted in the following chapters 

are in order at this point. Unlike the work of Richard B. Hays, Francis Watson, and J. 

Ross Wagner,90 this study is not primarily about the way in which Paul reads Israel’s 

scriptures, although at points reflection on Paul’s use of the Hebrew Bible/LXX will be 

necessary. Instead, the primary task will be to identify motifs related to divine conflict in 

the Hebrew Bible, LXX, and other ancient Jewish literature and then position Paul’s 

work in a wider conversation, mindful of the variety of expressions of divine war.91 In 

other words, placing Paul’s Jewish predecessors and contemporaries in comparison with 

                                                
90 Hays, Echoes of Scripture in the Letters of Paul (New Haven: Yale University Press, 1989); 

Watson, Paul and the Hermeneutics of Faith; Wagner, Heralds. On Paul as a reader of Israel’s texts, see 
further Timothy H. Lim, Holy Scripture in the Qumran Commentaries and Pauline Letters (Oxford: 
Clarendon, 1997); Sylvia C. Keesmaat, Paul and His Story: (Re)Interpreting the Exodus Tradition, 
JSNTSup 181 (Sheffield: Sheffield Academic, 1999); Daniel Boyarin, A Radical Jew: Paul and the Politics 
of Identity (Berkeley: University of California Press, 1994); David Lincicum, Paul and the Early Jewish 
Encounter with Deuteronomy, WUNT 2.284 (Tübingen: Mohr Siebeck, 2010); Matthew W. Bates, The 
Hermeneutics of the Apostolic Proclamation: The Center of Paul’s Method of Scriptural Interpretation 
(Waco: Baylor University Press, 2012).  
 

91 In framing this investigation as a “conversation,” I am indebted to Watson, Paul and the 
Hermeneutics of Faith, 2-5. Watson, in turn, credits the metaphor to Hays, Echoes, 35 (see Watson, 4n.2). 
Jonathan A. Linebaugh, God, Grace, and Righteousness in Wisdom of Solomon and Paul’s Letter to the 
Romans: Texts in Conversation, NovTSup 152 (Leiden: Brill, 2013), also utilizes it, though in a different 
way. On Paul’s Vorlagen and citation techniques of the LXX, see Dietrich-Alex Koch, Die Schrift als 
Zeuge des Evangeliums: Untersuchungen zur Verwendung und zum Verständnis der Schrift bei Paulus 
(Tübingen: J.C.B. Mohr [Paul Siebeck], 1986); Christopher D. Stanley, Paul and the Language of 
Scripture: Citation Technique in the Pauline Epistles and Contemporary Literature, SNTSMS 69 
(Cambridge: Cambridge University Press, 1992); idem., Arguing with Scripture: The Rhetoric of 
Quotations in the Letters of Paul (New York: T&T Clark International, 2004). 
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Romans allows one not only to locate the motifs “embedded in the tradition,” but also 

opens up the possibility of reading these texts in a new light.92  

 In comparing these pieces of literature, I do not wish to suggest that Paul displays 

direct literary dependence on each of these Jewish documents or that he consciously 

alludes to specific texts on every account.93 I also do not endeavor to construct a 

trajectory of theological development of specific passages on which to plot the apostle.94 

Rather, given that texts are “relational objects”95 and exist in a “network of 

relationships,”96 the Jewish documents surveyed in this study offer evidence of the motifs 

available to Paul as he crafts his articulation of the gospel. As such, they provide one 

means of constructing the “encyclopedia” of Paul’s context and assist in understanding 

Romans.97 

                                                
92 On the dialogical context between texts, see Mikhail M. Bakhtin, “Toward a Methodology for 

the Human Sciences,” in Speech Genres and Other Late Essays, ed. Caryl Emerson, transl. Vern W. 
McGee, University of Texas Press Slavic Series 8 (Austin: University of Texas Press, 1986), 159–72, 166; 
see also Julia Kristeva, “Word, Dialogue, and Novel” in Desire in Language: A Semiotic Approach to 
Literature and Art, ed. Leon S. Roudiez, transl. Thomas Gora, Alice Jardine, and Leon S. Roudiez [New 
York: Columbia University Press, 1980], 64–91, 64–65 [emphasis original]). 

 
93 This methodological approach shares affinities with Rodrigo J. Morales’s published dissertation, 

The Spirit and the Restoration of Israel: New Exodus and New Creation Motifs in Galatians, WUNT 2.282 
(Tübingen: Mohr Siebeck, 2010), as well as that of Watson, Paul and the Hermeneutics of Faith, and 
Linebaugh, God, Grace, and Righteousness. 

 
94 As in Neufeld’s Wirkunsgeschichte of Isa 59 (Put on the Armour of God, 12–13). For E.P. 

Sanders’s caution against constructing historical trajectories, see Paul and Palestinian Judaism: A 
Comparison of Patterns of Religion (Minneapolis: Fortress, 1977), 20–24. 

 
95 Stefan Alkier, “Intertextuality and the Semiotics of Biblical Texts” in Reading the Bible 

Intertextually, eds. Richard B. Hays, Stefan Alkier, and Leroy A. Huizenga (Waco: Baylor University 
Press, 2009), 3–21, 3; cf. idem., “New Testament Studies on the Basis of Categorical Semiotics” in 
Reading the Bible Intertextually, 223–48.  

 
96 Günter Weise, “Zur Spezifik der Intertextualität in literarischen Texten,” in Texbeziehungen: 

Linguistische und Literaturwissenschaftliche Beiträge zur Intertextualität, eds. Josef Klein and Ulla Fix, 
Stauffenburg Linguistic 5 (Tübingen: Stauffenburg, 1997), 39–48, 41 (Translation by Alkier, 
“Intertextuality,” 3). 

 
97 I am utilizing the term “encyclopedia” from Umberto Eco, A Theory of Semiotics (Bloomington: 

Indiana University Press, 1979), 105; see also Stefan Alkier, Wunder und Wirklichkeit in den Briefen des 
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 Comparative approaches of this sort also present some difficulties of which the 

scholar should be aware. The first is the temptation to compare one author (in this case, 

Paul’s voice in Romans) with a construct created by compiling a number of voices from 

different texts—what Sanders refers to as an “imbalance” in the comparative endeavor.98 

The second concern Sanders calls “imposition.”99 By this term he means that an 

interpreter runs the risk of reading his or her theological commitments or agendas into the 

texts.100 In order to guard against imbalance and imposition, I will set each text in its 

historical and literary context, paying attention to how divine conflict motifs fit within the 

wider arguments and theological visions of the authors. The hope is to give each text “a 

voice of its own” in the dialogue.101  

 As Jonathan A. Linebaugh demonstrates in his dialogical approach to the Wisdom 

of Solomon and Romans, “Texts look different when they are allowed to talk.”102 In order 

to get Romans and other Jewish texts communicating with one another, the study will 

proceed in two stages. Taking a cue from Sanders, in the first instance I plan to examine 

texts from the Hebrew Bible, LXX, and additional ancient Jewish literature on their own 

                                                                                                                                            
Apostels Paulus: Ein Beitrag zu einem Wunderverständnis jenseits von Entmythologisierung, WUNT 134 
(Tübingen: Mohr Siebeck, 2001), 72–79; Morales, The Spirit and the Restoration of Israel, 7–8.  

 
98 Sanders, Paul and Palestinian Judaism, 19.  
 
99 Ibid. Linebaugh highlights both of these issues in his dialogical comparison between Wisdom 

and Romans (God, Grace, and Righteousness, 20–22). He also provides an example of one who helpfully 
navigates these dangers.  

 
100 This is a difficulty that, as Linebaugh recognizes, is harder to circumvent (God, Grace, and 

Righteousness, 21).  
 
101 See Watson, Paul and the Hermeneutics of Faith, 4.  
 
102 God, Grace, and Righteousness, 20; Watson also states that his aim “is to get these texts talking 

to each other—or rather, to show how they are as they are by virtue of an ongoing conversation in which 
they all already participate” (Paul and the Hermeneutics of Faith, 2).  
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terms (to the extent that is possible).103 I will assume a broad description of what 

constitutes a divine conflict motif for the purposes of this project, following the lead of 

previous studies. A text in which an author depicts God or God’s appointed agent 

participating in warring activities, either on behalf of God’s people and/or against them, 

or uses language that can be determined to be martial in nature, will qualify as a potential 

instance of a divine war motif.104 

 Of course, any attempt to look at divine conflict in ancient literature inevitably must 

proceed with illustrative examples rather than offering a complete and exhaustive 

analysis.105 Among the documents to be analyzed will be Exodus, Amos, Isaiah, Ezekiel, 

and Daniel, along with 1 Enoch, Psalms of Solomon, Wisdom of Solomon, the War Scroll 

(1QM), and 4 Ezra. By no means do these pieces of literature employ divine war motifs 

in a monolithic fashion. As will become evident, each author adapts traditional images 

for his or her own theological and rhetorical purposes. In addition, this inquiry will 

highlight how the image of God as a warrior often appears in collocation with a number 

of other motifs in ancient Jewish literature, including divine kingship, deliverance from 

evil and oppression, judgment, and themes of creation and new creation.  

 In the second stage of this study, I will turn to Paul’s letter to the Romans. The 

findings from the preceding investigation will be placed in dialogue with Paul’s 

                                                
103 Sanders opts for a study of “patterns of religion” rather than a comparison of motifs because he 

wants to get the motifs “within their proper framework” as opposed to “comparing a motif in some part of 
Judaism with a similar motif in Paul” (Paul and Palestinian Judaism, 18).  
 

104 Fredriksson, Jahwe als Kreiger, 1; Longman and Reid, God is a Warrior, 47. See also Martin 
Klingbeil’s definition: “The presence in the biblical texts of descriptions of hostile activities, implements of 
warfare, semantic domains of warfare, etc., are indicative of the utilization of the metaphor of God as 
warrior” (Yahweh Fighting From Heaven: God as Warrior and as God of Heaven in the Hebrew Psalter 
and Ancient Near Eastern Iconography, OBO 169 [Göttingen: Vandenhoeck & Ruprecht, 1999], 2–3). 

 
105 Longman and Reid even claim, “[S]uch a study is inconceivable” (God is a Warrior, 27). 
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articulation of his gospel in this single letter. In a similar way to Watson’s approach, I 

will attempt to place Paul’s missive within a wider contextual discourse.106 Such 

juxtaposition provides an arena for exposing the points at which they utilize similar 

lexical and/or syntactical correspondences, images, or patterns, as well as the points at 

which authors modify or transpose these elements in different contexts.  

 
Outline of the Argument 

 
 In the following chapter, I begin with an examination of divine war motifs in 

ancient Jewish literature. Chapter two will address these motifs in Exod 14–15, Amos, 

Ezekiel, and Dan 7–12, followed by Isaiah in chapter three. I will then turn to additional 

Jewish documents in the fourth chapter and investigate 1 Enoch, Psalms of Solomon, 

Wisdom of Solomon, the War Scroll, and 4 Ezra. As noted above, although the texts 

considered in this part of the dissertation do not exhaust all of the texts in which divine 

conflict motifs appear, they nonetheless offer a sufficient sample with which to compare 

Paul’s text. Again, my goal in chapters two, three, and four will be to read these 

documents on their own terms, giving a hearing to each voice in order to discern how 

authors adopt and transform themes related to God’s warring activity.  

 In chapter five, I turn to Rom 5–8 in order to analyze Paul’s adaptations of divine 

conflict motifs. In the sixth chapter, I look at additional uses of these themes outside of 

Rom 5–8, including Rom 1–3; 9–11; and 16:20a. In these parts of the study, I show the 

ways in which the apostle’s use of similar motifs evinces both similarities and differences 

when compared to the findings from Jewish documents. Finally, in the concluding 

seventh chapter, I will summarize my findings and suggest avenues for further research.

                                                
106 Paul and the Hermeneutics of Faith, 2–4.  
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CHAPTER TWO  

The Divine Warrior in Israel’s Texts 
 

Introduction 
 
 In order to construct a dialogue between Paul’s letter to the Romans and the 

apostle’s Jewish predecessors and contemporaries, the place to begin is listening intently 

to the apostle’s forebears in order to see how they utilize the image of God at war. The 

topos of divine entities in cosmic struggle represents well-traversed territory in scholarly 

literature. As numerous studies demonstrate, divine conflict (or Chaoskampf) can be 

located in an abundance of religious texts of the ancient world,1 going back well beyond 

texts of the ancient Israelites.2 Although debate continues over the exact lines of 

influence between Babylonian and Canaanite documents on Hebrew literature, a 

consensus of readers hold that ancient Near Eastern and early Jewish texts share common 

plot points in their use of divine conflict motifs.3  

 
The Pattern of Divine Conflict 
 
 Often ancient authors depict deities in anthropomorphic terms. Drawing on the 

weapons and methods of warfare used in human conflicts, writers express the immense 

                                                
1 See David E. Aune, Revelation 6–16, WBC 52B (Nashville: Thomas Nelson, 1998), 667; see 

also Gombis, “Ephesians 2,” 404, 404n.4; Millhouse, “Re-Imaging the Warrior,” 44.  
 
2 In his 1895 study of divine conflict in the ancient Near Eastern context, Herman Gunkel first 

coined the term Chaoskampf, or “combat myth,” to signify the motif in Schöpfung und Chaos. 
 

3 In Schöpfung und Chaos, Gunkel argued that the struggle between Marduk and Tiamat in the 
Enuma Elish provided a likely influence on the battles between YHWH and the sea or the dragon/sea-
serpent found in the Hebrew texts. Others, such as John Day, believe Ugaritic literature present a source of 
influence (God’s Conflict with the Dragon and the Sea: Echoes of Canaanite Myth in the Old Testament, 
University of Cambridge Oriental Publications 35 [New York: Cambridge University Press, 1985]).  
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power of the gods4 and set their might in contrast to human weakness.5 Divine battles 

appear on two primary plains: we find conflict between the deities in the heavenly realm 

as well as the gods interceding in the earthly realm on behalf of feeble human beings.6  

 In order for a deity to achieve rightful rule over the world and sit on the cosmic 

throne, the god/goddess must first display his or her power in battle by winning a victory 

against threats or contenders. Adela Yarbro Collins summarizes the paradigm of divine 

conflict in the following way:  

The pattern depicts a struggle between two divine beings and their allies for 
universal kingship. One of the combatants is usually a monster, very often a dragon. 
This monster represents chaos and sterility, while his opponent is associated with 
order and fertility. Thus, their conflict is a cosmic battle whose outcome will 
constitute or abolish order in society and fertility in nature.7 
 

Once the deity secures triumph over the powers of chaos, the divine being can rightly be 

acclaimed as the sovereign king or queen and assume the throne. Ancient texts then 

follow the coronation with a celebration of the deity’s power from the god’s loyal 

subjects, usually in the form of a victory hymn and/or a celebratory feast.8  

                                                
4 See Millhouse, “Re-Imaging the Warrior,” 48; Trimm, YHWH Fights, 13–16. Millhouse claims 

that “the weapons of the gods are familiar human weapons imbued with supernatural power or they could 
be magically enhanced.” The ancient storm gods also had the weather and elements of creation at their 
disposal as a means of waging war (“Re-Imaging the Warrior,” 51).  

 
5 Mark S. Smith and Wayne T. Pitard, The Ugaritic Baal Cycle, Volume II: Introduction with Text, 

Translation and Commentary of KTU/CAT 1.3–1.4, VTSup 114 (Boston: Brill, 2009), 66–67.  
 
6 As noted by Millhouse, “Re-Imaging the Warrior,” 44. 
  
7 The Combat Myth, 57. Collins points out that this basic paradigm can be found in “nearly every 

major ethnic tradition,” including Jewish, Syro-Phoenician, Egyptian, and Greco-Roman traditions (ibid.; 
see also Joseph P. Fontenrose, Python: A Study of Delphic Myth and Its Origins [Berkeley: University 
California Press, 1959], 9–10). 

 
8 Longman and Reid note the following pattern of divine warfare in the Hebrew Bible: (1) 

Warfare; (2) Victory; (3) Kingship; (4) Housebuilding; and (5) Celebration (God Is a Warrior, 83–85). 
Gombis claims that the “mythological pattern of divine warfare was current and ‘in the air’” by the first 
century CE. He similarly maps out in the following components: (1) Conflict; (2) Victory; (3) Kingship; (4) 
Housebuilding; and (5) Celebration (“Ephesians 2,” 405, 407; cf. Trimm, YHWH Fights, passim). Cross’s 
study of Canaanite myths yields a more detailed pattern, which he sees repeated in the Hebrew Bible: (1) 
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 The seven-tablet Babylonian creation epic, the Enuma Elish, provides a fitting 

example of this narrative pattern.9 The text recites a series of conflicts among the gods, 

which culminates in a battle between Marduk, the storm-god, and Tiamat, the primordial 

sea goddess (EE II.127–154). Marduk, whom the other divine beings acclaim as their 

“avenger,” agrees to fight Tiamat and liberate the gods from her dominion in exchange 

for supreme power (EE II.156–162).10 Utilizing the weapons of the storm, Marduk 

subdues Tiamat and takes possession of the Tablets of Destiny (EE IV.31–122). After 

winning the victory, the warrior god splits her carcass to create the heavens, the waters, 

and the earth (EE IV.123–140),11 builds houses for the gods (EE IV.141–146), and orders 

the cosmos by placing stars and planets in their positions (EE V.1–66). Marduk’s 

organization of the cosmos results in the gods celebrating his victory with acclamations 

of supreme kingship (EE V.75–88, 92–166). The closing lines capture the narrative 

pattern of the text: “Firm in his order, his command unalterable. The utterance of his 

                                                                                                                                            
The divine warrior marches to battle; (2) Nature languishes; (3) The deity returns to kingship and is 
enthroned on a mountain; (4) After the coronation, the divine warrior utters the voice and creation responds 
with revitalization (Canaanite Myth, 162–63). In his work on the so-called “Little Apocalypse” of Isaiah 
24–27, Dan G. Johnson proposes that the Chaoskampf consists of (1) A chaotic threat; (2) A victory won 
by a deity; and (3) Restoration following the victory (From Chaos to Restoration: An Integrative Reading 
of Isaiah 24–27, JSOTSup 61 [Sheffield: JSOT, 1988], 98). 

 
9 The Enuma Elish, dated ca. 1100 BCE, is one example from the ancient milieu. I do not insist 

this text provides the sole influence on Hebrew documents. Other texts, such as the Sumerian Anzu (ca. the 
Old Babylonian period), the Aššur version of the Enuma Elish (ca. 705–681 BCE), and the Ugaritic Ba‘lu 
Cycle (ca. 1400–1350 BCE), also evince a similar pattern and provide evidence of the widespread nature of 
divine conflict. For a helpful analysis of these pieces of literature and the similarities and differences 
between them, see Ballentine, Conflict Myth, 22–72 and Millhouse, “Re-Imaging the Warrior,” 43–97.  

 
10 Two other divine beings decline the opportunity to fight Tiamat, but Marduk shows himself 

brave enough to accept the challenge (EE III.137–138). The translation of the Enuma Elish is that of 
Ballentine unless otherwise indicated (Conflict Myth, 31–32). 

 
11 Ballentine points out that later in Tablet VII.130–134, it appears that Tiamat is not actually 

dead, but still bound by Marduk. Thus, the threat of her chaos returning to the ordered world remains a live 
option (Conflict Myth, 33). Ballentine elaborates on this need to subdue the cosmic threat continually later 
in her study, connecting it with the figures of Leviathan and Behemoth (see ibid., 150–65). 
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mouth no god shall change… Let them recite the song of Marduk, Who bound Tiamat 

and took kingship” (EE VII.151–152, 161–162).12  

 
The Purpose of the Present Chapter 
 
 Many of the plot points found in the Enuma Elish, which are characteristic of the 

Chaoskampf in other documents, appear throughout the Hebrew Bible and the Greek 

translations of the Hebrew texts—including perceived threats, cosmic battles, triumph, 

universal kingship, and the inclusion of a victory song. The task in this chapter will be to 

highlight some places where elements of divine conflict motifs occur in Israel’s texts. 

Jewish writers at times insist that God fights on behalf of the chosen people in order to 

defend and rescue them from oppression; at other points, God wars against the people as 

an act of discipline on account of their infidelity. As will be evident, divine warrior 

motifs provide expressions of God’s immense power and cosmic sovereignty over Israel, 

foreign nations, and the created elements. But whether Israel’s deity battles on behalf of 

the people or wields foreign nations as weapons against them, the intention in nearly 

every instance is to create a people faithful to God.  

 I begin with a look at God’s warring activity on Israel’s behalf in Exod 14–15. I 

then turn to select texts from Israel’s prophetic literature that also adopt the motif of God 

in battle, including Amos, Ezekiel, and Daniel.13 Each of these texts provides a voice in 

the wider dialogue concerning God’s power, cosmic sovereignty, and the promise to 

                                                
12 On these lines as a fitting summary of the entire text, see Ballentine, Conflict Myth, 22, 34.  
 
13 Because of complexity of the use of the divine warrior in Isaiah, and its immense importance for 

an examination of similar themes in Paul’s letter to the Romans, the analysis of Isaiah will appear in the 
following chapter.  
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deliver and restore Israel. As such, they offer evidence for understanding the religious 

context of the apostle Paul’s day.  

 
The Divine Warrior and the Deliverance of Israel in Exodus 14–15 

 
 The image of YHWH as a warring deity who rules creation and delivers Israel from 

the grips of the Egyptian Pharaoh in the Exodus event deeply shapes the Israelites’ 

understanding of the Hebrew God and their identity as the chosen people.14 In later 

Jewish texts—some of which will be surveyed in the following pages—the Exodus 

becomes the basis of appeal for God to act in situations of crisis. Just as the groans and 

cries of the Israelites rose up to God during their time in bondage in Egypt (Exod 2:23–

25) and elicited God to stretch forth a “mighty hand” (Exod 3:19; 6:1), subsequent 

generations also call on God to hear their concerns, remember the promises, and come 

down to deliver them again (cf. Exod 3:7–12).15  

 Exodus 14–15 in particular provides language and images that characterize God as 

divine warrior. The prophets of Israel recast these images as a means of inspiring hope 

and threatening judgment in later contexts.16 Thus, a brief investigation of these 

chapters—including the parting of the sea in Exod 14 and the Song of Moses in Exod 

                                                
14 See the comments from Brevard Childs on the continuing centrality of the Exodus throughout 

the biblical texts in Biblical Theology of the Old and New Testaments: Theological Reflection on the 
Christian Bible (Minneapolis: Fortress, 1992), 130–31. 

 
15 Lind claims the Exodus event provides “the fundamental paradigm” for the divine wars 

elsewhere in the Hebrew Bible (Yahweh Is a Warrior, 46).  
 
16 Fishbane asserts the recycling of the image of God as warrior from Exodus testifies that the 

motif is a “living myth” in Israelite religion (Biblical Myth, 49). The following authors categorize this 
pericope as a divine conflict text: Dozeman, God at War, 21; Carla Kloos, Yhwh’s Combat with the Sea: A 
Canaanite Tradition in the Religion of Ancient Israel (Leiden: Brill, 1986), 127–57, 191–212; Bernard F. 
Batto, Slaying the Dragon: Mythmaking in the Biblical Tradition (Louisville: Westminster/John Knox, 
1992), 104–18; N. Wyatt, Myths of Power: A Study of Royal Myth and Ideology in Ugaritic and Biblical 
Tradition, UBL 13 (Münster: Ugarit-verlag, 1996), 172–94; Ballentine, Conflict Myth, 90–98; Longman 
and Reid, God Is a Warrior, 85–86; Trimm, YHWH Fights, 11–25. 
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15:1–18—will assist in attuning the ears to detect divine conflict motifs in Israel’s 

prophetic literature.  

 
Exodus 14: “God Will Fight for You!” 
 
 Exodus 14 relays the story of the Israelites crossing the Reed Sea to escape 

captivity to the Egyptian Pharaoh.17 The text frames this event as a battle against the 

Egyptians, which God undertakes on behalf of the chosen people. After fleeing Egypt, the 

Israelites find themselves pinned between Pharaoh’s army and the sea at Pi-hahiroth 

(14:5–9).18 The Israelites grow nervous and insist they would rather serve the Egyptians 

than die in the wilderness (14:10–12; cf. 5:19–21). But even with the odds stacked 

against them, Moses tells the Israelites the task of freeing the people belongs to God 

alone:  

And Moses said to the people, “Be of good courage, stand firm, and see the 
salvation the Lord will work for us this day; for as you have seen the Egyptians 
today, you shall not see them again forever. The Lord shall fight (ילחם; πολεµήσει) 
for you, and you shall keep silent.” (Exod 14:13–14) 

 
Moses here emphasizes a point made early on in the narrative; he offers reassurance that 

God will be the primary actor in the drama of deliverance (Exod 6:1–13).19 YHWH will 

drive the Israelites out of the land with a “mighty hand” (Exod 6:1) and promises to 

                                                
17 The text never reveals the precise identity of pharaoh, referring to him only as פרעה. The 

reticence to disclose the specific name allows the text to serve as a paradigmatic story, which in turn allows 
the narrative to be adaptable to later situations. Pharaoh, in essence, represents every oppressive enemy of 
Israel.  

 
18 The term חנה (“encamp”) and the cognate מחנה (“host/army”) appear in Exod 13:20; 14:2, 9, 19, 

and 20. Lewis Scott Hay claims these terms commonly show up in militaristic situations (“What Really 
Happened at the Sea of Reeds?” JBL 83.4 [1964]: 397–403, 400). The reference in 14:20, however, to the 
Egyptian host invites the reader to see the “host of Israel” set in parallel (ibid.). 

 
19 Moses here uses the language of divine war. Dozeman also calls Exod 14:13–14 a “war oracle” 

prompted by the people’s cry of distress in v. 10 (God at War, 21). 
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redeem them with an outstretched arm (Exod 6:6).20 But the situation in Exod 14 causes 

the people to doubt the promises made earlier; such a predicament demands intervention 

from a divine hand.  

 Moses then stretches out his hand and God “drove the sea back by a strong east 

wind all night, and turned the sea into dry land” (14:21). At daybreak, the Lord throws 

the Egyptian army into a panic and clogs their chariot wheels (14:24–25).21 At this point 

even the Egyptians recognize God at work in the battle. Using the same martial verb 

 πολεµέω as in Moses’ speech in Exod 14:14, the Egyptians insist, “Let us flee from/לחם

the Israelites, for the Lord is fighting for them against Egypt” (נלחם; πολεµεῖ, 14:25b). In 

a dramatic turning of the tables, the Egyptians claim they are the ones who need to be 

freed from the Israelites on account of God’s campaign against them.  

 As YHWH commands Moses again to stretch out his hand over the sea, the waters 

“return to their normal depth” and cover Pharaoh’s entire army (14:26–27). Although the 

soldiers attempt to flee, the Lord “tossed (וינער, ἐξετίναξεν) the Egyptians into the sea” 

(14:27) so that not one of them remained (14:28).22 The final verses of the chapter sum 

up the events as follows:  

And the Lord rescued (ויושע, ἐρρύσατο) Israel on that day from the hand of the 
Egyptians; and Israel saw the Egyptians dead on the seashore. And Israel saw the 

                                                
20 The Greek translation of Exod 6:1 LXX suggests it is Pharaoh who sends forth the Israelites 

with a “mighty hand” and “casts them out of his land” (ἐκβαλεῖ αὐτοὺς ἐκ τῆς γῆς αὐτοῦ) with a “high arm.” 
Nonetheless, the text still indicates that God remains the primary actor by emphasizing that God makes 
Pharaoh perform this action: “And he said to Moses, ‘Now you shall see what I will do to Pharaoh’” (Exod 
6:1a). 

 
21 Hay notes the term המם is used often for God’s actions in battles. See Exod 23:27; Josh 10:10; 

Judg 4:15; 1 Sam 7:10; Ps 18:15; cf. 2 Sam 22:15; Ps 144:6 (“What Really Happened?,” 400).  
 
22 Hay points out that the verb נער literally means “‘to shake out,’ as one would grasp a garment by 

the corners and shake the dust from it, or ‘to shake off,’ as a tree shakes off its leaves in the fall—a fit 
expression for a sound military defeat in which a band of pursuers is thrown off” (ibid., 401). 
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great hand, which the Lord used against the Egyptians. And the people feared the 
Lord and trusted in God and in his servant Moses. (Exod 14:30–31) 

 
The prediction Moses made in vv. 13–14 comes to fruition by the end of the chapter: the 

miraculous nature of the battle points to YHWH foiling the attack of the Egyptians so 

they no longer pose a danger to God’s people. The text portrays YHWH as a deity who 

controls creation—even the chaotic waters—and pushes back the sea on command. 

Throughout the narrative the accent remains on God’s initiative to wage war in order to 

save Israel, and this divine act prompts the songs of praise in the following chapter.  

 
Exodus 15:1–18: A Song of Praise for God’s Deliverance 
 
 In Exod 15, the narrative progression pauses in order to recount the victory at the 

Reed Sea and offer praise for God’s deliverance. Scholars identify this as one of the 

earliest traditions among the texts of the Hebrew Bible.23 The so-called Song of Moses 

(or Song of the Sea) in Exod 15:1–18 and the Song of Miriam in 15:20–2124 each 

represent a poetic recounting of God’s deliverance from slavery in Egypt.25 What is 

more, the pattern found in Exod 14–15 matches the paradigm noted above in other divine 

                                                
23 Cross dates the composition of the text to the late-12th or early-11th c. BCE (Canaanite Myth, 

121–25). In Brian D. Russell’s study, he concludes that a date around the mid-12th century BCE and a 
terminus ad quem in the late-8th century BCE is “demonstrably probable” (The Song of the Sea: The Date 
of Composition and Influence of Exodus 15:1–21, Studies in Biblical Literature 101 [New York: Peter 
Lang, 2007], 148–49). 

 
24 The earliest form of the Song of Moses might be preserved in the Song of Miriam in v. 21. In 

the MT, Exod 15:1b and 21 evince a number of verbal overlaps. One substantial difference is that the Song 
of Miriam introduces the hymn with the Qal second person plural imperative שירו (“Sing!”) in v. 21, while 
the Song of Moses uses the Qal first person singular אשירה (“I will sing”) in v.1b. (see William H.C. Propp, 
Exodus 1–18: A New Translation with Introduction and Commentary in AB 2 [New York: Doubleday, 
1999], 470; cf. Dozeman, God at War, 153–54).  

 
25 The Song of Moses came together over time as generations reflected on the event and expanded 

the text (see John I. Durham, Exodus, WBC 3 [Waco: Word Books, 1987], 203). Note, for instance, that vv. 
13–17 reflect an awareness of the conquest and settlement of Canaan, which points to the possibility these 
verses are later additions (ibid., 205). Readers propose various ideas about the composite nature of the text, 
including the merging of two poems (vv. 1b–12 and 13–18) or even three poems (vv. 1b–12; vv. 14–16 
with v. 13 as an introduction; and vv. 17–18) (ibid., 207–08).  
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conflict texts of the ancient world; that is, the description of a battle involving a divine 

figure is followed by a hymn designed to honor the victorious deity and proclaim him or 

her as the rightful king or queen over the cosmos.26  

 Jewish communities likely utilized the hymn in liturgical settings as a means of 

recalling God’s past victory over Israel’s adversaries and inspiring hope in a future 

redemption.27 Readers almost universally recognize the abundance of martial language in 

the text and label the poem a divine warrior victory hymn.28 YHWH’s uniqueness as the 

cosmic ruler serves as the primary theme running throughout 15:1–18.29 The chapter 

begins in vv. 1–3 with a summary statement of the events in Exod 14, providing a bridge 

between the hymn and the previous narrative. The MT and LXX offer slightly different 

renderings: 

Then Moses and the sons of Israel sang this song to the Lord: “I will sing to the 
Lord, for he is highly exalted; horse and rider he has thrown into the sea.  The Lord 
is my strength and my might and he has become my deliverance; this is my God, 
and I will praise him, my father’s God, and I will exalt him. The Lord is a man of 
war (מלחמה); the Lord is his name.” (Exod 15:1–3 MT) 
 
 

                                                
26 See also the Song of Deborah in Judg 5. Like the Song of Moses, Deborah’s hymn appears 

within a narrative context and praises YHWH for military victory. In contrast to Exod 15, Judg 5 places 
greater emphasis on human action (Miller, Divine Warrior, 87). Notable here is the divine warrior’s march 
to war in Judg 5:4–5 that appears in prophetic texts. The Song of Deborah depicts the tribes of Israel and 
suprahuman elements fighting alongside of YHWH rather than YHWH orchestrating the defeat of enemies 
on behalf of the people. See further Miller, Divine Warrior, 87–102; Trimm, YHWH Fights, 22–23.  

 
27 Lind, Yahweh Is a Warrior, 47; Durham, Exodus, 204. The opening lines gesture toward such 

use with Moses and “the sons of Israel” singing together and inviting participation from an audience in a 
worship setting. On this point, see Trimm, YHWH Fights, 12; Conrad Schmid, Genesis and the Moses 
Story: Israel’s Dual Origins in the Hebrew Bible, trans. James D. Nogalski, Siphrut 3 (Winona Lake: 
Eisenbraums, 2010), 221. The LXX also changes the first person singular אשירה (“I will sing”) in v.1b to 
the first person plural ᾄσωµεν (“we will sing”), which may indicate the liturgical use of the poem (Propp, 
Exodus 1–18, 470).  

 
28 Miller claims YHWH as a warrior “is nowhere more vividly described than here in the Song of 

the Sea” (The Divine Warrior, 113); see also Trimm, YHWH Fights, 12; Lind, Yahweh Is a Warrior, 47–60; 
Cross, Canaanite Myth and Hebrew Epic, 112–44.  

 
29 On this point, see Durham, Exodus, 210. 
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Then Moses and the sons of Israel sang this song to God, and they spoke, saying: 
“Let us sing to the Lord for he is greatly glorified; horse and rider he has thrown 
into the sea. He has become a helper and defender to me, for my salvation; this is 
my God, and I will glorify him, the God of my father, and I will exalt him. The 
Lord who crushes wars (κύριος συντρίβων πολέµος); the Lord is his name.” (Exod 
15:1–3 LXX) 

 
Both the MT and LXX reaffirm God as the primary fighter in the Exodus event: God 

threw the Egyptian chariots and mounted riders into the sea and accomplished Israel’s 

salvation (Exod 15:2; cf. 14:13). 

 The reference to God as a “man of war” in Exod 15:3 MT provides an explicit 

characterization of a warring deity.30 In other instances in the MT, the same phrase 

appears with reference to human beings as warriors. For instance, Deut 2:14, 16; Num 

31:28; and Josh 5:4, 6 all reference the warriors among the Israelites who came out of 

Egypt. Additionally, 1 Sam 17:33 names the Philistine Goliath as one who “has been a 

warrior (מלחמה) from his youth.”31 In Exodus, YHWH wars against the oppressive 

adversary of Egypt and utilizes the sea as a weapon against them. The presence of martial 

metaphors signals that God is a warring deity who holds the power to defeat enemies and 

rescue the people. 

 The translators of the LXX sidestep the anthropomorphizing of God in Exod 15:3 

MT by rendering the phrase κύριος συντρίβων πολέµος (“The Lord who crushes wars”).32 

Some readers claim this reading blunts the violent imagery of the MT and points to the 

                                                
30 See Miller, The Divine Warrior, 113–17; Lind, Yahweh Is a Warrior, 47–60; Cross, Canaanite 

Myth and Hebrew Epic, 112–44. Exodus 15:3 presents a number of challenges in translation, which Propp 
helpfully elucidates (Exodus 1–18, 515–16).  

 
31 See also Isa 42:13, which repeats the phrase from Exodus.  
 
32 The phrase is rendered in various ways in other translations. Trimm notes the SP reads, גבור 

 and Tg. Onq. renders the epithet as, “The Lord is the Lord of victory (.hero of war”; cf. Tg. Ps.-J“) במלחמה
in battles” (YHWH Fights, 12). 
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septuagintal tendency to emphasize peace and non-violence.33 Yet the ample amount of 

martial language used to describe God’s warring activity in the Song of Moses weakens 

such a claim. Instead, the Greek phrase likely communicates that the Israelite deity 

always prevails as victor in battle and maintains the consistent depiction of God as 

warrior in the hymn.34  

 Israel’s confession of total dependence on God as the people’s strength, might, and 

salvation in v. 3 presents themes that subsequent lines of the Song of Moses develop. 

Exodus 15:4–10 continues to focus on the vast power God wields and elaborates on 

God’s actions in battle.35 The Lord’s powerful right hand “shatters enemies”; God 

“overthrows adversaries” and sends out fury to consume them like a fire. The blast of 

God’s nostrils pushed back the sea so that “the floods stood up in a heap” and “the deeps 

congealed in the heart of the sea.”36  

 The song’s emphasis on this deity holding dominion over the sea aligns with divine 

conflict narratives in the ancient Near East. In addition to the Enuma Elish, the Ugaritic 
                                                

33 Thomas B. Dozeman, Exodus, Eerdmans Critical Commentary (Grand Rapids: Eerdmans, 
2009), 322. As Barbara Schmitz puts the matter, in the LXX God seeks not to start conflicts, but to end 
wars” (“War, Violence and Tyrannicide in the Book of Judith,” in Deuterocanonical and Cognate 
Literature Yearbook 2010: Visions of Peace and Tales of War, ed. Jan Liesen and Pancratius Beentjes 
[Berlin: De Gruyter, 2010], 106). Durham believes that the translators of the LXX likely found the Hebrew 
phrase “too embarrassing” and replaced it with a phrase “out of place in this context” (Exodus, 206).  
 
 34 Trimm, YHWH Fights, 13. This reading of the Greek phrase is confirmed by at least one 
Palestinian Jewish author responsible for the book of Judith, a late second or early first century BCE text. 
The appellation κύριος συντρίβων πολέµος appears in Judith’s request for God to intervene in a martial 
context in Judith 9:7 (cf. Ode 1:3). Schmitz even calls the quotation of Exod 15:3 “the theological theme of 
the Judith narrative” (“War, Violence, and Tyrannicide,” 106). Judith paraphrases Exod 15:3 LXX in 9:7b–
8a when she states: “They (the Assyrians) do not know that you are the Lord who crushes wars (κύριος 
συντρίβων πολέµος); the Lord is your name.” Judith’s prayer goes on to characterize God as the sovereign 
king over the waters and heaven and earth (Jdt 9:11–13). 
 

35 Lind, Yahweh Is a Warrior, 49.  
 
36 Hay suggests the history behind Exod 14–15 probably points to an actual battle between the 

Egyptians and Israelites. Later generations, probably drawing on Josh 3 and Judg 5, gradually altered the 
battle with “the devastating effects of the returning flood” (“What Really Happened,” 397–403; cf. Russell, 
The Song of the Sea, 162–76).  
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Ba‘lu Cycle and KTU 1.83 depict the primary enemy of the victorious god as the sea 

(Yamm) or the sea-dragon.37 The defeat of this adversary points to the deity’s superiority 

over the chaotic waters that need to be contained. The victory over the sea or sea dragon 

also secures the divinity’s cosmic rule.38 Exodus 14–15 appeals to this motif, proclaiming 

YHWH to be the ruler over foreign nations and the elements of creation. This God uses 

the raging waters at God’s disposal in order to accomplish Israel’s deliverance.  

 The futility of rising against this powerful deity can be seen in Exod 15:9–10. “The 

enemy” (אויב; ὁ ἐχθρός) speaks in v. 9: “I will pursue, I will seize, I will divide the spoils, 

and I will satisfy my soul; I will kill with my sword and my hand I will rule (תורשמו; 

κυριεύσει).” In verse 10, however, we find a rejoinder to these claims. The text indicates 

that YHWH merely blew a wind and caused the sea to cover the Egyptians and “they 

sank like lead in the violent waters.” Not only does v. 10 highlight God’s dominion over 

the sea, but it also stands in contrast to the aggressive language in the previous verse. 

Rather than “pursuing,” “seizing,” and “killing with the sword,” YHWH simply blows a 

wind and founders an army.  

 Verses 11–12 serve as the centerpiece of Moses’ song. While the previous verses 

pointed to God’s power over humans, nations, and the created elements, these verses 

place YHWH above all other divine figures: “Who is like you, Lord, among the gods? 

Who is like you, glorious in holiness, fearful in glories, doing wonders? You stretched 

out your right hand; the earth swallowed them up” (Exod 15:11–12). Exodus 15:13–16 

                                                
37 For further analysis, see Ballentine, Conflict Myth, 73–82, 92–98. 
 
38 See also Pss 29; 33:6–7; 65; 74:12–17; 89:6–15; 93; 104; cf. Job 40–41. On the similar divine 

conflict themes in these texts, see ibid., 82–90. 
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continues to emphasize the might of YHWH.39 God’s love for the people of Israel 

resulted in their redemption and God proceeded ahead of the people as they journeyed to 

their destination (15:13). Indeed, the surrounding nations heard about YHWH’s deeds 

and trembled (15:14–16).40 By the might of YHWH’s arm all the foreign peoples 

“became still as a stone” as the Israelites passed by them safely (15:16).41  

 Verse 17 depicts YHWH’s march of triumph after the victory at the Reed Sea, as 

Israel’s deity proceeds to the holy mountain to reign as king.42 Finally, Exod 15:18 

punctuates the hymn with an expression of God’s eternal kingship: “The Lord reigns 

 forever and ever.” Concluding on a note of kingship recalls the topos of (βασιλεύων ;ימלך)

divine conflict. As noted above, in extra-biblical texts a deity must win supreme status 

over potential threats by means of a decisive victory before assuming the cosmic throne. 

Exodus 15:18 points in a similar direction, but with one important difference: YHWH did 

not need to accomplish a victory in order to attain kingship. On the contrary, the song 

claims this God always ruled over all of creation and even used it to God’s advantage in 

battle. YHWH’s defeat of the Egyptians to win Israel’s salvation serves as confirmation 

of God’s identity as cosmic king and creator.  

 
 
 

                                                
39 Hans K. LaRondelle sees vv. 14–16 as further evidence the Exodus event serves as “the 

archetype or prophetic type” for Israel that YHWH will come to the aid of Israel (“The Biblical Concept of 
Armageddon,” JETS 28.1 [1985]: 221–31, 26; see also N. Lohfink, De Actualiteit van het OT [Hilversum: 
P. Brand, 1966], 116–18; Lind, Yahweh Is a Warrior, 50).  

 
40 Trimm notes similar “psychological effects” in non-canonical literature (YHWH Fights, 53–61). 

See also Nahum Waldman, “Comparative Note on Exodus 15:14–16,” JQR 66.4 (1976): 189–92.  
 
41 For possible parallels to other ancient texts, see Trimm, YHWH Fights, 53–61. Note especially 

the Tiglath-pileser I Inscription, A.0.87.1 ii (RIMA 2:25).  
 
42 Propp, Exodus 1–18, 554–58.  
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Summary of the Divine Warrior in Exodus 14–15  
 
 Chapters 14 and 15 of Exodus paint a picture of God as a powerful deity who 

shows intense interest in the people of Israel. The narrative of YHWH’s deliverance in 

Exod 14 depicts God as a warring deity who orchestrates the defeat of the people’s 

archenemy using the miraculous means of parting the sea. The Song of Moses in 15:1–18 

then praises God as the lone warrior and ruler of the cosmos in response to Israel’s 

salvation. Subsequent generations recall and recast the image of God at war as a means of 

reminding the people of YHWH’s sovereignty and ability to reach the divine hand into 

their dire situation and restore them. The following sections will demonstrate ways in 

which the oracles of some of Israel’s prophets adapt these martial images, beginning with 

the prophet Amos. 

 
The Divine Warrior in Amos 

 
 One of the earliest adaptations of the image of divine warrior in Israel’s prophetic 

literature appears in the book of Amos. This text initially took shape in the 8th century 

BCE,43 although the final form of the text indicates the work of editorial hands.44 The 

prophet, a “herdsman and dresser of sycamore trees” from Tekoa in southern kingdom of 

Judah (7:14), directs his oracles primarily toward the northern kingdom of Israel. During 

the time in which Amos proclaimed his message, both the northern and southern 

                                                
43 The superscription in Amos 1:1 indicates this date, but may be a later addition to the text (see 

Francis I. Andersen and David Noel Freedman, Amos: A New Translation with Introduction and 
Commentary, AB 24a [New Haven: Yale University Press, 1989], 19). Andersen and Freedman narrow the 
likely dates for Amos’ prophetic career to 765–755 BCE. Douglas Stuart offers a more cautious 
assessment, stating that Amos’ activities likely did not go beyond the 750’s BCE (Hosea–Jonah, WBC 31 
[Waco: Word Books, 1987], 283).  

 
44 For a discussion of the authenticity of the text and later additions, see Andersen and Freedman, 

Amos, 141–44. The following are the most commonly doubted parts of the text: 1:2, 9–10, 11–12; 2:4–5, 
10; 3:7, 14b; 4:13; 5:8–9, 13, 14–15, 26–27; 6:2; 8:6, 8, 11–12, 13; 9:5–6, 8–15. 
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kingdoms experienced relative peace and economic prosperity.45 These historical 

circumstances allowed Israel to operate with a certain amount of freedom.  

 Given this state of affairs, divine conflict motifs in Amos do not emphasize God’s 

redemption of the people from the hands of an oppressor, as in the Exodus event. This 

text rather offers a spin on the use of the motif by turning God’s anger on God’s people. 

Amos accuses the people of violating the stipulations of the covenant: Israel oppresses 

the poor and commits war crimes against surrounding people.46 The following overview 

shows that the prophet’s use of the image of God as a warring deity functions as a means 

of threatening judgment on God’s people and calling them back to covenant loyalty.  

 
Amos 1–3: God Roars In Judgment  
 
 The description of God roaring as a lion in Amos 1:2 captures the tenor of the 

opening chapters: “And he said, ‘The Lord will roar (ישאג) from Zion and utter his voice 

from Jerusalem, and the pastures of the shepherds will wither, and the top of Carmel will 

dry up’” (cf. Joel 4:16; Jer 25:30).47 The rumbling voice of God parallels the roaring of 

the oracles against the nations and Israel in the following chapters, providing a fitting 

opening salvo.48 Additionally, already in this early part of the book we find an element 

                                                
45 See Andersen and Freedman, Amos, 21–3.  
 
46 For a fuller description of this historical context, see Stuart, Hosea–Jonah, 288.  
 
47 In Amos 1:2 LXX, God “speaks” (εἶπεν) from Zion rather than roars. Stuart concedes that v. 2 

MT could be a later addition inserted by Amos or a redactor to serve as a thematic introduction to the text 
(Hosea–Jonah, 300). Similar wording also appears in Joel 4:14–21 [Joel 3:14–21 LXX] and Jeremiah 
25:30. The martial context of Joel is underscored by the command to “prepare war, stir up the warriors” 
and to “beat your plowshares into swords, and your pruning hooks into spears” (4:9–10; cf. Mic 4:3; Isa 
2:4).  

 
48 On this point, see Andersen and Freedman, Amos, 221.  
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common to divine warrior texts in the languishing of creation at the fierceness of the 

deity.49  

 
 The oracles against the nations.  Amos wastes little time, launching into his oracles 

against the nations in v. 3. Amos includes prophecies of the coming punishment against 

six different people groups: Damascus (1:3–5), Gaza (1:6–8), Tyre (1:9–10), Edom 

(1:11–12), the Ammonites (1:13–15), and Moab (2:1–3). The nations mentioned in 1:3–

2:3 trace a geographical circle around the northern kingdom with the effect that all of 

Israel’s neighbors stand under God’s judgment.50  

 Each oracle opens with a messenger formula, “Thus says the Lord,” and follows a 

similar pattern in the pronouncement of judgment: “for three transgressions (פשעי; 

ἀσεβείαις) of X, and for four, I will not turn back.”51 The idiomatic Hebrew phrase—

sometimes called a “staircase pattern”—recycles a common numerical parallelism found 

in the literature of the ancient Near East. Authors employ the phrase to communicate the 

impossibility of reversing the divine decision to enact punishment.52  

 Amos does not appeal to violations of God’s Law because these are foreign entities, 

but instead claims these people groups refused to treat their neighbors with decency.53 

                                                
49 See Longman, “The Divine Warrior,” 296, 299, 302.  
 
50 The organization of the foreign nations listed in Amos 1–2 represents a point of debate in 

scholarly literature. For an analysis of the options, see Andrew E. Steinmann, “The Order of Amos’s 
Oracles Against the Nations: 1:3–2:16,” JBL 111.4 (1992): 683–89; cf. Shalom M. Paul, “Amos 1:3–2:3: A 
Concatenous Literary Pattern,” JBL 90.4 (1971): 397–403.   

 
51 The LXX repeats the phrase “I will not turn back” (οὐκ ἀποστραφήσοµαι), but the object varies: 

αὐτόν (1:3, 13; 2:1, 4, 6); αὐτήν (1:9); αὐτούς (1:6, 11); see Andersen and Freedman, Amos, 236.  
 
52 Stuart, Hosea–Jonah, 286; Paul, “Amos 1:3–2:3,” 401.  
 
53 This is perhaps an indication that mistreating other humans should be a matter of common 

knowledge or known by God’s revelation to all people. See Paul Noble, “Israel Among the Nations,” HBT 
15.1 (1993): 56–82, 64–66.  
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For every nation the text predicts the imminent judgment of God, who serves as the 

primary actor in executing punishment. Amos describes YHWH’s action against the 

nations as a military engagement. God promises to send “fire” (אש; πῦρ) on the walls of 

the cities to devour strongholds (1:4, 7, 10, 12, 14; 2:2).54 Although Amos does not offer 

a specific historical correspondence for the fire metaphor, the outcome describes the 

military defeat of the nations.55 Like the pestilence (4:9–10), the sword (7:9; 9:1, 4), and 

the sea serpent (9:3) later in the book, the divine fire functions as God’s agent and 

indicates that God is responsible for sending the siege against the cities (see also 5:6).56 

As Andersen and Freedman put it, Amos 1–3 contain “cosmic, mythic components,” but 

also indicate the destruction “will be realized in historical events.”57 In other words, 

Amos proclaims that the coming judgment, although emanating from the divine decree, 

will play out in the historical realm of military conflict.58 

 
 Judgment against Judah and Israel.  The conspicuous omission of Judah and Israel 

in the oracles against the nations comes into better focus when the reader arrives at Amos 

2:4–3:8 where the prophet points the finger at God’s own people. Amos continues with 

the judgment formula as in the preceding verses, thereby placing Judah and Israel on the 

                                                
54 Amos 1:14 contains a slight variant to the pattern: “So I will kindle a fire against the wall of 

Rabbah, fire that shall devour its strongholds, with shouting on the day of battle, with a storm on the day of 
the whirlwind” (see Paul, “Amos 1:3–2:3,” 401). Note the similarity in the imagery in these verses to the 
consuming fire emanating from God in Exod 15:6, although in Exodus the term “fire” does not appear.   

 
55 See Andersen and Freedman, Amos, 238–39. In the ancient Near Eastern context, fire at times 

served as the agent of the gods Nushku, Erra, and Ishtum (ibid., 239).  
 
56 See ibid., 364. Other texts also associate YHWH with fire: Exod 3:1–22; 13:21–22; 19:16–20; 

24:17; Lev 10:2; Num 11:1–3; 26:10; Deut 4:24; 5:22–27; 9:3; 1 Kgs 18–19; 2 Kgs 1:9–16; Neh 9:12–19; 
Job 1:6; Ps 89:47; Isa 6:6–7; Lam 2:4; Ezek 21:36; 22:31; 36:5; 38:19; Nah 1:6.  

 
57 Ibid., 240.  
 
58 On this point, see further Millhouse, “Re-Imaging the Warrior,” 106; James R. Linville, Amos 

and the Cosmic Imagination, SOTSMS (Burlington: Ashgate, 2008), 26.  
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same ground as the nations. The prophet accuses Judah of forgetting God’s Law in Amos 

2:4–5:  

Thus says the Lord: For three transgressions of Judah, and for four, I will not turn 
away the punishment; because they have rejected the law of the Lord, and have not 
kept his commandments, but they were led astray by the lies after which their 
ancestors walked. So I will send a fire on Judah, and it will devour (ואכלה; 
καταφάγεται) the strongholds of Jerusalem. 

 
A significant point in Amos’s pronouncement against Judah is that only in the case of 

Judah’s transgressions does the prophet cite the Lord as the offended party.59 The 

inclusion of Judah along with Israel in the following verses suggests that YHWH’s anger 

burns against all alike—whether those who are part of the covenant or not. The text 

emphasizes that all humanity should expect the wrath of the divine warrior as a result of 

their transgressions.  

 In Amos 2:6, the prophet turns his attention to Israel. Amos continues with the 

pattern of pronouncement, but in the case of Israel the enumeration of transgressions 

extends well beyond the length of those leveled against other nations. The protracted 

pronouncement indicates that Israel will receive a “double portion” of judgment.60 Israel, 

Amos claims, sells the righteous and the needy for personal gain (2:6) and tramples and 

pushes down the poor (2:7).  

 In 2:9–10, the prophet recounts God’s past acts of deliverance when God performed 

the role of divine warrior in conquering oppressors on Israel’s behalf. Amos recalls the 

                                                
59 Given that Amos appears primarily concerned with the northern kingdom of Israel, some view 

2:4–5 as a later insertion (see Βernard Duhm, “Anmerkungen zu den Zwölf Propheten I Buch Amos,” ZAW 
31.1 (1911): 1–43, 1–18; John H. Hayes, Amos: The 8th-Century Prophet: His Times and His Preaching 
[Nashville: Abingdon, 1988], 52–55).  

 
60 Steinmann, “The Order of Amos’s Oracles,” 688. Steinmann claims the oracle against Israel is 

four times longer than the average of the others.  



 47 

destruction (השמדתי; ἐξῆρα) of the Amorites (Num 21:21–31),61 YHWH’s rescue of the 

people from Egypt (Exod 14–15), and YHWH’s fulfillment of the promise to bring them 

into the land (Josh 1–24). Given Israel’s special relationship with the Lord, the people’s 

disobedience is inexcusable. The prophet emphasizes this point in Amos 3:1 when he 

declares the word of the Lord “against the whole family” YHWH “brought up out of the 

land of Egypt” (3:1). Rather than the Exodus serving as a means to recall God’s victory 

and beseeching God to act, in Amos this event serves as an indictment against them for 

all their sins (3:2). In spite of the Lord’s efforts to establish covenant and rescue the 

people, Israel acts no better than the foreign nations who have no relationship with this 

deity.  

 The oracle against Israel makes no mention of the devouring fire. But the 

punishment for Israel nonetheless maintains the martial tone of preceding verses: God 

promises to destroy cities, engage in battle, bring about the death of leaders, and exile the 

people.62 No one shall escape this mighty deity: “Flight will perish from the swift, and 

the strong will not retain their strength, nor will the mighty save their lives” (2:14). Not 

even “those who ride horses [will] save their lives” (cf. Exod 15:1), and the “stout of 

heart among the mighty will flee naked in that day” (2:15–16).63  

 Amos’s oracles of doom, therefore, predict the actions of the divine warrior. In 

Amos 3:8, the prophet reprises the ferocious image of God as a lion: “The lion has roared 

                                                
61 The term שמד conveys “violent and complete destruction.” Cf. Deut 2:21; 31:4; Josh 24:8 

(Andersen and Freedman, Amos, 329). The LXX translates this as “drive out” (ἐξαίρω). 
 
62 Andersen and Freedman, Amos, 307.  
 
63 Ersnt Sellin calls this a description of “divine terror” (Das Zwölfprophetenbuch übers. und erkl, 

KAT 12 [Leipzig: A. Deichert, 1929], 209; translation from von Rad, Holy War, 109).  
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 who will not fear?” (cf. 3:4).64 At this point, Amos also likens his message to a ;(שאג)

trumpet announcing the march of a military enemy (3:6). Amos 3:3–8 makes clear that 

YHWH stands behind the coming punishment. The prophet reveals that Israel, like Judah 

and the surrounding nations, stands under God’s judgment. 

 
 The rhetorical trap in Amos 1:2–3:8.  What we find in these opening chapters of 

Amos is the execution of an impressive rhetorical move. A reader can imagine Amos’s 

original audience listening to the judgment meted out to Israel’s neighbors with heads 

nodding in agreement at the deserved destruction coming to these godless people. But 

when Amos prophesies judgment in 2:4–3:8 against Judah and Israel—God’s chosen 

people—one might also imagine shock spreading among the hearers. According to Amos, 

YHWH’s anger burns against all humanity—foreign nations, Judah, and Israel alike—

and all will face punishment at the hands of God’s agents. Karl Möller refers to this move 

as Amos’s “rhetorical entrapment.” Israel, in effect, becomes a foreign nation from God’s 

point of view.65 The apostle Paul’s paraphrase of Ps 13:1–3 LXX (14:1–3 MT) at the 

beginning of his catena in Rom 3:10b–12 fittingly captures Amos’s point:  

There is not a righteous one, not even one; there is not one who understands, there 
is not one who seeks God. All have turned away; together they have become 
worthless. There is not one who does good, there is not even one. 

 

 

 

                                                
64 The repetition of YHWH’s roar marks this as a bookend that encapsulates Amos 1:2–3:8 and 

introduces the pronouncement against Israel beginning in 3:9 (see Andersen and Freedman, Amos, 369–70).  
 
65 Karl Möller, A Prophet in Debate: The Rhetoric of Persuasion in the Book of Amos, JSOTSup 

372 (Sheffield: Sheffield Academic, 2003), 214; cf. Stuart, Hosea–Jonah, 290. Stuart notes that this move 
is similar to the oracles at the beginning of Hosea.  
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Amos 3:9–9:10: The Weapons of the Divine Warrior 

 Amos 1:2–3:8 merely introduces the prophetic visions in the rest of the book. What 

follows, beginning in 3:9, is Amos’s extended judgment against Israel. The oracles 

continue to roar against God’s chosen people and Amos continues to employ divine 

warrior imagery. Throughout Amos 3:9–9:10, the prophet places the accent on God’s 

identity as the creator who holds the power to destroy and uses the elements of nature as 

tools of wrath. Two aspects are especially notable in these chapters: The weapons the 

divine warrior wields against Israel and several hymn fragments embedded in the text 

that reference the deity’s warring activity.  

 
 Foreign invaders as weapons.  Amos focuses attention in 3:9–4:13 on Samaria, the 

capital city of the northern kingdom. The prophet insists that the people have no idea how 

to do what is right and instead “store up violence and robbery in their strongholds” 

(3:10). Apparently, the inhabitants of Samaria believe their city to be secure from 

onslaught of enemies, which leads to a lapse in righteous living. As a result, Amos 

declares the word of the Lord: “An adversary will surround the land, and strip you of 

your defense; and your strongholds will be plundered” (3:11).66 Similar to the opening 

oracles, Amos promises the military destruction of Samaria by a foreign invader, which 

comes about as a result of God’s work (see also 6:14). Israel’s God, according to Amos, 

reigns supreme over every nation and uses them as God pleases.  

 Verse 12 indicates that God will rescue a remnant from among the people. But 

Amos also notes the extent of the coming destruction in vv. 13–15. This destruction, 

                                                
66 Although the MT does not name the “adversary,” the LXX names Tyre as the destroyer. As 

Andersen and Freedman note, the identification of Tyre strains credulity since this nation is included 
among those to be destroyed. Additionally, these authors point out that referencing Tyre creates “an 
unfulfilled prophecy” since this foreign nation never pillaged Israel (Amos, 408).  
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although accomplished by a foreign invader, serves as God’s chastisement: The Lord of 

Hosts will punish the house of Jacob for its transgressions (פשעי; ἀσεβείας) by tearing 

down the altars (3:13–14) and the houses of the wealthy (3:15).67 

 
 Drought, pestilence, and the sword as weapons.  In Amos 4, the prophet grounds 

God’s power in the sovereignty this deity holds over the created order. The Lord, he 

claims, controls the natural elements and wields them as weapons. Like YHWH’s use of 

the divine fire in Amos 1–2, here natural phenomena serve as a means of waging war:  

And I also withheld the rain from you when there were still three months of 
harvest; and I caused it to rain on one city, and caused it not to rain on another city; 
one piece of land was rained upon, and the piece of land on which it did not rain 
dried up. So two or three towns wandered to one town to drink water, but they were 
not satisfied; yet you did not return to me, says the Lord. (Amos 4:7–8) 

 
In addition to using drought as a means of inducing Israel’s repentance, Amos also notes 

that God strikes Israel’s vegetation with “blight and mildew” in order to lay waste their 

gardens and vineyards (4:9a) and sends locusts to devour the fig and olive trees (4:9b).68 

The pestilence/death and the sword operate as God’s servants in executing judgment in 

Amos 4:10:  

I sent among you a pestilence (דבר; θάνατον) after the manner of Egypt; I killed 
your young men with the sword, and I carried away your horses, and I made the 

                                                
67 Amos 3:13 MT includes three titles for God, including יהוה ,אדני, and אלהי הצבאות. The LXX 

reads, κύριος ὁ θεὸς ὁ παντοκράτωρ. The final appellation, ὁ παντοκράτωρ, further emphasizes the deity’s 
dominion over all creation. This title ten times in the text (Amos 4:13; 5:8, 14, 15, 16, 27; 9:5, 6, 15). 

 
    68 Although Amos 8 does not include martial terms, this chapter continues to depict YHWH 
enacting judgment against Israel. As in 4:7–8, God uses famine; however, this time it is a famine of God’s 
word. A day of doom lies just on the horizon that will be a time of famine in the land (Amos 8:8–12) 
Thus, the people will be chastised by the absence of the word of the Lord (see Millhouse, “Re-Imaging the 
Warrior,” 165). Linville points out the great irony in the text at this point: The people “thirst” and go 
searching for God’s word, only to find the sea, the primordial enemy, instead (Amos and the Cosmic 
Imagination, 155).  
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stench of your camps go up into your nostrils; yet you did not return to me, says the 
Lord.69  

 
The repeated refrain throughout Amos 4:6–11 that the people refused to return to the 

Lord suggests the intention in the divine warrior unleashing such destruction: YHWH 

desires to drive the people back to covenant loyalty.  

 
 A hymn fragment in Amos 4:13.  Amos 4:12 takes on an ominous tone. Since Israel 

refuses to return, Amos declares: “Therefore, I will do to you, O Israel; because I will do 

this to you, prepare to meet your God, O Israel!” (4:12). Rather than experiencing the 

effects of the divine warrior who sits at a distance and sends pestilence and locusts on the 

land, the people must now face the warring deity directly.  

 At this point, Amos introduces what scholars recognize as a hymn fragment in 

4:13—the first of three such fragments in the book (see below on 5:8–9 and 9:5–6).70 

Each of these passages evinces characteristics germane to the portrayal of YHWH as a 

warring deity.71 The MT version of Amos 4:13 reads as follows:  

                                                
69 Cf. Amos 7:9, 11, 17.  
 
70 Readers generally agree the fragments did not originate from the prophet; rather, Amos (or a 

redactor) inserted passages from Israelite poems. See John D.W. Watts, “An Old Hymn Preserved in the 
Book of Amos,” ANES 15 (1956): 33–39. Amos 8:8 provides another possible hymn fragment. Gavin Cox 
proposes that Amos 7:4 also should be considered a fragment based on comparisons with Sumerian City-
Laments (“The ‘Hymn’ of Amos: An Ancient Flood Narrative,” JSOT 38.1 [2013]: 81–108).  

 
71 Scholarly literature on the hymns is quite large. See, e.g., Werner Berg, Die sogenannten 

Hymnenfragmente im Amosbuch (Bern: Herberg Lang Verlag, 1974); James L. Crenshaw, Hymnic 
Affirmation of Divine Justice, SBLDS 24 (Missoula: Society of Biblical Literature and Scholars, 1975); 
Cullen I.K. Story, “Amos—Prophet of Praise,” VT 30.1 (1980): 67–80; Stefan Paas, “De HERE als 
Schepper en Koning De hymnen in Amos,” NedThT 49.2 (1995): 124–39; idem., Schepping en Oordeel: 
Een onderzoek naar scheppingsvoorstellingen bij enkele profeten uit de achtste eeuw voor Christus 
(Heerenveen, Netherlands: Groen, 1998), 183–268. On the main scholarly views on Amos’ hymns, see 
Stefan Paas, “Seeing and Singing: Visions and Hymns in the Book of Amos,” VT 52.2 (2002): 253–274, 
254; see also Friedrich Horst, “Die Doxologen im Amosbuch,” ZAW 47 (1929): 45–54; Klaus Koch, “Die 
Rolle der hymnische Abschnitte in der Komposition des Amos-Buches,” ZAW 86.4 (1974): 504–37; Hans 
Walter Wolff, Joel and Amos: A Commentary on the Books of the Prophets Joel and Amos, Hermeneia 
(Philadelphia: Fortress, 1977), 254–56; A. Graeme Auld, Amos, OTG (Sheffield: JSOT, 1986), 56–58. The 
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For, lo, the one who forms the mountains, creates the wind, reveals his thoughts to 
humans, makes the morning into darkness, and treads (ודרך) on the high places of 
the earth—the Lord, the God of Hosts, is his name.72  

 
James Crenshaw refers to this verse as “a sort of ‘Doxology of Judgment.’”73 By drawing 

the audience’s attention to YHWH’s status as creator, Amos reminds the audience that 

their deity remains the sustainer of the cosmos. This also means that God possesses the 

prerogative to destroy the prosperity of the people.74  

 Also of importance is the image of God “treading upon the heights of the earth”—

an element that serves as the climax in the sequence of actions.75 Crenshaw traces the use 

of the phrase in the Hebrew Bible, beginning with Amos 4:13, and argues that the 

reference to the mountains points to the high places of worship. In his words, the phrase 

“refers to Yahweh’s conquest of his foes, especially in Canaanite-influenced sanctuaries, 

and denotes sovereignty over the vanquished.”76 The image is that of “a conqueror 

                                                                                                                                            
poems are similar to Exod 15:1–18 in that they recount past victories and offer praise on account of these 
victories.  
 

72 Paas points out the elements shared by the fragments in Amos that are widely recognized: (1) 
Each uses “prepositioned participia” as a means of describing God’s action; (2) Each passage concludes on 
a similar note: “the Lord… is his name!”; and (3) All of the hymns include “a theology in which creation 
and destruction are closely connected” (“Seeing and Singing,” 255). To these Paas adds a fourth: every 
fragment includes five actions attributed to God that are “ranked” with “a climax in the final clause” 
(“Seeing and Singing,” 255–56).  

 
73 James L. Crenshaw, “Wedōrēk ‘al-bamǒtê ’āreṣ,” CBQ 34 (1972): 39–53; 42, 44. Cf. Isa 5:25–

29 and 9:7–10:4. See also idem., “A Liturgy of Wasted Opportunity (Am 4:6–12; Isa 9:7–10:4; 5:25–29),” 
Semitics 1 (1970): 27–37.  

 
74 The reference to revealing thoughts to humans might harken back to Amos’s insistence that the 

people of Judah, Israel, and the surrounding nations should know the proper ways to treat their neighbors 
via direct and indirect revelation in Amos 1–3.  

 
75 Following Paas’s claim at this point (“Seeing and Singing,” 256).  
 
76 Crenshaw, “Wedōrēk,” 43; cf. Frank Crüsemann, Studien zur Formgeschichte von Hymnus und 

Danklied in Israel, WMANT 32 (Neukirchen-Vluyn: Neukirchener Verlag, 1969), 103; Hans Walter 
Wolff, Dodekapropheten 2: Amos, BKAT 14.6–9 (Neukirchen-Vluyn: Neukirchener Verlag, 1969), 264.  
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tramp[ling] on the backs of his victims.”77 YHWH’s treading on the mountains thus 

comes as a warning to Israel: the same God who created the peaks and freely stomps on 

them is coming to confront the people (4:12)—who are also God’s creation—and will 

freely tread upon them in like manner. 

 The LXX version of Amos 4:13 offers a different rendering. Although the Greek 

text maintains an emphasis on God’s status as creator, it also introduces elements not 

found in the Hebrew text: 

Therefore, behold, I am the mighty one who thunders and creates the wind/spirit 
and announces to human beings his anointed one, who makes the morning and the 
fog and sets foot upon the mountains of the earth—the Lord God, the Ruler of All, 
is his name. 

 
The LXX mentions God as the creator of the wind and the one who “makes the morning 

and fog,” but eliminates the reference to the mountains. Also significant in the LXX is 

the introduction of an anointed figure. Instead of the Lord revealing thoughts to mortals, 

the Greek text states the Lord “announces to human beings his anointed one (τὸν χριστὸν 

αὐτοῦ).” Along with this change, we find the title ὁ παντοκράτωρ in the final part of the 

verse. This title often is associated with God’s role as creator, judge, and sovereign ruler, 

and appears in contexts of theophanic experiences and divine/holy war (see 2 Macc 3:30; 

7:38; Rev 16:14; 19:15).78  

 
 The divine warrior’s fire and a hymn fragment in Amos 5:8–9.  In Amos 5, the 

prophet laments the fallen house of Israel (5:1–2) and exhorts the people to “seek the 

Lord” and to “seek good and not evil” so that they will live (5:4, 6, 14–15). As in the 

                                                
77 Ibid., 44.  
 
78 On the theological development of this title, see Jean-Pierre Batut, Pantocrator: “Dieu le Père 

tout-puissant” dans la théologie prénicéene, Collection des Études Augustiniennes, Série Antiquité 189 
(Paris: Institut des Études Augustiniennes, 2009). 
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oracles in Amos 1–2, here again the prophet predicts judgment as an impending military 

raid (5:3).79 Returning to the fire metaphor, the text indicates that should Israel not 

repent, the divine warrior will “break out against the house of Joseph like fire (כאש; ὡς 

πῦρ), and it will devour (ואכלה; καταφάγεται) Bethel, with no one to quench it” (5:6). 

Amos foresees “the Day of the Lord” as a day of darkness, destruction, and wailing from 

which the people will not escape (5:16–20).80  

 The hymn fragment in Amos 5:8–9 MT again focuses on the cosmic scope of God’s 

creative activity and combines this theme with themes of judgment and destruction:  

The one who made the Pleiades and Orion, and turns the death-like shadow into the 
morning, and darkens the day into night, who calls for the waters of the sea, and 
pours them out on the surface of the earth—the Lord is his name, who makes 
destruction flash out against the strong, so that destruction comes upon the fortress. 
(Amos 5:8–9 MT)  

 
The LXX in this case reads in a similar fashion to the MT. Following the comment in 

Amos 5:7 LXX that the Lord creates judgment (κρίµα) above and establishes justice 

(δικαιοσύνη) on the earth, the text states: 

The one who makes all things and changes [them], and turns the shadow of death 
into morning, and darkens the day into night; who calls for the water of the sea, and 
pours it out on the face of the earth—the Lord God, the Almighty, is his name, who 
dispenses destruction upon strength, and brings distress upon the fortress. (Amos 
5:8–9 LXX) 

 

                                                
79 See von Rad, Holy War, 109.  
 
80 Amos 5:18 includes one of the earliest references to the “Day of the Lord” in the Hebrew Bible. 

The scholarly literature on this topic provides an array of arguments attempting to pinpoint the precise 
background to this concept. Regardless of its precise origin, however, in Amos the term signifies a singular 
day when YHWH will bring judgment and defeat challengers to the throne. Gerhard von Rad roots the 
concept in the Israelite divine/holy war tradition (“Origin of the Concept of the Day of Yahweh,” JSS 4.2 
[1959]: 97–108); see further, Meir Weiss, “The Origin of the Day of the Lord—Reconsidered,” HUCA 37 
[1966]: 29–71; A. Joseph Everson, “The Days of Yahweh,” JBL 93.3 [1974]: 329–37; Yair Hoffmann, 
“The Day of the Lord as a Concept and a Term in the Prophetic Literature,” ZAW 93.1 [1981]: 37–50; 
Millhouse, “Re-Imaging the Warrior,” 123).  
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Two differences between the MT and LXX versions of Amos 5:8–9 should be noted. In 

the first case, the LXX does not include the references to Pleiades and Orion. 

Additionally, as in the fragment in Amos 4:13, we find the title ὁ παντοκράτωρ. Both 

versions emphasize the immense power of the deity: God, as creator, commands all 

things, even the waters and astral entities. YHWH’s sovereignty thus carries with it an 

element of danger since the deity who creates also possesses the ability to destroy.81  

 
 The divine warrior’s mobility and a hymn fragment in Amos 9:5–6.  In a final 

vision of judgment in 9:1–10, Amos reports perhaps the most graphic depiction of 

destruction yet.82 The divine warrior picks up the sword to execute judgment and even 

commands the sea-serpent to do the deity’s bidding. The wider context indicates that 

Amos here envisions a singular day (8:9, 11, 13; cf. 5:18–24) on which the earth will 

darken (8:9; cf. 5:18–20) and YHWH will arrive to bring judgment and the defeat of 

enemies.  

 In the first verse of the chapter the Lord commands: “Strike the capitals until the 

thresholds shake, and shatter them on the heads of all; and those who are left I will kill 

with the sword; not one of them shall flee away, not one of them shall escape” (9:1). The 

prophet further emphasizes in vv. 2–4 the impossibility of escaping the divine warrior’s 

sword. The people cannot hide from a mobile God whose sovereignty extends from the 

heavens down to Sheol, from the top of Carmel to the bottom of the sea. Amos 9:3 

                                                
81 James L. Crenshaw, “YHWH Ṣēba’ôt Šemô: A Form-Critical Analysis,” ZAW 81.2 (1969): 156–

75, 168. Crenshaw claims the refrain יהוה שמו and similar phrases appear in collocation with themes of 
creation, deliverance, judgment of Israel’s oppressors, and judgment of the people of Israel guilty of 
worshipping idols and swearing by YHWH (ibid., 167). See also Amos 5:27 where a similar refrain appears 
in the claim that Lord, the God of Hosts, is responsible for sending Israel into exile (see ibid., 166). 

 
82 The introductory formula, as seen in previous oracles, is absent in Amos 9:1–10. 
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provides yet more evidence that YHWH controls all creatures, including the sea-

serpent.83 Should anyone seek shelter from the divine warrior with sword in hand in the 

depths of the waters, Amos claims the Lord “will command the sea-serpent (הנחש; τῷ 

δράκοντι) and it shall bite them” (cf. 5:19). Even in captivity under the dominion of 

Israel’s enemies God can use the sword to smite them (9:4).  

 Amos includes a final hymn fragment in 9:5–6, again as a means of buttressing his 

prediction of the coming judgment of the divine warrior:  

The Lord, the God of Hosts, who touches the earth and it melts, and all who dwell 
in it mourn, and all of it rises like the Nile, and sinks down again, like the Nile of 
Egypt; who builds his stairs in the heavens, and founds his firmament upon the 
earth; who calls for the waters of the sea, and pours them out upon the surface of 
the earth—the Lord is his name. (Amos 9:5–6 MT)  
 
And the Lord, the Lord God Almighty, the one who takes hold of the earth and 
causes it to shake, and all who inhabit it mourn; and its destruction shall go up as a 
river, and shall descend as the river of Egypt. He is the one who builds his ascent in 
heaven, and establishes his promise on the earth; who calls the water of the sea and 
pours it out on the face of the earth—the Lord God, the Almighty, is his name. 
(Amos 9:5–6 LXX) 

 
Both the MT and the LXX once more collocate the themes of creation and judgment.84 

Amos’s inclusion of the fragment drives home his point that Israel’s God possesses great 

might and directs all of the created order, leaving little doubt as to God’s kingship over 

the cosmos.  

 Amos closes out this oracle with a nod to the divine warrior’s past victories, noting 

God’s deliverance of the people from Egypt (9:7). Again Amos hammers away at Israel, 

claiming, “The eyes of the Lord God are upon the sinful kingdom, and I will destroy it 

from the face of the earth—except that I will not utterly destroy the house of Jacob, says 

                                                
83 Andersen and Freedman, Amos, 838.  
 
84 See Crenshaw, “YHWH Ṣēba’ôt Šemô,” 175.  
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the Lord” (9:8). The divine warrior “will shake the house of Israel” in order to eliminate 

the sinners (9:9–10).85  

 
Amos 9:11–15: A Final Vision of Restoration  
 
 As is often the case in Israel’s prophetic literature, the judgment pronounced in 9:1–

10 is not the end of the story. The prospect of reconciliation hinted in Amos 9:8, finds 

further elaboration in vv. 11–15. In this final section of the text, Amos offers one last 

vision—this time a vision of hope and restoration.  

 The pericope opens with another reference to “that day” (9:11).86 Although other 

instances of the phrase alert the audience to a day when the divine warrior brings 

judgment and destruction, here the prophet envisions the event bringing the prospect of 

salvation.87 The God who comes to chastise Israel will raise up the fallen booth of David, 

repair the breaches of the city, raise up its ruins, and rebuild the kingdom “as in the days 

of old” (9:11).88  

 Amos claims Israel’s kingdom will encompass the remnant of Edom and all nations 

called by the Lord in 9:12 MT—a restoration as far-reaching as the judgment pronounced 

                                                
85 Those deemed to be “sinners” in this case appear to be those overly confident in their 

relationship with God and arrogantly claim, “Evil shall not overtake or meet us” (9:10).  
 
86 Andersen and Freedman note that this section “can scarcely be called a poem” since “the 

language is that of prose” (Amos, 887). 
 
87 For references to the day of judgment, see Amos 1:14; 2:16; 3:14; 5:18–20; 8:3, 9, 13.  
 
88 Andersen and Freedman, Amos, 886–87. Andersen and Freedman see here a reversal of the 

disastrous effects from Amos 8:9–14. They also claim that Amos 9:14–15 undoes a number of earlier 
judgments in the text: 9:14a reverses 4:6–11; 9:14b reverses 5:11; 9:15 reverses 7:11, 17 (ibid., 888). At the 
same time, noting strange aspects of this closing vision, these authors propose a rearrangement of the 
verses as a means of providing a better chronology of the events of restoration: v. 14aA; v. 12a; v. 14aB; v. 
14b; v. 15; v. 11 (see ibid., 888). 
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in Amos 1–2.89 Recall that in those earlier chapters the prophet leveled the playing field 

by indicting Judah, Israel, and all nations; in Amos 9:12, God’s chosen people are set to 

inherit those territories. The LXX makes the universal scope of this restoration more 

explicit: “the remnant of human beings” (οἱ κατάλοιποι τῶν ἀνθρώπων) and “all the 

nations” shall seek out the Lord.  

 What is more, this new age will be marked by a flourishing creation and 

unprecedented fertility of the land (9:13).90 As the Lord “returns from captivity my 

people Israel,” the people join God in the restoration by rebuilding the cities, planting 

gardens, and enjoying the fruit of the land (9:14).91 In these final verses, the prophet 

recycles language from the Song of Moses in Exod 15, promising that God will plant the 

people in the land (cf. Exod 15:17); indeed, they shall be so firmly established that 

nothing will uproot them (9:15).  

 The point made by Amos at the close of the text is one that appears numerous times 

in Israel’s prophetic corpus. The prophet depicts God as master of the cosmos, who wars 

against Israel as a means of chastisement; this discipline, however, serves the purpose of 

bringing about Israel’s redemption. However strange it might sound to modern ears, the 

Lord’s intention in sifting the people and eliminating “all the sinners of my people” (9:9–

                                                
89 On the issues related to dating this final pericope, see Andersen and Freedman, Amos, 893. 
 
90 Andersen and Freedman claim Amos 9:13 to be “the true climax of the unit” (ibid., 888). 

Interestingly, they also point out that the activities mentioned here follow the normal calendrical cycle of 
agricultural activities: 1.) Plowing (autumn, in October prior to the early rainy season); 2.) Sowing (winter, 
after the initial rains); 3.) Reaping (spring, following the late rains); 4.) Grape treading (summer) (ibid., 
891). The rapid succession of these activities implies that Amos believes the yield of crops to be so great 
that the treading of grapes takes place year-round (cf. Lev 26:4–5). 

 
91 Cf. the use of שוב in Job 42:10 and Zeph 2:7; 3:20 where the texts describe the reversal of 

fortunes and a new state of even greater prosperity. Given the reference to the Davidic kingdom in Amos 
9:11, Andersen and Freedman emphasize that the appellation “my people Israel” connotes the return from 
exile and reunification of Judah and Israel (Amos, 892). 
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10) in the role of divine warrior is to create a faithful people—a people who worship the 

Lord alone, enjoy the fruits of the land, and remain in covenant relationship.  

 
Summary of the Divine Warrior in Amos 
 
 As noted earlier, in contrast to the divine warrior’s deliverance of Israel from 

captivity to oppressors, Amos uses images related to God as a fighter in order to warn of 

judgment and discipline for a sinful people. Because of their violations of the covenant, 

the nation of Israel stands opposite their God along the battle lines. The people are now 

considered God’s enemies and must face the fury of the divine warrior. Amos 

characterizes Israel’s deity throughout the text as the creator and the sovereign over the 

cosmos. As such, YHWH can wield elements of creation and foreign nations as weapons 

in chastising Israel. Yet, in the final movement of the text, Amos maintains that God’s 

warring activity leads to Israel’s restoration.  

 
The Divine Warrior in Ezekiel 

 
 The book of Ezekiel offers another important example of a text that depicts God as 

a divine warrior who enacts judgment and restores Israel.  The Babylonian exile provides 

the setting for Ezekiel’s prophetic visions. Beginning in 597 BCE, the Babylonian army 

under Nebuchadnezzar descended on Jerusalem and began to conquer and ship out the 

Israelites. The climax of the invasion comes in 587 BCE when the Babylonians razed the 

Jerusalem temple and, along with it, many of the hopes of God’s chosen people. As one 

of the early expatriates,92 Ezekiel receives his call to prophecy while in Babylon “among 

the exiles” and relates divine visions he receives via the opened heavens (1:1–3). 

                                                
92 Joseph Blenkinsopp, Ezekiel, IBC (Louisville: John Knox, 1990), 11.  



 60 

 The impact of these events can hardly be overstated. The Babylonian exile left the 

people without a land, without a central place of worship, and with many doubts as to 

God’s faithfulness.93 The primary issue for those of Israel, now huddled in small enclaves 

in foreign lands, is whether their deity remains the ruler of the cosmos. How could the 

God who created the world and established covenant with Israel allow this destruction to 

happen? Are the Babylonian gods more powerful than Israel’s deity after all? Ezekiel 

addresses such questions head-on. If God indeed remains sovereign, then a robust 

theological explanation must be provided.  

 Ezekiel’s visions, coming in the midst of this crisis, communicate both judgment 

and comfort for the wayfaring house of Israel. The prophet remains at pains to emphasize 

that God’s judgment is indeed justified. He insists that the exile does not come about 

because of God’s impotence; rather, Ezekiel reframes the siege by claiming Israel’s own 

sins brought about the event as God’s judgment against them. In other words, the 

recalcitrant nation faces destruction and deportation only because YHWH, acting as 

divine warrior, invoked the Babylonian army to destroy Jerusalem and take captive the 

people. This foreign enemy thus serves as an instrument of destruction in the divine 

warrior’s hands. Recasting the exile in this way reinforces YHWH’s cosmic kingship and 

assures Israel of YHWH’s ability to restore the nation in the future.  

 
 
 
 
 
 
 
 
                                                

93 Blenkinsopp notes that worship of God without a temple presented the “most pressing issue” for 
the exilic community (ibid., 12).  
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Ezekiel 1:4–3:11: The Divine Warrior and the Call of the Prophet 

 Ezekiel’s inaugural vision presents a number of “mythic elements and cosmogonic 

themes” similar to those found in other ancient Near Eastern documents.94 With richly 

symbolic images, the opening scenes of YHWH’s glory (1:4–28) and the call of the 

prophet (2:1–3:11) bring with them a host of interpretative difficulties.95 All of the issues 

pertaining to these chapters cannot be addressed in the present section; however, it is 

notable that Ezekiel uses these images to express the sovereignty of God as ruler of the 

entire cosmos.96  

 
 The storm, the throne, and the power of God.  In Ezek 1:4–28, the prophet opens 

with “a spectacle of the power of God.”97 Like the call of the prophet Isaiah (Isa 6), 

Ezekiel finds himself in the throne room of Israel’s deity viewing strange images, which, 

in Blenkinsopp’s estimation, are “almost hallucinatory, and yet compelling.”98 Ezekiel 

here coalesces elements common to storm theophanies and throne theophanies from the 

ancient context, and combines these elements with a characterization of God as creator, 

warrior, and judge of the cosmos.99  

                                                
94 Paul E. Fitzpatrick, S.M., The Disarmament of God: Ezekiel 38–39 in Its Mythical Context, 

CBQMS 37 (Washington, DC: The Catholic Biblical Association of America, 2004), 114.  
 
95 William H. Brownlee insists that the opening vision is so difficult to interpret that “one must 

excuse anyone who believes that a simpler vision must underlie it” (Ezekiel 1–19, WBC 28 [Waco: Word 
Books, 1986], 17).  

 
96 Daniel I. Block, The Book of Ezekiel, Chapters 1–24, NICOT (Grand Rapids: Eerdmans, 1997), 

107.  
 
97 Fitzpatrick, Disarmament of God, 115.  
 
98 Ezekiel, 18.  
 
99 Leslie C. Allen makes a compelling case for the structure of the Ezek 1 alternating between 

sections containing a storm theophany and a throne theophany (“The Structure and Intention in Ezekiel 1,” 
VT 43.2 [1993]: 145–61, see especially the table on 149).  
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 Ezekiel first sees “a stormy wind” coming from the north and with it “a great cloud 

with brightness all around” and “fire flashing forth continually” (1:4). With vv. 5–12, the 

prophet turns to a description of YHWH’s throne and royal retinue. Ezekiel envisions 

“something like four living creatures” that possess “a human form” (1:5).100 Each of these 

creatures has four faces and four wings, the feet of a calf, human hands under their wings 

(1:6), and the faces of a human, a lion, an ox, and an eagle (1:10).101 Lightning issues 

from the center of the creatures where Ezekiel sees “something that looked like burning 

coals of fire,” and the creatures themselves dart around “like a flash of lightning” (1:13–

14). The creatures carry God’s throne with the assistance of wheels dotted with eyes 

(1:15–19). The vision culminates in 1:26–28 where Ezekiel looks upon the throne of God 

placed above the dome of crystal with fire and a rainbow encircling it. In v. 28, the 

prophet sees “the appearance of the likeness of the glory of the Lord,” and in response the 

prophet falls on his face.102  

 The references to fire, glowing coals, wind, clouds, thunder, and flashing lightning 

parallel descriptions of storm theophanies found elsewhere. Psalm 18 MT (17 LXX) 

provides a fitting example of a text that describes God as a divine warrior using similar 

imagery. The superscription names it a song of deliverance sung by David “on the day 

the Lord rescued (הציל; ἐρρύσατο) him from the hand of all his enemies.” In a state of 

                                                
100 Brownlee aptly summarizes Ezekiel’s approach in describing his revelation when he writes, 

“The prophet throughout hesitates to say that what he sees and hears is any of these things; they simply 
resemble these things. He is painfully aware that he is using metaphorical language for spiritual realities 
which have been made real to him only through the physical senses; but behind the physical images lie the 
spiritual realities which defy description” (Ezekiel 1-19, 10 [emphasis original]). 

 
101 Block also claims that each face represents characteristics of God (Ezekiel, 1.96). Fitzpatrick 

suggests the four faces “embody the four cosmic winds” (Disarmament of God, 118–19). Similarly, 
Brownlee believes the faces signal either the forces of nature or astrological entities over which YHWH 
maintains control (Ezekiel 1–19, 11).  

 
102 On 1:28 as a summing up of the preceding vision, see ibid.  
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distress, the psalmist cried out and the warrior bowed the heavens to come down and 

respond (Ps 18:2, 6 MT; 17:2, 6 LXX). The deity rides on a cherub and cloud to rescue 

the psalmist from enemies and draw him out of the mighty waters (Ps 18:1, 9–11, 16–19 

MT; 17:1, 9–11, 16–19 LXX). At the arrival of the deity the earth reels and the 

mountains quake (18:8 MT; 17:8 LXX; cf. KTU 1.4.vii.29–37). Hailstones and coals of 

fire proceed in front of the deity, accompanied by thunder, as arrows and lightning flash 

forth as weapons (18:12–15; 17:12–15 LXX).103 Notable are the parallels between the 

Babylonian storm god in the Ugaritic Ba‘lu Cycle (KTU), Ps 18, and Ezekiel’s 

description of YHWH, especially the portrayal of Ba‘lu as “Cloud Rider” in KTU. The 

clouds form the god’s war chariot,104 and Ba‘lu uses the clouds, winds, storm, and rains 

as weapons (cf. Deut 33:26; Isa 19:1; Pss 68:5; 104:1–3).105  

 Although Ezekiel does not name YHWH as a warring deity, the shared images 

between the prophet’s vision, Ps 18 MT (17 LXX), and KTU suggest that Ezekiel casts 

the deity as a battling storm god in 1:4–28.106 The depiction is at once awe-inspiring and 

threatening. Ezekiel intends his exiled audience to recognize that the Hebrew deity 

should be viewed as the one who rules the storm and elements of nature, not the 

                                                
103 Also notable in Ps 18 MT (17 LXX) is the reference to God’s control of the sea by “the blast of 

the breath of your nostrils” (Ps 18:15), which echoes the parting of the Reed Sea in Exod 15:8, 10.  
 
104 Miller, Divine Warrior, 41; cf. Sigmund Mowinckel, “Drive and/or Ride in O.T.,” VT 12.3 

(1962): 278–99.  
 
105 Fitzpatrick claims that as the storm god, Ba‘lu holds the power to bring the rain on the land or 

withhold it. The act of suspending the rain serves as a means of the deity enacting judgment (Disarmament 
of God, 52, 117; see also Tryggve N.D. Mettinger, In Search of God: The Meaning and Message of the 
Everlasting Names, trans. Frederick H. Cryer [Philadelphia: Fortress, 2005], 80–84; Moshe Weinfeld, 
“‘Rider of the Clouds’ and ‘Gatherer of the Clouds,” in The Gaster Festschrift [New York: Ancient Near 
Eastern Society, 1973]: 421–26, 424). Also significant is the portrayal of Marduk using the storm as a 
weapon and riding the storm as a chariot in EE 4.33–58 (see Millhouse, “Re-Imaging the Warrior,” 46).  

 
106 Allen, “Structure and Intention,” 153–55.  
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Babylonian storm god Ba‘lu.107 YHWH stands above any claim Ba‘lu might make to the 

cosmic throne despite appearances.  

 As noted above, the prophet pairs features of a storm theophany with those of a 

throne theophany, which reinforces the claim of YHWH as cosmic king. The gleaming 

wheels on the throne suggest that YHWH’s throne is not stationary, but mobile (1:15–

21).108 The eyes dotting the rims serve as icons of God’s rule and convey the point that 

nothing in the entire world stands outside God’s purview.109 The mobility of God’s 

throne not only makes the point that the Hebrew deity remains ruler of the cosmos, but it 

also signals God’s invasion into Babylonian territory where Ezekiel receives the 

vision.110 This is significant for a people who likely doubt God’s ability to act as they 

suffer at the hands of a foreign power. Ezekiel’s vision communicates the threat of 

YHWH’s wrath and the hope for YHWH to rise up and defend the people.111  

 
 The rebellious house of Israel and the sentinel.  Ezekiel finally hears a voice 

speaking to him at the end of Ezek 1. The divine commissioning of Ezekiel to the role of 

prophet extends from 1:28 to 5:17 and presents important points for understanding his 
                                                

107 Fitzpatrick, Disarmament of God, 117.  
 

    108 Fitzpatrick sums up the imagery related to the creatures carrying YHWH’s throne as follows 
(ibid., 118–19): “Their wings suggest that the four creatures probably embody the four cosmic winds with 
the lion standing for the south, the ox for the north, the eagle for the east and the human for the west. These 
four cosmic forces carry the ruler of the world who has their service at his command, accentuating his 
absolute superiority and sovereignty.  
 

109 Ibid., 119.  
 
110 On this point, see Block, Ezekiel, 1.108.  
 
111 There is debate about whether or not the vision in 1:4–28 should be understood as one of hope 

or one of doom. Brownlee sees this as a threat of judgment (Ezekiel 1–19, 18). Allen claims that arguing for 
Ezekiel’s vision both as a warning of God’s judgment and as a comfort of God’s continuing presence in 
exile requires the interpreter to see the vision as ambivalent (“Structure and Intention,” 153). A number of 
Israelite texts hold in tension the severe danger of God’s chastisement while recognizing this deity holds 
the power to restore the nation. I agree, therefore, with Block, who insists that the vision contains 
reassuring and foreboding tones (Ezekiel, 108–09). 
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task and the content that follows.112 God intends to send Ezekiel among the people of 

Israel, a people described as rebels, transgressors, and scorpions (2:1–7). Spread out 

before the prophet is a scroll with “words of lamentation and mourning and woe” on it 

(2:8–10).113 God commands Ezekiel to eat the scroll and then to speak the words of God 

to the House of Israel in exile (3:1–11).114 YHWH tells him that the people will not heed 

the message since they are a “rebellious house” (3:7–9, 27); regardless, Ezekiel must 

speak the words of God to the exiles (3:11).115  

 Ezekiel describes this newly adopted role as a נביא/προφήτης using the martial 

image of the sentinel: “Son of Man, I have set you as a sentinel for the House of Israel; 

whenever you hear a word from my mouth, then you will give them warning from me” 

(3:17). The term צפה (“sentinal”) connotes a military figure charged with the task of 

alerting a people of approaching military enemies.116 As part of the prophetic 

                                                
112 See Ellen F. Davis, Swallowing the Scroll: Textuality and the Dynamics of Discourse in 

Ezekiel’s Prophecy, JSOTSup 78, Bible and Literature Series 21 (Sheffield: Sheffield Academic, 1989), 47.  
 
113 A host of text-critical issues pertain to the phrasing of 2:10; however, as Margaret S. Odell 

notes, readers generally affirm the translation, “words of lamentation and mourning and woe” (“You Are 
What You Eat: Ezekiel and the Scroll,” JBL 117.2 [1998]: 229–48, 241).  

 
114 Cf. Jer 1:9; 15:16; Moshe Greenberg, Ezekiel 1–20, AB 22 (New York: Doubleday, 1983), 77–

8; Walther Zimmerli, Ezekiel 1: A Commentary on the Book of the Prophet Ezekiel, Chapters 1–24, trans. 
Ronald E. Clements, Hermeneia (Philadelphia: Fortress, 1979), 106; Davis, Swallowing the Scroll, 51. 

 
115 Robert R. Wilson claims that Ezekiel is not to serve as a mediator standing between God and 

the chosen people, as is common in the Israelite tradition; rather, the prediction that the people will not 
listen serves an apologetic purpose since Israel did not heed and therefore did not avoid destruction (“An 
Interpretation of Ezekiel’s Dumbness,” VT 22.1 [1972]: 99–104, 101; cf. idem., Prophecy and Society in 
Ancient Israel [Philadelphia: Fortress, 1980]; cf. Davis, Swallowing the Scroll, 49). 

