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PART THREE: ISRAEL'S EARLY
HISTORY

CHAPTER 6: KEY THEOLOGICAL MOTIFS FOR 
ISRAEL’S EARLY HISTORY

A) MOSES, DEUTERONOMY, AND THE FORMAL 
ESTABLISHMENT OF GOD'S KINGDOM

1) THE ANCIENT TREATIES

A rchaeology has revealed much about ancient treaties. A total of 57 early treaties have been

found.  Much of the modern discussion began in the 1920’s and 1930's when archaeologists found1

international treaties at the Hittite capital in eastern Anato l ia. These treaties were written between 1450

BC and 1200 BC.  So they were written from the time of Moses to half way through Israel's period of the2

Judges. Viktor Korošec identified s uz era inty treaties among these texts, and Mendenhall noted the

similarities between these texts and portions of Exodus and Deuteronomy. The treaties followed a general

pattern comprised of: an introduction, a historical prologue, a list of basic stipulations, a long list of specific
stipulations, a l is t  o f b lessings and curses, a list of witnesses to the treaty, and specific instructions for

preserving the treaty documents and passing them on to the next generation. Th is pattern was somewhat

flexible. Not all treaties contained every treaty element, though treaties from  the Mosaic Age tended to
follow this pattern rather closely.

It is not clear how long before the Mos aic Age the formal treaty pattern began to be used to write

international treaties. Few treaty texts have survived from before the Mosaic A ge,  even though
international treaties are mentioned in anc ient texts from as early as the Old Sumerian period.  Dennis3

McCarthy argued that treaties were known from the beginning of Sumerian culture in Mesopotamia in a

form that resembled later treaties. McCarthy noted that the earliest surviving treaty was  wri t t en in
S um erian on the Vulture Stela. It recorded a treaty between Lagash and Umma. While the stela is badly

damaged, part of it clearly did record the historical events  of t he two parties of the treaty. This historical
perspec tive served the same function as the historical prologue of the Hittite treaties. The treaty also

included the es tab l is hm ent  of an obligation on the part of the defeated nation, and threatened curses for

violating the obligation. Most treaties written before the Mosaic Age included the same general features as
the Hittite treaties, but in a far looser and more informal way.

McCarthy noted that there was also a fragmentary third millennium BC vassal treaty between the

kings of Elam and Akkad. The treaty involved an oath, blessings, curses, and an invoc at ion of the gods.4

There were also a wide variety of second and first millennium international t reat ies . Several of these have
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been pres erved.  The Mari texts from the 18th century BC demonstrate that the essential features of the5

international treaties were in use in a less formal way at Mari.6

Two decades after Korošec discussed the Hittite treat ies ,  George Mendenhall wrote about them.

Mendenhall argued that the Hittite treaties inherited their basic concepts from earlier sources, and that the
treaty concepts were the common property of the ancient Near East. Mendenhal l  then pointed out the

similarity between these treaty concepts and several Biblical passages. Mendenhall noted that there was

no clear line between religious obligations and legal obligations in the ancient Near E as t ,  but that it was
possible t o  distinguish the source of different obligations. He argued that the Ten Commandments were

the legal basis  t hat bound together the tribes that came out of Egypt.  Mendenhall argued that covenants7

were guaranteed by specific deities, and the deities punished those who broke the treaties. Mendenhall
argued that the Ten Commandments became the basis for the laws of Exodus .  He further argued that

both the Decalogue and the specific treaty stipulations of the Covenant  Code in Exodus 21-23 resembled
the stipulations of the Hittite treaties published by Korošec.  The heart  o f Mendenhall's position was that8

the covenant in Exodus had rather informal similarities both to the Hittite vassal treaties and to the vassal

treaty t rad i t ions  t hroughout the ancient Near East. Mendenhall then argued that the treaty reflected in
Exodus developed eventually into the book of Deuteronomy in Josiah's day. Mendenhall's suggestion

represented the beginning of a departure from  the Documentary Hypothesis developed by men like Julius

Wellhausen. Liberal critical scholarship before M endenhal l  had taught that the covenant motif was a very
la te  addition to the Old Testament. Mendenhall suggested that covenant concepts had been a part  o f

Israel's religious and civil life from its beginning. Mendenhall set off a huge academic debate that raged for
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three decades.  A vas t  num ber of books and articles were published on the implications of the9

international treaty form for Old Testament interpretation. 

2) MOSES AND SECOND MILLENNIUM TREATIES

W hen Moses wrote the Exodus text, he included in it features drawn from the international treat y
pattern that he had learned as a youth in Hatshepsut's court. Near the end of his life, Moses drew on that

pattern onc e m ore.  Now the Holy Spirit inspired him to write a formal treaty that would bind Israel to
Yahweh as the nation's s overeign king.  This formal treaty gave its shape to the book of Deuteronomy.10

Moses' last book received its struc ture from the international treaty pattern.  At the end of Israel's11
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wilderness journey, Moses held a formal treaty ratification ceremony to create Israel officially as  a people
and nation serving Yahweh their king.