 
116 The LXX renders the Hebrew צפה as σκοπός (“mark” or “target”; see BDAG s.v. σκοπός, οῦ, ὁ, 

931). The Greek probably carries the meaning of one who “looks (out) for” or “pays attention to” (see 
BDAG s.v. σκοπέω, 931).  
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commission, YHWH appoints Ezekiel as the watchman responsible for warning both the 

wicked and the righteous of the march of the divine warrior (3:18–21).117  

 The same term can be found in Ezek 33 where the prophet reprises the militaristic 

image of the sentinel (33:2–3, 6–7). As in chapter 3, the prophet must warn the wicked 

and the righteous of the divine “sword” (33:1–6). Ezekiel likens his message to the 

blaring trumpet that rings out when a siege from an enemy is on the way (33:3–6). God’s 

message points out that the divine warrior is justified in the decision to bring destruction 

to the people, even while God takes no pleasure in the death of the wicked (33:11). 

Israel’s transgressions and refusal to turn to the Lord are the primary reasons for God’s 

warring actions (33:10–20). In Ezek 4 and 5, God further reveals to Ezekiel the divine 

plan to unleash judgment against Israel by means of enacting a siege. 

 
Ezekiel 4:1–5:17: YHWH’s Arsenal 
 
 Ezekiel 4:1–5:17 continues with “a prolonged process of transition” from Ezekiel’s 

duties as priest (1:2) to his role as God’s sentinel who proclaims judgment against 

Israel.118 Ezekiel 4 includes the prophet’s first symbolic acts in three different signs, 

while the following chapter relates the impending fate of the Israelites.119 Both chapters 

brim with militaristic metaphors to describe God’s action. Due to Israel’s iniquity, the 

                                                
117 According to Ezek 3:18–21, the prophet’s own life is tied to the task of warning the people. If 

he wishes to keep his hands free of their blood, he must warn the wicked to turn from their iniquities and 
spare their lives (3:18–19), while also warning the righteous not to cease from performing righteous deeds 
(3:20–21). Greenberg sees this task of warning as consonant with Ezekiel’s role as priest (Ezekiel 1–20, 
92–4). Odell resists the tension in this assignment noted by Zimmerli (Ezekiel, 1.145–46) and Leslie C. 
Allen (Ezekiel 1–19, WBC 29A [Waco: Word, 1994], 56–60), insisting instead that although serving as 
sentinel marks a new prophetic role, it requires skills learned as a priest (“You Are What You Eat,” 241). 

 
118 I follow Odell’s suggestion that the initial symbolic acts in Ezek 4–5 should be considered part 

of Ezekiel’s call narrative, extending back to chapter 1 (“You Are What You Eat,” 229, 235).  
 
119 Brownlee, Ezekiel 1–19, 59–60.  
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divine warrior plans to draw the sword and direct a foreign nation to lay siege to 

Jerusalem.  

 
 The siege of Jerusalem.  God commands Ezekiel in 4:1 to set a brick in front of him 

and portray on it the city of Jerusalem. But the vignette of the city will not be a peaceful 

one. YHWH reveals to Ezekiel his message will be one of doom: the divine warrior 

intends to enact a battle against the city. God tells Ezekiel to “put siegeworks against it, 

and build a siege wall against it, and cast up a ramp against it; set camps also against it, 

and plant battering rams against it all around” (4:2).120 The iron griddle erected as a wall 

between the prophet and the city in v. 3 offers another indication of the battle God 

intends to send. The tableaux will serve as “a sign for the House of Israel.” 

 Odell notes that the term אות appears with reference to Ezekiel’s symbolic 

performances only here in Ezek 4:3 with reference to the prophet’s actions. This is 

significant because the term in prophetic texts does not often refer simply to symbolic 

acts but to “supernatural portents, external validations of the certainty of a prophecy.”121 

Thus, Ezekiel’s portrayal of the siege points to the coming destruction that is sure to 

descend at God’s behest.122 The fact that the siege should be understood as God’s warring 

activity against the people becomes evident in 4:13. Ezekiel’s performance of cooking a 

                                                
120 Brownlee suggests that Ezekiel here probably crafts individual pieces for the siege instruments, 

which he can move while enacting this “war game” (ibid., 61).  
 
121 Odell, “You Are What You Eat,” 232–33, citing Isaiah 7:11; 37:30–32; and 38:8 as evidence. 

Odell’s reading opposes those of Greenberg, Ezekiel 1–20, 122; Allen, Ezekiel 1–19, 65–66; and Zimmerli, 
Ezekiel, 1.156, all of whom claim the term suggests that the symbolic act serves as a public proclamation. I 
affirm Odell’s suggestion, as noted above, the chapters 1–5 encompass an extended commissioning of 
Ezekiel; however, it appears problematic to claim the symbolic acts performed in Ezek 4–5 are entirely 
private. To be sure, in 3:22–27 God commands Ezekiel to go out into the valley where God will speak to 
him, but 4:3 and 12 both offer evidence that those of Israel will see Ezekiel’s acts, even if the prophet does 
not actually speak the word of the Lord until 6:1. 

 
122 Ibid., 233; see Exod 3:12; 4:8–9; Judg 6:17; 1 Sam 10:1.  
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barley-cake over excrement and then eating it serves as a parable of Israel’s deportation: 

“The Lord said, ‘Thus will the people of Israel eat their bread, unclean, among the 

nations to which I will drive them.’” Ezekiel learns that God will punish Israel by means 

of famine (4:17);123 in the following pericope (5:1–17), the famine serves as one among a 

number of pieces of artillery YHWH uses in bringing judgment.  

 
 Famine, pestilence, wild animals, and the sword.  In Ezek 5:1, God instructs the 

prophet to perform another act. This time Ezekiel must take “a sharp sword” and use it as 

a barber’s razor (5:1). God tells the prophet to run the blade over his head and beard, 

cutting off his hair. He then needs to divide the hair on balances into thirds (5:2).124 One 

third he must burn with fire inside the city of Jerusalem; the second he must strike with 

the sword; and the final third he must scatter in the wind while unsheathing the sword 

(5:2–4). 

 Ezekiel 5:5 elucidates an interpretation of the performance. The Lord states that the 

hair represents Jerusalem. Although God set the chosen people in the center of all 

nations, they rebelled and ended up even more “turbulent” (המנכם) than their neighbors 

(5:6–7). Odell believes the term המון stresses that the people’s sin effectively unleashed 

chaos once again.125 As Safwat Marzouk notes, the term appears in Isa 17:12 in a context 

                                                
123 On the significance of the numbers in Ezek 4:4–15 and the differences in the numbers between 

the MT and the LXX, see Johan Lust, Katrin Hauspie, and A. Ternier, “Ezekiel 4 and 5 in Hebrew and in 
Greek Numbers and Ciphers,” ETL 77.1 (2001): 132–52.  

 
124 Note that Isa 7:20 portrays Israel’s enemy of Assyria as a razor: “On that day the Lord will 

shave with a razor hired beyond the River—with the king of Assyria—the head and the hair of the feet, and 
it will take off the beard as well.” 

 
125 Margaret S. Odell, Ezekiel, Smyth & Helwys Bible Commentary (Macon: Smyth & Helwys, 

2005), 69; see also idem., “The City of Hamonah in Ezekiel 39:11–16: The Tumultuous City of Jerusalem,” 
CBQ 56.3 (1994): 479–89, 482–83. In this earlier essay, Odell claims the reference to Jerusalem’s המון 
(“arrogance” or “turbulence”) in v. 7 parallels the people’s תועבה (“abominations”) in v. 9 (cf. Ezek 7:11–
15). In her words, “Given the tendency of Ezekiel to associate hāmôn with enemy armies, the use of this 
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comparing the rebellious nations to the uproarious seas and mighty waters.126 The 

Chaoskampf appears to be in play here—a point reinforced by God’s promise to bring 

judgment using martial imagery. YHWH now alerts the people of the divine warrior’s 

arrival to execute judgment in person: “I, I myself, am coming against you; I will execute 

judgments among you in the sight of the nations. And because of all your abominations, I 

will do to you what I have never yet done, and the like of which I will never do again” 

(5:8–9).  

 The text enumerates YHWH’s arsenal for use against the people. One third of the 

people shall die by pestilence or famine, another third will fall by sword, and the final 

third of Israel will be scattered (5:12). These elements are further described in terms of 

military artillery. The famine in the hands of the heavenly warrior Ezekiel likens to 

arrows, which God lets loose for destruction (5:16). Wild animals also stand under God’s 

command, which God intends to send against Israel, along with the bloody pestilence and 

the sword (5:17).127 The result of these actions will turn Israel into a mockery in front of 

other nations and will serve as a warning to other people (5:13–15).128  

 Later, in Ezek 14, these same four elements show up again. Ιn this case, the Lord 

stretches out the hand against Jerusalem (14:13) and calls the sword, famine, wild 

                                                                                                                                            
noun in 5:7 constitutes an ironic inversion: Ezekiel claims that the hāmôn of Jerusalem’s inhabitants is 
greater than that of the nations set round about Jerusalem. The city will fall… because of its own chaotic 
behavior” (ibid., 483).  

 
126 Egypt as a Monster in the Book of Ezekiel, FAT 2.76 (Tübingen: Mohr Siebeck, 2015), 120. 
 
127 William A. Tooman argues the phrase דבר ודם, which occurs only in Ezek 5:17 and 28:23, 

should be understood as a hendiadys, “bleeding pestilence.” The same terms appear in 38:22, but in this 
latter case the author divides them (“with pestilence and blood”) in order to provide a total of seven 
judgments in 38:21–22 (“On the Meaning of דבר ודם in Ezekiel (5:17, 14:19, 28:23, 38:22),” VT 60.4 
[2010]: 666–68). 

 
     128 Ezekiel further underlines that these events should be understood as God’s warring activity 
against Israel in chapter 7 where a series of oracles prophesy the Lord letting loose anger to punish and 
bring disaster (7:1–12). The text points to the pestilence, famine, and sword as God’s agents (7:14–19).  
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animals, and pestilence “my four deadly acts judgment” (14:21). Again, in chapter 33, 

God instructs Ezekiel to announce God’s intention to bring the sword on the land of 

Israel. A similar reference to God’s artillery appears in 33:27:  

Say this to them, “Thus says the Lord God: As I live, surely those who are in the 
waste places will fall by the sword; and those who are in the open field I will give 
to the wild animals to be devoured; and those who are in strongholds and in caves 
will die by pestilence.”129 

 
The only element missing in this case is the famine.130 The message conveyed to exiles is 

that YHWH, as divine warrior, possesses control over the elements of nature and uses 

them in order to war against the people of Israel.  

 
Ezekiel 11:1–21: Judgment and Restoration 
 
 The spirit takes Ezekiel to the east gate of the temple in chapter 11 and tells him to 

prophesy against the “officials of the people” (11:1–4).131 YHWH again informs Ezekiel 

that the divine warrior will bring a sword on the people in v. 8. Israel, the Lord claims, 

acted not according to the Lord’s statutes, but according to those of neighboring nations 

(11:12). Verse 9 elaborates on the plan to bring the sword, indicating that Israel will be 

delivered (ונתתי; παραδώσω) into the hands of foreigners, who will execute judgment 

against them (11:9). The result of this action will be that the people recognize YHWH as 

Lord (11:12). 

 The opening section of the chapter concludes in v. 13 with Ezekiel falling on his 

face and crying out to God, “Ah Lord God! Will you make a full end of the remnant of 
                                                

129 Instead of naming the “pestilence,” the LXX states God will kill (ἀποκτενῶ) those in the caves.  
 
130 Ezekiel 33:28–29 elaborates on the destruction the divine warrior brings with these weapons.  
 
131 Readers of Ezekiel suggest several different ways of breaking up the text in chapter 11. 

Blenkinsopp, for example, breaks the text into two sections at 11:1–13 and 11:14–25 (Ezekiel, 60–64), 
while Greenberg divides the chapter at 11:1–13 and 11:14–20 with vv. 21–25 closing out the section that 
began in 8:1–3 (Ezekiel 1–20, 193).  
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the Israel?” The prophet’s question elicits a response from the Lord in vv. 14–21. The 

Lord this time brings a message of comfort and restoration for the exiles (11:14). God 

acknowledges that Israel’s own deity is the one responsible for the exile; but this also 

means that God can rise up to restore the tribes of Israel (11:16–17). Emphasizing that the 

entire house of Israel has gone astray, the divine warrior nevertheless promises to gather 

the scattered Israelites and give them the land (11:15, 17).132 Verse 19 additionally 

indicates that God will give the people a new heart and a new spirit when God restores 

them, removing their heart of stone (see also 18:30–32; 36:26–27).133  

 
Ezekiel 20:1–44: With a Mighty Hand 
 
 Ezekiel 20 follows a similar pattern to the one in chapter 11, moving from God’s 

act of judgment to restoration. The oracle in the first part of the chapter relates the 

continued rebellion of Israel. In spite of the Lord’s election, the divine deliverance from 

Egypt, and the “pouring out of wrath” as a means of discipline, this unruly people 

continuously disobeyed the Lord’s statutes and worshipped idols (20:1–32).  

 The message takes a drastic turn in v. 33. Utilizing the anthropomorphic images of 

the hand and arm—both common to depictions of God as a divine warrior (cf. Exod 15; 

Deut 5:15)—the voice of the Lord proclaims a day when the tribes of Israel will be 

gathered from other countries (20:34). Significantly, God indicates that letting loose 

divine wrath on the people serves to restore the deity as Israel’s rightful ruler: “As I live, 

                                                
132 On the corporate dimensions of this passage, see Morales, The Spirit and the Restoration of 

Israel, 29; and Paul Joyce, Divine Initiative and Human Response in Ezekiel, JSOTSup 51 (Sheffield: 
Sheffield Academic, 1989), 112–19.  

 
133 Morales discusses the shared lexical connections between Ezekiel’s oracle that predicts the re-

gathering of the tribes in 11:16–17 and the curses and blessings in Deut 28 and 30. The prophecy in Ezek 
reflects both the warning that God will scatter the people for infidelity in Deut 28:64–67 as well as the 
promise to give a new heart and a new spirit to the people in Deut 30:1–6 (The Spirit and the Restoration of 
Israel, 30–31; cf. Joyce, Divine Initiative and Human Response, 119–21).  
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says the Lord God, surely with a mighty hand and an outstretched arm, and with wrath 

poured out, I will be king (אמלוך; βασιλεύω) over you” (20:33).134 We find in this chapter, 

therefore, Israel’s deity portrayed in warring activity on behalf of Israel in order to purify 

and restore the rebellious children.  

 In Greenberg’s assessment, the traditional images of the “mighty hand” and 

“outstretched arm” paired with God’s “wrath” equate to “a shocking twist”: in this new 

Exodus the fury of God is turned on the people of Israel in order to impose God’s 

kingship.135 It should also be recognized, however, that the Lord’s judgment serves the 

purpose of bringing the people back into covenant with God and purging the rebels and 

transgressors from among them. All of Israel will recognize YHWH as ruler: “For on my 

holy mountain, the mountain height of Israel, says the Lord God, there all the House of 

Israel, all of them, shall serve me in the land” (20:40). Thus, in a similar fashion to 

previous examples in Israel’s prophetic corpus, the divine warrior moves to restore Israel 

and purifies the people in order to create a people who serve God alone.  

 
Ezekiel 35–36: Doom for Edom and Renewal for Israel 
 
 Chapters 35–36 of Ezekiel are significant for the purposes of this study not only 

because they depict YHWH in the role of divine warrior, but also because we see in 

Ezekiel at this point the divine warrior reversing the fortunes of Israel. Scholars typically 

                                                
134 Marzouk recognizes that Ezekiel uses traditional language in this verse, which is reminiscent of 

the language Moses uses in Deut 5:15 to remind the Israelites of God’s mighty act in bringing them out of 
Egypt (cf. Deut 4:34; 26:8; Ps 136:12; Egypt as a Monster, 123–24). Walter Eichrodt notes the connection 
to the Exodus event and sees the phrase “with wrath poured out” as Ezekiel’s characteristic phrase attached 
to the image of the hand/arm (Ezekiel: A Commentary, OTL [Philadelphia: Westminster, 1970], 279).  

 
135 Ezekiel 1–20, 372. Marzouk goes even further, noting that Ezekiel uses similar language to 

describe both Egypt and Israel in Ezek 20 and 23. Marzouk believes “Israel’s rebellion against YHWH 
evident in the idolatrous practices and metaphorized as adultery started in Egypt… and these acts of 
idolatry and ‘adultery’ manifest the darker side that Israel shares with its double, Egypt” (Egypt as a 
Monster, 125). 
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divide the chapters into three oracles. Ezekiel 35 presents a prophecy of doom against 

Edom and Mount Seir. Ezekiel follows first with an oracle directed against the mountains 

of Israel in 36:1–15, and another oracle framed as a word of the Lord for the House of 

Israel in 36:16–38.136 Both of the latter pericopae discuss the re-gathering of Israel and 

God’s promise to restore the people to the land.  

 
 An oracle against Mount Seir.  God instructs Ezekiel in 35:1–3 to set his face 

against Mount Seir and prophecy against it. The Lord intends to stretch out the divine 

hand in order to bring about desolation, waste, and ruin to the towns of Edom (35:2–3). 

Only then will all people recognize the Lord. The appellation Mount Seir functions as a 

moniker for the nation of Edom and stands in contrast to the mountains of Israel in the 

following oracle.137 In the aftermath of the destruction of Jerusalem, the Edomites began 

to encroach on Israelite territory and acted in vengeance against God’s people (as noted 

in Ezek 25:12–14).138 Because the Edomites “gave over the people of Israel to the power 

of the sword at the time of their calamity, at the time of their final punishment,” the Lord 

God warns, “I will prepare you for blood, and for blood will pursue you” (35:6). Ezekiel 

predicts a turning of the tables as the divine warrior lays waste Mount Seir. The Lord will 

judge the Edomites and repay them by filling their mountains, hills, valleys, and 

waterways with those slain by the sword (35:8–13).  

 

                                                
136 Separate commands for Ezekiel to prophesy in 35:1–3; 36:1–3; and 36:16, 22 mark these 

divisions of the text (see Moshe Greenberg, Ezekiel 21–37, AB 22A [New York: Doubleday, 1997], 722–
23; Blenkinsopp, Ezekiel, 164–70; Walther Zimmerli, Ezekiel 2: A Commentary on the Book of the Prophet 
Ezekiel, Chapters 25–48, trans. James D. Martin, Hermeneia [Philadelphia: Fortress, 1983], 244–45).  

 
137 Greenberg, Ezekiel 21–37, 722; cf. 1 Esd 4:50. 
  
138 Ibid., 723.  
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 Blessing the mountains of Israel.  The oracle in Ezek 36:1–15 stands in contrast to 

the destruction promised to Mount Seir.139 The divine warrior who brings the sword on 

Israel’s enemies does so in order to make way for Israel’s return to the land.140 In this 

section, the prophet proclaims a word of restoration to the mountains of Israel. The 

“enemy” (האויב; ὁ ἐχθρός, 36:2), identified as the Edomites from the preceding section, 

mocks the chosen people. God responds “in my hot jealousy against the rest of the 

nations, and against all Edom” and “in my jealous wrath” on account of the insults and 

destruction Israel incurred (36:5–6). The Lord promises to turn those insults back on 

Israel’s enemies (36:7).  

 
 Renewal and re-creation in Israel.  Verses 16–38 turn to the promise of Israel’s 

renewal following God’s payback to Edom. Ezekiel recognizes God as the force behind 

the military captivity of the people. Because Israel became defiled by their words and 

deeds, the Lord poured out wrath on them and scattered them among the nations (36:17–

21). For the sake of the Lord’s name, however, they will be gathered and brought back to 

the land and saved from uncleanness (36:22–26).  

 Additionally, the Lord intends to make a way for the people to live in the land in 

fidelity to the Lord by means of placing within them a new spirit and a heart of flesh in 

place of a heart of stone (36:26–28; cf. Ezek 11; 18).141 Framing God’s act of restoration 

as a new creation, Ezekiel notes that God will rebuild and populate the towns and will 
                                                

139 Greenberg sees the doom of Mount Seir as “the prelude and foil for the restoration and blessing 
of the mountains of Israel” in Ezek 36 (ibid., 723).  

 
140 This restoration of the mountains of Israel also reverses their destruction predicted in Ezek 6.  
 
141 Cf. Jer 31:31–34. For a discussion on the links between themes of the new spirit and new heart 

in Ezek 11; 18; and 36, see Morales, The Spirit and the Restoration of Israel, 32–33; Greenberg, Ezekiel 
21–37, 730; Daniel I. Block, The Book of Ezekiel, Chapters 25–48, NICOT [Grand Rapids: Eerdmans, 
1998], 355. Morales also connects this image to the curses and blessings of Deut 28 and 30.  
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make the land fruitful again (36:29–34). The people will then proclaim, “This land that 

was desolate has become like the garden of Eden; and the waste and desolate and ruined 

towns are now inhabited and fortified” (36:35).142 Significantly, Ezekiel also notes the 

famine shall not again plague Israel (36:29–30). In previous chapters the famine 

functioned as a piece of the divine warrior’s arsenal in inflicting punishment against 

God’s chosen,143 but now God promises to relent from using such tactics.144  

 There is, of course, a tension in the text at this point. Ezekiel names the Edomites 

and the surrounding nations as Israel’s enemies at whose hands God’s people suffered 

destruction. Israel’s deity performs the role of divine warrior in this case to defeat Israel’s 

adversaries and restore the people to the land. But the prophet also claimed the 

Babylonian exile came about by the hand of that same divine warrior. Thus, we see at this 

point the plastic nature of the image of God as warrior. The prophet can seamlessly move 

from the picture of God at war against the chosen people to the picture of God warring on 

their behalf. Although the tension may appear too deep to resolve for the modern reader, 

the ancient Israelites let the tension stand: their God freely brings discipline to a 

rebellious people in the form militaristic action while also wielding the sword to restore. 

 
 
 
 

                                                
142 Ezekiel 36:35 LXX does not mention “Eden,” instead reading κῆπος τρυφῆς (“garden of 

splendor”). Although the reference to the creation account from Genesis is muted, the theme of re-creation 
is still present (cf. Morales, The Spirit and the Restoration of Israel, 33n.69). 

 
143 See especially Ezek 5:12, 16–17; 14:13, 21.  
 
144 The theme of restoration continues into Ezek 37. Although not to be taken as a literal bodily 

resurrection, the prophet uses the revival of bodies in the valley of dry bones in 37:1–10 as a means of 
describing the return from Babylonian captivity (see Lidija Novakovic, Raised from the Dead According to 
the Scriptures: The Role of the Old Testament in Early Christian Interpretations of Jesus’ Resurrection, 
JCTC 9 [New York: T&T Clark, 2012], 72–73; Morales, The Spirit and the Restoration of Israel, 33–34). 
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Ezekiel 38:1–39:20: The Eschatological Battle 
 
 Chapters 38–39 of Ezekiel include a series of oracles against Gog and the land of 

Magog.145 Framed as divine speech, this part of the book offers an extended description 

of YHWH engaging in an eschatological war with Israel’s enemies in order to establish 

the chosen people in the land and to reveal God’s holiness to the nations.146 The prophecy 

relayed in Ezek 38–39 communicates God’s final defeat of the forces of evil, which 

enables Israel to dwell securely in God’s peace.147 Before addressing the content in these 

chapters, the placement of these oracles in the wider context of Ezekiel needs to be 

addressed. 

 
 A note on the placement of Ezekiel 34–37 and 38–39.  The arrangement of the 

eschatological battle between YHWH and Gog appears at first glance to be out of place 

in Ezekiel. As Blenkinsopp notes, the “logical sequence” would seem to demand that the 

restoration described in chapters 34–37 should appear after God’s decisive victory 

                                                
145 For a full analysis of the form and structure of the oracles, see Block, Book of Ezekiel: 

Chapters 2–48, 424–32. Scholars generally agree that the text has undergone considerable redaction (ibid.). 
See further, idem., “Gog in Prophetic Tradition: A New Look at Ezekiel XXXVIII 17,” VT 42.2 (1992): 
154–72, 155. Block also contends that we see a number of parallels between Ezek 38–39 and the oracle 
against Tyre in 27:5–6. For an analysis of the use of scripture in chapters 38–39, see William A. Tooman, 
Gog of Magog: Reuse of Scripture and Compositional Technique in Ezekiel 38–39, FAT 2.52 (Tübingen: 
Mohr Siebeck, 2011).  

 
146 The figure of Gog and Magog continue to be prominent figures in Jewish texts following 

Ezekiel’s prophecies. Fitzpatrick points out that they appear in the Sib. Or. III.319, 512, Targum of Ezekiel, 
the Babylonian Talmud, the Mishna, the Midrash Rabbah, the Sifre, and in Jewish legends (Disarmament 
of God, 82–3). God’s fight with Gog also appears in Rev 19:17–21; 20:7–10 and even in the Qur’an at 
18:93–111; 21:96–105 (ibid., 83; see further, John Kaltner, “The Gog/Magog Tradition in the Hebrew 
Bible and the Qur’an, Points of Similarity and Dissimilarity,” USQR 49.1 [1995]: 35–48).  

 
147 Ferdinand Hitzig initially suggested the possibility that the Gog oracles can be considered 

apocalyptic (Der Prophet Ezechiel erklärt [Leipzig: Weidmanns, 1847], xiv–xv). Block notes that most 
scholars now object to the use of the term for Ezek 38–39 since the text does not match the agreed 
definition of the apocalyptic genre, as suggested by John J. Collins in “The Jewish Apocalypses,” Semeia 
14: Apocalypse: The Morphology of a Genre, ed. John J. Collins  (Atlanta: SBL, 1979): 21–59, 22 (Block, 
“Gog in Prophetic Tradition,” 155–56). Blenkinsopp is correct to suggest that we see here “an important 
transitional stage” in Jewish thought toward apocalyptic eschatology, even if these oracles should not be 
deemed apocalyptic in genre (Ezekiel, 185).  
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articulated in 38–39.148 As it stands, the eschatological war follows Israel’s re-gathering 

as predicted in the preceding chapters.  

 Ezekiel 37:1–14 illustrates God’s restoration of the nation using the image of God 

resurrecting to life dry bones and laying on them sinews, flesh, and skin, and giving them 

breath.149 In 37:15–28, the prophet envisions the re-gathering of Israel by uniting two 

sticks—one stick representing Judah and the other Joseph (37:16–17). Significant in this 

latter vision is the prediction of an anointed figure that Ezekiel indicates will become the 

one king over a united Israel (37:22, 24; cf. 34:23–24).150 Referring to the individual as 

“my servant David,” the Lord promises to restore the people to the land and place them 

under the leadership of this king as their shepherd (37:21, 24; cf. 34:23–24). The 

Israelites will live in the land forever with the Davidic king as their “chief” (נשיא; ἄρχων 

αὐτῶν, cf. 34:24), through whom a “covenant of peace” shall be established (37:25–26; 

cf. 34:25).151 God also promises to cleanse the people and save them from their apostasies 

                                                
148 Ezekiel, 180. Some Greek mss, such as the J.H. Scheide papyri, move Ezek 38–39 prior to Ezek 

34–37 (ibid.). Such placement would create a more tidy flow from Ezek 34–37 to the vision of the new 
temple in Ezek 40–48 (ibid.).  

 
149 On the editorial layers in Ezek 37:1–14, see Harald Martin Wahl, “‘Tod und Leben’: Zur 

Wiederherstellung Israels Nach Ez. XXXVII 1–14,” VT 49.2 (1999): 218–39. As pointed out earlier, 
Novakovic notes the text is best read figuratively as an indication of a future national restoration (Raised 
from the Dead, 75). Citing the work of Claudia Setzer, she also notes that resurrection as a metaphor for 
restoration only holds power in a context in which an audience likely believes in an afterlife (ibid., 76; see 
Setzer, Resurrection of the Body in Early Judaism and Early Christianity: Doctrine, Community, and Self-
Definition [Leiden: Brill, 2004], 8).  

 
150 Ezekiel 34 depicts the people of Israel as sheep led astray by their shepherds (34:1–10) and 

God as the sole shepherd over the people who seeks them out and gathers them (Ezek 34:11–31). God also 
promises to set up a Davidic king over them, and bless the land with rain, fruit, and lush vegetation.  

 
151 Block points out an important difference in Ezekiel’s messianic hope when compared to 

passages in Isaiah that also foresee YHWH’s anointing of a kingly figure (Book of Ezekiel: Chapters 25–
48, 423). In texts like Isa 5–6; 9:5–6; 11:2–9, God acts through a human servant in order to bring about 
peace and righteous (cf. Mic 5:5; Jer 3:26; 23:5–6; Zech 9:9–10). In Ezek 37:15–28, however, God alone 
acts to save Israel and places a regent over the people after their restoration.  
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(37:23). In addition, God intends to dwell with the people and all the nations shall know 

that the Lord is the one who sanctifies Israel (37:26–28).  

 With the turn to the eschatological war in Ezek 38–39, we see a pattern that runs in 

the opposite direction from many of the oracles surveyed up to this point. Usually, the 

Israelite prophets envision God’s judgment in the form of military conflict followed by 

the restoration of Israel. In the case of Ezekiel’s Gog oracles, the prophet sees the re-

establishment of the people in the land under a kingly figure prior to the battle. Ezekiel 

38:14 and 16 state that “on that day” YHWH will bring Gog and his army against the 

people Israel, who dwell peacefully in the land (cf. 38:18). The prophet thus views this 

latter vision of the divine warrior’s destruction of Israel’s enemies as part of the process 

of God’s eschatological redemption. Once YHWH gathers the scattered tribes, one final 

battle must occur to ensure their security.152 The oracles against Gog and Magog, 

therefore, provide further elaboration on how the restoration of the people will come 

about. These oracles also inspire hope in the people to remain steadfast in the present in 

full assurance that their warrior deity will fulfill the promise to destroy all adversaries and 

bring about restoration.  

 
 An oracle against Gog.  God instructs Ezekiel in 38:1–2 to set his face toward Gog 

of the land of Magog, “the chief prince” of Meshech and Tubal, and to prophesy against 

him.153 The prophet conveys a word of doom for Gog. Echoing previous instances in 

                                                
152 Blenkinsopp, Ezekiel, 179.  
 
153 The identity of the figure of Gog remains elusive. Scholarly suggestions for an historical 

correspondence range from Alexander the Great to the personification of every enemy of Israel. The title of 
“chief prince of Meshech and Tubal” is equally puzzling. The same names appear earlier in Ezek 27:13 in 
association with Tyre and again in 32:26 where the prophet describes Meshech and Tubal as those killed by 
the sword and living in the Pit with the graves of the uncircumcised surrounding them. In my view, the 
prophet leaves the name of these opponents intentionally vague (cf. Tooman, Gog of Magog, 139–40; 
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which YHWH musters an army, here the deity aligns Gog’s forces along with troops 

from Persia, Ethiopia, Put, Gomer, and Bethtogarmah (38:5–6). Gog appears as an unruly 

character given that YHWH must put hooks in his jaws and turn him around to do 

YHWH’s bidding, as one would a wild animal.154 “In the latter years,” Israel’s deity will 

“muster” (תפקד; ἐποιµασθήσεται, cf. Isa 13:4; 38:10) this foreign army and send them 

“against a land restored from the sword” (38:8). Ezekiel repeatedly emphasizes that 

YHWH remains the primary mover in the action. Indeed, Israel’s sovereign God gathers 

Israel’s opponents and sends them against the chosen people in the land.155 This divine 

action, however, serves to bring about the final destruction of these adversaries.156  

 The onslaught of the siege Ezekiel describes in terms of a storm: “You shall ascend 

like a storm; you shall be like a cloud covering the land, you and all your troops, and 

many people with you” (38:9). Further along, the word of the Lord likens Gog’s troops to 

a storm cloud covering the earth as they come against Israel (38:16). Gog also attempts to 

take control of the people, preying on them like an animal, plundering their land, and 

making desolate the inhabited places (38:10–13).  

                                                                                                                                            
Longman and Reid, God Is a Warrior, 187). Like the nameless Pharaoh of Exodus, Gog stands in as a 
veiled foe that personifies evil (cf. Blenkinsopp, Ezekiel, 184; Rev 20:7–10). In this way, the archenemy of 
Israel transcends a certain place and time and invites readers to adapt the personified enemy of Israel in 
other contexts. 

 
154 Blenkinsopp, Ezekiel, 184.  
 
155 Fitzpatrick believes Gog and the enemy hordes represent all of Israel’s present and future 

enemies, whom YHWH promises to destroy (Disarmament of God, 180–81). See the similar argument of 
Batto, Slaying the Dragon, 153–67, as noted by Millhouse, “Re-Imaging the Warrior,” 118n.61. Block, on 
the other hand, claims that in spite of phrases like “in that day” (38:18; 39:11; cf. 38:8) and the quaking of 
the universe (38:18–23), there is little evidence the battle “serves as a precursor to an ultimate 
eschatological salvation or a true consummation” (Book of Ezekiel: Chapters 25–48, 428).  

 
156 For other depictions of eschatological battles, see Zech 12:1–9 and Joel 3:1–4:21 MT (2:28–

3:21 LXX); on these texts, see Millhouse, “Re-Imaging the Warrior,” 119.  
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 But Ezekiel’s oracle quickly points out that Israel’s God maintains control over the 

situation. Although YHWH leads Gog and the horde of soldiers in battle against the land, 

these opponents are mere tools in the hand of the divine warrior. YHWH intends to bring 

the enemy from the north,157 “all of them riding on horses, a great horde, and a mighty 

army,” so that God can defeat them single-handedly, display divine holiness, and make 

the deity’s identity known among the nations (38:15–16).  

 The approach of the divine warrior causes the land to quake at the arousal of God’s 

“anger,” “jealousy,” and “fire of wrath” (38:18–19). All of the created order shakes at 

God’s presence—fish, birds, beasts, creeping things, and human beings on the face of the 

earth (38:20). What is more, mountains crumble, cliffs fall, and walls crash down (38:21). 

The arsenal of this warring deity noted earlier in the text returns as the divine warrior 

arrives to make an end of Gog and his army:  

I will call the sword against him in all my mountains,158 says the Lord God; the 
sword of every person will be against his comrades. And I will enter into judgment 
 against him with blood and pestilence;159 and I will pour down (κρινῶ ;ונשפטתי)
torrential rains, and hailstones, fire and sulfur, on him and his troops and the many 
peoples with him. (Ezek 38:21–22) 

 
We see here a number of themes again collocated together. Along with the sword, the 

pestilence, and the elements of nature as the divine warrior’s weapons, we also see the 

theme of divine judgment against Israel’s adversaries.  Verse 23 ends the chapter with an 

                                                
157 Brian P. Irwin sees the reference to the enemy from the north as “paradigmatic,” whose identity 

the author leaves vague so as to represent a “fierce and powerful enemy” (“Molek Imagery and the 
Slaughter of Gog in Ezekiel 38 and 39,” JSOT 65 (1995): 93–112, 106). Blenkinsopp thinks Ezekiel here 
draws on the preaching of Jeremiah (see Jer 1:13–15; 4:5–31; 5:15–17; Ezekiel, 185).  

 
158 The Greek of the LXX does not include an initial reference to the sword or the mountains in 

38:21, reading instead, καὶ καλέσω ἐπ᾽αὐτὸν πᾶν φόβον (“And I will call upon him all fear”). 
 
159 Note again Tooman’s analysis of this phrase. He claims the author here splits the hendiadys 

“bleeding pestilence” found in Ezek 5:17 and 28:23 in order to create seven judgments (“On the Meaning 
of 68–666 ”,דבר ודם). Note also that the Greek reads, θανάτῳ καὶ αἵµατι (“death and blood”).  
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expression of YHWH’s greatness and purpose in proceeding to restore Israel: “Thus, I 

will magnify and consecrate myself and make myself known before the eyes of many 

nations, and they will know that I am the Lord.”  

 
 Gog’s defeat and burial.  Ezekiel 39 continues with another oracle against Gog. 

This prophecy repeats God’s intention to bring Gog against “the mountains of Israel” 

(39:2). But when God orchestrates the attack, the divine warrior will turn on Gog: “I will 

strike your bow from your left hand, and will make your arrows drop out of your right 

hand” (39:3). As YHWH lashes out at Israel’s enemy, the deity asserts that Gog “will be 

given over” (נתתיך; δοθήσονται) to birds of prey and wild animals to be devoured (39:4–

5).160 YHWH also intends to send fire on the city of Magog and those living in the 

coastlands (39:6). The emphasis in the text falls on the control the Israelite deity holds 

over Gog and his troops.161 The oracle repeatedly claims that YHWH leads the enemy 

horde against Israel, but then gives them over to the birds and beasts (39:2, 4–5),162 which 

expresses the power and sovereignty of Israel’s Holy One (39:7).  

 After YHWH’s victory, the people of Israel will “make fires and burn the weapons 

 for seven years (39:9, 10). The destruction of the enemy artillery serves not ”(ὅπλον ;נשק)

only as a provision for making fires for the people (39:10a), but it also signals that God 

reversed Israel’s situation. Rather than suffering at the hands of a foreign adversary, the 

                                                
160 Cf. Isa 14; Ps 79, which Tooman sees as the inspiration for Ezekiel’s images (Gog of Magog, 

186–87).  
 
161 Margaret S. Odell sees the defeat of Gog and his armies aligning with “traditions of divine 

protection” in which “God manifests his power and sovereignty in behalf of his people” (“City of 
Hamonah,” 489).  

 
162 Of special importance are the verbs used in Ezek 39:2 with God as the subject.  
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people now “despoil those who despoiled them” and “plunder those who plundered 

them” (39:10).  

 As a further sign of the divine warrior’s utter defeat of the enemy, Ezek 39:11–20 

describes the burial of Gog and his army.163 “On that day,” God commands all Israel to 

bury the troops and name the area the Valley of Hamon-Gog, meaning the “Valley of the 

Horde/Arrogance of Gog” (39:11).164 This act provides a means of displaying God’s 

glory as well as purifying the land.165 Again, the burial of Israel’s adversaries shall thus 

“cleanse the land” (39:16).166  

 We also discover at this point the assembling of all creatures for a celebratory feast 

for the victory God achieves.167 YHWH commands Ezekiel to “speak to the birds of 

every kind and to all the wild animals: Assemble and come, gather from all around to the 

                                                
163 Block claims that Ezek 39:11–13 takes the form of “an edict, issued by a superior to his 

servants, containing precise instructions for carrying out a mission” (Book of Ezekiel: Chapters 25–48, 
468–69; cf. Ezek 32).  

 
164 The name of the valley plays on the use of the המון for Gog’s hordes found in 39:11, 15. Odell 

notes the term denotes either a large number of people or an individual’s arrogance. Both may be in play 
here. She also points out, however, that at least in the latter understanding of the term, it relates to the 
Chaoskampf traditions and “can be used to describe both the raging of the sea and the tumult of attacking 
armies” (“City of Hamonah,” 481; cf. Jer 5:22; 6:23; Isa 17:12; 29:5–8; Ps 46:4, 7; 65:8; see also Zimmerli, 
Ezekiel, 2.317; Eichrodt, Ezekiel, 528–29). Block sees in the location name a play on the Valley of Hinnom, 
where Molech worship and child sacrifice took place, as well as the burning dead animals and human 
enemies (cf. Jer 2:23; Book of Ezekiel: Chapters 25–48, 469; see also Irwin, “Molek Imagery,” 93–112).  

 
165 This is a cultic purification of the land defiled with dead bodies (see Num 19:10b–22; Block, 

Book of Ezekiel: Chapters 25–48, 470). Note that God is the one who purifies the people in Ezek 36:25, 33; 
37:23, but in 39:14–16 the purified Israelites are charged with the task of cleansing the land (see Odell, 
“City of Hamonah,” 487). Odell further claims a contrast between the “the diligence of the people of land” 
in 39:14 (i.e., returning exiles) and the laxity of former inhabitants (ibid., 488).  

 
166 Odell makes a compelling case that Hamonah should be identified as Jerusalem. This means 

Jerusalem is not absent from Ezekiel’s restoration oracles; rather, due to the disobedience of the people, it 
now takes the name “turbulence,” but will be purified and restored by exiles returning by God’s mighty 
hand. Ultimately, Jerusalem will be re-named in 48:35, but “the turning point” occurs in Ezek 38–39 (“City 
of Hamonah,” 479–89).  

 
167 This is similar to the pattern of Isa 34:6–8; Zeph 1:7; Exod 24:11; Ps 23:5–6; and Ba‘lu’s 

victory feast after defeating Yamu in CAT 3.1.1–25; see also CAT 4.3.17–22; 14.2.73–79  (Block, Book of 
Ezekiel: Chapters 25–48, 475).  
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sacrificial feast that I am preparing for you, a great sacrificial feast on the mountains of 

Israel” (39:17).168 In this case, the writer presents the deceased fighters as sacrificial 

animals: “You will eat the flesh of the mighty, and drink the blood of the princes of the 

earth—of rams, lambs, goats, bulls, all of them fatlings of Bashan” (39:18). Repeating the 

theme in v. 20, the deity states: “And you will be filled at my table with horses and 

charioteers, with warriors and all kinds of soldiers, says the Lord God.”169  

 The references to military figures underscore that this feast serves as a cultic 

celebration of God’s defeat of enemies—a divine victory that allows the re-gathered 

Israelites finally to dwell in eternal security in the land. This aspect of the Gog oracles 

points to another convergence with the ancient Near Eastern pattern of divine conflict. 

Such triumphal feasts often appear in divine combat contexts in order to mark a decisive 

victory and a deity’s cosmic sovereignty, proclaiming him or her as supreme god.  

 
 The restoration of Israel.  Ezekiel’s Gog oracles include a final sequence in 39:21–

29.170 Throughout this section the focus remains on God’s sovereign dealing with Israel 

to enact judgment and redeem. Beginning in v. 21, the God of Israel declares, “I will 

establish my glory among the nations, and all the nations will see my judgment that I 

                                                
168 Ezekiel thus returns to the motif mentioned in Ezek 39:4 of birds and wild animals feasting on 

enemy carcasses slain on the mountains of Israel; here, however, the creatures participate in the banquet 
(see ibid., 473–74).  

 
169 Although metaphorical, the image of YHWH inviting scavengers to the table to feast on human 

flesh would surely be striking to Israelites (ibid., 476–77).  
 
170 The pericope divides into two parts: vv. 21–24 address YHWH’s judgment against Israel, 

which is manifested in handing them over to captivity; vv. 25–29 then turn to YHWH’s deliverance of 
Israel and the nation’s restoration (Daniel I. Block, “Gog and the Pouring Out of the Spirit: Reflections on 
Ezekiel xxxix 21–9,” VT 37.3 [1987]: 257–70, 264). 
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executed.”171 A bit further along, the oracle provides additional clarity on God’s 

judgment against Israel. Here we find another reference to YHWH’s orchestration of the 

exile:  

And the nations will know that on account of their sins (בעונם; τὰς ἁµαρτίας αὐτῶν) 
the House of Israel went into captivity, because they dealt unfaithfully toward me. 
Thus, I hid my face from them and handed them over (ואתנם; παρέδωκα) into the 
hand of their adversaries, and they all fell by the sword. I dealt with them according 
to their uncleanness and their lawlessness, and hid my face from them. (Ezek 
39:23–24) 

 
Now that the people of Israel finished their time of punishment, the same God who dealt 

with them by handing them into the power of a third party responds to their plight by 

defeating their enemies.  

 The word of the Lord, coming via the prophet, marks the present time as one of 

mercy for the people.172 In v. 25, YHWH declares “now” as the moment when the deity 

“will restore the fortunes of Jacob and show mercy to the House of Israel.”173 This 

restoration includes gathering the scattered tribes “from their enemies’ lands” and 

delivering them to secure dwelling in the land “with no one to make them afraid” (39:26–

27). Israel’s enemies have now met their final destruction at the martial maneuvers of the 

divine warrior, all of which the deity devised in order to accomplish this final peace. 

Ezekiel 39:28–29 aptly summarizes the prophet’s reinterpretation of the exile as the 

divine warrior’s dealings with Israel: “Then they will know that I am the Lord their God 

                                                
171 The repeated emphasis on making the identity of Israel’s deity known among the nations 

counters the arrogance of Gog in 38:11–13, and perhaps even the references to the arrogance of earthly 
kings earlier. On this point, see Block, The Book of Ezekiel: Chapters 25–48, 463.  

 
172 On the importance of divine mercy in this section, see Block, “Gog and the Pouring Out of the 

Spirit,” 267.  
 
173 Eichrodt is representative of a number of commentators who see Ezek 39:25–29 as 

disconnected from what precedes (Ezekiel, 521). For an assessment of the scholarly literature, see Block, 
“Gog and the Pouring Out of the Spirit,” 258–61. Block makes a case for a number of correspondences to 
previous material and characterizes vv. 21–29 as a epilogue to the Gog oracles (ibid., 261–63).  
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because I sent them into exile among the nations, and then gathered them into their own 

land. I will leave none of them behind” (39:28). Paired with the re-gathering of the 

people is the promise to pour out YHWH’s Spirit on the people and never again to turn 

away from them (39:29).174  

 In Fitzpatrick’s monograph on Ezek 38–39, he notes that in Jewish and Christian 

thought, “as long as the forces of evil exist unchecked, God is not altogether God: his 

sovereign power is not yet fully realized.”175 The Gog oracles in Ezekiel attempt to 

squash any possibility of the return to chaos after YHWH re-gathers Israel. The defeat of 

Gog and his troops (38:1–10), their burial (39:11), and the subsequent cleansing of the 

land and outpouring of God’s Spirit (39:12–29), point to the eternal establishment of 

God’s rule over Israel.176 Indeed, the Gog oracles open up to Ezekiel’s extended 

description of the restoration of Jerusalem and the temple in the rest of the book. 

Chapters 40–48 present a vision of a new temple and a new way of being for the exiles 

now restored by the divine warrior.  

 
Summary of the Divine Warrior in Ezekiel 

 As noted above, the prophet attempts to address the questions related to YHWH’s 

cosmic sovereignty vis-à-vis the destruction of the Jewish temple and the Babylonian 

                                                
174 For a similar promise to pour out the Spirit in a context of restoration, see Joel 3:1; Zech 11:10; 

Isa 32:15; and 44:1–5. On the similarities between these texts, Block claims, “It would appear… that the 
pouring out of the Spirit of Yahweh upon his people signified the ratification and sealing of the covenant 
relationship. It represented the guarantee of new life, peace, and prosperity” (“Gog and the Pouring Out of 
the Spirit,” 268–69).  

 
175 Disarmament of God, 83. A similar outlook pertains to the Enuma Elish. Although Marduk 

defeats Tiamat, the text notes the potential for Tiamat to reassamble her body and threaten to return chaos. 
This is further reinforced in the reference to Tiamat being bound rather than defeated once and for all. 
Fitzpatrick also appeals to the Chaokampf myth in Ezek 38–39 as a means of resolving the seeming 
disjuncture of the placement of the oracles (ibid.).  

 
176 Presumably via the human regent predicted in Ezek 34 and 37.  
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exile. Ezekiel does so by utilizing the rich tradition of depicting Israel’s God as divine 

warrior. The prophet effectively reframes the captivity as the judgment of God against a 

rebellious people. Their God remains ruler of the cosmos, warring against the chosen 

people and on their behalf. Ezekiel supports the claim of YHWH’s divine kingship not 

only in YHWH’s allowing the destruction of Israel to occur, but also in the promise that 

God will destroy Israel’s captors and bring the people back to the land. The arrogant 

earthly kings will receive their due at the hands of the divine warrior when God finally 

shows mercy to the House of Israel.  

 
The Divine Warrior in Daniel 7–12 

 The final text to be addressed in this chapter will be the latter six chapters of the 

book of Daniel. In Dan 1–6, the author includes legendary “court tales” centered on the 

titular character.177 The opening verse in Dan 1:1 identifies the setting as the period of the 

Babylonian exile when “king Nebuchadnezzar came to Jerusalem to besiege it.” 

Although the text names the 6th century BCE as the setting, there is general agreement 

that the book took shape during the reign of Antiochus IV Epiphanes and his pogroms 

against the Jews in 167–164 BCE.178  

                                                
177 On the genres of Dan 1–6 and 7–12 and their functions, see Carol A. Newsom, with Brennan 

W. Breed, Daniel: A Commentary, OTL (Louisville: Westminster John Knox, 2014), 12–21; John J. 
Collins, Daniel: A Commentary on the Book of Daniel, Hermeneia (Minneapolis: Fortress, 1993), 1. As 
Collins points out, the majority of scholars doubt the existence of the hero Daniel; he is likely a legendary 
character whose purpose is to “illustrate righteousness and wisdom in a historical context” (Daniel, 2). 
Note especially the references to the name Daniel in Ezek 14:14 (along with Noah and Job) and 28:3. 
Collins submits that this provides evidence “that Daniel was already the name of a legendary figure, famed 
for his righteousness and wisdom” (ibid., 1–2). Cf. the Aqhat story in the Ugaritic CAT 17–19, which also 
uses the name, although Collins remains cautious about the influence of these texts on Daniel.  

 
178 On the dating of Daniel, see Collins, “Jewish Apocalypses,” 30. Elsewhere Collins notes that 

Dan 1–6 likely derives from an earlier period than chapters 7–12 (Daniel, 47; Novakovic, Raised from the 
Dead, 77). Confirmation of this provenance can be seen in the references to Antiochus IV in Dan 7:8; 8:9.  
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 If we affirm this dating of the text, 1 Macc 1:41–64 and 2 Macc 6–7 offer some 

insight into the situation of the audience of Daniel. These sections of 1 and 2 Maccabees 

sketch a grave picture: at the command of Antiochus IV some Jews sacrificed to idols 

and profaned the Sabbath (1 Macc 1:43); Antiochus also forced on the people new 

religious customs and defiled the Jewish temple (1 Macc 1:44–49, 54). Anyone who did 

not obey these new customs he decreed to be executed (1 Macc 1:50). According to 1 

Macc 1:60–61, the king even had women who circumcised their children put to death, 

along with their families, and hung the bodies of the infants from the mothers’ necks. 

These assaults Antiochus IV conducted on the Jews (2 Macc 7:42) created a problem of 

theodicy for those in the author’s context. Even in spite of keeping Torah, the people 

watch the wicked prosper while their kinsfolk meet their deaths.  

 The text of Daniel, therefore, comes to the audience as a word of hope and comfort 

in the midst of great suffering.179 The Babylonian exile provides a fitting historical setting 

analogous to that of the audience. The hero Daniel dwells in a hostile foreign land and 

God repeatedly comes to Daniel’s aid—a story line designed to inspire confidence in 

God’s ability to act and to resist an oppressive king.180  

 Beginning with Dan 7, the text takes on an apocalyptic tone.181 With the stories 

about Israel’s hero now laid out for the reader, the author shifts “from public 

                                                
179 On this point, see W. Sibley Towner, Daniel, IBC (Atlanta: John Knox, 1984), 2.  
 
180 John J. Collins, “Jewish Apocalyptic against its Hellenistic Environment,” BASOR 220 (1975): 

27–36, 31. Collins states that Dan 7–12 “provides our best clue for the social function of [apocalyptic] 
literature”; that is, “to inspire resistance to the Hellenistic king” (ibid.; see also Anathea Portier-Young, 
Apocalypse Against Empire: Theologies of Resistance in Early Judaism [Grand Rapids: Eerdmans, 2011]). 

 
181 For a discussion on Dan 7–12 as a Jewish apocalyptic text, see Collins, “Jewish Apocalypses,” 

21–69. Collins calls these chapters of Daniel “[t]he only full-blown apocalypse in the Hebrew Bible,” 
although not the oldest since 1 En 1–36 likely pre-dates Dan 7–12 (ibid., 30). In his schema, Collins 
categorizes Dan 7–12 as an “‘historical’ apocalypse with no otherworldly journey” (ibid., 22, 30).  
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demonstrations of the power of the God of Israel in a strange land to the private reception 

of visions of the future destiny of God’s chosen ones.”182 The apocalyptic genre fits 

squarely in such a context of oppression. The book of Daniel points the audience not to 

the immediate intervention from their deity in the political arena, but rather to the 

eschatological horizon when God will arrive, defeat wicked kings like Antiochus, and 

restore Israel.  

 Chapters 7–12 offer important passages for a study on the topic of the divine 

warrior. Daniel 7–12 contains three visions conveyed to Daniel and interpreted by an 

angelic figure (Dan 7; 8; 10–12), along with a prayer and prophecy in Dan 9.183 Collins 

maintains that in each section, the author utilizes a host of images that continually re-

appear.184 Important for our purposes is the image of God defeating Israel’s adversaries 

and the pattern found in the visions: each of them lays out an eschatological crisis set 

within an historical context, which God determines to correct by means judgment for 

enemies and deliverance for God’s people.185 In what follows, I will look at Dan 7, 8, 9, 

and 10–12, making note of the martial images used and the end result—the salvation of 

God’s people by Israel’s divine warrior.  

 

                                                
182 Towner, Daniel, 91. Collins points out that the dream visions share a number of features with 

the embedded dream visions of Nebuchadnezzar in Dan 2 and 4. In Dan 7, however, the dream is a 
contained unit and not set within narrative. Additionally, the main character, now serves as the dreamer and 
narrator (Daniel, 277).  

 
183 Daniel 9 appears somewhat out of place in an apocalyptic text. A Newsom put it: “Chapter 9 is 

the most unusual of the apocalypses, both because of its featuring of an extended prayer of penitence (more 
appropriate to the literary setting of the chapter at the end of the exile than to the time of composition), and 
because of its use of a schema of liturgical time (weeks and Jubilee periods) to structure and interpret 
history” (Daniel, 212).  

 
184 Collins, “Jewish Apocalypses,” 30.  
 
185 Collins suggests a similar pattern (ibid.); see also Newsom, who claims the subsequent chapters 

recast the symbols found in Dan 7 in different arrangements (Daniel, 211–12). 
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Daniel 7: The Four Beasts and the Everlasting Kingdom 
 
 Collins claims that Dan 7 “occupies a pivotal place” in the overall structure of the 

book.186 With the legendary tales about the wise Daniel from chapters 1–6 in hand, the 

writer shifts gears to relay a series of visions revealed to Israel’s hero in a first-person 

account.187 These visions, which come to Daniel via a dream (7:1), present four earthly 

kingdoms represented by four beasts, along the establishment of another kingdom after 

the beasts are destroyed.188 The author forefronts the image of God as divine warrior who 

judges earthly oppressors, brings them to their end, and founds the latter kingdom for 

God’s people.189 The visions thus pull back the curtain on historical events to reveal 

God’s hand in the unfolding processes. Ultimately, Daniel points the audience to the 

eschatological horizon when God will take away dominion from the beasts and establish 

an eternal kingdom with a new king.  

 
 The beasts from the sea and the Ancient of Days.  The first event Daniel sees in his 

vision is that of the four winds of heaven agitating the great sea (7:2).190 Out of the sea 

arise four beasts. The first one looked like a lion, the second like a bear, and the third like 

                                                
186 Collins, Daniel, 277. Note that Dan 7:1 places the historical context of the visions in the first 

year of King Belshazzar of Babylon. Rather than flowing chronologically from Dan 6, this dating would 
seem to align in with Dan 4–5 (see Newsom, Daniel, 215).  

 
187 The rest of the text is framed in the first-person from 7:2 forward (Towner, Daniel, 91).  
 
188 Newsom sees strong affinities between Dan 7 and Dan 2 (see Daniel, 215).  
 
189 Longman and Reid claim the divine warrior “who does battle with his enemies on behalf of his 

people” serves as “a major theme” in apocalyptic texts, citing Dan 7–12; Zech 14 (God Is a Warrior, 63).  
 
190 On the OG text of Daniel 7–12, see Sharon Pace Jeansonne, The Old Greek Translation of 

Daniel 7–12, CBQMS 19 (Washington, DC: Catholic Biblical Association of America, 1988).  
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a leopard (7:4–6).191 The fourth beast Daniel describes as “terrifying and dreadful and 

exceedingly strong,” with iron teeth, which it uses to devour and break into pieces, while 

stomping on anything left behind (7:7). The fourth also has ten horns and another “little 

horn” comes up among the others (7:8). This “little horn” possesses eyes like a human 

and a mouth it uses to speak arrogantly (7:8). As is well established, the sea in the ancient 

context represents the threat of chaos that needs to be controlled.192 The fact that the 

beasts in Daniel arise out of the waters associates them (and the earthly powers they 

represent) with the powers of chaos.193  

 The vision continues with a number of images related to divine kingship. In v. 9, 

Daniel sees thrones being set in place and the “Ancient of Days” taking his seat on a 

throne. The description of the throne echoes parts of the throne theophany from Ezekiel’s 

in Ezek 1. Daniel claims that fiery flames engulf the throne and its wheels burn with fire 

(7:9). Additionally, a river of fire issues from the throne, as thousands of servants attend 

to the Ancient of Days, and the court sits in judgment (7:10). The hearers of the text learn 

that the beasts arising out of the sea stand in opposition to the Ancient of Days. Daniel 

sees the dreadful fourth beast put to death and “given over” (ויהיבת; OG/θ’: ἐδόθη) to be 

burned with fire (7:11). At this point, the dominion of the other beasts also is taken away, 

even though their lives are prolonged for a time (7:12).194  

                                                
191 With the exception of the third beast, the beasts are composite creatures. This may contribute to 

the “grotesque horror” they are intended to inspire (see Longman and Reid, God Is a Warrior, 65).  
 
192 Longman and Reid also connect the sea in Dan 7 to the “symbol of the forces of chaos, 

standing over against creation and the agent of creation, God” (God Is a Warrior, 65).  
 
193 Cf. Longman and Reid, God Is a Warrior, 64–5; Kloos, Yhwh’s Combat, 61–93.  
 
194 For Newsom, the differences in perspective seen in Dan 1–6 and 7–12 leave an “unresolved 

tension” (Daniel, 211). Particularly at odds is the way the author depicts the relationship between divine 
sovereignty and earthly political powers. In Dan 1–6, she claims, we find that “the eternal sovereignty of 
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 Daniel’s vision of the Ancient of Days unleashing destruction leads into his vision 

of the restored kingdom in vv. 13–14. Daniel sees “one like a son of man” coming with 

the clouds of heaven (7:13). Here again we find the image of the “one like a son of man” 

in the role of cloud rider.195 The Ancient of Days “hands over” (יהיב; OG/θ’: ἐδόθη) to this 

regent authority (שלמן; OG/θ’: ἐξουσία), glory (יקר; OG: πᾶσα δόξα; θ’: ἡ τιµή), and 

kingship (מלכו; θ’: βασιλεία), placing all nations under his aegis.196 Under the rule of a 

singular king, the kingdom will be an eternal one that will not be destroyed (7:14). 

Daniel’s opening vision, therefore, depicts both the threat of dangerous beasts, their 

destruction at the hands of a divine king, and the establishment of an everlasting earthly 

kingdom.  

 The endorsement of an eschatological figure presents an innovative move in the 

implementation of divine conflict motifs in the ancient milieu.197 In Daniel, after the 

Ancient of Days battles with and wins a victory over the “little horn” and the earthly 

kingdoms, the deity confers power and dominion to another kingly figure. The pattern of 
                                                                                                                                            
the God of the Jews can be consistent with the temporal exercise of sovereignty by Gentile monarchs,” as 
long as earthly kings recognize God ultimately is the one in charge (ibid.). In Dan 7–12, however, a 
peaceful co-existence between the two realms of power becomes impossible in the wake of Alexander the 
Great’s conquests, the rise and fall of the Diadochi (“successors”), the Seleucid dynasty, and the 
Antiochene pogroms in 167–164 BCE. These latter chapters present a “more critical perspective on the 
Gentile imperium” (ibid., 211–12).  

 
195 Cf. Exod 13:21; 19:16; Lev 16:12; Pss 18:1, 9–11, 16–19 MT (17:1, 9–11. 16–19 LXX); 68:4; 

104:3–4; Isa 19:1; Ezek 1:4–28. On the clouds as Ba‘lu’s war chariot in the Ugaritic Ba‘lu Cycle (KTU), 
see Miller, The Divine Warrior, 41; Mowinckel, “Drive and/or Ride,” 278–99; Fitzpatrick, The 
Disarmament of God, 52, 117; Mettinger, In Search of God, 80–84; Weinfeld, “Rider of the Clouds,” 424. 
On Marduk’s storm chariot in EE 4.33–58, see Millhouse, “Re-Imaging the Warrior,” 46.  

 
196 The author never provides a name for the “one like a son of man” and his divine or human 

status remains unclear. Ballentine contends the figure is either “a future human royal figure appearing in a 
heavenly vision or a divine figure who will act against earthly powers” (Conflict Myth, 134).  

 
197 Often noted among scholars are correspondences between Dan 7 and the Ugaritic Ba‘lu Cycle. 

The Ugaritic deity El and the Ancient of Days appear in similar roles, while Ba‘lu and the “one like a son 
of man” serve similar purposes. These parallels testify, once again, to the malleability of divine conflict 
motifs. For a synopsis of the parallels between Dan 7 and the Ba‘lu Cycle, see Ballentine, Conflict Myth, 
132–33; and Collins, Daniel, 286–94.  
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divine warfare in attaining a decisive victory and assuming the throne is present here in 

Dan 7. But, as in other examples, the Ancient of Days does not need to defeat the 

arrogant beast before assuming the place of divine kingship; rather, this figure already 

sits enthroned, where the deity acts as judge and waits for the appropriate time to seize 

the “little horn’s” earthly dominion.  

 Ballentine also highlights another significant way the author of Daniel departs from 

the common pattern of divine conflict. In Dan 7, the deity bestows power to a lower 

regent after the victory over the beasts. On this point, she states: 

This innovation is highly influential in subsequent first and early-second century 
CE combat traditions, in which the primary deity endorses a secondary figure by 
giving him a throne. In those later texts, however, the secondary figure also 
functions as the eschatological divine warrior, whereas in Dan 7 the “one like a son 
of man” does not himself engage in battle.198 

 
The conferring of power on a “secondary figure” will become important in texts 

investigated later in the present study.  

 
 The interpretation of the vision of the four beasts.  With Dan 7:15, the author turns 

to an interpretation of the vision provided by one of the attendants. The four beasts 

represent four kings that the attendant claims will rise to power, but “the holy ones of the 

Most High” will receive and possess the everlasting kingdom (7:17–18).199 Verses 19–22 

                                                
198 Ballentine, Conflict Myth, 134.  
 
199 The identity of “the holy ones” is much debated. The primary problem is the term most often 

refers to heavenly beings rather than humans in Jewish literature. Collins’s survey of similar terms in the 
Hebrew Bible, the Dead Sea Scrolls, Apocrypha, and Pseudepigrapha yields the conclusion that we have no 
undisputed instances of the phrase referring to human beings. This is complicated, however, by the fact that 
in the Enochic Book of the Watchers and the War Scroll (1QM) from Qumran humans join with the angelic 
host in the eschatological war (Daniel, 316). Collins concludes that the term “holy ones” refers to heavenly 
beings, but the “the people of the holy ones of the Most High” in Dan 7:27 and 12:7 (cf. 1QM 10:10) refers 
to the human people of God who belong to the heavenly host (ibid., 317). As for the phrase קדישי עליונין in 
Dan 7:18, John E. Goldingay claims the term should be read as “most high holy ones” or “holy ones on 
high” (Daniel, WBC 30 [Dallas: Word, 1988], 146; cf. idem., “The Holy Ones on High,” JBL 107 [1988]: 
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provide more detail about the “little horn.” Daniel claims this horn appeared greater than 

the others and made war (קרב; OG: πόλεµον; θ’: πόλεµον) against the holy ones.200 Thus, 

the attendant describes an earthly struggle against God’s people that only finds resolution 

when the Ancient of Days, acting as a warrior, intervenes in the situation and gives 

possession of the kingdom to the holy ones (7:22).201 

 The interpretation of the fourth kingdom in vv. 23–27 points to the machinations of 

king Antiochus IV Epiphanes. Indeed, the attendant notes that the fourth kingdom 

devours (ותאכל; θ’: καταφάγεται), tramples down, and shatters the earth—images 

reminiscent of Israel’s devouring enemies in Isa 1:7–8; 9:11–12; 25:8; Pss 69; 124; and 

Job 18.202 The horns growing out this beast point to successive kings.203 The arrogant 

speech from the last horn is revealed to consist of “words against the Most High,”204 and 

                                                                                                                                            
497–99). Collins, on the other hand, believes the traditional translation “the holy ones of the Most High” to 
be the better reading (Daniel, 312).  

 
200 Even if one understands the phrase “the holy ones” as the heavenly host, it nonetheless depicts 

a conflict that is at the same time earthly and cosmic. Scholars such as von Rad and Miller emphasize the 
synergistic nature of divine war “as a fusion of divine and human activity” (Miller, The Divine Warrior, 
256). Either the “little horn” battles with God’s human people with cosmic consequences, or this figure 
wars against God’s heavenly army by means of his actions in the historical realm. Collins makes a similar 
point when he notes that if “the holy ones” refers to heavenly beings, then the people of Israel would care 
much about their angelic representatives winning the cosmic war and taking possession of an everlasting 
kingdom (Daniel, 318).  

 
201 So also Longman and Reid, God Is a Warrior, 68.  
 
202 Cf. KTU 1.5.i.5–8; 1.6.ii.21–23.  
 
203 These horns likely represent kings of the Seleucid Empire (see Collins, Daniel, 320–21). 

Collins poses the possibility that the number ten offers a common schema found apocalyptic literature that 
divides history “into ten periods” (ibid., 321). The three kings deposed by the eleventh horn in v. 24, 
however, represents Antiochus IV Epiphanes’ rise to power since at least three others had claims to the 
throne in front of him after the death of Antiochus III, including Seleucus IV and his sons Antiochus and 
Demetrius (ibid.). 

 
204 The “words against the Most High” as reference to Antiochus IV Epiphanes is another enticing 

parallel since he introduced the use of divine titles for earthly kings. 
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this ruler “wears out the holy ones of the Most High” (7:25).205 This figure also attempts 

to change the sacred seasons and law—a likely reference to the actions taken against the 

Jews by Antiochus IV (cf. 1 Macc 1:41–53).  

 We see here the clash between the earthly realm of human kingdoms, represented 

by the four beasts and horns, and the otherworldly realm, represented by the Ancient of 

Days and “one like a son of man.”206 But the interpretation of the vision stresses the 

sovereignty of the Most High. In Dan 7:25, the attendant indicates that all the holy ones 

“will be delivered” (ויתיהמון; OG: παραδοθήσεται; θ’: δοθήσεται) into the hands of the evil 

ruler, but only “for a time” (7:25). The sovereign deity who delivers the people to the 

eleventh horn is the same one who promises to rescue and restore them.  

 As seen previously in Ezek 38–39 (and later in Isa 13–14), the divine warrior’s 

future victory over the arrogant king will result in a dramatic reversal for the holy ones.207 

The resolution to the people’s captivity the attendant discloses in vv. 26–27. As the 

heavenly court sits in judgment, dominion is snatched away from the earthly ruler and he 

is consumed and destroyed (7:26). Even better, the rule of all kingdoms under heaven 

will be given (יהיבת; OG: ἔδωκε; θ’: ἐδόθη) to the holy ones of the Most High. All will 

serve and be in subjection to them and the kingdom will endure forever (7:27). It should 

be stressed again that the Most High in Daniel’s vision continues to hold ultimate power 

over earthly forces. While the Most High yields the holy ones to the dominion of an 

                                                
205 This eleventh horn should be identified as the “little horn” from Dan 7:8.  
 
206 Longman and Reid, God Is a Warrior, 68; Newsom, Daniel, 211. Newsom characterizes this 

section of Dan as “the eschatological clash of sovereignties” (ibid.).  
 
207 Cf. Ballentine, Conflict Myth, 135–37.  
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arrogant ruler, the deity also promises to take away this power and subject all to the holy 

ones.  

 Daniel 7, therefore, is replete with images of kingship, dominion, judgment, and 

conflict. What we find in Daniel’s vision is another prediction of Israel’s God, depicted in 

this case as the Ancient of Days and the Most High, coming to the aid of a people 

oppressed under the rule of a wicked king. Daniel’s vision promises Israel that the Most 

High will intervene on their behalf in two ways: first, by bringing destruction on the 

haughty “little horn,” and second, by establishing the rule of a new king and handing over 

the eternal kingdom to God’s people.  

 
Daniel 8: The Ram, the Goat, and the Prince of Princes 
 
 The setting for the second vision in Dan 8 remains Babylon, as evidenced by 

Daniel’s references to Susa and the river Ulai in v. 2 (cf. Ezek 1:1). This time Israel’s 

hero receives the vision in the third year of the reign of king Belshazzar (8:1). Chapter 8 

evinces a similar structure to the one in Dan 7 in that it relays another vision in vv. 1–14 

and then follows with an interpretation in vv. 15–26, this time by way of Gabriel. The 

vision points to the rise of earthly political powers—including the arrogant “little horn” 

again—that wreak destruction on God’s sanctuary and “the holy ones.” Gabriel’s 

interpretation also predicts that even though the arrogant king grows in power and 

succeeds in deceit, he shall meet his end, and this “not by a human hand” (8:25).  

 
 The vision of the ram and the goat.  In this second vision, Daniel sees a ram with 

two horns with the second horn appearing longer than the first (8:3). The text emphasizes 

the immense strength of this beast by noting that it exerts power over all other beasts; 
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indeed, Daniel claims, “no one could deliver from its hand” (8:4). Another beast also 

appears: a male goat comes from the west with a single horn between its eyes (8:5). The 

goat plows into the ram, breaking the ram’s horns, throwing it to the ground and 

trampling on it without anyone to come to its rescue (8:7). 

  At the peak of the male goat’s power, however, Daniel claims the great horn 

between its eyes breaks off and four other horns grow up in its place (8:8). In v. 9, 

Daniel’s image of an arrogant “little horn” returns. Out of one of the goat’s horns comes 

this “little horn,”208 which increases in strength and approaches the land (8:9).209 At this 

point we see an emphasis on the cosmic scope of these events: the little horn is so 

confident in his abilities that he ascends to heaven in order to claim the cosmic throne. 

The horn rises up to “the host of heaven,”210 and even throws down to the earth some of 

the host and stars (8:10).211 This figure acts arrogantly toward “the prince of the host,” 

takes away the burnt offering, and destroys the sanctuary (8:11).212  

                                                
208 Rather than using the adjective µικρός (“little”), as in OG and θ’ of Dan 7:8, Dan 8:9 OG reads, 

κέρας ἰσχυρὸν ἓν, and θ’ reads, κέρας ἓν ἰσχυρὸν. 
 
209 The OG Greek text reads καὶ ἐπὶ βορρᾶν, probably reading צפון; the θ’ version, on the other 

hand, reads καὶ πρὸς τὴν δύναµιν, likely reading צבא. The goal of the horn is to reach Jerusalem (Collins, 
Daniel, 331).  

 
210 In Dan 8:10, OG replaces the reference to “host of heaven” with “stars of heaven” (τῶν 

ἀστέρων τοῦ οὐρανοῦ) and θ’ replaces the phrase with “the power of heaven” (τῆς δυνάµεως τοῦ οὐρανοῦ).  
 
211 The OG expresses a different idea by stating that the horn will be lifted up (ὑψώθη) as far as the 

stars of heaven and then cast down to earth and trampled (κατεπατήθη). The Greek of θ’ indicates the horn 
is exalted (ἐµεγαλύνθη) up to the power of heaven, then falls on the ground (ἔπεσεν ἐπὶ τὴν γῆν) where he 
treads on the stars (συνεπάτησεν αὐτά).  

 
212 The note of future redemption from this arrogant figure is prominent in the Greek versions of 

Dan 8:11, which claim that the events in the preceding verses will occur “until the chief captain will/should 
rescue the captivity” (OG: ἕως οὗ ὁ ἀρχιστράτηγος ῥύσεται τὴν αἰχµαλωσίαν; θ’: ἕως οὗ ὁ ἀρχιστράτηγος 
ῥύσηται τὴν αἰχµαλωσίαν).  
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 Repeating a theme found in Dan 7:25, v. 12 indicates the host “was given over” 

 to the horn and it “casts truth to the ground” (cf. 1 Macc 1:56–57).213 Even in spite (תנתן)

of the violations perpetrated by the “little horn,” this figure continues to prosper. Such 

thriving of the wicked while the faithful languish calls to mind the laments of Israel’s 

Psalms (see, e.g., Pss 10; 37; 44; 73; 74; 79). In many of those psalms, the psalmist cries 

out asking YHWH to intervene in the situation of oppressed Israel. Although the call for 

YHWH to act is not found in Dan 8, in the conversation Daniel overhears between two 

“holy ones” in vv. 13–14 there is a gesture toward a future restoration when the holy 

place shall be made righteous (8:14). 

 
 The interpretation of the vision of the ram and the goat.  Beginning in v. 15, the 

text includes an interpretation of the preceding vision. Daniel hears a human voice calling 

to Gabriel to assist with understanding the images. Gabriel states the vision is “for the 

time of the end” (8:17)214 and predicts what will take place “in the period of wrath” at 

“the appointed end” (8:19),215 phrases that mark out a definite period with a set 

conclusion. These references, along with the mention of “the period of wrath,”216 indicate 

                                                
213 Collins maintains the reference to “truth” (אמת) probably refers to the Jewish Law (Daniel, 

335). The Greek versions take “sin(s)” as the subject of the verb and the horn casts down “righteousness” 
(δικαιοσύνη) rather than truth. 

 
214 The Greek of OG reads, εἰς ὥραν καιροῦ, while θ’ reads, εἰς καιροῦ πέρας.  
 
215 The OG reads, ἔτι γὰρ εἰς ὥρας καιροῦ συντελείας µενεῖ, while θ’ offers a slightly different 

rendering of ἐπ᾽ἐσχάτων τῆς ὀργῆς ἔτι γὰρ εἰς καιροῦ πέρας ἡ ὅρασις. The reference to “the appointed end” 
Newsom sees as an allusion to Hab 2:3, which claims that the time of Babylon’s dominion will come to an 
“appointed” end (Daniel, 269). On the connection between Dan 8:17, Hab 2:3, and 1QpHab 7:5–6, see 
Collins, Daniel, 337–38. Collins also notes the term קצע/קצ appears in Amos 8:1 where it indicates Israel 
being “cut off” by Assyria. Amos’ use of the term is the first instance in which it “acquires an 
eschatological sense” that is repeated in Ezek 7:2–3, 6 (ibid., 337).  

 
216 The reference to “the period of wrath” is a curious one, particularly because the writer thus far 

has avoided naming Israel’s sins as the reason they stand under an oppressive king. Texts like Isa 1–2; 7–10 
and throughout Ezekiel reframe the historical domination of Israel as a display of God’s wrath against the 
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the divine ordering of time. The present oppression of Israel and the prospering of the 

wicked introduce questions of God’s sovereignty, but Gabriel’s interpretation indicates 

the arrogant king’s time is marked; he is destined for defeat.217  

 The two horns on the ram, Gabriel indicates, represent the kings of Media and 

Persia, while the male goat stands in for the king of Greece and its singular horn for the 

first king (8:20–21). The four horns that arise from the goat are the four kingdoms that 

come to power (8:22). The interpretation of the vision of the “little horn” appears in Dan 

8:23–25, which again references the reign of Antiochus IV. Gabriel’s prediction of the 

rise and fall of this “king of bold countenance” is worth quoting at length: 

In the latter time of their reign, when their sins are complete (הפשעים; τῶν 
ἁµαρτιῶν), a king of bold countenance will arise, skilled in duplicity. He will 
become mighty in power, and he will perform wondrous things, and he will prosper 
in what he does. He will ruin the powerful and the people of the holy ones. By his 
cunning he will cause deceit to prosper by his hand, and in his own heart he shall be 
great. With ease he will destroy many and oppose the prince of princes,218 but he 
will be broken without a human hand.219 (Dan 8:23–25)  
 

Verse 23 again refers to God’s ordering of human epochs. The author thus maintains 

God’s sovereignty while creating space for wickedness in the present.220 The grave nature 

of the king’s violations is repeated in v. 25 when Gabriel indicates that he “opposes the 
                                                                                                                                            
people for infidelity. But, at this point in Daniel, the reader hears nothing about Israel’s transgressions as 
justification for the horn’s violations.  

 
217 The epoch likely refers to the duration of Gentile rule over Israel from the time of the 

Babylonian exile, which the writer of Daniel sees coming to an end with the rise and fall of Antiochus IV 
Epiphanes (see Newsom, Daniel, 269).  

 
218 The OG does not include an analogous title and instead reads, ἐπὶ ἀπωλείας ἀνδρῶν στήσεται 

(“he will stand for the destruction of men”), while θ’ reads, ἐπὶ ἀπωλείας πολλῶν στήσεται (“he will stand 
for the destruction of many”).  

 
219 The text of OG here reads, ποιήσει συναγωγὴν χειρὸς καὶ ἀποδώσεται (“He will hand pick some 

for destruction, and in so doing he will reward himself for his efforts”). The Greek of θ’ has, ὡς ᾠὰ χειρὶ 
συντρίψει (“he will crush as eggs by hand”). 

 
220 Newsom, Daniel, 270. For similar examples, Newsom points to 2 Macc 6:14–15; 4 Ez 4:36–37; 

and Rev 6:10–11. 
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prince of princes,” which many commentators see as another reference to Antiochus’ 

violations against the temple. Moreover, the appellation “prince of princes” refers to the 

Israelite deity whom Antiochus directly opposes in his tyrannical program.221  

 Note also that the interpretation ends in v. 25 with reference to the king’s demise. 

In the final clause, Gabriel suggests that although this earthly power brings destruction to 

“the holy ones” and prospers while practicing deceit, he will soon meet his end.222 

Especially enticing here is the comment that this ruler will be destroyed “without a 

human hand.” The reference to the hand recalls a number of instances in which the divine 

hand/arm intervenes in Israel’s situation.223 The same motif is in play here since Gabriel’s 

comment that the king will be dethroned by a means other than human intervention 

suggests the audience should expect God’s intervention on their behalf.224  

 
Daniel 9: Daniel’s Prayer and the Decreed End 
 
 Chapter 9 of Daniel does not contain as much martial imagery as do the 

surrounding pericopae, but some themes related to Israel’s divine warrior are nevertheless 

operative. The chapter breaks down into two parts: vv. 1–19 contain a prayer of 

supplication on behalf of God’s rebellious people; vv. 20–27 then relate a message Daniel 

receives from Gabriel predicting the rise and fall of “the desolator.”  

                                                
221 The title “the God of gods” (אל אלים; OG: τὸν θεὸν τῶν θεῶν) in Dan 11:36 provides a similar 

construction to the title used here and confirms understanding 8:25 as Antiochus’ opposition to the Israelite 
deity (see Collins, Daniel, 333, 341; cf. Josh 5:13–15). On the significance of the title, see Miller, The 
Divine Warrior, 128–31; Millhouse, “Re-Imaging the Warrior,” 127.  

 
222 Antiochus’ reign thus marks “the beginning of the end of this period [of Gentile rule], its 

climactic moment” (Collins, Daniel, 333).  
 
223 See, e.g., Exod 6:1, 6; 14:31; 15:6, 12, 16; Ps 98:1; Isa 11:11, 15; 51:5, 9; 52:10; 59:1, 16; 

66:14; Ezek 20:22, 33–34.  
 
224 So also Collins, Daniel, 341, although he admits it is possible the writer still places much hope 

in the military campaigns of the Maccabees.  
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 “All Israel has sinned.”  As noted in the section on Dan 8, up to this point in the 

text we find little evidence of a deuteronomistic outlook from the author of Daniel.225 The 

writer does not point to Israel’s failure to remain faithful to the covenant as the reason for 

the deity unleashing punishment in the form of Gentile rule. This is a theme seen a 

number of times thus far in Amos and Ezekiel, but is not prominent in Daniel. Chapter 9 

of Daniel, however, provides an exception. In Daniel’s prayer, he claims that Israel’s own 

transgressions bring on the current oppressive state.  

 Daniel perceives from the prophet Jeremiah that the devastation of Jerusalem and 

the seventy years of captivity must be fulfilled (9:2; see Jer 25:11–14; 29:10). Making a 

prayer of confession, Israel’s hero affirms God’s fidelity to the covenant and 

acknowledges that the people sinned, acted wickedly, rebelled, and turned aside from 

God’s commandments (9:4–5, 10).226 Israel did not heed the warnings of their prophets 

and thus shame comes on the people of Judah and “all Israel” (9:6–8).227 Indeed, “all 

Israel” transgressed the Law and as a result “the curse and the oath that are written in the 

Law of Moses, the servant of God, were poured out” on them (9:11).228 

 That this “pouring out” of the curse should be understood as the present domination 

of a foreign ruler can be seen in v. 12. Here Daniel states that God brought evil on the 

chosen people—such a “great evil” that “under the whole heaven what has been done 

                                                
225 Newsom also highlights this point (Daniel, 270).  
 
226 Towner notes significant parallels between Dan 9:5 and 1 Kgs 8:47 (2 Chron 6:37) and the way 

in which the wider context of 1 Kgs 8 might inform a reading of Daniel’s prayer (Daniel, 130–31).  
 
227 In Dan 9:8, Daniel addresses God with the vocative “Despot” (δέσποτα) in OG and “Lord” 

(κύριε) in θ’.  
 
228 See Deut 28:15–68; Lev 26:27–45; cf. Num 5:21; Neh 10:30. For a discussion of the parallels, 

see Collins, Daniel, 350.  
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against Jerusalem has never been done before” (9:12; cf. 9:14)229 Even still, Daniel 

stresses that God is indeed just (צדיק; OG/θ’: δίκαιος) to respond in sending destruction on 

the people, the land, and the temple (9:14).  

 In v. 15, Daniel recalls YHWH’s powerful act as divine warrior in bringing the 

people out of Egypt with a strong hand. Bringing up this past action provides the grounds 

for Daniel to entreat God to respond to the plight of the people. He calls on God to let 

divine anger and wrath turn away from Jerusalem and make the Lord’s face shine on the 

destroyed sanctuary (9:16–17); he does so by appealing to the Lord’s own “great 

mercies” (9:18–19).230  

 
 “Until the decreed end is poured out.”  While Daniel offers up the prayer of 

supplication, Gabriel arrives in order to impart understanding (9:20–23). Again echoing 

Jeremiah’s prophecy (cf. 9:2), Gabriel indicates that “seventy weeks are determined” 

both for the people and the holy city (9:24; Jer 25:11–14).231 This amount of time is 

necessary, he states, “to finish the transgression, to bring the sins to completion, to make 

                                                
229 Again, v. 14 makes the point that “the Lord kept watch over this evil until he brought it upon 

us” (cf. Jer 44:27). Collins notes the motif of “pouring out” God’s wrath can be found in a number of other 
texts, such as Jer 7:20; 35:17; 36:31; 42:18; 44:6; 2 Chron 12:7; 34:25; Ps 79:6 (ibid.).  

 
230 Towner believes the author views God’s justice and mercy working hand-in-hand. Daniel 9 

points both to the vindication of God’s justice before the nations and the vindication of God’s mercy by 
rescuing Israel (Daniel, 140).  

 
231 The reference to “seventy sevens” or “seventy weeks” refers to 490 years. Collins notes that 

Daniel counters the claim of the Chronicler “that Jeremiah’s prophecy was fulfilled by the restoration in the 
Persian period” (2 Chron 36:18–21; Daniel, 352). The number 490 evinces the influence of Levitical 
theology, namely Lev 25–26, and the jubilee of 490 years, which is the longest duration that land can 
remain outside of a people’s possession (see ibid.). Collins also notes that the “seventy weeks” evinces 
“overtones not only of Levitical understanding of the covenant but also of apocalyptic determinism” (ibid., 
353). 
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reconciliation for iniquity, [and] to bring in everlasting righteousness” (9:24).232 Such 

mapping of time into determined periods is characteristic of Jewish apocalyptic 

literature.233  

 The period of punishment for Israel is divinely appointed and the audience can be 

assured that it will come to an end. Much like the prediction of the king’s downfall in 

Dan 8:25 (cf. 11:45), here also Gabriel predicts the ruler’s demise along with the end of 

the destruction of the city and sanctuary. Although there will be “desolations” until the 

conclusion of the “decreed war,” Gabriel states in 9:26 that this ruler’s end will come in a 

cataclysm.234 Additionally, the suppression of the sacrifices occurs only “until the 

decreed destruction is poured out on the desolator” (9:27). Significant here is the use of 

the verb נתך (“pour out”), repeated from Dan 9:11 where the text indicated God “poured 

out” the curse on the people of Israel.235 The reoccurrence of the term indicates the 

destruction of the one bringing hardship to Israel and signals a reversal of the situation. 

God will make sure things are put to rights. 

 
 

                                                
232 On the allusion to Jer 25:11–14, see Towner, Daniel, 127–28. Verses 25–26 offer more 

specificity on the seventy weeks, which culminates in a ruler (Anticohus IV) commanding sacrifices to 
cease and in their place erecting “the abomination that desolates” (9:27; cf. Dan 11:31; 12:11; Josephus, 
Ant 12.5.4; 1 Macc 6:5). Much speculation surrounds the dating of the weeks, their symbolic character, and 
the meaning of “the abomination.” For a helpful discussion of the options, see Collins, Daniel, 352–58.  

 
233 See the divisions of history 1 En 10:11–12; 89:59; 91:11–19; 93; 4Q180, 181, 390; 11QMelch 

2:7; and T. Levi 16:1 (Collins, Daniel, 353). As Towner puts it, “The purpose of the reapplication of the 
seventy-year scheme is to enable the second century writer to point out to the contemporary reader a spot 
on the end-time scenario and say, ‘You are here!’” (Daniel, 128).  

 
234 The cutting off of the “anointed one” in 9:26 likely points to the murder of the high priest 

Onias III (cf. Dan 11:22; 2 Macc 4:23–28). For a discussion of the messianic interpretation of the phrase, 
see Collins, Daniel, 356. 

 
235 The OG and θ’ in 9:11 state the curse will “come upon the people due to their forsaking of the 

Law. 
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Daniel 10–12: The End of Days  

 Once again, in Dan 10:1–9, Israel’s hero receives a vision from an otherworldly 

figure, revealed to him concerning “a great task” (10:1).236 While Daniel stands by the 

Tigris River, a “man clothed in linen with a belt of gold” confronts him.237 The 

messenger tells Daniel he intends to assist Israel’s hero in understanding all that is to 

occur “at the end of days” (10:14) and the content inscribed in “the book of truth” 

(10:21).238 The revelation that follows in Dan 11–12 remains unsurpassed in both length 

and detail when compared to the other visions, making these chapters the climactic point 

of the book.239 The messenger discloses to the titular character the heavenly battles that 

run coterminous to those on the earthly plane and the end of history just on the horizon, 

all of which occur by divine regulation.240 The predicted end will result in God’s victory 

over earthly rulers and the deliverance of Israel by the divine warrior.  

 
 Conflicts below and conflicts above.  Daniel notes at the beginning of Dan 10 that 

he mourned and fasted three weeks prior to the arrival of God’s messenger (10:2–4). The 

                                                
236 Collins suggests the translation of “service” for צבא, while noting alternative translations of 

“warfare” and “task” (Daniel, 372).  
 
237 Cf. the man clothed in linen in Ezek 9:2–10:17; Mk 16:5 (cf. 14:51–52); and Rev 15:6. See 

further, Christopher Rowland, “A Man Clothed in White Linen: Daniel 10:6ff. and Jewish Angelogy,” 
JSNT 24 (1985): 99–110. The description of this figure in Dan 10:6 also echoes the creatures in YHWH’s 
throne room in Ezek 1. 

 
238 Often readers connect this messenger with Gabriel from Dan 9 (e.g., Towner, Daniel, 150; 

Newsom, Daniel, 330–31), while others identify him with the “one like a son of man” (e.g., André 
Lacocque, The Book of Daniel [Atlanta: John Knox, 1979], 206–11). Tim Meadowcroft is right to point out 
that Gabriel and the minister in Dan 10 serve similar functions (“Who are the Princes of Persia and Greece 
(Daniel 10)? Pointers Toward the Danielic Vision of Earth and Heaven,” JSOT 29.1 [2004]: 99–113, 101). 

 
239 Newsom, Daniel, 326; Towner, Daniel, 147. For an analysis of the similarities between Dan 

10–12 and Dan 8, see Newsom, Daniel, 327–28. She calls Dan 10–12 “a revisiting and a deepening of the 
revelation in ch. 8” (ibid., 328).  Meadowcroft goes further to note the formal similarities between the 
visions in Dan 7–9 and 10–12 (“Who are the Princes,” 104–07). 

 
240 Towner, Daniel, 147.  
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“one in human form” (10:16) indicates that God heard Daniel’s requests and now the 

messenger discloses the cosmic forces at work prohibiting his timely arrival (10:12).241  

 In v. 13, he claims “the prince” (שר; OG: ὁ στρατηγὸς; θ’: ὁ ἄρχων) of the kingdom 

of Persia opposed him for twenty-one days, thus preventing him from attending to 

Daniel. Michael, “one of the chief princes/rulers” (השרים; OG/θ’: τῶν ἀρχόντων), came to 

the aid of this messenger so that finally he might come to assist Daniel to understand 

“what is to happen to your people at the end of days” (10:13–14). The “one in human 

form” explains that he must return to “make war” (להלחם; OG: διαµάχεσθαι; θ’: 

πολεµῆσαι) against the prince of Persia, who will be followed by “the prince” (שר; OG: 

στρατηγὸς; θ’: ὁ ἄρχων) of Greece (10:20). 

 Although we see in the opening section of Dan 10 the motif of conflict, the identity 

of these “princes” who battle one another is not altogether clear. Modern readers opt 

either for understanding them as earthly rulers or as celestial beings. Evidence can be 

marshaled in support of both readings,242 but the latter option tends to be more favored.243 

                                                
241 For similar phrases to “the one in human form,” see Dan 7:13; Ezek 1:5; 8:2; 10:1; Collins, 

Daniel, 375.  
 
242 For an argument in support of the princes as human rulers, see, e.g., John Calvin, who believed 

Cambyses to be the prince of Persia (Commentaries on the Book of the Prophet Daniel, trans. Thomas 
Myers [Edinburgh: Calvin Translation Society, 1852], 2.252); William H. Shea, “Wrestling with the Prince 
of Persia: A Study on Daniel 10,” AUSS 21.3 (1983): 225–50; Meadowcroft, “Who are the Princes,” 99–
113. 

 
243 See, e.g., Samuel Rolles Driver, The Book of Daniel (Cambridge: Cambridge University Press, 

1900), 157; M. Delcor, Le Livre de Daniel (Paris: J. Gabalda, 1971), 205; David E. Stevens, “Daniel 10 and 
the Notion of Territorial Spirits,” BSac 157.628 (2000): 410–31; Alexander Toepel, “Plantery Demons in 
Early Jewish Literature,” JSP 14.3 (2005): 231–38.  
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These “princes” or “rulers” likely reflect the ancient Jewish belief in patron angels 

governing nations and geographical areas.244   

 The primary difficulty involves the use of the same title for Michael. The 

messenger speaking with Daniel, who is presumably a heavenly being, refers to Michael 

as his colleague and calls him one of “the chief princes/rulers” in 10:13,245 “your 

prince/ruler” in 10:21,246 and “the great prince, who stands over the sons of your people” 

in 12:1. Back in Dan 8:11, the similar appellation “the prince of the host” in the MT and 

“chief commander” in the Greek versions refer to God, who certainly resides in the 

heavens.247  

 Joshua 5:13–15 also offers a text in which the terms are used in a manner similar to 

the Hebrew and Greek versions of Dan 10–12.248 Just prior to the divine war waged by 

the Israelites to take possession of the land, Joshua has a vision of a man with a drawn 

sword in his hand, who calls himself “the prince/chief commander of the army of the 

Lord” (Josh 5:14, cf. 5:15). Documents among the Dead Sea Scrolls provide yet more 

evidence where similar terms are used with reference to otherworldly figures. Take, for 

instance, 1QS 3:20 where the hand of the “prince (שר) of lights” rules over “all the sons 

                                                
244 For evidence of patron angels assigned to different nations, see Deut 32:8–9; 2 Kgs 18:35; Isa 

36:20; Sir 17:17; Jub 15:31–32; 1 En 89:59. Collins sees the ancient belief of the divine council, which 
shows up repeatedly in Hebrew literature, as the precursor to the idea of patron angels (Daniel, 374; cf. E. 
Theodore Mullen, Jr., The Assembly of the Gods: The Divine Council in Canaanite and Early Hebrew 
Literature, HSM 24 [Chico: Scholars, 1980], 202–03; Miller, “The Divine Council,” 100–07).  

 
245 On the “parallelism” between the messenger and Michael in 10:13, see Towner, Daniel, 153.  
 
246 Daniel 10:21 OG reads simply, “Michael, the angel” (ἢ Μιχαηλ ὁ ἄγγελος).  
 
247 See Collins, Daniel, 375–76. 
 
248 This figure refers to himself as “the chief captain of the Lord’s Host” (ὁ ἀρχιστράτηγος 

δυνάµεως κυρίου) in Josh 5:15 LXX; Joshua addresses him as “despot” (δέσποτα) in 5:14 LXX; and the 
narrator calls him “the chief captain of the Lord” (ὁ ἀρχιστράτηγος κυρίου) in 5:15 LXX. Collins sees these 
verses as a clear precedent for applying the terms to an angelic figure (Daniel, 376).  
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of righteousness,” while the hand of the “messenger of darkness” holds dominion over 

the “sons of unrighteousness.” In the War Scroll (1QM), the “sons of light” and the “sons 

of darkness” engage in an eschatological battle under the command of the “prince of 

light” (1QM 13:10) and the “prince (שר) of the dominion of darkness” (1QM 17:5–6).249 

The text marks this battle as God’s appointed time to subdue the “prince of darkness” and 

Michael appears as a warrior (1 ,אליםQM 17:6).250  

 Given the use of the terms שר and ὁ ἀρχιστράτηγος in the surrounding context and 

in other documents, the weight of the evidence tilts in the direction of viewing these 

princes in Dan 10 as otherworldly beings assigned to the nations as patron angels. Thus, 

angelic forces are wrapped up in earthly battles. The messenger reveals that wars in the 

heavens rage alongside those on earth, giving cosmic significance to human conflicts.251 

The porous border between the two realms becomes more evident as the messenger 

continues his revelation in Dan 11.252  

 
 Earthly conflicts and the time of the end.  The “one in human form” discloses to 

Daniel “the truth” concerning what will unfold, beginning in Dan 11:2. Scholars praise 

                                                
249 On these references, see Collins, Daniel, 375.  
 
250 Collins notes that a number of scholars identify Michael with the “prince of light” and 

Melchizedek in the Dead Sea Scrolls (ibid.). See, e.g., Adam S. van der Woude, “Melchisedek als 
himmlische Erlösergestalt in den neugefundenen eschatologischen Midraschim aus Qumran Höhle XI,” 
Oudtestamentlich Werkgezelschap in Nederland 25 (1965): 354–73, 369–72; Marinus de Jonge and Adam 
S. van der Woulde, “11QMelchizedek and the New Testament,” NTS 12.4 (1966): 301–26, 305–06; Paul J. 
Kobelski, Melchizedek and Melchireša‘, CBMS 10 (Washington, DC: Catholic Biblical Association of 
America, 1981), 71–74.  

 
251 As Towner states, “From this we can extrapolate to the conclusion that this writer believed that 

events on earth were recapitulating the warfare raging in heaven” (Daniel, 153).  
 
252 Meadowcroft refers to the conflict between Michael and the messenger on one side and the 

princes of Persia and Greece on the other as evidence of “an apocalyptic cosmology of permeability 
between earth and heaven” (“Who are the Princes,” 99). He further claims, “Daniel’s visions ask us to 
consider whether earth and heaven and the temporal and eschatological are so interwoven with each other, 
so at home with the other, that neither can be understood in isolation from the other” (ibid.).  
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this section of the book for its accuracy in recounting the historical events and conflicts 

between the Seleucid and Ptolemaic empires.253 But, as Newsom points out, the shape of 

the author’s rendition of history looks more like “the Mesopotamian genre of 

pseudoprophecy of political events” than “a historiographical chronicle.”254 As such, this 

part of Daniel functions as an ex eventu prophecy that attributes cosmic significance to 

earthly conflicts.  

 The messenger begins by noting the rise of three kings in Persia and a fourth whose 

wealth and power incite angst against the kingdom of Greece (11:2). The ascendance of a 

“warrior king” in v. 3 points to the rise of Alexander the Great whose vast kingdom is 

dispersed among the Diadochi (“successors”) upon his death (11:4). Players from two 

regions then enter the field in the messenger’s account: the king of the south and the king 

of the north. The southern ruler stands in for the Ptolemaic empire, while the northern 

ruler represents the Seleucid dynasty. Filled with rage against one another, the successive 

kings from both empires vie for control (11:5–20).  

 The impasse between the rulers only breaks when a “contemptible” king claims the 

Seleucid throne and begins to exert his power:255 “In his place will arise a contemptible 

person to whom they did not give royal majesty, and he will arrive in stealth and obtain 

the kingdom through intrigue” (Dan 11:21). As in previous pericopae, this “contemptible 

                                                
253 Newsom, Daniel, 336; see especially the analysis of Uriel Rappaport, “Apocalyptic Vision and 

Preservation of Historical Memory,” JSJ 23.2 (1992): 217–26.  
 
254 Ibid.  
 
255 The writer does not explicitly name the king or the kingdom, but scholars generally agree the 

contemptible person is Antiochus and his claim on the Seleucid throne as the event noted in 11:21–22. For 
an account of the historical correspondences, see Collins, Daniel, 372–90.  
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person” makes reference to Antiochus IV Epiphanes.256 The messenger emphasizes the 

great power this one holds, noting the “contemptible person” will sweep away entire 

armies and murder the “prince of the covenant” (11:22; cf. 9:26).257 Although the king of 

the south tries to destroy the king with a strong army, these attempts will not succeed 

(11:25).  

 Daniel 11:30–39 re-articulates Antiochus’s pogroms against the Jews. The king 

becomes enraged against the “holy covenant” and sends an army to occupy and profane 

the temple (11:30). The ruler also abolishes the burnt offerings and “sets up the 

abomination that desolates” (11:31; cf. 9:27; 12:11; 2 Macc 1:54; 6:2). What is more, vv. 

36–37 mention this king’s arrogance against Israel’s God:  

The king will act as he pleases. He will exalt himself and consider himself greater 
than any god, and will speak wondrous things against the god of Gods. He will 
prosper until the period of wrath is complete, for what is determined will be done. 
He will not attend to the gods of his ancestors, or to the one beloved of women; he 
will not attend to any god, for he will magnify himself against all.258  

 
The messenger also notes that a group he calls “the wise” will stand firm, but they also 

will die by sword, flame, and captivity (11:33; cf. 1 Macc 1:63).259 The deaths of the wise 

                                                
256 Newsom claims that only at this point when Antiochus rises to power “will history break loose 

from its moorings and the determined vision of eschatological events unfold” (Daniel, 372).  
 
257 This is event is often recognized as the killing of Onias III, the high priest. Collins points out 

this actually comes a bit later in Antiochus’ reign, but also asserts that scholars almost unanimously agree 
the text points to this event (ibid., 382).  

 
258 Note the difference here in the OG in which the text states that this king “will exalt himself 

above all things and strong nations will be subjected to him” (ἐν παντὶ ὑψωθήσεται καὶ ὑποταγήσεται αὺτῷ 
ἔθνη ἰσχυρά).  

 
259 Collins claims it is possible the writer makes reference to the Maccabean revolt, advocating for 

the participants who die as martyrs. The verb החזיק appears elsewhere in contexts of battle (see 1QM 10:6). 
The roughly contemporary Animal Apocalypse in 1 En 85–90 certainly condones violent insurrection 
(Daniel, 385).  
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ones, however, serve to refine, purify, and cleanse them “until the time of the end, for 

there is still an appointed time” (11:35).260  

 The references to “the time of the end” and “the appointed time” in 11:35 highlight 

a theme woven throughout Dan 10–12; that is, the idea that conflicts occur according to a 

divine plan. At the same time that the messenger accents Antiochus’s might, he also hints 

that Antiochus’ reign will last for a determined amount of time. Daniel 11:24 notes that 

Antiochus “will devise plans against strongholds, but only for a time.”261 Later in 11:27, 

he states that Antiochus and the king of the south will exchange lies,262 but “it will not 

succeed, for there remains an end at the time appointed” (11:27). Antiochus “will prosper 

until the period of wrath is complete” (11:36).  

 The repeated references to a set epoch allotted for this ruler suggest the writer 

views history as directed by a divine agenda. In other words, the God of Israel permits the 

work of the contemptible Antiochus against God’s people until the predetermined end. 

Israel’s God resists taking action at the moment, but the sovereign deity will see to it that 

the present crisis comes to a resolution (see 11:35; 40).263 The writer also includes 

                                                
260 In Collins’s words, “There can be little doubt that the author of Daniel belonged to this circle 

[of wise ones] and that the instruction they impart corresponds to the apocalyptic wisdom of the book… 
The designation משכילים is taken from the ‘suffering servant’ of Isa 52:13 (הנה ישכיל עבדי), who is said to 
justify the רבים (Isa 53:11; cf. Dan 12:3). Their triumph comes through suffering and heavenly exaltation” 
(ibid.). 

 
261 Note the Greek text of θ’ specifically names Egypt.  
 
262 This alliance with the king of the south probably points to the forays performed by Antiochus 

IV Epiphanes and his nephew Philometor in Egypt.  
 
263 As Newsom claims, we see throughout Dan 10–12 “an important intellectual tension that 

existed in the second century B.C.E., namely the sense that God’s public exercise of sovereign rule was 
mysteriously delayed” (Daniel, 334). Interestingly, Collins views the references to “the time of the end” in 
Dan 11:35, 40 as echoes of “other eschatological oracles that speak of a final invasion of Israel, where the 
aggressor is indefinite (Psalm 2; Sib Or 3:663–68; 4 Ezra 13:33–35) or is a mythic figure (Gog in Ezekiel 
38–39; Rev 20:7–10).” He believes the writer frames Antiochus IV in “a mythic pattern” (Daniel, 389).  



 110 

another prediction of the contemptible king’s demise at the end of the chapter: “Yet he 

will come to his end with no one to help him” (11:45b).264 

 
 The promise of resurrection.  The brief gesture toward the king’s demise in Dan 

11:45 leads into the promise of the people’s deliverance in Dan 12. “A that time,”265 the 

messenger claims Michael, the “great prince who stands over the sons of your people,” 

will return to the stage (12:1). Michael’s reappearance elicits a time of distress, but the 

messenger immediately reveals that God’s people will be delivered (ימלט; OG: 

ὑψωθήσεται; θ’: σωθήσεται, 12:1; cf. 1 QM 1:5).  

 The writer of Daniel leaves ambiguous the exact means of the people’s rescue. 

There is no reference to God coming on the scene as a warrior or using a foreign ruler as 

a tool of deliverance; rather, the messenger only expresses the people will be saved at 

some point in the future. We find at this point one of the earliest references to bodily 

resurrection in Jewish literature.266 The messenger claims both the faithful and the 

wicked will awake from the dust of the earth; the former will be raised to everlasting life 

and the latter to shame and contempt (12:2).267 In the midst of Antiochus’s persecutions, 

the writer seeks to ignite hope in the audience to remain steadfast, directing their gaze to 

                                                
264 Such a perspective is not unlike the prophets Amos and Ezekiel who portrayed a sovereign God 

handing over the chosen people to a foreign enemy while promising their eventual rescue.  
 
265 Similar phrases in eschatological contexts appear in Jer 3:17; 4:11 (see Collins, Daniel, 390).  
 
266 Novakovic, Raised from the Dead, 76. Novakovic notes that although the references to 

resurrection in Isa 25:8–9; 26:19; Ezek 37:1–14; and Hos 6:1–3 may be metaphorical, the mention of 
resurrection in Dan 12:2 is literal and universal (see ibid., 78–82).  

 
267 On this point, Novakovic states: “Since not everyone will be raised, the text presumes the 

existence of a group of ordinary people who have simply died and who will experience no resurrection, 
whether for the better or for the worse. Only a distinct minority at either end of the spectrum—the 
exceptionally good and the exceptionally bad—will be raised” (ibid., 77).  
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a time when God will reward and vindicate their fidelity and punish those who inflict 

pain on them.268 

 Daniel 12:5–13 includes an epilogue to the book. In this final pericope, Daniel sees 

two figures standing on opposites sides the stream (12:5). One of them asks, “How long 

will it be until the end of these wonders?” (12:6). The answer to the question comes from 

the “one clothed in linen”: “And I heard him swear by the one who lives forever that it 

would be for a time, two times, and half a time, and that when the shattering of the power 

of the holy people comes to an end, all these things would be accomplished.” The figure 

instructs Daniel to keep the words secret “until the time of the end” (12:9); in the 

meantime, Israel’s hero—and by extension the audience—must remain steadfast in 

fidelity to God and trust that Israel’s deity will indeed set matters right in the end.269  

 The book closes on a note of hope. The “one clothed in linen” makes another 

gesture toward the present crisis as a predetermined era (12:11). In addition, he 

pronounces a blessing on those who endure (12:12).270 The writer here points the 

audience again to a set period of time through which they must persevere. They are called 

to endure knowing that God surely will act, and they will rise to receive their reward at 

the end of days (12:13).  

 
Summary of the Divine Warrior in Daniel 7–12 
 
 The author of Daniel characterizes the God of Israel using images associated with 

divine conflict traditions. God operates in the role of cosmic judge who stands over all 

                                                
268 See ibid. 
 
269 See Towner, Daniel, 148.  
 
270 For a discussion of the issues related to the numbers, see Collins, Daniel, 400–01; Gunkel, 

Schöpfung und Chaos, 269.  
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earthly rulers, orders the epochs of history, and promises to provide deliverance for the 

chosen people. Daniel 9 evinces similarities to Amos and Ezekiel in that it places the 

blame for Israel’s punishment under foreign rule on Israel’s wrongdoing—a 

deuteronomistic outlook that remains absent from the surrounding chapters.  

 Daniel 10–12 also offers some evidence of a cosmic dualism in which 

eschatological battles are waged between the Israelites and their foes in the earthly realm 

and angelic forces in the cosmic realm.271 Daniel’s visions function as a means of 

disclosing to the hearers of the text their God remains in control of the universe, even if it 

might appear otherwise. Indeed, the arrogance of the “little horn” and the contemptible 

king, recognized as Antioch IV Epiphanes, presents a problem of theodicy for those 

living through his persecutions. But the author refocuses the audience’s attention on the 

eschatological future when Israel’s deity will make sure of the little horn’s destruction 

and the Israelites’ redemption.  

 
Conclusions on the Divine Warrior in the Jewish Scriptures 

 
 The foregoing analysis of divine war motifs from a selection of texts among Israel’s 

scriptures demonstrates how prevalent the use of the image of God as a warrior is and 

how flexible it proved to be. In a number of instances, the general paradigm of divine 

conflict noted by scholars in ancient Near Eastern texts appears in documents among the 

Jewish scriptures. Exodus 14–15 characterized the Israelite deity as the sovereign ruler of 

the created elements—including the chaotic, raging sea—and the foreign nation of Egypt. 

Thanks to the mighty hand of the God, the chosen people escape their oppressors and 

watch God founder their enemies. The language and imagery introduced in Exodus plays 

                                                
271 See Newsom, Daniel, 334; cf. Meadowcroft, “Who are the Princes,” 107.  
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a significant role in a number of other texts that depict God’s rescue and restoration of 

Israel.  

 The book of Amos, on the other hand, showed that Jewish authors could appeal to 

the same image of God as a fighter as a means of explaining Israel’s deliverance into the 

hands of foreign enemies. Amos claims that Israel stands opposite YHWH as a foreign 

nation due to their ungodliness; they must endure God’s chastisement in the form of 

military advances from enemies. Yet, for Amos, God remains ruler of the cosmos 

because the deity wields created elements and other nations as a means of disciplining the 

chosen people. Of course, the people in Amos are not left to perish in the hands of other 

nations; the conclusion of the text points to a time when God will again respond, as in the 

Exodus event, to restore Israel after their time is served under foreign dominion. Thus, 

even in the midst of dark circumstances, they can hope for a new future when God will 

intervene and set the world to rights.  

 The prophet Ezekiel also tackles the difficult question of God’s cosmic rule, this 

time in the face of Israel’s exile to Babylon. Although things appear bleak for the chosen 

people in a foreign land, the prophet insists that Babylon actually has no power except 

that granted by the God of Israel in order to accomplish the deity’s purposes. YHWH 

remains the ruler of the world and Ezekiel claims this cosmic ruler will one day destroy 

Israel’s oppressors and deliver the people back to their land.  

 Finally, in Daniel 7–12, we see an emphasis on the Israelite God as judge and 

sovereign of the entire world, who orchestrates human history in order to accomplish the 

deity’s purposes. The cosmic dualism in this text reveals that the wars waged in the 

human realm parallel the wars waged in the heavens by angelic forces. Daniel’s visions 
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further display the hope that God will intervene in human circumstances in order to 

defeat those who oppress the people of Israel and finally deliver them from evil. We also 

see in Daniel YHWH using a human figure—the “one like a son of man”—in order to 

accomplish divine purposes in the world, including the destruction of Israel’s enemies 

and the redemption of the people. In the following chapter, I examine the prophecies of 

Isaiah in order to add to the list of voices expressing Israel’s hope in a warring deity. 
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CHAPTER THREE  

The Divine Warrior and the Restoration of Israel in Isaiah 
 

Introduction 
 

 Among the texts in Israel’s prophetic corpus, the book of Isaiah holds pride of place 

for Paul in Romans. Isaiah’s oracles deeply shape the apostle’s understanding of God’s 

action in the Christ-event. Paul quotes from the Greek translations of Isaiah more than 

any other textual precursor and alludes to this text in a number of other instances.1 Given 

the importance of this text for Paul and other Jewish writers, a look at Isaiah’s use of 

divine conflict images is fundamental for understanding how subsequent authors adapted 

the depiction of God as a warring deity.  

 This document provides a fitting example of the complex use of divine war images 

in ancient Jewish thought. The diverse implementation of these motifs should be 

expected considering Isaiah is a composite work. Commonly referred to as First Isaiah 

(Isa 1–39), Second Isaiah (Isa 40–55), and Third Isaiah (Isa 56–66), the historical settings 

and political threats in each of these sections differ.2 As a result, there appear variations 

                                                
1 Isaiah accounts for almost half the quotations of scripture in Romans (see Wagner, Heralds, 2). 

This letter contains fifteen citations of Isaiah, which is five times more than Paul’s other letters (see ibid., 
4n.170). First Corinthians contains three quotations, 2 Corinthians two, and Galatians one. There are, of 
course, a number of allusions to Isaiah’s oracles in these letters, but detecting them is a difficult task (see 
ibid., 11–13; Florian Wilk, Die Bedeutung des Jesajabuches für Paulus, FRLANT 179 [Göttingen: 
Vandenhoeck & Ruprecht, 1998]).  

 
2 Scholars have long claimed Isaiah to be a composite work. Marvin A. Sweeney notes Bernard 

Duhm’s commentary as a moment the theory gained traction (Sweeney, Form and Intertextuality in 
Prophetic and Apocalyptic Literature, FAT 45 [Tübingen: Mohr Siebeck, 2005], 1; Duhm, Das Buch 
Jesaia, HKAT 3/1 [Göttingen: Vandenhoeck & Ruprecht, 1892]). Paul and his contemporaries did not read 
texts with a concern for identifying redactional layers. The divisions of a document can be helpful for 
heuristic purposes in scholarly discourse, but Paul likely read the text as a coherent whole (see Morales, 
The Spirit and the Restoration of Israel, 14, 14n.2).  
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on the image of God as warrior.3 As will be evident, Isaiah warns the people of divine 

judgment and foresees a future eschatological restoration accomplished by Israel’s God. 

But while the imagery shifts, a common thread runs throughout the text: Isaiah repeatedly 

affirms God’s promise to judge the nations, usher in a new age, and produce a people 

who live in fidelity to God. Although an analysis of every instance of Isaiah’s use of 

divine conflict motifs would prove unwieldy, I will highlight some significant moments 

in which this text utilizes the image of God, or God’s chosen agent, as a warrior.  

 
Isaiah 1–2: God’s Judgment and the Glorified Jerusalem 

 
 Isaiah 1:1 frames the text as the vision of the 8th century BCE prophet Isaiah from 

the southern kingdom of Judah. From the beginning we find references to God as the 

sovereign ruler of the cosmos whose judgment against a rebellious people is manifested 

in martial activity. The utilization of divine conflict motifs in this part of the text appears 

similar to Amos’ employment of conflict images. As in Amos, God does not fight on 

behalf of the people in order to rescue them from enemies; on the contrary, foreign 

opponents function as a means of God’s judgment, which the deity freely wields in order 

to chastise Israel for covenant infidelity.  

 
The Lawsuit Against God’s Rebellious Children 

 After a brief reference to the historical setting “in the days of Uzziah, Jotham, 

Ahaz, and Hezekiah, kings of Judah” (1:1b), Isaiah commences with the pronouncement 

of a lawsuit against God’s rebellious children: “Hear, O heavens, and listen, O earth; for 

the Lord has spoken: I reared children and brought them up, but they rebelled against me” 

                                                
3 Even within this tripartite division scholars believe some pericopae to derive from later periods. 

The “Little Apocalypse” of Isa 24–27 is a prime example. Although the section appears in “First Isaiah,” 
many readers think it derives from a post-exilic context.  
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(1:2).4 The vocative address to the heavens and the earth invokes these cosmic entities as 

witnesses to the charges against God’s offspring and sets the lawsuit in the cosmic arena. 

The woe oracle found in v. 4 further elaborates on the people’s disobedience.5 Isaiah 

claims Israel to be a “sinful nation” and a people “laden with iniquity,” whose children 

“do evil,” “deal corruptly,” “forsake the Lord,” and “despise the Holy One of Israel” 

(1:4–5). 

 Isaiah paints a dark picture of the present state of Judah and Jerusalem, connecting 

their military destruction with the sin of the people. The country lies in desolation and the 

cities in ruin because “aliens” and “foreigners” devoured the land and left “daughter 

Zion” like a besieged city (1:7–8). Even still the Lord of Hosts left survivors from Israel 

so that they would not meet the same fate of complete destruction as Sodom and 

Gomorrah (1:9).6 Although the precise identity of these foreign invaders remains 

unstated, Isaiah offers the portrait of a sovereign God who uses military powers in order 

to discipline the people in the historical realm.7 Isaiah 1:20 reinforces the point that 

YHWH is the one who stands behind the destruction; the prophet claims that if Israel 

                                                
4 Joseph Blenkinsopp entitles this section “The Great Arraignment (1:2–31),” which he takes from 

Heinrich Ewald, Propheten des Alten Bundes (Stuttgart: Adolph Krabbe, 1840) (see Isaiah 1–39: A New 
Translation with Introduction and Commentary, AB 19 [New York: Doubleday, 2000], 180). 

 
5 On Isa 1:4 as a woe oracle, see ibid., 182. 
 
6 The term שריד in the MT connotes one who survives after a military defeat (see BDB s.v. שריד, 

8300.1). Rather than using the term “survivors,” the LXX states God “left us seed” (ἐγκατέλιπεν ὑµῖν 
σπέρµα). Paul quotes Isa 1:9 in Rom 9:29 as evidence that God has not abandoned Israel. 

 
7 Although the political threat at this point may be the Assyrians, Isaiah does not name the entity. 

See John D.W. Watts, Isaiah 1–33, rev. ed., WBC 24 (Nashville: Thomas Nelson, 2005), 17–19.  
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continues to rebel they can be assured they “will be devoured by the sword, for the mouth 

of the Lord has spoken.”8  

 
Glorified Jerusalem 

 On the heels of Isaiah’s bleak picture of Israel’s infidelity and judgment, the 

prophet offers a glimpse of hope for a future restoration when God will purify Jerusalem:  

Therefore, says the Sovereign Lord, the Lord of Hosts, the Mighty One of Israel: 
Woe! Let me ease myself from my enemies, and let me avenge myself from my 
foes. Let me turn my hand against you; Let me smelt away your dross as lye and 
remove all of your alloy.9 Let me restore your judges as at first, and your 
counselors as at the beginning. Afterward you will be called a city of righteousness, 
the faithful city. Zion will be redeemed by justice, and those who repent by 
righteousness. But the rebels and sinners will be crushed together, and those who 
forsake the Lord will be consumed. (Isa 1:24–28 MT) 
 
Therefore, thus says the Lord, the Despot of Hosts: Woe to the mighty ones of 
Israel; for my wrath shall not cease against my adversaries and I will execute 
judgment on my enemies. And I will bring my hand upon you and I will burn you 
clean. And I will destroy the rebellious ones, and I will remove from you all 
lawlessness, and I will humble all of the arrogant. And I will establish your judges 
as before, and your counselors as at the beginning. And after these things you shall 
be called the city of righteousness, the faithful mother-city Zion. For her captives 
shall be saved with judgment and with mercy. And the lawless and the sinners 
together shall be crushed (συντριβήσονται οἱ ἄνοµοι καὶ οἱ ἁµαρτωλοὶ), and those 
who forsake the Lord shall be utterly consumed. (Isa 1:24–28 LXX) 
 

The series of epithets in v. 24 referring to God carry martial tones and emphasize God’s 

power and dominion.10 The Lord/Despot of Hosts promises to purge the people by means 

                                                
8 In the proclamation of Israel’s militaristic destruction, the prophet indicates the prospect of 

restoration if the people cease from doing evil, learn to do good, seek justice, rescue the oppressed, defend 
the orphan, and plead for the widow (1:16–17).  

 
9 I follow Watts in translating the cohortative imperfect verbs in 1:24–25 (Isaiah 1–33, 25).  
 
10 The title “Lord of Hosts” appears 56 times in First Isaiah alone. The background of the title 

remains a debated point; however, צבא appears routinely as a military term in the Hebrew Bible denoting an 
army prepared for battle (see Gen 21:22; Num 1:3, 52; 2:3, 4; 10:14; 33:1; Deut 20:9; Josh 4:13; cf. Exod 
6:26; 7:4; 12:17, 41, 51 where the term is in reference to the people of Israel). See Patrick D. Miller Jr., 
“The Divine Council and the Prophetic Call to War,” VT 18.1 (1968): 100–07, 105; cf. Cross, Canaanite 
Myth, 69–71. For a defense of this as a military term in Exodus, see Trimm, “YHWH Fights,” 97–100; cf. 
Dozeman, Exodus, 161; Stuart, Exodus, 179.  
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of God’s wrath.11 Those who remain rebellious will be considered adversaries of God and 

for that reason will be expurgated.  

 Isaiah here describes Israel’s deity in battle against the unrepentant, but equally 

significant is the purpose of this martial activity. The divine warrior pours out wrath on 

the people who are presently viewed as enemies of God, but God intends this action to 

purify Israel. The MT indicates this destruction will remove the dross (1:25) and result in 

the restoration of judges as in former times when YHWH served as king (1:26). The LXX 

offers a more vivid image of God excising ungodliness in vv. 25–26: “And I will bring 

my hand upon you and I will burn you clean. And I will destroy the rebellious ones, and I 

will remove from you all lawlessness.” Ultimately, in the MT and LXX these actions 

create a righteous and faithful city, as God redeems Zion by righteousness and destroys 

the rebels and sinners (1:26–28).  

 The oracle in Isa 2:2–4 further elaborates on the resulting state with a vision of a 

glorified Jerusalem.12 “In the days to come,” Isaiah claims, “the mountain of the Lord’s 

                                                
11 According to David Noel Freedman, the appellation יהוה צבאות first appears in 1 Sam in 

association with the ark (1 Sam 1:3, 11; 4:4; 15:2; 2 Sam 6:2) and became prominent in the prophets 
(Pottery, Poetry, and Prophecy: Collected Essays on Hebrew Poetry [Winona Lake: Eisenbraums, 1980], 
119–20). Trygve N.D. Mettinger argues for a similar origin with the “host” denoting the divine council out 
which arose Zion theology (“YHWH SABAOTH—The Heavenly King on the Cherubim Throne,” in 
Studies in the Period of David and Solomon and Other Essays, ed. Tomoo Ishida [Winona Lake: 
Eisenbraums, 1982], 109–38; idem., The Dethronement of Sabaoth: Studies in the Shem and Kabod 
Theologies, trans. F.H. Cryer [Lund: CWK Gleerup, 1982]). See also B.N. Wambacq, who claims, “Après 
la captivité, l’expression a reçu une forme fixe” (L’épithète divine Jahvé Seba’ôt: Étude philolgique, 
historique et exégetique (Bruges: Desclée, de Brouwer, 1947), 194; Emil Kautzsch, An Outline of the Old 
Testament, trans. John Taylor (London: Williams and Norgate, 1898); William Foxwell Albright, “Review 
of B.N. Wambacq, L’épithète divine Jahvé Seba’ôt: Étude philolgique, historique et exégetique,” JBL 67.4 
(1948): 377–81, 381; H. Wheeler Robinson, “The Council of Yahweh,” JTS 45 (1944): 151–57; Tim 
Meadowcroft, “Sovereign God or Paranoid Universe? The Lord of Hosts is His Name,” ERT 27.2 (2003): 
113–27, 115; Crenshaw, “YHWH Ṣēba’ôt Šemô,” 167–68, 173–74; cf. Isa 3:1; 6:5; 10:16, 33.  

 
12 This text is sometimes cited in support of what Terence L. Donaldson calls Paul’s 

“eschatological pilgrimage of the Gentiles” (see “The Curse of the Law and the Inclusion of the Gentiles,” 
NTS 32.1 [1986]: 94–112; see also E.P. Sanders, Paul, the Law, and the Jewish People [Philadelphia: 
Fortress, 1983], 171–206). Donaldson later revised this view, pointing out that Paul rarely cites from texts 
like Isa 2 that depict an eschatological pilgrimage (see Paul and the Gentiles: Remapping the Apostle’s 
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house” shall be established and all the nations shall stream to it (2:2). “Out of Zion” 

 God’s instruction will go forth and God will judge the nations (2:3). After (ἐκ Σιων ;מציון)

the Lord removes the people’s ungodliness, there will be a time of peace as the people 

beat their swords into plowshares and their spears into pruning hooks (2:4). Isaiah 

predicts violence will cease because nations will no longer “learn war” (2:4).  

 The movement noted here from the judgment enacted by a warring God to the 

peaceful restoration of the people encapsulates the underlying narrative pattern of the 

divine warrior’s actions in subsequent chapters.13 The prophet opens the text with an 

indictment against God’s people and indicates the destruction they experience comes as a 

result of God’s decree. Yet Isaiah also reveals that these events serve as a means of 

purifying Israel and restoring the people to peaceful existence in loyalty to God.14   

 
Isaiah 7–10: The Divine Warrior’s Weapons 

 
 John D.W. Watts refers to Isa 7–10 as “a virtual tapestry of interwoven motifs.”15 

After a series of prophetic announcements, Isa 7:17 predicts the Lord will bring a crisis 

on the people in the form of an onrushing Assyrian army.16 This event will bring about 

the withering of creation, as the vines and hills become briers and thorns (7:23–25). The 

                                                                                                                                            
Convictional World [Minneapolis: Fortress, 1997], 194, 273–307). Paula Fredriksen notes Isa 2:2–4 as an 
example of Gentiles participating in the coming age (cf. Isa 25:6–10; Zech 2:11; and 8:20–23). She sees a 
“double redemption” in that Israel returns from exile and Gentiles repent from idolatry to worship God. The 
latter do not become proselytes, however; they remain Gentiles who participate in Israel’s blessing (“From 
Jesus to Christ: The Contribution of Paul,” in Jews and Christians Speak of Jesus, ed. Arthur E. Zannoni 
[Minneapolis: Fortress, 1994], 77–91, 83–86; cf. Matthew V. Novenson’s comments on this point in “The 
Jewish Messiahs, the Pauline Christ, and the Gentile Question,” JBL 128.2 [2009]: 365–66).  

 
13 On Isa 1:2–31 introducing a “basic theme for the entire book,” see Watts, Isaiah 1–33, 26.  
 
14 Ibid.  
 
15 Watts, Isaiah 1–33, 84.  
 
16 Isaiah 7:18 introduces the first of four oracles in 7:18–19; 7:20; 7:21–22; 7:23–25, each of 

which Isaiah introduces with the phrase, “In that day.”  
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prophet names the foreign nations as God’s weapons against Israel and affirms God as 

the architect of the crisis, who whistles and the foreign nations respond to the deity’s 

bidding (7:18).  

 
Tools of Wrath 

 In Isa 8, the divine warrior comes into clearer view. The people of Israel rejected 

the gentle flow of the waters of Shiloah (8:5) and now God will use the nation of Assyria 

as a tool of judgment: “Therefore, the Lord is bringing up against it the mighty flood 

waters of the River, the king of Assyria and all his glory; it will rise above all its channels 

and overflow all its banks” (8:7). Isaiah employs the image of the waters in order to 

express the might of the Assyrian army.17 As noted earlier, a deity’s display of power by 

defeating and containing the sea served as a common trope in the ancient Near Eastern 

context. In the case of Isa 8:7, the prophet reverses this stock myth.18 YHWH does not 

subdue the waters, but unleashes them as YHWH pleases.19 Further along, in Isa 9:11–12, 

the prophet makes a similar point, naming the Arameans and Philistines as the 

adversaries the Lord raises up against Jacob to “devour Israel with open mouth.”  

 Assyria appears again as God’s agent of destruction in Isa 10 along with an 

abundance of martial images. The prophet describes Assyria in 10:5 as “the rod of my 

anger.” God equips the Assyrian army with the club of God’s fury (10:5b) and sends 

them against a “profane nation” (10:6a). The Lord commands this force “against the 

                                                
17 Gunkel referred to this as Völkerkampf, which arose out of the Chaoskampf (Schöfung und 

Chaos, 66–74). On this point, see also Millhouse, “Re-Imaging the Warrior,” 138n.131.  
 
18 See the following texts in which the Lord displays power over the chaotic seas: Pss 65:6–9 MT 

(65:5–8 LXX); 89:9–11 MT (89:8–10 LXX); 93:1–5; 104:5–9; and 124:2–5.  
 
19 Day, God’s Conflict, 88–113; Millhouse, “Re-Imaging the Warrior,” 102–03. Isaiah drives 

home the point that YHWH is the primary actor 8:11–15. 
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people of wrath, to take spoil and seize plunder, and to tread them down like the mire of 

the streets” (10:6).  

 But after Assyria serves God’s purposes, they, too, shall be judged for their 

arrogance. Isaiah states that the king of Assyria fails to recognize Israel’s divine warrior 

as the mastermind behind these events and continues in arrogance and pride (10:12). The 

Assyrian king believes it is by the strength of his own hand and wisdom that he expands 

the empire (10:14). Such a claim cannot stand when YHWH is sovereign over the entire 

world.  

 Emphasizing again that Assyria is a martial tool in God’s hands, Isa 10:15 asks, 

“Shall the ax vaunt itself over the one who wields it, or the saw magnify itself against the 

one who handles it? As if a rod should raise the one who lifts it up, or as if a staff should 

lift the one who is not wood!” In response, the Lord engages in battle with the Assyrians, 

sending sickness among the “stout warriors” (10:16) and devouring the land with fire 

(10:17–19). Isaiah 7–10 thus presents a deity actively involved in the wars of history, 

both in terms of enacting judgment, using foreign nations to accomplish certain ends, and 

calling those nations to account for their arrogance.  

 
Hope for Restoration 
 
 In the remainder of Isa 10, the prophet relays the hope for a remnant that will return 

to the land. The Lord of Hosts exhorts the people not to fear when the Assyrians “beat 

you with a rod and lift up their staff against you as the Egyptians did” (10:24). The 

backwards glance to the Israelites’ time under the heavy hand of the Egyptians when their 

God waged war to rescue them recalls the actions of the divine warrior (Exod 14–15). 

YHWH’s past victory over Israel’s oppressors offers a means of hope to endure in the 
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present. The people should remember the power of God to deliver in the Exodus and take 

heart when all hope seems lost.  

 Once God’s purposes are accomplished in disciplining the people via foreign 

armies, the Lord’s indignation will cease (10:25). YHWH will rise to the occasion and 

deliver the people, turning that anger on the foreign nation: “The Lord of Hosts will wield 

a whip against them, as when he struck Midian at the rock of Oreb; his staff will be over 

the sea, and he will lift it as he did in Egypt” (10:26; cf. Exod 14:16). Isaiah foresees a 

day when God will accomplish a second Exodus, remove the burden of Assyria, and 

destroy the yoke from Israel’s neck (10:27).  

 But the approach of the enemy noted in the following section of Isa 10:28–32 

causes problems for readers of Isaiah’s text. The precise identity of this adversary is not 

at all clear and the sharp turn from the hope of God’s intervention in v. 27 to the march of 

an invader in v. 28 appears to interrupt the flow of thought.20 As D.L. Christensen notes, 

the majority of scholars read the pericope as another reference to the approach of the 

Assyrians from the north during the reign of Sennacherib in 701 BCE or events during 

the Syro-Ephraimite war in 734–732 BCE.21 The problem is that the route the army 

                                                
20 Although it is certainly the case that Isaiah alternates frequently between oracles prophesying 

the doom of Israel and the hope for redemption with positive prospects for the future.  
 
21 “The March of Conquest in Isaiah X 27c–34,” VT 26.4 (1976): 385–99; 386–67. See also 

William F. Albright, “The Assyrian March on Jerusalem, Isa. X, 28–32,” AASOR 4 (1924): 134–40; James 
Moffatt, The Bible: A New Translation of the Bible, Containing the Old and New Testaments (San 
Francisco: Harper Collins, 1922), 760; G. Dalman, “Palastinische Wege und die Bedrohung Jerusalems 
nach Jesaja 10,” PJ 12 (1916): 37–57; idem., “Der Pass von Michmas,” ZDPV 27 (1904): 161–73; idem., 
“Das Wādi es-Swēnīt,” ZDPV 28 (1905): 161–75; idem., “Die Nordstrasse Jersualems,” PJ 21 (1925): 58–
89; H. Donner, Israel unter den Völkern: Die Stellung der klassischen Propheten des 8 Jahrhunderts V. 
Chr zur Aussenpolitik der Könige von Israel und Juda, VTSup 11 (Leiden: Brill, 1964), 30–38, 181; idem., 
“Der Feind aus dem Norden,” ZDPV 84 (1968): 46–54.  
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follows in Isaiah has no historical correspondence.22 Christensen suggests the adversary 

coming “out of the wilderness” (10:28) and arriving to “shake his fist” at Zion (Isa 10:32) 

is God, the eschatological divine warrior.23 In his words, “Yahweh has come to wage his 

holy war, not against foreign peoples, but against Zion itself.”24 Thus, the pericope 

presents a war oracle that warns of the approach of the divine warrior.25  

 Understanding the foe as YHWH helps resolve the disjuncture in the transition 

from v. 32 to v. 33. If 10:28–32 depicts God as a fighter coming to Jerusalem with a host 

of armies, not only does it eliminate the need to search for an historical analogue, but it 

also provides an appropriate bridge to the image of God as the forester in vv. 33–34. In 

these latter verses there is little question that YHWH should be understood as the divine 

lumberjack with ax in hand.26 Isaiah 10:27–32 thus describes an eschatological battle and 

vv. 33–34 announce God’s judgment.27 Rather than reading the latter verses as a separate 

fragment tacked onto the preceding oracle, the wider context of God’s actions as a 
                                                

22 For a list of the options and their problems, see Christensen, “March of Conquest,” 387–90. It is 
possible Isaiah points to a future invasion, “an ideal picture, designed to express the thought that the 
enemy, when he comes, will take over the whole land” (ibid., 388; see also George Beer, “Zur 
Zukunftserwartung Jesajas,” BZAW 27 [1914]: 26–33).  

 
23 Watts claims the gesture with the hand in 10:32 indicates God’s claim on the city. He writes, “In 

this setting it indicates his pleasure, his decision concerning the city… The gesture is not threatening—on 
the contrary, the one who has it in his power to utterly destroy indicates his will for the city to prosper.” 
(Isaiah 1–33, 163). Christensen, on the other hand, sees the gesture as a clinched fist raised to threaten the 
city (“March of Conquest,” 393). 

  
24 Christensen, “March of Conquest,” 390.  
 
25 Ibid., 394.  
 
26 Christensen sums up the message as follows, “[The pericope] is a war oracle in that it presents a 

scene of battle—the Destroyer has come up from the wilderness to wage war against Jerusalem… Yes, 
Yahweh will hew down those who exalt themselves—even his own people. Nonetheless, a root shall sprout 
from the stump of Jesse [in Isaiah 11:1] as Yahweh shall yet work a new creation in his day of ultimate 
vindication” (ibid., 394–95).  

 
27 See ibid., 391. Christensen also notes that the meter of the verses present “a staccato-like effect, 

reminiscent of certain elements in the mixed metrical patterns of Israel’s most ancient war songs” (ibid., 
393; see Judges 5:26–28). The call to mourn in Isa 10:31 also displays affinities with other war oracles, 
such as Isa 14:31; Jer 25:34–35; 48:17–19; 49:3; 51:7–8.  
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warring deity in Isa 10 continue through the end of the chapter. In this case, YHWH does 

not remain behind the scenes orchestrating the invasion of an enemy, but comes to 

perform the actions in person in order to restore the remnant. 

 
Isaiah 11–12: God’s Royal Agent and the Promised Restoration 

 
 The divine warrior’s hewing down of the people at the end of Isa 10 flows directly 

into the promise of the Davidic king, God’s royal agent, in Isa 11:1–16. This chapter 

includes a number of motifs that will be repeated in the rest of book and other Jewish 

documents.28 Isaiah 11:1–9 and 10–16 present separate oracles, but both portray Israel’s 

redemption, coming immediately after Isaiah’s articulation of the judgment of the divine 

warrior in the preceding chapters.29  

 
A Shoot from the Stump of Jesse 

 In 11:1–9, the author promises “a shoot from the stump of Jesse” on which the 

Spirit of God shall rest (11:1). Wisdom and understanding, counsel and strength 

characterize this Spirit, and knowledge and godliness fill the righteous ruler (11:2). This 

godliness and righteousness stand in contrast to the indictment of the people’s pervasive 

wickedness highlighted up to this point in Isaiah and evince the qualities of good kings in 

                                                
28 Also significant is Paul’s quotation of Isa 11:10 LXX in Rom 15:12. Isaiah 11 provides images 

that ancient Jewish and early Christian authors utilized in messianic speculations. On the importance of this 
text and Messiah language in ancient Judaism, see Matthew V. Novenson, Christ Among the Messiahs: 
Christ Language in Paul and Messiah Language in Ancient Judaism (Oxford: Oxford University Press, 
2012). Hilary Marlow also notes this chapter contains “one of the best-known references to the spirit of 
Yahweh” in Isaiah (“The Spirit of Yahweh in Isaiah 11:1–9,” in Presence, Power, and Promise: The Role 
of the Spirit of God in the Old Testament, ed. David G. Firth and Paul D. Wright [Downers Grove: IVP 
Academic, 2011], 220–32, 220).  

 
29 See Blenkinsopp, Isaiah 1–39, 266; Watts, Isaiah 1–33, 208–17. Watts divides the text at 11:1–

10 and 11–16. Morales contends the latter oracle serves as “an extended description of the things to come 
about during the reign of the leader described in 11:1–9” (The Spirit and the Restoration of Israel, 16).  
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the ancient milieu (cf. Ps 72).30 The coming king, says the prophet, will delight in the fear 

of the Lord and rule justly; he will strike the earth with the words of his mouth and with 

the breath of his lips he will destroy the ungodly (11:4).  

 God’s divine agent also dons the armor of a warrior. Verses 3–5 indicate that when 

this king comes to judge “with righteousness” (צדק; δικαιοσύνῃ), he will do so wearing 

righteousness as the belt around his waist and faithfulness (אמונה)/truth (ἀληθείᾳ) as the 

belt around his loins. Isaiah 59 depicts YHWH in the role of divine warrior dressed for 

battle with “righteousness like a breastplate, and a helmet of salvation on his head” 

(59:17a–b), and indicates that God “put on garments of vengeance for clothing, and 

wrapped himself in fury as in a mantle” (59:17c–d).31 The vestments mentioned in Isa 11 

and 59 do not match exactly;32 however, the parallels suggest that Isaiah appeals to a 

divine warrior motif in chapter 11.33 In Isa 59, the prophet depicts YHWH as the primary 

agent in battle, while in Isa 11 God accomplishes judgment through a royal agent wearing 

similar garb. Yet YHWH remains the primary actor even in chapter 11, since the deity 

enables this regent to deal with the people’s foes and provide hope for Israel.34  

 Beginning with v. 6, the text includes a number of motifs associated with creation. 

During the time of this king’s rule, the beasts of the earth will live in peace together 

(11:6–7), and the world will be filled with knowledge of the Lord, just as water covers 

the seas (11:9). The imagery in vv. 6–9 evokes the paradise of the Garden of Eden in 
                                                

30 On this latter point, see Watts, Isaiah 1–33, 172.  
 
31 For further analysis of Isa 59, see below.  
 
32 Neufeld notes the clothing Isa 11:4–5 represents “the symbolic vestments of a king who judges 

justly,” and connects the judge/judgment with the warrior/war (Put on the Armour of God, 27). 
 
33 Ibid.  
 
34 Marlow, “Spirit of Yahweh,” 222, 225.  
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which Adam and Eve lived in peace with the animals.35 Isaiah reverses the disorder of 

creation as “a sign of the cosmic scope of the Davidic king’s reign.”36 Thus, the text 

indicates that when this ruler comes, the Spirit of God will descend on him and he will 

usher in a new creation.37 

 
Ruler of Gentiles 

 Isaiah 11:10–16 further addresses the “stump of Jesse,” claiming that “on that day” 

this figure will rise to rule over the Gentiles (11:10). The text promises the restoration of 

the tribes of Israel from the four corners of the earth via the hand of the Lord. God will 

raise a signal for the nations, assemble the outcasts of Israel, and gather the dispersed of 

Judah (11:12). This latter oracle also introduces Exodus imagery. Isaiah states that the 

Lord “will destroy (והחרים; ἐρηµώσει) the tongue of the sea of Egypt” (11:15a).38 God will 

wave a hand over the River with a scorching/violent wind in order to “split it into seven 

channels, and make a way to cross on foot” (11:15b–d). The final verse likens the 

restoration of the people to God’s victory in the Exodus once more: “so there shall be a 

highway from Assyria for the remnant that is left of his people, as there was for Israel 

when they came up from the land of Egypt” (11:16).  

                                                
35 Morales, The Spirit and the Restoration of Israel, 16; Watts, Isaiah 1–33, 174.  
 
36 Marlow, “Spirit of Yahweh,” 229.  
 
37 Morales points out that new creation and peaceful existence are common in the ancient world: 

“various ancient texts commonly connected a new, peaceful political order with a restoration of creation” 
(The Spirit and the Restoration of Israel, 16n.10; see also Blenkinsopp, Isaiah 1–39, 263–65; Watts, Isaiah 
1–33, 172–76).  

 
38 For an analysis of the LXX translation of Isa 11:15, see Sherlock, The God Who Fights, 82.  
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 The opening section of Isaiah concludes in chapter 12 with a hymn of praise to the 

God who turned from anger to comfort the people (12:1).39 Echoing the Song of Moses 

from Exod 15, Isaiah proclaims, “Surely God is my salvation; I will trust and will not be 

afraid, for the Lord God is my strength and my might; he has become my salvation” 

(12:2). Isaiah’s placement of a hymn offering thanks for YHWH’s deliverance at this 

point conforms to the common pattern of divine combat from the ancient Near Eastern 

context. After articulating God’s past triumph and predicting another act of salvation, the 

prophet includes a victory song that acclaims the deity as cosmic king.  

 What we find in Isa 11–12, therefore, is the promise of a king who will receive the 

Spirit and function as God’s regent to deliver the people and establish a time of peace. 

This royal figure will govern justly, will restore the created order and the tribes of Israel 

as in the days when God delivered the people from Egypt, and will rule over the Gentiles. 

These same motifs—the image of God as a warring deity, new Exodus, and new 

creation—continue to play a significant role throughout Isaiah’s text.  

 
Isaiah 13–14: The March of the Divine Warrior 

 
 Isaiah 13 commences an extended section that includes oracles against the nations, 

stretching all the way to Isa 23. The first of these is an “oracle concerning Babylon” 

(13:1).40 Miller claims this chapter preserves the “theological or mythological conception 

                                                
39 Watts notes the term ואמרת (“and you shall say”) goes back to the הנה (“behold”) in Isa 10:33 

and parallels the consecutive plurals in 10:34 and 11:1, responding to the theophany in Isa 10:27–32 (Isaiah 
1–39, 182).  

 
40 The dating of these oracles presents a complicated issue. Most scholars affirm this material 

came from a later time in the life of Israel. Seth Erlandsson avers Assyria presented the primary threat to 
Israel at this point (The Burden of Babylon: A Study of Isaiah 13:2–14:23 [Lund: C.W.K. Gleerup, 1970]). 
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of Holy War” so prominent in early Israel.41 The characterization of God is rooted in the 

traditional tableau of the Lord marching from Sinai into Canaan—“a march of conquest 

with Yahweh going forth at the head of the armies of heaven and Israel.”42  

 
YHWH, Commander of Armies 

 In 13:3, God speaks in the first person, indicating the intention to commence a 

divine war: “I myself commanded my consecrated ones, summoned my warriors, my 

proudly exulting ones, to execute my anger.”43 Martial language pervades the chapter. 

For instance, Isaiah indicates YHWH’s plan to “muster an army for battle,” which 

consists of earthly and heavenly members (13:4). The prophet even refers to these 

soldiers as “weapons” (כלי) of the Lord’s indignation in the MT and “the Lord and his 

warriors” (κύριος καὶ οἱ ὁπλοµάχοι αὐτοῦ) in the LXX, prepared “to destroy the whole 

earth” (13:4–5).44 Isaiah 13:6 names this event as the Day of the Lord, which will arrive 

with destruction from the Almighty. This event will be “cruel, with wrath and fierce 

anger” as the earth is destroyed along with sinners (13:9, 13). Babylon also will meet a 

fate like that of Sodom and Gomorrah “when God overthrew them” (13:19). 

                                                
41 “The Divine Council and the Prophetic Call to War,” VT 18.1 (1968): 100–07, 101. Miller’s 

remarks on Isa 13 in Divine Warrior, 136–7, repeat claims in this article almost verbatim.  
 
42 As displayed in Deut 33:2–5, 26–29; Josh 5:13–15; Jdt 5; Ps 48; and Hab 3; see ibid. 
 
43 Miller notes the term “consecrated” belongs to the vocabulary associated with divine/holy war 

in which soldiers must be purified and remain under strict rules prior to fighting (Divine Warrior, 136). See 
also Joel 3:9; Josh 3:5; 1 Sam 11:11; and 21:6; cf. Jud 5:12; Isa 51:9. On this point, see further von Rad, 
Der Heilige Krieg, 7. The LXX reads a bit differently at this point: ἐγὼ συντάσσω καὶ ἐγὼ ἄγω αὐτούς 
ἡγιασµένοι εἰσίν καὶ ἐγὼ ἄγω αὐτούς γίγαντες ἔρχονται πληρῶσαι τὸν θυµόν µου χαίροντες ἅµα καὶ 
ὑβρίζοντες. Although an equivalent for “summoning warriors” is not present in the Greek, the martial tones 
remain with God leading the consecrated ones.  

 
44 The verb פקד also appears in 1QM 12:4, 7 (cf. Isa 40:26) in reference to gathering an army for 

eschatological battle (see Miller, Divine Warrior, 244n.216). 
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 Like the pattern pointed out above in the opening sequence of Isa 1–2, the prophet 

follows the picture of YHWH marching to war against Babylon with the promise of 

Israel’s restoration in Isa 14. The Lord will have compassion on Jacob, will elect Israel 

again, and will set them in the land to be joined with sojourners who come into the House 

of Jacob (14:1). In fact, this new age will be a reversal of their previous state: Israel will 

possess the nations as slaves, taking “captive those who were captors” and ruling over 

those who oppressed them (14:2). In this case, God fights on behalf of Israel against 

oppressors, but includes human and heavenly soldiers in the fight. The end purpose of the 

battle will be the liberation of Israel from the enslaving nation of Babylon and a reversal 

of the fortunes of the chosen people.45  

 
YHWH, Cosmic King 
 
 Isaiah 14:3–23 offers a taunt of Babylon in the form of a song that Israel sings in 

response to God’s victory over their foe. The opening lines of the dirge credit the win 

entirely to the Lord’s doing:  

                                                
45 Joel 3:9–21 offers a similar picture of YHWH marching with a host to an eschatological battle. 

According to Miller, Joel 3 and Isa 13 resemble one another in both “form and content” (Divine Warrior, 
137). Joel 3:9 specifically makes a call to the divine war: “Sanctify war! Rouse up the warriors! Let them 
draw near and go up, all the men of war” (cf. Josh 3:5; 1 Sam 11:11; and 21:6; Isa 51:9; Jud 5:12; see 
idem., “The Divine Council,” 103). Strikingly, in Joel there appears a reversal of the oracle found in Isa 2:4 
depicting the glorified Jerusalem. Recall that Isaiah predicted a time when swords will be turned into 
plowshares and spears into pruning hooks, a time when people no longer learn war. Instead of the weapons 
of violence being transformed into tools of peace, in Joel those same tools become swords and spears, 
readied for battle. Joel envisions a time when even the weakling will say, “I am a warrior” (Joel 3:10c). 
Miller notes the shift in address in Joel 3:11b: “Bring down your warriors, YHWH.” Here the prophet calls 
on the sovereign God of the cosmos to muster up heavenly soldiers and bring judgment to the nations (see 
Joel 3:12).  

As seen already in Amos and Isaiah, Joel also combines the role of the divine warrior with that of 
cosmic judge. In the words of Miller, God’s “judgement and justice are expressed in activities of war (cf. 
Jud. xi 27)” (ibid., 104). What is more, Joel 3:15 goes on to emphasize the cosmic scope of God’s actions 
with the sun, moon, and stars turning dark (see Isa 13:10), the heavens and earth shaking at the sound of 
God’s roar from Zion (3:16; cf. Amos 1:2; 3:4, 8). God’s kingship is affirmed in v. 17 as the Lord dwells in 
the holy mountain of Zion. Joel also includes the prediction of a time when Judah’s enemies will be no 
more (3:19, 21) and the land returns to a utopian state (3:18, 20).  
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How the oppressor has ceased! How his insolence has ceased! The Lord has broken 
the staff of the wicked, the scepter of rulers, that struck down the peoples in wrath 
with unceasing blows, that ruled the nations in anger with unrelenting persecution. 
The whole earth is at rest and quiet; they break forth into singing. (Isa 14:4b–7) 

 
The song does not match exactly the pattern of divine conflict in which a hymn praises a 

deity for victory, but the verses nonetheless play on this paradigm by citing God as the 

victor and the earth breaking into song as a result of the liberation God accomplished. 

 Verses 12–16 go on to emphasize the motif of cosmic kingship. The text notes the 

Babylonian king attempted to ascend into heaven and raise his throne above the stars. 

This earthly ruler hoped that he might sit on the mount of assembly on the heights of 

Zaphon (14:13–14);46 indeed, the song claims that he even tried to make himself “like the 

Most High” but instead met his fate in Sheol (14:15–16). The ruler will be defeated and 

suffer a shameful death (14:18–20) because only YHWH sits on the cosmic throne; this 

deity overthrows earthly adversaries and restores the chosen people. Thus, Isa 13–14 

depicts God as a warring deity whose martial activities are designed to rid Israel of 

adversaries and dispose of the ungodly so that the chosen people can be re-established.47  

 
 
 
 
 
 
 

 

                                                
46 The reference to Zaphon recalls the god Ba‘lu’s mountain in Canaanite mythology, the 

counterpart to the mount of Zion.  
 
47 Space prohibits exegesis of Isa 14:24–23:18. These sections offer judgment oracles against 

various nations in which Isaiah depicts YHWH’s judgment in martial terms using themes associated with 
the divine war. See, e.g., the oracles against Assyria (Isa 14:24–27), Philistia (Isa 14:28–32), Moab (Isa 
15:1–16:14), Damascus (17:1–6), Ethiopia (Isa 18:1–7), Egypt (19:1–25), Babylon as “the wilderness of 
the sea” (Isa 21:1–10), Dumah (Isa 21:11–12), Arabia (Isa 21:13–16), and Tyre (Isa 23:1–18). Note also 
God’s judgment on idolatrous worship in Isa 17:7–11 and God’s bringing of terror on the enemies of Israel 
who are compared to the roaring sea in Isa 17:12–14 (cf. Pss 46; 93).  
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Isaiah 24–27: The “Little Apocalypse” 
 
 Scholars recognize Isa 24–27 as a discrete section of the text. Often referred to as 

the “Little/Isaian Apocalypse,”48 these chapters include a series of visions in which 

YHWH fights on behalf of the people against heavenly and earthly enemies in an 

eschatological battle.49 Not only does the “Little Apocalypse” provide an example of the 

adaptation of divine war motifs, but this section is also significant because Paul quotes 

from this part of the book in Rom 11:26–27 where he combines a reference from Isa 

59:20–21a with Isa 27:9a, the latter of which comes from this part of Isaiah where the 

prophet portrays God as a divine warrior.  

 
A Lament over Jerusalem 
 
 Isaiah 24:1–13 begins with a focus on the judgment of Israel and the city of 

Jerusalem. Verse 1 predicts the Lord’s violent action just on the horizon: “Now the Lord 

is about to lay waste the earth and make it desolate, and he will twist its surface and 

scatter its inhabitants.” Isaiah declares that no one will escape the approach of the divine 

                                                
48 Duhm, in Jesaia, named Isa 24–27 as a postexilic, apocalyptic section, which subsequent 

scholars picked up. The categorization of “apocalypse” is not without detractors. For suggestions for 
revision, see Blenkinsopp, Isaiah 1–39, 346–8; William R. Millar, Isaiah 24–27 and the Origin of 
Apocalyptic, HSMS 11 (Missoula: Scholars, 1976), 1; R.E. Clements, Isaiah 1–39, NCB (Grand Rapids: 
Eerdmans, 1980), 196–200; Christopher B. Hays, “The Date and Message of Isaiah 24–27 in Light of 
Hebrew Diachrony,” in Formation and Intertextuality in Isaiah 24–27, Ancient Israel and its Literature 17, 
eds. James Todd Hibbard and Hyun Chul Paul Kim (Atlanta: SBL, 2013), 7–24, 10–11. J. Todd Hibbard 
also claims, “much in these chapters defies conventional classification” (Intertextuality in Isaiah 24–27: 
The Reuse and Evocation of Earlier Texts and Traditions, FAT 2.16 [Tübingen: Mohr Siebeck, 2006], 28). 
Regardless of whether Isa 24–27 should be designated “apocalyptic,” it certainly shares motifs with Jewish 
apocalypses, including the image of God as a warring deity in eschatological battle.  

  
49 The options for the provenance of Isa 24–27 range widely from the 8th century to the 2nd century 

BCE, but usually readers land in the middling range of the 6th to the 4th century BCE. Johnson sees different 
parts of these chapters arising from different contexts: Isa 24:1–20 with its language of lament comes just 
prior to the fall of the temple in 587 BCE; these events give rise to chaos and elicit the announcement of 
YHWH’s coming victory in Isa 24:21–27:1, added during the Babylonian exile; finally, in the concluding 
section of Isa 27:2–13 “the prophet brings the notion of the triumph of Yahweh to its logical conclusion 
with the theme of the reunification of Israel” (From Chaos to Restoration, 16–7).  
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warrior and the decreed destruction (24:2–3).50 YHWH executes judgment using drought 

and famine as a siege against the people (24:4–7).51 Isaiah also describes Jerusalem as “a 

city of chaos” in desolation with its gates battered in ruin (24:10–12).  

 What we see at this point in Isaiah’s oracles is the God of the universe who once 

created order out of chaos now unleashing chaos and disorder on Jerusalem. Although the 

people lift up their voices in joy (24:14–16a), Isaiah replies with a cry of woe because of 

the terror about to occur (24:16b–17). The description of Jerusalem descending into 

disorder, in the words of Johnson, “is the adumbration of the encroachment of cosmic 

chaos that is depicted in vv. 18–20.”52 Isaiah combines the particular focus on the 

judgment of God’s chosen people and their city with an emphasis on the cosmic scale of 

the impending event: “The earth is utterly broken, the earth is torn asunder, the earth is 

violently shaken… its transgression (פשעה; ἡ ἀνοµία) lies heavy upon it, and it falls, and 

will not rise again” (24:19–20).  

 
God’s Eschatological Victory 

 Scholars note a transition in Isa 24:21, where the tone of the text turns to joy and 

victory after the prediction of destruction at the hands of the divine warrior.53 The 

primary emphasis in the vision of Isa 24:21–27:1 is God’s act to rescue from the powers 

                                                
50 Scholars continue to debate the validity of Chaoskampf derived from Babylonian mythology, as 

articulated by Gunkel (Schöpfung und Chaos, 287). See, e.g., Day, God’s Conflict, 2–7; Rebecca S. 
Watson, Chaos Uncreated: A Reassessment of the Theme of “Chaos” in the Hebrew Bible (New York: 
Walter de Gruyter, 2005). Johnson claims Chaoskampf provides a thread woven throughout Isa 24–27 
(From Chaos to Restoration, 98).  

 
51 See further Johnson, From Chaos to Restoration, 45.  
 
52 Ibid.  
 
53 For a review of the interpretative options in scholarly literature, see ibid., 42–44. 
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of chaos.54 Like the pattern seen in other texts noted in this study, Isaiah points to YHWH 

as the one who executes judgment, but who also remains faithful to restore Israel.  

 “On that day” the prophet claims God will act to destroy the enemies of Israel. As 

indicated in v. 21, the Lord plans to punish the host of heaven and the kings of the earth 

(24:21b–c); both groups will be gathered like prisoners in a pit, shut up in a prison, and 

punished (24:22). The prophet points to the cosmic context of this event when he claims 

that even celestial entities will be ashamed (24:23a). Johnson rightly recognizes the 

motifs associated with the Chaoskampf at work at this point in Isaiah’s text.55 The image 

of YHWH punishing and imprisoning the host of heaven and the kings of the earth 

signifies this deity’s victory over all hostile powers.56 

 Also notable is the reference to God as the cosmic king. In the midst of the 

description of the divine warrior’s visitation and this figure’s defeat of adversaries, Isa 

24:23 proclaims the Lord “will reign (מלך; βασιλεύσει) on Mount Zion and in Jerusalem, 

and before his elders he will be glorified.” Johnson summarizes the thrust of Isa 24:21–23 

when he writes, “The point of the pericope is that Yahweh, on the day of his appearing, 

will destroy any power which is against him, and having defeated that power, he will 

resume his reign on Mt. Zion.”57 Isaiah thus points forward to an event in which YHWH 

will act definitively as the divine warrior to defeat Israel’s enemies and regain rightful 

rule.  

                                                
54 See ibid., 49–50.  
 
55 Ibid., 55.  
 

    56 Johnson points to an interesting parallel between Isa 24:20–23 and the Enuma Elish. Following 
Marduk’s victory over the sea goddess Tiamat, Marduk goes after her entourage and subdues them; 
“bearing [Marduk’s] wrath, they were held in prison” (EE IV.105–114; ibid.).  
 

57 Ibid., 55–56. Johnson notes similar theophanic passages in Jer 46:25 and Zeph 2:11. 
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 Isaiah 25 turns to a hymn of thanksgiving for the victory God promises to 

accomplish. Verses 1–5 praise YHWH in response to the “wonderful things” the deity 

plans to do. God will destroy the city of the enemy, turning it into a heap never to be 

rebuilt (25:2).58 The devastation the Lord brings in chapter 24 gives way to a period of 

restoration for Israel in Isa 25:6–10. The prophet describes a decadent feast on the 

mountain of the Lord of Hosts the deity will prepare for all people in celebration of God 

rising up as divine warrior to bring salvation: 

It will be said on that day, “Behold, this is our God; we waited/hoped (קוינו; 
ἠλπίζοµεν) for him, so that he might deliver us. This is the Lord for whom we 
waited; let us be glad and rejoice in his salvation (בישועתו; ἐπὶ τῇ σωτηρίᾳ). For the 
hand of the Lord will rest on the mountain.” (Isa 25:9–10a) 

 
Divine judgment results in God offering comfort for the downtrodden and taking away 

the disgrace of the people (25:8).59  

 YHWH’s defeat of death (מות) in Isa 25:8 MT presents another noteworthy aspect: 

Isaiah claims God “will swallow up (בלע) death forever."60 The characterization of death 

as a devouring enemy appears in several texts. Psalm 124 evinces a similar theme (cf. Ps 

69; Job 18). In Ps 124:3, the psalmist claims the enemies of the Israelites would have 

                                                
58 Although the enemy city is not named, Otto Kaiser and Johnson believe Babylon likely to be in 

view; thus, vv. 1–5 offer anticipatory thanksgiving as an act of faith in what God promises to accomplish 
(see Kaiser, Isaiah 13–39: A Commentary, OTL [Philadelphia: Westminster, 1974], 197; Johnson, From 
Chaos to Restoration, 58–61; see also Wilhelm Rudolph, Jesaja 24–27, BWA(N)T 62 [Stuttgart: W. 
Kohlhammer, 1933], 34).  

 
    59 The same pattern can be seen in Isa 26:1–6, which includes Judah’s victory song in praise of 
God’s deliverance from the Moabites described in the preceding verses (26:10b–12).  
 

60 Isaiah 25:8 LXX reads, κατέπιεν ὁ θάνατος ἰσχύσας, καἰ πάλιν ἀφεῖλεν ὁ θεὸς πᾶν δάκρυον ἀπὸ 
παντὸς προσώπου (“Death swallowed up the strong, but God will wipe away every tear from every face”). 
Other versions offer alternative renderings from the LXX: ’A = καταποντίσει τὸν θάνατον εἰς νῖκος; Θ = 
κατεπόθη ὁ θάνατος εἰς νῖκος; Σ = καταποθἢναι ποιήσει τὸν θάνατον εὶς τέλος. The apostle Paul quotes from 
Isa 25:8 in 1 Cor 15:54 in a manner similar to Theodotion: κατεπόθη ὁ θάνατος εἰς νῖκος (“Death will be 
swallowed up in victory”). Stanley posits that all of these Greek versions, including Paul, attempt “to 
correct what to them was a faulty rendering of the Hebrew on the part of the LXX translator” (Paul and the 
Language of Scripture, 210–11).  
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swallowed them up if not for God’s faithful act to rescue them.61 The personification of 

death as a devouring enemy also appears in the Ugaritic text KTU 1.4.VIII.14–20; 

1.5.I.2–3, 5–8; and 1.6.II.15–19, 21–23 where the god Môtu (Death) swallows his 

enemies and presents a threat to creation.62 In contrast to these examples, in Isa 25:8 the 

prophet takes the image of Israel’s enemies and death as those with an insatiable appetite 

and turns it on its head. In God’s eschatological foray in Isaiah’s oracle, the deity delivers 

death a dose of its own poison; that is to say, instead of death swallowing its opponents, 

Israel’s God swallows up death.63 In contrast to the temporary defeat of the hostile Môtu 

by Ba‘lu in KTU,64 Isaiah claims YHWH’s victory will be decisive and complete.65  

 Rounding out the “Little Apocalypse,” Isa 26–27 persists with the image of YHWH 

as eschatological warrior who redeems Israel.66 Throughout these chapters, Isaiah 

                                                
61 Cf. Ps 69:1–2, 15 where the psalmist likens Israel’s adversaries to waters that nearly drown 

him/her, the deep that swallows, and the Pit that closes its mouth over him/her. Death is also personified in 
Job 18:11–14 where this figure is hailed as “King of terrors” and characterized as “the hungry one” who 
“consumes.” On these texts, see Millhouse, “Re-Imaging the Warrior,” 142n.149; Stefanie Ulrike Gulde, 
Der Tod als Herrscher in Ugarit und Israel, FAT II.22 (Tübingen: Mohr Siebeck, 2007), 126–80.  

 
62 Ballentine, Conflict Myth, 131; Millhouse, “Re-Imaging the Warrior,” 76. Smith and Pitard 

claim, “In those tablets (i.e., CAT 1.5–6) it becomes clear that Baal will not gain full control over the 
netherworld, death and drought. He will ultimately have to coexist with Mot, but not as equals” (Ugaritic 
Baal Cycle, 683).  

 
63 Johnson sees this reference as another sign that Isaiah envisions an eschatological victory and 

salvation for all people (From Chaos to Restoration, 65).  
 

    64 Although Môtu eventually recognizes Ba‘lu as the superior power, the threat of death remains 
and the two gods continue to wrestle with one another eternally. 
 

65 This is a common observation in scholarly literature on Isa 25:8. See, e.g., Johnson, From 
Chaos to Restoration, 65; Novakovic, Raised from the Dead, 75. Novakovic points out that unlike Ba‘lu’s 
defeat of Môtu, which needed to be performed repeatedly, God’s victory over death in Isa is final (Raised 
from the Dead, 75). Cf. Gulde, Der Tod, 116–17; Paul L. Watson, “The Death of ‘Death’ in the Ugaritic 
Texts,” JAOS 92 (1972): 60–64, 62.  

 
66 Some scholars see the Flood narrative of Gen 9 as the primary background for the pericope (see 

Hans Wildberger, Jesaja, 2. Teilband: Jesaja 13–27, BKAT 10.2 [Neukirchen-Vluyn: Neukirchen Verlag, 
1978], 998; Georg Fohrer, Das Buch Jesaja, II, ZBK [Stuttgart: Zwingli, 1962], 32; Werner Kessler, Gott 
geht es um das Ganze: Jesaja 56–66 und Jesaja 24–27, BAT 19 [Stuttgart: Calwer, 1960], 159). Johnson 
argues persuasively the Exodus tradition provides the primary textual precursor based on both the wider 
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emphasizes that Israel can rest assured YHWH will defeat all enemies.67 In Isa 26:19, the 

prophet figuratively predicts Israel’s national restoration as a resurrection: “Your dead 

will live, their corpses will rise. O dwellers in the dust, awake and sing for joy! For your 

dew is a radiant dew, and the earth will give birth to those long dead.”68 Isaiah follows 

with the promise that God will be victorious over Israel’s adversaries in 26:20–27:1, as 

the Lord comes out of hiding to punish those who inhabit the earth due to their iniquity.69  

 The text reinforces the point with the prediction of the Lord’s punishment of 

Leviathan (לויתן) in 27:1:70 “On that day, the Lord with his cruel and great and strong 

sword will punish Leviathan the fleeting serpent, Leviathan the twisting serpent, and he 

will kill the dragon that is in the sea.”71 Leviathan, the mythological sea monster, 

                                                                                                                                            
context and lexical parallels. He notes first the explicit reference to the Exodus in 25:1 along with the 
following parallels in Isa 26: “(a) the oppressive, foreign domination (26:11, 13; Exod. 1:8–14); (b) the 
intense lament (26.7–18; Exod. 2.23; (c) Yahweh’s response promising deliverance from the enemy (26.19; 
Exod. 3.7–8)” (From Chaos to Restoration, 82; cf. C.B. Gray, Isaiah, 449).  

 
67 I follow Johnson’s claim at this point (From Chaos to Restoration, 84).  
 
68 Novakovic indicates this verse should be understood figuratively, as in Ezek 37:1–14, “as a 

promise of national and political restoration” (Raised from the Dead, 75). Although there is considerable 
debate over Isaiah’s meaning here, it is possible a later author like the apostle Paul could read it as a 
reference to life after death (see Wagner, Heralds, 295; de Boer, Defeat of Death, 45–47). 
 

69 Johnson, From Chaos to Restoration, 80–81. Johnson asserts Isa 26:21 forms an inclusio with 
24:21 since both announce the defeat of enemies (ibid., 83; Hibbard, Intertextuallity in Isaiah 24–27, 163).  

 
70 Watts avers the reference to Leviathan demands identification in history, and he believes Tyre to 

be the likely candidate (cf. Isa 23:11–12a; Isaiah 1–33, 348). Cf. the reference to Egypt as “Rahab,” a 
mythological dragon, in Isa 30:7. Watts is representative of other scholars who attempt to read Leviathan as 
an allegory for Israel’s enemies, ranging from Babylon, Egypt, the Seleucid or Ptolemaic empires, and the 
Parthians. Others see a reference to the powers of evil (see Bernhard Anderson, “The Slaying of the 
Fleeing, Twisting Serpent: Isaiah 27:1 in Context,” in Uncovering Ancient Stones: Essays in Memory of H. 
Neil Richardson, ed. Lewis M. Hopfe [Winona Lake: Eisenbraums, 1994], 3–15). For a discussion of the 
options, see Ballentine, Conflict Myth, 234n.7.  

 
71 The LXX does not use the name “Leviathan” and instead refers to this figure as a δράκων 

(“dragon”) and ὄφις (“serpent”). 
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represents a stock figure from the ancient divine conflict topos that also appears in Pss 

74:14, 104:2 and Job 3:8, 40:25.72 

 Psalm 74 in particular shares significant themes with Isaiah. The psalm hails God as 

king “from of old, working salvation in the earth” (Ps 74:12). Here Leviathan is described 

as a multi-headed sea creature. God “broke the heads of the dragons in the waters” and 

“crushed the heads of Leviathan” (Ps 74:13–14). YHWH’s defeat of the serpent serves 

two purposes: it emphasizes God’s power and rule over the cosmos and provides the 

basis of appeal for God to rise up once more and deliver the people (Ps 74:18–23). 

 As Ballentine claims, the sea dragon in Isa 27:1 and Ps 74 “is remarkably similar to 

the Ugaritic cognate figure Lōtanu, ‘the twisting serpent, the powerful one with seven 

heads.’”73 KTU 1.5.1.2–3 claims Ba‘lu won a victory over this serpent and KTU 1.3.3.41–

42 states ‘Anatu defeated this foe, as well. Yet there is a marked difference between all 

these texts and Isa 27:1. In Ps 74 and KTU, the destruction of the sea monster occurs in 

the past, while Isaiah points to God’s defeat of Leviathan in an eschatological scenario, 

indicated by the reference to “on that day.” The future destruction of the evil serpent 

indicates for Isaiah a final divine victory over all of Israel’s adversaries.74   

 
The Restoration of Israel 

 Isaiah follows the description of God’s eschatological victory with the vineyard 

song in 27:2–5, designed to assure the people that God watches over them in the 

                                                
72 Ballentine, Conflict Myth, 130.  
 
73 Ibid.  
 
74 Ibid., 131.  
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intervening time.75 The song recognizes God as the keeper of the vineyard, which 

represents Israel. YHWH guards the plot of land day and night (27:3), and when thorns 

and bristles threaten its fruitfulness, God declares: “I will march to battle against it. I will 

burn it up” (27:4). But “in the days to come,” God also promises that Jacob will take root, 

Israel will blossom, and fill the world with fruit. What is more, Israel’s sins will be 

expiated: “Therefore, the lawlessness of Jacob will be taken away” (27:9a).  

 The vision of Isa 27 culminates in vv. 12–13 with a depiction of Israel’s re-

gathering to worship YHWH: “On that day the Lord will thresh from the channel of the 

Euphrates to the Wadi of Egypt, and you will be gathered one by one, O people of Israel” 

(27:12). Isaiah promises all those “lost in the land of Assyria and those driven out to the 

land of Egypt” will return to the holy mountain in Jerusalem to worship the Lord again 

(27:13). Thus, God’s eschatological destruction described in Isa 24–27 culminates in a 

vision of the restoration of the chosen people. YHWH’s warring activity provides a way 

for Israel, finally, to return and worship God alone. 

 
Isaiah 33–35: God’s Deliverance from The Destroyer 

 
 Following the prediction of a king who will reign in righteousness (32:1) and bring 

about restoration, justice, righteousness, and peace in Isa 32,76 the prophet includes an 

oracle that foresees Israel’s deliverance from Assyria by the hand of the divine warrior in 

Isa 33.77 This section opens in the MT with a woe oracle addressed to the “destroyer” 

                                                
75 Cf. Isa 5:1–7 where Isaiah depicts Israel as a vineyard. The song in 27:2–5 reads as a 

counterpart to this earlier pericope; see Watts, Isaiah 1–33, 349.  
 
76 Marlow notes similarities between Isa 11 and 32 (“Spirit of Yahweh,” 225, 229). As in Isa 11, 

Isa 32 marks a shift in time with the coming of a righteous king and giving of the Spirit (32:14–15).  
 
77 Isaiah 32 indicates this king’s rule will be “like streams of water in a dry place, like the shade of 

a great rock in a weary land” (32:2), and the eyes, ears, minds, and tongues of the people will be rectified to 
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 The text predicts the destruction of this figure: “When you have ceased to .(33:1 ;שודד)

destroy, you will be destroyed; and when you have stopped dealing treacherously, you 

will be dealt with treacherously” (33:1). The LXX presents Isa 33:1 as a woe oracle 

against those who afflict and reject “you” (τοῖς ταλαιπωροῦσιν ὑµᾶς), and assures the 

people these adversaries will be handed over (παραδοθήσονται) and defeated 

(ἡττηθήσονται). 

 
A Call for Mercy 

 With verse 2, the voice of the text shifts to that of the people of Israel who lament 

and call on YHWH to be merciful (חננו; ἐλέησον) as they await his decisive action. The 

psalm-like plea in vv. 2–6 indicates the destruction predicted in v. 1 will come at the 

hands of God, playing the role of a warrior deity.78 Drawing on the anthropomorphic 

metaphor noted in Exodus, Israel pleads for God to be their arm and their “salvation 

 in the time of trouble” (33:2).79 The approach of the divine warrior (ἡ σωτηρία ;ישנותע)

creates chaos, as the roaring sound of God’s march causes nations to flee before God’s 

majesty (33:3).80  

 Verses 7–9 further emphasize the turmoil created by God’s march. The valiant one 

cries out in the street (33:7), the highways are deserted (33:8), and even the land mourns 

                                                                                                                                            
perform their proper functions (32:3–4). This latter promise in vv. 3–4 provides an overturning of the 
judgment leveled in Isa 6:9–10.  

 
78 On the similarities between Isa 33:2–9 and texts in the psalter, see Watts, Isaiah 1–33, 421.  
 
79 The LXX does not include a reference to the arm of God; rather, Isa 33:2b reads: ἐγενήθη τὸ 

στέρµα τῶν ἀπειθούντων εἰς ἀπώλειαν (“the seed of the disobedient is gone to destruction”). 
 
80 Watts also notes this verse as the unleashing of chaos (ibid.).  
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and languishes at the warrior’s advance (33:9).81 Watts sees this as a description of 

situations in the ancient context in which negotiations between opposing nations break 

down and result in military conflict.82 God’s decision to act comes in vv. 10–12:  

“Now I will rise up,” says the Lord, “now I will lift up myself; now I will be 
exalted. You conceive chaff, you bring forth stubble; your breath is a fire that will 
consume you. And the peoples will be as if burned to lime, like thorns cut down 
that are burned with fire.” 

 
In response, everyone should acknowledge the might of this deity (33:13) and the 

“sinners in Zion” tremble in fear (33:14).  

 Isaiah pairs this vision of imminent violence with recognition of the deity’s 

kingship. Verse 5 proclaims, “The Lord is exalted, he dwells on high; he filled Zion with 

justice and righteousness.” Isaiah claims the eyes of the people “will see the king in his 

beauty,”83 and the Lord will take up residence in Zion (33:17, 21).84 Towards the end of 

the chapter, the prophet lists a series of epithets accenting the warrior’s status as ruler: 

“The Lord is our judge (שפמנו; κριτὴς), the Lord is our lawgiver/ruler (מחקקנו; ἄρχων), the 

Lord is our king (מלכנו; βασιλεὺς); he will save us (יושיענו; σώσει)” (33:22). The battle 

God wages leads to the re-establishment of Zion and Jerusalem as “a quiet habitation, an 

immovable tent” (33:20) with YHWH as rightful king.  

 

                                                
81 Longman points to the languishing of creation as a common feature of the march of the divine 

warrior. He also notes this theme is often followed by the restoration and renewed vitality of creation after 
YHWH achieves victory. Cf. Joel 3:14 (“Divine Warrior,” 296, 299, 302; cf. Leonard J. Greenspoon, “The 
Origin of the Idea of Resurrection,” in Traditions in Transformation: Turning Points in Biblical Faith, eds. 
Baruch Halpern and Jon D. Levenson [Winona Lake: Eisenbraums, 1981], 247–321, 247, 261). 

 
82 Watts, Isaiah 1–33, 424.  
 
83 This may be a reference to the king in full royal regalia, per Watts, Isaiah 1–33, 428. This verse 

also “brings to mind a Judean king who can in his own dignity and worth appear before the people as his 
own person—not simply as a vassal puppet of some other power” (ibid.).  

 
84 The LXX notes, “the name of the Lord will be great to you” (τὸ ὄνοµα κυρίου µέγα ὑµῖν).  
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Judgment of the Nations and Israel’s Return to Zion 

 Isaiah 34 then pronounces judgment on the nations. Furthering the image of 

YHWH as fighter, v. 2 claims the Lord “is enraged against all the nations, and furious 

against all their hordes; he has doomed them, he has given them over for slaughter.” 

Isaiah singles out Edom in particular as the recipient of God’s rage. The “sword” of God 

will descend upon this foreign nation after the sword “has drunk its fill in the heavens” 

(34:5).85  

 Finally, in Isa 35 the prophet offers a vision of redemption as the people gather 

before God’s throne in Zion. The assurance of God’s ability to restore the nation provides 

the grounds to remain steadfast in the present crisis: “Say to those who are of a fearful 

heart, ‘Be strong, do not fear! Here is your God. He will come with vengeance, with 

terrible recompense. He will come and save you” (35:4). For Isaiah, then, God is indeed a 

terrible a figure who will not withhold judgment; however, the prophet also emphasizes 

the goal of God’s violence will be the redemption of the chosen people. Isaiah 35 ends on 

a note of freedom as the people of Israel, now liberated from the enemy, give thanks to 

YHWH: “And the ransomed of the Lord shall return, and come to Zion with singing; 

everlasting joy shall be upon their heads; they shall obtain joy and gladness, and sorrow 

and sighing shall flee away” (35:10).  

 To emphasize the point once more, we see in Isa 33–35 the promise and fulfillment 

of God’s restoration of the people from the control of a foreign nation. Isaiah underscores 

the exceptional might of Israel’s God, who rises to the occasion, ransoms the chosen, and 

                                                
85 Sherlock sees Isa 34:1–5 communicating “thorough destruction in war” (The God Who Fights, 

83; cf. Isa 63:1–7; Exod 22:20; Deut 13:16; Zeph 1:7–9; Ezek 39:17–20; Jer 46:10).  
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restores Israel. Thus, as earlier in Isaiah, the martial activity of the divine warrior serves 

the purpose of bringing the people to Zion to worship their God, the rightful ruler.  

 
Isaiah 42: God’s Servant and a New Exodus 

 
 The opening nine verses of Isa 42 present the first of Isaiah’s servant songs.86 

Although martial images appear less frequently here than other chapters surveyed thus 

far, this section is significant in that it portrays the deliverance of Israel and the 

establishment of justice through God’s regent. The prophet presents this servant (עבדי; ὁ 

παῖς) as “the chosen one” (בחירי; ὁ ἐλεκτός µου). God’s soul delights in this individual and 

God places the Spirit on him (42:1); this figure “will bring forth justice to the nations” 

(42:1, 3) and will not grow faint “until he has established justice in the earth” (42:4).87 

Isaiah 42:4 LXX also states the Gentiles will trust in the name of God’s servant. 

 Verse 5 roots God’s ability to bring about justice in God’s role as creator who 

stretched out the heavens, spread out the earth, and gives breath and spirit to the people 

on the earth.88 The appeal to YHWH’s identity as creator highlights the deity’s power 

over the cosmos and ability to empower a figure to liberate Israel. Further, YHWH calls 

the servant “in righteousness” (בצדק; ἐν δικαιοσύνῃ, 42:6). Isaiah proclaims that he will be 

“a light to the Gentiles,” will open the eyes of the blind, and will “bring out the prisoners 

                                                
86 See also Isa 49:1–6; 50:4–11; 52:13–53:12. Blenkinsopp notes the title “servant” (עבד) is best 

understood as God’s “agent” or “instrument” (Isaiah 40–55: A New Translation with Introduction and 
Commentary, AB 19A [New York: Doubleday, 2002], 118).  

 
87 Isaiah does not reveal the identity of the servant. Blenkinsopp argues for Cyrus as the most 

likely candidate (Isaiah 40–55, 210–11), but the other occurrences of the term in Isa 40–48 point to Jacob 
as a representative of Israel (ibid., 118). Other readers, such as Baltzer and Childs, insist Israel must be in 
view as the servant (Klaus Baltzer, Deutero-Isaiah: A Commentary on Isaiah 40–55, Hermeneia 
[Minneapolis: Fortress, 2001], 125; Brevard S. Childs, Isaiah: A Commentary, OTL [Louisville: 
Westminster John Knox, 2000], 325; cf. Morales, The Spirit and the Restoration of Israel, 19n.20). The 
ambiguity means later authors could apply the oracle to different figures.  

 
88 Cf. Morales’s comments on this verse in The Spirit and the Restoration of Israel, 19–20.  
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from the dungeon, from the prison of those who sit in darkness” (42:6–7). God’s act of 

liberation marks a shift in history: “See, the former things have come to pass, and new 

things I now declare” (42:9). 

 
A Hymn of Praise for Deliverance 

 Isaiah 42 follows the pattern of previous sections of Isaiah, by now familiar. Verse 

10 begins a hymn of praise in response to God’s promised deliverance. Isaiah 

characterizes the hymn as a “new song” to praise God “from the ends of the earth” 

(42:10). The song hails YHWH as the cosmic sovereign. The sea roars along with all that 

is in it, and the coastlands and their inhabitants join in the chorus (42:10).  

 Along with the praise from created elements, the song includes militaristic terms. 

Verse 13 offers an explicit identification of YHWH as a warrior. The MT of 42:13 reads: 

“The Lord goes forth like a soldier, like a man of wars (איש מלחמום) he stirs up his fury; 

he raises a shout, he roars aloud, he shows himself mighty against his foes.”89 The 

translation in the LXX provides a slightly different reading: “The Lord God of power 

shall come and will crush war (καὶ συντρίψει πόλεµον). He will stir up jealousy (ἐπεγερεῖ 

ζῆλον), and will shout mightily against his enemies (τοὺς ἐχθροὺς).” The appellation “man 

of wars” in the MT and the reference to the Lord “crushing war” in the LXX recall the 

terms used to describe YHWH in Moses’ song for the divine warrior’s deliverance in 

Exod 15:3 MT and LXX.90 This mighty one will lay waste the mountains and hills, dry 

up the foliage, turn rivers into islands, and leave pools desiccated (42:15). Thus, the 

                                                
89 Watts makes a case for viewing Isa 42:13 not as part of the hymn but as an announcement that 

follows the hymn. Verse 12 ends on a call to praise, which is a common feature of hymns; verse 13 then 
“makes a fresh start by emphatically placing the name Yahweh at the beginning” (Isaiah 34–66, 129).  

 
90 See Trimm, YHWH Fights, 12. Trimm calls this title the “clearest reference of the motif.”  
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hymn acclaims the work of the divine warrior who defeats enemies on behalf of the 

people.91  

 
A New Exodus 

 The God who comes as a mighty warrior is the same one who guides the blind out 

of darkness and refuses to forsake Israel (42:16). Chapter 43 again foresees Israel’s 

redemption in terms of a new Exodus event and collocates several traditional themes.92 

The “Redeemer, the Holy One of Israel” (43:14) who is “the Creator of Israel” and their 

“king” (43:15), will do “a new thing” (43:19). Watts rightly notes Isaiah connects the 

important characterizations of Israel’s God as creator, redeemer, and king as “the great 

theological supports” of YHWH’s divine act to save the people.93 Drawing on language 

similar to Exod 14–15, the prophet claims this powerful deity “makes a way in the sea, a 

path in the mighty waters” (43:16) and foils the tactics of “chariot and horse, army and 

warrior” (43:17).  

 YHWH also “will make a way in the wilderness and rivers in the desert” (43:19) 

and will provide water in the wilderness for Israel, “the people whom I formed for 

myself” (43:20–21). Isaiah points to God’s great love for the nation as the motivating 

factor in delivering and sustaining Israel. Because of YHWH’s action as a soldier to 

defeat Israel’s adversaries in the past, the people should not fear because their deity will 

do so again (43:4–5). The text offers a promise to the people that YHWH, the divine 

warrior, will re-gather the people: “I will say to the north, ‘Give them up,’ and to the 
                                                

91 Longman and Reid call Isa 42:10–13 a “hymn of praise to the divine warrior” (God Is a 
Warrior, 94).  

 
92 On this point, see Watts, Isaiah 34–66, 130; Sherlock, The God Who Fights, 193–95.  
 
93 Watts, Isaiah 34–66, 130. Blenkinsopp notes parallels between Isa 42–43 and Exod 15. Both 

texts describe YHWH as warrior and conclude on a note of kingship (Isaiah 40–55, 112).  
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south, ‘Do not withhold; bring my sons from far away and my daughters from the end of 

the earth—everyone who is called by my name, whom I created for my glory, whom I 

formed and made’” (43:6–7).  

 
Isaiah 44:24–45:25: Israel’s Redemption by the Lord’s Anointed 

 
 Turning to the extended section of Isa 44:24–48:22, the prophet places repeated 

emphasis on God’s identity as creator of humanity and redeemer of Israel. Similar to 

God’s actions described in Amos, Isaiah names the Persian Cyrus as an instrument the 

deity uses to redeem Israel. We find here another instance in which the God of Israel 

holds power over foreign nations and their rulers. As the cosmic lord, this deity can 

exploit these entities in order to accomplish certain ends.  

 
Cyrus, the Anointed One 

 Isaiah again uses the title “your Redeemer” (גאלך; ὁ λυτρούµενός σε) in 44:24 (cf. 

43:14; 48:17), affirming the Lord made all things. Indeed, this deity alone “stretched out 

the heavens” and “spread out the earth” (44:24; cf. 45:12) and commands the deep to dry 

up (44:27; cf. 45:18–19).94 God’s unique ability to create and direct creation sets the 

stage for Isaiah’s claim that God freely chooses Cyrus to do God’s bidding (44:28).95  

 In Isa 45:1, the prophet calls Cyrus God’s “anointed one” (משיחו; ὁ χριστῷ µου) and 

credits God with the success of this earthly king. He notes that God holds Cyrus’s right 

hand in order to subdue nations before him and God opens doors before he arrives (45:1). 

The repeated emphasis on the first person in vv. 2–7 points to YHWH as the primary 

                                                
94 Isaiah 45:18–19 MT also notes Israel’s deity as the one created the heavens and earth. This God, 

Isaiah claims, “did not create [the earth] a chaos,” but instead formed it to be inhabited.  
 
95 Sherlock sees here the fulfillment of the promise of a deliverer from Isa 41:2–4, 25–29, which is 

now “politically feasible” (The God Who Fights, 193).  
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actor. Additionally, the repeated refrain, “I am the Lord, and there is no other” (45:5, 6, 

14, 22), underscores this deity’s role as ruler, who directs Cyrus “for the sake of my 

servant Jacob, and Israel my chosen” (45:4). Isaiah further defends YHWH’s sovereign 

prerogative to use a foreign nation with the metaphor of the potter in 45:9, a verse Paul 

quotes in Rom 9:20. Since God is the maker of all, God decides how to form and use the 

clay. As in the case of Assyria serving as the Lord’s weapon in executing wrath earlier in 

Isaiah, in this case the Lord guides a foreign king to restore Israel.  

 
YHWH, Commander of Armies 
 
 In addition to using the nations as tools, God also stands on the battle lines as 

commander of the troops. Speaking for YHWH, the writer proclaims, “I made the earth, 

and created humankind upon it; it was my hands that stretched out the heavens, and I 

commanded all their hosts” (45:12).96 Similar to previous instances, the prophet grounds 

God’s decision to anoint Cyrus and use him as an instrument for restoration in God’s 

status as creator of the heavens, earth, and all people who dwell on the earth (cf. 45:18–

19). The latter part of v. 12 offers a picture of the Lord “marshaling and mustering his 

heavenly army,”97 an analogous image to the one found in Isa 40:26.98 

                                                
96 A number of previous studies point out the martial images in Isa 45:12. See, e.g., Miller, Divine 

Warrior, 139; and James Muilenburg, “The Book of Isaiah, Chapters 40–66,” IB 5 (New York: Abingdon, 
1956), 442.  

 
97 Frank Moore Cross, “The Council of Yahweh in Second Isaiah,” JNES 12.4 (1953): 274–77, 

277n.21; also quoted in Miller, Divine Warrior, 139.  
 
98 On the similarities between these verses, see Miller, Divine Warrior, 139–40. The terms 

“hosts/armies” (צבאם) and “command” (צויתי, cf. Isa 48:17; 2 Sam 5:2; 10:16) pertain to military contexts. 
On the militaristic nature of the words, see Christopher R. North, The Second Isaiah: Introduction, 
Translation, and Commentary on Chapters 40–55 (Oxford: Clarendon, 1964), 88. North also sees the term 
 as militaristic (see 2 Sam 2:15; Num 1). In Isa 45:12 LXX, the text emphasizes God’s (”by number“) כל
role as creator: ἐγὼ ἐποῖησα γῆν καὶ ἄνθρωπον ἐπ᾽αὐτῆς ἐγὼ τῇ χειρί µου ἐστερέωσα τὸν οὐρανόν ἐγὼ πᾶσι 
τοῖς ἄστροις ἐνετελάµην.  
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 The deity who assembles and leads cosmic armies is the one whom Isaiah claims 

appointed the Persian Cyrus as God’s agent “in righteousness” (בצדק; µετὰ δικαιοσύνης, 

45:13).99 The prophet affirms the Lord of Hosts alone made Cyrus’s paths straight, 

allowing him to “build my city” and “set my exiles free” (45:13). The nations of Egypt 

and Ethiopia, along with the Sabeans, will bow before Israel and recognize YHWH as the 

savior of Israel: “They will make supplication to you, saying, ‘God is with you alone, and 

there is no other; there is no god besides him’” (45:14–16). God’s chosen nation, on the 

other hand, will be delivered and experience the Lords’ “everlasting salvation” (45:17). 

In sum, Isa 44:24–45:25 describes God’s work to redeem Israel through the use of a 

foreign king. YHWH’s sovereignty over all creation means this deity can freely anoint 

and utilize someone like Cyrus in order to restore Israel.100 

 
Isaiah 51:1–52:12: YHWH’s Defeat of Enemies 

 
 A series of promises to Israel appear in Isa 51:1–8. In the midst of the Babylonian 

captivity, Isaiah indicates YHWH will comfort Zion and bring about a new creation, 

promising to “make her wilderness like Eden, her desert like the garden of the Lord” 

(51:3). We also find the continued emphasis on God’s ability to deliver and accomplish 

salvation in the MT and LXX:  

I will bring near my righteousness (צדקי), my salvation (ישעי) has gone out and my 
arm will rule the nations; the coastlands wait for me, and in my arm they hope. (Isa 
51:5 MT)  
 

                                                
99 Although the LXX does not name Cyrus as the chosen king in this verse, as in the MT, the 

Persian king is named as God’s “anointed” (ὁ χριστῷ µου Κύρῳ) back in Isa 45:1.  
 
100 The same themes highlighted here continue into Isa 46–48. Especially in Isa 48, the prophet 

frames Israel’s deity as creator and redeemer, who loves Jacob (48:14), seeks to refine the people (48:9–
11), and “will perform his purpose on Babylon, and his arm shall be against the Chaldeans” (48:14). At the 
end of chapter 48, Isaiah draws again on God’s past activity as the divine warrior to describe the future 
deliverance as a new Exodus event.  
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My righteousness (ἡ δικαιοσύνη µου) come quickly, and my salvation (τὸ σωτήριον 
µου) will go forth as light, and in my arm the Gentiles will hope (ἔθνη ἐλπιοῦσιν); 
the islands will wait for me, and in my arm they will hope. (Isa 51:5 LXX) 
 

The salvation God brings represents an eschatological, and final, one. Isaiah claims the 

Lord’s salvation (ישועה; σωτήριον) and righteousness (צדקה; δικαιοσύνη) will not wear out, 

but will remain forever, extending to all generations (51:6–8). 

 
The Victory over Rahab 

 With v. 9, the prophet expands on the motif of the Lord’s arm—an image intended 

to express the might of the deity. Here we find an apostrophe in vv. 9–11 directed not to 

YHWH, but to the deity’s arm. The people cry out together in an attempt to wake up the 

somnolent appendage to act on their behalf: “Awake, awake, put on strength, O arm of 

the Lord! Awake, as in the days of old, the generations of long ago” (51:9)!101 In the MT, 

the people ask if this is the same arm that “cut Rahab in pieces” and “pierced the dragon” 

(cf. 30:7).102 Like the figure of Leviathan in Isa 27:1, the title Rahab (רהב) refers to a 

mythical, primordial sea creature God annihilated (cf. Isa 30:7).103 Job 26:1–14 and Ps 

89:9–14 (88:10–15 LXX) also cite the deity’s rule over the sea and the destruction of the 

                                                
101 Rather than addressing YHWH’s arm (βραχίων), in Isa 51:9 LXX the people cry out for 

Jerusalem (Ἱερουσαλήµ) to “put on the strength of your arm” (ἔνδυσαι τὴν ἰσχὺν τοῦ βραχίονος σου). 
 
102 Isaiah 51:9 LXX makes no mention of the name Rahab or the dragon. Earlier in 30:7, the 

prophet identifies the enemy of Egypt with Rahab in a context in which the prophet chastises Israel as 
“rebellious children” for relying on Pharaoh rather than God’s plan (30:1–5; as in Isa 51:9 LXX, 30:7 LXX 
does not include the name Rahab). Isaiah claims “Egypt’s help is worthless and empty,” and aligns this 
foreign power with the defeated sea dragon.  