When Moses had led Israel from Egypt, the community had been a largely disorganized and

chaotic mob. At the exodus, Israel had been only  loosely organized under the leadership of tribal elders.
Israel had also been accompanied by a mixed rabble of gentiles who had been only loosely associated

with Israel and her God.  It took Moses forty years in the wilderness to weld the tribes into a nation. One12

of the greatest transitions in Old Testament history occurred at the end of Israel's wilderness sojourn when
Moses declared in Deuteronomy 29:10-13,

You are standing today, all of you, before Yahweh your God: your chiefs, your tribes, your elders and
your officials, every man of Israel, your children, your wives, and your sojourner who is within your

camps, from the one who cuts your wood to the one who draws your water, to cut (or form) a covenant
of Yahweh your God, and His  oath which Yahweh your God is cutting (or forming) with you today, in

order that He may establish you today as His people and that He Himself may be your God, just as He

said to you and as He swore to your fathers, to Abraham, to Isaac, and to Jacob.

W ith these words, Israel was established as a vassal nation under Yahweh's sovereignty. Israel became in

a real sense the kingdom of God on earth. As such, they served a s om ewhat parallel to Eden. They had
walked with God through the wilderness as they had stood beneath the p i l la r of cloud and fire. Now they

became His kingdom. The Israelites would retain this role only so long as they  rem ained faithful to their

covenant and treaty with God. Moses established Israel as Yahweh's vassal by holding a covenant
formation ceremony  and bring ing Israel into a formal vassal treaty with God. To do so, Moses wrote the

book of Deuteronomy and acted out the events  rec orded in it. Deuteronomy was structured according to
the pattern used in the 2nd mil lennium  B C international treaties. Moses had learned the rules for writing
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such vassal treaties when he was educated in the Egyptian court. Stephen noted in Acts 7:22 that Moses
had been educated in all the learning and wisdom of the Egyptians.13

From an evangelical perspective, one of the bet t er studies of the treaty form in Deuteronomy was

Meredith Kline's book Treaty of the Great King .  K l ine argued that the structure of Deuteronomy followed
exactly the structure of the international treaties in use in the early 2nd millennium BC. Yet Deuteronomy

differed strongly from the Assyrian treaties in Josiah's day when l ibera l  critical scholarship has dated the

origin of the book.  If true, Deuteronomy was probably written in the Mosaic Age rather than in the 7th14

century BC when Josiah lived.  This is a very important issue because the critical Documentary15

Hypothesis pivots around dat ing the origin of Deuteronomy in Josiah's day. If Deuteronomy can be dated

in the Mosaic Age, the Documentary Hypothesis can not be sustained. 
The definitive example of the treaty pattern in the Old Testament can be seen in the book  of

Deuteronomy.  Meredith Kline traced how Deuteronomy resembled the treat y  pattern. He argued that the16

structure of Deuteronomy should be understood as a formal treaty. He suggested that  the book consisted

of: 1) Deuteronomy 1:1-5, the treaty preamble, 2) Deuteronomy 1:6-4:49, the treaty his torical prologue, 3)

Deuteronomy 5:1-26:19, the treaty stipulations, 4) Deuteronomy 27:1-30:20, the treaty sanctions, and 5)
Deuteronomy 31:1-34:12, the provisions for dynastic disposition of the treaty.

Deuteronomy 1:1-5 constituted the treaty preamble. This was a standard treaty feature in the

ancient Near East. The treaties began wit h  a  brie f statement by the sovereign king identifying himself. In
Deuteronomy, Moses identified himself as the earthly representative of t he heavenly king. The preamble

also noted where Israel was located when the treaty was formed.

Deuteronomy 1:6-4:49 constituted the treaty historic a l  prologue. The purpose of the treaty's
historical prologue was  t o  s ummarize past relations between the sovereign king and vassal state. This

historical prologue stressed what the sovereign had done for the vassal in the past, and why the vassal
should obey the sovereign. In Deuteronomy, the historica l  prologue began at Sinai and traced how God

had led Israel through the wilderness. Moses stressed that God had kept His covenant fa ithfulness

throughout the wilderness journey while Israel had been c ons is tently rebellious and unfaithful. The simple
fact that Yahweh was willing to renew His covenant with a rebellious nation proved how great God was.