 
103 See also God’s victory over suprahuman enemies in Job 26:12; Pss 87:4; 89:10–11; Ezek 29:2–

6; 32:2–16; Jer 51:34–37; Hab 3. Ballentine comments on the shared themes between these texts and Isa 
51:9 in Conflict Myth, 98–108. The equation of the socio-political entities of Egypt, Babylon, and 
Nebuchadnezzar with Rahab and other mythical figures points to the disapproval of their polities: 
“Passages that identify a disfavored polity or individual with one of Yahweh’s defeated superhuman 
enemies also implicitly or explicitly reference Yahweh’s past victories and thereby suggest that the 
disfavored state or ruler is destined for defeat and that Yahweh will correct the current unfavorable socio-
political situation” (ibid., 99).  
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sea monster Rahab.104 In each case, the appeal to the divine warrior’s victory over Rahab 

in the past provides assurance and hope for the audience. Just as the God of Israel calmed 

the raging sea and killed the sea dragon in Job 26 and Ps 89 (88 LXX), so the deity will 

act again on the people’s behalf. Israel’s salvation is sure and the adversaries are indeed 

“destined for defeat.”105  

 
A New Exodus and God’s Reign in Zion 
 
 Isaiah 51:10 follows the reference to the defeat of Rahab with remarks on God’s 

dominion over the sea in the Exodus: “Was it not you who dried up the sea, the waters of 

the great deep; who made the depths of the sea a way for the redeemed to cross over?”106 

The memory of the warring activity of YHWH in the Exodus inspires Israel’s hope that 

“the ransomed of the Lord” will return to Zion in joyous singing (51:11).107 By way of 

reminder, Isaiah points to YHWH’s status as maker of the heavens and earth (51:13, 16) 

as proof of the warrior’s ability to release the oppressed (51:13–14). God once again will 

say to Zion, “You are my people” (51:16). 

 YHWH’s restoration of Israel will result in YHWH reigning from Zion (52:7). 

Isaiah 52:8–10 includes militaristic terms to describe the return of the divine king:  

Listen! Your sentinels lift up their voices, together they shout with joy; indeed, in 
plain sight they see the return of the Lord to Zion. Break forth together in shouts of 
joy, you ruins of Jerusalem; for the Lord has comforted/showed mercy (נחם; 

                                                
104 Job 26:13 also includes the phrase “the fleeing serpent,” which is similar to the phrase used in 

Isa 27:1. Psalm 88:11a LXX does not mention the name Rahab (cf. Ps 89:10a MT).  
 
105 Ballentine, Conflict Myth, 98.  
 
106 Cf. the allusions to Exodus in Isa 50:2–3 (cf. Exod 7:18, 21; 8:10; see Blenkinsopp, Isaiah 40–

55, 112).  
 
107 Blenkinsopp calls this section of Isaiah a “typological superimposition” of the Exodus narrative 

onto the Babylonian exile that “has strong mythological undertones” and is closely connected to YHWH’s 
role as redeemer (Isaiah 40–55, 111).  
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ἠλέησεν) to his people, he has redeemed (גאל; ἐρρύσατο) Jerusalem. The Lord will 
bare/reveal (חשף; ἀποκαλύψει) his holy arm before the eyes of all the nations; and 
all the ends of the earth will see the salvation (ישועת; τὴν σωτηρίαν) of our God. (Isa 
52:8–10) 

 
The description parallels those of a king or queen returning from battle to the acclaim of 

his or her subjects (cf. Exod 15:18).108 Israel does not simply flee from the enemy of 

Babylon, but joins in the divine warrior’s victorious march. The writer underscores the 

cosmic scope of YHWH’s reign in v. 10 where all the nations see the Lord bare the holy 

arm (cf. Ps 98:1 MT [97:1 LXX]) and the ends of the earth witness the salvation the 

divine warrior accomplishes on behalf of the people.  

 Isaiah frames the eschatological restoration as a second Exodus event. As the 

warrior defeats the enemy and provides release to the captives, this deity also surrounds 

and protects the chosen as the Lord goes before them and guards them from behind 

(52:11–12), as in the Exodus (Exod 13:17–22; 14:1–2, 19–20). In this case, however, the 

deliverance will not be in haste, but instead accomplished speedily (52:12; cf. Exod 

12:33),109 the presumption being that God planned this act of deliverance long ago and 

will bring it to pass with meticulous attention.  

 
Isaiah 59–60: The Divine Warrior Will Banish Ungodliness 

 
 The composition in Isa 59–60 belongs to Third Isaiah (Isa 55–66). For Paul 

Hanson, Third Isaiah illustrates the final movement in the development of Israel’s 

prophetic literature, which leads to apocalyptic eschatology. According to Hanson, we 

see in this section a greater emphasis on God’s action in the cosmic realm; at the same 
                                                

108 See Blenkinsopp, Isaiah 40–55, 112.  
 
109 Isaiah 52:12 LXX stresses the same idea as the MT, but does not repeat the same term as in 

Exodus 12:33 LXX. In the Exodus account of the LXX the text reads, σπουδῇ; however, in Isa 52:12 the 
LXX has οὐ µετὰ ταραχῆς. 
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time, we find a reduction in emphasis on God’s involvement in the political strategies and 

wars in history.110 As a result, salvation is pushed away from the present to the 

denouement of history.111 We also see a revival of mythical elements, including the 

application of God’s role as the eschatological divine warrior, as seen in Isa 59–60.112  

These two chapters describe the deep sin of Israel, YHWH’s decision to destroy Israel’s 

ungodliness, and a vision of Israel’s eschatological restoration.  

 
The Indictment against Israel 

 Isaiah 59 includes a poem composed of a mixture of forms. In the words of 

Neufeld, this section of the text “is quite clearly a collage” that includes “elements of 

prophetic accusation, lament and theophany, elaborated with allegory-like metaphors (v. 

14) and lists of vices (vv. 4–8, 13).”113 The opening verse of Isa 59 presents a word of 

assurance that follows the chaotic state of rebellion articulated in Isa 58. In spite of the 

House of Jacob’s violence (58:4), neglect of the poor (58:7), libelous speech (58:9), and 

                                                
110 See Dawn of Apocalyptic, 25–31, 209–28, 280–86; idem., “Jewish Apocalyptic against its Near 

Eastern Environment,” RB 78 (1971): 31–58. Hanson’s assessment dovetails with Michael E. Stone’s claim 
that in the Second Temple period “three transformations” occurred in “Jewish religious thought” (“Three 
Transformations in Judaism: Scripture, History, and Redemption,” Numen 32.2 [1985]: 218–35). The first 
is a shift from oral to written tradition; the second is the change from an “historical” to a 
“metahistorical”/cosmic outlook; finally, the third is a cosmic view of the human predicament along with a 
“remythologization of Judaism” (228).  

 
111 Stone, “Three Transformations in Judaism,” 227.  
 
112 Of course, it should be noted that scholarly constructs such as the heuristic model Hanson 

proposes run the risk of oversimplifying. Third Isaiah does evince greater emphasis on the cosmic, 
eschatological restoration of Israel and diminished interest in God’s orchestration of matters on the ground; 
however, the foregoing analysis demonstrates that mythical elements and the hope in an eschatological 
salvation can be found throughout the book.  

 
113 Put on the Armour of God, 15. This combination is indicative of postexilic texts and need not 

necessarily indicate the chapter came together bit by bit (ibid.; see also Hanson, Dawn of Apocalyptic, 113).  
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refusal to honor the sabbath (58:13), the writer insists that God’s arm is not too short to 

save and God’s ear is not too dull to hear the cries of the people (59:1).114   

 Throughout the first part of Isa 59, the prophet presents evidence of Israel’s 

sinfulness, claiming that among them no one righteous can be found. In fact, it is not 

God’s inability to redeem them that is the problem; rather, their own iniquities separate 

them from God and hide the deity’s face (59:2). The author insists their hands are defiled 

with blood, their lips speak lies, and their tongues mutter wickedness (59:3). 

Additionally, the people’s feet run to evil, the people shed innocent blood, and all their 

thoughts are iniquitous (59:7–8).115 Thus, the writer contends the slowness of Israel’s 

redemption and their alienation from the Lord should not be attributed to God’s 

impotence, but to their own iniquities. 

 
Israel’s Confession and the Divine Warrior’s Response 

 The shift to the first person plural in Isa 59:9 signals that the people recognize their 

present state as one derived from their transgressions.116  Indeed, Israel laments: “justice 

is far from us, and righteousness does not reach us; we wait for light, and lo! there is 

darkness; and for brightness, but we walk in gloom… We wait for justice, but there is 

none; for salvation, but it is far from us” (59:9, 11). Insisting they now “know their 

iniquities” and recognize they turned away from God (59:12–13), the people affirm the 

                                                
114 Neufeld calls v. 1 “a response to an implied lament” like Isa 50:2 and 58:3 (ibid., 17).  
 
115 Neufeld is probably right to insist the violations listed in vv. 4–8 present “all-purpose” sins 

illustrative of “social and ethical disintegration” (ibid., 18). Note the parallels between Isa 59:4–5 and 1:21, 
24, 27 (see Michael Fishbane, Biblical Interpretation in Ancient Israel [Oxford: Oxford University Press, 
1985], 498n.103; Neufeld, Put on the Armour of God, 19n.10).  

 
116 Neufeld, Put on the Armour of God, 19. Watts views vv. 8–9a as the centerpiece of a chiasm in 

59:1–15a (Isaiah 34–66, 282).  
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accusations leveled against them; there is no justice, righteousness, or truth among them 

(59:14–15a). 

 Yet another shift appears in Isa 59:15b: Enter the divine warrior onto the cosmic 

stage coming to Israel’s aid. In spite of Israel’s sins all is not lost. God sees and responds 

to the people’s confession in vv. 15b–16:  

The Lord saw it and it displeased him that there was no justice (משפט). He saw that 
there was no one, and was appalled that there was no one to intervene; so his arm 
brought him victory, and his righteousness upheld him (וצדקתו). (Isa 59:15b–16 
MT) 
 
And the Lord saw it, and it did not please him, because there was no judgment 
(κρίσις). And he looked, and there was no one, and he observed, and there was no 
one to help. So he defended them with his arm, and established [them] with mercy 
(τῇ ἐλεηµοσύνῃ). (Isa 59:15b–16 LXX) 
 

With multiple negations and the repeated refrain of “no one,” both the MT and LXX 

stress that only divine intervention can remedy the present predicament. The mention 

again of God’s arm bringing about victory and defending the people provides a metaphor 

that highlights the deity’s power.  

 Further confirming that the divine warrior coming to rescue Israel is here in view, 

Isa 59:17 depicts the deity suiting up in armor for battle: “He put on righteousness (צדקה; 

δικαιοσύνην) like a breastplate, and a helmet of salvation (ישובעה; σωτηρίου) on his head; 

he put on garments of vengeance for clothing, and wrapped himself in fury as a mantle.” 

God the warrior intends to bring wrath to adversaries and requital to enemies (59:18). 

Indeed, this mighty deity “will come like a pent-up stream that the wind of the Lord 

drives on,” so that the west fears the name of YHWH and the east fears the glory of 

YHWH (59:19).  
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 A few points about these verses should be noted. First, the divine warrior here 

serves the dual role of judge and vindicator.117 Second, God dons the virtues of 

“righteousness” (צדקה; δικαιοσύνη) and “salvation” (ישועה; σωτήριος) as parts of the armor. 

Both of these elements the writer indicated Israel lacked earlier in the chapter (59:9, 11, 

14; see also 58:2). YHWH is clothed further in the impulses of נקם/ἐκδίκησις and 118,קנאה 

which increases the frightening prospect of this event.119 Also, the reference to the violent 

stream and the wind as a way of characterizing the divine warrior’s arrival offer themes 

germane to divine war theophanies and serves to heighten the anxiety further still.120  

 The violent imagery of the warrior’s march invites an important question: Who 

should be identified as YHWH’s adversaries on the receiving end of YHWH’s fury? 

Neufeld’s assessment leads him to the conclusion that the people of Israel are in the 

crosshairs of the divine fighter. He claims, “The Divine Warrior becomes in the first 

instance the saviour not of his people but of his own messengers and virtues [i.e., 

‘righteousness’ and ‘salvation’].”121 In my view, Neufeld is right to point to the people of 

Israel as God’s enemies; as we have seen, this is a theme not at all foreign to texts that 

describe God as a divine warrior marching against a rebellious people. As indicated in v. 

20, however, YHWH also comes “to Zion as Redeemer” for those in Jacob who “turn 

from transgression.”  

                                                
117 As pointed out by Neufeld, Put on the Armour of God, 36.  
 
118 The LXX does not include an equivalent for this term and instead reads, καὶ τὸ περιβόλαιον. 
 
119 Neufeld, Put on the Armour of God, 36. 
 
120 See ibid.  
 
121 Ibid.  
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 The LXX offers a different reading. Instead of limiting the redemption to those who 

“turn” (שוב) as in the MT, the Greek translation claims, “And the Deliverer shall come 

to/for the sake of Zion and he shall turn away ungodliness from Jacob” (Καὶ ἥξει ἕνεκεν 

Σιὼν ὁ ρυόµενος, καὶ ἀποστρέψει ἀσεβείας ἀπὸ Ἰακώβ). In this case, God rises up to fight 

on behalf of the people and aims divine wrath not at the people themselves, but at the 

“ungodliness” (ἀσέβεια) that consumes them. Isaiah 59:21 in the MT and LXX closes the 

pericope with a note of assurance. The Lord promises to establish a new covenant 

between the Lord and the people, guaranteeing to give them the Spirit and to place the 

words of God in their mouths, never again to depart from generation to generation.  

 
A Song of Victory 

 The writer follows the note of redemption at the end of Isa 59 with a song of 

victory for restored Zion in the next chapter. Isaiah 60 offers a glimpse of the nations 

streaming in, as the Lord’s glory provides light in the midst of darkness (60:1–3). 

Repeating the pattern seen in numerous passages in Isaiah, the text indicates God will 

reverse the fortunes of Israel and cause foreigners to rebuild the walls of their city and 

kings to minister to them (60:4–16). Violence will be heard of no more (60:17), and all 

the people will become righteous and possess the land forever (60:21). The action of God 

to rise up as a warrior and bring redemption to Israel remains on the horizon, though. 

Isaiah 60:22 makes this point when the writer states, “I am the Lord; in its time I will 

accomplish it quickly.” Thus, in the present the people pine away looking forward to 

God’s redemption, which provides confidence to endure.122  

                                                
 122 Isaiah 62–66 also includes images related to the divine warrior in fulfilling God’s promise to 
rescue Israel, to restore the nation, and to restore creation. For instance, Isa 66:1–2 recognizes YHWH’s 
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Summary of the Divine Warrior in Isaiah 
 
 The journey through Isaiah is a long, yet important, one that yields two important 

conclusions for this study. The first is that the oracles of Isaiah confirm the pervasiveness 

of images related to God as warrior in Israel’s theological thought. Second, Isaiah 

provides evidence for the flexibility of these motifs. Isaiah implements divine conflict 

motifs as a means of inspiring Israel to turn back to God from their rebellious state by 

warning of the deity’s march to bring judgment. Yet the prophet also deploys similar 

images as a means of engendering hope in the midst of dark circumstances.  

 At many points, Isaiah recycles the paradigm of divine conflict found in Israelite 

and non-Israelite texts; that is, God responds to perceived threats, participates in warring 

activities, rescues the people, and affirms God’s cosmic kingship over creation and the 

nations. First, Second, and Third Isaiah present a host of images to characterize YHWH 

as a warring deity. The prophet envisions the Israelite deity as a warring figure who 

brings judgment against the rebellious house of Israel and foreign nations, but at other 

points depicts God engaging in violence in order to redeem the chosen people. A prime 

example of God’s intervention appears in Isa 59–60 where the deity puts on armor in 

order to cleanse Israel (MT) or banish their ungodliness (LXX). In addition to YHWH 

stepping down to fight in the human realm, Isaiah also claims that God works via a 

human agent. This is seen in the important passage of Isa 11 where God endows a shoot 

from the stump of Jesse with righteousness in order to accomplish the redemption of the 

people.  

                                                                                                                                            
cosmic kingship and status as creator and possessor of all. According to Isa 66:6–24, God will pick up the 
sword and deal decisively with enemies (66:6, 14–16). Isaiah foresees YHWH coming in fire with sword in 
hand (66:15–16) and the text ends on a promise that YHWH will vindicate Zion and create new heavens 
and earth (66:22). “All flesh,” claims the author, “will come to worship before me, says the Lord” (66:23). 
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 Regardless of whether the divine warrior disciplines a rebellious people using 

foreign armies, utilizes a human regent to establish justice and restoration, or arrives in 

person to defeat enemies as in the Exodus event, Isaiah envisions this warring activity 

resulting in Israel’s restoration. Isaiah 60:10b captures the prophet’s portrayal of the 

divine warrior in his oracles: “For on account of my wrath I struck you and on account of 

my mercy I loved you.” 
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CHAPTER FOUR 
 

Eschatological Battles and the Divine Warrior in Other Ancient Jewish Literature 
 

Introduction 
 

 With some of the voices from the Hebrew Bible and the Greek translations of those 

texts in play, I turn to adaptations of the image of God as a warrior in other ancient 

Jewish literature. The texts surveyed in this chapter continue to employ the collocated 

themes of perceived threats, cosmic battle, the question of God’s kingship, and a final 

eschatological victory over Israel’s foes, which emphasize God’s power and sovereignty, 

as seen in Exod 14–15, Amos, Ezekiel, Dan 7–12, and Isaiah. Specifically, this chapter 

will attend to 1 Enoch, Psalms of Solomon, Wisdom of Solomon, the War Scroll (1QM), 

and 4 Ezra. As in chapters two and three, the analysis that follows offers representative 

voices on the subject. These dialogue partners will demonstrate the image of God as a 

fighter remains prevalent in additional documents and evince additional ways in which 

authors deploy the motifs.1  

 One methodological issue should be acknowledged at the outset. The documents 

composed during the Second Temple period and beyond present a host of problems 

related to dating and authorship. Many are composite texts that evince the work of 

editorial hands. The argument of the present study does not depend on a strict dating of 

any of these texts; rather, I desire to show the broad popularity of the image of God as a 

warring deity both prior to and roughly contemporary with the apostle Paul, and to 

                                                
1 I do not intend to make claims concerning a developing historical “trajectory.” Again, this 

differentiates my study from Neufeld’s Wirkunsgeschichte of Isa 59 (see ‘Put on the Armour of God,’ 12–
3).  
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highlight the variety of ways in which authors use the image. The documents examined in 

this chapter provide a means of highlighting the motif of God at war and the creative 

ways in which authors employ divine conflict motifs.2  

 
1 Enoch 

 
 Genesis 5:21–24 makes mention of a figure named Enoch.3 In a genealogy tracing 

the descendants from Adam to Noah, the text indicates Enoch lived 365 years and 

fathered Methuselah among other sons and daughters (Gen 5:21–23). “Enoch walked 

with God,” reads Gen 5:24, “then he was no more, because God took him away.” The 

mysterious vanishing of Enoch at God’s initiative gave rise to a stream of stories 

concerning Enoch’s spiritual experiences and revelations. The book of 1 Enoch offers an 

important example of Enochic traditions.4  

 The complete text of 1 Enoch survives only in Ethiopic (Ge’ez) in the Rylands 

Manuscript 23 (p), with extant portions also in Greek and Aramaic fragments found 

among the Dead Sea Scrolls.5 This document is not a continuous narrative composed by a 

                                                
2 Some of the additions and emendations to these documents indicate possible Christian influences 

(ssee Morales, The Spirit and the Restoration of Israel, 42–43).  
 
3 Other mentions of Enoch appear at Gen 4:17–18; 5:18–19; 1 Chron 1:3; Lk 3:27; and Heb 11:4–

5; see also Sir 44:16; 49:14.  
 
4 E. Isaac notes that 1 Enoch “is the oldest of the three pseudepigrapha attributed to Enoch” (“1 

(Ethiopic Apocalypse of) Enoch (Second Century B.C.–First Century A.D.): A New Translation and 
Introduction,” in The Old Testament Pseudepigrapha: Volume One: Apocalyptic Literature and 
Testaments, ed. James H. Charlesworth [Peabody: Hendrickson, 1983], 5). Matthew Black also claims, “As 
a source of background evidence for the study of the emerging Christian church and its literature, the Book 
of Enoch is a star witness” (The Book of Enoch or I Enoch: A New English Translation with Commentary 
and Textual Notes [Leiden: Brill, 1985], 1).  

 
5 Aramaic fragments include 4QEnoch a–f ar (4Q201; 4Q202; 4Q204; 4Q205; 4Q206; 4Q207); 

4QEnastr a–d ar (4Q208; 4Q209; 4Q210; 4Q211); 4QEn g ar (4Q212); and 4QApocalypse of Weeks 
(4Q247). Greek fragments include 7 QEnoch (7Q4; 7Q8; 7Q11–14; additional Greek witnesses include 
POxy2069; CB185; V1809; Gizeh; Gizeh2; Syncellus; and Jude). See further, Black, Book of Enoch, 1; 
idem., ed., Apocalypsis Henochi Graece in Pseudepigrapha Veteris Testamenti, PVTG 3 (Leiden: Brill, 
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single author; rather, it is a compilation of apocalyptic texts from different periods,6 and 

these sections are difficult to pin down to a specific provenance.7 Although an educated 

guess, the terminus a quo of some portions of the text—notably the Book of the Watchers 

(1 En. 1–36) and the Book of Heavenly Luminaries (1 En. 72–82)—probably circulated in 

some form in the 4th–3rd centuries BCE.8 The lengthy editing process that led to the final 

form of the text, however, stretches into the Common Era.9  

 Directed toward an oppressed audience, 1 Enoch depicts the titular figure as the 

recipient of cosmic secrets regarding the coming salvation for the “elect ones” and the 

final destiny of humanity.10 An important element in these revealed mysteries is the 

depiction of God as a warring deity in an eschatological context. In 1 Enoch, the God of 

                                                                                                                                            
1970), 8. For an account of the textual history, see George W.E. Nickelsburg, 1 Enoch 1: A Commentary on 
the Book of 1 Enoch, Chapters 1–36; 81–108, Hermeneia (Minneapolis: Fortress, 2001), 9–20. 

 
6 John J. Collins, The Apocalyptic Imagination: An Introduction to Jewish Apocalyptic Literature, 

2d ed. (Grand Rapids: Eerdmans, 1998), 43. As Collins notes, scholars break down the book into at least 
five sections with further delineation within these sections: the Book of the Watchers (1 En. 1–36); the 
Similitudes of Enoch (1 En. 37–71); the Astronomical Book (1 En. 72–82); the Book of Dreams (1 En. 83–
90); and the Epistle of Enoch (1 En. 91–108, including the Apocalypse of Weeks in 1 En. 93:1–10 and 
91:11–17) (ibid.). 

 
7 On this point, Black claims, “Certainly, what the Book presents to the reader is a bizarre variety 

of often disparate and overlapping traditions, containing units of narrative and discourse which could be as 
early as the second century B.C. (the date assigned to the oldest portions of the Aramaic), side by side with 
redactional supplements etc. what are centuries later—each and all of them traceable to ‘authors’ of 
different periods and persuasions” (Book of Enoch, 8).  

 
8 Collins, Apocalyptic Imagination, 44.  
 
9 Isaac, “1 (Ethiopic Apocalypse of) Enoch,” 8. Isaac points to the presence of Aramaic fragments 

at Qumran as evidence the text existed before the Common Era. Representing the consensus view, Isaac 
also avers the text probably emerged in Judea “before the beginning of the Christian period,” and the 
Ethiopic translation not until 350–650 C.E. (ibid.).  

 
10 Isaac, “1 (Ethiopic Apocalypse of) Enoch,” 5. Although often characterized as “apocalyptic,” 

Helge S. Kvanvig contends that editors over time transformed the Enochic traditions into apocalyptic texts 
(“Cosmic Laws and Cosmic Imbalance: Wisdom, Myth and Apocalyptic in Early Enochic Writings,” in 
The Early Enoch Literature, JSJSup 121, eds. Gabriele Boccaccini and John J. Collins [Leiden: Brill, 
2007], 139–58); George W.E. Nickelsburg, “The Apocalyptic Construction of Reality in 1 Enoch,” in 
Mysteries and Revelations: Apocalyptic Studies since the Uppsala Colloquium, JSPSup 9, eds. John J. 
Collins and James H. Charlesworth (Sheffield: Sheffield Academic, 1991), 51–64, 51.  
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Israel is the cosmic lord and judge, who grants reward to the righteous and punishment to 

the wicked. The survey that follows analyzes some key points where the image of God as 

a warrior can be found. This image often appears in contexts of eschatological battle, 

paired with themes of universal judgment and the vindication of the righteous.  

 
1 Enoch 1–11: The Great Day of Judgment 
 
 The opening chapters of 1 En. 1–11 appear in the wider section of 1 En. 1–36, 

called the Book of the Watchers. Early on the author alerts readers to the significant 

theme of divine judgment—a theme that arises again and again throughout this lengthy 

text.11 Enoch’s vision of eschatological judgment in chapters 1–11 includes the image of 

God as a warring deity, who arrives on the scene to right the wrongs done to the righteous 

ones and to usher in a new age.  

 
 The righteous and the wicked.  First Enoch 1:1–9 presents Enoch’s theophany, 

which frames the book as revelation from an otherworldly realm.12 Echoing Moses’ final 

words to Israel in Deut 33:1,13 1 En. 1:1 claims the text to be “the blessing of Enoch: with 

which he blessed the elect and the righteous who would be present on the day of 

tribulation at (the time of) the removal of all the ungodly ones.”14 The parallels with Deut 

                                                
11 Nickelsburg claims the eschatological prediction of God issuing blessings for the righteous and 

curses for the unrighteous serves as a unifying element for the book (“Apocalyptic Construction,” 52).  
 
12 Nickelsburg sees 1 En. 1–5 as an extended introduction (Jewish Literature Between the Bible 

and the Mishnah: A Historical and Literary Introduction [Philadelphia: Fortress, 1981], 49).  
 
13 Readers point out the similarities between 1 En. 1:1 and Moses’ theophany in Deut 33:1 (see, 

e.g., Nickelsburg, 1 Enoch 1, 135). Black also sees an allusion to Pss. Sol. 4:8 (Black, Book of Enoch, 103). 
 
14 Unless otherwise noted, I use Isaac’s translation of 1 Enoch from “1 (Ethiopic Apocalypse of) 

Enoch.” The Greek version of the text reads τούς ἐχθρούς (“enemies [of God]”), while the Ethopic appears 
to have a different Greek Vorlage, perhaps translating ἀσεβεῖς (see Black, Book of Enoch, 103).  
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33 signal that the author utilizes Moses’ farewell as a paradigm for the opening scene—a 

chapter replete with divine warrior imagery.15  

 Moses claims the Lord came from Sinai along with a host of “holy ones” (Deut 

33:2); these holy ones stand under God’s command and march at the deity’s heels (Deut 

33:3). Following the benedictions pronounced on the tribal federation in 33:6–25, there 

again appears martial imagery. Verses 26–29 include a hymn that praises YHWH for the 

salvation of Israel. Utilizing the divine warrior image of the cloud rider, Deut 33:26 

describes Israel’s deity as the one who “rides the heavens… majestic in the clouds” to 

come to the people’s aid. God drives out enemies while proclaiming, “Exterminate!” 

(Deut 33:27), and this martial activity results in Israel’s safety in the land (Deut 33:28). 

Verse 29 describes the resultant state of Israel as a blessed people “saved by the Lord, the 

shield of help, and the sword of majesty.” God is displayed as so powerful that the 

enemies fawn before the deity as God “treads on their backs” (cf. Amos 4:13).  

 The author of 1 Enoch matches the martial imagery of Deut 33 with his/her own 

version of God as warrior. Enoch relays the “holy vision” he receives from the angels in 

heaven beginning in 1 En. 1:2. Unlike Moses’ final blessing that concerns the present 

generation, Enoch’s vision points to a generation of “elect ones” in the future (1:2).16 

Enoch foresees a day when God will arrive in power: “The God of the universe, the Holy 

Great One, will come forth from his dwelling. And from there he will march upon Mount 

                                                
15 Deuteronomy 33 also follows the “Song of Moses” in chapter 32, which is reminiscent of the 

divine warrior hymn of Exod 15. 
 
16 Commentators also note connections between 1 En. 1:2 and Balaam’s prophecy in Num 24 (see 

Black, Book of Enoch, 103–04). For additional analysis of the use of scripture in 1 En. 1, see Lars Hartman, 
Asking for a Meaning: A Study of 1 Enoch 1–5, ConBNT 12 (Uppsala: CWK Gleerup, 1979), 23–25.  
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Sinai and appear in his camp emerging from heaven with a mighty power” (1:3–4).17 As 

in Deut 33, God marches with an army of holy ones numbering ten million “in order to 

execute judgment upon all” and “destroy the wicked ones” (1:9).18 But a significant 

difference between these two texts also arises. God does not come from Sinai (מסיני; ἐκ 

Σινα), as in Deut 33:2, but instead comes to Sinai in 1 En. 1:4;19 indeed, in 1 Enoch God 

arrives in order to tread (πατήσει) upon Mount Sinai.20  

 The imagery of trampling on the earth also appears in the theophany account of Mic 

1:2–4, where YHWH leaves the divine dwelling place to tread (דרך; ἐπιβήσεται) on the 

high places in response to “the ungodliness (בפשע; ἀσέβειαν) of Jacob” and the sins of 

Israel (Mic 1:5).21 The image of God’s treading on the high places recalls the actions of 

the divine warrior in the hymn fragment from Amos 4:13.22 Enoch follows these 

prophetic texts in depicting God as a conqueror, but the mention of Sinai highlights that 

                                                
17 The appellation “the Holy One” appears in the theophany of Hab 3:3 (cf. Hab 1:12; Genesis 

Apocryphon, 1Qap Genar 1.7; 2.14; 12.17; see also Isa 1:4; 5:24; 12:6; 17:7; 29:23; 30:12, 15; 31:1; 37:23; 
40:25; 43:3, 14–15; 45:11; 48:17; 49:7; 55:5, where the title appears outside of a context of theophany). 
The wider context of Hab 3 presents yet another divine warrior text that describes God’s wrath and anger 
with reference to the Exodus event of Exod 14–15. VanderKam speculates the adjective µέγας appears in 1 
En. 1:2 in order to distinguish God as the “Holy One” from the multitude of “holy ones” in 1:9 (James C. 
VanderKam, “Theophany of Enoch 1:3b–7, 9,” VT 23.2 [1973]: 130–50, 134–35).  

 
18 See Miller, Divine Warrior, 142.  
 
19 See Black, Book of Enoch, 105. The author of 1 Enoch conflates the Deut 33 theophany with the 

motif of God coming from the heavenly dwelling place in other theophanic texts (see VanderKam, 
“Theophany,” 133). 

 
 20 The Greek text of 1 Enoch comes from Pierpaolo Bertalotto, Ken M. Penner, and Ian W. Scott, 
eds. “1 Enoch.” The Online Critical Pseudepigrapha, 2006, http://ocp.tyndale.ca/docs/text/1En.  
 

21 Micah also conforms to the pattern noted in this study in that the judgment and martial imagery 
of the divine warrior leads to Israel’s peace, security, and future restoration (see Mic 4). 

 
22 VanderKam, “Theophany,” 136; Crenshaw, “Wedōrēk,” 43–45; Millhouse, “Re-Imaging the 

Warrior,” 188.  
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God responds to humanity’s failure to keep the Law.23 Humans and the elements of 

nature react in fear to the march of the divine warrior. All the people and the Watchers 

shake as the ends of the earth quake in terror (1:5–6).24 They all melt “like a honeycomb 

before the flame” as the deity tears the world asunder (1:6).  

 Along with the vision of destruction comes universal judgment (κρίσιν, 1:9). Enoch 

describes the separation of humanity into two groups: the righteous elect and the wicked. 

Those numbered among the “ungodly” (τοὺς ἀσεβεῖς) will be destroyed (1:9; cf. 1:1).25 

Similar to a number of prophetic texts, God arrives in response to humanity’s 

wickedness, judges humans, and ultimately rescues God’s people.26 In Amos and Isaiah, 

for instance, YHWH purges the people in order to weed out the wicked. Enoch employs a 

similar theme: the warring deity arrives to eliminate ἀσέβεια and vindicate the righteous. 

The deity also intends to protect the righteous ones (τῶν δικαίων). The author relates that 

God will grant peace (εἰρήνην) to the elect (τοὺς ἐλεκτοῦς) and show them mercy (ἔλεος). 

The righteous ones will then belong to God, and the deity will see to it that they will be 

prosperous and blessed (1:8).27   

                                                
23 VanderKam, “Theophany,” 136–38; August Dillmann, Das Buch Henoch übersetzt und erklärt 

(Leipzig: Vogel, 1853), 90. 
 
24 VanderKam sees the author taking the theme of fear in divine theophanies and universalizing 

“that fear by making all of the earth’s inhabitants, as well as the Watchers, cringe at the approach of the 
judging God” (“Theophany,” 140). On the translational issues in 1 En. 1:5, see Nickelsburg, 1 Enoch 1, 
146; VanderKam, “Theophany,” 140.  

 
25 For an analysis of the similarities and differences between 1 En. 1:9 and Jude 14–15, see 

VanderKam, “Theophany,” 147–48.  
 
26 See, e.g., Isa 43; Hab 3; Mic 1:2–5; VanderKam, “Theophany,” 132.  
 
27 On the various aspects of the blessing as an allusion to Num 6:24–26 LXX, see Hartman, Asking 

for a Meaning, 25; Millhouse, “Re-Imaging the Warrior,” 196.  
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 These same themes of destruction, cosmic judgment, and protection for the elect 

continue to appear in the following chapters. First Enoch 2–4 invites the reader to 

examine the divine ordering of creation. All of the created elements, the author claims, 

stay in their proper places (2:1; 3; 4:1) and assigned roles (5:2). In 5:1b–4a, the author 

sums up the point:  

Pay attention concerning all things and know in what manner he (God) fashioned 
them. All of them belong to him who lives forever. His work proceeds and 
progresses from year to year. And all his work prospers and obeys him, and it does 
not change; but everything functions in the way in which God has ordered it. And 
look at the seas: They do not part; they fulfill all their duties.28 

 
First Enoch 5:4b immediately follows with an indictment against those who refuse to 

play their assigned roles.29 Using the language of 1:9, 1 En. 5:4 names the people’s 

failure to uphold the commandments as the reason for judgment. In other words, because 

they violated the moral order of God’s universe, they are numbered with the ungodly and 

become objects of the divine warrior’s wrath.30 They are described as “all you who are 

sinners” (πᾶσιν ὑµῖν τοῖς ἁµαρτωλοῖς, 5:6) and “you who are wicked” (ὑµιν τοῖς ἀσεβέσιν, 

5:7), who will not be shown mercy (5:6, 8).31 In contrast to the ungodly, the elect will 

                                                
28 This latter reference to the seas remaining in place might provide an echo of the God’s warring 

activity in the Exodus event. Michael Segal believes this to be the case, as he argues in “Text, Translation, 
and Allusion: An Unidentified Biblical Reference in 1 Enoch 1:5,” CBQ 72.3 (2010): 464–74.  

 
29 Millhouse lays out the contrasting verbs between the created order that does not stray from 

God’s assigned role and the sinners who “have not stood firm (ἐµµένω)” and “have turned aside 
(ἀφίστηµι)” (5:4; “Re-Imaging the Warrior,” 198). 

 
30 Ibid; David R. Jackson, Enochic Judaism: Three Defining Paradigm Exemplars, LSTS 49 

(London: T&T Clark, 2004), 21–31. Nickelsburg provides an excursus on Jewish traditions that commonly 
contrast nature’s obedience with humanity’s failure to obey, including Jer 5:20–29; Sir 16:24–30; 1QS 
3:15–4:26; T. Naph. 3:2–4:1; 1QS34bis3 2:1–4; Ps. Sol. 18:10–12; and the Christian text 1 Clem 19–20 (1 
Enoch 1, 152–55).  

 
31 The text even delivers an imprecation against them: “Oh, you hard-hearted, may you not find 

peace!” (5:5; cf. Isa 48:22; 57:21; Ezek 3:7).  
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receive light, joy, peace, and wisdom, will inherit the earth, and bypass the threat of death 

by plague or wrath (5:7–9, 10).  

 
 The Watchers and the judgment of the Most High.  In 1 En. 6–11, the author 

narrates the legend of the fall of the Watchers, concluding with the judgment God intends 

to mete out against these angelic figures and the peace God intends to grant to the 

chosen.32 The reference in Gen 6:1–4 to the “sons of God” who mate with human women 

and produce the Nephilim (Gen 6:4) provides the background for Enoch’s story.33  

 The angels’ crossing of the borders between the heavens and earth offers the 

ultimate example of disobeying God’s established order of the cosmos.34 The ruthless 

giant offspring victimize the human race:  

These (giants) consumed the produce of all the people until the people detested 
feeding them. So the giants turned against (the people) in order to eat them. And 
they began to sin against birds, wild beasts, reptiles, and fish. And their flesh was 
devoured the one by the other, and they drank blood. And then the earth brought an 
accusation against the oppressors. (1 En. 7:3–6) 

 
Angels also teach destructive practices to humans. For instance, Azaz’el “taught the 

people (the art of) making swords and knives, and shields, and breastplates” (8:1),35 while 

                                                
32 Carol A. Newsom calls 1 En. 6–11 “a complex but self-contained literary unit, originally 

idependent of the Enochic tradition” (“The Development of 1 Enoch 6–19: Cosmology and Judgment,” 
CBQ 42.3 [1980]: 310–29, 312). 

 
33 On the consensus view, see Nickelsburg, 1 Enoch 1, 165–68; cf. J.T. Milik, ed., Books of 

Enoch: Aramaich Fragments of Qumran Cave 4 (Oxford: Clarendon, 1976), 30–32; Margaret Barker, The 
Older Testament: The Survival of Themes from the Ancient Royal Cult in Sectarian Judaism and Early 
Christianity (London: SPCK, 1987), 18–19.  

 
34 Nickelsburg states that the myth of the rebellious angels is essential to the theology of the 

Enochic tradition, thus the author places the legend at the very beginning (1 Enoch 1, 165). 
 
35 Newsom notes the tension often seen in the 1 Enoch at this point. The core tradition of chapters 

6–11 come from the Šemiḥaza story, which depicts the angels victimizing humanity; the material in 8:1–2, 
however, shows people as “collaborators” with Azaz’el (“Development,” 313). As for the relationship 
between 1 En. 6–11 and 12–16, she sees the former as “concerned with the immediate consequences of the 
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others taught incantations, astrology, and “the deception of man” (8:2–3). The list of 

revealed secrets culminates in a lament from God’s people: “And (the people) cried and 

their voice reached unto heaven” (8:4). Observing the oppression and bloodshed, 

Michael, Surafel, and Gabriel bring the request before the “Lord of potentates” (9:1–4).36 

The groans of the people rise to heaven, “but they could not get out from before the face 

of the oppression” (9:10); righting the wrongs of the Watchers requires a divine act.37 

 With 1 En. 10–11, “the Most High” speaks concerning the great day of cosmic 

judgment.38 God commands Asuryal to proclaim judgment, revealing “the end of what is 

coming” and the destruction of the earth and everything in it (10:2).39 The Lord 

commands Raphael to bind Azaz’el and throw him into darkness (10:4),40 while 

instructing Gabriel to begin an eschatological battle:  

Proceed against the bastards and the reprobates and against the children of adultery; 
and destroy the children of adultery and expel the children of the Watchers from 
among the people. And send them against one another (so that) they may be 
destroyed in the fight, for length of days they have not. (1 En. 10:9) 

 

                                                                                                                                            
Watchers’ sin, the devastation of the earth, and its restoration,” while the latter “seems more interested in 
the nature of that sin” (ibid., 315–16, 321, emphasis original). 

 
36 Kvanvig divides 1 En. 6–11 in two parts: (1) the actions of the Watchers (6:1–8:4); and (2) 

God’s response (9:1–11:2). The latter section can also divided as follows: (1) how the Most High will bring 
about destruction (9:1–11); and (2) a second rendition of the Most High’s response (9:12–11:2) (“Cosmic 
Laws,” 154). 
 

37 Nickelsburg sees this additional reference to the cry of humans to go even further than previous 
references since it implies “the continuous, unceasing nature of the cry” (1 Enoch 1, 213). Kvanvig also 
notes parallels between the cries of humanity in 1 En. 9 and 4Q201 iv.5–6, 8 and 4Q202 iii.6 (“Cosmic 
Laws,” 154).  

 
38 On the parallels to this section of the text and the Genesis flood story, see ibid., 219.  
 
39 On the connection between divine wisdom and royal power later in 1 En. 17–19 and Isa 40, see 

Newsom, “Development,” 327.  
 
40 Nickelsburg states the term δέω (“to bind”) “is a quasi-technical term for the neutralizing of a 

demon” (1 Enoch 1, 221; cf. T. Levi 18:12; Mk 3:27; 5:34; Rev 20:2). He also notes that the imprisonment 
of Azaz’el likely refers to a temporary state until the final judgment (ibid., 222; cf. 1 En. 54). 
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Ultimately, the Watchers and their offspring will meet eternal destruction (10:13–16).41   

 God counters the destruction of the wicked with the promise of restoration for the 

victims, commanding the messengers to “give life to the earth which the angels have 

corrupted” (10:7; cf. 8:2). Nickelsburg points to the use of the term πάσαν/πᾶν (“all”) in 

v. 16 as an indication of “the totality of the obliteration of evil.”42 At the same time, “all 

the righteous ones” will escape to become “the living ones” and live out their days in 

peace (10:17).43 According to 1 En. 10:19, this time will be marked by the fruitfulness of 

creation: “In those days the whole earth will be worked in righteousness, all of her 

planted with trees, and will find blessing.”  

 God’s command of the angelic warriors serves the purpose of cleansing the world 

from injustice, defilement, oppression, pollution, plague, suffering, and “all sin,” in order 

to enable the righteous ones to worship God (10:20–22). The deity intends to throw open 

the storerooms of heaven so that blessings stream to the earth, and peace and truth 

“become partners” (11:1–2; cf. Ps 85:11 [84:11 LXX]). We see in 1 En. 6–11, therefore, 

the origins of sin and the enslavement of humanity, as well as the actions of God as 

eschatological commander to eradicate injustice and provide restoration.  

 
1 Enoch 37–71: The Parables of Enoch 
 
 Chapter 37 begins Book Two of 1 Enoch, a section composed between the first 

century BCE and the first century CE and known as the Similitudes or Parables of 

                                                
41 The text notes the destruction of the Watchers and unrighteousness (ἀδικία, ibid., 226; cf. 4QEnc 

1 5:3). On the judgment of the Watchers, see ibid., 223; cf. 1 En. 14:6; Jub. 5:6–11. 
 
42 Ibid., 226.  
 
43 On the use of new creation language in 10:16–17 borrowed from Isa 65–66, see ibid., 226–27.  
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Enoch.44 First Enoch 37:1–2 signals a new section with reference to Enoch’s second 

vision, which further reveals the secrets of the cosmos (cf. 1:1–3).45 The Parables draw 

together a host of images from Jewish traditions into its eschatological vision.46 Enoch 

indicates the Ancient of Days will disclose the identity of an Elect One, a Son of Man, 

through whom the Lord of the Spirits will punish the powerful of the earth and save the 

elect ones.47 

 
 Sinners, watchers, and death.  Enoch’s second revelation presents a series of 

vignettes depicting the coming judgment—the moment when God turns the world right 

side up by destroying the wicked and establishing the righteous. The titular figure 

indicates that two groups of people will appear: the “congregation of the righteous” and 

the “sinners” (38:1; cf. 46:8; 53:6). Included among the wicked will be those who are 

powerful in the present age: kings, rulers, and potentates of the earth, along with mighty 

landowners (46:4–6; 48:8; 54:2; 55:4; 62:6, 13; 63:1, 12). Enoch sees that these will 

perish and “be delivered into the hands of the righteous and holy ones” and annihilated 

when God’s Righteous One is revealed (38:5–6).  

                                                
44 Scholars date this text from the second century BCE to the third century CE. For a discussion, 

see Isaac, “1 (Ethiopic Apocalypse of) Enoch,” 6–7; Christopher L. Mearns, “Dating the Similitudes of 
Enoch,” NTS 25.3 (1979): 360–69; Michael A. Knibb, “The Date of the Parables of Enoch: A Critical 
Review,” NTS 25.3 (1979): 345–49; James H. Charlesworth, “Can We Discern the Composition Date of the 
Parables of Enoch?” in Enoch and the Messiah Son of Man: Revisiting the Parables, ed. Gabriele 
Boccaccini (Grand Rapids: Eerdmans, 2007), 450–68.  

 
45 On the similarities between the opening section of the Parables and the Book of the Watchers, 

see Helge S. Kvanvig, “The Son of Man in the Parables of Enoch,” in Enoch and the Messiah Son of Man: 
Revisiting the Book of Parables, ed. Gabriele Boccaccini (Grand Rapids: Eerdmans, 2007), 179–215, 179–
81; George E. Nickelsburg and James C. VanderKam, 1 Enoch 2: A Commentary on the Book of 1 Enoch 
Chapters 37–82, Hermeneia, ed. Klaus Baltzer (Minneapolis: Fortress, 2012), 3.  

 
46 See Kvanvig, “Son of Man,” 186–87. Nickelsburg describes the Parables as “a separate 

compilation of major elements of Enochic tradition” (“Apocalyptic Construction,” 53).  
 
47 Kvanvig expresses this dual role to be indicative of the titles “Chosen One” and “Son of Man” 

(“Son of Man,” 188–97).  
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 At the core of the wickedness of those who stand on the wrong side of God’s 

judgment is their refusal to name God as the sovereign of the universe.48 First Enoch 

41:1–2 notes that sinners “deny the name of the Lord of the Spirits” (41:1; cf. 38:2; 45:1–

2; 46:7; 48:10; 60:6; 67:8, 10).49 The kings and mighty ones sit on comfortable seats and 

thrones, but they do not glorify, obey, or recognize God as “the source of their kingship” 

(46:5–6; cf. 63:10).50 Like the “little horn” of Dan 8, earthly judges, whose power is 

dependent on their wealth, “raise their hands (to reach) the Most High” in an attempt to 

usurp God’s kingship (46:7; cf. Dan 8:10; Isa 14:4–20; 2 Macc 7:34; 9:5–12; Wis 4:20–

5:15).51 They also worship idols and all their deeds are oppressive (46:8). The reference 

to the blood of the righteous in 1 En. 47:1–2 suggests that these rulers persecute the 

audience to the point of death.52  

 First Enoch 63:2–4 again states that those who are powerful in the present world 

order refuse to acknowledge the kingship of God and instead put their confidence in 

earthly empires. At the day of judgment, they will finally confess God’s sovereignty, 

glorifying the name of the Lord of the Spirits and kings (63:7; cf. 67:8). They will also 
                                                

48 So also Nickelsburg, Jewish Literature, 215.  
 
49 The title, “the Lord of the Spirits,” Nickelsburg believes to be a paraphrase of “Lord of Hosts” 

from Isaiah or the “Ancient of Days” from Daniel (ibid.; see also Kvanvig, “Son of Man,” 186). As noted 
in previous chapters, these titles are associated with God’s activity as a warring deity (Nickelsburg, Jewish 
Literature, 215). Black claims the denial of the Lord of the Spirits to be “the offense above all offenses” in 
the Parables, with the antithesis being to believe in the name of the Lord of the Spirits in 43:4 (Book of 
Enoch, 195).  

 
50 On the parallels between 1 En. 38:1; 45:5–6; 52:4–9; and 53:5–7, see Nickelsburg and 

VanderKam, 1 Enoch 2, 197.  
 
51 Ibid., 197–98. Nickelsburg and Vanderkam call the motif “one expression of a tradition whose 

biblical roots are found in Isaiah’s oracle against the king of Babylon (Isa 14:14–20)” (ibid., 198). Isaiah 
14, as noted in chapter 3, appears in a wider context depicting YHWH marching as a warrior to carry out 
judgment against those who rebel against the sovereign king.  

 
52 See further, ibid., 161. The wickedness of humanity even forced Wisdom back up into the 

heavens (42:1–3; cf. 94:5). On this point, see Nickelsburg, Jewish Literature, 216; cf. Sir 24; 2 Bar. 3:9–
4:4. The situation is thus reminiscent of Isaiah’s vision of Israel lost in wickedness in Isa 1–2 and 59.  
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beg for mercy, but they will not be saved and instead the “the sword” will abide with 

them (63:7, 10–12; cf. 46:6–7).  

 The fallen angels and the arch-demon Azaz’el stand behind these sinners as the root 

cause of their machinations. Early on in the Parables of Enoch, the author returns to the 

myth of the Watchers.53 In 1 En. 39:1–2, Enoch notes the Lord of the Spirits denies 

mercy to the “holy ones” who descended from heaven to join their seed with humans. In 

addition to crossing the heavenly boundaries, the Watchers also divulged cosmic secrets 

and led people to commit sin (64:1–2; 65:6–12).54 Chief among these angels is Azaz’el, 

who corrupted the earth and caused human sin (cf. 8:1–2; 10:1–22).55 Enoch describes 

Azaz’el accompanied by an angelic army; God’s wrath abides on these soldiers and 

Azaz’el and his host face a violent divine judgment (54:5–6; 55:3–4; 69:1–3).  

 Enoch’s vision also mentions the threat of death plaguing human beings in 1 En. 

69. In condemning the fallen angels, Michael emphasizes the introduction of death via 

the secrets dispelled by the Watchers (69:1–2; cf. 8:1–4). He claims that Gader’el 

“showed the children of the people all the blows of death” and “(how to make) the 

                                                
53 On the repetition of the Watchers myth, see Nickelsburg and VanderKam, 1 Enoch 2, 107–08, 

272; Black, Book of Enoch, 246.  
 
54 On the combination of traditions as characteristic of the “patchwork style” of the Parables, see 

Black, Book of Enoch, 238–39. Note also that the author refers to the fallen angels as “messengers of 
Satan” at one point (54:6). This reference is likely a synonym for Azaz’el (as also in 65:6); however, the 
use of the appellation is not uniform in the Parables since “Satan/satans” also denotes accusers in God’s 
throneroom more on par with the Hebrew Bible at 40:7 (note the plural here), and “the chief of the angels 
of punishment” at 53:3 (Nickelsburg and VanderKam, 1 Enoch 2, 203; cf. Black, Book of Enoch, 200, 219, 
239).  

 
55 Nickelsburg and VanderKam see two traditions of the angelic rebellion colliding in 1 Enoch—

one that holds Shemihazah to be the leader of the Watchers and the primary offense sexual relations with 
humans (6:3, 7; 9:6), and another that holds Azaz’el to be the chief and the revelation of secrets the main 
issue (8:1; 10:4–8; 12–16; cf. 4Q180 frg. 1.7–8; 1 Enoch 2, 201–03; cf. Nickelsburg, 1 Enoch 1, 165, 171–
72, 190–96). 
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instruments of death (such as) the shield, breastplate, and the sword for warfare” (69:6).56 

Through the agency of the Watchers, death “proceeds against the people” (69:7);57 

indeed, had it not been for the disclosure of secrets, “death, which destroys everything, 

would have not touched them” (69:11). But now death is “eating us by means of this 

power” (69:11; cf. Isa 25:8; Ps 69; 124; Job 18; KTU 1.4.VIII.14–20; 1.5.I.2–3, 5–8; 

1.6.II.15–19, 21–23). In short, the Parables displays a vast network of evil that infiltrated 

the world and led to its current state. The answer to the problem comes in the form of a 

Son of Man set aside by God, who will participate in an eschatological battle, condemn 

sinners, and protect the elect ones.  

 
 The Son of Man and the eschatological battle.  The judgment meted out to the 

sinners and Watchers God conducts primarily through God’s agent, the Son of Man.58 

The text attributes various titles to the same figure, including “the Righteous One,” “the 

Elect One,” “the Son of Man,” and “the Anointed One.” These appellations reflect the 

fact that several traditions merge into a singular figure: (1.) the Davidic king (Pss 2; 110; 

Isa 11:1–5); (2.) the Servant of YHWH from Second Isaiah (Isa 42:1–4; 49:1–7; 52:13–

                                                
56 In the Book of Watchers, Azaz’el taught humans “(the art of) making swords, knives, and 

shields, and breastplates,” among other things, not Gader’el (1 En. 8:1; see also the comments from Black, 
Book of Enoch, 246). 

 
57 Black notes that it is possible to read death as the subject in 1 En. 69:7, rather than the 

Watchers: “from him/through his agency death has gone forth upon those who dwell on earth” (Book of 
Enoch, 246).  

 
58 For a summary of the various titles and functions of the figure in the Parables, see James A. 

Waddell, The Messiah: A Comparative Study of the Enochic Son of Man and the Pauline Kyrios, JCTC 10 
(New York: T&T Clark International, 2011), 48–103. Waddell believes this person to be heavenly, but not 
divine; evidence for the messianic figure as a human being appears at 1 En. 37:1 and 71:14 (see ibid., 49). 
The latter reference identifies Enoch as the Son of Man; on this point, see ibid., 49–60; Loren T. 
Stuckenbruck, “The Building Blocks for Enoch as the Son of Man in the Early Enoch Tradition,” in 
Parables of Enoch: A Paradigm Shift, JCTC 11, eds. James H. Charlesworth and Darrell L. Bock (London: 
Bloomsbury T&T Clark, 2013), 315–28.  
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15; 53:11); and (3.) the “one like a son of man” from Dan 7:13–14.59 In the words of 

Nickelsburg and VanderKam, this figure serves as the “supreme being” of God’s 

heavenly hosts, God’s “agent par excellence,” charged with carrying out judgment in the 

earthly realm.60 

 As noted above, Book Two opens with a brief tableau of the impending judgment. 

In the coming days, not only will the righteous and the sinners be marked out, but so will 

“the Righteous One,” who will be the primary judge of human beings (38:2–3). As the 

drama unfolds, Enoch reveals more about this mysterious figure, as the Righteous One 

drives away the wicked from the presence of the righteous (38:4–6).  

 In 1 En. 39, the seer is whisked away to the dwelling of the holy angels (39:3–5). 

As Enoch stands in the midst of heavenly worship of the divine figure (39:9–14), he 

beholds the arrival of the “Elect one of righteousness and of faith” (39:6).61 Enoch claims 

that when this figure comes on the scene, righteousness will prevail and all of those 

among the elect will dwell in the protective wings of the Lord of the Spirits (39:6–8). In 

the second parable and third parables, the role of the Elect and Righteous One is spelled 

out in more detail and the punishment awaiting the wicked takes on a more violent tone. 

Enoch sees God’s “Elect One” in a seat of glory again serving as cosmic judge “on that 

day” (51:3). Part of that task will be to remove sinners in order to make the earth a place 

of blessing and peace (45:5–6; cf. 10:16–11:2; 91:14). 

                                                
59 These points are reproduced from Nickelsburg and VanderKam, 1 Enoch 2, 44.  
 
60 Ibid.  
 
61 Nickelsburg notes parallels between the heavenly throne rooms in 1 En. 38–40 and 1 En. 14 

(Jewish Literature, 216). Kvanvig sees Isa 6 as “the point of departure” for 1 En. 39:12–40:1 (“Son of 
Man,” 185).  
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 In 1 En. 46–49, the text notes this figure existed before time began and the Lord of 

the Spirits now reveals “the Chosen One” and endows him with wisdom and the spirit in 

order to deliver the righteous and make their oppression disappear (46:1; 48:2–4, 6–9; 

49:1–4; cf. Isa 11:2).62 Echoing Dan 7, Enoch sees the “Son of Man, to whom belongs 

righteousness, and with whom righteousness dwells” presented to the Antecedent of Time 

enthroned in glory (46:3; 48:2–4; 49:1–2; cf. Dan 7:13–14).63 Similar to the vision of the 

“one like a son of man” from Daniel, Enoch’s vision predicts this person will defeat 

earthly authorities, for God destined him to be victorious (46:3; 48:8–10; cf. Ps 2:2).64 

Taking on the role of the warring deity, the anointed one will humiliate the powerful and 

deliver them into the hands of the elect (48:8–10; cf. Ps 2:2; Exod 15:7, 10). 

 Using language reminiscent of the fate of Babylon after the warrior’s march in Isa 

14:3–21, the author claims the Son of Man will remove kings from their thrones, loosen 

the reins of the strong, and crush the teeth of sinners (46:4–8; cf. 1 En. 62–63).65 By 

means of their violent removal, the powerful of Enoch’s day will recognize that God is 

the ultimate ruler. The defeat of the powerful also means the vindication of the righteous; 

indeed, the righteous ones become conquerors who participate in the victory and are 

                                                
62 On the Son of Man’s association with divine wisdom, see Waddell, Messiah, 63–68, 85–87. On 

the role of the spirit 1 En. 47–51, see Morales, The Spirit and the Restoration of Israel, 60–64. He proposes 
a chiastic structure for these chapters in which the power and wisdom given to the Elect One in 1 En. 49 
stands at the center (ibid., 62).  

 
63 Waddell, Messiah, 83. Waddell sees elements in 1 En. 49 recalling the theophany in Ezek 1 

(ibid., 80–81, 84). 
 
64 On the reference to Ps 2, see Waddell, Messiah, 83.  

 
65 Nickelsburg, Jewish Literature, 217. Nickelsburg sees 46:4–8 as foreshadowing the judgment 

depicted 1 En. 62–63. The latter chapters, he claims, combine elements from Isa 13–14 and 52–53, both of 
which describe YHWH as a warring deity (ibid.).  
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saved by God’s mercy (47:1–4; 50:1–5; 62:13–14).66 The Son of Man will become a staff 

on which the righteous lean and “the light of the gentiles” (48:4; cf. Isa 49).67 

 First Enoch 52 depicts yet another scene of the eschatological judgment using 

martial imagery. Here the writer communicates the anointed one’s verdict against the 

wicked with a vision of five mountains (52:2). The mountains melt like a honeycomb 

before a fire and end up helpless at the feet of the Elect One (52:6). The interpretation of 

the vision makes clear that wealth and weapons of warfare will be of no benefit against 

the invasion of God’s agent. The angel tells Enoch, “in those days no one shall be saved 

either by gold or by silver; and no one shall be able to escape” (52:6). Neither “iron for 

war” nor the “breastplate” will provide help in the day of judgment (52:8–9). 

 The scene of judgment described in the following chapter involves God’s host, here 

called “the angels of plague,” assisting with the imprisonment and destruction of sinners 

and fallen angels (53:3). The angels of the Lord of the Spirits prepare “all the chains of 

Satan” for the kings and potentates of the earth (53:2–5). Enoch sees that the rulers will 

be cast into a deep valley along with the armies of Azaz’el as recompense for their acts as 

“messengers of Satan” (54:1–6; 55:3–4). The picture in 1 En. 56 continues these themes: 

Then I saw there an army of the angels of punishment marching, holding nets of 
iron and bronze. And I asked the angel of peace, who was walking with me, saying 
to him, “To whom are they going, these who are holding (the nets)?” And he said to 
me, “(They are going) to their elect and beloved ones in order that they may be cast 
into the crevices of the abyss of the valley. Then the valley shall be filled with their 
elect and beloved ones; and the epoch of their lives, the era of their glory, and the 
age of their leading (others) astray shall come to an end and shall not henceforth be 
reckoned.” (1 En. 56:1–4)  

                                                
66 The narrative flow of the vision also matches the description of God as warrior in Isa 13–14: the 

martial activity of YHWH results in cleansing sinners from the earth and makes possible the peaceful 
existence of the chosen. The difference is that in 1 Enoch God wars in judgment via an agent. Nickelsburg 
also points to allusions to Dan 7:22 in 1 En. 47:2 and another to Dan 7:9–10 in 1 En. 47:3 (ibid.).  

 
67 Again, Nickelsburg points to the author’s use of the Servant of Isa 49, which reflects an 

“openness to the salvation of the Gentiles” (ibid.; cf. Waddell, Messiah, 83; see 1 En. 10:21; 90:38; 91:14).  
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Via the interpretation of the angel of peace, the author relates the punishment awaiting 

those duped by the Watchers.68 The reference to “their elect and beloved ones” plays on 

the title attributed throughout the text to God’s elect who will be delivered; those 

powerful in the present age belong to the fallen angels and will trade their power for 

captivity at the hands of a marching angelic army and be swallowed up by Sheol (56:8).69 

Yet again in 1 En. 62–63 and 69, we find the Son of Man delivering kings, governors, 

and landlords to angels for punishment and binding the Watchers in chains (62:11–12; 

63:1; 69:28). With the anointing of the spirit of righteousness, the Elect One will slay 

sinners with the word of his mouth and eliminate oppressors (62:1–2; cf. Isa 11:4). The 

Son of Man thus reverses the present state of captivity: instead of the angels holding 

humans in chains, the Son of Man will imprison them and cause their deeds to vanish 

(69:28–29).  

 The emphasis on God’s deliverance of the righteous ones by the hand of a chosen 

agent remains consistent throughout these sketches. Indeed, the destruction of the 

powerful and the Watchers and the enthronement of the Son of Man happen before the 

eyes of the Lord’s elect and inspires in them great joy (69:27). They will find hope in the 

Elect One and will be preserved to live in peace and to glorify God with “one voice” 

(61:5, 8–13; 62:7; 71:17). 

 
 
 
 
                                                

68 Note also that Israel’s earthly enemies incur attacks from God’s army of angels (56:5). These 
angels shake the kings with “a spirit of unrest,” which will cause them to rise from their thrones and turn 
them into wild animals so that they attack “the land of my elect ones” (56:5–7). But the same wild spirit 
causes them to fight among themselves before Sheol “opens her mouth” to devour Israel’s enemies (56:8).  

 
69 Kvanvig points to 1 En. 93:4 in the Apocalypse of Weeks as a brief formula that encapsulates the 

Watchers myth and their imprisonment in the abyss at God’s hands (“Cosmic Laws,” 149).  
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Summary of the Divine Warrior in 1 Enoch 
 
 The Book of the Watchers and the Parables of Enoch present complex and multi-

textured applications of divine conflict motifs, which draw from different iterations of 

images in Israel’s texts. In the former, we find the origin story of humanity’s wickedness, 

which is rooted in the fall of the Watchers and the captivity in which they hold humans. 

The Book of the Watchers also pairs this myth with the vision of Israel’s deity coming to 

aid the people in an eschatological setting. God intends to judge all humanity, separating 

the righteous and the wicked, and destroying the Watchers and their followers. The 

divine warrior’s destruction of the fallen angels and the ungodly serves to purge sin from 

humanity and allows God to show mercy to the elect and grant them a peaceful existence.  

 The Parables of Enoch incorporates the Watchers myth and emphasizes the role of 

fallen angels, wicked humans, and even death conspiring to create a world out of joint. 

God intends to restore rightful rule over the created order by removing the powerful kings 

from their thrones and casting them down along with the Watchers to be destroyed. In the 

series of judgment tableaux in 1 En. 37–71, the deity performs martial activity primarily 

through an agent, the Son of Man, the Elect One, through whom God will also deliver the 

righteous.  

 
Psalms of Solomon 

 
 Turning to the first century BCE text of the Psalms of Solomon,70 we find yet 

another document that contains references to God as divine warrior. With Jerusalem as 

                                                
70 Nickelsburg notes the pseudonymous attribution of the text to King Solomon is likely a late 

addition (Jewish Literature, 204). A number of scholars agree that a Hebrew Vorlage lies behind the Greek 
text. For an argument for the Greek origin of the psalms, see Jan Joosten, “Reflections on the Original 
Language of the Psalms of Solomon,” in The Psalms of Solomon: Language, History, Theology, SBLEJL 
40, eds. Eberhard Bons and Patrick Pouchelle (Atlanta: SBL, 2015), 31–47. 
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the likely locale of composition,71 the psalms in this collection represent “literature of 

crisis.”72 The military destruction of Jerusalem in 63 BCE at the hands of Pompey and the 

Roman army provides the setting for many of the psalms. The community responsible for 

this text reflects theologically on these events from a position of oppression.73 With little 

recourse to right the situation, the writer characterizes the opponents of Israel as enemies 

and points readers to a time in the future when a Davidic Messiah will arrive to exact 

revenge.74 We have in this document the views of one community that interprets political 

events as God’s punishment for sin.75 Yet the restoration of Israel will come when God 

judges enemies, appoints an anointed ruler, cleanses Israel, and restores the tribes; in 

other words, restoration requires the action of the divine warrior.  

 
 
 
 
 
                                                

71 R.B. Wright, “Psalms of Solomon (First Century B.C.): A New Translation and Introduction,” 
in The Old Testament Pseudepigrapha, Volume Two, ed. James H. Charlesworth (Peabody: Hendrickson 
Publishers, 1983), 639–70, 641. The number of references to Jerusalem does not prove the provenance of 
the book; however, given the significance attached to events in this city, it is probable that those who 
composed the text had familiarity with the location and events that occurred there (see further ibid.).  

 
72 Ibid., 643.  
 
73 Nickelsburg believes the psalms arose from communities associated with the Pharisees, while 

others think they arose from the Essenes (see, e.g., André Dupont-Sommer, The Essene Writings from 
Qumran, trans. G. Vermes [Cleveland: World Publishing, 1962], 296) or a Qumran-like community (see, 
e.g., Otto Eissfeldt, “The Psalms of Solomon,” in The Old Testament: An Introduction, Including the 
Apocrypha and Pseudepigrapha, trans. Peter R. Akroyd [New York: Harper and Row, 1965], 610–13). 
Wright desires to be more cautious, thinking it “unwise to label these psalms as either Pharisaic or Essene” 
(“Psalms of Solomon,” 642). For a list of the options, see Kenneth Atkinson, I Cried to the Lord: A Study 
of the Psalms of Solomon’s Historical Background and Social Setting, JSJSup 84 (Boston: Brill, 2004), 8.  

 
74 See Atkinson, I Cried to the Lord, 1; Wright, “Psalms of Solomon,” 642–43.  
 
75 This collection of psalms provides, in the words of Wright, “a view of the internal conflict and 

external invasion that plagued Judea in the mid first century B.C… They provide in less cryptic, less veiled 
language than at Qumran the feelings of a group of devout Jews, living in Jerusalem, troubled by recent 
events such as the traumatic invasion and occupation of their country and by corruption in political and 
religious leadership. Their attempt to reconcile theology with reality results in one possible answer to a 
crisis: apocalyptic messianism” (“Psalms of Solomon,” 642).  
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Psalms of Solomon 1–2: Judgment, Discipline, Restoration 
 
 The city of Jerusalem is the presumed speaker in the opening psalm, who cries out 

to the Lord when “sinners” (ἁµαρτωλούς, i.e., the Roman armies) set upon the city in the 

“clamor of war” (κραυγὴ πολέµου, 1:1–2).76 Although Jerusalem assumes that she will be 

spared due to her righteousness (δικαιοσύνη, 1:4–5), the reverse turns out to be the case. 

The secret sins and lawless actions of the people in the city surpass even those of the 

Gentiles (1:7–8).77 Because the people of Israel profaned the Lord’s sanctuary (1:8),78 

judgment now comes on them in the form of an onrushing Roman military, specifically 

Pompey’s conquest of Jerusalem in 63 BCE.  

 With the second psalm, the text emphasizes that God, although not forcing the hand 

of Gentiles, allows them to trample arrogantly on the altar (2:2).79 The enemy approaches 

with battering rams and the Lord does not prevent the Romans from bringing down the 

walls (2:1).80 Psalms of Solomon 2:6–10 expresses that these actions serve as God’s 

corporate judgment against the people:  

The sons and the daughters (were) in harsh captivity, their neck in a seal, a 
spectacle among the gentiles. He did (this) to them according to their sins, so that 
he abandoned them to the hands of those who prevailed. For he turned away his 

                                                
76 The opening psalm might be a later addition to the corpus designed to introduce the entire 

collection (see Nickelsburg, Jewish Literature, 204).  
 
77 As Nickelsburg points out, we see here “Deuteronomic theological presuppositions,” which 

assume God’s protection of the people (ibid., 204).  
 
78 The reference in 1:8 to the profaning of the sanctuary points to the Hasmonean dynasty and 

what the audience viewed as the corruption of the priesthood.  
 
79 Nickelsburg is probably correct when he insists 2:1–3 expresses that Pompey and his troops 

conquer the walls of the city and the temple with little effort because the high priesthood already defiled the 
sanctuary (Jewish Literature, 205).  

 
80 See Kenneth Atkinson, An Intertextual Study of the Psalms of Solomon: Pseudepigrapha, 

Studies in the Bible and Early Christianity 49 (Lewiston: Edwin Mellen, 2001), 46. Atkinson elsewhere 
notes that Pss. Sol. 2 “is about military crisis” and the psalm represents an attempt to explain how the 
destruction of Jerusalem could occur (I Cried to the Lord, 15).  
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face from their mercy; (from) young and old and their children once again, for they 
committed evil actions once again by not listening. And the heavens were weighed 
down, and the earth despised them, for no one on (the earth) had done what they 
did. And the earth shall know all your righteous judgments, O God.  
 

Israel’s God remains the sovereign over the people and foreign nations, but decided to 

abandon the chosen people into the hands of a foreign ruler. The writer also accents the 

Lord’s justness in orchestrating judgment in this way, as seen in the final line quoted 

above (2:10). This same theme is repeated in 2:15–19 where the writer calls God “a 

righteous judge” (ὁ θεὸς κριτὴς δίκαιος), who reveals sins and repays wickedness.  

 The psalmist responds to the current state of oppression by asking God to relent: 

“Let it be enough, Lord, to make your hand heavy on Jerusalem by bringing gentiles 

(upon her)” (2:22). The only hope the Israelites have for the nation to be restored lies 

entirely with the God who permitted the destruction in the first place. Thus, the psalmist 

again cries out, “Do not delay, O God, to repay to them [i.e., the Gentiles] on (their 

heads); to declare dishonorable the arrogance of the dragon” (2:22, 25). The reference to 

Pompey as “the dragon” (τοῦ δράκοοντος) recalls the chaos monster that appears in some 

divine warrior texts noted already.81 Isaiah 27:1 and 51:9, as well as Ezek 29:3 and 32:2 

(cf. Ps 74:13; Rev 12), depict the king of Egypt as a dragon who oppresses Israel and can 

only be defeated by YHWH. The dragon in Pss. Sol. 2 also enslaves the people, and the 

psalmist recognizes that God alone can act to free them from its grip.  

 The cry for help in Pss. Sol. 2:25 receives its answer in 2:26–27 where God appears 

as a fighting deity. In 2:26, the writer proclaims that he/she did not wait long, for God 

                                                
81 Atkinson believes the references to siegeworks trigger the memory of the actions of 

Nebuchadnezzar and the destruction of Jerusalem in 587 BCE (see 2 Kgs 25:1; Intertextual Study, 47). 
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“pierced” the arrogance of the dragon “on the mountains of Egypt.”82 The psalmist 

indicates this figure despised the Lord (2:27) and attempted to reach the heights of world 

ruler, saying, “I shall be lord of land and sea” (2:28). Reminiscent of the arrogant 

attempts of Antiochus IV Epiphanes to de-throne God, the writer claims the dragon also 

“did not understand that it is God who is great, powerful in his strength. He is the king 

(βασιλεὺς) over the heavens, judging even kings and rulers” (2:29–30).83  

 The psalmist also acclaims this deity using royal titles that emphasize God as the 

sovereign over the earth. In v. 32, the magnates of the earth behold the judgment of the 

Lord: “he is a great and righteous king, judging what is under heaven (ὅτι µέγας βασιλεὺς 

καὶ δίκαιος κρίνων τὴν ὑπ᾽οὐρανόν).” God’s royal status includes the role of cosmic judge, 

who will “separate between the righteous and the sinner” (2:34). For those who fear the 

Lord there will be mercy, but for sinners there will be humiliation and recompense for 

actions against God’s righteous ones (2:33, 35). Psalms of Solomon 1–2 thus repeats the 

dual role God plays in a number of texts: Israel’s deity allows the people’s destruction as 

punishment for sin, but also will be the one to set matters right via eschatological 

judgment. 

 
 

                                                
82 The reference to the death of the dragon in Egypt further solidifies its identity as Pompey. In 

Atkinson’s words, “Of all the conquerors [of Jerusalem] mentioned in Hypomnestikon Biblion Ioseppou 
[123–27], Pompey is the only person who both besieged Jerusalem and was murdered in Egypt. Therefore, 
he is the only viable candidate for the ‘dragon’ of Psalm of Solomon 2” (I Cried to the Lord, 22). See also, 
Atkinson, Intertextual Study, 47, who points to the following texts: Appian, Roman History, 2.12.85–86; 
Julius Caesar, The Civil Wars, 3.104; Dio Cassius, Roman History, 42.4–5; M. Annaeus Lucanus, The Civil 
War (Pharsalia), 8.517–522, 538–40, 698–99, 708–11; Velleius Paterculus, Roman History, 2.53; Plutarch, 
Lives [Pompey], 79–80. 

 
83 Atkinson notes the reference to God as “the great” in Pss. Sol. 2:29 and 2:32 recalls Pompey’s 

sobriquet “Magnus”/“The Great” (Intertextual Study, 50). Also, because of Pompey’s contempt for the all-
powerful deity, he did not receive proper burial (Pss. Sol. 2:27). 
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Psalms of Solomon 8: Discipline and Restoration for Israel 

 The eighth psalm also describes events related to Pompey’s siege of Jerusalem.84 In 

a similar manner to Pss. Sol. 1–2, this psalm speaks of “the sound of war” (φωνὴν 

πολέµου) and the blast of the trumpet marking destruction descending on the city (8:1). 

The opposition arrives like a “strong storm” and “a great blast of fire” (8:2–3). But unlike 

Pss. Sol. 2, this psalm offers a more explicit description of God’s active involvement in 

the raid on Jerusalem by Pompey and the Romans.85 The violent storm comes as a result 

of their sin—primarily the infractions incurred by the temple priests (8:9–13).86 While the 

righteousness of the city is again assumed, God exposes the sins of the people to be 

worse than that of the Gentiles (8:6–10, 13) and makes known “righteous judgments” (τὰ 

κρίµατα τοῦ θεοῦ τὰ δίκαια, 8:8).  

 Beginning in v. 14, the writer explains that God stands behind the destruction. God 

mixed a drink of a wavering spirit and gave it to the people (8:14). Then God “brought 

someone from the end of the earth, one who strikes in strength; he declared war against 

Jerusalem (ἔκρινεν τὸν πόλεµον ἐπὶ Ιερουσαληµ), and her land” (8:15). The rulers, now 

under the influence of God’s cocktail, make it possible for the opposition to enter the city 

under the pretense of peace in order to capture it (8:16–19a). The writer even claims God 

“led him in securely” while the Israelites “wavered” (8:19b), and the enemy began 

                                                
84 Atkinson characterizes the consensus of scholars when he insists Pss. Sol. 2 and 8 need to be 

interpreted against the backdrop of the siege of 63 BCE (I Cried to the Lord, 55). He believes, however, 
that Pss. Sol. 8 probably took shape prior to the second psalm (ibid., 55, 84).  

 
85 Also important is Atkinson’s claim that the author (possibly a different one from Pss. Sol. 2) 

appears more at pains to address the reasons why God allowed the destruction of Jerusalem than in Pss. 
Sol. 2. In his view, the writer “is primarily concerned with halakic infractions of the Temple priests” that 
brought on the siege (ibid.).  

 
86 While the punishment occurs at the corporate level, the writer nonetheless emphasizes the 

leaders and priests are primarily responsible.  
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pouring out the blood of the leaders and the wise of Israel (8:20–22). So, while God does 

not arrive with an army to chastise Israel, the deity remains responsible for their 

destruction. At the same time, the writer is at pains to show that God is justified in 

permitting military attack as a means of chastising Israel (8:23–26).87  

 The author also includes a request that God restore the nation of Israel. Beginning 

in v. 27, the psalmist cries, “O God, turn your mercy (τὸ ἔλεός σου) upon us and be 

compassionate to us. Bring together the dispersed of Israel with mercy and goodness, for 

your faithfulness (ἡ πίστις σου) is with us.” Acknowledging that Israel is a difficult lot, 

the writer again notes God as the one who disciplines them and holds the power to 

redeem the people and prevent the Gentiles from devouring them (8:29–32).88 The psalm 

concludes on a note of eschatological redemption and praise for the Lord:  

May (you) be pleased with us and our children forever; Lord, our savior (κύριε 
σωτὴρ ἡµῶν), we will not be shaken to the end of time. Worthy of praise is the Lord 
for his judgments by the mouth of the devout, and Israel is blessed by the Lord 
forever (Pss. Sol. 8:33–34). 

 
The eighth psalm thus locates ultimate sovereignty in the God of Israel, who delivers the 

people into the hands of their enemies as a way to discipline them. Because this deity 

maintains control over all, the only hope of restoration lies also with this deity.  

 
 
 

                                                
87 According to Patrick Pouchelle, the use of the term παιδεία (“discipline”) in association with 

κρίνων (“judge”) in 8:26 displays the special status of Israel. Those outside the community are simply 
judged, but God’s people are judged for the purpose of disciplining them (“Prayers for Being Disciplined: 
Notes on ΠΑΙΔΕΥΩ and ΠΑΙΔΕΙΑ in the Psalms of Solomon,” in The Psalms of Solomon: Language, 
History, Theology, SBLEJL 40, eds. Eberhard Bons and Patrick Pouchelle [Atlanta: SBL, 2015], 115–32, 
120–21). 

 
88 Nickelsburg points out another difference between the conclusion of this psalm and Pss. Sol. 2; 

namely, the eighth psalm makes no mention of the arrogance of Pompey/the dragon and focuses instead on 
God’s just judgment of the people (Jewish Literature, 206).  
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Psalms of Solomon 13: The Right Hand of the Lord 
 
 The thirteenth psalm returns to God’s dealings with the righteous and the sinner. In 

light of the destruction visited upon the holy city, the author of this psalm faces head-on 

the problem of theodicy: If God is indeed just, then how does one account for the 

suffering of the righteous on account of a few at the hands of a foreign nation?89 In Pss. 

Sol. 13, the writer maintains God’s right judgment by insisting the righteous suffer as a 

means of discipline, but the suffering of the sinner is of a different sort.90 In making the 

case, the author uses themes related to divine conflict.  

 The psalmist introduces the images of God’s right hand and arm in the opening 

verses (13:1–2), which the deity uses to shelter and protect the author and his/her 

community:91  

The right hand of the Lord covered me; the right hand of the Lord spared (ἐφείσατο) 
us. The arm of the Lord saved (ἔσωµεν) us from the sword that passes through, from 
famine and the sinners’ death. Wild beasts attacked them viciously, they tore their 
flesh with their teeth, and crushed their bones with their molars. The Lord delivered 
(ἐρρύσατο) us from meeting all these things. (Pss. Sol. 13:1–4a) 

 
Several elements here recall texts examined previously. Not only does the author refer to 

God’s appendages as instruments to protect the people, but also includes references to 

entities God utilizes to bring about destruction. The sword, famine, death, and wild beasts 

appear in some texts of the Hebrew Bible as YHWH’s weapons deployed as a means of 

disciplining Israel (cf. Amos 4:9–10; Ezek 5:12–17; 14:13–21; 33:27). In this text, the 

Lord spares Israel from the sword, famine, and the sinners’ death, while animals attack 

                                                
89 On the issue of theodicy in the context of Pss. Sol. 13, see Atkinson, I Cried to the Lord, 116.  
 
90 Pouchelle, “Prayers for Being Disciplined,” 124; Nickelsburg, Jewish Literature, 211.  
 
91 Atkinson explains the author’s purpose in this psalm as follows: “In light of the community’s 

present crisis, he attempts to justify God for delivering them from these perils and at the same time to 
explain why God has permitted the righteous to suffer” (I Cried to the Lord, 116).  
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their enemies.92 The author of the Psalms of Solomon plays on the motif of God as 

warrior, but in this case the deity guards the chosen people against things that harm them. 

 Psalms of Solomon 13 also includes a distinction between the types of affliction 

God exerts on the righteous and the sinner (13:6–12). No one, according to the writer, is 

free from sin; all transgress and stand in need of God’s mercy.93 But those who fear the 

Lord suffer as a means of chastisement (13:8–9).94 Because of God’s mercy toward the 

devout, the discipline God executes serves the purpose of purifying the people by 

“wiping away their mistakes” (13:10, 12).95 Sinners, on the other hand, also suffer, but 

will not be spared and will meet destruction (13:6–7, 11). Within this single psalm, 

therefore, we see the appeal to God’s hand and arm as the means of keeping the righteous 

safe, along with recognition of God’s dual role as disciplinarian of the righteous and 

judge of the sinner.  

 
Psalms of Solomon 17: The Lord Messiah 

 Following another cry for God to come to the aid of the devout in the previous 

chapter (Pss. Sol. 16),96 Pss. Sol. 17 presents an important text on the topic of the divine 

                                                
92 The text is not explicit on whether or not the evil beasts attack at God’s command in v. 3. 

Atkinson sees the reference to the beasts as a separate group of sinners who attack those mentioned in v. 2, 
while calling the beasts “God’s agents, commissioned to destroy the sinners who persecuted his 
community… [which] undoubtedly signify some military force” (ibid., 117). 

 
93 On this point, see Nickelsburg, Jewish Literature, 211.  
 
94 Pouchelle sees the reference to the “firstborn son” in v. 9 as an allusion to Deut 8:5 (“Prayers for 

Being Disciplined,” 127). 
 
95 On the expiatory nature of God’s παιδεία in 13:10, see ibid.  
 
96 In Pss. Sol. 16, the author claims that his/her “soul was poured out to death” (16:2) and only 

receives aid thanks to the Lord’s “everlasting mercy” (16:3). The text characterizes God as the “savior and 
protector” who alone rescued the psalmist and accomplished his/her “salvation” (16:5a). As in Pss. Sol. 13, 
the author makes a distinction between the destruction of the sinner and the discipline of the speaker 
(16:5b). Even when the psalmist sins, he/she prays that God will meet the shortcoming not with destruction 
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warrior and the messianic expectations among ancient Jews.97 In fact, as Gene L. 

Davenport notes, this particular psalm presents “one of the few and most dramatic 

descriptions of an anointed descendant of David in the first century B.C.E.”98 As such, it 

demands attention for a study focused on martial images and eschatological expectations 

among Jews.  

 Morales points out that the chapter divides between the historical account of the 

removal of Israelite leadership and the rise to power of a foreign leader in vv. 1–20, and 

an eschatological section in vv. 21–46 in which God re-establishes the nation of Israel.99 

The author proclaims God’s power as cosmic king and points the reader to a time in the 

future when God will act through a royal regent to restore proper order. The author uses 

images associated with God’s anointed one in Isa 11 to characterize this agent.100  

 The historical section of Pss. Sol. 17 re-articulates the punishment brought on Israel 

as a result of the “sinners” among them (i.e., the Hasmoneans), who usurped the Davidic 

throne and despoiled it (cf. Pss. Sol. 2 and 8).101 As a result, God “overthrew them, and 

                                                                                                                                            
but with discipline in order that he/she might “return” (16:11b). The sufferings of the present the author 
views as a “testing of the flesh” and if anyone endures these trials that person “will receive mercy from the 
Lord” (16:14–15).  

 
97 John J. Collins calls this text the “only one clear messianic passage in the literature” of the 

Second Temple period aside from those in the Dead Sea Scrolls (Apocalypticism in the Dead Sea Scrolls 
[New York: Routldege, 1997], 75). 

 
98 “The ‘Anointed of the Lord’ in the Psalms of Solomon,” in Ideal Figures in Ancient Judaism: 

Profiles and Paradigms, SBLSCS 12, eds. George W.E. Nickelsburg and John J. Collins (Chico: Scholars, 
1980), 87–92, 87; cf. Joseph L. Trafton, “What Would David Do? Messianic Expectations and Surprise in 
Ps. Sol. 17,” in The Psalms of Solomon: Language, History, Theology, SBLEJL 40, eds. Eberhard Bons and 
Patrick Pouchelle (Atlanta: SBL, 2015), 155–74, 158. 

 
99 The Spirit and the Restoration of Israel, 57. Morales follows Davenport on this division in his 

translation of Pss. Sol. 17:21–46 in “The ‘Anointed of the Lord,’” 69–70.  
 
100 Nickelsburg claims, “God’s kingly power is the central concept and underlying theme that runs 

like a thread through the psalm” (Jewish Literature, 207).  
 
101 Wright, “Psalms of Solomon,” 665n.c; Atkinson, I Cried to the Lord, 134.  
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uprooted their descendents from the earth” by allowing “a man alien to our race” (i.e., 

Pompey) to rise up (17:7; cf. 17:13). The author claims God showed no mercy (οὐκ 

ἠλέησεν, 17:9) in “beautiful wrath” (17:12), as the lawless one laid waste to the land and 

massacred young and old alike (17:11). Ultimately, the chosen people end up scattered 

across the earth (17:18).102  

 The text continues to emphasize God’s kingship over the cosmos, interpreting the 

conquest of Jerusalem and the dispersion of the Israelites as God’s doing. The psalmist 

acclaims the Israelite deity as “our king forevermore” (βασιλεὺς ἡµῶν εἰς τὸν αἰῶνα, 17:1) 

and the “savior” (σωτῆρα) in whom the people hope (17:3). Additionally, the writer 

insists the Lord remains faithful in judgment (17:10). Such comments recognize God as 

the one who sits on the cosmic throne and remains in control of happenings on earth, 

even in spite of appearances.103  

 With v. 21, the psalmist entreats God to install a king in the line of David: “See, 

Lord, and raise up for them their king, the son of David, to rule over your servant Israel 

in the time known to you, O God.”104 In the eschatological vision of vv. 22–46, God 

conducts martial activities through this human regent in order to purge Jerusalem and 

restore the people. The writer asks the Lord to animate this person to crush those 

oppressing Israel. God will undergird this figure with strength in order to destroy 

                                                
102 Note also the references to creation in vv. 18–19 where God withholds rain from the earth and 

stops springs from flowing. The reason for this judgment is that “there was no one among them who 
practiced righteousness or justice,” an indictment similar to those in Amos 1–2 and Isa 1–2.  

 
103 On this point, see further Atkinson, I Cried to the Lord, 135.  
 
104 Emphasis on the line of David also appears early on in Pss. Sol. 17:4; see Wesley Hill, “Psalms 

of Solomon and Romans 1:1–17: The ‘Son of God’ and the Identity of Jesus,” in eds. Ben C. Blackwell, 
John K. Goodrich, and Jason Maston, Reading Romans in Context: Paul and Second Temple Judaism 
(Grand Rapids: Zondervan, 2015), 31–37, 33.  
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unrighteous rulers, abolish Gentiles from the city, and drive out sinners in wisdom and 

righteousness (17:22–23). Additionally, using the language of Isa 11:4, the anointed one 

will “shatter all their substance with an iron rod, to destroy the unlawful nations with the 

word of his mouth” (17:24; cf. Ps 2:9).  

 The king’s destruction serves to cleanse the land and the people. But God’s 

anointed one will not simply clear out the sinners; this kingly figure will also re-gather 

the tribes of Israel scattered across the globe and a new rule will be established under his 

aegis. The son of David serves the dual role of ruler and judge: he will “lead in 

righteousness,” “judge the tribes,” “not tolerate unrighteousness,” and “judge peoples and 

nations” (17:26–28). He will also redistribute the land among God’s children (17:28) and 

return Jerusalem to its former glory (17:30).105  

 The strength this one possesses to accomplish such things lies not in the usual 

means of conducting war, but instead in God alone (17:33–34). With God as his teacher, 

the righteous king will be for the people their “Lord Messiah” (χριστὸς κυρίου, 17:32).106 

Returning to the imagery of Isa 11, the writer claims the king will rely on God for 

strength and God will make him “powerful in the holy spirit and wise in the counsel of 

understanding, with strength and righteousness” (17:37). He will also “strike the earth 

with the word of his mouth forever” (17:35; cf. Isa 11:4) and will serve faithfully and 

                                                
105 Morales points out that the language of “children of God” (υἱοὶ θεοῦ αὐτῶν) in 17:27b recalls 

the covenant relationship between God and the Israelites in Hos 4:1 and the broader theme of the 
“reaffirmation of Israel’s status as children” in restoration texts in prophetic literature, especially Isa 63 
(The Spirit and the Restoration of Israel, 58). 

 
106 Hill refers to Pss. Sol. 17:22–46 as a vision of Israel’s “golden age” ushered in by the Davidic 

“Christ” (“Psalms of Solomon,” 33). 
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righteously as shepherd of the Lord’s flock and not let them stumble (17:40; cf. Ezek 

34:23–24; 37:21, 24).107  

 As part of the re-gathering of Israel, Gentiles will stream into the land “from the 

ends of the earth to his glory,” bringing with them the children of Israel as gifts (17:31). 

The sovereign God of Israel plans to use the Gentiles to accomplish God’s purposes and 

it appears these Gentiles will participate in the righteous king’s rule.108 The text indicates 

in v. 32 “there will be no unrighteous among them in his days, for all shall be holy, and 

their king shall be the Lord Messiah”; in v. 34, the text states the ruler will be 

“compassionate to all the nations (who) reverently (stand) before him.” Given the 

statements in 17:31 and 34, the “sanctified peoples” mentioned in v. 43 could point to the 

inclusion of the nations in God’s new age.109 In sum, in Pss. Sol. 17 we see the 

eschatological hope in God’s intention to bring on the scene a royal agent, who will 

eradicate Israel of sinners, re-gather the dispersed tribes, and establish a righteous rule 

that includes the nations.110  

 
Summary of the Divine Warrior in the Psalms of Solomon 
 
 In the Psalms of Solomon the divine warrior appears in a variety of forms. The 

psalms depict the God of Israel as the one who allows violence to come upon Israel as a 
                                                

107 The Davidic servant as shepherd is reminiscent of Ezekiel’s eschatological vision of a ruler 
who restores the people.  

 
108 On this point, see further Davenport, “Anointed of the Lord,” 85–86; Morales, The Spirit and 

the Restoration of Israel, 59.  
 
109 See Morales, The Spirit and the Restoration of Israel, 58; Davenport, “Anointed of the Lord,” 

75. Morales also notes possible similarities between this text and Paul’s argument about the inclusion of 
Gentiles with Jews in Rom 11 (The Spirit and the Restoration of Israel, 58n.44).  

 
110 In Pss. Sol. 18 we find a concluding hymn directed toward the Lord Messiah attested in Pss. 

Sol. 17. Following a pattern noted repeatedly, the text here moves from God’s martial action in an 
eschatological scenario designed to purge sin from humanity and establish a new state of existence in Pss. 
Sol. 17 to praise of the deity in Pss. Sol. 18. 
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means of discipline for sin, as the one who protects Israel from harm, and as the one who 

works through a human agent to eradicate evil and re-establish the chosen people. In all 

cases, the psalms proclaim the deity as cosmic ruler. Psalms of Solomon 1–2 and 8 

offered a theological reading of the conquest of Pompey and the Romans that positioned 

God as sovereign ruler of the world. The deity permitted the onslaught on Jerusalem due 

to Israel’s trespasses, but this deity also is the one who can rectify the situation. 

Additionally, Pss. Sol . 13 appealed to the stock image related to the divine warrior in 

Israel’s texts of the right hand/arm as the means by which the people are kept safe. This 

psalm also expressed the dual function of God as chastiser of the righteous and destroyer 

of the sinner. Finally, Pss. Sol. 17 expressed the eschatological hope that God will raise 

up a righteous ruler through whom the deity will exercise judgment and restore the 

nations of Israel.  

 
Wisdom of Solomon 

 
 A number of studies have noted the similarities and differences between the 

theological perspectives in the Wisdom of Solomon and the Pauline letters. While the 

lines of influence between Pseudo-Solomon and the apostle can be difficult to determine, 

there is little debate that they share significant motifs, even while employing them for 

different purposes.111 The author of Wisdom enters into the voice of King Solomon in 

order to construct a hortatory discourse intended to convince readers to pursue wisdom, 

                                                
111 See Beverly Roberts Gaventa, “The Rhetoric of Death in Wisdom of Solomon and Letters of 

Paul,” in The Listening Heart: Essays in Wisdom and the Psalms in honor of Roland E. Murhpy, O. Carm., 
JSOTSup 58, eds. Kenneth G. Hoglund, Elizabeth F. Huwiler, Jonathan T. Glass, and Roger W. Lee 
(Sheffield: Sheffield Academic, 1987), 127–45, 130–31, 140; Linebaugh, God, Grace, and Righteousness, 
13–22.  
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live righteously, and thereby attain eternal life.112 Pseudo-Solomon addresses the question 

of how one interprets a world in which God’s faithful suffer and the proud thrive.113  

 The dating of this text varies among scholars. Most readers cite the likely date of 

composition in the first century CE, with Alexandria as the setting.114 The so-called 

“Book of Eschatology” that occupies Wis 1:1–6:11 will take up most of my attention in 

the analysis that follows, with some comments on the use of martial themes in the “Book 

of History” in Wis 10–19.115  

 
Wisdom of Solomon 1:1–6:11: Eschatological Reversal and the Divine Warrior 
 
 Pseudo-Solomon begins with a call to those who judge the earth to love 

righteousness and to seek the Lord with “sincerity of heart” (1:1).116 The initial section in 

                                                
112 The text is often characterized as protreptic rhetoric. See Nickelsburg, Jewish Literature, 175; 

Lester L. Grabbe, Wisdom of Solomon (Sheffield: Sheffield Academic, 1997), 25–26. The protreptic 
“exhortatory” genre is suggested by Friedrich Focke (Die Entstehung der Weisheit Salomos: Ein Beitrag 
zur Geschichte des jüdischen Hellenismus, FRLANT 22 [Göttingen: Vandenhoeck & Ruprecht, 1913]) and 
affirmed by James M. Reese (Hellenistic Influence on the Book of Wisdom and Its Consequences, AnBib 
41 [Rome: Pontifical Biblical Institute, 1970], 117–21) and David Winston (The Wisdom of Solomon: A 
New Translation with Introduction and Commentary, AB 43 [Garden City: Doubleday, 1979], 18–20). 

 
113 For a proposal on the purpose of Wisdom, see John M.G. Barclay, “Unnerving Grace: 

Approaching Romans 9–11 from the Wisdom of Solomon,” in Between Gospel and Election: Explorations 
in the Interpretation of Romans 9–11, WUNT 257, eds. Florian Wilk and J. Ross Wagner with Frank 
Schleritt (Tübingn: Mohr Siebeck, 2010), 91–109, 91–92.  

 
114 See C. Larcher, Le Livre de la Sagasse ou la Sagesse de Salomon, 3 vols. (Paris: J. Gabalda et 

Cie, 1983), 1.141–61; Nickelsburg, Jewish Literature, 184. Although the possible dates range from the 
second century BCE to the first century CE, Winston’s claim that the text took shape around 37–41 CE 
during the reign of the emperor Gaius Caligula remains a popular option (The Wisdom of Solomon, 20–5). 
James M. Reese opts for 28 BCE, just at the beginning of the Imperial Period of Rome (The Book of 
Wisdom, Song of Songs, OTM 20 [Wilmington: Michael Glazier, 1983], 17). 

 
115 On the divisions of the text, see Moyna McGlynn, Divine Judgement and Divine Benevolence 

in the Book of Wisdom, WUNT 2.139 (Tübingen: Mohr Siebeck, 2001), 19; Samuel Cheon, The Exodus 
Story in the Wisdom of Solomon: A Study in Biblical Interpretation, JSPSupp 23 (Sheffield: Sheffield 
Academic, 1997), 13; Armin Schmitt, Wende Des Lebens: Untersuchungen zu Einem Situations-Motiv Der 
Bibel, BZAW 237 (Berlin/New York: de Gruyter, 1996), 1–21; Grabbe, Wisdom of Solomon, 18; Michael 
Kolarcik, The Ambiguity of Death in Wisdom Chapters 1–6: A Study of Literary Structure and 
Interpretation, AnBib 127 (Rome: Editrice Pontifico Istituto Biblico, 1991), 1–28.  

 
116 Neufeld notes the audience expands well beyond rulers alone (Put on the Armour of God, 50). 
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Wis 1:1–6:11 establishes the justness of God in the judgment of the righteous and the 

wicked, and calls on the audience to consider the way of righteousness. In brief, Pseudo-

Solomon makes the claim that those who are powerful in the present should recognize 

that ultimate sovereignty lies with the God of universe or else face judgment. On the 

other hand, the righteous ones who seek wisdom will be spared the fate of the proud. 

Pseudo-Solomon assures the righteous that God will engineer a reversal of fortunes: the 

powerful will be brought low and the righteous vindicated.117  

 Wisdom of Solomon 1–5 alternates between descriptions of the faulty logic of the 

ungodly (ἀσεβεῖς) and the wisdom of the righteous (δίκαιοι).118 According to Pseudo-

Solomon, “perverse thoughts” separate humans from God, but those counted among the 

righteous stand under God’s protection and will be vindicated in the coming judgment 

(1:3). As a result of their unsound reasoning, the ungodly decide to make use of creation 

for their own delights (2:6–7), crown themselves with rosebuds (2:8–9), and oppress the 

righteous poor and the widow (2:10–11, 13).  

 What is more, God’s offspring “inconvenience” the ungodly, oppose their actions, 

and accuse them of sin; indeed, the very existence of the righteous is a burden to the 

wicked because the righteous refuse to follow their faulty logic (2:12–16). The ungodly 

thus scheme to test whether or not their enemies truly are children of God. The author 

claims the wicked torture the righteous and thereby attempt to force God to come the aid 
                                                

117 McGlynn calls Wis 1:1–6:21 an “apocalyptic drama,” which serves as a warning of impending 
divine judgment (Divine Judgement, 22–24). Linebaugh’s “basic thesis” for his reading of Wisdom “is that 
Wisdom’s reading of text and world operates within the theological boundaries marked off by a vision of 
cosmic order that σοφία fashioned, manages and reveals and in which the operations of divine justice 
ensure the stable and rational distribution of fitting salvation and judgment” (God, Grace, and 
Righteousness, 27). This “symmetry and soteriological logic” is governed by “a paradigmatic reading of the 
Exodus-pattern of salvation” in which God acts to rescue the righteous and judge the ungodly (ibid.).  

 
118 In the words of Gaventa, “Over and over again Pseudo-Solomon contrasts conventional logic 

with the reality of God” (“Rhetoric of Death,” 134). 
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of the suffering person, perform the role of divine warrior, and “deliver him from the 

hand of his adversaries” (ῥύσεται αὐτὸν ἐκ χειρὸς ἀνθεστηκότων, 2:17–20).  

 But Pseudo-Solomon notes this kind of reasoning leads the ungodly ones astray 

since their wickedness blinded them from the divinely gifted σοφία that allows a person 

to see divine justice at work in spite of present circumstances (2:21–22).119 As a result, 

the ungodly will be punished for their rebellion against the Lord’s wisdom (3:10) and the 

Lord will laugh them to scorn, leaving them with no hope on the day of judgment (4:18). 

These also will meet a violent end: God will “dash them speechless to the ground, and 

shake them from the foundations; they will be left utterly dry and barren, and they will 

suffer anguish, and the memory of them will perish” (4:19). 

 As part of their misguided logic, the ungodly ones (ἀσεβεῖς) also “summoned” 

death into the cosmos and with their words and deeds (1:16) they tainted creation with 

evil (1:13–16). Considering death a friend, humans made a covenant with death, 

becoming partners with him and trading in death’s wares. According to Pseudo-Solomon, 

the ungodly are “fit to belong to his company” (1:16).120  

 The author here takes up a motif found in Isa 28:15 where the wicked ruler makes a 

covenant with death and Sheol.121 Joseph R. Dodson notes the covenant with death in 

                                                
119 As Linebaugh puts the matter, “This rationality, however ‘canonical,’ is not obvious; it is the 

effect of the illumination of divine Wisdom that enables the right evaluation of history, reality and 
eschatology. Wisdom acknowledges that temporal history appears to be an arena in which its perception of 
moral and cosmic order is disqualified, where the ungodly prosper and the righteous suffer. The gift of 
divine Wisdom, however, enables a right reasoning which sees past the empirical to the ineluctable forces 
of divine justice and creational order which will, however surprisingly, ensure the eschatological 
dispensing of fitting destinies (Wis. 1–6)” (God, Grace, and Righteousness, 27). 

 
120 Joseph R. Dodson views death and God in antithetical parallel in Wis 1:13–15 and 1:16 (The 

‘Powers’ of Personification: Rhetorical Purpose in the Book of Wisdom and the Letter to the Romans, 
BZNW 161 [Berlin: Walter de Gruyter, 2008], 58–60).  

 
121 Ibid., 60.  
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both Isa 28:15 and Wis 1:16 leads to divine judgment, but also points out two major 

differences: (1) Pseudo-Solomon does not address apostate Israelites only, but widens the 

scope to include all the wicked among humanity; (2) In Isaiah, the covenant is used as an 

attempt to evade destruction, whereas in Wisdom it is framed as “a love affair” between 

fools and death.122  

 In Wis 2:23–25, Pseudo-Solomon connects death to the Devil and acknowledges 

that the introduction of death usurps God’s intent for creation:  

For God created humanity for incorruption, and made them in the image of his own 
eternity, but through the Devil’s envy death entered the world (θάνατος εἰσῆλθεν εἰς 
τὸν κόσµον), and those who belong to his company experience it.123  

 
We see, therefore, that Wisdom does not lay the blame for corrupt creation on humans or 

external powers alone. The author claims humans and death work hand-in-hand to bring 

about the present state of humanity. Pseudo-Solomon counters this death-dealing 

conventional wisdom with an affirmation that contrary to appearances, the righteous 

remain in God’s protective hands (3:1; 4:15). The Lord offers grace (χάρις) and mercy 

(ἔλεος) to “his elect” (τοῖς ἐκλεκτοῖς αὐτοῦ) and watches over them (3:9; 4:15). Although 

it might seem that those who departed this life met destruction, the author claims they are 

                                                
122 Ibid., 61.  
 
123 See ibid. We see here a likely allusion to and re-working of the story from Gen 3. Dodson notes 

that by associating death with fools and the Devil, Wisdom absolves God as the author of evil and death 
(ibid., 56, 63, 115). Scholars understand the reference to the Devil in 1:24 as a person, a power, and as 
synonymous with Death (see Larcher, La Livre de la Sagesse, 271; Dodson, ‘Powers’ of Personification, 
63). On death separating humanity from God’s intentions in Hebrew tradition and in Wisdom, see Gaventa, 
“Rhetoric of Death,” 131–33; Simon J. Gathercole, Where Is Boasting? Early Jewish Soteriology and 
Paul’s Response in Romans 1–5 (Grand Rapids: Eerdmans, 2002), 68–69. The mention of the Devil’s envy 
signals a possible connection to similar themes in texts like 2 En. 31:3–6; L.A.E. 12–17; Apoc. Mos. 14; and 
3 Bar. 4:8; cf. Theophilus, Ad Autolycum 2:29; see further Winston, Wisdom of Solomon, 121.  
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at peace in immortality because God disciplined them during their earthly lives (3:3–6; 

4:7).124  

 As Barclay and Linebaugh demonstrate, Wisdom insists on the congruity of life: 

the irrational wicked rightly will meet death while the godly will receive eternal life as a 

gift.125 In order for Pseudo-Solomon to offer a counter-vision to a world ruled by death, 

he must offer an account of the divine plan. As Linebaugh puts the matter,  

Death’s destabilising rationality has been boldly countered with an empirically 
nonsensical vision of moral symmetry and cosmic equitability. To counter the 
empirical, however, is necessarily to point to the eschatological. In other words, to 
say that injustice, chaos and death will give way to justice, order and immortality is 
to invite an explanation of how and when this equitable administration will come 
into being.126 

 
As in a number of other Jewish texts, Pseudo-Solomon answers the “how” and the 

“when” with an eschatological vision of the day of judgment in Wis 4:16–5:23.  

 Although these aspects of the text do not connote a militaristic deity, we do see 

some themes commonly associated with divine warrior passages, including God’s 

protection of the righteous ones and the promise to visit with judgment and turn the tables 

on the powerful, destroying the wicked. What remains an echo in these opening chapters, 

however, comes into full view in the eschatological vision of Wis 4:16–5:23 where God 

appears dressed in full armor, ready to punish the ungodly and vindicate the faithful.  

                                                
124 Neufeld points out that the author avoids using the terms θνήσκω and θάνατος in reference to 

righteous; those terms are applied to the deaths of the ἀσεβεῖς, but not the δίκαιοι. Instead, Pseudo-Solomon 
uses the term τελευτάω (3:18; 4:17) for the departure of the righteous from the present life. Those who 
please God are “taken up” (µετετέθη) and “caught up” (ἡρπάγη) in the midst of sinners in Wis 4:10–11, 
which harkens back to God’s “taking away” of the righteous Enoch in Gen 5:21–24 (Put on the Armour of 
God, 56).  

 
125 See Barclay, “Unnerving Grace,” 94; Linebaugh, God, Grace, and Righteousness, 39; see 

further, Gathercole, Where Is Boasting, 71; Larcher, Le Livre de la Sagasse, 1.265.   
 
126 Linebaugh, God, Grace, and Righteousness, 39 (emphasis original); cf. M.-J. Lagrange, “Le 

Livre de Sagasse, sa doctrine des fins dernières,” RB 4 (1907): 85–104, 95.  
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 The day of judgment will be a different experience for the devout than for the 

ungodly. The righteous “will stand with great confidence in the presence of those who 

have oppressed them” (5:1). In a dramatic turnaround in the order of the present age, this 

time will be one in which the people of God will take positions of power, ruling over 

other peoples as regents of the Lord who remains the eternal king (3:8).127 Seeing the 

confidence of the righteous at the judgment, the ungodly “will be shaken with dreadful 

fear,” amazed at “the unexpected salvation of the righteous” (5:2).128   

 The author of Wisdom of Solomon promises that after the final judgment the 

righteous will live forever and will receive their reward (5:15). What is more, the Most 

High will take care of them and they will remain under the deity’s care. Notable is the 

reference to God’s right hand that will cover the people and God’s arm that will shield 

them (5:16), which serve as stock motifs in divine warrior texts. The righteous also will 

be granted with royal status from the sovereign ruler, receiving “a glorious crown and a 

beautiful diadem” from the Lord (5:16).  

 Wisdom of Solomon 5:17–23 presents the means by which the eschatological 

judgment and eternal life for the righteous will be accomplished; that is, by means of the 

arrival of God as warrior. Neufeld calls these verses of Wisdom the “first fully creative 

appropriation of Isaiah’s motif of the Divine Warrior in armour.”129 The Most High dons 

                                                
127 It is at this point the unrighteous realize the faultiness of their thinking (5:3–13). Neufeld writes 

that reality “boomerangs” on the ἀσεβεῖς at the judgment, exposing that their earthly life is nothing but a 
“chimera” (ibid., 52). 

 
128 Neufeld correctly asserts that the author’s use of the term µετάνοια in Wis 5:3 does not express 

repentance, but rather a “self-condemnation” in the realization that their punishment is indeed just (ibid., 
52n.14, 58).  

 
129 Ibid., 48; see also Armin Schmitt’s defense of Isa 59 LXX as the background for Pseudo-

Solomon’s divine warrior, Das Buch der Weisheit: Ein Kommentar (Würzburg: Echter Verlag, 1986), 36.  
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“zeal as his full armor” (πανοπλίαν τὸν ζῆλον αὐτοῦ, 5:17a),130 and puts on “righteousness 

as a breastplate” (ἐνδύσεται θώρακα δικαιοσύνην, 5:18a), “impartial justice as a helmet” 

(κόρυθα κρίσιν ἀνυπόκριτον, 5:18b), “holiness as an invincible shield” (ἀσπίδα 

ἀκαταµάχητον ὁποιότητα, 5:19),131 and sharpens “severe wrath” to serve as “sword” 

(ὀξυνεῖ δὲ ἀπότοµον ὀργὴν εἰς ῥοµφαίαν, 5:20; cf. Isa 66:16).132  

 As pointed out in chapter three, in Isa 59 LXX the Lord responds to Israel’s ἀσέβεια 

as a warrior in full armor in order to deliver the people.133 According to Pseudo-Solomon, 

Israel’s deity will direct divine fury towards the ἀσεβεῖς who oppose God’s wisdom and 

oppress the elect ones.134 The Most High’s arrival as a fighter constitutes a cosmic event 

                                                
130 Neufeld believes ζῆλος in Wis 5:17 to be a description of the general characteristic of God’s 

armor. The term has “connotations of fierce love and jealous wrath,” and the subsequent virtues mentioned 
in Wis 5:17b–19 fall “under the rubric ζῆλος” (ibid., 60; cf. Larcher, La Livre de la Sagasse, 387).  

 
131 Neufeld calls the shield in Wis 5:19 “a novel item to the armour” not found in Isa 59 (ibid., 61). 

The effect of turning ὀργή into “the severing blow of a sword” is to ratchet up the intensity (ibid., 62).  
 
132 Dieter Georgi believes Wis 5:15–23 to be an apocalyptic battle hymn, but a redactor took the 

original hymn and employed it here in a non-apocalyptic context (Weisheit Salomos: Unterweisung in 
lehrhafter Form, JSHRZ III.4 [Gütersloh: Gütersloher Verlagshaus, 1980], 418; see also Neufeld’s 
comments on Georgi’s claim in Put on the Armour of God, 66).  

 
133 There is general agreement that Wis 5 utilizes Isa 59 LXX. Neufeld sees the combination of 

emphasis on divine virtues and nature themes to be an indication that Isa 59 serves as the source for 
Pseudo-Solomon (Put on the Armour of God, 59). George W.E. Nickelsburg believes the broader section of 
Wis 2–5 to be similar in form to a wisdom tale, using the servant song of Isa 52–53 as the background 
(Resurrection, Immortality, and Eternal Life in Intertestamental Judaism and Early Christianity, HTS 56 
[Cambridge: Harvard University Press, 1972], 58–92; cf. Cheon, Exodus Story, 114–16). Michael Kolarcik 
believes an allusion to the Exodus event also to be in play here (“Creation and Salvation in the Book of 
Wisdom,” in Creation in the Biblical Traditions, eds. Richard J. Clifford and John J. Collins [Washington, 
DC: The Catholic Biblical Association of America, 1992], 97–107, 101; cf. Cheon, Exodus Story, 114). 
 

134 Unlike Isa 59 MT, there is not a hint of need for the righteous to repent in Wis 5.  
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of warfare. As is characteristic of divine warrior hymns,135 creation serves as the army of 

the divine warrior: “he will arm creation to repel enemies” (5:17b).136  

 Demonstrating God’s sovereignty over the earthly realm, the warrior uses various 

elements of creation as weapons of wrath.137 Pseudo-Solomon indicates “the cosmos will 

fight with him against his frenzied foes” (5:20; cf. Isa 59:7 LXX; Judg 5:20). Arrows of 

lightning fly forth from God’s bow and leap from the clouds to their targets (5:21). 

Hailstones filled with wrath fly as if flung from a catapult, the waters of the sea rage, and 

rivers rise to overwhelm (5:22; cf. Exod 14–15; Isa 59:19). Finally, a mighty wind like a 

tempest will scatter the foes (5:23a; cf. Isa 59:19). The divine warrior even uses 

“lawlessness” and “evildoing” of humans to lay waste the earth and overturn thrones 

(5:23b), thus reinforcing the deity’s sovereignty.138 Pseudo-Solomon demonstrates three 

points with the image of God as fighter: (1) the immense power and sovereignty of the 

divine warrior; (2) validation of Pseudo-Solomon’s “vision of moral symmetry and 

                                                
135 On this point, see chapter two above; cf. ibid., 63–64. Neufeld notes the theme of creation as 

God’s weapon continues later in Wis 11; 16:12, 17, 22–24, 26; 18:8, 15; 19:18–21. 
 
136 On the personified entities of the cosmos and creation in Wis 5, see Dodson, ‘Powers’ of 

Personification, 69–81, where he claims “the battle belongs to Creation,” citing parallels in Judg 5:20–21; 
Num 16:23; Sir 39:28–31; 1 En. 7:6; 100:10–13 (ibid., 73). 

 
137 Larcher sees ὀργή in Wis 5:20a operating in a similar manner to that of ζῆλος in 5:17. The 

Lord’s wrath, mentioned just prior to the array of weapons (5:20b–23), provides an umbrella under which 
the weaponry of creation fall (La Livre de la Sagasse, 391; Neufeld, Put on the Armour of God, 63).  

 
138 So also Neufeld, Put on the Armour of God, 65. See the alternative views offered by Georgi, 

Weisheit, 418, and Schmitt, Das Buch der Weisheit, 73, who believe v. 23 to be an editorial attempt to 
transition from the divine warrior hymn in Wis 5 to the warning against earthly rulers in Wis 6.  
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cosmic equitability”;139 and (3) vindication that the δίκαιοι are, in fact, the children of 

God because God comes to their aid (cf. Wis 2:18; Isa 59:15).140 

 
Wisdom of Solomon 10–19: History and Judgment 
 
 In the “Book of History” in Wis 10–19, Pseudo-Solomon returns to the topic of 

God’s justice. In a series of synrkises (comparisons), the author contrasts the actions and 

fates of Israel’s ungodly foes with the righteous Israelites.141 The faulty knowledge of the 

ungodly that Pseudo-Solomon highlighted in Wis 1–6 plays a role in the final section of 

the book. Weaving together both reflections on idolatrous worship and examples from 

Israel’s past, the author drives home the justness of God’s judgment against the wicked 

and God’s mercy toward the righteous. Linebaugh calls the author’s alternation between 

vignettes of the ungodly and the righteous a “balanced historiography” that is “shaped by 

the principles of divine justice and moral order that have driven Wisdom’s theologising in 

                                                
139 Repeating here the language of Linebaugh, God, Grace, and Righteousness, 39.  
 
140 Neufeld also makes this point (Put on the Armour of God, 57–58). The “Book of Eschatology” 

concludes in Wis 6:1–11 with an exhortation directed to the kings, judges, and monarchs to desire the 
Lord’s instruction and heed the call to wisdom (6:1–2). The title “the Despot of all” (ὁ πάντων δεσπότης) 
assigned to God again points to the deity’s ultimate sovereignty (6:3, 7). This God is not only all-powerful, 
but is also impartial (6:7). Pseudo-Solomon again highlights the coming reversal in which the mighty will 
be brought low, foreseeing a day when God will come “quickly” (ταχέως); the lowly will be “pardoned in 
mercy,” but the strong “mightily tested” (6:5–6).  

 
141 The purpose of synkrises, according to ancient rhetorical handbooks, is not simply to craft 

comparisons between people and/or actions, but to elevate honorable persons or actions as worthy of 
emulation, while discouraging the practice of dishonorable ones. Thus, Pseudo-Solomon maintains focus 
on exhorting his audience to love righteousness and seek the Lord (Wis 1:1). On synkrisis, see Aristotle, 
Topica 3.116a.13–14; Rhetoric 1.7.1364b.28–35; 1.7.1365a.5–6, 11–12; 1.9.1367b.21–23; Rhetoric to 
Alexander 1426a.36–37; Cicero, Topica 18.69; Aelius Theon, Progym. 9.8–12; cf. Isocrates III.46–47. For 
a discussion of synkrisis, see Michael W. Martin, Judas and the Rhetoric of Comparison in the Fourth 
Gospel, NTM 25 (Sheffield: Sheffield Academic, 2010), 46–90.  
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the book’s first two sections.”142 Pseudo-Solomon includes in his description of the 

coming judgment a number of divine warrior motifs.  

 
 The foolishness of idolatry and the all-powerful hand of God.  Idolatrous worship 

becomes the primary target of Pseudo-Solomon’s reflections at the end of the text. 

Chapters 13–15 present the well-known polemic against idolatry, which the author 

juxtaposes with the worship of the all-powerful God. The faulty logic of those “foolish by 

nature” blinds them to their creator and leads them to worship images:  

For all people who were ignorant of God were foolish by nature; they were unable 
from the good things that are seen to know the one who exists, nor did they 
recognize the artisan while paying heed to his works; but they supposed that either 
fire or wind or swift air or the circle of the stars or turbulent water or the luminaries 
of heaven were the gods that rule the world. (Wis 13:1–2) 
 

Although the “created things” (κτισµάτων) should direct the attention of humans to “their 

creator” (13:5), people instead set their hopes on “dead things,” call objects made by 

human hands “gods” (13:10), and look to these images in times of need (13:15–19).143 

Idols, along with those who make them, stand under a curse, “for equally hated to God 

are the ungodly and their ungodliness” (ἐν ἴσῳ γὰρ µισητὰ θεῷ καὶ ὁ ἀσεβῶν καὶ ἡ ἀσέβεια 

αὐτοῦ, 14:8).144  

 In addition, the invented idolatrous practices of the ungodly provide a gateway to 

all kinds of immoral behavior, including sexual immorality and the corruption of life 

(φθορὰ ζωῆς, 14:12). The worship of idols, the author claims, “is the beginning, cause, 

                                                
142 God, Grace, and Righteousness, 62.  
 
143 The Egyptians, whom the author characterizes as the people’s oppressive enemies, take idolatry 

a further step by worshipping animals that everyone else detests (see Wis 15:14, 18–19). 
 
144 McGlynn sees Wis 14:8 as “an echo and parody of 2:23, which embodies the divine plan for 

mankind” (Divine Judgement, 151).  
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and end of every evil” (14:27).145 In contrast to the corrupted life induced by idol 

worship, understanding of the true God brings righteousness (δικαιοσύνη), and knowledge 

of the deity’s sovereignty is “the root of immortality” (τὸ κράτος ῥίζα ἀθανασίας, 15:3).146 

 By exchanging the worship of the creator for created objects, the ungodly rightfully 

stand under God’s judgment and incur a just penalty (14:30–31). Pseudo-Solomon 

employs the images of God’s hand and arm, which bring destruction on the wicked, and 

contrasts these with the lifeless appendages of idols. Mortal-made images have no use of 

their eyes, nostrils, ears, fingers, or feet (15:7–8; 14–17); indeed, according to Wisdom, 

anything made by people “with lawless hands is dead” (15:17). Idolaters stupidly form 

vessels to worship and then “ask strength of a thing whose hands have no strength” 

(13:19). While the wicked try to flee from the wrath, this proves to be an impossible task, 

for God flogs the ἀσεβεῖς for their resistance (16:15–16).  

 As evidence of God’s ability to act, the author cites moments in Israel’s past that 

testify to God’s dominion. In contrast to the impotent hands of idols, God’s hand is “all-

powerful” and created the cosmos from formless matter (11:17). In the flood account of 

Gen 6–9, the divine hand guided the ark and established a new generation (14:6). The 

divine hand also protected the Israelites as they crossed the Reed Sea from Egypt (19:8). 

Pseudo-Solomon thus follows in a similar line of Jewish authors in appealing to the 

divine warrior motif of the Lord’s mighty hand and arm that bring destruction on enemies 

and deliverance to God’s people.  

                                                
145 On this point, see Linebaugh, God, Grace, and Righteousness, 67–68.  
 
146 Important here is what Linebaugh refers to as Israel’s “immunity” from the moral degradation 

in Wis 15:1–6 (ibid., 68). This section of Wisdom alludes to Moses’ speech in Exod 34 while ignoring the 
idolatry of the golden calf incident in Exod 32. See also John M.G. Barclay, “‘I will have mercy on whom I 
have mercy’: The Golden Calf and Divine Mercy in Romans 9–11 and Second Temple Judaism,” EC 1 
[2010]: 82–106).  
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 “You have power over life and death.”  In order to expose further the absurdity of 

worshipping idols, Pseudo-Solomon emphasizes God’s power over creation. In the words 

of Dodson, “Creation itself becomes a key player” in Wisdom,147 with the divine warrior 

using natural elements as weapons of wrath. The author’s portrayal of these elements in 

the “Book of History” is rooted in God’s original creation and dominion displayed in the 

Exodus event. These past demonstrations of the Israelite deity’s power confirm that God 

alone holds “power over life and death” (16:13a).  

 Appealing to a number of episodes, Pseudo-Solomon shows that creation protected 

God’s people and inflicted their enemies in the past; thus, readers should expect the same 

in the future.148 It is fitting that God uses animals and created elements as punishment for 

idolaters who seek to worship such things.149 Punishing human beings with creation 

serves a two-fold purpose. On the one hand, since the ungodly worshipped images of 

animals (15:1–15) and nature (13:2), God uses creation as a means of bringing about their 

punishment (16:1, 3, 9).150 On the other hand, God utilizes creation to chastise and defend 

the people of Israel; in this latter case, inflicting violence is only temporary. Thus, while 

the deity holds the ability to destroy all, God shows mercy toward the righteous children, 

which serves as a warning for the Israelites and proof to their enemies (τοὺς ἐκθροὺς 

                                                
147 ‘Powers’ of Personification, 69.  
 
148 Ibid.  
 
149 This is a point made earlier when the author claims the deity “tormented” the Egyptians for 

their idol worship, bringing on them their own abomination and mocking them with judgment (12:23–25).  
 
150 Pseudo-Solomon contrasts this punishment with the kindness showed to the Israelites in Num 

11:1–14 when God provided quail after they suffered for a brief amount of time (Wis 16:1–4). 
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ἡµῶν) that God is “the one who delivers from every evil” (ὁ ῥυόµενος ἐκ παντὸς κακοῦ, 

16:6–10).151  

 The dual role of the natural elements as a weapon and defender appears also in Wis 

16:15–29. Here the author draws from the story of Exodus, creating a contrast between 

the evil Egyptians and the righteous Israelites.152 Verses 16–17 state that God displayed 

strength by sending on the Egyptians rain, hail, relentless storms, and fire (cf. Wis 5).153 

The judgment of God pursued them and destroyed the crops of their land (16:18–19). 

Combining the plagues with God’s giving of manna in the wilderness, Pseudo-Solomon 

claims the fire “forgot its native power” when it came to Israel and spared the manna so 

that “the righteous might be fed” (16:20–23; cf. Exod 16; Num 11).154  

 Verses 24–26 indicate creation simply obeyed the command of its maker in 

pursuing Israel’s enemies and protecting Israel:  

For creation, serving you who made it, stretches out to punish the unrighteous, and 
draws back in kindness on behalf of those who trust in you. For this reason, at that 
time also, changed into all forms, it served your all-nourishing gift, according to the 
desire of those who had need, so that your children, whom you loved, Lord, might 
learn that it is not the production of crops that feeds humankind, but your word that 
preserves those who trust in you. (Wis 16:24–26) 

 

                                                
 151 The balance the author strikes between judgment and mercy repeats a theme from Wis 11–12. 
Linebaugh notes that because God “punished with such great care and indulgence the enemies” of Israel 
and those deserving of death, and extended to them an opportunity to repent, the righteous can be assured 
of God’s mercy (12:20–22; God, Grace, and Righteousness, 64). This “logical tension” offers a balanced 
view: “Justice prevents mercy from overriding the necessity of judgment; mercy prevents justice from 
destroying the ungodly (ἀσεβής) by a single blow (ἀποτόµῳ ὑφ᾽ ἓν ἐκτρῖψαι; 12.9)” (ibid., 65; cf. Barclay, 
“Unnerving Grace,” 102). 
 

152 See Dodson, ‘Powers’ of Personification, 74; Linebaugh, God, Grace, and Righteousness, 72.  
 
153 Although the lists are not exact, aspects of nature in Wis 5:20–23 fight alongside of the divine 

warrior in the eschatological battle, and in 16:16–18 created elements serve as a means of judgment.  
 
154 Cheon (The Exodus Story, 112) and Dodson (‘Powers’ of Personification, 76) both note 

Pseudo-Solomon’s tendency to muddle the chronology of Exodus, including combining the plagues and 
giving of the manna in Wis 16.  
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These past events inform the author of Wisdom’s theologizing on the final judgment: the 

Lord who acted to deliver the righteous and destroy the ungodly will do so again.155  

 In Wis 19, the final chapter, Pseudo-Solomon returns to the Exodus story, this time 

re-narrating the crossing of the Reed Sea from Exod 14.156 Cheon sees Wis 19:1–17 

dominated by what he calls “creation’s transformation.”157 At God’s command, nature 

serves to protect the children of Israel and punish their ungodly enemies. The author 

claims God knew in advance the Egyptians would change their minds, forgetting the 

punishment of the plagues (19:1–4).158 Pseudo-Solomon thus emphasizes they suffered 

just punishments on account of their wicked acts, and yet divine wrath did not come on 

them without warning (19:13).159 As a foil for Egyptian forgetfulness, the author claims 

the Israelites remembered the plagues (19:10), the Reed Sea event (19:13–17), and God’s 

provision for the people (19:11–12).160 

                                                
155 Also notable is the martial language used in Wis 18:5–25, where Pseudo-Solomon points to the 

destruction of the firstborn in Egypt as an instance of God’s punishment (Exod 11:1–12:32). The “all-
powerful word” of the Lord “leaped from heaven, from the royal throne, into the midst of the land that was 
doomed, a severe warrior (ἀπότοµος πολεµιστής)” (18:15). God’s personified λόγος, appearing as a warrior 
on behalf of the deity, carries a sharp sword and fills all things with death (18:15–16). In the case of God’s 
wrath against the Israelites (from Num 17:6–15), the destruction lasted only for a time (18:20). The 
“blameless” priest, Aaron, served as “champion” on the people’s behalf, who “conquered the wrath” and 
“subdued the avenger” (18:21–22). God’s wrath (ὀργή), called “the Destroyer” (ὁ ὀλεθρεύων), spared the 
people of Israel (18:25).  

 
156 For a detailed analysis of Pseudo-Solomon’s use of the Exodus tradition in Wis 19:1–9 and 

back in 10:15–21, see Peter Enns, Exodus Retold: Ancient Exegesis of the Departure from Egypt in Wis 
10:15–21 and 19:1–9, HSM 57 (Atlanta: Scholars, 1997), especially 135–44.  

 
157 Exodus Story, 90. On the literary units in Wis 19, see ibid., 90–93.  
 
158 Cheon calls Wis 19:1 a “religious maxim,” which the author contrasts with 18:25b. Pseudo-

Solomon then elaborates on the maxim in the following verses using the parting of the Reed Sea (ibid., 89).  
 
159 See Enns on the exegetical tradition of Egypt’s just death by drowning (see also Wis 18:5), 

which mirrors Pharaoh’s decree to drown the Israelite male babies in Exod 1:22 (Exodus Retold, 107–12).  
 
160 On the contrast between Egyptian forgetfulness and Israelite remembrance, see Cheon, Exodus 

Story, 90–91.  
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 The parting of the waters marked the beginning of Israel’s “remarkable journey” 

and the “strange death” of the Egyptians (19:5). God’s command of the raging sea—

which serves as a common theme in divine warrior texts—brought destruction on the 

ungodly Egyptians, but provided deliverance for God’s children: “For the whole creation 

in its nature was formed again from above, serving at your commands, in order that your 

children might be guarded unharmed” (19:6).161 God’s hand protected the Israelites as the 

deity displayed sovereignty over the chaotic sea:  

The cloud was seen hovering over the camp, and dry land emerging where water 
stood before, an unhindered way out of the Reed Sea, and a grassy plain out of the 
raging waves, where those protected by your hand passed through as one nation. 
(Wis 19:7–8a)  
 

The event results in praise of the Lord who delivered the people (19:9; cf. Exod 15).162  

 Pseudo-Solomon closes with a reflection on the “principle for the distribution of 

elements in the world” in Wis 19:18–21.163 Essentially, the author claims the sovereign 

God of the universe can rearrange and transpose various aspects of nature, re-creating at 

will, in order to accomplish the divine purpose—a practice evident in the deliverance at 

                                                
161 Enns categorizes Israel’s salvation in v. 6 as a divine act of “new creation” (Exodus Retold, 

112). On the use of Gen 1 in Wis 19:7 and 9–11, see Paul Beauchamp, “Le salut corporel des justes et la 
conclusion du Livre de la Sagesse,” Bib 45 (1964): 491–526; Enns, Exodus Retold, 112–18; Dodson, 
‘Powers’ of Personification, 78. The echoes of the creation account recall God’s ultimate control over the 
natural elements and the deity’s ability to bring order to chaos.  

 
162 Enns sees parallels between Wis 19:9 and Isa 63:13–14 MT/LXX (Exodus Retold, 130–34). 

The pattern here, although truncated, follows the pattern noted in Exod 14–15 where God performed the 
role of divine warrior and used the created order to deliver the Israelites. This deliverance then results in 
praise of God. Maurice Gilbert sees Wis 19:1 and 9 as references to Exod 15. According to him, Wis 10:20 
and 19:9 mark off a literary unit based on echoes of Exod 15 (“Wisdom Literature,” in Jewish Writings of 
the Second Temple Period: Apocrypha, Pseudepigrapha Qumran, Sectarian Writings, Philo, Josephus, ed. 
Michael E. Stone [Philadelphia: Fortress, 1984], 282–324, 305).  

  
163 Cheon, Exodus Story, 104. On the influence of Greek philosophy here, see ibid., 104–06.  
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the Reed Sea where the waves turn into dry land and a grassy plain.164 The final word, 

however, is reserved for a doxology in v. 22. Pseudo-Solomon ends on a note of praise to 

the Lord who in everything exalts and glorifies God’s people and refuses to neglect them 

in their time of need. As in other texts, Pseudo-Solomon roots God’s martial activity to 

set the world to rights in the past divine action on Israel’s behalf. These reflections lead 

the author to praise the Lord of Israel for the deity’s ever-present help.  

 
Summary of the Divine Warrior in Wisdom of Solomon  
 
 The author of Wisdom of Solomon presents a world plagued by unsound reasoning. 

The wicked among humanity operate out of a disjointed logic and foolishly follow after 

idols that have no power. They even become partners with the figure of death, who enters 

creation and disrupts God’s intentions. But those who are powerful in the present will 

meet their rightful judgment. In spite of appearances to the contrary, the writer believes 

God to be just. In order to undergird that claim, Pseudo-Solomon points to the 

eschatological future when the deity will show up dressed in armor for battle, re-

fashioning Isaiah’s vision of the divine warrior. The author also notes the common theme 

of God’s sovereignty over all creation as a means of emphasizing the deity’s power and 

reassuring readers of God’s eschatological intervention on their behalf.165 The divine 

warrior’s response to the plight of humanity results in just punishment for the wicked and 

the elevation of the downtrodden righteous ones to places of prominence.  

 
 

                                                
164 As Dodson puts it, “For Wisdom, Creation’s activity at the future apocalypse is founded upon 

its past activity in the Exodus… The critical role Creation had played in the Exodus event dictates the role 
it will play at the visitation of God” (‘Powers’ of Personification, 74).  

 
165 On this point, see ibid., 65.  
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The War Scroll (1QM) 
 

 I turn now to divine warrior motifs in the War Scroll (1QM[iḥamah]). The cache of 

texts found among the caves of Qumran in 1947 provided scholars immense insight into 

the beliefs and practices of one sectarian Jewish community in the first century CE.166 

Escaping what they perceived to be the corrupt Hasmonean priesthood, those in the 

Qumran community sought to live in purity while awaiting the day when God would 

rectify the world by defeating the wicked and bringing about a new age.167 A number of 

documents among the Scrolls describe an eschatological battle. I will limit my analysis to 

1QM, which presents perhaps the most vivid images related to God as a warrior and 

eschatological conflict. 

 
The Cosmic Battle in the War Scroll  
 
 Discovered in Cave 1 at Qumran, the nineteen-column document known as the War 

Scroll utilizes a similar dualistic outlook to the one displayed in other scrolls.168 Based on 

the similarities in worldview expressed in 1QM and the Community Rule (1QS), scholars 

hold few doubts the War Scroll is a product of the sectarian community, composed 

between 63 BCE and the first Jewish revolt in 66–73 CE.169 Yet it is equally evident that 

                                                
166 For a helpful summation of the discovery of the Scrolls and the impact of these texts on the 

study of Judaism and Christianity, see James H. Charlesworth, “The Dead Sea Scrolls: Their Discovery and 
Challenge to Biblical Studies,” in The Bible and the Dead Sea Scrolls: The Princeton Symposium on the 
Dead Sea Scrolls, 3 vols., ed. James H. Charlesworth (Waco: Baylor University Press, 2006), 1:1–23.  

 
167 Nickelsburg, Jewish Literature, 123.  
 
168 See especially 1QS. Collins calls the Instruction of the Two Spirits “the most systematic 

expression of the worldview” (Apocalypticism in the Dead Sea Scrolls [New York: Routledge, 1997], 10).  
 
169 Philip R. Davies, “The Biblical and Qumranic Concept of War,” in The Bible and the Dead Sea 

Scrolls: The Princeton Symposium on the Dead Sea Scrolls, 3 vols., ed. James H. Charlesworth (Waco: 
Baylor University Press, 2006), 1:209–32, 223–24.  
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1QM is a composite work.170 Even so, Davies maintains that the final product contains “a 

single overarching conception”; that is, “a final war between the equally matched and 

permanently opposed forces of light and darkness, which are each led by ‘spirits’ 

(ruḥoth) created by God from the very beginning.”171 Essential to the depiction of this 

battle is the reuse of the image of God as warrior.172 In addition, the War Scroll employs 

the dualistic worldview as a means of explaining the evil of Israel’s enemies: demonic 

powers animate the “sons of darkness” and the members of the Qumran community stand 

opposite them on the battle lines as “sons of light.”173  

 
 The coming cosmic battle.  The initial line of the first column names this document 

as “[The Rule of] the War” and elaborates on the coming battle (I.1).174 Column I 

                                                
170 Some of the documents that make up 1QM could be among the fragments from Cave 4 known 

as 4QM. Davies notes the material from Cave 4 either represents recensions of 1QM or material used to 
create 1QM (ibid.; cf. Géza Vermes, The Dead Sea Scrolls in English, 3rd ed. [London: Penguins Books, 
1987], 104, 125). Usually scholars note the differences seen in cols. I and XV–XIX and cols. II–IX (see 
J.P.M. van der Ploeg, Le Rouleau de la Guerre: Traduit et Annoté avec une Introduction [Leiden: Brill, 
1959]; Peter von der Osten-Sacken, Gott und Belial: Traditionsgeschichtliche Untersuchungen zum 
Dualismus in den Texten aus Qumran, SUNT 6 [Göttingen: Vandenhoeck & Ruprecht, 1969]; Davies, 
1QM, the War Scroll from Qumran: Its Structure and History [Rome: Biblical Institute], 113–24; Collins, 
Apocalypticism, 94–95). Davies challenges Collins’s view that the “core-work” can be found in cols. I and 
XV–XIX, while other columns likely came later—a view based on von der Osten-Sacken’s work (see 
Collins, “Mythology of the Holy War in Daniel and the Qumran War Scroll: A Point of Transition in 
Jewish Apocalyptic,” VT 25.3 [1975]: 596–612). Davies alternatively suggests cols. XV–XIX evince “a 
complicated history” with “enough evidence to suggest that dualistic material in 1QM is later” (“Dualism 
and Eschatology in the Qumran War Scroll,” VT 28.1 [1978]: 35; cf. the further exchanges between these 
scholars: Collins, “Dualism and Eschatology in 1QM: A Reply to P.R. Davies,” VT 29.2 [1979]: 212–15; 
Davies, “Dualism and Eschatology in 1QM: A Rejoinder,” VT 30.1 [1980]: 93–97).  

 
171 Davies, “Concept of War,” 224.  
 
172 Miller sees in 1QM “the fullest expression” of the development of divine war theology (Divine 

Warrior, 143). Marcus makes a similar point: “The holy war theology bloomed again in apocalyptic circles 
and especially at Qumran, as is particularly evident from the War Scroll” (“Let God Arise,” 390). 

  
173 See Longman and Reid, God Is a Warrior, 140; cf. Davies, “Concept of War,” 22. All 

translations of 1QM come from Florentino García Martínez and Eibert J.C. Tigchelaar, eds., trans., The 
Dead Sea Scrolls: Study Edition, Volume One: 1Q1–4Q273 (New York: Brill, 1997).  

 
174 Davies sees col. I as “conditions for the onset of war” (“Concept of War,” 226). On the 

redaction of 1QM, and specifically col. I, see idem., 1QM, 113–24.  
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predicts an attack by “the sons of light” (cf. Isa 11:14) to be launched against “the lot of 

the sons of darkness” and describes the first six years of a seven-year war (I.1).175 The 

day of carnage the deity pre-determined from ancient times to be a moment of 

“destruction” (מהומה) for the sons of darkness and a time of salvation for the sons of light 

(I.5, 9–10).  

 The War Scroll depicts both human and suprahuman soldiers aligned in two camps 

participating in combat.176 On one side of the battle lines stand the sons of darkness, 

whom the text identifies as the historical enemies of Israel (I.1–2; cf. 4Q161).177 Picking 

up the term Kittim (כתיים, “violators of the covenant”), which is used in the Hebrew Bible 

as a designation for Israel’s opponents, the scroll identifies the “evil empire” as the 

Roman forces that become wrapped up in the machinations of Belial.178 Indeed, the 

opposing nations form the “army of Belial” (I.1) and join forces with the angelic armies 

aligned with Belial (I.15; 1QH XII.35). The sons of light stand on the opposite side, as 

they return from exile to reclaim Jerusalem (I.3). As God’s people, their hearts are 

strengthened by the Israelite deity and they can count on the divine hand to assist them 

(I.14). The first column also places this battle in a cosmic context. Both the “assembly of 

the gods” and the “congregation of men” clash with one another (I.10). The text even 

mentions onlookers of gods and humans shouting as the forces of light and darkness fight 

(I.11).  

                                                
175 Yigael Yadin notes the “putting forth the hand” as an echo of Isa 11:14, along with parallels in 

Dan 11:42; Esther 9:2; cf. 1QM XVII.13; and CD XII.6 (The Scroll of the War of the Sons of Light against 
the Sons of Darkness, trans. Batya and Chaim Rabin [Oxford: Oxford University Press, 1962], 256).  

 
176 Collins notes similarities to Daniel and Enoch (Apocalypticism, 94).  
 
177 Yadin sees the influence of 2 Kgs 24:2 and Isa 11:14 in the list of enemies (Scroll, 256).  
 
178 On the use of the “evil empire” theme from the Hebrew Bible, especially in Daniel, see Davies, 

“Concept of War,” 223, 227.  
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 The end result of the battle, however, is already mapped out. God not only pre-

determined the time of the eschatological battle, but also the victory of the sons of light. 

Israel’s enemies will panic and will seek help but will not find it (I.6). The wicked will 

meet a “savage destruction before the God of Israel,” for God intends this moment to be a 

“war of extermination against the sons of darkness” (I.9–10).179 The victory of the sons of 

light will bring about peace, blessing, glory, joy, and eternal life (I.8–9).180 

 The promise of triumph is rooted in God’s action in the cosmic battle. Line 4 

indicates that at the end the God of Israel “will go out with great rage to wage war against 

the kings of the North.”181 During the first six lots the armies appear evenly matched. The 

sons of light “will be strongest during three lots, in order to strike down wickedness”; 

however, in the following three lots, the army of Belial will “force the lot of [light] to 

retreat” (I.13). But the sons of light will be strengthened by God’s might before God 

steps in to settle the matter in the seventh lot (I.14): “God’s great hand will subdue 

[Belial, and al]l the angels of his dominion and all the men of [his lot]” (I.14–15). 

Although the final lines of the column are damaged and difficult to discern, it appears 

that line 16 again points to God’s assistance of “the holy ones” for the destruction of their 

                                                
179 On I.9–11, Miller claims, “All along [in Israelite expressions of divine war] there have been 

signs that Yahweh and the heavenly host fight alongside Israel in their battles, but here it is explicit from 
the beginning” (Divine Warrior, 143).  

 
180 Davies sees I.8–9 as a crux interpretum for the first column: “This first column indicates that 

the battle is preordained and that the aim is twofold: the spread of the glory of God but also to achieve the 
deserved reward for the righteous (lines 8–9)” (“Concept of War,” 227).  

 
181 On the pairing of divine rage/wrath and anger, see Isa 42:25; 46:15; Dan 9:16; Jer 21:15; 36:7 

(Yadin, Scroll, 258).  
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enemies.182 No doubt, the cosmic battle will be a time of suffering for God’s people, but 

that suffering will be rewarded with God’s intervention and eternal redemption (I.12).183  

 
 Instructions for the war.  Columns II–IX map out detailed instructions for 

conducting the eschatological battle. Column II enumerates the arrangement of the high 

priests, the chiefs of each tribe, the required sacrifices, and the command for a sabbath 

rest from campaigns. A bit later, col. V enumerates the battle formations complete with 

descriptions of the weapons, the armor for the soldiers, and the proper age and purity of 

the fighting men.184 In cols. VI–IX, we find precise directions on how these formations 

should fight against the army of Belial, even noting the order in which the war tactics 

should be employed.185 Such detailed instructions reflect the divine war tradition of the 

Israelites.186 The careful attention to detail reinforces the idea that God ordains the 

eschatological conflict. Indeed, this is “God’s battle for destruction,” the extermination of 

the enemy (IX.5–6). Collins sees these prescriptions as a significant divergence from 

most apocalyptic texts: the War Scroll does not so much reveal what will happen as it 

instructs in the tactics of war with a sense of urgency.187  

 The titles written on the trumpets and standards of the armies in cols. III–IV depict 

God as an active warrior on behalf of God’s people and name the members of the 
                                                

182 Note also that I.17 might suggest another reference to the divine hand.  
 
183 Column I thus depicts the first phase of the cosmic war in which the people re-take the land 

(see Davies, “Concept of War,” 227). 
 
184 See further, Yadin, Scroll, 63–79, 114–40. 
 
185 Yadin offers an analysis of the war tactics in 1QM, noting the influence of Judean, Hellenistic, 

and Roman conventions (ibid., 141–97).  
 
186 On this point, see Davies, “Concept of War,” 227; Cross, Canaanite Myth, 326–46; Miller, 

Divine Warrior, 143–44; Marcus, “Let God Arise,” 391.  
 
187 Apocalypticism, 93.  
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Qumran community as soldiers participating in the divine army.188 Take, for instance, the 

instructions for the trumpets of the slain that notes the deity as the one who brings an end 

to adversaries: “God’s mighty hand in the battle fell all the slain of unfaithfulness” (III.8). 

Likewise, the trumpets of pursuit read, “God has struck all the sons of darkness, he shall 

not cause his wrath to return, until they are exterminated” (III.9).189  

 The standards listed in col. IV continue these themes. The so-called “banner of the 

thousand” reads, “God’s Fury unleashed against Belial and against all the men of his lot 

so that no remnant (is left)” (IV.1–2).190 The War Scroll also collocates themes associated 

with God’s action as divine warrior, as demonstrated in previous sections of this study. 

God’s might and judgment in the endtime war can be seen in col. VI:  

The first battalion will be equipped with spear and a shield and the second battalion 
will be equipped with a shield and a sword, to fell the dead by the judgment of God 
and to humiliate the enemy line by God’s might, to pay the reward of their evil 
towards every people of futility. For kingship belongs to the God of Israel and with 
the holy ones of his nation he will work wonders. (1QM VI.5–7)  

 
The fighters here engage in conflict as a means of God’s judgment, and they do so 

undergirded by God’s power. Additionally, the text points to God’s contested kingship. 

Because the Israelite deity alone is cosmic ruler, this deity has the ability to empower 

God’s subjects to defeat the cosmic enemy of Belial animating their human opponents.191  

                                                
188 See Marcus, “Let God Arise,” 391.  
 
189 Cf. ibid., 391n.23.  
 
190 Other examples abound. For instance, when the Israelites approach for battle, the banners 

should read, “God’s right hand,” “Time appointed by God,” “God’s confusion,” and “God’s slaughter” 
(IV.7). In col. IV, additional banners are named: “God’s battle,” “God’s revenge,” “God’s power,” and 
“God’s destruction of every futile people” (IV.12). The javelins the soldiers hurl also have inscribed 
messages. These repeat divine war imges, including “Arrows of blood to fell the dead by God’s wrath” and 
“Flame of the sword devouring the wicked dead by God’s judgment” (VI.3).  

 
191 Marcus, “Let God Arise,” 391.  
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 While these particular standards emphasize God’s activity as a warrior against 

Israel’s opponents, the War Scroll also includes others that point to this conflict as a 

means of salvation for the chosen people.192 Column IV notes banners inscribed, “God’s 

act of salvation,” “God’s victory,” “God’s help,” “God’s support,” “God’s praise,” and 

“God’s peace” (IV.14). Thus, again, this final battle amounts to God’s judgment against 

the wicked and serves as the means to eradicate evil, while paving the way for the chosen 

people’s redemption.  

 
 War poems.  Columns X–XIV form what Davies calls “the central part of 1QM,” 

wherein the “theology/theologies of the war are most explicit.”193 A series of hymns 

appear in this section, directed toward the “great and terrible God,” who promises to 

abide with the Qumranites to plunder their enemies (X.1–2). Just prior to the first hymn, 

the War Scroll includes quotations from Deut 20:2–5 and Num 10:9, both of which come 

from sections of the Hebrew Bible that detail how the Israelites should conduct divine 

war. These texts reinforce God’s approval of the eschatological battle and reassure that 

the people war by God’s power; God fights alongside them in order accomplish their 

salvation (X.2–8).  

 In 1QM X.8–18, the scroll recounts God’s fidelity to Israel in the past. This deity 

chose a “nation of holy ones of the covenant” (X.10) and revealed the Law to them 

(X.11). The scroll also establishes God’s identity as creator of the dome of the sky, the 

army of luminaries, the earth, beasts, and humans (X.11–18). The opening praise of the 

                                                
192 As Miller puts it, “The purpose of this apocalyptic encounter is, as in days of old, the defeat of 

the wicked, the redemption of Israel, and the establishment of God’s kingship and kingdom forever” 
(Divine Warrior, 144).  

 
193 “Concept of War,” 228.  
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God of Israel sets the stage for the rehearsal of God’s feats in war in the subsequent 

column.  

 Column XI begins with the exclamation, “For the battle is yours! With the might of 

your hand their corpses have been torn to pieces with no-one to bury them” (XI.1; cf. 

XI.4). The God who backs the war against the sons of darkness is the same one who 

delivered Goliath into the hands of David (XI.1–3). This deity worked via human kings to 

deliver the people many times. God did so because of the deity’s mercy, even though the 

people sinned (XI.3–4). The hymn confesses it is not by the might of human hands, but 

only by God’s strength and mighty deeds that they have any power at all (XI.4–5).  

 The defeat of Israel’s enemies serves as a just judgment against the wickedness of 

the nations (XII.14). As in col. I, in col. XII we find another reference to human soldiers 

joining the otherworldly hosts in battle. The deity continues to play an active role by 

commanding the armies of the chosen ones, and endowing them with power to “have the 

upper hand” (XII.4; cf. XII.8). Their task will be to destroy “the rebels of the earth” 

(XII.5). The War Scroll compares these rebels to the Egyptian Pharaoh and his officers in 

chariots who met their death at the Reed Sea—an appeal to God’s identity as warrior in 

the Exodus event (XI.9–10). God will deliver the poor from their enemies and by doing 

so will foil the Kittim with the divine hand, thus bringing to fulfillment Isaiah’s 

prediction that the sword will devour Ashur (XI.11–12; cf. Isa 31:8–9). 

 In addition to God’s hand, the army also will be assisted by a messianic figure.194 In 

col. XI, the scroll includes a quotation of Balaam’s oracle from Num 24:17–19:  

A star (כוכב) will depart from Jacob, a sceptre (שבט) will be raised in Israel. It will 
smash the temples of Moab, it will destroy all the sons of Seth. It will come down 

                                                
194 Collins notes that messianic expectations among Jews around the first century CE “was 

widespread,” even while the expression and intensity varied (Apocalypticism, 72, 74).  
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from Jacob, it will exterminate the remnant of the city, the enemy (אוים) will be its 
possession, and Israel will perform feats. (1QM XI.6–7; cf. CD 7:20–21)  

 
We find no commentary here to assist in understanding the references to the star and the 

scepter.195 Based on the use of Balaam’s oracle elsewhere in the scrolls, John Collins 

believes the oracle “was widely understood in a messianic sense,” and the quotation in 

1QM XI.6–7 should be understood in a similar way (cf. CD 7:19; 4Q175).196 Collins 

further connects the star and scepter with the brief mention of the “Prince of the whole 

congregation” in 1QM V.1, which he understands as a messianic title.197 At the very 

least, we have here the prediction of a figure using the royal metaphor of the scepter, who 

assists in Israel’s eschatological battle to defeat their foes (see XI.7–9). 

 A more explicit reference to a messianic figure appears in col. XIII where God 

appoints the “Prince of Light” to assist the sons of light (XIII.10). The Prince commands 

all the angels of justice, the spirits of truth stand under his dominion, and his counsel 

reveals wickedness (XIII.10–11). The scroll contrasts this Prince with Belial, the “angel 

of enmity,” whom God destined for “the pit” along with “the spirits of his lot” (XIII.11–

12). Although lacking in detail, the Prince of Light plays a role on the day of the great 

battle when God brings salvation and peace to the community and destruction to the 

ungodly (XIII.13–16).  

                                                
195 Note the repetition of the noun “scepter/rod” (שבט) from the predicted royal figure in Isa 11:4.  
 
196 Cf. Amos 5:26–27; jTa‘anit 68d; Philo, De Praemiis et Poenis, 95; Test. Judah 24:1–6; Collins, 

The Scepter and the Star: Messianism in Light of the Dead Sea Scrolls (Grand Rapids: Eerdmans, 2010), 
72; idem., Apocalypticism, 71. See also the “Messianic Rule” (1QSa); the Florilegium (4Q174); the 
Testimonia (4Q175); and the pesher on Isaiah (4QpIsaa); the Scroll of Benediction (1QSb). 

 
197 Ibid., 73. On the messiah, see idem., Apocalypticism, 71–90.  
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 The final poem in the collection is also noteworthy. In col. XIV, the scroll includes 

a “hymn of return” to be sung after the victory.198 After the warriors cleanse themselves 

of the blood of guilty corpses, they return to their positions along the battle lines (XIV.2–

3). Here they offer up praise for God’s חסד and the deliverance the “God of gods” and 

“King of kings” brought about (XIV.4–5, 16). The deity destroyed their opponents, 

trained “feeble [hands] in warfare,” and gave strength to the people for battle (XIV.6). 

The hymn also praises God for protecting the remnant during the empire of Belial 

(XIV.9–11). The War Scroll thus follows a similar pattern pointed out previously; that is, 

in divine conflict texts we find a victory hymn celebrating the power of the deity and 

proclaiming that deity’s cosmic kingship following a battle. In the case of 1QM, the 

conflict remains in the near future, but the prescriptions for eschatological war testify to 

the Qumranites’ confidence that God will bring about their triumph. 

 
 The final battle.  The final section of the War Scroll in cols. XV–XIX returns to a 

description of the eschatological battle. Again, we see an emphasis on the community 

participating in the war in “the day of ven[geance] by God’s sword” (XV.3) against the 

nations (XV.1–6). The scroll continues to emphasize that God strengthens the members 

of the community for the difficult fight, giving them “[hands for the wa]r” (XV.7). The 

God who “summoned the sword” against all people enlists the holy ones to assist in 

bringing about a mighty deed (XVI.1).  

 On the opposite side, Belial comes to assist the sons of darkness. For a time, in 

accordance with God’s mysteries, the holy ones fall in battle and are tested by Belial’s 

forces (XVI.11). The High Priest, however, steps in to rally God’s troops: 

                                                
198 Davies finds three separate hymns in col. XIV (see “Dualism and Eschatology,” 34).  
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The High Priest will approach and take up position in front of the line, and will 
strengthen their hearts [with the power of Go]d, and their hand in their fight. And 
starting to speak he will say: <<[Go]d [has risen, and] the h[ea]rt of his people he 
has tested in the crucible, and not […] your slain, for from ancient times you heard 
the mysteries of God. [You then, be strong, stand in the breach, and do not fear…] 
… And you, sons of his covenant, be strong in God’s crucible until he shakes his 
hand and finishes his testings, his mysteries concerning your existence>> (1QM 
XVI.13–16; XVII.8–9). 

 
The War Scroll here does not shy away from the difficulty facing God’s soldiers; on the 

contrary, the text even notes some will die and Belial’s forces will appear to be winning 

the day. The scroll connects this temporary defeat with God’s mysterious workings, 

which tests the holy ones. Yet the victory in battle belongs to God alone because God 

will finally to turn the tide in the community’s favor.  

 In the lines following the High Priest’s speech, the soldiers regroup and the signal 

for attack sounds once more. This time, the sons of light take up their weapons and 

“stretch out their hand against the army of the Kittim” to defeat the troops of Belial 

(XVII.10–17). Column XVIII.1–3 attributes their progress to the hand of God “[r]aised 

against Belial and against the a[r]my of his dominion” (cf. XVIII.11–14).199 In Davies’ 

assessment, in the final lines of col. XVIII, “it is fairly clear that the hymn finally 

becomes a call to God to act as a mighty warrior and to destroy the enemy forever.”200 

 Column XIX rounds out the War Scroll and cites the divine warrior as the one who 

brings the battle to its close.201 The final destruction of the Kittim occurs during the night 

while the human troops sleep. The community wakes to find the “heroes of the Kittim,” 

                                                
199 In 1QM XVIII.11–14, we also find further mention of the divine hand. In this case, the same 

hand that exterminated the Kittim is described as a “merciful hand” for the community (XVIII.13). 
 
200 “Dualism and Eschatology,” 33. Davies claims this is evident even though the bottom of the 

column is difficult to read.  
 
201 Ibid. Davies believes col. XIX “shows that the request (from the end of the col. XVIII) has 

been granted.” 
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the “horde of Ashur,” and the “army of all the peoples” fallen where they stood in the 

lines (XIX.9–10). The battle ends with the enemies of Israel meeting their death by God’s 

sword (XIX.11). Together the priests, levites, princes of war, chiefs, and enlisted men 

raise their voices to praise the “Mighty One” and “King of glory” (XIX.1), who 

exterminated their foes (XIX.11–14).202  

 
Summary of the Divine Warrior in the War Scroll 
 
 The divine warrior fighting on behalf of God’s chosen people against their foes 

takes center stage in the War Scroll. This text represents one sectarian group’s belief that 

God will finally bring about their salvation and humiliate their opponents in an 

eschatological battle. We also see here that Israel’s God enlists the chosen community at 

Qumran to participate in the battle.203 But this war is not limited to the sons of darkness 

and sons of light alone; it also involves otherworldly figures, including Belial. The War 

Scroll thus places the initiative for the battle and the cause of victory in God alone, who 

empowers the warriors for the fight and ultimately defeats their opponents.204  

 
4 Ezra 

 
 Composed around the close of the first century CE, 4 Ezra (2 Esdras 3–14) offers 

an attempt to wrestle theologically with the destruction of the Jewish temple.205 Surviving 

                                                
202 The content of their praise is missing in lines 14 and following; however, the text likely repeats 

similar themes to the battle hymns noted earlier in 1QM.  
 
203 Collins speculates the community at Qumran might have participated in the revolt against 

Rome, interpreting that event as the day of judgment. The destruction layers discovered at Qumran adds 
evidence for this possibility (Apocalypticism, 69–70).  

 
204 For an analysis of eschatological battle themes in the Dead Sea Scrolls, see ibid., 93–95.  
 
205 Bruce W. Longenecker, Eschatology and the Covenant: A Comparison of 4 Ezra and Romans 

9–11, JSNTSup 57 (Sheffield: Sheffield Academic, 1991), 40. Collins thinks the author composed the text 
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in Latin, this document likely derives from a Greek text that is based on a Hebrew 

Vorlage.206 Palestine offers the most commonly proposed provenance for composition, 

although Rome also remains a possibility.207  

 Critics commonly divide 4 Ezra into seven units: (1) 3:1–5:19; (2) 5:20–6:34; (3) 

6:35–9:25; (4) 9:26–10:59; (5) 10:60–12:51; (6) 13:1–58; and (7) 14:1–48.208 A dialogue 

between Ezra and the messenger Uriel dominates the first three episodes in 3:1–9:25. In 

the fourth, fifth, and sixth units, Ezra receives apocalyptic visions, and the text concludes 

with an epilogue in chapter 14. Ezra’s call narrative (1:1–2:48) and an appendix that lists 

God’s denunciation of sinners and a promise of deliverance (15–16) bracket these 

episodes, both of which scholars believe to be later additions.209 Like other pieces of 

“crisis literature,” the author of 4 Ezra struggles with a world in which God’s people 

suffer and the wicked thrive and poses questions related to God’s fidelity to the 

                                                                                                                                            
after the fall of the temple, as in Daniel and the Animal Apocalypse (Apocalyptic Imagination, 195). 
Additionally, Collins groups together 4 Ezra with 2 Baruch and the Apocalypse of Abraham “as one cluster 
of Jewish responses” to the tragedy of 70 CE (ibid.).  

 
206 See Bruce M. Metzger, “Fourth Book of Ezra (Late First Century A.D.): With the Four 

Additional Chapters,” in The Old Testament Pseudepigrapha: Volume One: Apocalyptic Literature and 
Testaments, ed. James H. Charlesworth (Peabody: Hendrickson, 1983), 517–24, 519–20; see also Michael 
E. Stone, Fourth Ezra: A Commentary on the Book of Fourth Ezra, Hermeneia, ed. Frank Moore Cross 
(Minneapolis: Augsburg Fortress, 1990), 10–11. Extant versions of the text also include Armenian, Syrian, 
and Greorgian versions (Collins, Apocalyptic Imagination, 195). 

 
207 Palestine tends to be the more favored option, especially given what scholars see as possible 

Semitic influence (Metzger, “Fourth Book of Ezra,” 520). References to Ezra writing in Babylon in 3:1, 29, 
which serve as a cipher for Rome, could indicate Rome as the location. Bruce W. Longenecker reads the 
reference to Babylon as a “pseudepigraphic device” that compares the present situation of Israel to that of 
exile (2 Esdras [Sheffield: Sheffield Academic, 1995], 14).  

 
208 On the divisions, see Longenecker, Eschatology and the Covenant, 40–41; Collins, Apocalyptic 

Imagination, 197. For source-critical studies on the text, see Richard Kabisch, Das vierte Buch Esra auf 
seine Quellen untersucht (Göttingen: Vandenhoeck und Ruprecht, 1889); Hermann Gunkel, “Das vierte 
Buch Esra,” in Die Apokryphen und Pseudepigraphen des Alten Testaments, 2 vols., ed. E. Kautzsch 
(Tübingen: Mohr-Siebeck, 1900), 2:331–401.  

 
209 See Metzger, “Fourth Book of Ezra,” 518, 520. These added chapters are referred to as 2 and 5 

Esdras in Latin texts (ibid., 517). 
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covenant.210 In the attempt to comfort the lowly and instruct the wise (14:13),211 several 

of the episodes contain elements characteristic of Jewish divine war motifs.  

 
4 Ezra 3:1–9:25: The Wisdom Debate 
 
 In the dialogue between Ezra and Uriel in 3:1–9:25, the former challenges God’s 

commitment to Israel and the latter offers rejoinders.212 Fourth Ezra 3:1–2 sets the debate 

in the thirtieth year of the destruction of Jerusalem and places the main character in exile 

in Babylon.213 Ezra confronts the Most High concerning God’s justice in allowing the 

ungodly to prosper while the Israelites stand under the rule of Gentiles.214 The crux of 

Ezra’s interrogation is the deity’s apparent refusal to play the role of the divine warrior 

since God allowed the destruction of Zion and did not rescue Israel from oppressors. 

 
 Three dialogues.  Ezra begins by rehearsing the story of Israel and the origins of 

human wickedness. Due to Adam’s transgression, God “appointed death for him and for 

                                                
210 For a discussion of these questions and the context, see Longenecker, 2 Esdras, 11–16.  
 
211 Karina Martin Hogan believes 14:13 has not received enough the attention in describing the 

purpose of the book. She claims the intent of the author must push beyond the sole concern of comforting 
Israel in the aftermath of the destruction of the temple (Theologies in Conflict in 4 Ezra: Wisdom Debate 
and Apocalyptic Solution, JSJSup 130 [Boston: Brill, 2008], 227; contra Philip F. Esler, “The Social 
Function of 4 Ezra,” JSNT 53 [1994]: 99–123; cf. Bruce W. Longenecker, “Locating 4 Ezra: A 
Consideration of Its Social Setting and Functions,” JSJ 28.3 [1997]: 271–93, 287).  

 
212 Hogan, along with a number of scholars, sees the figures reflecting sapiential debates in first 

century CE Judaism (Theologies in Conflict, 35–40; cf. W. Mundle, “Das religiöse Problem des IV. 
Esrabuches,” ZAW 47 [1929]: 222–49; Egon Brandenburger, Die Verborgenheit Gottes im Weltgeschehen: 
Das literarische und theologische Problem des 4. Esrabuches [Zürich: Theologischer, 1981]; Wolfgang 
Harnisch, Verhängnis und Verheißung der Geschichte: Untersuchungen zum Zeit- und 
Geschichtsverständnis im 4 Buch Esra und in der syr. Baruchapokalypse, FRLANT 97 [Göttingen: 
Vandenhoeck & Ruprecht, 1969]). 

 
213 The author sets the context as 586 BCE and the destruction of Jerusalem. As Collins notes, the 

author sees the events in 70 CE as “a reenactment of one of the major paradigms of Jewish history” 
(Apocalyptic Imagination, 200).  

 
214 Longenecker sees in the opening speech Ezra acting as “more than a defender of Israel; Ezra 

has shown himself to be a formidable prosecutor of God himself” (2 Esdras, 37).  
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his descendants” (3:7, 11).215 The ungodliness of Adam then spread to all tribes and 

nations, but in spite of God’s punishments humans continued to increase ungodliness 

(3:10, 12; cf. 8:55–62; 9:18–21). The Exodus and the giving of the Law mark momentous 

occasions (3:18), but the problem of sin remained since God did not take away the “evil 

heart” (3:20); the “disease became permanent” and the “evil root” remained (3:22). Ezra 

notes the deity used foreign powers to punish Israel: God “delivered the city (i.e., 

Jerusalem) into the hands of… enemies” (3:27; 5:30; 6:56–59) and gave over the 

Israelites to “godless tribes” (4:23).216 But from Ezra’s perspective, in spite of Israel’s 

election, the deity remains at a distance, neglecting to uphold the promise to rescue the 

people from enemies.  

 Uriel’s replies present a notion of two ages: the present period is full of sadness and 

infirmities, but it is moving swiftly toward its end (4:26–32; 7:1–16).217 The messenger 

claims a “time of threshing” is coming when war will break out and the Most High will 

arrive to make the earth seize with terror and lay waste rulers (4:30; 5:1–3; 6:18–19). 

This will be a time of judgment marked by reversals of the present age (6:22–24). Uriel 

quotes from Hab 3:11 in 4 Ezra 5:4–5 in order to frame God’s visitation as a cosmic 

event. The wider context from Habakkuk depicts God as a divine warrior coming to 

deliver Israel. Uriel claims that at the end of the present age chaos will be unleashed, as 

                                                
215 Death enters the picture as a result of human failure in a fashion similar to what we saw in the 

Wisdom of Solomon, but with God’s initiative added in 4 Ezra. All translations of 4 Ezra come from 
Metzger, “Fourth Book of Ezra.”  

 
216 Such thoughts also prompt Ezra to lament in a manner reminiscent of the Israelites’ wish to 

return to slavery in Egypt while wandering in the dessert (see 4 Ezra 4:12).  
 
217 See further, Stone, Fourth Ezra, 92–93. Uriel’s initial answer centers on whether or not Ezra 

possesses the ability to comprehend the Most High’s ways. In 4:2, the messenger avers the mortal’s 
“understanding has utterly failed regarding this world.” Undeterred, Ezra insists he can comprehend and 
presses for an explanation of “those things which we daily experience” (4:23).  
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fire breaks out, wild beasts roam beyond their territories, friends conquer one another, 

wisdom retreats, and no one righteous can be found (5:6–13; cf. Isa 59:14–16a).218  

 According to Uriel, this time will be marked by the revelation of “my son the 

Messiah,” who will reign 400 years and die along with “all who draw human breath” 

(7:28–30). A silence of seven days gives way to a time of judgment when the Most High 

divides resurrected humanity into two groups (7:31–44; cf. 7:37–38, 72–73, 79–81, 130–

131; 8:55–58; 9:11–12). Uriel affirms that humanity possesses the ability to escape the 

coming punishment and enter God’s promised rest in the next age by keeping the Law 

(7:20–24, 49–59, 72, 89–99, 127–31; 8:55–56; 9:11).219 Those who remain after the 

warrior’s visitation will be saved and will see the end of the world (6:25–26; 9:20–21). 

The heart of those on earth will be “changed and converted to a different spirit” (6:26),220 

and evil “shall be blotted out” and “faithfulness shall flourish” (6:27–28). But Uriel’s 

insistence that Ezra look to the eschatological horizon does little to assuage Ezra’s 

anxiety; thus, the third episode ends with Ezra and Uriel deadlocked. Ezra remains 

perplexed by the destruction of Zion and God’s reticence to rescue Israel.  

 
 
 
 
                                                

218 Some scholars believe this section is dependent on older apocalyptic traditions. See 
Longenecker, 2 Esdras, 43; Joseph Keulers, Die eschatologische Lehre des vierten Esrabuches, BibS(F) 
20.2–3 (Fribourg: Herder, 1922): 66, 148. Stone points to the tendency of the author to include 
eschatological predictions that break up the prose with “poetic oracular text”: 4:5–8, 35–36; 5:1–13, 36–37; 
6:11–29; 7:26–44; 8:52–54; and 9:3–12 (4 Ezra, 107–08). Such predictions, he claims, are endemic to 
apocalyptic texts (see Isa 39:6; Jer 7:32; Amos 8:11; 2 Apoc Bar 20:1; 24:1; 39:3; 48:32–41; 70:2). 

 
219 Cf. 1QH 7:29–32, per Longenecker, 2 Esdras, 50; see also Kyle B. Wells, “4 Ezra and Romans 

8:1–13: The Liberating Power of Christ and the Spirit,” in Reading Romans in Context: Paul and Second 
Temple Judaism, eds. Ben C. Blackwell, John K. Goodrich, and Jason Matson (Grand Rapids: Zondervan, 
2015), 100–07, 103–04.  

 
220 On the defeat of the evil heart in 6:25–28 and the parallel language with Ezek 11:19 and 36:26, 

see Wells, “4 Ezra,” 101–02.  
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4 Ezra 9:26–13:58: Ezra’s Visions 
 
 If the debate between Ezra and Uriel stands at an impasse, the three apocalyptic 

visions in 4 Ezra 9:26–13:58 offer a kind of solution to the dilemma.221 Uriel now 

becomes Ezra’s interpreter rather than his opponent. The visions point Ezra to the 

eschatological future when God comes on the stage to overturn those in power and 

establish a Davidic king to deliver a remnant.   

 
 The woman.  Fourth Ezra 9:26–37 begins in much the same way as the previous 

units with the titular figure calling out to the Lord.222 With v. 38, however, the text moves 

in a different direction. The first of the three visions presents a woman grieving over her 

dead son (9:40). The description of the woman echoes that of Ezra from earlier 

pericopae—she is deeply grieved, greatly embittered in spirit, and deeply afflicted by the 

long-awaited son granted to her who died on his wedding night (9:38, 41; 9:43–10:4). 

                                                
221 The relationship between the dialogues and the visions presents a debated point in scholarly 

literature on 4 Ezra (see Hogan, Theologies in Conflict, 2–3, 9–35). Because the conclusion to the third 
episode in 9:25 appears inconclusive, scholars see the issue as a source-critical one (see, e.g., Kabisch, Das 
vierte Buch Esra; George Herbert Box, The Ezra-Apocalypse [London: Pittman and Sons, 1912]; W.O.E. 
Oesterly, II Esdras (The Ezra Apocalypse) [London: Methuen, 1933]) or see the debate as reflective of 
differing theologies in Judaism with Uriel’s voice as that of the author’s (see, e.g., Mundle, “Das religiöse 
Problem”; Brandenburger, Die Verborgenheit Gottes; Harnisch, Verhängnis und Verheißung). More 
recently, scholars read the text from a “literary-psychological” viewpoint in which the author reveals the 
movement from incoherence in the dialogues to “a more coherent one” by means of experience (ibid., 3). 
Hogan believes the visions offer a point of view different from both Ezra and Uriel (ibid., 4). The answer 
lies not in human wisdom, but in divine revelation (ibid., 9, 231).  

 
222 Much debate revolves around Ezra’s apparent “conversion.” Readers usually opt for a change 

in Ezra first evident in 9:26–37 or 10:5. This decision bears on how one reads the initial vision in 9:26–37: 
either we see a “converted” Ezra whose new perspective develops further, or we see Ezra continuing to 
play the role of God’s accuser and the vision helps to transform him in 9:38–10:24. For an analysis of the 
options, see Longenecker, 2 Esdras, 60. I tend to agree that we see Ezra already exhibiting evidence of a 
change in perspective by the time we arrive at the vision in 9:26–37 based on the shift in his role from 
accuser to comforter (see Collins, Apocalyptic Imagination, 205). Of course, this does not exclude further 
development of the character.  
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 Ezra, who previously accused God, now assumes the role played by Uriel in earlier 

units and adopts Uriel’s viewpoint.223 In a harsh tone, Ezra calls the grieving woman’s 

mourning foolish since Zion, “the mother of us all,” pines away “in deep grief and great 

humiliation” and multitudes are destined to be destroyed (10:5–14; cf. 10:20–23).224 The 

better way would be to “bear bravely” her troubles while trusting in God’s justness 

(10:15–16, 19, 24).225  

 Suddenly, the woman transforms into “an established city” that leaves Ezra 

dumbfounded as to the vision’s meaning (10:27). This metamorphosis the author 

describes using theophanic elements: the woman’s face shines brightly and flashes like 

lightning as the earth shakes (10:25–26). Uriel then interprets the vision as that of the 

heavenly Jerusalem lamenting the destruction of the earthly city, represented by the death 

of the woman’s son (10:45–49). The established city points forward to the restoration of 

Zion (10:42–44). God thus reveals to Ezra a hopeful vision and pushes Ezra to focus on 

the future God will bring about (10:50–59).226 

 
 The eagle.  The revelations continue in chapters 11–12. In episode five, Ezra 

receives another vision (11:1), which shows him “the end of times and the last events of 

                                                
223 For a detailed account of this thesis, see Longenecker, 2 Esdras, 62–64.  
 
224 Hogan reads this as “a genuine lamentation” for Zion, albeit ironic considering Ezra instructs 

the woman representing Zion concerning Zion’s own grief (Theologies in Conflict, 165).  
 
225 Ezra thus evinces confidence in God’s justice that all will work out according to God’s plan. 

Longenecker sees here a contrast between appropriate and inappropriate forms of expressing grief with 
Ezra now abandoning his accusatory tone and accepting judgment (2 Esdras, 66). 

 
226 See Longenecker, 2 Esdras, 68. Hogan sees this pericope as the “turning point” in Ezra’s 

progression (Theologies in Conflict, 168–73).  
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the time” (12:9; cf. 10:58–59).227 Ezra sees an eagle with twelve wings, three heads, and 

eight little wings rise from the sea; the eagle spreads its wings over the earth as clouds 

gather around it (11:2; cf. Rev 11–12). Verses 5–6 indicate the bird reigns over the entire 

world with “all things under heaven” subjected to it. The various wings represent rulers 

who rise to power and then come to their end (11:19). Finally, the greatest of the three 

heads devours the other wings; this head then takes “control of the whole earth” and 

“with much oppression” dominates the people (11:32).  

 Ezra then views a roaring lion coming out of a forest with a human voice (11:36–

37).228 The animal brings the word of the Most High to the eagle and proclaims God’s 

sovereignty over the world (11:38–39). The lion acknowledges the oppression and terror 

the eagle brought to those dwelling on the earth (11:40–43). But the “Mighty One” is 

well aware of the insolence of the eagle, and the lion proclaims the eagle’s “times” and 

“ages” have come to an end (11:44):  

Therefore you will surely disappear, you eagle, and your terrifying wings, and your 
most evil little wings, and your malicious heads, and your most evil talons, and 
your whole worthless body, so that the whole earth, freed from your violence, may 
be refreshed and relieved, and may hope for the judgment and mercy of him who 
made it. (4 Ezra 11:45–46) 

 
In the opening verses of chapter 12, Ezra watches as the lion’s prophecy comes to 

fruition. The remaining wings and heads disappear and the eagle’s body burns as the 

earth watches in terror (12:1–3).229 This review of Ezra’s vision already highlights a 

number of images related to divine conflict, such as the sea, the lion, and the destruction 
                                                

227 In 4 Ezra 10:58–59, Uriel explains the visions in chapters 11–14 concern what God intends “to 
do to those who dwell on the earth in the last days.”  

 
228 Hogan marks this as the turning point in the second apocalyptic vision with the identification of 

the lion as a messianic figure (Theologies in Conflict, 180).  
 
229 Note the parallel with Dan 7:11 where the fourth beast is consumed with fire (see Longenecker, 

2 Esdras, 75).  
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of evil (embodied in the eagle) in an eschatological confrontation with the Most High. 

But in the interpretation of the vision that follows in 12:10–39, Uriel spells out in greater 

detail the activity of the Israelite deity in the role of divine warrior.  

 The vision takes its starting point from Dan 7:1–28, where four beasts arise out of 

the sea.230 Uriel’s interpretation confirms the use of Daniel when he connects the eagle 

with “the fourth kingdom” that appeared “in a vision to your brother Daniel” (12:10–11). 

Like the horns on the beasts in Daniel, the wings and heads of the bird in 4 Ezra stand for 

political rulers. The eagle points to the Roman Empire, which held dominion over the 

inhabited world at the turn of the first century CE, and the three heads represent the 

emperors Vespasian, Titus, and Domitian.231  

 Not only does the author of 4 Ezra utilize coded symbols common to apocalyptic 

texts, but he also repeats the theme of God’s victory over these oppressive powers.232 

Uriel explains that the dream reveals to Ezra “the last days” when the Most High raises 

up these three heads that oppress the people (12:23; cf. 10:58–59). One of the heads dies 

in agony, but the other two shall be “devoured” by “the sword” when the Most High 

brings about the eagle’s end (12:26–30). The author here recycles the image of the divine 

warrior’s sword swallowing up Israel’s enemies.  

                                                
230 See Hogan, Theologies in Conflict, 179–82, who calls the use of Dan 7:7–11 a “midrashic 

expansion and reinterpretation.”  
 
231 Longenecker, 2 Esdras, 13–14, 71, 73.  
 
232 On the use of coded symbols that the original audience likely understood and the major theme 

of God’s triumph over the powers of evil, see Longenecker, 2 Esdras, 71–73.  
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 Alongside the demise of Rome, 4 Ezra speaks of an anointed figure whom God will 

bring to power and through whom the deity will conduct judgment and deliverance.233 

The lion, according to Uriel, represents a messianic figure “whom the Most High has kept 

until the end of days” (12:32). As a descendant of David, this figure rises at the behest of 

Israel’s God and God uses this person to issue a verdict against the ungodliness of Rome 

(12:32; cf. Rev 5:5). The anointed one serves as the judge of the ungodly and destroys 

them (12:33). At the same time, God’s surrogate will “deliver in mercy the remnant” 

from among the people of Israel (12:34).  

 The revelation granted to Ezra in 4 Ezra 11–12 focuses the main character’s 

attention again on the eschatological future. Uriel explains a time is coming when Israel’s 

deity will operate through a royal regent to resolve the uneven existence that forms the 

basis of Ezra’s complaints. Although life for the chosen nation at present remains plagued 

by suffering, the Most High is still the sovereign deity proclaimed by Ezra’s 

forefathers—the deity who allows rulers to rise to power, but who also intends to bring 

the sword to destroy them at the proper time. That the people of Israel should find 

comfort in the promise of an anointed figure who will judge the ungodly and deliver a 

remnant can be seen in the brief mention of the House of Jacob in 12:40–51. The author 

describes the people weeping over Zion, but Ezra implores them to take courage because 

the Mighty One remembers their plight and sees their struggle (12:46–47). 

 
 The man from the sea.  In the third vision, appearing in the sixth unit of the book, 

Ezra sees a wind arising from the sea (13:1–2). This time, instead of an eagle depicting 

Israel’s evil foe, he beholds “something like the figure of a man come up out of the heart 
                                                

233 Daniel 7 also depicts God defeating the beasts and establishing a singular king over a new 
kingdom. 
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of the sea” (13:3).234 The author takes a cue from Dan 7:13–14 for the title of this figure; 

in addition, this passage evinces parallels to the description of the figure foretold in Isa 11 

and Pss. Sol. 17, all of which contain divine warrior motifs.235 Stone believes the primary 

function of the man to be that of a warrior. He claims the author describes this man 

“using symbolic language that is drawn largely from biblical descriptions of God, 

particularly his epiphanies as warrior.”236 

 Recalling the image of the cloud rider, the man flies on the clouds of heaven (13:3; 

cf. Exod 19:9; Deut 33:26; Isa 19:1; Ezek 1; Pss 18 MT/17 LXX; 68:5; 104:1–3). 

Everything trembles at his gaze and melts like wax at his fiery voice (13:4; cf. 8:23; Ps 

104:32; 1 En. 1:6). Ezra sees “an innumerable multitude” of people come together to war 

against this ominous figure to conquer him (13:5, 8–9, 33–34).237 In response, the man 

“carved out for himself a great mountain, and flew upon it” (13:6–7). When Ezra views 

the people rushing toward the man, the figure does not use a weapon of war; rather, he 

simply “sent forth from his mouth as it were a stream of fire, and from his lips a flaming 

breath, and from his tongue he shot forth a storm of sparks,” which burn up the army and 

reduce them to ashes (13:9–11).  

                                                
234 Millhouse sees the rising of the one like a man from the sea as a reversal of the pattern from 

Dan 7 where the beasts arise from the sea (“Re-Imaging the Warrior,” 243). Millhouse’s reading can be 
challenged in light 4 Ezra 12 where the eagle rises out of the same sea. Longenecker is right to assert that 
the sea “serves only as the point of origin for… the apocalyptic visions” (2 Esdras, 74).  

 
235 Stone, Fourth Ezra, 386; Millhouse, “Re-Imaging the Warrior,” 242–43.  
 
236 Ibid., 211–12; cf. Hogan, Theologies in Conflict, 186.  
 
237 Stone points to a host of textual precursors that mention evil forces coming against Jerusalem, 

including rabbinic texts that call the eschatological battle the “War of Gog and Magog,” as in Ezekiel (see 
Ezek 38–39; Deut 28:49; Joel 2:1–10; Ps 2:1–2; Zech 14:2; Fourth Ezra, 385).  
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 The man from the sea engages in battle with the humans who seek to destroy him, 

but not in a manner common to the wars of terrestrial beings.238 The flames emanating 

from the figure’s mouth draw from Isaiah’s promise of a royal figure in Isa 11:1–9 and 

seen also in Pss. Sol. 17.239 According to Isaiah, YHWH intends to raise up a “a shoot 

from the stump of Jesse” who will strike the earth with his words and destroy the ungodly 

with breath from his lips (Isa 11:4).240 His rule will be characterized by righteousness and 

he will restore the order of creation (Isa 11:2, 6–9). The author of 4 Ezra thus participates 

in a conversation concerning a coming figure whom God will use to destroy the wicked 

and restore a remnant via eschatological judgment.  

 Uriel’s interpretation of the revelation in 4 Ezra 13:21–56 expands on the role of 

the one “like the figure of a man.” Uriel explains that, although this one will bring 

destruction, he will also “protect those fall into peril, who have works and have faith in 

the Almighty” (13:23). The messenger interprets the figure rising out of the sea as the 

Most High’s “son,” whom the deity “has been keeping for many ages” (13:25–27, 32).241 

Through this son the deity intends to deliver creation (13:26; cf. Isa 11:6–9). 

Additionally, Uriel identifies the mountain carved by the man as Mount Zion (13:35–36), 

where the son stands in judgment over the nations (13:37–39; cf. Ps 2).242  

                                                
238 Millhouse emphasizes the author does not actually describe a battle in 4 Ezra 13 (“Re-Imaging 

the Warrior,” 243–44). See also Stone, who sees divine war as the background (Fourth Ezra, 386).  
 
239 See Longenecker, who claims the image is reminiscent of “the image of God, who ‘burns up 

his adversaries round about’ by means of fire (Ps. 97.3) and who executes judgement ‘with flames of fire’ 
(Isa 66.15–16; cf. Ps. 18.9; 2 Sam 22.9; Ezek. 39.6; Amos 1.4, 7, 10, 12, 14; 2.2, 5)” (2 Esdras, 79).  

 
240 Isaiah 11:3–5 also describes this king wearing the warrior’s spiritual armor (cf. Isa 59:17).  
 
241 Fourth Ezra 13:26, 32, and 52 (cf. 12:32) allude to the possibility this figure is pre-existent, 

held back by the Israelite deity until an appointed time (see Longenecker, 2 Esdras, 79).  
 

242 For an analysis of 4 Ezra 13:33–38 as an interpretation of Ps 2, which depicts YHWH as a 
warrior operating through an anointed son, see Millhouse, “Re-Imaging the Warrior,” 245–46.  
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 After the destruction of the wicked, the son will gather a “peaceable” multitude 

made up of the ten tribes scattered in the exile (13:40–41; cf. Isa 11:12). In the end, 

God’s work as a warring deity through a chosen figure serves the purpose of destroying 

the wicked nations while saving those among the chosen people who remain (13:48–50).  

 
Summary of the Divine Warrior in 4 Ezra 
 
 Ezra’s complaints against God in the opening episodes in part question why the 

deity has not assumed the role of divine warrior in order to defeat enemies and defend the 

people of Israel. In Uriel’s replies, the angel draws on themes related to divine conflict by 

emphasizing the division of time into two ages: the present one consumed with 

oppression and the coming one when God will visit creation and bring destruction. The 

three visions given to Ezra draw on imagery from Isa 11 and Dan 7 to point beyond the 

present epoch to the eschatological future when a messianic figure will topple Israel’s 

foes, judge the nations, and usher in a new, peaceable age.243 

 
Taking Stock: Reflections on the Divine Warrior in the Hebrew Bible, the Septuagint, and 

Other Ancient Jewish Texts 
 

 Having explored the image of God as warrior in select texts from the Hebrew Bible, 

the Greek translations of those texts, and additional Jewish documents, some conclusions 

regarding divine conflict motifs can be offered. The first point to be noted is the extensive 

use of themes related to divine war. We are in a position at this point to confirm, along 

                                                
243 As Hogan concludes: “The visions address Ezra’s concerns about the fate of Israel and Zion, 

but like Uriel’s instructions, they also justify God by revealing the divine plan for the last days. They 
‘correct’ Ezra by shifting his focus to the eschatological future from the present and past, but they also 
‘correct’ Uriel by balancing his emphasis on final judgment with an emphasis on the messianic era, 
especially the overthrow of Israel’s enemies that marks its beginning” (Theologies in Conflict, 231).  
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with studies like those of Miller and Longman and Reid, that divine conflict pervades the 

theological reflections of ancient Jews.  

 The plastic nature of the image of God as warrior means that authors deploy it for a 

variety of purposes. The Exodus event described in Exod 14 and the Song of Moses in 

Exod 15 presents the Israelite deity as the one who controls creation and moves to deliver 

the chosen people from an enemy. The fund of images in Exod 14–15 become important 

markers for later writers, as they recall God’s act of redemption as evidence of God’s 

warring power and ability to rescue.  

 In Amos, we find one of the first adaptations of divine conflict in Israel’s prophetic 

literature. The author does not initially frame God as the redeemer of oppressed Israel, 

but as Israel’s disciplinarian, who wars against the people with foreign nations and 

elements of nature as a means of chastising for their wickedness. But even in Amos, we 

see the hope that God will restore the people after they serve a period of punishment.  

 Ezekiel takes on the question of cosmic sovereignty in light of the fall of the temple 

and the Babylonian exile. The prophet strips Babylon of power by proclaiming YHWH as 

the cosmic king. Ezekiel believes the exile occurred only because the divine warrior king 

allowed it to happen; this same warrior also will rescue the people from their captors by 

bringing destruction on the oppressors and restoring the Israelites to the land.  

 Daniel takes a similar tact in addressing God’s intervention in the life of Israel. The 

author believes YHWH to be cosmic judge, who stands over every human king and 

orders history according to YHWH’s pleasure. Daniel contains an added feature 

compared to the previous texts in that we see evidence of cosmic dualism. The battles 

fought on earth parallel those fought between powers above. As in Exodus, Amos, and 
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Ezekiel, the author depicts YHWH as the sovereign ruler of the universe, who promises 

to step in to destroy Israel’s foes and deliver the people. The image of the “one like a son 

of man” in Dan 7 also plays a role in the hope for redemption and restoration as God’s 

agent.  

 Isaiah’s oracles necessitated a longer investigation due to the density of images 

related to the divine warrior and their importance for Paul. This prophetic text also 

depicts YHWH as a warrior set against Israel in judgment because of the nation’s 

sinfulness. At the same time, we find evidence of God as a fighter on behalf of the 

people. Especially important is God’s promise to raise up a royal figure foretold in Isa 11 

and the image of God in armor in Isa 59. According to Isa 11, God will bestow a human 

regent with the Spirit and will empower this person to bring about deliverance. Later 

authors continue to utilize images from Isa 11 in contexts where God appears as a 

warrior. Likewise, writers adapt the image of God in full armor arriving in response to 

Israel’s sins as judge and vindicator in Isa 59.  

 The Book of the Watchers in 1 Enoch relates the legend of the fallen angels and 

their enslavement of humans. The divine warrior appears in an eschatological scenario to 

judge the righteous and the wicked, destroy the Watchers and the wicked, and thus 

cleanse the elect ones. The Parables of Enoch emphasizes God’s arrival in order to 

destroy the powerful that sit on their thrones, to take back rightful rule over creation, and 

to reverse the fortunes of God’s people. Here again we find the deity operating via a royal 

regent, the Son of Man and the Elect One, whom God uses to war against wicked rulers 

and restore the righteous ones.  
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 The theme of chastising Israel comes to the fore in the Psalms of Solomon, but this 

text also includes the image of God as protector of Israel. God, according the author of 

the Psalms, remains the cosmic ruler who allows Israel to be conquered by foreign foes 

on account of their trespasses. Because of the deity’s identity as cosmic king, God is the 

only one who can rescue the people. That redemption comes via an anointed righteous 

ruler in Pss. Sol. 17; God works judgment through a human agent to destroy Israel’s 

oppressors and restore the nation.  

 The Wisdom of Solomon paints the picture of a world infected by faulty wisdom—

a world in which humans worship and run to idols for redemption. The figure of death 

also enters the picture as one who works in tandem with people to throw creation into 

disarray. But Pseudo-Solomon counters the wisdom of the world with an eschatological 

vision, adapting the depiction of God in full battle armor from Isa 59. The deity who 

holds sovereign rule over all creation will intervene on behalf of the righteous, use 

creation as a weapon, and turn the tables in their favor. The latter parts of the text also 

recycle images from the Exodus to frame God as a warrior fighting on behalf of Israel.  

 In the War Scroll, we find a detailed account of the eschatological battle unlike 

descriptions in other Jewish texts. God appears as warrior in an endtime war between the 

sons of light and sons of darkness; the warring deity backs the sons of light, while the 

sons of darkness stand on the opposite side in the army of Belial. God planned this war 

far in advance and 1QM details the instructions the sons of light must follow in waging 

battle. In the end, the deity steps onto the battlefield to bring about the final destruction of 

the enemy and the salvation of the Qumran community.  
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 Finally, the late first century CE text of 4 Ezra offers a complex use of divine 

conflict. In the first three episodes, Ezra interrogates God as to the deity’s fidelity to the 

promises. Ezra laments the destruction of Zion and complains that God did not take up 

arms against oppressors. In the angel Uriel’s rejoinders, he draws on themes related to 

God as a warring deity, but projects God’s action to the eschatological age. In the three 

apocalyptic visions, Ezra sees a glimpse of the eschatological age when God anoints a 

messianic figure to destroy Israel’s enemies, judge the world, and create an age of peace. 

These visions refashion motifs found in the predictions of Isa 11 and Dan 7.  

 The findings from the preceding analysis can be summarized as follows:  

(1) God fights on behalf of God’s people to deliver them from oppression and bring 
judgment against their oppressors. 

 
(2) God wars against God’s people as a form of judgment for their sins. Authors 
often pair this motif with a promise to restore the nation after the people serve a 
period of discipline. 

 
(3) Authors emphasize that God remains the cosmic king, even though the 
misfortunes of Israel draw into question God’s rule. The divine warrior maintains 
control over foreign nations and creation, and can use them as weapons, bringing 
sieges on the chosen people and handing them over to their enemies.  

 
(4) At times God operates via a human regent. Writers characterize this figure as a 
royal agent, endowed with God’s Spirit to defeat adversaries and deliver Israel.  

 
(5) God also initiates an eschatological war that will reverse the fortunes of Israel 
by defeating enemies, vindicating the people, restoring the nation, and bringing 
about peace. At times, the divine warrior conducts this eschatological battle alone; 
in other instances, God enlists humans to participate in the war.  

 
In the following chapter I bring these findings to bear on Paul’s letter to the Romans, 

setting his text alongside those surveyed thus far. As will be demonstrated, Paul’s 

discourse in Romans evinces many of the same themes related to the divine warrior found 

in other Jewish texts. 
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CHAPTER FIVE 
 

Sin, Death, and the Divine Warrior in Romans 5–8 
 

Introduction 
 

 We arrive now at the final movement of this study. The previous chapters analyzed 

select documents among the Hebrew Bible, LXX, and other Jewish texts with an eye to 

the ways in which they portray God as a warring deity and participate in divine conflict 

traditions. The task in the present chapter and the following one will be to read key 

segments of Paul’s letter to the Romans and place these sections in dialogue with the 

findings from the foregoing chapters. I begin my reading of Romans with a look at Rom 

5–8, giving special attention to the martial language in this part of the text; I will then 

turn to other parts of the letter in the next chapter, most notably Rom 1–3, 9–11, and 

16:20. The focal question can be stated simply: Does Paul employ and adapt the divine 

conflict traditions so prevalent in Jewish expressions of God and the eschatological hopes 

of ancient Jews?  

 Before embarking on a reading of Romans, however, two points should be noted. 

First, pinpointing the apostle’s use of divine conflict motifs is not an easy task. The 

difficulty relates partly to the fact that divine war offers a wide tradition that provides a 

host of images authors molded to fit their theological and rhetorical purposes. Paul’s 

discourse, therefore, cannot be traced back to a singular text, but rather draws on a 

number of themes related to divine conflict. As a second point, with the exception of 

places where Paul quotes or alludes to a textual precursor, Romans is not literarily 
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dependent on all the documents surveyed thus far; yet, I contend the apostle’s discourse 

in Romans displays many elements related to divine conflict found in the writings of his 

predecessors and near contemporaries. To be sure, along with the correspondences also 

come significant points of departure from the use of divine war motifs in other 

documents. In this chapter, I argue that Paul maintains the eschatological hope in a 

warrior deity and modifies the image in light of God’s action in the Christ-event.  

 
The Language of Conflict and God’s Contested Lordship 

 
 Romans 5–8 provides a fitting place to begin the investigation because of the 

density of language related to dominion, enslavement, and liberation in this section of the 

text. At this point in the argument, Paul’s depiction of ἁµαρτία (“Sin”) and θάνατος 

(“Death”) as cosmic powers takes center stage. The apostle frames Sin and Death in 

personal terms as entities that have their own agency, enslave humanity, and thus serve as 

adversaries of God.1 In what follows, I offer an account of Rom 5–8 that highlights the 

language of conflict and kingship Paul uses to describe the machinations of Sin and 

Death, along with God’s act to defeat these forces in the death of Jesus Christ. Emerging 

from this analysis will be a fundamental element found in divine warrior texts: from 

Paul’s perspective, God’s contested lordship over the created order is at stake. The 

deity’s liberation of human and non-human creation from oppressive powers, and the 

participation of humans in the ongoing battle, point to the apostle’s adaptation of well-

known divine conflict traditions.  

 
 
 
                                                

1 On Paul crafting ἁµαρτία in personal terms, see Matthew Daniel Croasmun, “Body of Sin: An 
Emergent Account of Sin as a Cosmic Power in Romans 5–8,” Ph.D. diss. (Yale University, 2014), 5. 
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Conflict and Contested Lordship 
 
 Readers often detect a transition in Paul’s argument at Rom 5.2 In the previous 

chapters, Paul established the sinfulness of all human beings, both Jews and Gentiles, by 

placing people in both categories on a level playing field vis-à-vis God. Throughout Rom 

1–3, Paul emphasizes the justness of God’s judgment against human sinfulness. In Rom 

3:9, in particular, the apostle sums up his foregoing argument and foreshadows the point 

he will develop in Rom 5–8: “For I have already charged all, both Jews and Greeks, to be 

under Sin” (προῃτιασάµεθα γὰρ Ἰουδαίους τε καὶ Ἕλληνας πάντας ὑφ᾽ ἁµαρτίαν εἶναι). 

The stress Paul lays on universal ungodliness in these early chapters heightens the 

proclamation of the revelation of God’s righteousness apart from the Law in Rom 3:21–

26.3 Here he mentions again the sinfulness of “all” (πάντας) who are rectified via 

redemption in Christ Jesus, which displays God’s righteousness (3:23–24). 

 In Rom 4, the apostle reflects on the promise to Abraham now made available to 

Paul and his audience on account of the death and resurrection of Jesus (4:13, 24–25). As 

we arrive at Rom 5, then, Paul addresses the new form of existence the Christ-event 

makes possible, laying stress again on the ungodliness of humans and expanding on the 

role the powers of Sin and Death play as adversaries in the human predicament.  

 
 Ungodly, sinful, and weak enemies.  The opening paragraph of Rom 5:1–11 

articulates Paul’s essential claims in Rom 5–8 in brief: God accomplished the 

                                                
2 The placement of Rom 5:1–11 within the broader outline of the argument in Rom 1–8 remains a 

debated topic. In my view, Rom 5:1–11 provides a transition between Rom 1–4 and what follows in 5:12–
8:39, including themes from both sections (in general agreement with de Boer, Defeat of Death, 147–49). 

 
3 In agreement with Douglas A. Campbell and number of other readers, I see Rom 3:21–26 as a 

return to and expansion of Paul’s initial statement in Rom 1:16–17 (see The Deliverance of God: An 
Apocalyptic Re-reading of Justification in Paul [Grand Rapids: Eerdmans, 2009], 601–76, especially 601–
02).  
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rectification of human enemies by means of the death of Jesus Christ.4 Verse 1 

commences the section with Paul’s statement that “we” are rectified ἐκ πίστεως and thus 

“have peace (εἰρήνην) with God through our Lord Jesus Christ (διὰ τοῦ κυρίου ἡµῶν Ἰησοῦ 

Χριστοῦ).”5 Paul and his audience now have access to God’s grace and the hope of 

sharing the glory of God (5:2–3), even while at present they rejoice in suffering (5:3–5).  

 Paul pulls no punches in his description of the “we” prior to their rectification. 

While “we were still weak,” he claims, Christ died on behalf of “the ungodly” (ἔτι γὰρ 

Χριστὸς ὄντων ἡµῶν ἀσθενῶν ἔτι κατὰ καιρὸν ὑπὲρ ἀσεβῶν ἀπέθανεν, 5:6). The death of 

Jesus on behalf of those considered “sinners” (ἔτι ἁµαρτωλῶν ὄντων) displays God’s love 

“for us” (συνίστησιν δὲ τὴν ἑαυτοῦ ἀγάπην εἰς ἡµᾶς ὁ θεός) and results in rectification and 

rescue from the wrath of God (δικαιωθέντες νῦν ἐν τῷ αἵµατι αὐτοῦ σωθησόµεθα δι᾽ αὐτοῦ 

ἀπὸ τῆς ὀργῆς, 5:8–9; cf. 8:31–39). Further, the reconciliation God accomplished in the 

death of the Son occurred “while we were enemies” (εἰ γὰρ ἐχθροὶ ὄντες, 5:10); in other 

words, Paul sees humans standing opposite enemy lines from the God, who nonetheless 

makes effort to pull them across to the other side.6  

                                                
4 Following Patricia M. McDonald (“Romans 5:1–11 as a Rhetorical Bridge,” JSNT 40 [1990]: 

81–96, here 81–82), Arland J. Hultgren refers to Rom 5:1–11 as a “rhetorical bridge,” connecting Rom 4 
with the following three chapters (Paul’s Letter to the Romans: A Commentary [Grand Rapids: Eerdmans, 
2011], 202). Further, de Boer sees 5:1–11 as one of “three nodal passages” that articulate Paul’s primary 
theme, the other two being 1:16–17 and 3:21–26. In his view, 5:1–11 “summarizes and reformulates” the 
thesis found in these passages “in terms of its soteriological consequences” (Defeat of Death, 144–45). 

 
5 Some manuscripts include the subjunctive ἔχωµεν (א* A B* C D K L 33 81 itd, g vg syp, pal copbo 

al) rather than the indicative ἔχοµεν (אa B3 Ggr P Ψ 0220vid 88 326 330 629 1241 1739 Byz Lect it61vid? syrh 

copsa al). Bruce M. Metzger notes “the indicative is consonant with the apostle’s argument” at this point 
given that he states the condition pertaining to those rectified (see A Textual Commentary on the Greek 
New Testament, 2d ed. [Stuttgart: Deutsche Bibelgesellschaft, 1994], 452).  

 
6 Jewett sees the enmity reflecting “the human war against God” from Rom 1:18–3:23 (Romans, 

364).  
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 The collocation of epithets referring to Paul and his audience as “weak,” “ungodly,” 

“sinners,” and “enemies” illustrates the hostility humans held toward the deity and their 

helplessness to remedy this opposition.7 Characterizing people in such negative terms 

represents a recurring theme in the texts surveyed above where Israel and foreign nations 

appear across enemy lines from Israel’s divine warrior. As a result of Israel’s rebellion 

against God and God’s Law, Jewish writers often characterize the chosen people as sinful 

and ungodly, and place them on the receiving end of divine wrath.8 In a number of cases, 

God’s martial activity functions as a means of ridding the people of ungodliness and 

restoring proper relations with God.9 The Gentile nations and malevolent cosmic powers 

also appear in the crosshairs of the warring deity and meet their end at the hands of God 

in order to liberate the people of Israel from their dominion.10 In both scenarios, authors 

routinely proclaim Israel’s God as the sole ruler of world. Additionally, these writers tend 

to focus the result of God’s warring activity on the liberation and restoration of one 

segment of human beings, whether that is the nation of Israel as a whole or a remnant 

from among the Israelites.  

 In the case of Rom 5:1–11, Paul tilts the theme of enmity with God in a slightly 

different direction. Following from the universality of sinfulness established in Rom 1–3, 

the apostle views all humans—both Jews and Gentiles—standing in opposition to God as 

                                                
7 Hultgren believes Paul arranged the terms here in “descending order of gravity concerning the 

human situation,” with the adjective “enemies” being the most severe (Romans, 208).  
 
8 See Amos 1–3; Isa 1:1–23; 7–10; 24:1–20; 42–43; Ezek 4–5; 14; 20; 33; Dan 9; 1 En. 1; 5; Pss. 

Sol. 1–2; 8; 13; 17:1–20; 4 Ezra 3:27; 5:30; 6:56–59. 
 
9 See Amos 9:11–15; Isa 27:2–13; 59:15b–20; 4 Ezra 6:25–28.  
 
10 See Exod 14–15; Isa 10:20–27; 11–12; 14; 24:21–27:1; 33–35; 42:1–9; 45; 51:1–52:12; Ezek 

35–36; 38–39; Dan 7–12; 1 En. 1–11; 1 En. 39; 51; 45:5–6; 46:4–8; 48:8–10; 62–63; 69; 91:14; Pss. Sol. 2; 
17:21–46; Wis. 4:16–5:23; 16; 1QM I; X–XIV; XV–XIX; 4 Ezra 11–12; 13. 
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the deity’s ungodly enemies.11 But while Paul considers all people to be God’s 

adversaries on account of their sinfulness, he does not believe God intends to destroy all 

humanity. In addition, God does not appear interested in rescuing only one segment of 

humans while weeding out others. When compared to Jewish divine war texts, then, the 

apostle makes a rather striking move: Paul sets a universal tone in that he sees God’s 

effort in the death of Jesus as an attempt to rescue all human adversaries. The apostle and 

his readers thus maintain a dual standing vis-à-vis God: they are at once ungodly enemies 

of the deity and yet objects of God’s love whom God desires to rescue from a state of 

rebellion.12 As the argument progresses, Paul reveals that God aims the divine attack not 

at human beings, but at the forces enslaving them.  

 
 The reign of Sin and Death.  The apostle proceeds in Rom 5:12–21 to widen the 

angle of vision in order to reveal the cosmic culprits that lead to humanity’s abject state. 

If the previous section of Romans expresses God’s love toward those considered 

“enemies” and signals their rescue, the present one pulls back the curtain to reveal that 

humans are wrapped up in a cosmic conflict.13 Picking up the point mentioned in Rom 

3:9, Paul’s conception of the tyrannical powers of Sin and Death enters into fuller view as 

the primary cause of the enmity between humans and God.  

 Two matters related to divine conflict arise at this juncture in the letter. First, Paul 

frames ἁµαρτία and θάνατος as entities that infiltrate the world and proceed to reign and 

dominate human beings. A second point correlated to the first is that the rule of ἁµαρτία 

                                                
11 Although Paul uses the first person plural “we” in Rom 5:1–11, I believe he maintains the 

universal outlook established in Rom 1–3 and used again in 5:12–21 (see de Boer, Defeat of Death, 145).  
 
12 This is a theme that will arise again with respect to Israel in Rom 11:28.  
 
13 See Gaventa, “Neither Height Nor Depth,” 270.  
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and θάνατος draws into question God’s sovereignty over the world. This contested reign 

parallels a primary concern found in divine conflict texts and sets the stage for God’s 

defeat of these reigning powers via the death of Jesus Christ.  

 Romans 5:12–21 introduces the story of Sin and Death with an emphasis on their 

origin, tracing their entrée into the created order back to the events in Gen 2–3.14 

According to Rom 5:12, Sin seized the opportunity created when the one man Adam 

trespassed and Sin “entered into the cosmos” (ἡ ἁµαρτία εἰς τὸν κόσµον εἰσῆλθεν). What is 

more, Paul believes Sin’s partner in cosmic crime, Death, also came into the world by 

way of Sin and “spread” (διῆλθεν) to “all people” (πάντας ἀνθρώπους, 5:12),15 even those 

who trespass in a manner different from that of Adam (5:14).16  

 The malevolent forces of ἁµαρτία and θάνατος do more, however, than simply enter 

the world; Paul goes on to describe them as kingly powers that rule over human beings. 

In Rom 5:12–21, the verb βασιλεύω appears three times with the nominatives ἡ ἁµαρτία 

or ὁ θάνατος as the subjects. Take, for instance, the apostle’s claim in Rom 5:14 that 

“Death reigned” (ἐβασίλευσεν ὁ θάνατος) from the time of Adam until the time of Moses. 

Again, in 5:17 Paul writes, “Death reigned” (ὁ θάνατος ἐβασίλευσεν) through one man, 

whose trespass led to condemnation for all people (εἰς πάντας ἀνθρώπους εἰς κατάκριµα, 

5:18) and made them sinners (ἁµαρτωλοὶ κατεστάθησαν οἱ πολλοί, 5:19). Sin also 

                                                
14 For analyses on the story of the powers Sin and Death, see de Boer, Defeat of Death, 141–80; 

Beverly Roberts Gaventa, “The Cosmic Power of Sin in Paul’s Letter to the Romans: Toward a Widescreen 
Edition,” Int 58.3 (2004): 229–40, 231–37; Croasmun, “Body of Sin,” 191–98.  

 
15 Cf. the references to the ungodliness of Adam and the spread of that ungodliness to all humans 

in 4 Ezra 3:10, 12; cf. 8:55–62; 9:18–21.  
 
16 C.E.B. Cranfield, A Critical and Exegetical Commentary on the Epistle to the Romans, 2 vols., 

ICC (London: T & T Clark, 1975–1979), 1:283; Jewett, Romans, 377–78.  



 243 

increased (ἐπλεόνασεν) its power after the Law entered the picture and allowed Sin “to 

reign” in the world (ἐβασίλευσεν ἡ ἁµαρτία, 5:19–20).17 The verb βασιλεύω and its 

cognates represent political language used to denote the exercise of authority by a kingly 

figure.18 The apostle’s repetition of the term in the pericope drives home the fact that 

these forces rule the cosmos, at least for a time.  

 Paul’s view of the world prior to the Christ-event, then, is one dominated by “alien 

intruders” who slip in by way of Adam’s trespass, exercise dominion, and usurp God’s 

kingship.19 Such a perspective aligns with the fundamental problem in divine conflict 

texts from the ancient world, as displayed in the previous chapters of this study; that is, a 

deity’s lordship comes into question, and a divine battle must be waged as a means of 

proving the god’s power and establishing rightful rule.20 The apostle’s framing of the 

human predicament as a world highjacked by malevolent overlords aligns with other 

Jewish texts in which authors point to an eschatological war when God will vanquish 

foes, prove God’s cosmic sovereignty, and restore God’s people.  

 
 Who is the cosmic king?  The claim that Paul views the entities of Sin and Death as 

ontological powers that exert their will in the human realm is not without its detractors. 

Certainly, the act of human sin is involved in the rule the powers of Sin and Death 

                                                
17 Paul develops the relationship between Law and Sin in more detail in Rom 7:7–25 (see below). 
 
18 BDAG, 170, s.v. βασιλεύω 1; Joshua W. Jipp, Christ Is King: Paul’s Royal Ideology 

(Minneapolis: Fortress, 2015), 267.  
 

19 Martinus C. de Boer, “Paul’s Mythologizing Program in Romans 5–8,” in Apocalyptic Paul: 
Cosmos and Anthropos in Romans 5–8, ed. Beverly Roberts Gaventa (Waco: Baylor University Press, 
2013), 1–20, 13–14.  

 
20 Cf. Collins, Combat Myth, 57; Cross, Canaanite Myth, 162–63; Johnson, From Chaos to 

Restoration, 98; Longman and Reid, God Is a Warrior, 83–85; Gombis, “Ephesians 2,” 405, 407.  
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maintain over the world prior to the Christ-event.21 From the beginning of Paul’s 

comments about Sin and Death in 5:12, the problem appears in stark relief: Sin’s entrance 

into the cosmos begins with human transgression; however, Paul says nothing more of 

the origins of these powers. Whatever one makes of the causation of the reign of Sin and 

Death, Matthew Croasmun rightly states, “ἁµαρτία is much more than just sinful actions, 

especially in Romans 5–8. To read against this mythology is to invent a ‘real Paul’ who 

can argue against the words of Paul.”22 I suggest Paul falls in line with some of his 

Jewish antecedents in that he sees both human action and the kingly powers of Sin and 

Death working in tandem to produce a world out of joint and in need of redemption.  

 Elements from the previous investigation shed light on this point. The 

personification of oppressive forces from which people need to be rescued is not a novel 

Pauline concept. The apostle in Rom 5 shows similarities to some Jewish writers, who 

depict the Israelites in captivity to another power, including the animated force of Death. 

Recall, as an example, the eschatological scenario of the “Little Apocalypse” in Isa 24–

27. The prophet portrays YHWH in this section as a divine warrior who destroys Israel’s 

oppressors, rescues the chosen people from the powers of chaos, and reinstates God’s 

rule (βασιλεύσει, 24:23) as king—all of which are themes characteristic of divine conflict 
                                                

21 Readers such as Dibelius and Käsemann see ἁµαρτία and θάνατος as demon-like figures, while 
others are reluctant to adopt such a perspective (see Dibelius, Geisterwelt, 120–22; Käsemann, Romans, 
150, 176). The debate between Käsemann and his Doktorvater, Rudolf Bultmann, illustrates the divide. As 
Bultmann, in his demythologization project, points out, even in Rom 5:12 where ἁµαρτία makes its 
appearance, it does so by way of human sinning (see Theology of the New Testament, trans. Kendrick 
Grobel [New York: Scribner, 1951], 2:250; idem., “New Testament and Mythology: The Problem of 
Demythologizing the New Testament Proclamation,” in New Testament and Mythology and Other Basic 
Writings, ed. and trans. Schubert M. Ogden [Philadelphia: Fortress, 1984], 1–43; for a synopsis of the 
debate and the issues involved, see Croasmun, “Body of Sin,” 7–26; de Boer, Defeat of Death, 28–30; 
Dodson, ‘Powers’ of Personification, 20–24). In my view, Paul’s intent is not to provide the architecture of 
blame for the state of the cosmos, but to show that Sin, Death, and humans work together—a point similar 
to the one made in Wis 1:13–16; 2:23–25.  

 
22 “Body of Sin,” 24 (emphasis original). Croasmun provides an alternative way to account for Sin 

in personal terms and sin as a human action by using emergent theory.  
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texts. In the hymn of Isa 25, the people express their hope that God will bring about their 

salvation (τῇ σωτηρίᾳ, 25:9) and ultimately restore rightful kingship. Within this context 

the prophet also alludes to Death as a devouring opponent in Isa 25:8. In God’s foray to 

save Israel, the deity uses Death’s own tactic and brings about its end by swallowing up 

Death.23  

 Paul certainly knew the image of devouring Death and God’s eschatological act to 

destroy it in Isa 25. In his defense of Jesus’ bodily resurrection in 1 Cor 15, Paul employs 

an Adam-Christ typology (cf. Rom 5:12–21) in order to contrast the death that came by 

the former and the resurrection that comes via the latter (1 Cor 15:20–23). First 

Corinthians 15 is replete with language of power and rule and Paul depicts Christ as a 

warring figure.24 At “the end” (τὸ τέλος), Paul claims, Christ will hand over (παραδιδῷ) 

the kingdom to God the Father “after destroying every rule and every authority and 

power” (ὅταν καταργήσῃ πᾶσαν ἀρχὴν καὶ πᾶσαν ἐξουσίαν καὶ δύναµιν, 1 Cor 15:24–25; 

cf. Col 2:15).25 The final enemy to be defeated will be Death when all things are 

subjected to the Son (ἔσχατος ἐχθρὸς καταργεῖται ὁ θάνατος, 1 Cor 15:26).26 At the 

                                                
23 Cf. Pss 124:3; 69:1–2, 15; Job 18:11–14; see further, Gulde, Der Tod, 126–80.  
 
24 So also Ballentine, Conflict Myth, 145; cf. Longman and Reid, God Is a Warrior, 153–56.  
 
25 Paul echoes Ps 110:1 LXX in 1 Cor 15:24–25 (see Longman and Reid, God Is a Warrior, 153–

54). Ballentine indicates Paul “inverts the roles of Yahweh and the figure he endorses; Christos defeats 
earthly enemies himself. This is consistent with other first-century CE Judean texts (2 Baruch, 1 Enoch, 
and 4 Ezra) in which secondary figures endorsed by the primary deity defeat earthly rulers in the eschaton” 
(Conflict Myth, 144). Ballentine further notes the correspondences between 1 Cor 15 and the Davidic royal 
figure in Ps 89:26 and Dan 7 (ibid.). A major difference from Ps 89 and Dan 7, however, is that Paul 
presents Jesus as the destroyer of earthly and divine enemies (i.e., Death; cf. Odes Sol. 22; T. Ash. 7; and 
perhaps Rev), which indicates the apostle portrays Christ as “a cosmic authority” that “approaches that of 
Yahweh in the divine hierarchy” and corresponds to the relationship between Ba‘lu and ’Ilu in the Ugaritic 
myths (ibid., 144–45). Also notable is the claim that 1 Cor 15:24–25 alludes to the “ban” of divine war 
from the Hebrew Bible (Longman and Reid, God Is a Warrior, 144). 

 
26 Paul quotes from Ps 8:7 LXX in 1 Cor 15:27, which provides another important text authors 

connect with divine conflict (see further below; Longman and Reid, God Is a Warrior, 153–54). 
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conclusion of the chapter, Paul quotes from a Greek translation of Isa 25:8 in 1 Cor 15:54 

and connects it with Hos 13:14:  

“Death is swallowed up in victory (κατεπόθη ὁ θάνατος εἰς νῖκος).” “O Death, where 
is your victory? O Death, where is your sting? (ποῦ σου, θάνατε, τὸ νῖκος; ποῦ σου, 
θάνατε, τὸ κέντρον;).” (1 Cor 15:54b–55)27  

 
Finally, in 1 Cor 15:57, Paul gives thanks to God for accomplishing victory over Death 

“through our Lord Jesus Christ” (τῷ δὲ θεῷ χάρις τῷ διδόντι ἡµῖν τὸ νῖκος διὰ τοῦ κυρίου 

ἡµῶν Ἰησοῦ Χριστοῦ). God thus conducts a battle through the agent Jesus Christ, who 

conquers all powers, including Death, and wins the victory as a means of re-establishing 

God’s rule. The collocation of these themes, which appear often in texts that depict 

Israel’s God as divine warrior, adds credibility to the claim that the apostle works with a 

similar idea in Rom 5.  

 The image of Death as a personified power also appears in texts besides Isaiah. The 

Parables of Enoch relate the introduction of Death into the created world to the revelation 

of secrets by the fallen angelic Watchers (1 En. 39:1–2; 64:1–2; 65:6–12; 69:1–2, 6; cf. 

8:1–2; 10:1–22). After Death finds its way in, however, it takes a life of its own and 

“proceeds against the people” (1 En. 69:7), “destroys everything” (1 En. 69:11), and even 

“eats” humans (1 En. 69:11).28 There, too, the resolution comes by the hand of God’s 

agent—the Elect One, the Son of Man—whom the deity anoints with the spirit of 

righteousness (1 En. 62:1–2; cf. Isa 11:4). As the divine warrior’s representative, the Son 

                                                
27 As noted in chapter three above, while the MT of Isa 25:8 states, “God will swallow up death 

forever,” Greek versions of the text vary. Paul quotes a Greek version that appears close to Theodotian, but 
differs from the LXX. See further, Stanley, Paul and the Language of Scripture, 210–11; Longman and 
Reid, God Is a Warrior, 155–57.  
 

28 Note again the correspondences to Isa 25:8; Ps 69; Job 18; KTU 1.4.VIII.14–20; 1.5.I.2–3; 
1.6.II.15–19, 21–23.  
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of Man overturns the Israelites’ captivity.29 He destroys sinners and oppressors with the 

word of his mouth (1 En. 62:1–3; cf. Isa 11:4; 1 En. 54:5–6; 55:3–4; 2 Thess 2:1–12), 

punishes the powerful of the world, and imprisons the Watchers while God’s people are 

set free to live in peace (1 En. 62: 11–12; 63:1; 69:28–29). 

 Death as a personified force also appears in the Wisdom of Solomon, as noted in 

chapter four. Pseudo-Solomon claims ungodly humans (ἀσεβεῖς), armed with their 

misguided wisdom, “summoned” (προσεκαλέσαντο) Death into the created order, worked 

hand-in-hand with Death as a friend, made a covenant with Death, and belong to Death’s 

company (Wis 1:13–16). What is more, the author describes this malevolent power using 

language that aligns with Paul’s statement about the entrance of Sin and Death into the 

cosmos in Rom 5:12: “Death entered the world” (δὲ θάνατος εἰσῆλθεν εἰς τὸν κόσµον) by 

way of the Devil’s envy (Wis 2:23–25).30 As in the previous examples, the author of 

Wisdom points his readers to the eschatological horizon for the resolution to a world 

ruled by Death. Rather than using an agent, in Wis 4:16–5:23 the divine warrior suits up 

for battle, defeats enemies, and restores the righteous ones.  

 Paul’s vision of a world in contest evinces similarities to the visions in some Jewish 

texts. Sinful humans work alongside malevolent hypostases to create a network of evil 

that leads to a world out of joint. In each of these contexts of crisis in which God’s people 

stand under the aegis of Death or other powers, God or God’s chosen agent arrives on the 

scene as a warrior to provide release to the captives. The defeat of Israel’s captors 

                                                
29 Recall that 1 Enoch combines elements of the Davidic king, the Servant of YHWH from Second 

Isaiah, and the “one like a son of man” from Daniel into a singular warring figure (see Pss 2; 110; Isa 11:1–
5; Isa 42:1–4; 49:1–7; 52:13–15; 53:11; Dan 7:13–14; Nickelsburg and VanderKam, 1 Enoch, 44).  

 
30 Paul does not say anything about the Devil or Satan in this part of his letter (although see below 

on Rom 16:20), but the vocabulary related to Sin’s entrance remains important.  



 248 

validates God’s sovereignty over the world, even if all hope appears lost. When Romans 

is placed in conversation with these voices, therefore, it is not surprising to find Paul 

framing the world prior to the Christ-event as one ruled by malevolent forces; indeed, 

Paul here participates in the divine conflict traditions of ancient Judaism. But, again, the 

apostle’s scope of the divine warrior’s redemptive activities extend beyond what we find 

in those texts. Paul sees God acting in favor of all humanity, reaching beyond Israel 

alone. 

 
 Sin as slave master.  Paul marries the language of slavery to the language of 

dominion in Rom 5–8. Sin is no benevolent ruler; on the contrary, pairing the motifs of 

kingship with those of slavery in Rom 6 highlights the despotic nature of the dominion 

Sin exerts over the cosmos. The image of enslavement plays on the common knowledge 

of the slave system in the ancient Roman context known to Paul’s audience.31 Slavery 

meant the ownership of a person by another, ownership that allowed the slave master 

control over the slave’s body.32  

 The malevolent nature of the reign of ἁµαρτία appears prominently in Rom 6:12–

23, where the apostle contrasts the dominion of Sin with the new life made possible by 

the death and resurrection of Christ Jesus. In Rom 6:12, Paul uses the verb βασιλεύω once 

more in connection with Sin: “Therefore, let not Sin reign in your mortal bodies, so that 

                                                
31 As Elizabeth Castelli points out, a passage like Rom 6 is “not about slavery,” but nonetheless 

“depends on the reality of slavery to convey its meaning” (“Romans,” in Searching the Scriptures: A 
Feminist Commentary, ed. Elisabeth Schüssler Fiorenza, 2 vols. [New York: Crossroad, 1994], 2:272–300, 
2:294; see also Jennnifer A. Glancy’s comments on Castelli’s point in Slavery in Early Christianity 
[Minneapolis: Fortress, 2006], 98).  

 
32 See Glancy, Slavery in Early Christianity, 98; see also Orlando Patterson, Slavery and Social 

Death: A Comparative Study (Cambridge: Harvard University Press, 1982), who claims slavery to be the 
condition of a life forfeited, yet kept alive. The master gains control over the slave’s body to be used in 
ways the master desires, which results in the death of the enslaved person’s social being. 
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you obey its passions” (Μὴ οὖν βασιλευέτω ἡ ἁµαρτία ἐν τῷ θνητῷ ὑµῶν σώµατι εἰς τὸ 

ὑπακούειν ταῖς ἐπιθυµίαις αὐτοῦ). We find the related term κυριεύω with Sin as the subject 

in 6:14. Paul insists Sin shall no longer “exercise dominion” (κυριεύσει) over people since 

they stand under grace and no longer under Law.33 The apostle also constructs Sin and 

God in antithetical parallel in Rom 6:13, which underscores that these two entities 

represent opposing powers vying over human beings.34 Joel Marcus displays the 

parallelism of v. 13 in the following way:  

 Do not present (παριστάνετε) 
  your members (τὰ µέλη) 
   as weapons (ὅπλα) of unrighteousness (ἀδικίας) 
    to Sin (τῇ ἁµαρτίᾳ), 
 
 but present (παραστήσατε) 
  yourselves (ἑαυτοὺς) 
    to God (τῷ θεῷ) 
  and your members (τὰ µέλη) 
   as weapons (ὅπλα) of righteousness (δικαιοσύνης) 
    to God (τῷ θεῷ).35 
 
Not only does Paul here name Sin as God’s primary opponent in the conflict, but he also 

notes that human beings are caught up in that conflict. Indeed, as a result of the 

enslavement Sin and Death perpetrate, the cosmos becomes contested territory.36 Sin and 

God stand in opposition to one another as rival kings, and the battle is waged at the site of 

                                                
33 See BDAG, 576, s.v. κυριεύω 2.  
 
34 Marcus, “Let God Arise,” 388.  
 
35 Ibid.  
 
36 Käsemann, “On the Subject of Primitive Christian Apocalyptic,” 136; see also Brown, Cross 

and Human Transformation, 4–6. 
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human bodies.37 Those mortal bodies and their members, moreover, Paul describes using 

the martial language of “weapons” (ὅπλα).38 The survey of images of divine war in earlier 

chapters of this study pointed out instances in which Israel’s deity wields a variety of 

weapons in the fight against sinful Israel and their opponents, including nations and 

natural elements.39 In the case of Rom 6:12–14, humans serve as instruments of war in 

the hands of Sin or God as both contend for cosmic lordship. 

 When Paul develops the topic of how the community should shape their lives in 

Rom 6:15–23, he reminds them of the maxim that they become “obedient slaves” 

(δούλους εἰς ὑπακοήν) to the master to whom they present themselves: “you are slaves to 

the one you obey, either of Sin, resulting in death, or of obedience, resulting in 

righteousness” (δοῦλοί ἐστε ᾧ ὑπακούετε, ἤτοι ἁµαρτίας εἰς θάνατον ἢ ὑπακοῆς εἰς 

δικαιοσύνην, 6:16). Paul here offers thanks to God for accomplishing their release from 

Sin in a manner reminiscent of the hymns that follow descriptions of the divine warrior’s 

victories over Israel’s oppressors:  

But thanks be to God that you were slaves of Sin (χάρις δὲ τῷ θεῷ ὅτι ἦτε δοῦλοι τῆς 
ἁµαρτίας), but you obeyed from the heart the teaching to which you were entrusted, 

                                                
37 On the use of the term “body” here, Marcus notes: “The body, for Paul, is that with which one 

does things that relate to other people or to cosmic powers; hence its appearance in this short paragraph of 
exhortation and its reappearance at the beginning of the of the main parenetic section of the letter, in 12,1” 
(“Let God Arise,” 386 [emphasis original]; cf. Käsemann, “On Paul’s Anthropology,” in Perspectives on 
Paul, NTL, trans. Margaret Kohl [London: SCM, 1971], 1–31, 18–27).  

 
38 See Gaventa, “Rhetoric of Violence,” 64; Marcus, “Let God Arise,” 392–94. Cranfield states the 

meaning of ὅπλα “is in favour” of the translation “weapons,” with the idea of war “implicit in µὴ 
βασιλευέτω,” but then surmises “instruments” or “tools” might be more appropriate given the context of 
slavery (Romans, 1:318).  

 
39 See Amos 1:2–3:8; 3:9–4:13; 5:8–9; Ezek 4:1–5:17; Dan 7–12; Isa 13–14.  
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and having been set free from Sin (ἐλευθερωθέντες δὲ ἀπὸ τῆς ἁµαρτίας), have 
become slaves of righteousness (ἐδουλώθητε τῇ δικαιοσύνῃ). (Rom 6:17–18)40  
 

Paul repeats the point again just a few verses later in order to emphasize the contrast 

between their former enslavement to the demagogue of Sin and their present enslavement 

to God. Although free with regard to righteousness when they “were slaves of Sin” (ὅτε 

γὰρ δοῦλοι ἦτε τῆς ἁµαρτίας ἐλεύθεροι ἦτε τῇ δικαιοσύνῃ), the fruit they produced resulted 

in death (6:20–21). But now, after the liberation effected in the death and resurrection of 

Christ, they “have been set free from Sin and have become slaves to God” (νυνὶ δὲ 

ἐλευθερωθέντες ἀπὸ τῆς ἁµαρτίας δουλωθέντες δὲ τῷ θεῷ). The release of humans comes 

by way of God’s victory over Sin and allows God to gain control over Sin’s subjects. The 

result of the transfer of ownership to God means that God also exchanged their death for 

sanctification and eternal life (6:22).  

 Drawing a close connection between the powers of Sin and Death once more, the 

apostle notes that the “wages of Sin is death” (τὰ γὰρ ὀψώνια τῆς ἁµαρτίας θάνατος, 6:23). 

Even here, where Paul concludes this section of the argument, he does so with an 

emphasis on the oppressive kingship of Sin and includes terminology associated with war 

and conflict.41 The term τά ὀψώνια in some cases denotes compensation for soldiers or 

                                                
40 See Exod 15:1–18; Deut 33:26–29; Isa 12; 25:1–5; 42:10–20; cf. Isa 14:3–23; Ps. Sol. 18; Wis 

5:17–23; 1QM X–XIV. Gaventa rightly notes that to speak of a release from enslavement or “freedom” 
invokes the opposite state of enslavement (“Rhetoric of Violence,” 66). 

 
41 On Rom 6:23 as a summary of v. 22 and the preceding section, see Käsemann, Romans, 185.  
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mercenaries.42 By employing the term, Paul again frames the world as an arena of battle 

in which Sin, as an enslaving despot, doles out payment in the form of death.43  

 
 Sin takes captive the Law.  Paul believes the entity of cosmic Sin to be so powerful 

that this despot even takes hold of God’s Law and wields it against enslaved humans. In 

Rom 7:7–25, Paul makes precisely this point. This section of the letter adds yet more 

evidence to the growing catalogue of conflict language and God’s contested lordship in 

Romans. 

 Appealing to the rhetorical tactic evident in the Psalter and in hymns from Qumran, 

Paul Meyer sees the apostle’s use of the first person “I” in Rom 7:7–25 as “a theological 

description, cast in a retrospective and reflective mode, of the destructive power of sin—

by one who has himself known and been delivered from it.”44 Verses 24–25 in particular 

provide evidence of Paul’s retrospective reflection on a previous time when Sin held the 

“I” in chains.45 This point can be buttressed by Meyer’s claims that Paul provides no 

                                                
42 As pointed out by Käsemann, Romans, 185; Gaventa, “Rhetoric of Violence,” 64; Moo, 

Romans, 408.  
 
43 Gaventa provides a list of additional texts where the term appears with reference to wages paid 

to soldiers with the prime example being Paul’s use in 1 Cor 9:7. See also Luke 3:14; Ep. Aris. 22; 1 Esdr 
4:56; 1 Macc 3:28; 14:32; Polybius, Hist. 4.60.2 (“Rhetoric of Violence,” 64). 

 
44 “The Worm at the Core of the Apple: Exegetical Reflections on Romans 7,” in The 

Conversation Continues: Studies in Paul and John in Honor of J. Louis Martyn, eds. Robert T. Fortna and 
Beverly Roberts Gaventa (Nashville: Abingdon, 1990), 62–84, 65. See also the case made for a 
retrospective reading of the “I” of Rom 7 “from the perspective of grace” by Paul J. Achtemeier, Romans, 
IBC (Atlanta: John Knox, 1985), 118–26.  

 
45 Especially problematic for readers is the apparent disjuncture between Rom 7:25a and 25b. For 

a summary of the proposed arguments and a solution on the basis of ancient rhetorical chain-link 
construction, see Bruce W. Longenecker, Rhetoric at the Boundaries: The Art and Theology of New 
Testament Chain-Link Transitions (Waco: Baylor University Press, 1995), 88–93; cf. Thomas H. Tobin, 
Paul’s Rhetoric in its Context: The Argument of Romans (Peabody: Hendrickson, 2004), 226; Stanley K. 
Stowers, A Rereading of Romans: Justice, Jews, and Gentiles (New Haven: Yale University Press, 1994), 
281; idem., “Romans 7:7–25 as a Speech-in-Character (προσωποποιία),” in Paul in His Hellenistic Context, 
ed. Troels Engberg-Pedersen (Minneapolis: Fortress, 1995), 180–202; idem., “Apostrophe, Προσωποποιία, 
and Paul’s Rhetorical Education,” in Early Christianity and Classical Culture: Comparative Studies in 
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mention of life in Christ in the present pericope and frames the section with an 

antithetical form of existence in Rom 7:6b and 8:1–11.46 Meyer tries to refocus the 

modern reader, turning his or her eye away from an interest in the identity of the “I” to 

the more pressing issue in the text: the death-dealing power of Sin.  

 Paul proceeds on the basis of destabilizing the entities of Sin and the Law in the 

sections of the letter leading up to Rom 7:7–25. Indeed, when reading Rom 6:1–7:6 a 

person can be forgiven if he or she finds that Paul has “progressively confused the roles 

of the law and the sin it condemns and discloses,” to the point that liberation from the 

power of Sin and liberation from the Law appear to be one and the same (see, e.g., Rom 

6:10//7:4; 6:18//7:6).47 That, in fact, is precisely the apostle’s objective: the primary 

antagonist of the “I” turns out to be “not the law at all but sin as a personified power.”48 

 Paul claims Sin found an ἀφορµήν in the commandment, “entered” (ἐλθούσης) the 

world, and then exploited the commandment and wrought in him “every desire” (7:8–9). 

Thus, the commandment intended to bring life instead brought death (7:10). Repeating 

the term ἀφορµήν in vv. 11–12, Paul states: “For Sin, taking an opportunity (ἀφορµὴν 

                                                                                                                                            
Honor of Abraham J. Malherbe, NovTSup 110, eds. John T. Fitzgerald, Thomas H. Olbricht, and L. 
Michael White (Leiden: Brill, 2003), 351–69; see also the recent contribution on the basis of chain-link 
construction, building on Longenecker’s work, from Justin D. King, “Rhetorical Chain-Link Construction 
and the Relationship between Romans 7.1–6 and 7.7–8.39: Additional Evidence for Assessing the 
Argument of Romans 7–8 and the Identity of the Infamous ‘I,’” JSNT 39.3 (2017): 258–78.  

 
46 Meyer, “Worm at the Core,” 68. Meyer refers to the common ways of reading the text as 

“binary language” in which Paul must refer either to an “I” that is “godly” or “ungodly” without the 
possibility of a third way. Meyer relates this issue partly to the “refusal to take seriously any religious 
vitality other than Christian, even the apostle’s Jewish past” (ibid., 69).  

 
47 Ibid., 72.  
 
48 Ibid., 73.  
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λαβοῦσα) through the commandment, deceived me and killed me through it (ἐξηπάτησέν 

µε καὶ δι᾽αὐτῆς ἀπέκτεινεν),” even though the Law itself is holy, just, and good.49  

 The word ἀφορµή appears in other Jewish and Greco-Roman sources in reference to 

the martial tactics of armies.50 Following the suggestion of J. Louis Martyn, we find an 

analogous use of the word as a military metaphor in Paul’s letter to the Galatians.51 In the 

apostle’s exhortation to his readers in Gal 5:13, he encourages them not to allow their 

newfound freedom in Christ to be used as “a military base of operations” for “the Flesh, 

active as a cosmic power” (Gal 5:13; cf. 5:17).52 Sin’s use of the Law as “a military base 

of operations” fits the wider context of Rom 5–8 in which we find martial language used 

to express the battle between Sin and God over the rightful rule of humans. Sin exploited 

even God’s Law in usurping divine rule.  

 Paul lays the blame for the introduction of Death at the feet of the power called Sin. 

Indeed, Sin “worked death” (κατεργαζοµένη θάνατον) in the “I” of Rom 7:7–25 “through 

                                                
49 Meyer sees Rom 7:10b–11 as the “climax and center” of the paragraph in 7:7–12 (ibid.).  
 
50 See Martyn, Galatians, 485, 492–95. Martyn points to Thuc. 1.90 as an example (ibid., 485); 

see further the expanded list from Gaventa: Polybius, 3.69; Philo, Flacc. 47; Dionysius of Halicarnassus 
5.5.3; 6.25.3; Onasander, The General 42.15 (“Neither Height Nor Depth,” 272n.22; “Rhetoric of 
Violence,” 64; cf. the analysis of Paul’s use of these texts in Lisa M. Bowens, “Investigating the 
Apocalyptic Texture of Paul’s Martial Imagery in 2 Corinthians 4–6,” JSNT 39.1 [2016]: 3–15).  

 
51 Ibid. Martyn notes the parallel to Rom 7:8, 11 in ibid., 485n.47; see also Gaventa, “Cosmic 

Power of Sin,” 235; idem., “Neither Height Nor Depth,” 272.  
 
52 The term ἀφορµή appears also 1 Tim 5:14 and 3 Macc 3:2. Although 1 Timothy is not an 

authentically Pauline text, the author of the document uses the term in a similar way to Rom 7:8, 11; Gal 
5:13: “Therefore, I desire young [women] to get married, to bear children, to manage the household, and to 
give no occasion to the opposition for reproach” (Βούλαµαι οὖν νεωτέρας γαµεῖν, τεκνογονεῖν, οἰκοδεσποτεῖν, 
µηδεµίαν ἀφορµὴν διδόνται τῷ ἀντικειµένῳ λοιδορίας χάριν). The gendered instructions here are no doubt 
problematic, but the author of this letter, writing in the apostle Paul’s name, collocates the term ἀφορµή 
with the language of opposition (τῷ ἀντικειµένῳ). The term also appears in 3 Macc 3:2. The wider context 
of this instance is a military conflict in which King Ptolemy Philopator becomes enraged against the Jews 
in Alexandria and the countryside and seeks to put them to death (3 Macc 3:1). Third Macc 3:2 references a 
rumor concocted by opponents against the Jews in hope that the report would give the opportunity 
(ἀφορµῆς διδοµένης) to do evil against them. 
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the good” (7:13). Sin inhabits this person and animates his actions, controlling his body 

as slave master would a slave (ἡ οἰκοῦσα ἐν ἐµοὶ ἁµαρτία, 7:17). The apostle even reprises 

the image of Sin as slave master when he indicates that he is “sold under [the power of] 

Sin” (πεπραµένος ὑπὸ τὴν ἁµαρτίαν) and, therefore, indwelling Sin forces him to do evil 

rather than good  (7:14, 17–19; cf. 3:9).53  

 What is more, Paul returns to the issue of bodily “members” (τοῖς µέλεσιν) that Sin 

overtakes as a master and uses to its own pleasure, reprising the topic addressed in 6:12–

14. He also pairs the language here with the terminology of war:  

But I see in my members (τοῖς µέλεσίν µου) another law at war (ἀντιστρατευόµενον) 
with the law of my mind (τοῦ νοός µου) and taking me captive (αἰχµαλωτίζοντά µε) 
to the law of Sin, which dwells (τῷ ὄντι) in my members (ἐν τοῖς µέλεσίν µου). 
(Rom 7:23)  

 
Note the terms ἀντιστρατευόµενον and αἰχµαλωτίζοντα, both of which belong to the arena 

of warfare. Not only does the term ἀντιστρατεύω highlight again that humans are deeply 

involved in a conflict, but the second term αἰχµαλωτίζω highlights that the enslavement in 

which humans are held prior to the Christ-event is the result of the militant invasion Sin 

makes into the world. Paul’s use of the term sheds further light on his characterization of 

Sin as a slave master in the previous chapters; that is, people become Sin’s captives as a 

result of a cosmic war, not simply the transfer of ownership from one slave master to 

another.  

 If it is the case that Paul believes Sin has overtaken the Law, then this 

understanding has bearing on the phrase “the Law of Sin” (τῷ νόµῳ τῃς ἁµαρτίας) in Rom 

                                                
53 Meyer points to the transition to the new paragraph in 7:13–25 in which the vocabulary of “life” 

and “death” Paul exchanges for “good” and “evil” (“Worm at the Core,” 74; cf. Rudolf Bultmann, 
“Romans 7 and the Anthropology of Paul,” in Existence and Faith: Shorter Writings of Rudolf Bultmann, 
ed. and trans. Schubert M. Ogden [New York: Meridian Books, 1960], 147–57). 
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7:23 and 25. The genitive modifier in these verses should be understood possessively. 

This means Paul refers here to God’s Law now under the stronghold of the power of Sin 

and controlled by it.54 Such an interpretation further points to the ongoing conflict 

between God and Sin over the rightful kingship of the cosmos.   

 Finally, after narrating the power of Sin and its ability to wield the Law as a 

weapon, Paul exclaims, “What a wretched person I am (Ταλαίπωρος ἐγὼ ἄνθρωπος)! Who 

will deliver me (τίς µε ῥύσεται) from this body of death (ἐκ τοῦ σώµατος τοῦ θανάτου 

τούτου)?” (7:24).55 The phrase τοῦ σώµατος τοῦ θανάτου τούτου points to an existence 

dominated by Death that requires liberation from some outside source. Paul here reflects 

the recurring theme of Israel standing under the aegis of an oppressive power. As in the 

Jewish texts investigated here, the apostle also employs the vocabulary of deliverance 

(ῥύοµαι) to describe the divine warrior’s rescue of the chosen people from the dominion 

of those powers.56 Like his Jewish predecessors and contemporaries, Paul also 

acknowledges the situation demands divine intervention.57  

                                                
54 I follow here Meyer, “Worm at the Core,” 76–80, and J. Louis Martyn, “Nomos Plus Genitive 

Noun in Paul: The History of God’s Law,” in Early Christianity and Classical Culture: Comparative 
Studies in Honor of Abraham J. Malherbe, NovTSup 110, eds. John T. Fitzgerald, Thomas H. Olbricht, and 
L. Michael White (Leiden: Brill, 2003), 575–87; see also Gaventa, “Cosmic Power of Sin,” 235.  

 
55 Along with Cranfield (Romans, 1:367), I think it best to take the demonstrative τούτου with τοῦ 

σώµατος (“this body of death”) rather than with τοῦ θανάτου (“the body of this death”).  
 
56 See Exod 14:30; Isa 25:4; 51:10; 52:9; 59:20; 63:5, 16; Ezek 37:23; Pss. Sol. 4:23; 12:1; 13:4; 

17:45–46; and Wis 2:17–20; cf. Paul’s quote of Isa 59:20 in Rom 11:26, and his use of the term ῥύοµαι in 1 
Thess 1:10 and 2 Cor 1:10, as well as the use of the word in 2 Thess 3:2 and Col 1:13. See also Isa 36:15, 
18–20; 48:17, 20; 49:7, 24–26; 50:2; 54:5, 8; Ezek 13:21, 23; Dan 8:4, 7 (in reference to the ram from 
whom no one could rescue); Dan 11:45 θ’ (in reference to the contemptible king left without anyone to 
rescue him). Isaiah 44:6 and 47:4 collocate the term with references to God as king and Lord of Hosts. Note 
also the verb ῥύοµαι used for Wisdom’s rescue of the righteous from sin, oppressors, and troubles in Wis 
10:6, 9, 13, 15, and for God as deliverer from evil in Wis 16:8, as well as in the re-telling of the crossing of 
the Reed Sea in the Exodus event in Wis 19:9.  

 
57 See Hultgren, Romans, 291.  
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 The call to be rescued from an oppressive power is not unlike that of the psalmists 

who ask for God’s assistance as divine warrior in moments of crisis (see, e.g., Pss 5; 9; 

60; 64; 69; 79; 80; 82; 83; 85; 86; 88). Of the texts investigated earlier, Isa 33–35 stands 

out due to the verbal parallels with Rom 7:24–25. The woe oracle that begins Isa 33 LXX 

refers to those who “afflict” (τοῖς ταλαιπωροῦσιν) God’s people (Isa 33:1), a cognate of 

the term Paul uses to describe his wretchedness in Rom 7:24.58 With Isa 33:2, the people 

of Israel cry out to the Lord for mercy and deliverance from those oppressors. God 

responds by rising up (ἀναστήσοµαι) as a warrior to burn up Israel’s adversaries with fire 

(33:10–12), rescue (λελυτρωµένοι) the people (35:8–10), restore Zion (33:5, 21; 35:10), 

and reclaim kingship (33:17, 20).59 

 The cry of the psalmist in Pss. Sol. 2 provides another helpful example. In response 

to God’s just abandonment of Israel to a foreign oppressor as a result of their evil actions 

(see Pss. Sol. 2:6–10), the psalmist asks God for relief from the divine hand and the 

invasion of Gentiles (Pss. Sol. 2:22). The only hope for the people is to seek divine 

intervention from the same God who yielded the people in the first place. God responds 

to that cry by acting as a warrior to destroy the opponent holding them enslaved and 

earning the acclaim of a king (Pss. Sol. 2:26–35). The same pattern pertains to the call for 

divine assistance in Pss. Sol. 16, which receives its answer in the following chapter. 

Psalms of Solomon 17 proclaims God as the eternal king and savior (17:1, 3, 32, 51). 

                                                
58 Isaiah 33:1 LXX uses the term a second time in the next clause, indicating, “no one makes them 

wretched (παλαιπώρους).” Hultgren sees παλαιπώρος as the antonym of µακάριος (“blessed”) (Romans, 291; 
cf. BDAG, 988, s.v. παλαιπώρος. 

 
59 As noted in chapter three, a number of other themes can be found in this context that resonate 

with Romans. The author of Isa 33–35 LXX assures the people that those who reject them will be “handed 
over” (παραδοθήσονται) and “defeated” (ἡττηθήσονται, Isa 33:2; cf. 2 Cor 12:13), and the Lord will bring 
about their salvation (ἡ σωτηρία, Isa 33:2, 6; σώσει, Isa 33:22; 35:4).  
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God, according to the psalmist, will bring to power a righteous human king, the “Lord 

Messiah,” and will work through him to destroy the sinful nations—an act that will purify 

the land and the people (17:21–50).  

 A similar movement can be seen in the call from sinful Israel in Isa 59:9–15a. In 

this case, God alone responds by putting on armor in Isa 59:15b–20, equipped with the 

virtues of righteousness and salvation. The divine warrior defends the people, turns away 

their ungodliness (ἀσέβεια), and establishes mercy (cf. Isa 51:9–16; cf. Isa 11:1–16). As 

noted in chapter three above, Isaiah, too, follows the description of the warring Israelite 

deity in Isa 59 with a song of triumph in Isa 60 directed toward the God who brought 

about victory (cf. Isa 12). A similar progression from the cry for divine help to praise for 

deliverance appears in Rom 7:24–25, as well. 

 The request for liberation in Rom 7:24 Paul follows with another exclamation, this 

time one of thanksgiving to God for liberation from a life plagued by death: “Thanks be 

to God through Jesus Christ our Lord!” (7:25; cf. 6:17).60 Although admittedly in a 

condensed form, we see here echoes of the movement in divine conflict texts that include 

praise and thanksgiving directed to the warring deity who liberates by means of martial 

                                                
60 The same wording of thanksgiving is repeated that we saw in Rom 6:17 where Paul offers praise 

to God because “you were once slaves,” but now “have been set free and have become slaves of 
righteousness” (see further, Hultgren, Romans, 291). Some readers believe Rom 7:25a or 25b to be an 
interpolation added at a later point or moved from prior to 7:24 to their current placement (see the 
discussion from Hultgren, Romans, 291; King, “Rhetorical Chain-Link Construction,” 263n.9; cf. 
Käsemann, Romans, 211–12; Rudolf Bültmann, “Glossen in Römerbrief,” TLZ 72 [1947]: 197–202, 198–
99; C.H. Dodd, The Epistle of Paul to the Romans, MNTC, rev. ed. [London: Collins, 1946], 114–15; 
Ulrich Wilckens, Der Brief an die Römer (Röm 6–11), 3 vols., EKKNT 6 [Zurich: Benziger, 1980], 2:91; 
John Ziesler, Paul’s Letter to the Romans [London: SCM, 1989], 199; John Ashton, The Religion of Paul 
the Apostle [Hew Haven: Yale University Press, 2000], 224; Brendan Byrne, Romans, Romans, SP 6 
[Collegeville: Liturgical, 1996], 233). Alternatively, Jewett believes these clauses to be glosses added by 
Paul himself (Jewett, Romans, 473).  
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activity.61 Thus, in Rom 7:7–25 the apostle focuses further attention on the culprit of Sin, 

again demonstrating Sin’s power and oppressive kingship in overtaking the Law and 

wielding it against humans. We also find additional martial terms and imagery, which 

point to the world prior to the Christ-event as a battlefield, along with elements common 

to divine conflict texts, such as Paul’s request for divine intervention and a note of praise 

for deliverance. In addition to the setting of conflict, other aspects of Rom 5–8 align with 

Jewish divine war motifs.  

 
God’s War Against Sin and Death 

 
 Paul utilizes language of conflict as a means of describing the raid of Sin and Death 

into the cosmos and their enslavement of human beings. These cosmic powers become 

the primary enemy in the contest between them and God over rightful rule of the world. 

The vocabulary associated with war and dominion is not simply rhetorical flourish in 

Rom 5–8; on the contrary, this language makes up the thread of the very fabric of Paul’s 

argument in this part of the text. Already embedded in the evidence marshaled above 

from Rom 5–8 is the means by which God battles against the enemies of Sin and Death in 

order to liberate humans: the death and resurrection of Jesus Christ.  

 To be sure, the apostle nowhere directly states that the cross and resurrection 

amount to God’s war against these cosmic powers. Yet the multiple references to the 

Christ-event effecting the release of humans from slavery, set in a wider context where 

Paul repeatedly uses conflict language and frames Sin and Death as kingly rulers, 

suggests that Paul sees the hope for God’s victory in an eschatological war against the 

powers of evil realized in the cross of Christ. The apostle’s discourse thus shares some 
                                                

61 See again Exod 15:1–18; Deut 33:26–29; Isa 12; 25:1–5; 42:10–20; cf. Isa 14:3–23; Pss. Sol. 
18; Wis 5:17–23; 1QM X–XIV.  
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affinity with Jewish authors who predict the God of Israel will conduct the end time 

battle through a chosen agent. The remarkable points in Paul’s articulation can be 

summarized as follows: (1) The decisive eschatological battle between the divine warrior 

and malevolent powers Paul locates at the moment of Jesus’ crucifixion and resurrection 

rather than pointing to a war at some point still in the future; (2) The way in which God 

fights stands in relief to other texts surveyed in this study; that is, instead of God or God’s 

agent arriving with sword in hand to destroy, God instead hands over Jesus Christ to 

suffer and die.62  

 
Paul’s “Dying Formula”  
 
 I return at this point to Paul’s transitional pericope in Rom 5:1–11 where he frames 

human beings as God’s weak, sinful, and ungodly enemies. Not only is Paul’s framing of 

the human situation different from his Jewish predecessors in this section (see above), but 

so is the way in which God accomplishes humanity’s redemption. In Rom 5:6–10, Paul 

indicates that the death of Jesus Christ provides the means to restore the relationship 

between God and sinful humans. Indeed, in these verses he employs two phrases to 

express the redemptive nature of Christ’s death on behalf of others. In v. 6, the apostle 

claims Jesus died “for the ungodly” (ὑπὲρ ἀσεβῶν) at the right time, and in v. 8 Christ 

died “for us” (ὑπὲρ ἡµῶν) while still considered “sinners” (ἁµαρτωλῶν).63 Christ thus died 

                                                
62 This is a point emphasized especially in Sherlock’s study of Jewish war traditions (see The God 

Who Fights, 342–55).  
 
63 On God’s sovereignty to act at a divinely appointed time, see Cranfield, Romans, 1:264; 

Käsemann, Romans, 137; cf. Gal 4:4. 
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on behalf of humans at a time when they could be considered completely unworthy.64 

Romans 5:10 expresses a similar point, though in a slightly different way: “while we 

were enemies,” Paul claims, God reconciled them “by the death of his Son” (διὰ τοῦ 

θανάτου τοῦ υἱοῦ αὐτοῦ).  

 Romans 8:1–8, appearing just after Paul’s thanksgiving to God for liberating him 

from the body of death (7:24–25), presents similar themes to those in 5:1–11 and 

connects Jesus’ death and resurrection to the defeat of the kingly power of Sin. The 

temporal adverb νῦν in Rom 8:1 marks out the present as a time when condemnation 

(κατάκριµα) is absent for those who are “in Christ Jesus.” Paul indicates that God 

accomplished what the Law under the dominion of Sin could not, that is, the liberation of 

humans. God does so not by means of violent attack, but by sending the Son “concerning 

Sin” (περὶ ἁµαρτίας) in order to “condemn” (κατέκρινεν) Sin in the flesh (8:2–3). God’s 

punishment justly should come to ungodly human beings, as the wrath poured out on 

sinful people in any number of Jewish texts demonstrates. But in the death of the Son, 

God directs that condemnation to the despotic power of Sin. The reference to the 

condemnation of Sin, therefore, reverses the condemnation of all people (εἰς πάντας 

ἀνθρώπος εἰς κατάκριµα) that resulted from the one man Adam, as Paul states in Rom 

5:16–19 (see especially the use of κατάκριµα in 5:16, 18).65  

                                                
64 Jewett claims dying for the “godless” in the Greco-Roman context “would be unthinkable” 

(Romans, 360). Linebaugh notes that in Rom 5:6–8 Paul emphasizes the self-sacrifice of Jesus as a gift that 
is the “antithesis of a fitting gift” because of its “utter incongruity.” Paul’s perspective contrasts with the 
Wisdom of Solomon’s emphasis on the redemption of the righteous as a fitting gift and the judgment of the 
unrighteous as deserved (God, Grace, and Righteousness, 172–74).  

 
65 Paul’s discourse thus converges with divine war texts as he argues for a reversal of fortunes 

resulting from God’s action in a manner similar to those in the Jewish documents noted above.  
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 Jeffrey B. Gibson’s work on the apostle’s “dying formula” proves helpful at this 

point.66 The construction of “X died/gave himself for Y” appears in Jewish and Greco-

Roman literature as a way of expressing the salvific nature of a person’s death for 

another.67 It is likely, therefore, that the phrase did not originate from Paul; rather, the 

apostle adapts it for his own purposes.68 Significantly, the formula appears primarily in 

contexts of battle where a polis, fatherland, or people stand in need of the valiant efforts 

of a warrior or hero, who gives his or her life as a means of rescuing others.69 In these 

cases, the warrior’s death often results in the σωτηρία of the one(s) for whom the subject 

dies, along with the destruction of the entities that threatened the livelihood of the object.  

 An important caveat, according to Gibson, is that “never does the one to whom the 

dying formula is applied die for an adversary or an enemy”; instead, a person gives his or 

her life “in an attempt to rescue or defend one’s own.”70 Paul’s claim that Jesus died on 

behalf of human “enemies” entrapped by the power of Sin marks a significant departure 

                                                
66 “Paul’s ‘Dying Formula’: Prolegomena to an Understanding of Its Import and Significance,” in 

Celebrating Romans: Template for Pauline Theology: Essays in Honor of Robert Jewett, ed. Sheila E. 
McGinn (Grand Rapids: Eerdmans, 2004), 20–41. Gibson takes the phrase “dying formula” from Martin 
Hengel, The Atonement: The Origins of the Doctrine in the New Testament (London: SCM, 1981), 36.  

 
67 See also Jewett, Romans, 360–61; James R. Harrison, Paul’s Language of Grace in Its Graeco-

Roman Context, WUNT 172 (Tübingen: Mohr Siebeck, 2003), 225.  
 
68 Gibson, “Paul’s ‘Dying Formula,’” 20. This means, further, Paul and his audience would be 

familiar with similar phrases.  
 
69 As Gibson states, “[I]n the majority of cases the one who dies has been plunging headlong and 

voluntarily into deadly and death-dealing combat, waging war against the enemy on the ramparts, in the 
siege, or on the open battlefield” (ibid., 26). Note also the list of seven contexts in which the formula can be 
found at ibid., 28. In Gibson’s explanation of these contexts in the following pages, all of them relate in 
some way to war. 
 

70 Ibid., 25 (emphasis original). Gibson notes Lysias’ Funeral Oration 68 as a possible exception, 
but claims the “enemies” in this text should be identified as Athens’ allies in the Corinthian War (see ibid., 
25n.30). 
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from the common use of the formula.71 Given the martial context in which the phrase 

commonly appears, the apostle’s language in Rom 5:6, 8, and 10 hints that there is more 

going on than a quid pro quo between Jesus’ death on a cross and the salvation this act 

accomplishes. Paul views the site of the cross as a significant moment in an 

eschatological battle, a moment when the deity wages war to reclaim humans not by 

donning the armor of a warrior, but by giving up the Son on behalf of human beings.  

 
Jesus Christ as God’s Agent 
 
 Jesus serves, therefore, as God’s agent, through whom God initiates the dethroning 

of the powers of Sin and Death. In a manner similar to Paul’s Jewish predecessors and 

contemporaries, the liberation of captive humanity comes by way of God conducting war 

through an elected figure.72 Among the illustrative examples examined above, we should 

recall the oracle of Isa 11 (see also Isa 42; 44:24–45:25). The Davidic king promised in 

this chapter will receive God’s own Spirit and will be empowered as God’s righteous 

ruler to judge and destroy the ungodly (ἀσεβῆ) with the words of his mouth (Isa 11:1–5). 

As noted in chapter three, this chosen agent wears armor comparable to that of the divine 

warrior later in Isa 59:17 and helps usher in a time of peace and restoration of creation 

likened to a new Exodus event (Isa 11:6–16). 

                                                
71 This reflects the incongruity of the Christ-gift stressed in studies like John M.G. Barclay, Paul 

and the Gift (Grand Rapids: Eerdmans, 2015), 449–574; Linebaugh, God, Grace, and Righteousness, 171–
75; Cranfield, Romans, 1:265–66; and Jewett, Romans, 357–67.  

 
72 Ballentine uses the term “secondary figure” to describe Jesus/Christos (Conflict Myth, 143–50). 

She claims the Jesus/Christos figure in texts like 1 Cor 15:20–28 and 1 Thess 2:1–12 evince similarities to 
divine conflict traditions. In these cases, Christos becomes the divine warrior figure operating on behalf of 
a supreme deity (see also Odes Sol. 22:5; T. Ash. 7:3; and Rev 12–13; 17; 19–21). Paul, Ballentine claims, 
adapts the royal ideology of the Davidic king, but elevates the status of this figure in that Christos is a 
divine figure. Christos thus appears as a “secondary figure,” who is “endorsed by the primary deity” in 
order to “defeat earthly rulers in the eschaton” (Conflict Myth, 143–45).  
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 The theme shows up also in Dan 7 in the “one like a son of man.” Daniel points the 

suffering audience to the eschatological future and instills hope in a warring deity. The 

Ancient of Days conducts the cosmic, eschatological battle to defeat Israel’s oppressors 

and reverse the fortunes of God’s people (Dan 7:25–27; cf. Ezek 38–39). The Ancient of 

Days then hands over authority and kingship to the “one like a son of man” to maintain 

eternal dominion (Dan 7:13–14).73 First Enoch picks up and adapts from Daniel this “son 

of man” figure. In the case of the Parables of Enoch, the Ancient of Days’ chosen agent 

takes the titles of “Righteous One,” “Elect One,” and “Anointed One” and serves as the 

primary agent of violence against Israel’s oppressors. In an eschatological context, this 

Righteous One brings judgment to the wicked and vindication to the righteous (1 En. 

38:2–6; 39:9–7; 45:5–6; 51:3). Endowed with God’s Spirit, he proves to be victorious 

over earthly rulers, delivers the elect, and imprisons the cosmic forces holding the 

righteous captive, including the angelic Watchers and Death (1 En. 46–49; 52–56; 62–63; 

69). 

 Psalms of Solomon 17 relates the vision of the “Lord Messiah” who functions as 

God’s representative in the context of an eschatological war. As an expression of the 

Israelite deity’s cosmic kingship and role as Israel’s savior, God operates via a human 

agent to bring destruction on those badgering the chosen people (Pss. Sol. 17:21–30). The 

Lord Messiah derives strength to judge and battle from God alone (Pss. Sol. 17:32–40). 

His martial operation will crush arrogant rulers and sinners and subsequently re-gather 

scattered Israel and some from among the Gentiles under his Davidic kingship (Pss. Sol. 

17:31–43).  

                                                
73 On the innovation of this “secondary figure” in Dan 7, see again ibid., 134.  
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 Paul’s discourse on Jesus Christ’s death as the mechanism for the release of 

humans in bondage in Rom 5–8 does not provide an exact analogue to any of these 

Jewish texts. But the apostle nonetheless draws on similar motifs. Paul reflects 

theologically on the death and resurrection of Jesus Christ using the categories familiar to 

him as a first-century CE Jew who anticipates God’s decisive martial action in human 

affairs. Paul does not view the end time battle delayed until some point in the future; 

rather, God acted to liberate humans at a designated point in time in the death of Jesus 

Christ (cf. Rom 5:6–8). No doubt, God’s warring activity aimed at Sin and Death 

conducted through this divine agent comes as a dramatic twist to those expecting a 

violent intervention. God does not come with sword in hand and neither does God endow 

a human ruler to eliminate oppressors; instead, in Jesus Christ Israel’s God responds on 

behalf of all humanity by giving over the Son to death and thereby executing the undoing 

of Sin and Death.   

 
Creation and Cosmic Conflict 
 
 Paul returns to the topic of the eschatological battle and Jesus as God’s agent at the 

end of Rom 8. A few more motifs related to divine conflict arise in this chapter of the 

letter. First, the apostle introduces κτίσις (“creation”) into the discussion in Rom 8:18–25 

and further indicates the extent of Sin’s enslavement. Not only are humans affected by 

the power of Sin and held captive, but non-human creation also is in bondage.74 In 

addition, Paul elaborates on the role Jesus plays in God’s rescue efforts in Rom 8:31–39.  

                                                
74 A number of interpretative issues arise at this point in the letter, and prominent among these is 

the precise identity of κτίσις, which may refer to non-human creation, humanity alone, or both human and 
non-human creation. I understand the term κτίσις as a reference to non-human creation in this context given 
the distinction Paul maintains between creation, on the one hand, and the children of God and 
“us/ourselves,” on the other. Note that in v. 23 the apostle indicates that it is not only creation that groans, 



 266 

 Creation’s subjection and coming glory.  Romans 8:18–25 follows on the heels of 

Paul’s description of those who live according to God’s Spirit and their eschatological 

inheritance in Rom 8:1–17. Verse 18 focuses the reader’s attention on the present 

sufferings of humans (τὰ παθήµατα τοῦ νῦν καιροῦ) and the fact that these hardships pale 

in comparison to the coming glory to be revealed (τὴν µέλλουσιν δόξαν ἀποκαλυφθῆναι εἰς 

ἡµᾶς). Indeed, as 8:17 states, if they suffer with Christ, they will also be glorified with 

him. 

 Non-human creation also will participate in this coming glory. In Rom 8:19, Paul 

portrays the personified κτίσις “stretching its neck and craning forward to catch a glimpse 

of its coming glory” with the substantive ἡ ἀποκαραδοκία.75 Creation groans and suffers 

agony while awaiting the revelation of the sons and daughters of God (8:22).76 As is 

common among Jewish authors, Paul envisions a time in the future when all of the 

created order will be restored. In the interim, however, creation suffers along with 

humans while knowing that God’s past action in the cross and resurrection assures its 

redemption in the future (8:18, 21).  

 Romans 8:20 offers the reason for creation’s eager expectation: “for the creation 

was subjected to futility (τῇ γὰρ µαταιότητι ἡ κτίσις ὑπετάγη)—not voluntarily, but 

                                                                                                                                            
but also “we” groan while awaiting adoption and “the redemption of our bodies.” At the same time, Paul 
envisions the destinies of κτίσις and humanity to be wrapped up tightly together. Creation eagerly awaits 
the apocalypse of the redemption of the children of God—a redemption in which creation will participate 
along with humanity (8:19, 21). 

 
75 Edward Adams, Constructing the World: A Study in Paul’s Cosmological Language 

(Edinburgh: T&T Clark, 2000), 180. Adams suggests that Paul may have even coined the verb.  
 

76 On the groaning of creation, see Laurie J. Braaten, “All Creation Groans: Romans 8:22 in Light 
of the Biblical Sources,” HBT 28.2 (2006): 131–59. 
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because of the one who subjected it (οὐχ ἑκοῦσα ἀλλὰ διὰ τὸν ὑποτάξαντα).”77 The verb 

ὑποτάσσω, used twice in v. 20, conveys the meaning, “to subject, subordinate.”78 The first 

occurrence is an aorist passive, denoting a completed action performed on creation.79 A 

number of interpreters recognize the verb as a “divine passive,” which means God should 

be understood as the primary actor who yields κτίσις to the authority of another entity in 

the ongoing drama of salvation.80  

 The phrase οὐκ ἑκοῦσα ἀλλὰ διὰ τὸν ὑποτάξαντα (“not voluntarily but because of 

the one who subjected it”) further indicates that this state of bondage is not something 

creation chose on its own. Paul likely has in view Gen 3:17, which depicts God’s curse 

                                                
77 I am adopting the translation suggested by John M. Duncan, which I believe resolves some of 

the problems in understanding the ἐφ᾽ ἑλπίδι in Rom 8:20: “For the earnest expectation of the creation 
eagerly awaits the revelation of the children of God—for the creation was subjected to futility (not 
voluntarily, but because of the one who subjected it)—in hope that the creation itself might be set free from 
the slavery of corruption into the freedom of the glory of the children of God” (“The Hope of Creation: The 
Significance of ἐφ᾽ ἑλπίδι (Romans 8:20c) in Context,” NTS 61.3 [2015]: 411–27).  

 
78 BDAG, s.v. ὑποτάσσω 1.a. Paul uses the term elsewhere in Romans to indicate submission to an 

authority. In Rom 13:1 and 5, ὑποτάσσω appears in reference to the community’s submission to governing 
authorities (ὑποτασσέσθω, 13:1; ὑποτάσσεσθαι, 13:5). In Rom 8:7, Paul makes use of the term to describe 
the mind at enmity with God (τὸ φρόνηµα τῆς σαρκὸς ἔχθρα εἰς θεόν) that does not submit (ὑποτάσσεται) to 
the God’s Law. He uses it once more in Rom 10:3 in reference to Israel’s refusal to submit (ὑπετάγησαν) to 
God’s δικαιοσύνη.  

The apostle uses the term ὑποτάσσω six times in 1 Cor 15:27–28 in a divine conflict scenario. As 
noted above, this pericope contains a number of elements that scholars deem to be associated with Israel’s 
divine conflict traditions (see Ballentine, Conflict Myth, 143–46; Longman and Reid, God Is a Warrior, 
153–54). In the wider context of 1 Cor 15, Paul elaborates on Christ as a warring agent through which God 
destroys every ruler, authority, and power, including the final enemy of Death (15:24–26; see further 
Ballentine, Conflict Myth, 145). Paul quotes from Ps 8:7 LXX in 1 Cor 15:27 where God serves as the 
subject of the verb ὑποτάσσω: “For God has put all things in subjection under his feet.” The apostle then 
elucidates the text to explain that the Son will win a victory and achieve rule before handing over the 
kingdom to the Father. In Phil 3, Paul predicts the “enemies of the cross of Christ” (τοὺς ἐχθροὺς τοῦ 
σταυροῦ τοῦ Χριστοῦ) will meet their destruction (ὧν τὸ τέλος ἀπώλεια, Phil 3:18–19), but the recipients of 
the letter are members of the commonwealth of heaven. The Lord Jesus Christ subjects all things to himself 
(κατὰ ἐνέργειαν τοῦ δύνασθαι αὐτὸν καὶ ὑποτάξαι αὐτῷ τὰ πάντα, Phil 3:20–21).  

 
79 Cranfield, Romans, 1:413. In a separate essay, “Subjecting and Confining: The Language of 

Conflict and the Structure of Romans 1–11,” I develop in more detail that claim that the word ὑποτάσσω 
also reflects Paul’s use of terminology found in contexts of military conflict.  

 
80 See, e.g., Hultgren, Romans, 322; see also Daniel B. Wallace, Greek Grammar: Beyond the 

Basics: An Exegetical Syntax of the New Testament (Grand Rapids: Zondervan, 1996), 437–38. 
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on the ground after Adam and Eve’s disobedience in the Garden of Eden (cf. Rom 

5:12).81 The reference to creation subjected to τῇ µαταιότητι in 8:20 points to the created 

order’s inability to fulfill its full potential as a result of God’s action.82 As James D.G. 

Dunn claims, the repetition of the verb ὑποτάσσω twice in the same verse emphasizes this 

subjugation as a deliberate act on God’s part.83  

 In Rom 8:21, Paul pairs this term with the language of slavery and freedom, 

recycling the motif used earlier with respect to human captivity to Sin in Rom 5–6. 

Indeed, the apostle states that at some point in the future creation will be liberated from 

its bondage to “decay/corruption” (ἀπὸ τῆς δουλείας τῆς φθορᾶς) in order to share in “the 

liberty of the glory of the children of God” (εἰς τὴν ἐλευθερίαν τῆς δόξης τῶν τέκνων τοῦ 

θεοῦ, 8:21).  

 Paul here picks up a common thread among Jewish divine war texts. In the divine 

conflict scenarios investigated in the foregoing chapters, creation often finds itself 

ensnared in cosmic conflict as a result of human sinfulness.84 God’s ability to rescue 

Israel as divine warrior is rooted in God’s identity as creator of the cosmos (Isa 42:5, 15; 

Ps 18 [17 LXX]; Wis 16:24–26). The Israelite deity’s sovereignty over the created order 

means that God holds the power to use it as God pleases. At some points, as illustrated 

especially in the books of Amos and Wisdom of Solomon, the created elements serve as 

                                                
81 As Hultgren recognizes, “This is almost universally the view of major interpreters” (Romans, 

322n.331).  
  
82 Thomas R. Schreiner, Romans, BECNT (Grand Rapids: Baker Books, 1988), 436.  

83 James D.G. Dunn, Romans, 2 vols., WBC 38A–38B (Dallas: Word Books, 1988), 1:471. 
 
84 See, e.g., Isa 24:4–7; 33:9; Jer 25:30; Amos 1:2; Joel 3:14; 4:16. Note also the languishing of 

creation at the march of the divine warrior to battle in Cross’s divine war paradigm (Canaanite Myth, 162–
63; see also Longman, “Divine Warrior,” 296, 299, 302).  
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God’s weapons in the fight against recalcitrant Israel and foreign nations (see, e.g., Amos 

3:9–4:13; Ezek 4:1–5:17; Ps 18:12–15 [17:12–15 LXX]; Wis 16).  

 But this sovereignty also signals God immense power to save, a theme seen early 

on in the formative passage describing YHWH’s power over the waters in Exod 14–15. 

As the reasoning goes, God’s identity as creator indicates the deity’s authority over the 

created elements and allows God to deal with them as God sees fit to accomplish Israel’s 

redemption. Additionally, creation becomes the object of the divine warrior’s redemption 

along with the people of Israel. God’s martial action serves not only to benefit humans, 

especially the restoration of the people of Israel, but also to rescue and restore 

languishing non-human creation. In the scenario depicted in Rom 8:18–25, Paul conveys 

God’s sovereignty over creation by placing it in subjection to futility for a time as the 

conflict plays out. Yet Paul also points to the full redemption of the created order along 

with sons and daughters of God—a hope expressed in Israel’s tradition as the culmination 

of the divine warrior’s eschatological work to set the world to rights.  

 
“If God is for Us” 

 In Rom 8:31, Paul rounds off the entire section of Rom 5–8 with the questions, 

“What then shall we say to these things? If God is for us (ὑπὲρ ἡµῶν), who is against us 

(καθ᾽ἡµῶν)?”85 He immediately poses another question in answer: “He who did not spare 

his own Son (ὅς γε τοῦ ᾽δίου υἱοῦ οὐκ ἐφείσατο) but handed him over for us all (ἀλλὰ ὑπὲρ 

ἡµῶν πάντων παρέδωκεν αὐτόν), will he not also give us all things with him” (8:32)? Two 
                                                

85 Commentators quibble over how far back the reference to “these things” reaches in the 
argument. As I will argue in the following chapter, we should note the repetition of the verb παρέδωκεν, 
which overturns the “handing over” (παρέδωκεν) found in Rom 1:24, 26, 28. On this point, see further 
Beverly Roberts Gaventa, “Interpreting the Death of Jesus Apocalyptically: Reconsidering Romans 8:32,” 
in Jesus and Paul Reconnected: Fresh Pathways into an Old Debate, ed. Todd D. Still (Grand Rapids: 
Eerdmans, 2007), 125–45, 130–31.  
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matters in 8:32 present concepts that connect to divine conflict motifs. First, Paul’s 

insistence that God did not spare the Son; and, second, the assertion that God actively 

“handed over” Jesus for all. The phrases in both cases appear as descriptions of the divine 

warrior’s actions in the texts investigated previously in this study.  

 
 Not sparing the Son.  The first clause in Rom 8:32 states that God “did not spare his 

own Son.” As Gaventa notes, scholars make “multiple proposals for connecting this verse 

to its scriptural antecedents.”86 Prominent among those suggestions is the possible 

allusion to the Aqedah tradition of Abraham’s binding of Isaac in Gen 22.87 The LXX 

version of Genesis provides a lexical parallel based on the use of the term φείδοµαι. 

Abraham “did not spare his beloved son” Isaac (οὐκ ἐφείσω τοῦ υἱοῦ σου τοῦ ἀγαπητοῦ), 

but instead showed his willingness to offer the son of the promise as a sacrifice in 

obedience to God’s command (Gen 22:2, 16 LXX). The interrupted sacrifice of the son in 

Gen 22, so the comparison goes, comes to its ultimate completion in the sacrifice of 

God’s own Son in Rom 8:32.88 

                                                
86 “Interpreting the Death,” 129.  
 
87 On the Aqedah tradition, see Jewett, Romans, 536–37; Hans Joachim Schoeps, “The Sacrifice of 

Isaac in Paul’s Theology,” JBL 65.4 (1946): 385–92; Philip R. Davies and Bruce D. Chilton, “The Aqedah: 
A Revised Tradition History,” CBQ 40.4 (1978): 514–46; Nils A. Dahl, “The Atonement—an Adequate 
Reward for the Aqedah? (Rom 8:32),” in Neotestamentica et Semitica: Studies in Honour of Matthew 
Black, eds. E. Earl Ellis and Max Wilcox (Edinburgh: T&T Clark, 1969), 15–29; Hays, Echoes, 61–62.  

 
88 See, e.g., Cranfield, Romans, 1:436; Byrne, Romans, 275. Käsemann (Romans, 247), Heinrich 

Schlier (Der Romerbrief, HTKNT 6 [Freiburg: Herder, 1977], 277), and Joseph A. Fitzmyer (Romans: A 
New Translation with Introduction and Commentary, AB 33 [New York: Doubleday, 1993], 532) call into 
question the parallel. See also the options laid out by Jewett, Romans, 536–39. 
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 Gaventa rightly points out the preoccupation of readers with Gen 22 that causes 

many to overlook the martial connotations of the word φείδοµαι elsewhere.89 In response, 

she proffers examples where the term appears in military contexts, often in reference to 

the sparing or saving of human life or the refusal to do so.90 Yet she does not go far 

enough. We can add to the discussion a number of texts investigated in the present study 

in which φείδοµαι appears not just in contexts of conflict, but specifically in reference to 

the actions of God as divine warrior. Authors use the term in both negative and positive 

manners. At times the divine warrior acts on Israel’s behalf by “not sparing” their 

oppressors, while in other instances the warring deity acts by “sparing” Israel as a act of 

mercy in contexts of conflict and judgment.  

 The image of God “not sparing” becomes a common trope in divine war texts that 

points to God’s martial operations when the deity brings judgment in the form of 

destruction and therefore “not sparing” human life. The expression appears in a number 

of instances in the context of the Day of Lord in Israel’s prophetic literature when the 

deity arrives as an eschatological fighter to judge the wicked and restore the people of 

Israel. This motif appears, for example, in the divine warrior’s march in Isa 13. God here 

summons an army on the Day of the Lord in order to destroy the earth (Isa 13:3–4, 6, 9, 

13). God stirs up the Medes to do God’s bidding, as well, and “their eyes will not spare” 

(τοῖς τέκνοις οὐ φείσονται οἱ ὀφθαλµοὶ αὐτῶν) the children of the Babylonians (Isa 13:14 

                                                
89 I concur with Gaventa that looking elsewhere for textual antecedents does not nullify the 

parallels between Gen 22 and Rom 8, but rather opens avenues for additional nuances in Paul’s text 
(“Interpreting the Death,” 129).  

 
90 See, e.g., Homer, Iliad 15.215; 21.101; Odyssey 9.277; 22.54; Josephus, J.W. 1.352; 4.82; 

4.197; 4.310; 6.345; Ant. 14.480; 18.359; 19.141; Ag. Ap. 2.213; Deut 7.16 LXX; 1 Sam 15:3; 24:10 LXX; 
2 Sam 18:5; 21:7 LXX; 2 Chr 36:17 LXX; Lam 2:17 LXX; Jer 28:3 LXX; Ezek 20:17 LXX; Zech 11:6 
LXX; Isa 13:18 LXX; Ps 77:50 LXX; Pss. Sol. 13:1; 17:12 (“Interpreting the Death,” 134–35, 135n.22–
24). 
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LXX). The hymn offered in praise of the divine warrior in the following chapter of Isaiah 

also makes reference to God’s refusal to “spare” (οὐκ ἐφείσατο) the nation of Babylon in 

God’s wrath; instead, the deity broke the yoke of sinners in order to make peace for Israel 

(Isa 14:5–6 LXX).91 

 The term appears multiple times in Ezekiel’s descriptions of the divine warrior in 

an analogous way. In the siege of Jerusalem depicted in Ezek 4:1–5:17, God executes 

judgment against Israel and the author states the Lord’s “eye will not spare” (οὐ φείσεταί 

µου ὁ ὀφθελµός) anyone (Ezek 5:11). Variations on that phrase can be located throughout 

the early chapters of Ezekiel in similar contexts of the divine warrior’s judgment.92 The 

oracle predicting doom for Edom and restoration for Israel in Ezek 35–36 offers another 

example, but this time the prophet uses the term in a positive manner as a means of 

expressing the divine warrior “sparing” the lives of the Israelites. On account of Israel’s 

sin, the Lord poured out wrath and scattered them among the nations, but Ezek 36:21 

LXX notes God also “spared” (ἐφεισάµην αὐτῶν) them on account of God’s name.  

 We find the positive idea of God “sparing” the lives of people in the role of the 

divine warrior several times in the Psalms of Solomon.93 The hymn extolling God’s 

protection of the righteous in Pss. Sol. 13 includes a number of standard motifs associated 

                                                
91 Interestingly, Isaiah also includes a positive statement using the term in Isa 63 LXX (the LXX 

rendering is substantially different from the MT). In Isa 63:8–9 LXX, the Lord becomes deliverance to the 
people out of their affliction. Isaiah indicates that it is the Lord “himself” who saves them because he loved 
them, spared them (φείδεσθαι αὐτῶν), and redeemed them as in the days of old.  

 
92 See Ezek 7:6, 8; 8:18; 9:5, 10; 16:5 LXX. In Ezek 20:17 LXX the prophet uses the phrase in a 

positive sense to express the divine warrior’s restraint in withholding the divine “arm” and sparing the 
Israelites (cf. Ezek 24:21 LXX).  

 
93 The psalmist’s request for God to respond to the plight of Israel in Pss. Sol. 2:22–25 receives its 

answer in 2:26–27 when God arises as a warrior to pierce the dragon of Egypt and set the people free. In 
Pss. Sol. 2:23, part of that cry for assistance includes the claim that their opponents “did not spare in 
wrath.” Recall the image of the dragon from Isa 27:1, 51:9; Ezek 29:3; 32:2; Ps 74:13 (cf. Rev 12), which 
is a standard motif in divine conflict texts.  



 273 

with Israel’s divine conflict traditions, as pointed out earlier. The opening verses contend 

that the Lord’s right hand “spared us” (ἐφείσατο ἡµῶν) and the arm of the Lord “saved 

us” from the sword (ἔσωσεν ἡµᾶς ἀπὸ ῥοµφαίας, Pss. Sol. 13:1–2). Later in the psalm, the 

writer affirms that the Lord disciplines the righteous as “a beloved son” (ὡς υἱὸν 

ἀγαπήσεως), but certainly “will spare his holy ones” (φείσεται κύριος τῶν ὁσίων αὐτοῦ) 

and wipe out their trespasses (τὰ παραπτώµατα αὐτῶν ἐξαλείψει), while destroying the 

sinners (ἁµαρτωλοὶ δὲ ἀρθήσονται εἰς ἀπώλειαν, Pss. Sol. 13:9–11). In Pss. Sol. 17, God 

appears as eternal king and God’s “Lord Messiah” violently deposes rulers, smashes 

sinners, and re-gathers Israel (Pss. Sol. 17:1–3, 21–32, 34, 45–46). Significantly, Pss. Sol. 

17:12 claims the Lord “did not spare” (οὐκ ἐφείσατο) the life of the ruler oppressing 

Israel.  

 The examples noted here reinforce the context of cosmic conflict in which Paul 

frames the powers of Sin and Death in Rom 5–8. God works through Jesus by not sparing 

his life in order to liberate humans from those powers. The apostle thus envisions God 

operating in a manner similar to Israel’s divine warrior. In the battle between God and 

malevolent forces, the divine warrior “does not spare” the life of the Son, but in turn 

spares the lives of human beings by rescuing them from certain death. This act turns out 

to be one that gives expression to God’s immense love on behalf of those standing under 

the power of Sin and non-human creation in subjection to futility (8:20, 39). Indeed, 

God’s refusal to spare the Son provides evidence that God “is for us” (8:31).  

 
 Handing over the Son.  Paul further elaborates on this martial action in the 

following clause of Rom 8:32 where God completes the action by “handing over” 
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(παρέδωκεν) Jesus. The same case made in the previous section for the use of φείδοµαι 

can be applied to the use of παραδίδωµι, as well. This verb also appears in military 

settings, but more than that the term appears specifically in reference to the actions of 

God playing the role of divine warrior.94  

 In the Song of Moses in Deut 32:30 LXX, which parallels the song in Exod 15, 

Moses proclaims the Israelites could not route an army of thousands at the Exodus event 

except by the help of the Lord who “handed over” (κύριος παρέδωκεν) the Egyptians into 

their hands. Isaiah 33:1, highlighted above for its parallels to Rom 7:24–25, includes the 

passive form of the verb to denote the fate of those who oppress Israel. In a wider context 

in which God is hailed as a king who wages battle to save the people, the prophet states 

that Israel’s adversaries will be “handed over” (παραδοθήσονται) and “defeated” 

(ἡττηθήσονται, Isa 33:1 LXX).95  

 Ezekiel, too, includes παραδίδωµι in order to describe the actions of the divine 

warrior. Ezekiel 11:9 provides an illustrative example in a chapter in which the prophet 

predicts both the judgment and restoration of Israel. According to the oracle, God intends 

to bring the sword against the people on account of their ungodliness (Ezek 11:8). As v. 9 

makes evident, the sword in this case means God “will hand over” (παραδώσω) the people 

into the hands of Babylon, but will also rescue them the grip of foreigners at a later time 

(Ezek 11:14–25).96 Ezekiel reprises that theme in the oracle against Gog in Ezek 39:23. 

                                                
94 Again, I am here providing nuance to Gaventa’s claims and providing additional evidence (see 

Gaventa, “Interpreting the Death,” 131; idem., Our Mother, 113–23).  
 
95 See also Isa 47:3; 53:6, 12; 64:6; 65:12 LXX.  
 
96 See also Exod 23:31 where παραδίδωµι appears in reference to God “handing over” the 

inhabitants of the promised land to the Israelites. The term can be found in the directions for conduct on 
warfare in Deut 20:13, 20; 21:10 LXX. Additionally, variations on the idea of God “handing over” both 
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God dealt with Israel on account of the sins of the people by “handing them over” 

(παρέδωκα αὐτοὐς) to their enemies (τῶν ἐχθρῶν) to fall by the sword (Ezek 39:23–24); 

however, the same warring deity intends to restore the fortunes of Jacob and show mercy 

to the House of Israel (Ezek 39:25–29). 

 The author of Dan 7 also uses the term.97 Recall that in Dan 7 a fourth beast appears 

with the “little horn,” representing Antiochus IV Epiphanes, who ascends to power and 

makes war against the holy ones (Dan 7:19–22). This “little horn” devours, tramples, and 

shatters the entire earth, while challenging the sovereignty of the Most High (Dan 7:23–

27). In an exercise of God’s sovereignty, however, the text indicates the holy ones “will 

be handed over” (παραδοθήσεται) to this maniacal ruler for a predetermined amount of 

time (Dan 7:25 OG). But, as is characteristic of the Israelite deity, the God who yields the 

chosen people also will arise as divine warrior to bring judgment (OG: τὴν κρίσιν; θ’: τὸ 

κρίµα) and reverse the fortunes of Israel (Dan 7:22); the Ancient of Days will reclaim 

rightful dominion and then transfer that dominion to the holy ones (Dan 7:27). 

 The image in Rom 8:32 of a sovereign God “handing over” the Son falls in line 

with the actions of Israel’s divine warrior. God makes the tactical move to concede Jesus 

in the struggle with cosmic powers, which initiates their demise. This martial maneuver, 

moreover, Paul claims to be one performed “for us” (ὑπὲρ ἡµῶν). The language here 

draws the reader back to the death of Jesus “for us” (ὑπὲρ ἡµῶν) in Rom 5:6–10. At the 

end of Rom 8, the death of Jesus on behalf of human beings signals that God is indeed 
                                                                                                                                            
people groups, kings, and the land into the hands of the Israelites can be found in Num 21:2, 34; 32:4; Deut 
1:8, 21; 2:24, 30, 31, 33, 36; 3:2, 3; 7:2, 23, 24; 28:7; 31:5; Josh 2:14, 24; 6:2, 16; 8:18; 10:8, 12, 19, 30, 
32, 35; 11:6, 8; 21:44; 24:8, 10, 11. In Deut 1:27 and Josh 7:7 LXX, the Israelites speculate that God 
brought them out of Egypt only to “hand them over” to the Amorites for destruction. A number of these 
texts are addressed in Gaventa, “Interpreting the Death,” 130–32.  

 
97 See also the use of the term in the apocalyptic conflict setting in Dan 11:11.  
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“for us” and provides assurance that God will gift “all things” (τὰ πάντα) to human 

beings along with the resurrected and enthroned Christ (8:32, 34).98 What is more, in 

Rom 8:33–34 Paul returns to the issue of condemnation (κατάκριµα) found in Rom 5:16, 

18 and 8:1, implying that the rectified status of humans remains secure with the risen 

Christ interceding on their behalf.99 In light of God’s foray against the powers of Sin and 

Death in the person of Jesus Christ, Paul believes that tribulation, distress, persecution, 

famine, nakedness, peril, and sword no longer have the ability to separate people from the 

love of Christ (8:35).  

 
 Psalm 43:23 LXX.  The apostle follows his claim in v. 35 that nothing holds the 

power to sever the link between humans and Christ’s love with a quotation of Ps 43:23 

LXX (44:22 MT) in Rom 8:36: “As it is written, ‘For your sake we are being killed all 

day long; we are regarded as sheep to be slaughtered.’” The use of the text is puzzling. 

Why does Paul choose this psalm and why this particular excerpt at this point in the 

letter? I suggest that attention to the wider context of the psalm, read with the background 

of divine warfare in mind, offers a fruitful angle for examining the text.  

 In this lament psalm, the writer cries out to God for rescue when it seems that God 

rejected the chosen people. The psalmist picks up language from the divine conflict text 

of the Song of Moses in Exod 15, pointing to God’s mighty deeds performed in the days 

of old. The writer claims the Lord’s own hand drove out the nations, but planted the 
                                                

98 On the allusion to Ps 110:1, see Jewett, Romans, 542. Note that Paul quotes Ps 110:1 in 1 Cor 
15:25–27, where, as noted already, Jesus appears as God’s warring agent who conquers enemies. 
Interestingly, Jewett translates the phrase τὰ πάντα ἡµῖν χαρίσεται in Rom 8:32 as “graciously give us the 
universe,” meaning “the entire creation” (Romans, 538, following Leon Morris, The Epistle to the Romans, 
PNTC [Grand Rapids: Eerdmans, 1988], 336). If Jewett is right, such a granting of “all things” might point 
to another convergence with divine conflict texts in which God reverses oppressed Israel’s fortunes and 
transfers dominion over the created order to the liberated people.  

  
99 On this point, see Jewett, Romans, 542–43. 
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chosen people and set them free from oppressors. Highlighting God’s actions as a 

warring deity, the psalmist notes the Israelites’ sword did not win the land for them and 

neither did a human arm bring about their salvation. To the contrary, the victory came by 

the might of God’s right hand and arm. Psalm 43 LXX also collocates the theme of battle 

with the acclamation of God as king in response to the rescue of the Israelites from 

enemies. In v. 5, the psalmist proclaims, “You are my king and my God (σὺ εἶ αὐτὸς ὁ 

βασιλεύς µου καὶ ὁ θεός µου); you command victories for Jacob (ὁ ἐντελλόµενος τὰς 

σωτηρίας Ιακωβ).”  

 In his work on Paul’s use of this text, Richard Hays highlights the psalm raises the 

question of God’s fidelity to the covenant promises.100 What should also be recognized, 

however, is that this text appeals to the deity’s identity as divine warrior.101 Just as God 

acted in the past, so now the psalmist calls on the Lord to rise up, defend the cause of the 

people, and redeem them. But a number of other psalms would seem to fit the trajectory 

of Paul’s argument better than Ps 43 LXX.102 In contrast to other texts in the psalter that 

strike a hopeful note and express confidence in God’s ability to act, this one ends only 

with a petition: “Rouse yourself! Why do you sleep, O Lord? Awake, do not cast us off 
                                                

100 Echoes, 57–63; see also Tyler A. Stewart, “A Cry of Victory: A Cruciform Reading of Psalm 
44:22 in Romans 8:36,” JSPL 3.1 (2013): 25–45. Stewart suggests that Rom 8:31–39 serves as Paul’s 
peroratio that recapitulates the argument from the beginning of Rom 5. The quotation of the psalm then 
refers to the present participation of the community in the suffering of Jesus Christ.  

 
101 Hays also finds an intertextual echo between Rom 8:32 and 11:21 and further connects the 

language of “sheep to be slaughtered” 8:36 with the Suffering Servant motif from Second Isaiah (Isa 40–
55, and specifically Isa 53; Echoes, 61–63).  

 
102 Stewart offers a number of fitting candidates based on Paul’s use in other instances. For 

example, he notes Ps 17:5–7 LXX (18:5–7 MT) given that Paul quotes Ps 17:50 LXX in Rom 15:9; Ps 
114:3 LXX (116:3 MT) could work given that Paul quotes Ps 115:1 LXX in 2 Cor 4:13 (“A Cry of 
Victory,” 26; note that Pss 114 and 115 LXX appear as one psalm in the MT). He also points to Sylvia C. 
Keesmaat’s claim that Rom 8:31 should be understood as a quotation of Ps 117:6 LXX (118:6 MT); 
however, Stewart is right to push back on this claim due to the lack of lexical connections or introductory 
formula (see Sylvia C. Keesmaat, “The Psalms in Romans and Galatians,” in The Psalms in the New 
Testament, eds. Steve Moyise and Maarten J. Menken [New York: T&T Clark, 2004], 139–61, 151). 
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forever! ... Rise up, come to our help. Redeem us for the sake of your name” (Ps 43:23–

26 LXX).  

 The lingering question of God’s fidelity left dangling at the end of the psalm finds 

its answer at the end of Rom 8. The apostle recognizes that the eschatological interval in 

which people now live between God’s initial foray against Sin and Death in “handing 

over” the Son and the final consummation remains characterized by hardship and 

suffering: “we are killed (θανατοῦµεθα) all day long and considered as sheep to be 

slaughtered (πρόβατα σφαγῆς)” (8:36).103 But in the very next verse (8:37), the apostle 

assures his hearers that God’s decisive victory in the death of Jesus means that against all 

appearances they are indeed “super-victors” (ὑπερνικῶµεν) through the God who loves 

them (8:37).104 Jewett recognizes that the term ὑπερνικῶµεν “brings Paul’s discourse 

within the scope of divinely inspired warriors and kings who win total victories over their 

foes.”105 The divine warrior’s action through the warring agent of Jesus marks God’s 

decisive victory and means that any powers attempting to draw people away from divine 

love will not succeed, whether those enemies be human or cosmic.  

 Paul is convinced “that neither death nor life, neither angels nor rulers, neither 

things present nor things to come, nor powers, neither height nor depth, nor any other 

creature” will pull “us” away from the love of God in Christ Jesus (8:38–39). The final 

reference in the list to οὔτε τις κτίσις ἑτέρα (“nor any other creature”) in v. 39, 

                                                
103 Hays, Echoes, 58.  
 
104 On the translation “super-victors,” see Jewett, Romans, 548; Gaventa, “Rhetoric of Violence,” 

65.  
 
105 Jewett, Romans, 548–49. Jewett points to the following parallels to Paul’s wording: Historia 

Alexandri Magni Rec. γ 21.45; Rec. ε 15.2.18; Rec. byz. 21; Menander, Sent. Byz. 419; Sent pap. 9 r.7; 
Mon. 1.299; Hippocrates, Septim. 50.17; Empedocles, Test. 66.8; Diodorus Siculus, Hist. 9.14.2; Anon. 
Arist. 18.33; Sch. Pind. Ol. 13.17–24.3; Anon. Eth. Ni. 86.33 (see Romans, 549n.159–161). 
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underscores that all of the preceding entities are “agents” and fall within the realm of 

creation.106 As such, they are not outside the sovereignty of the God who rules the 

cosmos.107 Paul’s audience can be assured of winning the day against such onslaughts 

because God proved faithful. The Christ-event means their triumph over any challengers, 

for no other creature will separate them from the love of God found in Christ Jesus, who 

rightfully won the title of “Lord” (8:39).108  

 
Peace 
 
 A final point to be highlighted with respect to God’s battle with Sin and Death 

through the agent of Jesus is the state of peace (εἰρήνη) Paul claims believers now enjoy 

as a result of Christ’s death and resurrection (5:1; cf. 8:6). The term εἰρήνη also belongs 

to the language of conflict since a peaceful epoch often follows a time of war in ancient 

texts.109 We saw previously that authors described the time after God’s kingship is re-

affirmed in the victory over foreign nations and cosmic entities as a new era characterized 

by re-creation and peaceful existence.  

 For instance, the eschatological conflict depicted in Ezek 38–39 describes the 

deity’s battle against Israel’s enemies and the subsequent re-establishment of the chosen 

people in the land where they will dwell in peace under a Davidic king (Ezek 37:25–26; 

39:26–29; cf. 34:25). The opening sequence in Isa 1–2 also predicts that Israel will serve 

                                                
106 Gaventa, “Neither Height Nor Depth,” 276; cf. Käsemann, Romans, 250–52. 
 
107 Adams, Constructing the World, 185.  
 
108 With the reference to victory and God’s love in Rom 8:37–39, the apostle brings the reader 

back to his comments once again in the opening section of Rom 5:1–11 where he affirmed God’s efforts in 
the death of Jesus “for us.” They are the objects of God’s love, even in spite of their helpless state of 
enmity. 

 
109 See Gaventa, “Neither Height Nor Depth,” 271. Another way of stating this point is that war 

provides the mechanism needed in order to establish peace from the ancient perspective.  
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a time of judgment at the hands of their warring deity when the Lord destroys the sinners 

and removes all lawlessness (Isa 1:24–28). But afterwards the Lord will establish a time 

of peace (Isa 2:2–4). A peaceful existence also pertains to the rise of the shoot from the 

stump of Jesse in Isa 11–12, the agent God promises to use in order to deliver Israel (cf. 

Isa 32).  

 Peace following battle appears prominently in texts like 1 Enoch, the War Scroll, 

and 4 Ezra, as well. In 1 En. 1, we find the promise of God’s arrival to eliminate ἀσέβεια 

alongside the promise to show mercy to the elect ones and grant them peace (1 En. 1:2–

8), with a similar pattern repeated in 1 En. 5:7–10 and 10:1–11:2. The conclusion to the 

Parables of Enoch also ends on a note of peace for the righteous ones following an 

eschatological battle (1 En. 71:15–17). The War Scroll points to the period after God’s 

end time defeat of Belial and his lot as a time of salvation and peace for the chosen (1QM 

I.8–10; XIII.13–16; XVII.7; cf. IV.14) and 4 Ezra describes a “peaceable multitude” 

gathered once the destruction of the wicked is complete (13:40–50). 

 According to Paul, a time of peace with God pertains in the present for Roman 

communities rather than projecting it into the future.110 “Through our Lord Jesus Christ” 

(διὰ τοῦ κυρίου ἡµῶν Ἰησοῦ Χριστοῦ, 5:1), Paul claims, humans have moved from a state 

of enmity with God to a state of reconciliation and peace (5:11), a shift that occurs by 

means of Jesus’ death on behalf of those enemies.111 Further, since Jesus condemned Sin 

in the flesh and met the just requirement of the Law, those in the present time do not 

                                                
110 As Käsemann notes, the present existence “can be asserted only paradoxically” since Paul 

claims the community stands in God’s peace with the certainty of sharing in God’s glory in the future 
although they presently still endure suffering and trials (Romans, 140–41). 

 
111 Cranfield, Romans, 1:258. Cranfield points out the parallel wording of διὰ τοῦ κυρίου ἡµῶν 

Ἰησοῦ Χριστοῦ that bookends the paragraph in 5:1 and 5:11, which are repeated with some variation at 
transitional points in the argument at 5:21; 6:23; 7:25; and 8:39.  
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stand condemned and are instead free to walk according to the Spirit (8:1–4). This new 

form of existence the Christ-event makes possible results in a mind set on the Spirit and 

characterized by life and peace (8:6). What is more, the indwelling Spirit overcomes the 

mind at enmity (ἔχθρα) with God that once pertained to human existence (8:7; cf. 5:1–

11). Of course, the peaceful existence of the present remains a paradoxical one given that 

the community is enlisted as soldiers in the ongoing conflict. 

 
Let Not Sin Reign! 

 
 Although the decisive battle is won in the death and resurrection of Jesus, the war 

continues to play out in the lives of the community in the interim until the final 

consummation. In order to understand this topic, Paul’s remarks in Rom 6:11–14 demand 

further attention. In the course of these four verses, the apostle offers a series of 

imperatives—the first imperatives included in the letter, in fact—that direct the audience 

in how they should conduct themselves in light of Jesus’ liberating death and 

resurrection. In v. 11, Paul instructs his hearers to consider themselves dead to Sin and 

alive to God in Christ Jesus (6:11). What follows in vv. 12–14 contains several elements 

that reflect Paul’s use of divine conflict motifs.  

 
A Call to the Divine Warrior 
 
 To begin, the third person imperative verb βασιλευέτω in Rom 6:12 presents a 

challenging idea to convey in translation given that the English language struggles to 

express imperatives in the third person.112 Marcus’s work on this matter helps to resolve 

                                                
112 Marcus notes, “one way to approximate this form is by use of the word ‘let,’ as in ‘Let George 

do it!,’ but the same word is more frequently used in the sense of ‘allow’” (“Let God Arise,” 386).  
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the issue by pointing to Israel’s divine war theology. The imperative in Rom 6:12 

becomes a plea for the divine warrior to defeat Sin in the bodies of Paul’s audience.113  

 Marcus locates a similar construction to the one found in Rom 6:12 in Col 3:15–16. 

In both places we find a prayer addressed to God with “cosmic potencies” as the subject 

of third person imperatives:114  

Rom 6:12 Col 3:15 Col 3:16 
Let not reign (Μὴ… βασιλευέτω) Let rule (βραβευέτω) Let dwell (ἐνοικείτω) 
Sin (ἡ ἁµαρτία) Peace of Christ Word of Christ 
in your mortal body in your hearts in you abundantly 
  
In each of these cases, the writer calls on God to take action and “cause the powers to 

manifest themselves in the earthly sphere.”115 In the case of Rom 6:12, then, the third 

person imperative requests that God act on behalf of humans to depose Sin’s kingship.  

 The invitation for God to take action against forces oppressing humans recalls 

prayers in Jewish writings that invoke the deity to perform the role of the divine warrior, 

bringing destruction to enemies and sinners on Israel’s behalf. The following psalms 

offer prime examples that include third person imperatives: 

Arise, O Lord, in your wrath (ἀνάστηθι κύριε ἐν ὀργῇ σου); be exalted in the utmost 
boundaries of my enemies (τῶν ἐχθρῶν µου); awake, my Lord God, who appointed 
a judgment… Let the wickedness of sinners come to an end (συντελεσθήτω δὴ 
πονηρία ἁµαρτωλῶν); and then you will direct the righteous (δίκαιον). (Ps 7:7, 10 
LXX) 
 
Let God arise, and let his enemies be scattered (ἀναστήτω ὁ θεὸς καὶ 
διασκορπισθήτωσαν οἱ ἐχθροὶ αὐτοῦ); and let those who hate him flee from his 
presence (καὶ φυγέτωσαν οἱ µισοῦντες αὐτὸν ἀπὸ προσώπου αὐτοῦ). As smoke 
vanishes, let them vanish (ἐκλιπέτωσαν); as wax melts in the presence of fire, so let 

                                                
113 Ibid., 388.  
 
114 The following is a slightly modified version of the chart Marcus provides (see ibid., 388). He 

also points to additional examples of the third person imperative in prayer in Rom 3:4; Matt 6:9–10; and 
Luke 11:2 (ibid., 389).  

 
115 Ibid., 389.  
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the sinners perish before the presence of God (οὕτως ἀπόλοιντο οἱ ἁµαρτωλοὶ ἀπὸ 
προσώπου τοῦ θεοῦ). But let the righteous ones rejoice (καὶ οἱ δίκαιοι 
εὐφρανθήτωσαν); let them exult before God (ἀγαλλιάσθωσαν ἐνώπιον τοῦ θεοῦ); let 
them be satisfied in joy (τερφθήτωσαν ἐν εὐφροσύνῃ). (Ps 67:2–4 LXX)116 

 
These psalms echo the sentiments noted in literature of the previous chapters of the 

present study. For instance, the request for God to attend to Israel’s situation in the 

psalms correlates with texts like Isa 33:10–12, which depict God as a divine warrior. 

Isaiah predicts the Lord will rise up (ἀναστήσοµαι) to consume Israel’s enemies with 

fire—a martial action that results in Israel’s salvation and proves God’s kingship (Isa 

33:5, 17, 20–22).117 We could add to this list an abundance of divine conflict texts that 

lack a third person imperative, but nonetheless call on God to stamp out Israel’s 

oppressors and rescue the people.118 Marcus, too, recognizes that the terms in many of 

these documents derive from Israel’s divine war traditions. In his words, in these cases, 

“God is called upon to go into battle against the forces of evil, as he once did in 

delivering his people from the Egyptians and defeating their enemies in the conquest of 

Canaan.”119 What is more, Marcus connects the idea with the divine war theology in the 

War Scroll (1QM), a claim that matches my investigation.120  

                                                
116 Marcus notes these psalms as texts that invoke “God’s power to bring wickedness to an end 

and to scatter his enemies” (ibid., 390). See also Ps 121:7. 
 
117 The verb ἀνίστηµι is also associated with the rise to power of royal figures, including the shoot 

from the stump of Jesse God appoints in Isa 11:10 and the multiple beasts, kingdoms, and kings that ascend 
to places of power in Dan 7–12 (see Dan 7:5; 8:22, 23; 11:4, 7, 14, 20, 21). Note also Isa 43:17, where the 
prophet uses Exodus imagery—especially from the divine warrior text of Exod 14–15—to express God’s 
ability to extinguish the efforts of chariot, horse, army, and warrior. These human enemies “cannot rise up” 
 against the Lord, who makes a way in the mighty waters for the Lord’s people (οὐκ ἀναστήσονται ;בל־יקומו)
(Isa 43:16, 19).  

 
118 See, e.g., Pss 10; 18 (17 LXX); 37; 44; 73; 74; 79; Dan 9:15–19; Pss. Sol. 2; Wis 2.  
 
119 Marcus, “Let God Arise,” 390.  
 
120 See also J. Louis Martyn, “The Daily Life of the Church in the War Between the Spirit and the 

Flesh,” in Theological Issues in the Letters of Paul (Edinburgh: T&T Clark, 1997), 251–66. Longman and 
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 The War Scroll describes a coming cosmic battle when the “sons of light” seek to 

destroy the “sons of darkness” (1QM I.1–10). As noted in chapter four, the scroll depicts 

humans and suprahuman entities in a war that brings extermination to the wicked and 

salvation, glory, and peace to the elect Qumranites (see 1QM I.1–2, 8–11, 15). God, 

arriving on the scene as a warrior, fights alongside the elect ones, strengthens them, and 

ultimately turns the tide of the battle in their favor (1QM I.4, 14–15; IX.5–6; X.1–8). In 

numerous instances, the scroll attributes success in the fight to God’s divine power. A 

similar perspective appears in the eschatological battles of Dan 7–12 and Ezek 37–39, 

where the divine warrior executes a decisive victory over evil and restores God’s people.  

 When the divine war theology of such Jewish texts is read in conjunction with the 

third person imperatives of texts like Pss 7 and 67 and the call for God to rise up in Isa 

33, Paul’s imperative in Rom 6:12a can be read in a different light. Paul draws the 

eschatological battle against the forces of evil into the present time. The decisive victory 

over the cosmic powers of Sin and Death the apostle believes took place at the cross and 

resurrection of Jesus, but the battle rages on in the lives of community until the final 

redemption in the future.121 Romans 6:12a, then, reads as a request for the divine 

warrior’s action.122 The grammatical construction of the verse further confirms this idea 

since the negative particle µή plus the present imperative expresses the cessation of an 

                                                                                                                                            
Reid see the War Scroll as an important text that gives insight to modern readers for understanding the 
apostle’s conception of the principalities and powers (God Is a Warrior, 140).  

 
121 Cf. Longman and Reid, God Is a Warrior, 165–66.  
 
122 “Let God Arise,” 392.  
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action “already in progress.”123 Marcus’s suggested paraphrase reflects Paul’s use of 

divine war traditions: “Let God arise and end the reign of Sin!”124 

 
Participants in the Ongoing Battle 
 
 Another significant point of convergence between Rom 6:11–14 and the War Scroll 

is the role played by human participants in the divine warrior’s eschatological war.125 The 

third person imperative in Rom 6:12 gives way to second person imperatives in v. 13.126 

Paul insists that his audience not present (µηδὲ παραστάνετε) their members to Sin as 

“weapons of unrighteousness” (ὅπλα ἀδικίας), but instead present (παραστήσατε) them to 

God as “weapons of righteousness” (ὅπλα δικαιοσύνης). The apostle thus makes a call to 

arms; the members of the community participate in the ongoing battle between God and 

Sin by offering the members of their bodies to be used as artillery by righteousness or 

unrighteous.127 The call to battle in the present Paul develops further in Rom 6:15–23, as 

                                                
123 Ibid.; see Wallace, Greek Grammar, 724; H.E. Dana and J.R. Mantey, A Manual Grammar of 

the Greek New Testament (Toronto: Macmillan, 1927), 302.  
 
124 “Let God Arise,” 392.  
 
125 Cf. Martyn’s comments on Gal 5:17 and his claim that those in the community become soldiers 

and play “an active role in the war” between the Spirit and the Flesh in the present (“Daily Life of the 
Church,” 259–60).  

 
126 Marcus’s investigation yields examples in the Psalter of third person imperatives paired with 

second person imperatives and imperatives followed by promises in the future indicative (“Let God Arise,” 
390). See, e.g., Pss 5:12; 9:11–12, 18–19; 21:24; 34:4–10, 26–28; 47:12–13; 65:4–5; 95:11–12; 96:7; 97:6–
8; 149:1–4.  

 
127 Marcus goes an additional step to note that ἀδικίας and δικαιοσύνης approach “hypostases” and 

the genitives in v. 13 should be understood as genitives of possession. This means that the bodily members 
of the Roman community become weapons possessed by either unrighteousness or God’s “victorious 
righteousness” (ibid., 393–94).  
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noted above, where those in the community present (παρεστήσατε) their members (µέλη) 

either to impurity, as slaves of Sin, or to righteousness.128  

 Paul makes reference to “weapons” later in the letter in Rom 13 when he instructs 

the community to stay awake since their salvation is nearer (νῦν γὰρ ἐγγύτερον ἡµῶν ἡ 

σωτητία) than when they first believed and “the day is at hand” (ἡ δὲ ἡµέρα ἤγγικεν, 

13:11–12). The reference to “the day” recalls the well-known eschatological Day of the 

Lord that appears throughout Israel’s prophetic tradition. These instances, including a 

number of them highlighted in the investigation above, point to the arrival of Israel’s 

divine warrior in order to set the world to rights. With that background in mind, Paul 

insists they should “cast off the works of darkness (τὰ ἔργα τοῦ σκότους) and put on the 

weapons of light (ἐνδυσώµεθα τὰ ὅπλα τοῦ φωτός)” (13:12). The apostle also instructs his 

readers to “put on the Lord Jesus Christ (ἐνδύσασθε τὸν κύριον Ἰησοῦν Χριστὸν), and make 

no provision for the flesh, to gratify its desires” (13:14). The language of darkness and 

light appears as an important motif in the War Scroll. Additionally, the verb “put 

on/clothe” (ἐνδύω) in Rom 13:12 and 14 is the same one used for the divine warrior’s 

donning of armor before coming to the aid of ungodly Israel in Isa 59:17 LXX (cf. Isa 

                                                
128 Also note Moses’ assessment of the various communal practices the apostle promotes as 

“activities that guard believers from the dominion of the powers” in the interim between Jesus’ crucifixion 
and resurrection and God’s final consummation (Practices of Power, 39). Moses claims that in the practice 
of baptism members of the community participate in Christ’s story and thus baptism offers a means of 
deliverance from the powers (ibid., 49–80; see Rom 6:1–10). In his words, baptism “is a story of Christ’s 
encounter with the principalities and powers at the cross,” which “underwrites baptism as a practice of 
power in which believers are delivered from the domain of the powers by reenacting Christ’s story” (ibid., 
39).  
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51:9; 52:1).129 Thus, until the Day of the Lord the community joins in the fight to assist 

God in dethroning Sin, knowing that Sin’s ultimate end will come. 

 Enlisting humans into military service in the eschatological war between God and 

evil draws from the deep well of Israel’s divine conflict traditions. To be sure, the final 

victory in the War Scroll comes as the result of the divine warrior, the “Mighty One” and 

“King of glory,” stepping in to defeat Belial and his wicked army, which consists of both 

human and suprahuman forces. But the text also envisions the Qumran community 

serving as soldiers in the eschatological battle.130 This idea is consonant with the march 

of the divine warrior in Isa 13–14 on the eschatological Day of the Lord when human 

beings serve as “weapons” (כלי, Isa 13:4–5 MT) and “soldiers” (οἱ ὁπλοµάχοι αὐτοῦ, Isa 

13:4–5 LXX) in God’s militia.131 They assist the divine warrior in bringing destruction to 

Israel’s oppressors and restoration to Israel.132  

 Like the writer of the War Scroll, Paul does not shy away from the suffering and 

hardship demanded by the battle against evil forces; both of them also point to a time in 

                                                
129 The emphasis on the community as soldiers in the ongoing battle can be found in 1 

Thessalonians, as well. In 1 Thess 5:8, the apostle insists the community should “put on” (ἐνδυσάµενοι) 
armor consisting of “faith and love as a breastplate and the hope of salvation as a helmet” (θώρακα πίστεως 
καὶ ἀγάπης καὶ περικεφαλαίαν ἐλπίδα σωτηρίας). He draws this imagery from the description of the divine 
warrior’s armor in Isa 59. Following the suggestion of Neufeld, we see the authors of Wis 4–5 and Eph 2 
adapting and “democratizing” this Isaian divine conflict motif of spiritual armor further (see Neufeld, Put 
on the Armour, 85–93). Note also Gombis’s study on the divine warrior and the community in Ephesians in 
which he claims the text evinces “a gospel script that invites performances by communities of God’s 
people” (Drama of Ephesians, 9; see also idem., “Ephesians 2,” 403–18; idem., “Cosmic Lordship,” 367–
80).  

 
130 Marcus refers to this as “a complex interplay between divine and human action” seen in both 

1QM and Rom 6:12–14 (“Let God Arise,” 391).  
 
131 See Miller, Divine Warrior, 136–37. Miller calls Isa 13–14 “clearly in the tradition of Israel’s 

understanding of Yahweh’s warfare as a divine-human, cosmic-earthly endeavor,” which again coordinates 
with both 1QM and Rom 6 (Divine Warrior, 137).  

 
132 The War Scroll and Romans both include the language of kingship. In 1QM, the destruction of 

evil in the end time battle serves to affirm the sovereign status of the God of Israel (1QM VI.5–7).  
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the future when God will reward the faithful with a final divine intervention and 

restoration (Rom 5:3–5; 8:17–25; 1QM I.12; cf. Isa 14). But, for Paul, the battle is not 

projected into the future as it is in Isa 13–14 and 1QM; instead, the battle rages in the 

present. God’s decisive victory in the cross and resurrection of Christ provides release 

from Sin’s bondage, but in the interim between the Christ-event and God’s final 

consummation Sin continues to grapple for control.  

 
Conclusions on Romans 5–8 

 
 The conflict language in Rom 5–8 presents an aspect that readers of Paul’s text 

often highlight. The foregoing argument added to the density of this terminology and 

nuanced the apostle’s use of it by bringing Romans into conversation with other Jewish 

texts that show evidence of divine warfare. The apostle’s use of martial imagery does not 

amount to an aimless application; rather, this language points to Paul’s adaptation of the 

well-known tableau of eschatological battle and God’s role in that battle as divine 

warrior.  

 We might say that Paul, in Rom 5–8, includes many of the elements we expect to 

see in Jewish divine war texts in the ancient world. He frames Sin and Death as God’s 

primary opponents in a cosmic conflict in which these adversaries seek to usurp God’s 

kingship. Thus, one point of concern for Paul is that God needs to act in order to re-

establish rightful rule over the cosmos. Essential to God’s martial action against these 

enemies is the immense love this deity possesses for creation. God’s love motivates the 

release of humans, who are also considered enemies of God due to Sin’s enslavement, 

and non-human creation still awaiting a final restoration. God’s sovereignty over the 

created order and intention to redeem it again points to a common theme among Paul’s 
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predecessors and contemporaries; that is, the role of divine warrior is closely connected 

to the deity’s identity as creator of the cosmos.  

 Additionally, in a manner similar to Jewish authors that depict God acting in 

contexts of conflict via the hand of an agent, in Paul’s text God operates through the 

figure of Jesus Christ. In the person of Christ, the Israelite deity wages war against 

enemies in the cross and resurrection, and this manner battle stands in contrast to the 

divine war texts investigated in this study. To be sure, texts like the War Scroll display 

the ebb and flow of the multi-stage final battle, but even here God steps in to annihilate 

opponents and re-establish the cosmos. Paul reflects retrospectively from post-

resurrection position and frames the crucifixion and resurrection of God’s agent as the 

decisive end time battle. Yet the battle rages in the continuing drama until God’s final 

restoration, still on the horizon. The apostle thus envisions the present time as one in 

which members of the community are called to arms by the deity to participate, as 

humans are enlisted to do in other divine conflict texts. In the space of these four chapters 

in Paul’s letter to the Romans, he shows both points of similarity and difference in the 

way he sketches the cosmic battlefield. With these points established, we must now move 

outside of Rom 5–8 to weigh the possibility of divine war motifs in other places in the 

letter. 
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CHAPTER SIX 
 

The Divine Warrior in the Wider Context of Romans 
 

Introduction 
 

 It remains now to consider the potential points of convergence between Jewish 

divine conflict traditions and sections of Paul’s letter to the Romans in addition to Rom 

5–8. I continue in this chapter with the task begun in the previous one; that is, to read 

portions of Romans with an eye to the ways in which the apostle’s discourse aligns or 

veers from his predecessors and near contemporaries on the topic of divine conflict and 

the image of God as divine warrior.  

 As noted in the previous chapter, Rom 5–8 provides the obvious section of the 

letter to highlight traces of divine conflict traditions. Yet I contend that other areas in the 

letter present less conspicuous but no less important evidence of Paul’s adaptation of the 

image of God as warrior found throughout ancient Jewish texts. Having thus established 

in the investigation of Rom 5–8 that Paul utilizes similar themes to those noted in earlier 

parts of this study, I look now at Rom 1–3, 9–11, and 16:20. The primary objective 

remains the same. I will consider whether Paul takes up and adapts the pervasive Jewish 

divine conflict traditions. The evidence will show that in these parts of the letter Paul also 

affirms the eschatological hope in a warring deity, which he interprets through God’s 

unexpected act in the cross, death, and resurrection of Jesus Christ.  

 
 
 
 



 291 

Righteousness and Wrath: The Divine Warrior in Romans 1–3 
 

 I begin this piece of the investigation where Paul begins his argument in Romans: 

Rom 1–3. In the apostle’s opening, he affirms his identity as a slave of Jesus Christ, as 

one called to be an apostle and set apart for God’s gospel (1:1).1 Significantly, in v. 2 

Paul points to textual antecedents that testify to this good news concerning the Son, 

claiming God promised the εὐαγγέλιον long ago through the prophets in holy scriptures (ὃ 

προεπηγγείλατο διὰ τὼν προφητῶν αὐτοῦ ἐν γραφαῖς ἁγίαις, 1:2–3).2 Connecting his 

identity as God’s apostle to the proclamation of this message, Paul states that “we” 

received grace and apostleship in order that “we” might bring about the obedience of 

faith among all the Gentiles (εἰς ὑπακοὴν πίστεως ἐν πᾶσιν τοῖς ἔθνεσιν, 1:5).3  

 These first few verses alert the reader to significant topics to be addressed in what 

follows. Primary among those is Paul’s interest in connecting God’s ancient promise to 

deliver Israel to its fulfillment in the present time in Jesus Christ’s death and resurrection. 

The prophets repeatedly express confidence that God’s promised salvation will come 

                                                
1 To use Wagner’s terminology, Paul establishes his identity as both a “missionary theologian” 

and a “hermeneutic theologian” from the outset (Heralds, 1).  
 
2 The plural “scriptures” (γραφαῖς) presents atypical Pauline wording, which leads some to believe 

the apostle quotes from a source. Even if so, Hays is right to say that Paul’s “placement of this tradition at 
the opening of the letter discloses one of its most urgent concerns: Paul is seeking to ground his exposition 
of the gospel in Israel’s sacred texts.” Noting the dense amount of scriptural quotations and allusions in 
Romans, Hays even calls this missive “a hermeneutical event” (Echoes, 34–35).  

 
 3 The precise meaning of the phrase ὑπακοὴν πίστεως remains a debated issue. The genitive can be 
understood in a number of different ways: (1.) objective: obedience to faith; (2.) source: obedience 
produced by faith; (3.) apposition: obedience that consists in faith; or (4.) adjectival: faithful obedience. 
Don B. Garlington’s important work on the phrase yields the following conclusion, which he categorizes as 
an adjectival genitive: “Paul has chosen to coin an ambiguous phrase which expresses two ideas at the same 
time: the obedience which consists in faith and the obedience which is the product of faith” (“The 
Obedience of Faith in the Letter to the Romans: Part I: The Meaning of ὑπακοὴ πίστεως (Rom 1:5; 16:26),” 
WTJ 52.2 [1990]: 201–24, 223–224; cf. idem., “The Obedience of Faith in the Letter to the Romans: Part 
II: The Obedience of Faith and Judgment by Works,” WTJ 53.1 [1991]: 47–72; idem., “The Obedience of 
Faith in the Letter to the Romans: Part III: The Obedience of Christ and the Obedience of Christians,” WTJ 
55.1 [1993]: 87–112; see also Dunn, Romans, 1:17–18). 
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when Israel’s divine warrior rises to the occasion to rescue the chosen people and judge 

the nations. Attention to the intertextual nature of Paul’s discourse, therefore, points to 

Israel’s pervasive hope in a warring deity now fulfilled, albeit unexpectedly, in the 

Christ-event. I will proceed first with Paul’s summary of the gospel found in Rom 1:16–

18, wherein he claims God’s righteousness and wrath to be revealed in the present time. I 

then will turn to the initial argumentative gambit in Rom 1:19–2:11 in order to display 

the ways in which Paul appeals to divine conflict traditions.  

 
God’s Saving Righteousness Revealed 
 
 Leading up to Rom 1:16–18, Paul expresses his eagerness to come to those in 

Rome in order to preach the gospel and “reap a harvest” among them, just as he desires to 

do among the rest of the Gentiles (1:11–13). In Rom 1:14–15, he points to his obligation 

to relay the good news to Greeks and barbarians, to the wise and the foolish, and to those 

in Rome—a task Paul remains eager to accomplish. Romans 1:16–17 marks an important 

moment in the apostle’s argument, which Hays calls “the keynote of Paul’s exposition” 

of God’s message:4 

For I am not ashamed of the gospel (τὸ εὐαγγέλιον), for it is the power of God for 
salvation to everyone who trusts (δύναµις γὰρ θεοῦ ἐστιν εἰς σωτηρίαν παντὶ τῷ 
πιστεύοντι), first to the Jew and also to the Greek. For through it the righteousness 
of God is apocalypsed (δικαιοσύνη γὰρ θεοῦ ἐν αὐτῷ ἀποκαλύπτεται), out of 
faithfulness for faithfulness (ἐκ πίστεως εἰς πίστιν), just as it is written, “The 
righteous one shall live by faithfulness” (καθὼς γέγραπται· ὁ δὲ δίκαιος ἐκ πίστεως 
ζήσεται). (Rom 1:16–17) 
 

In this programmatic statement, Paul accents his boldness in proclaiming the gospel, 

uniting the good news foretold in Israel’s prophets mentioned earlier with the display of 

God’s power for the salvation of Jews and Greeks, which is to say, for all people. The 

                                                
4 Hays, Echoes, 36.  



 293 

language here echoes the promises that resound throughout the Israelite prophets, most 

notably in Second Isaiah.5  

 
 Isaiah 51–52 and the apocalypse of God’s salvation.  Previous parts of this study 

demonstrate that Jewish writers often address audiences in dire situations under the 

dominion of an oppressive foreign power because this state of affairs leads the people to 

question God’s sovereignty and power. The prophets counter such questions in different 

ways, but a common thread running throughout this literature is that God will at some 

point in the future bring God’s righteousness and salvation to the chosen people. Indeed, 

one finds no shortage of texts that point forward to the fulfillment of God’s promise to 

rescue the people from oppressors and redeem the nation of Israel when the deity arrives 

in full force.  

 The preceding chapters also provide evidence that this repeated promise appears 

frequently in a martial mode.6 Jewish writers predict the arrival of the divine warrior to 

destroy the ungodly and liberate the chosen people. For Paul, the moment of God’s 

arrival to apocalypse saving righteousness and set the world to rights occurs in the person 

of Jesus Christ “our Lord,” whom God “designated Son of God in power according to the 

Spirit of holiness by means of his resurrection from the dead” (1:4). 

 Isaiah 51–52 provides an instance in which Paul’s discourse in Rom 1:16–17 aligns 

with the hopes of God’s people in Israel’s texts.7 This particular passage from Isaiah, 

                                                
5 See further, Wagner, Heralds, 2, passim; Koch, Die Schrift, 21–24.  
 
6 See chapters two through four above. 
 
7 On this connection, see also Hays, Echoes, 36–38; Hultgren, Romans, 76. Hays sees the allusions 

to Isaiah functioning metaleptically: “Isaiah’s vocabulary echoes subliminally in Paul’s diction; the effect 
of the echo is the suggest—for hearers who share Paul’s sensitivity to the cadences of the LXX—that the 
gospel must be understood as the fulfillment of the ancient promise that God’s righteousness would be 
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included in the investigation above, points to the divine warrior’s eschatological 

deliverance of Israel as the disclosure of God’s righteousness and salvation, and 

collocates some of the same vocabulary used by Paul.8 Set in the context of Israel’s 

captivity to the Babylonians, the prophet comforts the people with a host of promises. 

God, claims Isaiah, will make good on the covenant with Israel by saving the people and 

initiating a new creation. Isaiah 51:5, for instance, promises an eschatological rescue that 

includes the Gentiles:  

My righteousness comes swiftly (ἐγγίζει ταχὺ ἡ δικαιοσύνη µου), and my salvation 
(τὸ σωτήριόν µου) will go forth as light, and in my arm the Gentiles will hope (εἰς 
τὸν βραχίονά µου ἔθνη ἐλπιοῦσιν); the islands will wait for me, and in my arm will 
they hope (εἰς τὸν βραχίονά µου ἐλπιοῦσιν).” (Isa 51:5 LXX; cf. Ps 97:2 LXX [98:2 
MT]) 

 
The prophet claims God planned the arrival of this salvation and righteousness long ago. 

Isaiah paints an ominous picture of the day of arrival (i.e., the Day of the Lord), but 

assures his readers that God’s salvation, righteousness, and deliverance will remain 

forever and extend to all generations (Isa 51:6–8).  

 The wider context of this passage elaborates on the immense power of the Israelite 

deity and frames the revelation of God’s righteousness as a new Exodus event—the 

                                                                                                                                            
revealed in an act of the deliverance for the Jews first and also for the Gentiles. This sort of figuration 
Hollander characterizes as metalepsis: the reader, signaled by the echoes, is required to grasp together the 
old and new” (ibid., 37–38; see also John Hollander, The Figure of Echo: A Mode of Allusion in Milton and 
After [Berkeley: University of California Press, 1981]). 

 
8 See further Hays’s intertextual connections between Rom 1:16–17 and Ps 97 LXX (98 MT), 

which contain some of the same themes and vocabulary found in Isa 51–52, especially with respect to 
God’s righteousness being revealed (Echoes, 36–7). Jewett also notes the parallel with Ps 97 LXX (98 MT) 
and claims that in both the psalm and Rom 1:17 the language of “revelation is more than cognitive; it is 
historical” (Romans, 143). Longman lays out the evidence for Ps 98 MT as divine warrior victory song in 
which God’s righteousness is revealed (Ps 98:2 MT) in martial activity (“Psalm 98,” 267–74).  
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archetypal depiction of the Israelite God as a warrior.9 Isaiah recalls God drying up the 

waters of the sea on behalf of Israel in order to provide “a way of passage for the 

delivered” (ὁδὸν διαβάρεως ῥυοµένοις, Isa 51:10, 15 LXX). In the Hebrew text of Isa 51, 

God even achieves victory over the primordial sea creature when God slices Rahab into 

pieces and pierces the dragon (Isa 51:9–11 MT; cf. Isa 27:1; 30:7; Job 26:1–4; Ps 89:9–

14 [88:10–15 LXX]). The prophet includes this divine conflict motif of God at war with a 

sea monster as a way of reminding those in captivity to Babylon of God’s previous 

demonstrations of power; calling to mind these past actions, in turn, offers assurance of 

the divine warrior’s future intervention.  

 Further appealing to God’s work as a warring deity in Exod 14–15 (Isa 51:11; 52:4) 

and as creator of the cosmos (Isa 51:13–16), the prophet views the restoration of Zion as 

a moment when the Lord of Hosts (κύριος σαβαώθ) reclaims rightful kingship. Note 

especially Isa 52:8–10 LXX, where Isaiah connects the vocabulary of revelation with the 

demonstration of God’s power and salvation now seen by the entire world:  

And the Lord will apocalypse his holy arm before all the nations; and all the ends of 
the earth shall see the salvation from God. (καὶ ἀποκαλύψει κύριος τὸν βραχίονα 
αὐτοῦ τὸν ἅγιον ἐνώπιον πάντων τῶν ἐθνῶν καὶ ὄψονται πάντα τὰ ἄκρα τῆς γῆς τὴν 
σωτηρίαν τὴν παρὰ τοῦ θεοῦ, Isa 52:10 LXX; cf. Ps 97:1–2 LXX [98:1–2 MT]) 

 
Isaiah also relates this eschatological deliverance to the proclamation of peace and good 

news in Isa 52:7—a text that Paul quotes later in Rom 10:15. The text points to the 

beautiful feet of the messenger who announces peace, preaches good news, and says to 

Zion, “Your God will rule” (βαιλεύσει σου ὁ θεός).  

                                                
9 On “righteousness” as God’s saving power, see Ernst Käsemann, “The Righteousness of God in 

Paul,” in New Testament Questions for Today, trans. W.J. Montague (London: SCM, 1969), 168–82; 
Hultgren, Romans, 76; cf. Pss 31:2 LXX (31:1 MT); 71:15 LXX (72:15 MT); 97:2 LXX (98:2 MT); 
143:11; Isa 41:10; 45:8; 46:12–13; 51:5; 59:17.  
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 Isaiah 51–52 offers an example of the hope Israel maintained that Israel’s warring 

deity would arrive and bring about salvation and restoration of the people. According to 

Paul, the promise that Israel’s divine warrior would disclose power and righteousness on 

behalf of the chosen people finds fulfillment in the moment of Jesus’ death and 

resurrection. To be sure, the way in which God goes about making good on the vow 

presents a surprising turn of events that departs from Isaiah. For Paul, God does not bear 

the divine arm to destroy in Rom 1:16–17; nonetheless, the God of Israel remains faithful 

to deliver God’s people and reveals saving righteousness on behalf of the Gentiles.10 In 

short, Paul locates in the Christ-event God’s saving action as a warring deity foretold in 

Israel’s holy scriptures, an action that includes the entire world—both Jews and 

Gentiles.11 This is the message Paul believes God charges him to deliver to the world as 

an apostle.12  

 
 Habakkuk 2:4b LXX.  The quotation from Hab 2:4b LXX in Rom 1:17 provides for 

Paul scriptural confirmation that the apocalypse of God’s saving righteousness now 

pertains to those who trust. Scholars have spilled much ink attempting to unravel the 

nuances of Paul’s use of this text at a crucial point in the argument. As Hays notes, most 

interpreters remain “content to assume that Paul employs the passage as a prooftext for 

                                                
10 See Hays, Echoes, 36.  
 
11 On the connection between Rom 1:1–5 and 1:17, see Stephen L. Young, “Romans 1.1–5 and 

Paul’s Christological Use of Hab. 2.4 in Rom. 1.17: An Underutilized Consideration in the Debate,” JSNT 
34.3 [2012]: 277–85, 281. Young notes that the phrase ἐν πᾶσιν τοῖς ἔθνεσιν in Rom 1:5 “corresponds to the 
‘universal’ scope Paul indicates with παντὶ τῷ πιστεύοντι Ἰουδαίῳ τε πρῶτον καί Ἕλληνι in 1.16” (ibid., 
281).  

 
12 Cf. Jewett, Romans, 143; Dunn, Romans, 1:48.  
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his doctrine of justification by faith.”13 In recent years, the emphasis among some readers 

on the apocalyptic character of Paul’s discourse, along with the subjective interpretation 

of the πίστις Χριστοῦ genitives in the Pauline letters, leads to a Christological 

interpretation of Hab 2:4b in Rom 1:17.14 Along this line of reasoning, Paul identifies the 

“righteous one” mentioned by Habakkuk as a messianic reference to the resurrected 

Christ.15  

 Although Hays in a later essay advocates for the Christological reading of Hab 

2:4b,16 his initial interpretative trajectory in Echoes of Scripture in the Letters of Paul 

presents the more promising direction in my view.17 In typical fashion, Hays looks to the 

                                                
13 Hays, Echoes, 36.  
 
14 See, e.g., Richard B. Hays, “Apocalyptic Hermeneutics: Habakkuk Proclaims ‘The Righteous 

One,’” in Conversion of the Imagination: Paul as Interpreter of Israel’s Scripture (Grand Rapids: 
Eerdmans, 2005), 119–42; A.T. Hanson, Studies in Paul’s Technique and Theology (London: SPCK, 
1974), 39–45; Luke Timothy Johnson, “Romans 3:21–26 and the Faith of Jesus,” CBQ 44.1 (1982): 77–90; 
Douglas A. Campbell, “Romans 1:17—a Crux Interpretum for the πίστις Χριστοῦ Debate,” JBL 113.2 
(1994): 265–85; idem., Deliverance of God, 610–16. More broadly on the πίστις Χριστοῦ phrases and 
messianic language, see N.T. Wright, Paul: In Fresh Perspective (Minneapolis: Fortress, 2005), 42–50; 
Matthew V. Novenson, Christ Among the Messiahs: Christ Language in Paul and Messiah Language in 
Ancient Judaism (Oxford: Oxford University Press, 2012), 129–33.  

 
15 See especially, Hays, “Apocalyptic Hermeneutics,” 119–42, who points to examples outside of 

the Pauline letters from the Parables of Enoch (1 En. 37–71), Acts, 1 Peter, and Hebrews; cf. idem., The 
Faith of Jesus Christ: The Narrative Substructure of Gal. 3.1–4.11, 2d ed. (Grand Rapids: Eerdmans, 
2002), 134–41, 179–81, 137n.67; idem., “‘The Righteous One’ as Eschatological Deliverer: A Case Study 
in Paul’s Apocalyptic Hermeneutics,” in Apocalyptic and the New Testament: Essays in Honor of J. Louis 
Martyn, eds. Joel Marcus and Marion L. Soards (Sheffield: JSOT, 1989), 191–215. In “Apocalyptic 
Hermeneutics,” Hays explicitly builds on the work of J. Louis Martyn, who argued Jewish apocalyptic 
thought permeated the Pauline letters. See, i.e., Martyn, “Epistemology at the Turn of the Ages: 2 
Corinthians 5.16,” in Christian History and Interpretation: Studies Presented to John Knox, eds. W.R. 
Farmer, C.F.D. Moule, and R.R. Niebuhr (Cambridge: Cambridge University Press, 1967), 269–87; idem., 
“Apocalyptic Antinomies in Paul’s Letter to the Galatians,” NTS 31.3 (1985): 410–24; idem., “The 
Apocalyptic Gospel in Galatians,” Int 54.3 (2000): 246–66.  
 

16 See Hays, “Apocalyptic Hermeneutics,” 119–42; see also Campbell, Deliverance of God, 610–
16. For a critique of this reading, see Charles L. Quarles, “From Faith To Faith: A Fresh Examination of the 
Prepositional Series in Romans 1:17,” NovT 45.1 (2003): 1–21, 14–18. On this point he concludes, “While 
ὁ δίκαιος was clearly used messianically by the early church, no compelling evidence has yet been offered 
for adopting that interpretation in Pauline literature” (18).  

 
17 See Echoes, 39–41.  
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narrative contours of Habakkuk for clues to illuminate the use of the text in Romans—a 

move he claims most readers neglect to make.18 He finds in the textual antecedent a 

concern for the issue of theodicy, specifically “the theological problem of God’s 

faithfulness to Israel,” and the call to wait patiently in hope for God’s justice.19 Another 

aspect of Habakkuk’s prophecies also tends to fly under the radar of modern interpreters. 

Habakkuk does not simply address Israel’s situation under the thumb of oppressors; in 

addition, the prophet views God’s eschatological justice to be manifested in the deity’s 

activity as the divine warrior. The prophet’s characterization of the Israelite deity and the 

way in which he envisions Israel’s hope coming to reality should be kept in mind when 

reading Paul’s missive. 

 Habakkuk opens with a question directed to God, identifying God’s apparent lack 

of response to Israel’s suffering as the problem at hand: “O Lord, how long shall I cry for 

help, and you will not listen? Or cry to you, ‘Violence!’ and you will not save?” (Hab 

1:2; cf. 1:12–13). The prophet describes the Israelites standing under the control of the 

violent Chaldeans. This group of people, Habakkuk claims, marches through the earth, 

seizes houses, and violently takes captives; the Chaldeans even scoff at kings and rulers 

and laugh at fortresses (Hab 1:5–11). With the question of theodicy permeating the entire 

book, the prophet draws on divine conflict themes and points his audience to the moment 

of God’s arrival as divine warrior as the solution to their conundrum. The ungodly person 

(ἀσεβής) will meet his/her just end at the hands of the divine warrior, while the righteous 

one (δίκαιος) who remains faithful will behold God’s glory.  

                                                
18 Ibid., 39.  
 
19 Ibid.  
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 In conveying the words of the Lord, Habakkuk connects the violence of Israel’s 

arrogant oppressor with Death. He claims this boastful person “enlarged his soul” as wide 

as Hades (ὃς ἐπλάτυνεν καθὼς ὁ ᾅδης) and like Death “he cannot be satisfied” (καὶ οὗτος 

ὡς θάνατος οὐκ ἐµπιπλάµενος, Hab 2:5 LXX).20 The language here recalls the description 

from earlier in the text where Habakkuk states the ungodly “swallow up” the righteous 

(καταπίνειν ἀσεβῆ τὸν δίκαιον, Hab 1:13 LXX). These images, moreover, draw on themes 

often seen in divine war texts.21 Like the action of God in the Exodus event, Habakkuk 

also points to a time in the future when God will turn the tables on wicked oppressors; 

they will be plundered by the survivors of those they plundered (Hab 2:6–16).  

 Also significant is the way this short prophetic book ends. In Hab 3, the prophet 

offers a prayer to God that includes an epiphanic vision of God as the warring deity for 

whom Israel hopes. This looks similar to the hymns directed to the victorious divine 

warrior investigated above.22 Habakkuk appeals to the Lord’s past work as a basis for 

God’s future intervention, asking God to “remember mercy” (ἐλέους µνησθήσῃ) “in 

wrath” (ἐν ὀργῇ, Hab 3:2; cf. 3:12), as he waits for the day of calamity (Hab 3:16). The 

prophet depicts the deity arriving with sunrays in hand, pestilence before and plague 

following after (Hab 3:3–5), as the Lord brandishes bow and arrow and spear (Hab 3:9, 

11). The Lord shakes the earth and makes nations tremble (Hab 3:6); indeed, the entire 

                                                
20 The MT of Hab 2:5 states that arrogant people have “throats as wide as Sheol” and “like Death 

they never have enough.”  
 
21 In Exod 15:12 LXX, for example, we find a note of praise for the divine warrior who stretched 

forth the hand and caused the earth to swallow up Israel’s Egyptian opponents. Recall also God’s 
swallowing of Death in Isa 25:8 MT and Death swallowing the strong in Isa 25:8 LXX. See further Israel’s 
enemies as devouring and insatiable opponents in Ps 69; 124; Job 18; KTU 1.4.VIII.14–20; 1.5.I.2–3, 5–8; 
1.6.II.15–19, 21–23 (see further, Ballentine, Conflict Myth, 131; Gulde, Der Tod, 126–80; Millhouse, “Re-
Imaging the Warrior,” 76; Smith and Pittard, Ugaritic Baal Cycle, 683). 

 
22 See especially Exod 15; Deut 33:26–29; Judg 5; Amos 4:13; 5:8–9; 9:5–6; Isa 12; 25; 42; 60.  
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creation writhes and trembles before the deity (Hab 3:6, 8–12). All of this, Habakkuk 

claims, serves the purpose of saving God’s people:  

You went out in order to save your people (ἐξῆλθες εἰς σωτηρίαν λαοῦ σου), to save 
your anointed ones (τοῦ σῶσαι τοὺς χριστούς σου); you threw death (θάνατον) on the 
heads of the lawless ones; you raised up chains on their necks (ἐξήγειρας δεσµοὺς 
ἕως τραχήλου). (Hab 3:13)23  

 
Until the final reckoning occurs, the prophet insists he will exult and rejoice “in God my 

savior” (ἐπὶ τῷ θεῷ τῷ σωτῆρι µου, Hab 3:18).  

 Bearing in mind these themes from the broader context, a consideration of Hab 

2:4b, the verse Paul quotes, is in order. Habakkuk characterizes his prophetic duties to 

Israel as a watchman (φυλακῆς µου), who stands at post to keep watch and await God’s 

response (Hab 2:1).24 And God does indeed respond to the prophet’s requests. Beginning 

in Hab 2:2–3, the Lord insists “a vision” (ὅρασις) remains for an appointed time (εἰς 

καιρόν) yet to be revealed, which “will arise at the end” (ἀνατελεῖ εἰς πέρας, Hab 2:3). 

Even if God tarries in the duties as warrior, the Israelites should wait patiently, “for he 

will surely come” (ὅτι ἐρχόµενος ἥξει, Hab 2:3). The oracle introduced in Hab 2:2–3 

affirms God’s fidelity to the promise to deliver Israel and sets up the response in 2:4–5 

and the song of triumph beginning in 2:6.25 

 Habakkuk 2:4 brings us to the brief quotation Paul lifts from the prophetic book and 

transplants into his summary of the gospel in Rom 1:17. The Hebrew text of Hab 2:4 

contrasts the proud with the righteous in antithetical parallel:  

                                                
23 The MT version of Hab 3:13 reads a bit differently, although it maintains the image of God as 

warrior: “You came forth in order to deliver your people, to deliver your anointed one. You shattered the 
head of the wicked house, laying it bare the from the foundation to the roof.” 

  
24 The term φυλακή appears in a martial context in Ezek 23:24.  
 
25 See further, Watson, Hermeneutics, 152–53.  



 301 

 הנה עפלה לא־ישרה נפשו בו וצדיק באמונתו יחיה  
 
Behold the proud! Their spirit is not straight in them, but the righteous one will live 
by his faithfulness.  

 
The prophet here encourages the Israelites to remain confident in God’s fidelity to the 

covenant even in spite of their suffering.26 The “righteous one” in this case refers to those 

among the chosen people called to remain steadfast, assured that God will respond to 

their dilemma and reward that faithfulness.27 The LXX version of Hab 2:4, on the other 

hand, offers a different rendering:   

ἐὰν ὑποστείληται οὐκ εὐδοκεῖ ἡ ψυκή µου ἐν αὐτῷ ὁ δὲ δίκαιος ἐκ πίστεώς µου 
ζήσεται.  
 
If he draws back, my soul has no pleasure in him, but the righteous one by my 
faithfulness will live.  

 
Immediately following the promise that God “will surely come” in Hab 2:3 LXX, the 

Greek text turns to the Israelite who might turn away in the interim.28 The “righteous 

one” in this case remains the Israelite whom the prophet encourages not to draw back.29 

                                                
26 See Jewett, Romans, 145. Watson sees influence in the verse from the wisdom tradition in the 

antithetical parallel between the presumptuous person and righteous person. Cf. Prov 10:25; 12:22 
(Hermeneutics, 152).  

 
27 Cf. Hays, Echoes, 40; Jewett, Romans, 145. Hays also claims we see Paul deploying the 

Habakkuk text “from a different sort of historical phenomenon” than the one in the prophet’s context. For 
Paul, the issue is “not the occupation of Israel by a Gentile military power but the apparent usurpation of 
Israel’s favored covenant status by congregations of uncircumcised Gentile Christians. The analogy 
between the situations is off-center and—precisely for that reason—metaphorical” (Echoes, 40).  

 
28 Note that LXX codices S and W read as above, while LXX codices A and C move the personal 

pronoun prior to ὁ δίκαιος, meaning “my righteous one.” For a detailed comparison between MT and LXX 
versions of Hab 2:4b, see Koch, Schrift, 127–29; Jewett, Romans, 145. See also the use of this text in Gal 
3:11, which Paul quotes in the same form as Rom 1:17, and Heb 10:38.  

 
29 See Hays, Echoes, 40.  
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But the Greek includes the first person pronoun µου in Hab 2:4 LXX, and frames the 

sentence as God’s proclamation that the righteous one will live by God’s fidelity.30  

 Although Paul’s quotation of Hab 2:4b in Rom 1:17 comes from a Greek 

translation of Habakkuk, he does not follow the LXX exactly.31 Paul omits the personal 

pronoun µου altogether; thus, the question of whose faithfulness Paul intends to reference 

remains unclear.32 Does the righteous one live by the faithfulness of God or the 

faithfulness of the “righteous one”? Further, what is the precise identity of the “righteous 

one”? Here is where attention to the surrounding material in Habakkuk and the resolution 

found in the arrival of the divine warrior can come to our aid.  

 For Habakkuk, Israel’s unjust suffering under the oppression of the Chaldeans 

serves as the primary issue. The call to live in fidelity to God in Hab 2:4 spells out the 

imperative in 2:3 to “wait” in the interim period of suffering, confident of God’s ability to 

fulfill the promise to deliver.33 Habakkuk picks up a common theme found among a 

number of Israelite prophets who implore the people to wait for the divine warrior to act 

                                                
30 On the various renderings in the manuscripts, see Dietrich-Alex Koch, “Der Text von Hab 2:4b 

in der Septuaginta und im Neuen Testament,” ZNW 76.1–2 (1985): 65–85; Stanley, Paul and the Language 
of Scripture, 83–84. Cranfield notes it is possible to read ἐκ πίστεώς µου as “because of my [sc. God’s] 
faithfulness” or as “because of his faithfulness in me.” In support of the latter, he points out that Codex 
Alexandrinus moves the personal pronoun µου prior to ἐκ πίστεώς rather than after, which places it in closer 
proximity to ὁ δίκαιος (cf. Heb 10:38; Romans, 1:100, 100n.6). 

 
31 Of course, we cannot be sure that Paul read and quoted from the LXX we have available today.  
 
32 For a helpful discussion of the translational issues and manuscript traditions, see Watson, 

Hermeneutics, 154–55. Campbell believes the Christological reading of ὁ δίκαιος accounts for the omission 
of the personal pronoun. If Paul finds in Hab 2:4 a reference to the faithful and righteous Christ, then Paul 
cannot quote the citation “in other sentences if it is encumbered by a pronoun, since in the new locations 
this word would have no antecedent (or, worse still, it would have the wrong one!). The Christological 
reading can therefore explain this otherwise troubling omission” (Deliverance of God, 615). Campbell is 
right, in my view, about the confusion over the antecedent. Given that Paul explicates his own desire and 
calling to preach the good news in Rom 1, it is also possible he removes the first person pronoun to avoid 
the confusion that Habakkuk’s text somehow refers to Paul’s own fidelity in a context in which he 
discusses the Christ-event. 

 
33 So Watson, Hermeneutics, 156.  
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on their behalf (cf. Hab 3:3–18).34 Israel’s God, the prophet claims, will set the world to 

rights when the deity arrives as a warrior to reverse the fortunes of the chosen people. 

Thus, for Habakkuk, the “righteous one” denotes the human being who remains steadfast 

in hope for the God who acted as divine warrior in the past. Paul connects Habakkuk’s 

vision for “the end” to God’s eschatological action in the Christ-event as a fulfillment of 

the promise to Israel. The “righteous one” remains for Paul the human being whose 

salvation is now accomplished in the apocalypse of God’s righteousness.  

 The question of whose πίστις it is by which the righteous one lives presents a more 

complicated matter. Like Habakkuk, a primary interest for Paul lies in God’s fidelity to 

Israel, a divine faithfulness the apostle remains intent to explicate via the prophets in light 

of God’s action in the person of Christ. Considering also the apostle’s reference in Rom 

1:16 that salvation comes to “all those who trust” (εἰς σωτηρίαν παντὶ τῷ πιστεύοντι), the 

subsequent reference to πίστις in the quote from Hab 2:4b in Rom 1:17 strikes a two-note 

chord. Paul plays on the ambiguity by simultaneously sounding both God’s fidelity to 

fulfill the promised eschatological salvation and the fidelity this inspires in the objects of 

God’s saving righteousness. This perspective assists in understanding the enigmatic 

phrase ἐκ πίστεως εἰς πίστιν (“from/out of faithfulness, for faithfulness”) in Rom 1:17.35 

Expressing confidence that God’s act in the Christ-event is the culmination of God’s 

promise to Israel, Paul insists that human trust in God arises first from God’s own 

                                                
34 Ibid. Cf. Isa 8:17–18; 30:18; Zeph 3:8; Ps 33:20; Dan 12:12.  
 
35 For a helpful list of the options among commentators, see Hultgren, Romans, 76; Quarles, 

“From Faith to Faith,” 2–5.  
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trustworthiness.36 In other words, the fulfillment of the promise in the person of Jesus 

Christ affirms God’s fidelity and makes possible human fidelity to God.  

 Paul draws on the book of Habakkuk in Rom 1:17 precisely because it intersects 

with his own concerns. Paul appeals to a text from Israel’s prophets in which the Israelite 

deity intends to arrive in an eschatological context to save the people, and the Israelites 

are encouraged to live in the confidence of God’s trustworthiness to make good on the 

promise. The apostle thus suggests that the Christ-event equates to the moment when God 

wars to liberate the people and reveal the deity’s saving righteousness. As intimated in 

the promise of God’s arrival in Isa 52:10 LXX, and stated by Paul in Rom 1:16, the scope 

of God’s saving righteousness widens beyond the Israelites to encompass the Gentiles, as 

well.  

 
God’s Wrath Against All Revealed 
 
 The apocalypse of God’s righteousness in the Christ-event highlighted in Rom 1:17 

parallels the disclosure of God’s wrath against “all” (πᾶσαν) in the following verse. Many 

readers locate in v. 17 a thesis-like statement that governs the apostle’s primary 

                                                
36 As Quarles demonstrates, the idiomatic construction ἐκ+A+εἰς+A communicates “range, 

duration, repetition, source and destination, previous state and new state or progression” (“From Faith to 
Faith,” 13). He concludes that in Rom 1:17 Paul claims “the revelation of the righteousness of God 
originated with the faithfulness of Christ and results in the faith of the believer” (ibid., 21). Quarles also 
poses another option, which understands the construction as a means of extending God’s righteousness 
displayed in the Jewish scriptures into the present time of Paul’s context (ibid.). See also the rebuttal on 
Quarles’s use of evidence from John Chrysostom from Robert Matthew Calhoun, “John Chrysostom on ΕΚ 
ΠΙΣΤΕΩΣ ΕΙΣ ΠΙΣΤΙΝ in Rom. 1:17: A Reply to Charles L. Quarles.” NovT 48.2 (2006): 131–46.  
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theological emphasis throughout the letter.37 But Rom 1:18 must be included in Paul’s 

summary of the good news given the syntactical parallels to the preceding verse.38 

Rom 1:17 
δικαιοσύνη γὰρ θεοῦ ἐν αὐτῷ ἀποκαλύπτεται ἐκ πίστεως εἰς πίστιν, καθὼς γέγραπται· 
ὁ δὲ δίκαιος ἐκ πίστεως ζήσεατι 
 
“For the righteousness of God is being apocalypsed in it from faith for faith, just as 
it is written, ‘The righteous one will live by faith.’” 

 
Rom 1:18 
Ἀποκαλύπτεται γὰρ ὀργὴ θεοῦ ἀπ᾽οὐρανοῦ ἐπὶ πᾶσαν ἀσέβειαν καὶ ἀδικίαν ἀνθρώπων 
τῶν τὴν ἀλήθειαν ἐν ἀδικίᾳ κατεχόντων 
 
“For the wrath of God is being apocalypsed from heaven on all ungodliness and 
unrighteousness of humans, who by their unrighteousness suppress the truth.”  
 

In each of these verses, the apostle includes the postpositive explanatory γάρ along with 

the verb ἀποκαλύπτω in the present passive indicative form.39 Both vv. 17 and 18 also 

contain nominatives with the genitive modifier θεοῦ. Stringing the series of thoughts 

together with three uses of γάρ in 1:16–18, Paul aligns the good news with God’s salvific 

power and the present revelation of God’s righteousness and wrath.40 This means, in turn, 

                                                
37 See, e.g., Cranfield, Romans, 1:87; Jewett, Romans, 135; Campbell, Deliverance of God, 601–

09; Hultgren, Romans, 70; Longenecker, Romans, 154.  
 
38 So also Robert Jewett, “The Anthropological Implications of the Revelation of Wrath in 

Romans,” in Reading Paul in Context: Explorations in Identity Formation: Essays in Honour of William S. 
Campbell, eds. Kathy Ehrensperger and J. Brian Tucker, LNTS 428 (London: T&T Clark, 2010), 24–38, 
26–27.  

 
39 For further discussion on the translation of the verb as a present progressive, “is being 

apocalypsed/revealed,” see Jewett, Romans, 142–43, 151; idem., “Anthropological Implications,” 26.  
 
40 Campbell suggests a similar situation in Roman communities to the one in the Galatian 

communities when Paul attacks the “Teachers” who infiltrated the communities with an opposing gospel 
(following the proposals of Martyn, Galatians). He also claims that the present passive verb ἀποκαλύπτεται 
“is really equivalent to a future (i.e., it is a rare ‘future present’)” (Deliverance of God, 543). But, in 
agreement with Jonathan A. Linebaugh, the parallel uses of the verb in vv. 17 and 18 make this an 
unconvincing argument (see “Announcing the Human: Rethinking the Relationship between Wisdom of 
Solomon 13–15 and Romans 1.18–2.11,” NTS 57.2 [2011]: 214–37, 226n.42).  
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that Paul views divine wrath not as the antithesis of divine righteousness, but rather as its 

corollary, both of which are made known in the Christ-event.41  

 In Rom 1:19–32, Paul elaborates on human ungodliness and unrighteousness.  

According to Paul, the rampant wickedness of humanity begins with human sin (cf. Rom 

5:12). Because human beings refused to offer proper worship or give thanks to God (οὐχ 

ὡς θεὸν ἐδόξασαν ἢ ηὐχαρίστησαν), Paul asserts they became futile in their thinking and 

their senseless hearts became dark (ἐµαταιώθησαν ἐν τοῖς διαλογισµοῖς αὐτῶν καὶ 

ἐσκτοίσθη ἡ ἀσύνετος αὐτῶν καρδία, Rom 1:21). Claiming to be wise, people turned into 

fools and exchanged the glory of the immortal God for images in the likeness of mortal 

humans, birds, animals, and reptiles (ἤλλαξαν τὴν δόξαν τοῦ ἀφθάρτου θεοῦ ἐν ὁµοιώµατι 

εἰκόνος φθαρτοῦ ἀνθρώπου καὶ πετεινῶν καὶ τετραπόδων καὶ ἑρπετῶν, Rom 1:22–23).  

 With Rom 1:24, the conjunction διό indicates the result of humanity’s impiety and 

unrighteousness; that is, God reciprocated the human refusal to worship the proper God 

of the universe with an act of judgment. God “handed them over” (παρέδωκεν) in the lusts 

of their hearts to impurity (ἐν ταῖς ἐπιθυµίαις τῶν καρδιῶν αὐτῶν εἰς ἀκαθαρσίαν, 1:24). 

Verses 26 and 28 evince similar constructions to Paul’s statement in v. 24. In 1:26, Paul 

states that God “handed them over” (παρέδωκεν) to dishonorable passions (εἰς πάθη 

                                                
41 See William Sanday and Arthur C. Headlam, A Critical and Exegetical Commentary on the 

Epistle to the Romans, 2 vols., ICC (Edinburgh: T & T Clark, 1902), 1:40; Cranfield, Romans, 1:106–10; 
Wilckens, Römer, 1:102; cf. Steve Finamore, “The Gospel and the Wrath of God in Romans 1,” in 
Understanding, Studying and Reading: New Testament Essays in Honour of John Ashton, eds. Christopher 
C. Rowland and Crispin H.T. Fletcher-Louis (Sheffield: Sheffield Academic, 1998), 137–54, 149; Jewett, 
Romans, 148–53; idem., “Anthropological Implications,” 26–27. Among those who opt for righteousness 
and wrath as antithetical, see Peter Stuhlmacher, Gerechtigkeit Gottes bei Paulus, FRLANT 87 (Göttingen: 
Vandenhoeck & Ruprecht, 1966), 80–81; Heinrich Schlier, Römerbrief, 48; Otto Kuss, Der Römerbrief 
übersetzt und erklärt (Regensburg: Pustet, 1957), 33; Ben Witherington III and Darlene Hyatt, Paul’s 
Letter to the Romans: A Socio-Rhetorical Commentary (Grand Rapids: Eerdmans, 2004), 64; Hultgren, 
Romans, 88–89. See also Campbell (Deliverance of God, 542–43), who sees v. 18 as Paul entering into the 
voice of his opponent and therefore presenting his opponent’s “retributive” gospel.  
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ἀτιµίας). In 1:28, he claims that because people did not see fit to acknowledge God, the 

deity in turn “handed them over” (παρέδωκεν) to a debased mind (εἰς ἀδόκιµον νοῦν).  

 Romans 1:29–31 drives home the depravity that resulted from humanity’s 

ungodliness. Their failure to honor the creator, followed by God’s handing over, climaxes 

in a laundry list of iniquity overtaking the species. Humans become filled with “all 

manner of unrighteousness, evil, covetousness, [and] malice” (1:29). They are “full of 

envy, murder, strife, deceit, malignity” and become “gossipers, slanderers, haters of God, 

insolent, haughty, boastful, inventors of evil, disobedient to parents, foolish, faithless, 

heartless, ruthless” (1:29–31). God’s decree then justly falls on those who do such things 

and approve of those who practice them (1:32).42  

 Paul’s prophetic predecessors held in tandem God’s saving activity and God’s 

judgment. Texts like Isaiah, Ezekiel, and Psalms of Solomon investigated in the earlier 

portions of this study routinely point to Israel’s ἀσέβεια (“ungodliness”) as the reason for 

the divine warrior’s martial judgment. Recalling but one example, the opening chapters 

of 1 Enoch describe a universal judgment when God intends to destroy the “ungodly” 

(τοὺς ἀσεβεῖς) and vindicate the “righteous ones” (τῶν δικαίων, 1 En. 1:1, 9; 5:1–10; cf. 

                                                
42 For some, divine righteousness and divine wrath remain theologically incompatible. Campbell’s 

reading of the opening sequence of Paul’s argument in Romans provides an illustrative case of this 
incompatibility, albeit a novel way of arguing the point. Campbell recognizes the grammatical parallels 
between vv. 17 and 18, but claims that Paul constructs the argument as a means of juxtaposing his own 
gospel in v. 17 with the gospel of an opponent, the expression of which begins in v. 18. Campbell thus 
drives a wedge between vv. 17 and 18 because each depicts “fundamentally different conceptions of God” 
(Deliverance of God, 543). The former one—Paul’s gospel—communicates “the saving intervention of 
God and hence divine compassion (vv. 16–17),” which the apostle develops further in Rom 3:21–26 and 
Rom 5–8 (ibid.). The latter expresses the content of the Teacher’s gospel, which “is a vision of the future 
wrath of God—of God as retributively just” (ibid.). However creative a reading Campbell’s might be, the 
tightly constructed series of statements in Rom 1:16–18 cannot be so easily untangled.  



 308 

Isa 43; Hab 3; Mic 1:2–5).43 This judgment comes at the hands of Israel’s warring deity 

in response to the wickedness of people (1 En. 1:2–9; 5:6–7).  

 The author of 1 Enoch repeats a similar theme to that found in Isaiah and Amos in 

that the divine warrior arrives to separate the ungodly from the righteous and ultimately 

to create a faithful people.44 God shows mercy to the elect ones, protects them, and grants 

them peace (1 En. 5:7–10); the wicked, on the other hand, become the objects of God’s 

wrath (1 En. 5:4, 6–8). The apostle falls in line with common themes found in other 

Jewish texts when he claims God’s just judgment comes on ungodly human beings (Rom 

1:19, 32; 2:2, 5). But there is more to be said on this point. Paul’s rhetoric in the opening 

parts of his letter to the Romans evinces even closer affinities to the polemic against 

Gentile idolatry found in Wis 13–16. Noting the similarities and differences between 

these two texts will assist in gaining clarity on Paul’s argument and his use of divine 

conflict motifs.  

 
 Wisdom of Solomon 13–16 and Romans 1:18–32.  The parallel between Paul’s 

discourse in Rom 1:18–32 and Pseudo-Solomon’s invective against iconic worship in 

Wis 13–16 represents a well-noted sector of scholarly inquiry.45 Not only do we find 

terminological and thematic connections between these texts, but also a shared “unique 

                                                
43 As pointed out in chapter four, the Greek version of 1 En. 1:1 reads τούς ἐχθρούς (“enemies [of 

God]”); the Ethopic text, on the other hand, might have an alternative Vorlage, which, according to Black, 
might be translating from a text that reads ἀσεβεῖς (see Black, Book of Enoch, 103).  

 
44 See chapters two and three above.  
 
45 See Eduard Grafe, “Das Verhältniss der paulinischen Schriften zur Sapienta Salmonis,” in 

Theologische Abhandlungen: Carl von Weizsäcker zu seinem siebzigsten Geburtstage 11. December 1892 
gewidmet (Freiburg: Mohr Siebeck, 1892), 251–86; Sanday and Hedlam, Romans, 1:51–52, 267–69; 
Gaventa, “Rhetoric of Death,” 127–41; Dodson, ‘Powers’ of Personification, 4–13; Campbell, Deliverance 
of God, 360–65; Linebaugh, God, Grace, and Righteousness, 93–121.  
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argumentative structure.”46 That is not to say that Paul is dependent on Wisdom of 

Solomon in his theologizing, but rather that he interacts with Wisdom and appropriates 

the argument of Pseudo-Solomon to his own rhetorical ends.47  

 Pseudo-Solomon and Paul both start from what they perceive to be foolish 

miscalculation on the part of humans. Although people have evidence of the divine 

creator available in creation, they nonetheless refuse to recognize God as the rightful 

creator (Wis 13:1–9) or fail to honor and give thanks to the deity (Rom 1:21–22).48 For 

Pseudo-Solomon, Gentiles are “ignorant of God” and “foolish by nature,” which blinds 

them to “the good things that are seen”; thus, they do not reason back to “the one who 

exists” (Wis 13:1). In their stupidity, they assume created things (κτισµάτων), such as 

fire, wind, stars, water, or luminaries, should be considered divine beings that rule the 

world (Wis 13:2, 5). In doing so, they reject God’s identity as creator and sovereign over 

the cosmos.  

 Paul, on the other hand, claims humans have access to knowledge of God via God’s 

self-disclosure (ἐφανέρωσεν), available “from the creation of the world” (ἀπὸ κτίσεως 

κόσµου, Rom 1:19–20); created things (τοῖς ποιήµασιν) further testify to God’s eternal 

                                                
46 Linebaugh, “Announcing the Human,” 217; see also Watson, Hermeneutics, 405; Campbell, 

Deliverance of God, 360. Campbell calls the intertextual connections “strikingly extensive.” 
 
47 Echoing here Watson, Hermeneutics, 405; cf. Dunn, Romans, 1:72; Wilckens, Römer, 1:96–7. 

As Watson goes on to state, “Even if Paul’s engagement were actually with a shared tradition rather than a 
specific text, the analysis would still be valid” (ibid.; cf. Byrne, Romans, 65, who notes additional parallels 
with Let. Aris. 132–138; Sib. Or. 3:8–45; Josephus Ag. Ap. 2.236–254).  

 
48 Paul’s rhetoric here parallels Wisdom of Solomon more closely, but it is notable that 1 En. 2–5 

also points to the divine ordering of creation and the refusal of the ungodly to recognize their roles and play 
their parts. Thus, we might say that Rom 1:19–32 and 1 En. 2–5 share the theme of creation out of balance 
due to faulty human wisdom, which results in divine judgment.  
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power and divinity (Rom 1:19–20).49 But, as in Wisdom, Paul claims humans ignored the 

evidence of God’s divine power and thus they remain “without excuse” (ἀναπολογήτους) 

for their ungodliness (Rom 1:20; cf. Wis 13:4, 8).50 Wisdom and Romans evince a 

significance difference at this point, as well. While Pseudo-Solomon places the onus on 

the human inability to reason back to the creator, Paul roots the failure of humans in their 

suppression of God’s revelation available from the beginning. Put another way, Paul 

replaces Pseudo-Solomon’s insistence that humanity can “reason ‘from below’ (from 

creation to creator)” with an anthropological rejection of God’s self-disclosure.51  

 Following from the human failure to know God via creation, people attempt to 

depose God as ruler by fabricating and worshiping idols instead.52 Pseudo-Solomon 

claims Gentiles not only manufacture false deities, but they also set their hopes on these 

“dead things,” proclaim idols made by human hands to be “gods,” and even call on these 

objects for assistance (Wis 11:15; 13:5–19; 15:18–19).53 The author of Wisdom counters 

this foolishness by maintaining God’s sovereignty over creation: idols are impotent and 

lifeless, but the Israelite deity holds the power of life and death and can command the 

                                                
49 Watson points to the shared “syntactic, semantic and grammatical correlation” between the 

verbs of “seeing” and “knowing” in both texts, as well as the differences (Hermeneutics, 406).  
 
50 On this point, see further Linebaugh, “Announcing the Human,” 218: “Stupidity, however, is 

‘no excuse’; both the ignorant idolaters of Wisdom of Solomon and the rebels against revelation of Romans 
are ἀναπολόγητος (Wis 13.8; Rom 1.20).” 

 
51 Ibid., 229. See further Linebaugh’s claim that Paul’s history of human ungodliness in Rom 1 

alludes to Adam. In his words, “the story of a primordial knowledge of God which is exchanged for a lie is 
Adam’s story,” and thus the story of human sin (ibid., 230, 229–33).  

 
52 See Watson, Hermeneutics, 407, who believes Paul views this as “the most fundamental 

religious error.”  
 
53 Watson notes the “craftsman motif” derives from Isa 44:9–20 and the “impotence motif” of 

idols derives from Ps 115:5–7 (cf. Philo Dec. 66; Spec. Leg. 1.13–22). The emphasis on animals in 
particular he claims to be a distinct connection between Wisdom and Romans, although Paul “conflates the 
worship of divine and of human artefacts, carefully distinguished by the author of Wisdom (Wis. 13.1–9, 
10–19)” (Hermeneutics, 407; cf. Linebaugh, “Announcing the Human,” 219).  
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created order to exact judgment (Wis 11:17; 13:10, 15–19; 15:7–8, 14–17; 16:13).54 Paul, 

in a similar manner to Pseudo-Solomon, points to idolatrous worship following from 

humanity’s rejection of revelation. Paul states that although people claim to be wise, they 

“exchanged” (ἤλλαξαν) the glory of the immortal God (τοῦ ἀφθάρτου θεοῦ) for images of 

mortal (φθαρτοῦ) humans, birds, animals, and reptiles (Rom 1:22–23). What is more, they 

“exchanged” (µετήλλαξαν) the truth of God for a lie and worshiped and served the 

creature rather than the Creator (Rom 1:25–26; cf. Wis 13:5–19).  

 Wisdom of Solomon and Romans also contain comparable results that follow from 

the practice of idolatry. Both writers view iconic worship as a gateway leading to a 

deepening pit of iniquitous actions.55 Pseudo-Solomon views idolatry as the beginning of 

sexual immorality and the “corruption of life” (φθορὰ ζωῆς, Wis 14:12). What is more, he 

claims the worship of objects to be “the beginning and cause and end of every evil” (Wis 

14:27). Proper knowledge of God’s sovereignty and power lead to “complete 

righteousness” (ὁλόκληρος δικαιοσύνη) and serve as “the root of immortality” (ῥίζα 

ἀθανασίας, Wis 15:3). Paul makes an analogous connection. In Rom 1, he indicates the 

refusal to acknowledge God and trading worship of God for worship of idols ends up 

spiraling out of control (Rom 1:24–27). Human rejection of God’s power and deity 

                                                
54 Cf. Wis 11:17; 14:6; 16:15–16; 19:8. See the discussion in chapter four above where I noted 

Pseudo-Solomon’s emphasis on the power of God’s hand and arm to create, defend, and destroy. 
 
55 The analysis of parallels between Rom 1:18–32 and Wis 13–15 could go much further. For 

detailed lists, see Watson (Hermeneutics, 405–11), Campbell (Deliverance of God, 360–62), who proceeds 
even further to include Wis 11–16, and Linebaugh (God, Grace, and Righteousness, 93–121).  
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results in dire consequences in that the created order appears out of balance (Rom 1:20, 

26–27; cf. Wis 14:26).56  

 Finally, Wis 13–16 and Rom 1 pronounce judgment on idolaters. According to 

Wisdom, all those who make the error of worshiping objects will face judgment, “for 

equally hated to God are the ungodly and their ungodliness” (Wis 14:9). Because they 

traded worship of the true creator and ruler for worship of worthless and lifeless objects, 

idol-makers along with their idols justly will face judgment at God’s visitation—a 

visitation that affirms God’s reign over the cosmos (Wis 14:9–11, 30–31; 16:1–4). The 

apostle, too, claims humans encounter God’s wrath on account of ἀσέβεια and ἀδικία, 

which is now revealed in the Christ-event (Rom 1:18; Wis 14:9). In an abbreviated form 

compared to Wisdom, Paul also points to God’s decree that “those who do such things 

deserve to die” (Rom 1:32) and points to a final judgment (Rom 2:2, 5–11). 

 The links between Wis 13–16 and Rom 1:18–32 can hardly be coincidental.57 But 

for all of their similarities, we also find significant points of divergence between Wisdom 

of Solomon and Romans on at least two counts. First, the apostle inserts divine initiative 

into the present state of fallen humanity—a sovereign act that points to the characteristic 

actions of Israel’s divine warrior. Second, God’s judgment pertains not to idolatrous 

Gentiles alone, but also to Jews. Paul thus universalizes divine wrath to encompass all 

                                                
56 Cf. the analysis of 1 En. 1–10 in chapter four. Each author also includes a vice list in Wis 

14:22–29 and Rom 1:29–31 as a means of expressing the depravity introduced by idol worship. The lists 
are not exact by any means. Watson notes the similarity in the “general tenor” of each, even though only 
the words “murder” and “deceit” can be located in both. The “exchange” theme, on the other hand, presents 
a significant correspondence. For more detail on these points, see Watson, Hermeneutics, 408.  

 
57 So also Campbell, Deliverance of God, 360. Campbell also notes other “Jewish ‘propaganda 

literature’” that parallel Rom 1:18–32 (see, e.g., Sib. Or. 3:8–45, 184–187, 594–600, 764; Josephus Ag. Ap. 
2.145–286; Let. Aris. 128–172; Ps-Phocylides 190–192, 213–214), but he still sees the correspondences 
between Rom 1 and Wisdom of Solomon as “too precise and/or numerous to be coincidental” (ibid.). 
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humanity, which in a post-Christ-event epoch now can be seen clearly. The following 

sections will address these points.  

 
 Handing over humanity.  As is often pointed out in studies that highlight the 

similarities and differences between Wis 13–16 and Rom 1:18–32, Paul indicates that 

God plays a role in the ungodly existence of humanity, whereas Pseudo-Solomon places 

the liability entirely on the foolish decisions of Gentiles. Divine initiative appears in 

Romans in the apostle’s use of the verb παραδίδωµι, which he repeats three times in rapid 

succession in 1:24, 26, and 28.58 Although human ungodliness and unrighteousness 

begins with the human suppression of truth and refusal to honor and give thanks to God, 

the deity responds in kind by “handing over” humanity: 

 Rom 1:24 
 Therefore, God handed them over (Διὸ παρέδωκεν αὐτοὺς ὁ θεός)…  
   in the lusts of their hearts (ἐν ταῖς ἐπιθυµίας τῶν καρδιῶν αὐτῶν)… 
  to impurity (εἰς ἀκαθαρσίαν) 
 
 Rom 1:26 
 For this reason, God handed them over (Διὰ τοὺτο παρέδωκεν αὐτοὺς ὁ θεός)…  
  to dishonorable passions (εἰς πάθη ἀτιµίας)  
 
 Rom 1:28 
 God handed them over (παρέδωκεν αὐτοὺς ὁ θεός)…  
  to a debased mind (εἰς ἀδόκιµον νοῦν).  
 
In each verse, Paul includes ὁ θεός as the subject of the aorist verb παρέδωκεν, along with 

the direct object αὐτούς and the preposition εἰς with the accusative. The intervening 

phrase in v. 24, ἐν ταῖς ἐπιθυµίας τῶν καρδιῶν αὐτῶν, understood causally points to the 

                                                
58 Gaventa claims the correspondences between Wisdom and Romans perhaps “cause the eye to 

pass quickly over the repeated παρέδωκεν (he handed over) clause in favor of the behaviors that are said to 
be in consequences of this handing over” (Our Mother, 114).  
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reason for God’s yielding of humanity.59 The repetition of παρέδωκεν suggests that Paul 

intends to communicate a significant moment in the human dilemma.60 When these 

verses are brought into dialogue with divine conflict texts, we find the divine action Paul 

describes draws him into agreement with Jewish writers before him.  

 Gaventa’s work on Paul’s use of the verb παραδίδωµι offers an important 

contribution that supports this study. But, as in the case of Rom 8:32 discussed in the 

previous chapter on Rom 5–8, Gaventa does not go far enough in her analysis of the term. 

She helpfully demonstrates that παραδίδωµι appears in a number of instances in biblical 

and extra-biblical texts in order to convey “turning someone or something over into the 

custody of another or to surrender in a military context.”61 Paul’s use offers an analogous 

parallel, she claims, since he, too, envisions the “handing over” of humans in Rom 1 as a 

divine act in a cosmic conflict. What needs to be recognized, yet again, is that Paul’s use 

more specifically reflects the routine actions of God entering the cosmic stage in the role 

of divine warrior to bring judgment.  

 The foregoing analysis provides evidence that Israel’s divine warrior responds to 

the impiety of humans, and especially the people of Israel, by yielding them to another 

power as a form of judgment and/or chastisement. There is no need to rehearse all the 

                                                
59 See Gaventa, who reads the phrase ἐν ταῖς ἐπιθυµίας τῶν καρδιῶν αὐτῶν (“in the lusts of their 

hearts”), which appears between the main clause and prepositional phrase εἰς ἀκαθαρσίαν, causally. In other 
words, “because of the desires of their hearts” expressed in the refusal of humans to worship and honor 
God in 1:20–23, God handed over humans “to impurity” (see ibid., 118). Linebaugh also notes that this 
reading coheres with other texts, like 1 Cor 10:6 and Apoc. Mos. 19:3, where human desires lead to 
additional sin (“Announcing the Human” 234).  

 
60 On the infrequent use of repetition in the Pauline letters, see Gaventa, Our Mother, 117–18.  
 
61 Gaventa, Our Mother, 115. Note also that nearly all of the examples Gaventa cites from the 

Jewish Scriptures represent texts that come from the Israelite divine/holy war traditions.  
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examples from the previous chapters here.62 When we set Paul’s discourse in Rom 1 

alongside the characterizations of the divine warrior in Israel’s texts, the “handing over” 

over of impious people for a time does not appear as foreign a concept.63 The pattern in 

the apostle’s articulation of the human predicament thus matches what we saw earlier: in 

response to human disobedience, God executes wrath by conceding people for a time.  

 In the case of Rom 1:24, 26, and 28, the apostle envisions God conceding human 

beings not to a foreign nation, as is common in Jewish texts, but instead to what appear to 

be abstractions, perhaps even human behaviors. Gaventa makes a case for ἀκαθαρσίαν, 

πάθη ἀτιµίας, and ἀδόκιµον νοῦν to be considered agents on the basis of similar language 

found later in the letter (see Rom 6:19–20; 7:5; 8:6–7).64 On her reading, impurity, 

dishonorable passions, and a debased mind amount to synecdoche; that is, “they refer to 

the anti-God powers, especially the power of Sin. Because of human refusal to recognize 

God, God turns humanity over—concedes humanity for a time—to another power, to the 

power of Sin.”65 Whether or not Paul envisions actual agents here in Rom 1, the reprisal 

of similar themes and language later in Rom 5–8 suggests that he sees the current state of 

humans under the power of impurity, dishonorable passions, and a debased mind to be 

                                                
62 See especially the discussion in chapter four on the use of παραδίδωµι in Rom 8:32 in 

comparison to Deut 33:30 LXX; Isa 33:1 LXX; Ezek 11:9 LXX; 39:23–24 LXX; and Dan 7:25 OG. 
Including uses of the verb δίδωµι, which is used in some places in a similar way, could expand the list 
further (see, e.g., Dan 7:11, 14, 22 OG/θ’).  

 
63 The texts surveyed earlier also offer instances in which Jewish authors collocate God’s “handing 

over” with a host of imagery depicting the Israelite deity as divine warrior.  
 
64 Our Mother, 118–20.  
 
65 Ibid., 119.  
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wrapped in the enslavement the power of Sin enacts on the world.66 Paul indicates as 

much in Rom 3:9 when he claims that in his previous argument he “already charged that 

all people, both Jews and Greeks, are under the power of Sin.”  

 In short, in Rom 1:24, 26, and 28, the apostle explicates the human dilemma now 

made evident in the Christ-event, revealing God’s initiative to yield humans in the 

ongoing cosmic battle. This divine act coordinates with the repeated depictions of the 

Israelite deity in the role of divine warrior. Ultimately, God’s martial acts of judgment are 

designed to bring about the salvation of Israel, again by means of the deity’s deliverance. 

Paul thus follows the argumentative trajectory of Wis 13–16 and pairs it with a divine 

conflict motif. 

 
 Springing the rhetorical trap.  This brings us back to the comparison of Wis 13–16 

and Rom 1. The resolution to the human dilemma in Wisdom of Solomon comes in the 

form of the divine warrior’s arrival to execute judgment against Israel’s ungodly 

opponents and protect the chosen people. The ἀσεβεῖς, denoting Gentile idolaters and 

enemies of Israel, cannot flee God’s judgment (Wis 16:1–2, 15–16). To the contrary, the 

God who created all things maintains sovereignty over creation and intends to use 

creation to inflict punishment on Israel’s enemies—a fitting act of judgment for those 

who insist on worshiping even the most hated of animals and nature (Wis 15:18–19; 16:1, 

3, 9). As noted in chapter four, Pseudo-Solomon demonstrates the dual role of the divine 

                                                
66 See the similar claim made by Linebaugh, “Announcing the Human,” 234. Note also his 

analysis of similar language between Rom 1:18–32 and Rom 7:7–12. The coordinating vocabulary and 
themes in Rom 1 and 7 adds to his case that the judgment pronounced in Rom 1:18–2:11 includes Israel 
and thus all humans. In his words, “The parallel movement from desire (ἐπιθυµία) to the effects of sin’s 
agency and ultimately death (1.32) in Rom 1.24–28 suggests that Israel, the main focus of Romans 7, is 
note excluded from the account of God handing humanity over to the destructive power of sin in Rom 
1.24–28” (ibid., 234–35). 
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warrior. The deity protects Israel and fights on behalf of the chosen people, but the 

Gentiles incur the brunt of the fighting deity’s might.  

 At the point Pseudo-Solomon begins to discuss Israel’s immunity to the sin of 

idolatry (Wis 15) and the divine warrior’s attack on unwise Gentiles (Wis 16) is when 

Paul breaks away from tracking alongside the argumentative structure of this text.67 This 

does not mean that Paul completely rejects the theme of divine conflict; indeed, as argued 

above, Paul fuses a divine war motif with the structure of Wis 13–16. Instead, the apostle 

rejects Wisdom of Solomon’s idea of a bifurcated humanity with righteous/non-

idolatrous Israel on one side and unrighteous/idolatrous Gentiles on the other.68  

 According to Pseudo-Solomon, Israel remains immune to iconic worship and for 

that reason God shows them mercy and proves to be for them “the one who delivers from 

every evil” (ὁ ῥυόµενος ἐκ παντὸς κακοῦ, Wis 16:6–10). In fact, the author states “even if 

we sin,” the Israelites maintain their special relationship with God. He then claims, “we 

will not sin,” and affirms the Israelites cannot be duped into worshiping human art (Wis 

15:1–4). Pseudo-Solomon here alludes to Moses’ assertion following the Golden Calf 

incident in Exod 34 that God will forgive the people for their error.69 But Wisdom makes 

                                                
67 See further, Watson, Hermeneutics, 409–10; Barclay, “I will have mercy,” 91; Linebaugh, 

“Announcing the Human,” 216, 220–23.  
 
68 Scholars often note the absence of judgment against Israel in Wis 13–15, but it should be noted 

that God’s wrath against Israel is not completely absent from Wisdom of Solomon. In Wis 16:5–14, the 
author includes the episode from Num 21 when God sent the bronze serpent as a means of deliverance from 
“the bites of writhing serpents” (Wis 16:5). He refers to the “terrible rage of wild animals” against Israel as 
God’s “wrath,” but quickly emphasizes this wrath “did not continue until the end” (Wis 16:5). Pseudo-
Solomon claims the people became troubled for a little while and God proved faithful to provide a “symbol 
of deliverance” in the form of the bronze serpent. Ultimately, the deliverance from wrath coming from “the 
savior of all” serves to chastise Israel and convince their enemies that God “delivers from every evil.”  

 
69 On this point, see Barclay, “I will have mercy,” 91; Watson, Hermeneutics, 411; Hans Hübner, 

Die Weishheit Salomons: Liber Sapientiae Salomonis, ATD Apokryphen 4 (Göttingen: Vandenhoeck & 
Ruprecht, 1999), 183–84.  
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no mention of this embarrassing idolatrous episode.70 In Linebaugh’s assessment, “The 

function of 15.1–4 within Wisdom of Solomon’s critique of false-religion is therefore to 

establish the irreducible difference between Jew and Gentile on the basis of the non-

idolatry of the former and the false-worship of the latter.”71 Pseudo-Solomon thus makes 

selective use of Israel’s story in order to highlight the immunity the chosen people 

maintain due to their covenant relationship with the Creator God. In doing so, he carves a 

chasm between Israelite fidelity and Gentile ungodliness.  

 For Paul, the immunity of Israel cannot be maintained; indeed, God’s wrath is now 

revealed against “all” (πᾶσαν) human ungodliness and unrighteousness (1:18), a point 

that takes on added significance when the audience arrives at the rhetorical turn at Rom 

2:1. Paul’s appeal to a familiar Jewish invective against Gentile idolatry inspires in the 

hearer a sense of just indignation,72 an indignation that echoes Wisdom’s claim to a 

“cosmic equitability” in which the wicked face destruction and the righteous receive 

mercy.73 With the διό in Rom 2:1 following the decree that those who do such things and 

approve of them deserve to die (1:32), Paul springs a rhetorical trap on what is commonly 

thought to be a Jewish interlocutor by turning the judgment against Gentiles on him/her: 

“Therefore, you have no excuse, O human being, whoever you are, when you judge 

another; for in passing judgment on him you condemn yourself, because you, the judge, 

                                                
70 See, e.g., Watson, Hermeneutics, 409–10; Barclay, “I will have mercy,” 90–91; Linebaugh, 

“Announcing the Human,” 222–23.  
 
71 Linebaugh, “Announcing the Human,” 222.  
 
72 On the possible rhetorical effect of Rom 2:1, see Richard B. Hays, The Moral Vision of the New 

Testament: Community, Cross, New Creation: A Contemporary Introduction to New Testament Ethics 
(New York: HarperCollins, 1996), 389.  

 
73 Echoing here the language of Linebaugh, God, Grace, and Righteousness, 95; see also Barclay, 

“Unnerving Grace,” 94; Gathercole, Where is Boasting, 71; Larcher, Le Livre de la Sagasse, 1.265; 
Lagrange, “Le Livre de Sagasse,” 95; and the discussion in chapter four above.  
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do the very same things” (Rom 2:1). Hays calls Paul’s move a “homiletical sting 

operation,” in which the apostle directs divine judgment back on the “reader who 

gleefully joins in the condemnation of the unrighteous” in Rom 1.74  

 In addition to Wisdom of Solomon, the rhetoric of another conversation partner 

appears close to that of Paul’s. The rhetorical strategy in Rom 1–2 looks similar to that of 

the opening chapters of the book of Amos. The investigation in chapter two revealed that 

Amos predicts the roaring deity will bring judgment in the form of military conflict 

against the nations surrounding God’s people (Amos 1:2–2:3).75 Not unlike what we find 

in Rom 2:1, Amos makes a turn in 2:4–3:8 when he aligns Judah and Israel—God’s 

chosen people—with the foreign nations as objects of God’s judgment. Amos’ “rhetorical 

entrapment” thereby draws all into the crosshairs of divine wrath: foreign nations, Judah, 

and Israel stand together on even ground vis-à-vis God.76  

 The apostle matches the universal judgment imposed by Amos with his own trap in 

Rom 2:1. Crucial for understanding Paul’s move is the reference to the human being in 

2:1; that is, Paul ensnares the ἀνθρωπος—the “human being”—in his net, drawing both 

Jew and Gentile into the orbit of God’s wrath.77 The rhetoric in Romans thus stands in 

contrast to that of Wisdom of Solomon on this point. Paul closes the gap created by 
                                                

74 Hays, Moral Vision, 389; see also idem., “Relations Natural and Unnatural: A Response to John 
Boswell’s Exegesis of Romans 1,” JRE 14.1 (1986): 184–215, 194–95. See also the critique from Campbell 
on reading the interlocutor in 2:1 as a “stupid” Jewish judge. Reading the text this way, he claims, amount 
to an overdetermination and means the “argument works only if hypocrisy is intrinsic to the definition of 
Judaism (see Deliverance of God, 363–66 [emphasis original]).  

 
75 Note also the possible parallel in what we might call some kind of “natural revelation” in Amos 

1–2. As noted in chapter two, the prophet does not note particular violations of God’s Law; rather, 
judgment comes as a result of their mistreatment of their neighbors. Proper treatment perhaps should be a 
matter common knowledge of part of God’s general revelation to humans. On this point, see again Noble, 
“Israel Among the Nations,” 64–66.  

 
76 Möller, Prophet in Debate, 214; cf. Stuart, Hosea-Jonah, 290.  
 
77 See further Linebaugh, “Announcing the Human,” 236.  
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Pseudo-Solomon. The absence of idolatry on the part of Israel and the deepening degrees 

of ungodliness found in Wisdom the apostle places under the singular sinfulness of all 

humanity.78 According to Paul, humanity is an entity that includes Jews and Gentiles; that 

singular species suppressed the truth by means of human ungodliness and 

unrighteousness (1:18) and the wrath of God justly falls on all (2:2, 5).  

 But where judgment abounds, divine deliverance abounds all the more. As the 

argument moves on, Paul continues to hammer away in his emphasis on the sinfulness of 

everyone and the impartiality of God. The movement climaxes in Paul’s rhetorical 

question in 3:9: “What then? Are we Jews any better off?” The apostle follows with his 

own answer, “No, not at all,” and reveals that what precedes confirms his charge that “all 

people, both Jews and Gentiles, are under the power of Sin” (3:9).79 Paul’s universal 

indictment serves to heighten his return to proclaiming the manifestation of God’s 

righteousness apart from the Law with the νυνὶ δέ (“but now”) in Rom 3:21—a divine 

righteousness to which the Law and the prophets bore witness all along. Romans 1:16–18 

and 3:21–26 thus bracket the intervening material and together express the apostle’s 

primary theme: in response to the sinfulness of all, God demonstrates God’s 

righteousness and redemption in the faithfulness of Jesus Christ. We see, therefore, Paul 

utilizing several motifs related to Israel’s divine conflict traditions in these opening 

chapters while accenting God’s faithfulness to fulfillment the promise to deliver. 

                                                
78 So ibid., 235–37.  
 
79 Romans 3:10–18 includes a catena designed to emphasize universal sinfulness. The repeated 

refrain “there is not” (οὐκ ἔστιν) in 3:10–18 emphasizes the deeply sinful state of humanity, a point that 
again echoes texts like Amos 1–2 and Isa 59:1–15b. Commentators debate whether the catena should be 
considered a pre-Pauline tradition or original to Paul. On this point, see Leander E. Keck, “The Function of 
Rom 3:10–18: Observations and Suggestions” in God’s Christ and His People: Studies in Honour of Nils 
Alstrup Dahl, eds. Jacob Jervell and Wayne A. Meeks (Oslo: Universitetsforlaget, 1997), 141–57; Stanley, 
Paul and the Language of Scripture, 88. Koch, Schrift, 183, 179–84. 
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Paramount at this point is that the apostle envisions the promised arrival of Israel’s divine 

warrior now fulfilled in the Christ-event, a divine act that is universal in scope and 

designed to respond to universal ungodliness.  

 
The Deliverer Will Come: The Divine Warrior in Romans 9–11 

 
 Romans 5–8 ends on a note of affirmation for those one-time human enemies God 

rectified in the death and resurrection of Jesus Christ. With the condemnation against 

sinful humanity removed in God’s act to “hand over” the Son (8:1, 32), Paul’s hearers 

can remain confident in that same God to protect them from anything that might attempt 

to pull them away from God’s love in Christ Jesus (8:35, 39). Paul’s confidence in God’s 

power in Rom 8 prompts a significant question regarding the status of Israel in the 

following chapter.80 If God indeed can be counted as trustworthy and faithful to the 

promises to the chosen people, then what do we make of the fact that so many of them in 

Paul’s context do not recognize Christ as God’s chosen agent for their deliverance? Put 

differently, if Paul finds the common expectation of God’s eschatological intervention as 

divine warrior to defeat the forces holding Israel in bondage and bring liberation in the 

death and resurrection of Jesus, then why do some among his fellow Jews not adopt a 

similar perspective?  

 The fate of Paul’s siblings (τῶν ἀδελφῶν µου) and “kinspeople according to the 

flesh” (τῶν συγγενῶν µου κατὰ σάρκα) occupies a significant amount of the apostle’s 

attention in Rom 9–11 (9:1–3). E. Elizabeth Johnson rightly claims, however, that Israel’s 

fate accounts only for one issue Paul wishes to address at this point. The apostle also 

                                                
80 Cf. Hays, Echoes, 63–64.  
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believes “the character and actions of God in relation to whole world” to be at stake.81 A 

full investigation of Rom 9–11 and Paul’s use of divine conflict motifs goes beyond the 

scope of the present project. But the final pericope in Rom 11:25–32 offers an important 

moment in the letter. As he concludes this part of his argument, Paul returns to divine war 

motifs to explain the fate of Israel and God’s fidelity to deliver. The texts to which Paul 

appeals in 11:25–32 reveal yet more uses of divine conflict images.   

 
A Word on the Argumentative Strategy in Romans 9–11 

 A host of difficulties confront the reader of Rom 9–11. From the outset of the letter, 

Paul endeavors to hold together three claims: (1) All humanity is unrighteous; (2) God 

deals impartially with Israelites and Gentiles; and yet (3) God remains faithful to the 

promises made to Israel.82 The apostle remains intent on emphasizing the same points in 

chapters 9–11.83 The inclusion of Gentiles, who attained rectification without even 

pursuing it (9:30), and the stumbling of Israel over the stone God placed in their path 

(9:31–33), create no small amount of tension when Paul’s gospel is placed in 

conversation with Israel’s textual precursors. The apostle is fully aware of this tension 

                                                
81 “Romans 9–11: The Faithfulness and Impartiality of God,” in Pauline Theology. Vol. III: 

Romans, eds. David M. Hay and E. Elizabeth Johnson (Minneapolis: Fortress, 1995), 211–39, 215; see 
also, idem., The Function of Apocalyptic and Wisdom Traditions in Romans 9–11, SBLDS 109 (Atlanta: 
Scholars, 1989); Heikki Räisänen, “Paul, God, and Israel: Romans 9–11 in Recent Research,” in The Social 
World of Formative Christianity and Judaism: Essays in Tribute to Howard Clark Kee, eds. Jacob Neusner, 
Peder Borgen, Ernest S. Frerichs, and Richard Horsley (Philadelphia: Fortress, 1988), 178–206, 178.  

 
82 Cf. Johnson, “Romans 9–11,” 219. I find Johnson’s suggestions for the coherence of Paul’s 

argument in Rom 9–11 convincing. To summarize: “In Romans… Paul maintains the tension between 
divine impartiality and faithfulness to Israel without allowing one to overcome the other” (ibid., 222).  

 
83 As Hays puts the matter, “The purpose of Romans 9–11—as of the letter in its entirety—is to 

show that God’s dealing with Israel and the nations in the present age is fully consistent with God’s modus 
operandi in the past and his prophetic promises for the future are found in Scripture” (Echoes, 64).  
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and sets out to hold together once again God’s impartiality towards all humanity and 

God’s election of Israel, basing those claims on Israel’s texts.84  

 Following the lament for his Israelite brothers and sisters in Rom 9:1–5, Paul turns 

in v. 6 to the issue that shapes the movement of these three chapters; that is, whether or 

not God has in fact held true to the promises.85 The structure of the argument builds on 

three primary sets of rhetorical questions:86  

 Rom 9:6–29   But it is not as though the word of God has failed, [has it?] 
(9:6)87 

 Rom 9:30–10:21  What, then, shall we say? That Gentiles who did not pursue 
righteousness attained it, that is, righteousness from faith, 
but Israel who pursued righteousness on the basis of the 
Law did not arrive [at righteousness]? (9:30–32) 

 Rom 11:1–32  I ask, then, has God rejected his people? By no means! 
(11:1) 

     Therefore, I ask, have they (Israel) stumbled so as to fall? 
By no means! (11:11) 

 
 In the first section, Rom 9:6–29, the apostle affirms God’s sovereignty in election 

in order to show God’s word indeed has not collapsed. Whereas in Rom 1:18–32 Paul 

began with human disobedience before turning to divine initiative, he operates in Rom 9–
                                                

84 Yet again, Paul attempts to follow through in explicating God’s gospel promised beforehand 
through the prophets in the holy scriptures (Rom 1:1–2). On the impartiality of God and God’s fidelity to 
Israel, Johnson helpfully notes the following: “To say that God is both impartial and faithful is but another 
way to name E.P. Sanders’s distinction between Paul’s convictions about christological exclusivism and 
convenantal nomism, but it deliberately frames the distinction in terms of God rather than in terms of 
human communities or entrance requirements” (ibid., 221; see also Sanders, Paul, the Law, and the Jewish 
People [Minneapolis: Fortress, 1983], 198; Räisänen, “Paul, God, and Israel,” 196) 

 
85 Note also the lament in 9:1–5 and the doxology in 11:33–36, which bookend the entire passage. 

Johnson sees the ἐπὶ πάντων (“above all”) in 9:5 set in parallel to the τὰ πάντα (“all things”) in 11:36 
(“Romans 9–11,” 216).  

 
86 To be sure, Paul poses additional questions for consideration within these sections, but readers 

generally agree on the broad shape of Rom 9–11.  
 
87 I follow here Johnson’s suggestion for clarifying Paul’s point in Rom 9:6 by adding the phrase 

in brackets (see “Romans 9–11,” 216). Although Rom 9:6 is not grammatically constructed in the form of a 
question, the verse still raises the question of God’s fidelity to God’s word (see, e.g., Hays, Echoes, 64). 
Johnson also notes the possible parallel with Rom 3:3 (“Romans 9–11,” 216n.22; see also idem., Function, 
144; James Aageson, “Scripture and Structure in the Development of the Argument in Romans 9–11,” CBQ 
48.2 [1986]: 265–89).  
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11 from the opposite direction. Paul does not redefine the ethnic boundaries of “Israel” at 

this point;88 rather, the apostle seeks to establish the theological presupposition of God’s 

freedom to call from among Jews and Gentiles alike, apart from any human claim to 

worth. God’s calling, in turn, ultimately serves God’s redemptive purposes.  

 The citations from Isa 10:22 and 1:9 in Rom 9:27–29—both of which come from 

parts of this prophetic text where God appears as divine warrior—provide a retrospective 

glance at God’s continued fidelity to Israel.89 These texts signal both God’s discipline of 

recalcitrant Israel and God’s unshakeable persistence to end chastisement and rescue 

Israel.90 The unsupported insertion of “only” before the “remnant” (τὸ ὑπόλειµµα) in 

many English translations of Rom 9:27 distorts the apostle’s point. He does not claim that 

God intends to save a portion of Israel; in fact, such a reading contradicts the point made 

in the quotation of Isa 1:9 in Rom 9:29. As Wagner notes, the preservation of a remnant 

does not serve a delimiting role, but rather “serves as a reminder of God’s faithfulness to 

Israel and grounds Israel’s hope for future blessing from God.”91 Paul’s marshalling of 

Isaiah shows that Israel did not become like Sodom and Gomorrah precisely because the 

Lord of Hosts (κύριος σαβαώθ) continually provided a way of rescue (9:29).92 Israel’s 

                                                
88 See, e.g., N.T. Wright, Paul and the Faithfulness of God, 2 vols. (Minneapolis: Fortress, 2013), 

2:1156–1258.  
 
89 On Isaiah’s portrayal of the divine warrior in these passages, see chapter three above. On the 

conflation of Isa 10:22–23 with 28:22b LXX in Rom 9:17–28, see Wagner, Heralds, 97. For more analysis 
of the wider context of these verses in Isaiah, see also ibid., 100–16.   

 
90 See ibid., 107–08; Hays, Echoes, 68; Johnson, “Romans 9–11,” 226.  
 
91 Heralds, 103; cf. E.P. Sanders, Jesus and Judaism (Philadelphia: Fortress, 1985), 95. The same 

is true for the “seed” language from Isa 1:9 LXX quoted in Rom 9:29 (see again, Wagner, Heralds, 110–
16). 

 
92 So also Johnson, “Romans 9–11,” 226–27.  
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God meets Israel’s serial recalcitrance with an equally stubborn fidelity—a fidelity that 

remains unaffected by God’s call of Gentiles.93  

 In the next section, Rom 9:30–10:21, Paul turns to the topic of human response and 

brings his lament from 9:1–5 back into view (cf. 10:1). Here he addresses the paradox 

that pertains to the present time in which Gentiles appear to be ushered into a rectified 

relationship with Israel’s God while the Israelites themselves did not achieve the 

righteousness they stridently sought in the Law.94 The answer to the predicament laid out 

in the initial questions of 9:30–32 is that Gentiles ended up rectified while Israel did not 

because the sovereign God “rigged the racecourse” by placing a stumbling stone in 

Israel’s path (Rom 9:32–33).95  

 The preaching that went out “to the ends of the inhabited world” (εἰς τὰ πέρατα τῆς 

οἰκουµένης) did not result in all of Israel calling on the Lord (10:18, quoting Ps 18:5). But 

this, too, came about by God’s design, as predicted in the Song of Moses in Deut 32:21, 

which Paul quotes in Rom 10:19.96 Paul follows with a double quote from Isa 65:1 and 

65:2 LXX in Rom 10:20–21.97 The first verse from Isa 65 indicates for Paul that Isaiah 

foretold long ago the Gentiles’ discovery of God, even though they did not seek or ask 

                                                
93 Wagner sees here a foreshadowing of Paul’s conclusion in Rom 11:26 that “all Israel” will be 

saved (Heralds, 109, 116).  
 
94 I am borrowing the language of paradox from Hays, Echoes, 64 and Wayne A. Meeks, “On 

Trusting an Unpredictable God: A Hermeneutical Meditation on Romans 9–11,” in In Search of The Early 
Christians: Selected Essays, eds. Allen R. Hilton and H. Gregory Snyder (New Haven: Yale University 
Press, 2002), 210–29, 213–15.  

 
95 Johnson, “Romans 9–11,” 227.  
 
96 Deutereonomy 32 contains a number of images of God as divine warrior.  
 
97 For an analysis of the verbal and thematic links between the Song of Moses in Deut 32 and Isa 

65, see Wagner, Heralds, 202–05. Wagner claims, “like a massive reef hidden just below the waterline, this 
network of close verbal and conceptual links creates a solid bridge for Paul between Isaiah 65:1–2 and 
Deuteronomy 32:21” (ibid., 203).  
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for God (Rom 10:20; cf. 9:30–31). In his quotation of Isa 65:2 LXX, the apostle 

emphasizes “God’s continual reaching out to Israel” by moving the adverbial phrase ὅλην 

τὴν ἡµέραν (“all day long”) to the beginning of the sentence.98 Paul thus stresses again the 

point of God’s relentless pursuit of Israel, extending a divine hand to a disobedient and 

contrary people, in spite of the Gentile response.99 

 Arriving at Rom 11:1, Paul takes on the question of God’s possible rejection of the 

chosen people in light of Gentile salvation. Both questions in 11:1 and 11:11 Paul 

answers immediately with the emphatic µὴ γένοιτο (“By no means!”). In Rom 11:11–12, 

the apostle clarifies that Israel’s trespass led to the salvation of Gentiles, which 

simultaneously made Israel jealous (cf. 11:13–15). Using non-Israelites as a means of 

chastising and/or accomplishing some desired end with Israel represents a pattern now 

well established in the Jewish texts investigated thus far. Paul also anticipates Rom 11:26 

when he speaks of Israel’s present defeat giving way to their fullness: “But if their 

trespass (τὸ παράπτωµα) means riches for the cosmos (κόσµου), and if their defeat (τὸ 

ἥττηµα) means riches for the Gentiles (ἐθνῶν), how much more will their fullness mean 

(πόσῳ µὰλλον τὸ πλήρωµα αὐτῶν)?” (11:12; cf. 11:15).100 

 Heading off any claims of superiority among the Gentiles, Paul addresses them 

directly beginning in Rom 11:13. He explains that the (temporary) rejection of Israel 

                                                
98 Johnson, “Romans 9–11,” 231; idem., Function, 159; Wagner, Heralds, 209.  
 
99 See further, Johnson, “Romans 9–11,” 231.  
 
100 The term ἥττηµα (“defeat”) appears in Isa 31:8 LXX to describe the rout of the Assyrians, who 

fall by the sword (µάχαιρα) and end up devoured (καταφάγται) by the sword, according to the Lord’s 
decree. Isaiah 33, as noted in chapter three of this study, includes an oracle predicting Israel’s deliverance 
from the Assyrians at the hands of the divine warrior. 
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means reconciliation for the Gentiles (11:14; cf. 11:7, 25).101 Paul then turns to the 

metaphor of the olive tree as a means of expressing his point (11:17–24).102 He compares 

Gentiles to a “wild olive [branch]” (ἀγριέλαιος) grafted into the olive tree (ἐλαία) now 

that some of the original branches “were broken off” (τινες τῶν κλάδων ἐξελάσθησαν, 

11:17).103 The fact that Gentiles became part of the tree at a later point means they have 

no right to boast over those broken branches (11:18–20).  

 Paul even offers a warning that should the Gentiles turn to unbelief, as those broken 

branches did, then they also will not be spared (εἰ γὰρ ὁ θεὸς τῶν κατὰ φύσιν κλάδων οὐκ 

ἐφείσατο, [µή πως] οὐδὲ σοῦ φείσεται, 11:21).104 Citing God’s “kindness” (χρηστότητα) 

and “severity” (ἀποτοµίαν), the apostle points to God’s power both to cut off and to graft 

in again (11:22–23). But, as indicated in v. 24, Paul also holds out hope. If the wild 

Gentile branches “contrary to nature” (παρὰ φύσιν) can be grafted into the olive tree, then 

certainly the branches “according to nature” (κατὰ φύσιν) can be grafted in again.  

                                                
101 Paul’s comment in Rom 11:14 that he magnifies his ministry “in order to make my fellows 

Jews jealous, and thus save some of them,” could lead to understanding Israel’s salvation in limited terms. 
In other words, does Paul mean that only “some” among Israel will be saved? In my view, Paul speaks here 
of his own missionary activity and indicates his hope that “some” Jews will be saved via his own 
endeavors. The ultimate fate of Israel does not come until 11:25–32, although Paul already anticipates his 
conclusion in Rom 11:12 with reference to their fullness.  

 
102 On the metaphor as an echo of Jer 11:16–17, see Jason A. Staples, “What Do the Gentiles Have 

to Do with ‘All Israel’? A Fresh Look at Romans 11:25–27,” JBL 130.2 (2011): 371–90, 384.  
 
103 The verb should be understood as a divine passive; so, Jewett, Romans, 683; Dunn, Romans, 

2:660. Staples notes that Paul evinces a similar use of the metaphor to Jer 11:16–17 where the branches are 
broken off and then burned. Paul does not include the burning of the branches precisely because he foresees 
Israel’s re-grafting into the olive tree (Staples, “All Israel,” 384n.63; Dunn, Romans, 2:660). Note also the 
reference in Hos 14:7 LXX (14:6 MT) that predicts the restoration of Israel when Israel’s branches will 
spread and be as fruitful as an olive tree (see Staples, “All Israel,” 384n.63).  

 
104 Paul returns here to the “not sparing” language seen previously in Rom 8:32 (see chapter five).  
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 Paul here does not venture far from Israel’s prophetic tradition.105 As the texts 

investigated earlier in this study bear witness, Israel’s infidelity demands action from 

God, but any sanction against Israel remains penultimate and forward-looking. Indeed, 

this is consistently how God as divine warrior operates in Israel’s scriptures. In this case, 

the salvation of the Gentiles serves God’s soteriological purposes and induces Israel’s 

jealousy. The “mystery” (τὸ µυστήριον) of how God’s ultimate and final redemptive re-

grafting will be accomplished occupies the apostle’s attention in the conclusion of the 

argument in Rom 11:25–32; it is here Paul invokes the image of God as divine warrior 

who brings about the resolution. 

 
All Israel Will Be Saved 

 As Paul ties off this piece of the letter, he draws together the strands of the 

preceding chapters to point to the final redemption of “all Israel” (πᾶς Ἰσραήλ) along with 

the grafted Gentiles. Building on the hope expressed in Rom 11:24, Paul now attempts to 

disclose, at least in part, the “mystery” that is God’s soteriological agenda (11:25).106 He 

also presses the point of God’s impartiality a final time: both Gentiles and Jews are 

confined in disobedience and both receive mercy from God (11:32). Important for the 

purposes of this study are the quotations from Isa 59:20–21 LXX and Isa 27:9 LXX in 

Rom 11:26–27, the return to using the language of “enemies” (ἐχθροί) in Rom 11:28, and 

finally the image of God “consigning” (συνκλείω) all and showing mercy (ἐλεέω) to all in 

                                                
105 In the words of Staples, “It is not that the rules have changed or that God has rejected his 

people” (“All Israel,” 384).  
 
106 As Wagner makes the point, “what in vv. 23–24 Paul entertains as a possibility, in vv. 25ff. he 

immediately depicts as a certain future reality” (Heralds, 276). 
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Rom 11:32. Each of these components, I suggest, evince Paul’s use of Israel’s divine 

conflict traditions as he conveys God’s plan to restore “all Israel.” 

 
 Isaiah 59:20–21 LXX, 27:9 LXX, and the Deliverer.  In Rom 11:25–32, Paul 

indicates the present time serves as the penultimate act in the ongoing cosmic drama. 

Gentiles, he claims, should not be “wise in their own conceits” with regard to their 

position in God’s economy of salvation (11:25);107 indeed, as noted in the immediately 

preceding section, Israel’s unbelief opens the very possibility of Gentile inclusion 

(11:13–24). Paul directs his audience to a subsequent act still to come before the final 

curtain:  

A hardening has come on part of Israel (ὅτι πώρωσις ἀπὸ µέρους τῷ Ἰσραὴλ 
γέγονεν), until the fullness of the Gentiles comes in (ἄχρι οὗ τὸ πλήρωµα τῶν ἐθνῶν 
εἰσέλθῃ), and thus all Israel will be saved (καὶ οὕτως πᾶς Ἰσραὴλ σωθήσεται).” (Rom 
11:25–26a) 
 

This “part of Israel” constitutes “the rest” of Israel mentioned in 11:7, who at the moment 

experience a hardening (οἱ δὲ λοιποὶ ἐπωρώθησαν). But Paul envisions a time when this 

hardening will come to an end. The adverb οὕτως in v. 26, understood modally,108 

communicates the conditions that set the stage for Israel’s salvation; that is, the fullness 

of the Gentiles.109 The apostle thus stops short of naming a specific time and instead only 

                                                
107 I see the reference to ἵνα µὴ ἦτε [παρ᾽] ἐαυτοῖς φρόνιµοι in 11:25 as a continuation of Paul’s 

injunction against Gentile boasting mentioned in 11:18–20 (so also ibid., 276n.184).  
 
108 See, e.g., Jewett, Romans, 701; Dunn, Romans, 2:681; Byrne, Romans, 349–50; Moo, Romans, 

719–20. For a rehearsal of the primary views, see Christopher Zoccali, “‘And so all Israel will be saved’: 
Competing Interpretations of Romans 11.26 in Pauline Scholarship,” JSNT 30.3 (2008): 289–318.  

 
109 A common pushback against reading the adverb temporally is that the word does not appear in 

a temporal sense in ancient Greek (see Zoccali, “All Israel will be saved,” 291). Van der Hoorst and 
Zoccali are right to temper the claims of those like Fitzmyer and Wright, who contend the term is 
completely devoid of any temporal meaning (Pieter W. Van der Horst, “‘Only then will all Israel be saved’: 
A Short Note on the Meaning of καὶ οὕτως in Romans 11.26,” JBL 119.3 [2000]: 521–25; Zoccali, “All 
Israel will be saved,” 291n.7). Even if καὶ οὕτως had no temporal connotation, Paul certainly intends some 
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states that “all Israel” will be saved after the Gentile mission comes to its completion. 

Paul grounds this claim in Israel’s own texts (καθὼς γέγραπται), which testify to the 

divine warrior’s deliverance of the chosen people in an eschatological age.110 

 Paul looks again to Isaiah’s oracles for the fulfillment of divine promises. He first 

quotes from Isa 59:20–21a LXX and fuses it with Isa 27:9 LXX: “As it is written, ‘The 

Deliverer will come from Zion; he will remove ungodliness from Jacob. And this will be 

my covenant with them’ ‘when I take away their sins’” (Rom 11:26–27).111 The analysis 

produced in chapter three of this study provides helpful evidence for understanding 

Paul’s use of these texts. Isaiah 59–60 and 24–27 offer two of the most vivid portrayals 

of God as a divine warrior in all of Isaiah and, for that matter, in the entirety of the 

Jewish scriptures.  

 Isaiah 59–60 LXX evinces the typical pattern seen in divine conflict texts from the 

ancient world. The oracle begins with an indictment against the sins of the House of 

Jacob. The people perform numerous violations of God’s covenant; in fact, the people are 

                                                                                                                                            
kind of temporal schema in Rom 11:25–32 given the use of ἄχρι οὗ in 11:25, the ὅταν in the quote from Isa 
27:9 LXX in 11:27, and the ποτε… νῦν construction in 11:30.  

 
110 Wagner sees the adverbs οὕτως… καθώς functioning correlatively in 11:26 (Heralds, 279–80). 

A common critique of this position (though not necessarily of Wagner’s particular articulation) is that “Paul 
never uses οὕτως correlatively to καθώς γέγραπται” (Reidar Hvalvik, “A ‘Sonderweg’ for Israel: A Critical 
Examination of a Current Interpretation of Romans 11.25–27,” JSNT 38 [1990]: 87–107, 97; cf. Zoccali, 
“All Israel will be saved,” 291, 291n.8). Wagner cites as examples Luke 24:24 and Phil 3:17; the latter 
example from Philippians provides a similar construction, but does not include the citation formula (see 
Heralds, 280n.195; Zoccali, “All Israel will be saved,” 291n.8).  

 
111 For an argument on the “remarkable correspondence” between these two texts in Isaiah “both 

in theme and syntactical structure,” see Wagner, Heralds, 280–84. Alternatively, Stanley sees the linked 
texts as a pre-Pauline formulation given that he finds little in these quotes that occupy attention from Paul 
elsewhere (Paul and the Language of Scripture, 166–71). It is also possible that Paul intends an allusion to 
the new covenant mentioned in Jer 38:34 LXX (31:33 MT). Staples makes a case for the significance of 
Jeremiah’s new covenant and the inclusion of Gentiles in the category of “all Israel.” He sees “all Israel” 
encompassing more than Jews alone since God intends to rescue both the House of Israel and the House of 
Judah: “Paul’s ‘mystery’ is that faithful Gentiles (those with ‘the law written on their hearts’; see Rom 
2:14–15) are the returning remnant of the house of Israel, united with the faithful from the house of Judah 
(cf. the ‘inward Jews’ of Rom 2:28–29)” (“All Israel,” 380). 
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so deeply iniquitous that Isaiah lists sins performed by nearly every part of their bodies—

hands, lips, tongues, and feet (Isa 59:2, 3, 7–8; cf. Rom 3:10–18). The prophet affirms the 

point that no one among the people can be considered innocent, an anthropological 

assessment consonant with Paul’s claims concerning the sinfulness of all humanity in 

Rom 1–3. But even in spite of the people’s deep sin, the writer of Isaiah asserts that 

God’s arm can still save and God’s ear can still hear the cries of the people (Isa 59:1). 

 As noted in chapter three, the repeated emphasis that “no one” could respond to 

their plight in both in the MT and LXX of Isa 59:15b–16 points to the desperation of the 

situation that requires divine intervention. Following Israel’s confession of their iniquities 

and the lack of justice and righteousness among the people (Isa 59:9–15a), God arrives 

wearing armor of righteousness (δικαιοσύνην) and salvation (σωτηρίου) in order to 

establish the people in mercy (τῇ ἐλεηµοσύνῃ ἐστηρίσατο, Isa 59:16–17). In the LXX 

version of Isa 59:20, which Paul quotes in Rom 11:26, “the Deliverer” (ὁ ῥυόµενος) 

comes “to/for the sake of Zion” (ἕνεκεν Σιων) in order to “turn away ungodliness from 

Jacob” (ἀποστρέψει ἀσεβείας ἀπὸ Ιακωβ).112 Significant here is that the warrior does not 

attack humans directly, but rather the ungodliness that consumes them.  

 The following chapter in Isa 60 includes a song of victory directed to the divine 

fighter for restoring Zion. An important point of correspondence between this wider 

context of Isa 59–60 and the letter to the Romans is that Isa 60 depicts the nations 

streaming in to Zion, as God’s glory lights the way (Isa 60:1–3).113 Those from other 

                                                
112 On the differences between the MT and LXX, see chapter three above.  
 
113 Significantly, the text of Isaiah draws on imagery from the Exodus event at this point found in 

Exod 10:21–23 and 14:19–20 (see Wagner, Heralds, 290n.223).  
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nations also participate in the rebuilding of the city where God establishes peaceful 

existence and the people are made righteous (Isa 60:4–21).  

 Paul thus chooses a divine warrior text from Isaiah to ground his claim that Israel 

will be saved in an eschatological context. The apostle quotes Isa 59:20–21a LXX nearly 

verbatim in 11:26, with one important change.114 Instead of ἕνεκεν Σιων (“to/for the sake 

of Zion”), in the quotation in Romans the Deliverer comes ἐκ Σιων (“from Zion”). 

Significantly, several other texts employ the phrase ἐκ Σιων in contexts where God 

appears as divine warrior coming to judge, deliver the people, and re-establish rule as 

cosmic king.115  

 In Joel 3 LXX (4 MT), the people join God as warriors on the Day of the Lord (Joel 

3:9 LXX [4:9 MT]), as God cries out “from Zion” (ἐκ Σιων) and comes to spare 

(φείσαται) the people and make desolate surrounding nations (Joel 3:16 LXX [4:16 MT]; 

cf. Isa 2:3–4; Micah 4:2–3). Psalm 13:7 LXX, like Isa 59, indicates there is no one 

righteous and asks, “Who will give from Zion (ἐκ Σιων) the salvation of Israel (τὸ 

σωτήριον τοῦ Ἰσραηλ)?” The answer immediately follows from the psalmist: “When the 

Lord turns back the captivity of his people (ἐν τῷ ἐπιστρέψαι κύριον τὴν αἰχµαλωσίαν τοῦ 

λαοῦ αὐτοῦ), let Jacob be glad and let Israel rejoice” (Ps 13:7 LXX). The often-quoted 

Psalm 109:2 LXX (110:2 MT) also depicts the Lord sending out “from Zion” (ἐκ Σιων) a 

powerful scepter to exercise dominion in the midst of Israel’s enemies (ἐν µέσῳ τῶν 

                                                
114 On the form of Paul’s quotation, see the careful investigation by Wagner, Heralds, 282–83.  
 
115 See further, ibid., 284.  
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ἐχθρῶν σου), shatter kings, and execute judgment (109:5–6 LXX [110:5–6 MT]).116 Paul 

thus follows a convention seen in other Jewish texts that also depict God as a divine 

warrior.  

 According to Paul, the Deliverer who arrives in order to save Israel comes not to 

destroy any human enemies. Sticking closely to the wording of Isa 59:20 LXX, Paul 

places Israel’s ἀσέβεια (“ungodliness”) in the crosshairs. The means of salvation for “the 

rest” of Israel occurs when God eliminates the very ungodliness that holds them captive 

at the moment. The image of God attacking the entities that keep people from God 

repeats the similar theme found throughout Rom 5–8 where God acts on behalf of 

humans in the death and resurrection of Jesus to defeat Sin and Death. The quotation 

from Isa 27:9 LXX reinforces the point.117 This verse from Isaiah comes from the portion 

of Isa 24–27 known as the “Isaian Apocalypse,” which includes an abundance of martial 

images to describe the Israelite God. Isaiah 27 LXX, in particular, envisions a singular 

day when the divine warrior marches to battle, expiates Jacob’s guilt by removing sins, 

and re-gathers the scattered people (Isa 27:1, 4, 9, 12–13 LXX).  

 The use of the term ἀσέβεια at the close of Paul’s argument in Rom 9–11 also 

proves significant because Paul reuses at this point the same language from Rom 1:18. In 

that earlier text Paul insisted God’s wrath is now revealed against all human 

                                                
116 On these texts, see also Wagner, Heralds, 284–85. 
 
117 Note that in Rom 11:26–27 Paul quotes Isa 59:20–21a LXX, but then stops short of completing 

v. 21b. This is a curious omission since, as Wagner points out, the latter part of the verse from Isaiah would 
seem to fit his argument well (Heralds, 293–94). Deducing a reason for this shift is indeed a difficult 
matter, but I think Wagner’s “hazard [of] a guess” is a decent one; that is, Isa 27:9 LXX “lends further 
weight” to Paul’s point about the removal of ungodliness (ibid., 294). In “replacing the last half of Isaiah 
59:21, Paul keeps the focus on the fact of Israel’s redemption rather than pausing to consider its effects” 
(ibid. [emphasis original]). 
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“ungodliness” (ἀσέβεια).118 Paul thus brings the reader full circle from the opening 

gambit at the close of his argument in Rom 11. The level playing field created by the 

judgment of human ungodliness in 1:18–32 and the rhetorical trap that ensnares the 

human in 2:1–3:8, Paul repeats in the conclusion of Rom 9–11: all, including Israel, are 

guilty of ἀσέβεια and in need of God’s saving action.  

 The apostle claims in 11:28 that those who make up “part of Israel” (µέρους τῷ 

Ἰσραήλ, 11:25) are presently “enemies” (ἐχθροί) with respect to the gospel and 

simultaneously “beloved” (ἀγαπητοί) with respect to election (cf. Rom 5:1–11). This 

point captures a similar sentiment seen in Isa 60:10 LXX when the prophet proclaims: 

“On account of my wrath (ὀργήν) I struck you, but on account of my mercy (ἔλεον) I 

loved you.” In short, Paul selects texts that the depict God warring against enemies in 

order to bring about the salvation of Israel and finally restore the people. The apostle’s 

vision of eschatological deliverance aligns with those of his predecessors: the deity 

chastises Israel and eliminates Israel’s ungodliness and sin in order to accomplish the 

divine soteriological agenda and to create a faithful people.  

 
 Confining all, showing mercy to all.  This brings us to Rom 11:32. In a single 

sentence Paul sums up the main thrust of the mystery he sees unfolding. This verse 

punctuates the argument with another allusion to the actions of God as divine warrior: 

                                                
118 It might be suggested that the appearance of the second instance of ἀσέβεια in a quotation from 

Isa 59:20 LXX diminishes the rhetorical impact and works against this claim; however, Paul only uses the 
term in two instances in his extant letters—once in Rom 1:18 and again in 11:26, both of which frame the 
argument from Rom 1 through Rom 11.  
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“For God confined (συνέκλεισεν) all people in disobedience, in order that God might 

show mercy to all.”119  

 The verb συγκλείω also appears in contexts of conflict in the LXX. In this way, it is 

comparable to Paul’s use of παραδίδωµι found in Rom 1:24, 26, 28, and 8:32. Συγκλείω 

signifies “to hem in, enclose”120 or “to confine, imprison.”121 A few examples will suffice 

to shed light on Paul’s use of the term in Rom 11:32. To begin, in Ezek 4:3 LXX we find 

συγκλείω in the prophet’s vision portraying the siege of Jerusalem when the divine 

warrior unleashes judgment against sinful Israel: “Then take an iron plate and place it as 

an iron wall between you and the city; set your face toward it, and let it be in a state of 

siege (καὶ ἔσται ἐν συγκλεισµῷ), and enclose it (καὶ συγκλείσεις αὐτήν). This is a sign for 

the house of Israel.”  

 Joshua 6 LXX depicts the divine/holy war undertaken by the Israelites to destroy 

Jericho and gain possession of the land of Canaan. The first verse of chapter 6 reads, 

“Now Jericho was shut up (συγκεκλεισµένη) inside and out because of the Israelites; no 

one came out and no one went in” (Josh 6:1 LXX).  In Josh 6:2 LXX, the Lord tells 

Joshua, “See, I have handed over (παραδίδωµι) Jericho to you, along with its king and 

soldiers.” As with Ezekiel, the verb appears here in a context of battle. Further striking is 

the presence of the verb παραδίδωµι in the following verse—the same verb used by Paul 

in Rom 1 to signal God’s “handing over” humanity and God’s “handing over” the Son in 

Rom 8:32. In Jer 21 LXX, the author of this prophetic text also employs the term twice as 
                                                

119 Dunn claims Rom 11:32 is “the verse [that] actually sums up the principal themes of the whole 
letter” (Romans, 2:696).  

 
120 BDAG, s.v. συγκλείω 1. 
  
121 BDAG, s.v. συγκλείω 2.  
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the prophet tells of Jerusalem’s fall to the king of Babylon. In Jer 21:4 LXX, the prophet 

conveys the word of the Lord:  

Thus says the Lord, the God of Israel: “I am going to turn back the weapons of war 
that are in your hands and with which you are fighting against them (τὰ ὅπλα τὰ 
πολεµικά ἐν οἷς ὑµεῖς πολεµεῖτε ἐν αὐτοῖς) and against the Chaldeans who are 
enclosing (τοὺς συγκεκλεικότας) you outside the walls.”  

 
In v. 10 of the same chapter, the prophet uses the verb παραδίδωµι with reference to 

God’s action in “handing over” Jerusalem to their enemies.122 These examples show that 

Paul employs conflict terminology once more as he concludes this portion of his 

argument in Rom 11:32. God, he claims, “confines” all in the battle over humanity.   

 Not only does Rom 11:32 share language of conflict with Rom 1:24, 26, and 28, but 

this verse also presents a similar grammatical construction to these verses from earlier in 

the letter (cf. Rom 8:20).123 The correspondences between these verses can be displayed 

in the following way:  

 Rom 1:24 παρέδωκεν αὐτοὺς ὁ  θεὸς… εἰς ἀκαθαρσίαν 

 Rom 1:26 παρέδωκεν αὐτοὺς ὁ  θεὸς  εἰς πάθη ἀτιµίας 

 Rom 1:28 παρέδωκεν αὐτοὺς ὁ  θεὸς  εἰς ἀδόκιµον νοῦν 

 Rom 11:32 συνέκλεισεν γὰρ ὁ  θεὸς  τοὺς πάντας εἰς ἀπείθειαν 

                                                
122 Ibid.; see also Jer 22:25; 24:8; 39:28. The verb συγκλείω appears at least twice in Josephus’ 

corpus along with the verb παραδίδωµι in close textual vicinity: Ant. 7.129 and Life 73–74.  
 
123 Interpreters often comment on the thematic correspondences between Rom 1:24, 26, and 28 

with Rom 8:20 and 11:32. Susan Eastman, for example, speculates that the phrase παρέδωκεν αὐτοὺς ὁ θεός 
in 1:24, 26, and 28 testifies to “a dialectic between divine sovereignty and human disobedience” possibly 
seen in Rom 8:20 and 11:32, as well (“Whose Apocalypse? The Identity of the Sons of God in Romans 
8:19,” JBL 121.2 (2002): 263–77, 275). Cranfield believes Rom 11:32 “should be understood as referring 
to God’s providential ordering” in light of the apostle’s use of παραδίδωµι in Rom 1 (Romans, 2:587). 
Gaventa, too, claims that Rom 8:20 “echoes” 1:24, 26, and 28, and calls 11:32 “a shorthand reference back 
to the scenario of 1:18–32” (Our Mother, 59, 121–22; cf. Käsemann, Romans, 235–36). In the case of Rom 
8:20, I would argue the verb ὑποτάσσω offers yet another case of Paul using language of conflict based on a 
comparison to language in Jewish and Greco-Roman texts.  
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Of course, the parallels between the verses in Rom 1 and 11:32 are not exact on every 

account. Romans 11:32 includes a postpositive γάρ after the verb and Paul switches the 

positions of the nominatives and accusatives.124 Nonetheless, each of these verses 

contains ὁ θεὸς as the subject of verbs associated with conflict, along with the 

construction εἰς with an accusative noun.125  

 Paul utilizes the prepositional phrase εἰς ἀπείθειαν in Rom 11:32 in order to connote 

the confining of a people in a state of disobedience.126 On the cosmic stage of conflict, 

the apostle envisions God imprisoning all of humanity in disobedience for a time. But 

this is nothing new in Jewish thought of Paul’s day. God operates in a manner similar 

here to the numerous depictions displayed throughout this study. God “consigns” all 

people in state of disobedience, but this divine act ultimately serves God’s redemptive 

purposes to show mercy to all.  

 
Crushing Satan Underfoot: The Divine Warrior in Romans 16:20a 

 
 In the closing chapter of his missive, Paul offers one last comment that intersects 

with divine conflict motifs. After the doxology in Rom 15:33 where the apostle offers a 

wish-prayer that the “God of peace” (ὁ θεὸς τῆς εἰρήνης) would be with the letter 

recipients, he enters into a series of personal greetings. In the midst of these greetings, 

Paul abruptly warns his audience in vv. 17–20 against those who create dissension and 

present teachings different from those the Romans know to be true. He also expresses his 

                                                
124 Also, in the case of Rom 1 God surrenders humans “to” another entity, while in the later 

instance of 11:32 the preposition should likely be understood as “in,” that is, “all” are imprisoned “in 
disobedience.”  

 
125 Jewett, Romans, 711.  
 
126 Ibid.  
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desire for the Roman communities to be “wise as to what is good and guileless as to what 

is evil” (16:19).  

 Encased in this small block of thought is Rom 16:20, a verse of primary interest for 

the purposes of this study.127 Here the apostle assures his readers with what Peter Macky 

calls Paul’s “military symbolism”:128  

And the God of peace will quickly crush Satan under your feet. The grace of our 
Lord Jesus be with you” (ὁ δὲ θεὸς τῆς εἰρήνης συντρίψει τὸν σατανᾶν ὑπὸ τοὺς πόδας 
ὑµῶν ἐν τάχει. Ἡ χάρις τοῦ κυρίου ἡµῶν Ἰησοῦ µεθ᾽ ὑµῶν). (Rom 16:20)129  

 
I contend that in the terse statement found in 16:20a Paul draws together themes from his 

textual antecedents that emphasize God’s identity as divine warrior in Jewish traditions. 

As such, the text serves as a fitting epilogue for a Pauline missive that emphasizes these 

motifs throughout.  

 
Romans 16:17–20 an Interpolation?   

 Before addressing the intertextual nature of Rom 16:20a, it should be 

acknowledged that a host of issues pertain to the pericope of 16:17–20 and the entire final 

chapter of the letter.130 Pointing to what they perceive as differences in the character and 

                                                
127 Käsemann calls Rom 16:20 “a promise which is both a prayer and a variation on a curse” 

(Romans, 418). See also Wesley Crouser, “Satan, the Serpent, and Witchcraft Accusations: Reading 
Romans 16:17–20a in Light of Allusions and Anthropology,” JSPL 4.2 (2014): 215–33.  

  
128 “Crushing Satan Underfoot,” 121–33, 121. Macky further classifies the image in 16:20a as an 

“artistic (i.e., literary) metaphor” (ibid.). 
 
129 Two prominent text critical issues pertain to Rom 16:20. First, some witnesses include the 

aorist infinitive συντρίψαι rather than the future indicative συντρίψει. Also, some mss omit the latter part of 
the verse in 16:20b altogether (see Metzger, Textual Commentary, 476).  

  
130 For a synopsis of the arguments and issues, see Karl Paul Donfried, “A Short Note on Romans 

16,” in The Romans Debate, rev. ed., ed. Karl P. Donfried (Peabody: Hendrickson, 1991), 44–52; Derek R. 
Brown, “‘The God of Peace Will Shortly Crush Satan Under Your Feet’: Paul’s Eschatological Reminder 
in Rom 16:20a,” Neot 44.1 (2010): 1–14, 3; Fitzmyer, Romans, 59–61; Harry Y. Gamble, The Textual 
History of the Letter to the Romans: A Study in Textual and Literary Criticism (Grand Rapids: Eerdmans, 
1977), 47–55. Donfried notes the curious point pertaining to the debates on Rom 16: “What is perplexing 
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content in Rom 16 compared to what precedes, some scholars believe the chapter to be a 

section appended at some point after Paul’s original composition.131 In Rom 15:25–33, 

Paul appears to offer a sufficient conclusion to his letter. Here he reiterates his plans to 

visit Rome, offers final exhortations, and includes a doxology in v. 33, only to launch 

again into commendations in Rom 16.132   

 The shift in “tone” in Rom 16, along with the turn to naming individuals for the 

first time in the letter, gives readers pause.133 The conciliatory posture in the preceding 

chapters gives way to an offensive against an opposition, whether perceived or real, in 

Rom 16:17–20 where Paul “appeals” (παρακαλῶ) to the Roman communities to avoid 

false teachers.134 In addition to introducing a new topic, vv. 17–20 also seem to be an 

                                                                                                                                            
about the present state of affairs is how there can be so little consensus in regard to the purpose for which 
Paul wrote Romans, and yet an increasing consensus that Romans 16 was not an original part of this letter” 
(“A Short Note,” 44).  

 
131 Some readers see Rom 16 as a letter of recommendation, perhaps intended for Ephesus. See, 

e.g., Käsemann, Romans, 419; T.W. Manson, “St. Paul’s Letter to the Romans,” in The Romans Debate, 
rev. ed., ed. Karl P. Donfried (Peabody: Hendrickson, 1991), 3–15, 13; see further, Jewett, Romans, 986–
88; Byrne, Romans, 455–56; Leander E. Keck, Romans, ANTC (Nashville: Abingdon, 2005), 375–79; 
Wolf-Henning Ollrog, “Die Abfassungsverhältnisse von Röm 16,” in Kirche: Festschrift Günther 
Bornkamm zum 75 Geburtstag, eds. Dieter Lührmann and Georg Strecker (Tübingen: Mohr Siebeck, 1980), 
221–44. Others argue that Rom 16 should be considered part of the original composition of Romans. See, 
e.g., Peter Lampe, “The Roman Christians of Romans 16,” in The Romans Debate, rev. ed., ed. Karl P. 
Donfried (Peabody: Hendrickson, 1991), 216–30; Wedderburn, Reasons, 25–29. Francis Watson also 
acknowledges the possibility that Rom 16 could be an addition, but makes an argument for Rom 16 as 
integral to the purpose of the letter (see “The Two Roman Congregations: Romans 14:1–15:13,” in The 
Romans Debate, rev. ed., ed. Karl P. Donfried [Peabody: Hendrickson, 1991], 201–15, 207–12). 

 
132 Also significant is that P46 moves the doxology in Rom 16:25–27 just after the conclusion of 

Rom 15. Although this may point to the idea that Paul’s letter originally concluded with Rom 15, this 
single manuscript cannot bear the weight of that conclusion on its own. On this point, see Gamble, Textual 
History, 47–55; Brown, “God of Peace,” 2–3; Longenecker, Romans, 1074–75.  

 
133 See Donfried, “Short Note,” 50–52; Fitzmyer, Romans, 745; Moo, Romans, 929; Longenecker, 

Romans, 1074–75, 1077–82.  
 
134 See the argument of Carl Johan Bjerkelund, who claims παρακαλῶ does not alert the reader to a 

drastic shift to a harsh tone, but instead presents a request not unlike what we see in Rom 12:1 and 15:30 
(Parakalô: Form, Funktion und Sinn der parakalô-Sätze in den paulinischen Briefen, BTN 1 [Oslo: 
Universitetsforlaget, 1967], 159–61). See further Brown, “God of Peace,” 3; Gamble, Textual History, 52; 
Fitzmyer, Romans, 61. In addition to Rom 12:1 and 15:30, Brown also points to the following examples as 
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intrusion into the text that interrupt the flow of thought. Nowhere else in the letter do we 

hear about false teachers invading the Roman communities with an alternative gospel, as 

in Galatians.135 Additionally, the note of assurance offered to Paul’s readers in 16:20a of 

an eschatological defeat of Satan catches the reader off guard. One searches in vain for 

any mention of the figure of Satan previously in the text. The absence of reference is all 

more the conspicuous considering the apostle’s repeated emphasis on Sin and Death as 

powers that enter the cosmos and take humans captive (as in Rom 5–8).136  

 For these reasons, contemporary readers of Paul’s letter tend not to place too much 

value in what appears to be at first blush an offhand comment in Rom 16:20a.137 In the 

opinion of Robert Jewett, Rom 16:17–20 should not be considered an authentically 

Pauline statement. A major problem for him, in addition to those mentioned above, is that 

Paul uses the epithet “God of peace” in Rom 15:33 and 16:20a in different ways.138 In 

Rom 15:33, the apostle concludes a lengthy section in which he advocates for 

                                                                                                                                            
support: 1 Cor 1:10; 4:16; 16:15; 2 Cor 2:8; 10:1; Eph 4:1; 1 Thess 4;1, 10; 5:14; cf. Acts 27:34; Heb 13:22 
(“God of Peace,” 3n.8).  

 
135 Gamble argues the warning against false teachers does not necessarily imply an actual event in 

the community but instead could be a way of dealing with potential conflicts (Textual History, 52; cf. 
Brown, “God of Peace,” 3–4). In his “apocalyptic re-reading of Romans,” Campbell places much emphasis 
on Rom 16:17–20, claiming that this largely overlooked piece of text provides an important clue for 
understanding the rhetorical dynamics of the entire letter. Laying on top of Romans a similar understanding 
of the Teachers from Galatia (and found in Martyn’s Galatians commentary), Campbell believes the 
alternative gospel presented in Rom 1:18–32 represents the false message of these Teachers (see 
Deliverance of God, 542–46). Whether or not the threat is actual or pre-emptive, it is plausible that Paul’s 
previous experience with Galatian communities could prompt a warning against potential threats.  

 
136 See also, Thate, “Paul at the Ball” 152.  
 
137 Campbell, of course, represents a notable exception considering the weight he gives to Rom 

16:17–20 for understanding the argument of Romans.  
 
138 “The God of Peace in Romans: Reflections on Crucial Lutheran Texts,” CurTM 25.3 (1998): 

186–94, 186, 189–90; see further, idem., Romans, 985–88. Jewett also bases his claim on the use of the 
term “peace” elsewhere in Romans (see Rom 5:1, 2, 3, 11; 8:1). In his words, “The expression ‘the God of 
peace’ indicates the divine ‘source and giver of peace’ and conveys the wish that such peace be given to the 
Romans Christians” (190). 
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reconciliation between the “strong” and “weak” in the community. Given that the apostle 

downplays conflict in Rom 15, the mention of a violent crushing in Rom 16:20a stands at 

odds with Paul’s use of the phrase previously and amounts to a “completely different 

ethos.”139 Jewett rightly points to the different contexts in which the “God of peace” 

appears in chapters 15 and 16; however, it is not incompatible to say the same God could 

desire peaceful relations within the Roman community and still point to God’s 

eschatological defeat of an enemy.140 In fact, it is God’s very defeat of cosmic forces like 

Sin and Death via the Christ-event earlier in the letter that make peace with God (Rom 

5:1) and reconciliation between members of the community possible (Rom 15).  

 One major problem with claiming vv. 17–20 to be an interpolation is that we have 

no extant manuscripts that omit this block of text, aside from Rom 16:20b.141 Based on 

the divine conflict motifs highlighted in Romans thus far and the intertextual 

reverberations within Rom 16:20a, I contend that this verse does not appear to be as out 

of place in Romans as some claim. On the contrary, the apostle offers one final assurance 

of God’s eschatological victory over the powers of evil here and does so in a key that 

harmonizes with Jewish divine war traditions.  

 
 
 

                                                
139 Ibid., 191. Jewett claims later in the article that the appellation “God of peace” in 16:20a “is 

directly opposed to its use in 15:33” (ibid., 192). 
 

140 Indeed, Paul already stated that God make sure nothing in all creation would separate them 
from God’s love in Christ Jesus (Rom 8:37–39).  

 
141 On this point and additional arguments that militate against those who view Rom 16:17–20a as 

an interpolation, see Gaventa, “Rhetoric of Violence,” 62–63. Manuscripts that omit 16:20b include D*vid F 
G m vgms. Some witnesses transplant the benediction from Rom 16:20b and place it after v. 23, thus calling 
it v. 24 (D G itd*, g Sedulius Scotus). Still others move the sentence after the doxology Rom 16:25–27, 
making it the final line in the entire letter (P 33 104 256 263 436 1319 1837 syrp arm). For further 
comment, see Metzger, Textual Commentary, 476–77. 
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Genesis 3:15 
 
 The promise in Gen 3:15 provides the place to start a consideration of Rom 16:20a. 

Paul’s comments often draw interpreters back to the Garden of Eden and God’s 

punishment doled out to the primordial humans and their serpentine adversary in Gen 

3.142 After eating from the Tree of Knowledge of Good and Evil at the behest of the 

crafty serpent (Gen 3:1–13), all parties end up under a divine curse, and the humans 

expelled from the Garden (see Gen 3:14, 16–24). God curses the serpent above all 

creatures according to v. 14 and makes the serpent an enemy of humans in v. 15:  

 Gen 3:15) ואיבה אשית בינך ובין האשה ובין זרעך ובין זרעה הוא ישופך ראש ואתה תשופנו עקב
MT) 
 
καὶ ἔχθραν θήσω ἀνὰ µέσον σου καὶ ἀνὰ µέσον τῆς γυναικὸς καὶ ἀνὰ µέσον τοῦ 
σπέρµατός σου καὶ ἀνὰ µέσον τοῦ σπέρµατος αὐτῆς αὐτός σου τηρήσει κεφαλήν καὶ 
σὺ τηρήσεις αὐτοῦ πτέρναν (Gen 3:15 LXX) 
 
And I will place enmity between you and the woman, and between your seed and 
her seed; he will crush your head, and you will strike his heel. (Gen 3:15) 
 
ὁ δὲ θεὸς τῆς εἰρήνης συντρίψει τὸν σατανᾶν ὑπὸ τοὺς πόδας ὑµῶν ἐν τάχει (Rom 
16:20a) 

 
No shared vocabulary exists between Gen 3:15 LXX and Rom 16:20a; however, 

commentators find the thematic connections no less tempting. Readers such as Fitzmyer 

understand Gen 3:15 from the perspective of Rom 16:20a as a proleptically pregnant 

promise;143 others see in this single verse a “Proto-Evangelium.”144 In this case, the 

                                                
142 Brown describes the consensus this way: “A quick glance at virtually any commentary or 

article on Rom 16:20a will reveal the widespread consensus that lurking in the back of the apostle’s thought 
is the scene in Gen 3 in which God curses the serpent for deceiving Adam and Eve” (“God of Peace,” 5).  

 
143 Fitzmyer, Romans, 746; Hultgren, Romans, 594–95; Peter Stuhlmacher, Paul’s Letter to the 

Romans: A Commentary, trans. Scott J. Hafemann (Louisville: Wesminster/John Knox, 1994 [German 
original, 1989]), 253–54.  

 
144 See, e.g., Moo, Romans, 932–33; Schreiner, Romans, 804. For a summary of the options, see 

Brown, “God of Peace,” 5–7.  
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coming destruction of the crafty serpent predicted in Genesis is repeated in Paul’s 

prediction of the crushing of Satan.145  

 To be sure, the development of thought surrounding the serpent in Genesis and its 

association with the figure of Satan offers a foothold for this interpretation.146 It is 

possible the apostle draws on the Genesis text, but given the lack of verbal 

correspondences between Rom 16:20a and Gen 3:15 LXX a direct allusion is not 

immediately evident.147 It is perhaps better to think in terms of the apostle drawing on a 

strand of Jewish tradition that arises out of continued reflection on Gen 3:15. Brown puts 

the matter this way: “one can speak of Paul’s thought in Rom 16:20a as being shaped by 

Gen 3:15 only insofar as the Genesis text has influenced Jewish apocalyptic hope more 

broadly.”148 It may be that the insistence on Gen 3:15 as the textual antecedent for Paul’s 

thought results in scholars missing other possible echoes, including those of the divine 

war tradition.149  

                                                
145 Some early Christian texts like Luke 10:18–19 appear to pair the motif of “treading” (πατεῖν) 

with Satan and God’s victory over evil. Note that the term for “treading” (πατέω) here is not the same 
Greek word found in Gen 3:15 LXX (τήρεω), although Luke 10:19 does mention serpents (ὄψις) using the 
same term from Gen 3:14 LXX. In addition to Luke 10, Macky points to the “binding of the strong man” 
motif in Mark 3:27 as “clearly referring to a conquest of Satan and his demons” (“Crushing Satan 
Underfoot,” 123). 

 
146 For detail on this point, see Thate, “Paul at the Ball,” 154–55; see also, Tg. Ps.-J. I; Tg. Neof. I; 

T. Sim. 6:6; T. Zeb. 9:8. 
 
147 As Käsemann states, “to see a mere allusion to Gen 3:15 is much too harmless” (Romans, 418). 

So also Dunn, Romans, 2:905; Brown, “God of Peace,” 7. Thate, in similar fashion to Käsemann (Romans, 
418), sees Gen 3:15 ultimately behind the idea, but refracted through later Jewish adaptations of the 
Genesis text (“Paul at the Ball,” 155). On this point, see the next section below. 

 
148 Brown, “God of Peace,” 7 (emphasis original); see also Käsemann, Romans, 418; on the 

apocalyptic features of Rom 16:20, see David M. Scholer, “‘The God of Peace Will Shortly Crush Satan 
Under Your Feet’ (Romans 16:20a): The Function of Apocalyptic Eschatology in Paul,” ExAud 6 (1990): 
53–61.  
 

149 Brown even claims Gen 3:15 to be “something of a red herring” in the interpretation of Rom 
16:20a (“God of Peace,” 1). Thate brings up the possibility of influence from the divine warrior tradition, 
but does not exploit the observation (“Paul at the Ball,” 160).  
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The Divine Warrior and the Defeat of Enemies 
 
 The eschatological hopes elucidated in the previous sections of this study confirm 

that Jewish thinkers drew on God’s previous powerful interventions as divine warrior as a 

means of grounding their hope that the same deity will destroy evil once and for all. 

Whether the Israelite prophets or other Jewish texts, the appeal to God as a warring deity 

who alone possesses the ability to bring an end to wickedness and to restore in an 

eschatological age remains, although transposed into different keys.150 Thate’s diachronic 

analysis of the interpretative trajectory of Gen 3:15 comes to our aid at this point. In an 

attempt to display “how fluid the tradition was,”151 he points to Pss 73:13–14 LXX 

(74:13–14 MT); 90:13 LXX (91:13 MT); 109:1 LXX (110:1 MT), 5; Isa 24:21; 26:5–6; 

27:1; and Dan 7:11 as texts that reflect the theme of God’s eschatological defeat of 

enemies/Satan, with varying degrees of verbal and thematic correspondence to Gen 

3:15.152  

 
 Echoes of an eschatological destruction of enemies.  Psalm 73 LXX (74 MT) 

presents a text often characterized as a divine conflict psalm.153 The psalmist proclaims 

God as the king who works salvation in the earth (73:12 LXX [74:12 MT]) and divides 

the seas (73:13 LXX [74:13 MT]). The psalmist also points to God’s defeat of the multi-

headed sea monster: God “crushed the heads (συντρέτριψας τὰς κεφαλάς) of the dragons 

                                                
150 See, e.g., Amos 9:11–15; Isa 1–2; 11–12; 24–27; 33–35; 42; 51:1–52:12; 59–60; 62–66; Ezek 

11:1–21; 20:1–44; 35–36; 38–39; Dan 7; 10–12; 1 En. 6–11; 39; 46–49; 51; 52; 62–63; Pss. Sol. 1–2; 17; 
Wis 4:16–5:23; 15–16; 1QM. Recall also that at times this event occurs via God working through a human 
agent. 

 
151 “Paul at the Ball,” 155. 
  
152 Ibid., 155–57. Each of these possible allusions can be found previously in Macky, “Crushing 

Satan Underfoot,” 122.  
 
153 See again Ballentine, Conflict Myth, 130; Longman and Reid, God Is a Warrior, 77.  
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(τῶν δράκοντος) in the waters” and “dashed the heads (συνέθλασας τὰς κεφαλάς) of the 

dragon (τοῦ δράκοντος)” (Ps 73:14 LXX [74:14 MT]).154 The text does not repeat the verb 

τηρέω from Gen 3:15 LXX, but does include the motif of God destroying a serpent by 

breaking the head(s) of the creature.155 What is more, the verb used in Ps 73:14 LXX is 

the same one Paul uses to describe the “crushing” (συντρίβω) of Satan in Rom 16:20a.  

 Similar images to those in Ps 73 LXX (74 MT) can be located in the “Isaian 

Apocalypse” (Isa 24–27). In Isa 24–25, the prophet proclaims that the God for whom the 

Israelites hope will one day bring deliverance. The people will then rejoice in God’s 

salvation when the Israelite deity again reigns as cosmic king (Isa 24:21–23; 25:9–10). 

Isaiah 26:6 includes the theme of God trampling underfoot (πατήσουσιν αὐτοὺς πόδες), as 

God brings down the lofty city and dwellers of high places (Isa 26:5).156 In Isa 27:1, the 

prophet points again to a day on the horizon when the Lord with sword in hand will put to 

death the serpent/dragon (καὶ τὴν ἰσχυρὰν ἐπὶ τὸν δράκοντα ὄψιν φεύγοντα ἐπὶ τὸν 

δράκοντα ὄψιν σκολιὸν καὶ ἀνελεῖ τὸν δράκοντα). This future promise to destroy the 

serpent suggests an eschatological victory over the deity’s opponents, which Isaiah 

follows with a vision of Israel’s restoration (Isa 27:2–13).  

                                                
154 Cf. Ps 104:2; Job 3:8; 40:25; Ballentine, Conflict Myth, 130.  
 
155 The deity’s destruction of the sea monster in the psalm leads to an appeal for God to return and 

deliver the people (Ps 73:18–23 [74:18–23 MT]).   
 
156 The image of the deity’s trampling in the role of the divine warrior appears elsewhere, as well. 

Note especially Deut 33:29 where God treads on the backs of enemies, Amos 4:13 MT and Mic 2:1–4 
where God treads on the high places in a conquest over opponents, and 1 En. 1:4 where God tramples on 
Mount Sinai in judgment (cf. Isa 10:6; Pss. Sol. 2:2). See again Crenshaw, “Wedōrēk,” 43–44. Cf. Dan 8:11 
OG where the little horn will be cast down to the earth and trampled (κατεπατήθη), and Dan 8:11 θ’ where 
the little horn is exalted (ἐµεγαλύνθη) to heaven, but then falls to the ground (ἔπεσεν ἐπὶ τὴν γῆν) where he 
treads (συνεπάτησεν αὐτά) on the stars.  
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 Daniel 7 offers yet another example of the motif of God’s eschatological victory 

over evil.157 The four beasts arising out of the chaotic sea in Dan 7 represent 

embodiments of evil, with the fourth being particularly powerful and destructive (Dan 

7:2, 7–8; cf. Rev 19:11–15; 20:2, 10).158 These beasts oppose the “Ancient of Days” 

seated on the throne (Dan 7:9–10). The “Ancient of Days,” however, puts to death the 

fourth beast, destroys its body, and burns it with fire before handing over eternal 

dominion to the “one like a son of man” (Dan 7:11–14).159  

 When Dan 7 and Rom 16:20a are set side-by-side, it is evident they share only 

loose thematic correspondences; however, Dan 7 nonetheless remains helpful in 

reaffirming the hope that God will break the hold of evil and bring about a time of 

restoration, a point that could be cited over and over again in texts like Ezek 38–39; 1 En. 

37–71; Ps. Sol. 17; 1QM; and 4 Ezra 13. If this text plays a role in shaping the ideas 

behind Rom 16:20a, then we have some irony in Paul’s promise. In the words of Thate, 

“the beast that once crushed, devoured, and trampled underfoot his victims, is pictured as 

one being trampled underfoot by his victims.”160 Thate’s suggestion matches the 

emphasis in divine conflict texts in which God reverses the fortunes of the oppressed to 

become conquerors. 

                                                
157 Macky calls this text “the most important OT passage” for understanding Rom 16:20a 

(“Crushing Satan Underfoot,” 122).  
 
158 Macky understands the fourth beast as “an incarnation of ultimate evil,” which the author of 

Daniel “probably imagined as a huge dragon or a sea serpent” but “with human features (“Crushing Satan 
Underfoot,” 125–26). See also Longman and Reid, God Is a Warrior, 64–65; Kloos, Yhwh’s Combat with 
the Sea, 61–93.  

 
159 Cf. Isa 11:1–9; 1 En. 37–71; Ps. Sol. 17; 4 Ezra 13.  
 
160 “Paul at the Ball,” 160 (emphasis original).  
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 Psalm 109:1 LXX (110:1 MT) also needs to be noted. Early Christian texts often 

associate this psalm with the exaltation of Jesus Christ and the subjection of the powers 

to his authority.161 Paul uses Ps 109:1 LXX in 1 Cor 15:20–28, which he pairs with Ps 

8:7—two psalms authors wed together in other instances in the New Testament as a 

means of communicating the authority of Christ over “all things.”162 Paul claims in 1 Cor 

15 that at “the end” (τὸ τέλος) Jesus will deliver the kingdom to the Father “after 

destroying every rule and every authority and power” (ὅταν καταργήσῃ πᾶσαν ἀρχὴν καὶ 

πᾶσαν ἐξουσίαν καὶ δύναµιν), along with the final enemy of Death (1 Cor 15:24, 26). God 

will then “subject all things under his feet” (πάντα γὰρ ὑπέταξεν ὑπὸ τοὺς πόδας αὐτοῦ, 1 

Cor 15:27).163 Thus, in 1 Cor 15 the apostle deploys these psalms in a context where 

Christ appears as a warring figure to communicate a final, eschatological subjection of 

evil.  

 When comparing Ps 109:1 LXX and 8:7 to Rom 16:20a, the phrase ὑπὸ τοὺς πόδας 

ὑµῶν stands out. The prepositional phrase at the end of Paul’s letter in reference to God’s 

eschatological victory over Satan resonates with Paul’s use of the psalms in 1 Cor 15. Of 

further importance is the warfare language found throughout Ps 109 LXX. Especially 

notable is v. 5 where the psalmist says, “The Lord is at my right hand; he will shatter 

(συνέθλασεν) kings on the day of his wrath (ἐν ἡµέρᾳ ὀργῆς αὐτοῦ)” (Ps 109:5 LXX), and 

                                                
161 See further Scholer, “God of Peace,” 53.  
 
162 See Brown, “God of Peace,” 7–8; cf. David M. Hay, Glory at the Right Hand: Psalm 110 in 

Early Christianity, SBLMS 18 (Nashville: Abingdon, 1973), 122–29. As examples, see the list from Hay 
and Brown: Matt 26:64; Mark 14:62; 16:19; Acts 7:55–56; Rom 8:34; 1 Cor 15:25; Eph 1:20; Heb 10:12–
13; 1 Pet 3:22; Rev 3:21; 1 Clem. 36:5–6; Pol. Phil 2:1; Apoc. Pet. 6; Sib. Or. 2.243; Heg (Hist. eccl. 
2.23.13). 

 
163 Cf. Eph 1:20–22; 1 Pet 3:22. Brown detects another use of Ps 109:1 LXX and Ps 8:7 in Rom 

8:34 (ibid., 8).  
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v. 6 where the psalmist describes God as a judge who “will shatter the heads of many on 

the earth (συνθλάσει κεφαλᾶς ἐπὶ γῆς πολλῶν)” (Ps 109:6 LXX). Romans 16:20a includes 

an analogous image of God crushing the evil figure of Satan in an eschatological 

context.164 But Romans also presents a crucial difference from the apostle’s use of Ps 109 

LXX in 1 Cor 15; that is, in Rom 16:20a evil powers are not subjected under the feet of 

Christ, but instead God crushes Satan “under your feet” (ὑπὸ τοὺς πόδας ὑµῶν).  

 We can add to this list additional texts that evince similar motifs when reading Rom 

16:20a with the divine conflict traditions in mind: Exod 15:3; Isa 42:13; and 1 Macc. 

3:22–23 (cf. Pss. Sol. 17:24; Rev 2:26–27). With the exception of Ps 73:14 LXX, the 

violent verb Paul includes in Rom 16:20a cannot be found in the other texts cited above, 

even though they include the image of God’s eschatological victory. Exodus 15:3 LXX, 

however, provides a text where we do find the verb συντρίβω. In this case, the term 

appears in the Song of Moses, the divine warrior victory hymn sung after the Lord 

delivers Israel from enslavement to the Egyptian pharaoh. Moses proclaims God as the 

helper and defender of the people who accomplishes their salvation (Exod 15:2 LXX). In 

v. 3, he describes the deity this way: “The Lord who crushes wars (κύριος συντρίβων 

πολέµος); the Lord is his name.” Note here the use of the term συντρίβω to characterize 

God as the divine warrior at an important moment in Israel’s story.  

 The term also appears in the hymn of praise for God’s deliverance found in Isa 42 

LXX, which offers another example of the verb in a divine warrior text.165 Hailing the 

Israelite God as sovereign over the cosmos, Isaiah describes the deity using martial terms. 

                                                
164 As Brown notes, “Paul’s verb (συντρίβω), while not taken directly from Ps 110, nevertheless 

shares with the psalm connotations of violent and utter destruction of one’s enemies” (ibid., 10).  
 
165 See again Longman and Reid, God Is a Warrior, 94.  
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Isaiah 42:13 LXX recycles the description of God as the one who “crushes wars” from 

Exod 15:3 LXX: “The Lord God of power will come and will crush war (συντρίψει 

πόλεµον). He will stir up jealousy, and will shout mightily against his enemies (ἐπὶ τοὺς 

ἐχθροὺς αὐτοῦ).” Picking up on the same verb, 1 Macc. 3:22–23 describes the war 

conducted by the Maccabees against the lawless Gentiles. Judas musters the confidence 

of the troops by appealing to God’s role as warrior on their behalf: “And he will crush 

(συντρίψει) them before our face… When he finished speaking, he rushed against them 

suddenly, and Seron and his army were crushed (συνετρίβη) before them” (1 Macc. 3:22–

23).166 These examples provide evidence that the verb συντρίβω appears in descriptions 

of the deity as a divine fighter. Paul thus draws on a host of images that appear in Israel’s 

divine conflict traditions to point the recipients of the letter to a final victory still to 

come.167  

 
 Crushing underfoot.  Like the works from Jewish authors Paul knows well, the 

apostle grounds his eschatological hope in the God who battles on behalf of humans in 

Rom 16:20a. A few more matters need to be addressed in this short verse. The first is 

what Paul means when he describes the deity as “the God of peace” (ὁ θεὸς τῆς εἰρήνης).  

 Macky believes the phrase should be interpreted as a subjective genitive: “the God 

who acts peacefully.”168 Read this way, Macky sees some amount of irony in this 

characterization of God. The deity “uses peaceful means to conquer warmaker Satan,” 
                                                

166 In addition to this example, see also 1 Macc. 4:10, 30, 36; 5:7, 21, 43; 7:42–43; 8:4–6; 9:7, 15–
16, 68; 10:52–53, 82; 13:51; 14:13. Jewett even claims, “one could make a case that this is a technical 
expression for violent, military triumph” in 1 Macc. (Romans, 994n.97).  

 
167 On the “conglomeration or catena of ideas” from which Paul draws using the exegetical 

method of gezērâ šhāwâ, see Thate, “Paul at the Ball,” 159.  
 
168 “Crushing Satan Underfoot,” 127.  
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presumably by God’s action via the cross and resurrection of Jesus Christ, as we see in 

Col 2:15 and 2 Thess 2:8.169 Appealing primarily to Dan 7, Macky believes Paul conveys 

the idea that “God’s presence alone” eliminates evil.170 The suggestion that Macky rejects 

offers a better reading of the title in Rom 16:20a; that is, that we have a genitive of 

product—the God who produces peace.171 If Paul envisions God procuring peace via the 

crushing of Satan, then he aligns again with divine conflict traditions that envision the 

deity’s victory in a final eschatological battle bringing about a state a peace and 

restoration.172  

 Paul indicates that this crushing that leads to peace will take place ἐν τάχει. The 

prepositional phrase can be understood adverbially or temporally.173 In the former case, 

the apostle claims that God will crush Satan “swiftly”; in the latter, the dative phrase 

communicates that God will perform this action “soon.”174 Understanding the phrase 

temporally fits with Paul’s insistence elsewhere in the letter. Although God has liberated 

humans from captivity to Sin and Death, a final, eschatological consummation still 

awaits, as claimed above with respect to Rom 5–8. In the meantime, humans and God 

                                                
169 Ibid.  
 
170 Ibid. Macky concludes with the following paraphrase: “God who is peaceful in character, and 

so brings peace by peaceful means.” 
 
171 So, Thate, “Paul at the Ball,” 159; see also Rom 4:11; 5:8.  
 
172 In agreement with Thate, “it is not the peaceful overthrow of Satan that is in view, but an 

overthrow of Satan that leads to peace (cf. Jub. 23:29; As. Mos. 10:1)” (ibid., 160 [emphasis original]). 
 
173 Although Jewett suggests an additional option not often noted by claiming ἐν τάχει has 

“magical overtones,” claiming this to be among “the most common formulas in the magical texts” 
(Romans, 995).  

 
174 For a discussion of the options here, see Macky, “Crushing Satan Underfoot,” 126–27; Thate, 

“Paul at the Ball,” 161n.65; Jewett, Romans, 994–95.  
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battle together against the forces of evil with the assurance that God will step in and bring 

about a decisive end, as in any number of texts surveyed in this study.175 

 The mention of participation in battle along with God prompts the question of who 

actually does the crushing in Rom 16:20a. Paul’s wording is quite clever at this point. He 

constructs God as the subject of the verb συντρίβω, but also draws human beings into this 

eschatological action. At some point just on the horizon, God will destroy the figure of 

Satan, but God will perform this action “under your feet” (ὑπὸ τοὺς πόδας ὑµῶν). Paul’s 

hearers thus participate in this crushing of God’s foe.176 That God brings along humans in 

the eschatological victory is only fitting considering the deity enlisted them into the 

militia against the forces of evil in Rom 6:12–23.177 Given the apostle’s insistence in 

Rom 6 that people become “weapons” in the hands of Sin or God in the ongoing battle 

and his characterization of them as “supervictors” (ὑπερνικῶµεν, Rom 8:37), it comes as 

no surprise that people should also participate in God’s definitive victory that finally 

brings about their peace.178  

 
Conclusions on Romans 1–3; 9–11; and 16:20 

 Paul’s use of conflict language is not confined to Rom 5–8. The treatment offered 

in the present chapter of Rom 1–3; 9–11; and 16:20a, adds to the viability of Paul’s use of 

Jewish divine conflict motifs. Indeed, we found that the apostle utilizes martial motifs 

                                                
175 See especially 1QM XV–XIX.  
 
176 So also Käsemann, Romans, 418; Thate, “Paul at the Ball,” 161.  
 
177 In Käsemann’s words, “God is the victor who destroys Satan as the dragon of the end-time. He 

does it, however, in such a way that the community shares in his triumph” (Romans, 418).  
 
178 This is a point missed by previous studies that suggest the possibility of divine warrior motifs 

in 16:20a, such as Gaventa, “Rhetoric of Violence”; Thate, “Paul at the Ball.”  



 352 

from early on in his missive in Rom 1 and continues to use them all the way to end of the 

letter.  

 In a similar fashion to the investigation on Rom 5–8, Paul includes a number of 

elements that can be found in Jewish divine war texts. Paul first attempts to articulate 

how the divine promises in the holy scriptures come to fulfillment in God’s act in the 

Christ-event. In the summary statement of the gospel in Rom 1:16–18, he draws on 

language that closely parallels texts like Isa 51–52 LXX and Ps 97 LXX, which foretell 

the revelation of God’s power and righteousness in the role of divine warrior fighting on 

behalf of Israel. His direct quotation of Hab 2:4b LXX in Rom 1:17 further plays on these 

themes given that Habakkuk calls on his audience to remain faithful while waiting for 

Israel’s divine warrior to move for their deliverance.  

 Divine conflict motifs continue through the rest of Rom 1 and 2, as well. As the 

apostle discusses the revelation of God’s wrath against all in parallel to Wisdom of 

Solomon 13–16 (Rom 1:18–2:11), he modifies the rhetorical pattern by inserting divine 

initiative to “hand over” humans in response to their ungodliness, a divine act that aligns 

with God’s modus operandi throughout the Jewish tradition (Rom 1:24, 26, 28). 

Additionally, Paul diverges from Pseudo-Solomon in drawing all humanity under God’s 

judgment (Rom 1:18; 2:1; 3:9–18, 22–23), which he matches with a universal redemption 

in Christ Jesus (Rom 1:16; 3:21–26).  

 In Rom 9–11, Paul frames God as the deity who is impartial and yet remains true to 

the covenant with Israel. Through explicit citations of Israel’s scriptures and allusions to 

themes that can be found throughout Jewish texts, he artfully re-crafts Israel’s narrative 

of restoration in light of the Christ-event and influx of Gentiles. Even in spite of the fact 
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that some among the people of Israel have not responded positively to Paul’s gospel, 

God’s faithfulness will not be deterred. The Deliverer will still come to attack the “rest” 

of Israel’s ungodliness and take away their sins (Rom 11:26–27). The soteriological plan 

remains in place, though it comes about in a way no one foresaw. Indeed, for Paul, God 

consigns both Jew and Gentile in disobedience so that ultimately God’s mercy will 

extend to all of humanity—a maneuver that parallels God’s consistent dealings with 

Israel in other Jewish texts (Rom 11:32).  

 Finally, the conclusion to Romans includes a note proclaiming God’s 

eschatological victory over the figure of Satan in Rom 16:20a. Not only does this brief 

comment recapitulate the image of the Israelite God acting to destroy enemies, but it also 

reiterates themes seen throughout the letter, including the participation of humans in the 

eschatological triumph over evil. Taken together these points demonstrate that Paul does 

not leave behind the martial images of God’s judgment and rescue of Israel and humanity 

that can be traced throughout his Jewish predecessors and near contemporaries. On the 

contrary, armed with the texts from his own tradition that describe God as a warrior, he 

takes up these images and reframes them in light of his reflections on the Christ-event. 
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CHAPTER SEVEN 
 

Conclusion 
 

Summary of the Argument 
 

 Martial images permeate the ancient Jewish tradition as a means of describing the 

Israelite God.1 Adapting the divine conflict myths endemic to the ancient Near Eastern 

milieu, Jewish writers routinely affirm their confidence in God’s victory in an 

eschatological battle—an event the Israelites hoped would result in their vindication and 

the restoration of the nation. The images of God at war that suffuse the Jewish tradition 

do not disappear from the scene in the first century CE when authors of New Testament 

texts wrote about the crucifixion and resurrection of Jesus Christ. The apostle Paul, like 

other authors of his day, appealed to these images from Israel’s scriptures and adapted 

them in creative ways in light of God’s apocalyptic intervention in the Christ-event.  

 As a way of making the case for Paul’s use of divine conflict motifs in Romans, I 

investigated a selection of Jewish documents in order to display the divine war images 

authors used and the ways they employed them. Rather than proceed by way of 

summarizing these texts or offering broad heuristic categories with illustrative examples, 

I gave voice to these texts, allowing them to be heard in their own right. I then set Paul’s 

voice in Romans alongside these documents, demonstrating that Paul’s letter belongs 

with them as an expression of Jewish divine conflict motifs.  

                                                
1 As demonstrated in numerous studies; see, e.g., Miller, Divine Warrior, 17; Longman, “Divine 

Warrior,” 306; Longman and Reid, God Is a Warrior, 13; Ballentine, Conflict Myth. 
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 In chapter two, I began with a synopsis of the pattern scholars discern in ancient 

Near Eastern texts, which includes battles between divine beings over the rule of the 

cosmos.2 I then offered a reading of Exod 14–15, Amos, Ezekiel, and Dan 7–12, showing 

the ways in which these documents include similar motifs and adapted them for particular 

purposes.3 These texts depict God as a warring deity who fights on behalf of the chosen 

people, rescues them from enemies, displays power over creation, and re-establishes (or 

re-affirms) God’s cosmic kingship. At the same time, texts like Amos and Ezekiel also 

show God warring against the people of Israel in response to their covenant violations 

even while offering hope for restoration. In chapter three, I addressed the oracles of 

Isaiah, a text that plays a vital role in the letter to the Romans.4 Isaiah paints God as the 

divine warrior who judges rebellious Israel, redeems the nation, and works through a 

human agent to defeat enemies and establish peaceful rule on earth.5  

 The fourth chapter took up additional ancient Jewish texts, including 1 Enoch, 

Psalms of Solomon, Wisdom of Solomon, the War Scroll (1QM), and 4 Ezra. These texts 

evinced further adaptations of divine conflict in depicting God as cosmic judge and ruler, 

destroyer of the wicked, and redeemer of the elect. The Parables of Enoch (1 En. 37–71), 

Pss. Sol. 17, and 4 Ezra 13 also include instances of God operating via a regent to make 

war and restore the people, refashioning the figures from Isa 11 and Dan 7. Taken 

                                                
2 See, e.g., Cross, Canaanite Myth, 162–63; Collins, Combat Myth, 57; Longman and Reid, God Is 

a Warrior, 83–85; Johnson, From Chaos to Restoration, 98; Gombis, “Ephesians 2,” 405–07; Trimm, 
YHWH Fights, 58–59; Millhouse, “Re-Imaging the Warrior,” 51.  

 
3 Along the way, a number of Psalms also made their way into the conversation given that Israel’s 

psalter frequently expresses hope in God’s warring activity as a means of righting perceived injustices. 
 
4 On this point, see again Wagner, Heralds, 2.  
 
5 See especially Isa 11; 42; 44:24–45:25; cf. Dan 7; Pss. Sol. 17; 1 En. 37–71; 4 Ezra 13.  
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together, these witnesses show a diverse use of the image of God as warrior along with a 

number of shared themes.  

 This investigation prepared the way for my study of Romans in the final two 

chapters. I began with Rom 5–8 because this section of the letter includes martial 

language in considerable density. Paul describes Sin and Death as oppressive slave 

masters that usurp cosmic rule and God’s foray to dethrone these powers in the cross and 

resurrection of Jesus Christ. At a number of turns, the evidence in Rom 5–8 pointed to the 

apostle’s adaptation of the well-known divine conflict tradition. In fact, Paul’s text 

includes motifs that appear frequently in Jewish divine conflict texts. Framing Sin and 

Death as usurpers of God’s world introduces the fundamental issue of cosmic kingship 

that is laced throughout divine war texts.  

 Not only does Paul name Sin and Death as cosmic enemies, but he also points to 

God’s action in the cross and resurrection of Christ as the moment of God’s 

eschatological battle to defeat these powers and regain lordship over the cosmos. 

Conducting war through a chosen human agent in order to re-establish proper rule and 

bring about a peaceful epoch represents yet another point seen in divine conflict texts.6 

Romans 5–8 also included other motifs that echoed the evidence in earlier chapters, 

including the depiction of humans as God’s enemies on account of unrighteousness, 

God’s sovereign dealings with creation, the personification of Death as a foe whom God 

defeats in an eschatological context, and victory hymns praising the deliverance brought 

about by Israel’s divine warrior.  

 Despite the considerable similarities, the way in which God fights the 

eschatological war in Romans presents a substantial departure from Paul’s predecessors. 
                                                

6 Cf. Dan 7; Isa 11; 42; 44:24–45:25; 1 En. 37–71; Pss. Sol. 17; 4 Ezra 13.  
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God does not destroy the wicked outside of Israel or purge the chosen people of sinners, 

but rather attacks the very powers that have hold of them. Motivated by God’s immense 

love for creation, God hands over the agent Jesus Christ as a means of rescuing captive 

humans from the powers that enslave them. Authors in the Jewish tradition repeatedly 

offer hope to their audiences by claiming that God would accomplish the defeat of their 

enemies and rescue the people through the actions of a human figure. Paul operates with 

a similar view—God conducts war against Sin and Death through Jesus Christ who 

liberates humans from the grasp of these powers and accomplishes reconciliation and 

peace.7 The apostle thus draws from the deep well of Jewish divine conflict motifs and 

refracts these images through the lens of the Christ-event—God’s unexpected apocalyptic 

foray into the human realm to deliver human beings.  

 For Paul, God won the primary battle in the cross and resurrection, but until God’s 

final consummation the war rages on in the present. Paul enlists those now set free from 

captivity to Sin and Death into God’s militia to participate in the ongoing war in the 

present life. This theme offers another point of correspondence between Romans and a 

number of Jewish divine war texts that depict humans participating in eschatological 

combat along with otherworldly figures. The apostle views that endtime conflict 

happening in the present, as members of the community serve as weapons of 

righteousness or unrighteousness in the conflict (Rom 6:12–23; 13:11–14; cf. 16:20a).  

 The sixth chapter demonstrated that Rom 1–3; 9–11; and 16:20a also provide 

evidence of divine conflict motifs. The focus shifted slightly in this chapter to a heavier 

emphasis on the textual antecedents with which Paul interacts in these sections of 

Romans. From the beginning of the letter the apostle includes martial motifs and then 
                                                

7 Cf. Sherlock, The God Who Fights, 335.  
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brackets the letter with a nod to the divine warrior’s final eschatological defeat of Satan 

as he closes out the missive in Rom 16. In the summary statement of Paul’s gospel in 

Rom 1:16–17, he draws on language seen in divine war passages like Isa 51–52 LXX and 

Ps 97 LXX in order to explain the Christ-event as the moment when God fulfills the 

promise to reveal God’s power and righteousness, stepping into the fray and intervening 

for the salvation of Jew and Gentile. Additionally, in Rom 1:17 Paul quotes Hab 2:4b 

LXX, a text that emboldens an oppressed Israel to remain faithful in hope of the divine 

warrior’s intervention to deliver them. Paul’s use of this text at a critical juncture in the 

argument supports the claim that Paul utilizes divine war motifs and transforms them in 

light of God’s action in the cross and resurrection. 

 The revelation of God’s wrath in Rom 1:18 and the rhetorical parallels between 

Rom 1:19–2:11 and Wis 13–16 display Paul using familiar divine conflict motifs and 

modifying Pseudo-Solomon’s use of those motifs. In the “handing over” of humanity on 

account of human ungodliness and unrighteousness (Rom 1:24, 26, and 28), the apostle 

introduces divine initiative into the pattern of invective seen in Wis 13–16. But the 

introduction of this divine act aligns with God’s way of dealing with Israel and the 

nations in a number of Jewish texts. Indeed, Paul here depicts a sovereign deity 

conceding humans for a time, ultimately in order to accomplish God’s saving purposes. 

Such action, I suggested, stands in continuity with the divine warrior’s methods of 

dealing with human unrighteousness in other Jewish documents. In a significant point of 

departure from many of these authors, particularly from Pseudo-Solomon, Paul collapses 

the dichotomized humanity in which idolatrous/sinful Gentiles incur judgment at the 

hands of the divine warrior while Israel remains immune. For Paul, all humanity stands 
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under God’s judgment, a fact now disclosed in the Christ-event; but Paul also envisions 

all humanity redeemed via the cross and resurrection of God’s agent, Jesus Christ (Rom 

1:16–17; 3:21–26).  

 Romans 9–11 addresses the impartiality of God and the status of the chosen people 

of Israel in light of the Christ-event and the inclusion of Gentiles. I contended that Paul 

again draws on texts that depict Israel’s God as a divine fighter. This theme is especially 

notable at the close of this portion of Paul’s argument in Rom 11:25–32. The apostle 

quotes directly from Isa 59:20–21a LXX and Isa 27:9 LXX in Rom 11:26–27, two texts 

that depict God as a warring deity in service of Israel’s salvation. Paul cites these texts as 

a means of expressing his confidence in God’s ability to keep the promises to the chosen 

people, annihilate their sin, and ultimately save all Israel. The Deliverer will indeed arrive 

and will eradicate the ungodliness afflicting Israel.  

 I further suggested that Paul includes another divine warrior motif in Rom 11:32 

when he insists that God “consigns” all—both Jew and Gentile—in disobedience so that 

ultimately God’s mercy will triumph and God’s soteriological purpose will be fulfilled. 

Here, too, the apostle paints a picture of the Israelite deity that corresponds to God’s 

modus operandi in Jewish documents surveyed in the early parts of this study. Although 

the precise way in which Paul sees the salvation of Jews and Gentiles coming about 

differs substantially from the works of his predecessors, he demonstrates again his 

innovative application of common divine conflict images in explicating God’s 

deliverance of all humanity.  

 As a closing note in Rom 16:20a, Paul reassures the recipients of his letter that the 

“God of peace,” again acting in the role of divine warrior, will defeat evil once and for all 
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by crushing the figure of Satan in an eschatological context. Paul’s point recapitulates the 

Israelite hope in a warring deity who will finally triumph over evil and establish peace. In 

Rom 16:20a, Paul cleverly draws humans into the eschatological conflict along with their 

warring deity by noting that God crushes Satan under the feet of Paul’s audience. As the 

apostle did in Rom 5–8, he portrays humans participating in the campaign.  

 
Paul’s Divine Warrior in Romans 

 
 At the outset of this study, I offered a synopsis of previous investigations on the 

divine warrior in the Pauline letters. I noted there that Romans plays a supporting role to 

other texts with regard to the warring activities of God in the cross and resurrection of 

Jesus Christ.8 What is more, when readers investigate Romans with an interest in Israel’s 

divine conflict traditions, they tend to focus on Rom 5–8 with some added attention to 

Rom 13:11–14 and 16:20. This paucity of attention to other parts of Romans prompted a 

further look.  

 My study offers additional insight into Paul’s reshaping of divine combat motifs in 

Rom 5–8 and 16:20a, but also made the case that Paul employs similar motifs throughout 

the letter. It is notable that Paul includes divine conflict at key points in the argument; he 

adapts the image of God at war at moments where readers generally agree we find 

transitions, in other words, from the opening gambit in Rom 1:16–32, throughout Rom 5–

8, at the conclusion of Rom 9–11, and again at the closure of the missive in Rom 16. 

 The foregoing evidence also shows that Paul did not stray far off the path of 

eschatological hope in a warring deity in his tradition. The accumulation of the 

correspondences between Paul’s letter to the Romans and the divine conflict motifs in 
                                                

8 See, e.g., Longman and Reid, God Is a Warrior; Sherlock, The God Who Fights; Neufeld, Put on 
the Armour; Ballentine, Conflict Myth.  



 361 

texts from the apostle’s predecessors and near contemporaries shows that he did not 

abandon the steady hope that Israel’s divine warrior would come the aid of God’s people. 

On the contrary, Paul draws on the repository of images of God at war available in his 

tradition. He reshapes these embedded motifs in light of what he believes to be God’s 

definitive victory in the person of Jesus Christ—God’s agent of war and peace—aimed at 

the powers that hold the cosmos captive. To be sure, the way God battles in the handing 

over of Jesus in the cross and resurrection comes as a shocking twist in the redemptive 

plot. God does not arrive in full armor to destroy a portion of humans, but rather wars 

against the powers holding humans captive by handing over the Son. Paul thus shows his 

innovative adaptation of God’s martial maneuvers as warrior, modifying divine conflict 

images in light of God’s unexpected means of warring against Sin and Death and 

delivering humans through the work of God’s agent, Jesus Christ.  

 The scope of the all-encompassing effects of Sin on the world and the reach of the 

divine warrior’s deliverance represents another substantial shift seen in Romans that is 

unlike the other documents surveyed in this study. Although some texts investigated in 

the earlier parts of the project gesture toward Gentile inclusion in Israel’s eschatological 

future,9 Paul makes a concerted effort to incorporate all humanity, not just Israel alone, as 

objects of judgment and beneficiaries of God’s redemption. The apostle emphasizes this 

point in Rom 11:32: “For God consigned all in disobedience, in order that he might show 

mercy to all.”  

 In short, we find in Romans the collocation of martial language to describe God’s 

victory over Sin and Death in the crucifixion and resurrection of Jesus Christ, along with 

the use of texts from sections of Israel’s scriptures that portray God’s eschatological 
                                                

9 See, e.g., Isa 2:2–4; 25:6–10; 60; Pss. Sol. 17; cf. Zech 2:11; and 8:20–23.  



 362 

victory, judgment, and restoration in terms of divine conflict. The literary productions of 

Paul’s predecessors and near contemporaries offer evidence of the motifs available to the 

apostle. Paul not only knows these pervasive motifs, but also adapts them for his own 

purposes, as he locates the fulfillment of God’s promise in the cross and resurrection 

when God wins the eschatological victory through the agent of Christ.  

 
Avenues for Further Research 

 My study provides an initial step in reassessing the presence and significance of 

divine conflict, and specifically the image of God as warrior, in Paul’s letter to the 

Romans. But there is more work to be done. Although this project noted areas in Romans 

where divine war motifs appear and the ways in which Paul shapes them, investigating 

additional topics and parts of the text will yield profitable findings. For instance, 

examining the relationship between judgment and present and future wrath in dialogue 

with these themes in Jewish texts represents an area to be explored. The same is the case 

for an examination of how these divine conflict motifs relate to Paul’s conceptions of the 

Law, Paul’s faith language, and the Roman empire/state. A study also could be conducted 

that probes the tension in Romans between the violent images in the letter and Paul’s 

insistence that the community resist the temptation to respond to persecutors with 

violence in Rom 12:14–21,10 a pericope in which Paul also includes divine combat 

motifs. The apostle insists the audience should not take revenge on their adversaries, but 

should “leave a place for the wrath of God” because “vengeance is mine, I will repay, 

says the Lord” (Rom 12:19, quoting from Deut 32:35).  

                                                
10 Cf. Rom 12:14–15 and Jesus’s teaching in the Sermon on Mount in Matt 5:7, 9, 10, 38–48.  
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 Bringing the Jewish voices from the first three chapters of this study into 

conversation with other early Christian texts would also be a fruitful endeavor. In 

addition to Romans, the host of motifs elucidated here could provide additional insights 

into texts in which scholars previously noted elements of divine conflict, such as 1 Cor 15 

and 1 Thess 5:1–10. The comparison could be extended to additional texts in the New 

Testament, as well.11  

 One other area of significance that needs to be explored is the way in which the 

evidence marshaled here helps to address the question of Paul’s Christology.12 More 

specifically, the findings of this study need to be brought into conversation with the live 

question in Pauline studies on the apostle’s conceptions of Jesus as a messianic figure.13 

In many ways, my study provides a baseline to establish the motifs to which Paul had 

access and how he made use of these divine conflict traditions; however, the conversation 

needs to continue.  

 I began this project with a brief reflection on C.S. Lewis’s description of the 

rightful king of Narnia, the lion Aslan, in his classic tale The Lion, the Witch and the 

Wardrobe. The image comes to many readers as an all-too-familiar description of the 

protagonist in Lewis’s story who is indeed not safe, but is no less good. Perhaps the 

image remains familiar because it is a description that resonates with theological 

                                                
11 E.g., Eph 2; 6:10–17; Col 2:14–15; Phil 2:5–10; 2 Tim 2:3–4, just to name a few.  
 
12 See, e.g., Richard Bauckham, God Crucified: Monotheism and Christology in the New 

Testament (Grand Rapids: Eerdmans, 1998); idem., Jesus and the God of Israel: God Crucified and Other 
Studies on the New Testament’s Christology of Divine Identity (Grand Rapids: Eerdmans, 2009), 182–232; 
Wright, Paul and the Faithfulness of God, 2:644–56; Novenson, Christ Among the Messiahs; Bates, 
Hermeneutics; Jipp, Christ Is King; Chris Tilling, Paul’s Divine Christology (Grand Rapids: Eerdmans, 
2015); Crispin Fletcher-Louis, Jesus Monotheism: Volume 1––Christological Origins: The Emerging 
Consensus and Beyond (Eugene: Cascade Books, 2015); cf. J.R. Daniel Kirk, A Man Attested by God: The 
Human Jesus of the Synoptic Gospels (Grand Rapids: Eerdmans, 2016).  

 
13 See Novenson, Christ Among the Messiahs, 175.  
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expressions in the Jewish and Christian traditions. The results from the dialogue between 

Paul and his Jewish predecessors and contemporaries suggest the apostle, too, is 

acquainted with similar depictions in Israel’s divine war traditions—images he takes up 

and adapts in his reflections in Romans. For Paul, the God of Israel never faltered in 

fulfilling the promise to arrive as divine warrior to rescue the people, eradicate their 

ungodliness, and re-establish God’s rightful kingship over the cosmos. God’s liberating 

intervention as warrior, however, occurred unexpectedly in the Christ-event. God 

conquered Sin and Death and achieved cosmic reconciliation and peace through none 

other than person of Jesus Christ. 
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