The his toric a l  prologue traced how Israel traveled through the wilderness toward the Promised Land. It

described how God carried them past the Moabites and Ammonites to conquer Transjordan.
Deuteronomy 5:1-16:19 contained the stipulations, or laws, of t he treaty. These stipulations state

exactly how Israel should act to remain in the treaty. The stipulations began Deuteronomy 5:1-11:32 with a

general statement of principles, and then went on to spec i fic examples of how these principles should be
expressed in practice. Deuteronomy 5 began by repeating the Ten Commandments as the basic principles

of the treaty. Then Deuteronomy 6:4-5 included the most basic  s t ipu la t ion of all. It required Israel to love

God with all of the i r heart and soul. The basic and general stipulations of the treaty included God's
command to teach obedience to the following generations, God's  c om mand to remember His law in all

aspec t s  o f l i fe, God's command to worship only Him, and God's command to avoid the sins of the
surrounding nations.

The section of bas ic  s tipulations was followed in Deuteronomy 12:1-26:19 by a section that Kline

called "anc i l lary  commandments." These ancillary commandments decreed how the general principles of
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the t reaty should be expressed in specific situations. They included laws that organized Israel's civi l
government and public worship.  The laws explained how justice could be preserved, and listed the

responsibilities of kings, priests, judges and prophets. The laws explained in specific detail how to live as a

community within God's treaty.
Deuteronomy 27:1-30:20 indicated the blessings and curses that would result from either keeping

or violating God's treaty with the nation. These blessings and curses were t o  be s pok en antiphonally by

the Israelites from Mounts Ebal and Gerizim after entering the Promised Land. Deuteronomy then look ed
far in the future and predicted how future generations would experience blessings and curses based on

their response to God's covenant treaty.

Deuteronomy 31:1-34:12 concluded the treaty by spelling out how the treaty  would be handed
down to future generations, and how the treaty doc um ent would be preserved. This section also specified

the witnesses to the treaty. In Deuteronomy 30:19-20, Moses also called heaven and earth to serve as
treaty witnesses. In Deuteronomy 31:19, Moses' song was also used as a witness to Israel's vassal treaty

with God.

There can be little doubt that the structure of Deuteronom y  as  a whole was influenced by the
treaty pattern. Scholars of almost every theological perspective agree on that basic fact, despite their other

disagreements about the book. G. Ernest Wright argued that the Song of Moses Deuteronomy 32 followed

the treaty pattern by adding the pattern of a treaty laws uit.  Wright suggests that Deuteronomy 32:1-617

introduced the lawsuit by calling heaven and earth to court. This section also declared Yahweh's

faithfulness and Israel's lack of treaty faithfulness. Deuteronomy 32:7-14 declares God's  m ighty acts.

Deuteronomy 32:15-18 gave God's indictment against His people. Deuteronomy 32:19-29 declared God's
sentenc e agains t His people. Wright suggested that the rest of the chapter turned to a promise of future

salvation for Israel.
Liberal critical scholarship has answered this attack on the Documentary Hypothes is in a number

of ways. Gerhard von Rad suggested that the 2nd millennium BC treaty pat t ern may have been preserved

within the believing communit y  down to Josiah's time. Another approach has been to argue that
Deuteronomy could only have been written after the Assyrian empire had come to an end. Then Josiah

intentionally turned back to an earlier day to explain who the Israelites were. Yet both of these suggestions

almost require some kind of written cont inu i t y  within the community, and the Documentary Hypothesis
assumes that such a written tradition did not exist.

By far the most common approach has been to gloss over the differenc es  and argue that

Deuteronomy really does resemble an Assyrian treaty after all .  A good example of this approach can be18

seen in Moshe Weinfeld's article, "Traces of Assyrian Treaty Formulae in Deuteronomy."  The Assyrian19

treaties stressed treaty curses  very  s t rongly. Weinfeld argued that the Assyrian vassal treaty of

Esarhaddon often used curses which sounded much like the curses of Deuteronomy 28. For example, he
compared Deuteronomy 28:23 with the vassal treat y  o f E s arhaddon lines 528-53. The Esarhaddon treaty

threatened that the gods would make the vassal's ground like iron so that it could not be plowed. The rain
would not fall, and the sky would look like brass. This is the same idea as the treaty curse in Deuteronomy

28:23, although the wording is quite different. Weinfeld also compared Deuteronomy 28:30 to the vassal

treaty of Esarhaddon lines 428-429. The Esarhaddon treaty threatened the vassal that Venus would make
the vassals wives lie in his enemies lap while he looked on. This resembles Deuteronomy 28:30, although

it is also different in quite significant ways. Deuteronomy say s  noth ing about the planet Venus.

Deuteronomy talks about being engaged to one woman, while the Esarhaddon t reaty mentions multiple
wives.

Weinfeld then noted that  t he order in which the treaty curses appeared in the Esarhaddon treaty

was determined by the nature of t he Assyrian pantheon, and that the treaty curses in Deuteronomy
followed the same order. Weinfeld argued that the order in which the curses appeared in Deuteronomy

required that Deuteronomy be based on the Assyrian treaties. The weakness with Weinfeld's position is
that treaty curses were rather stylized and predictable in the ancient Near East. Loose similarities between
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the Esarhaddon treaty and Deuteronomy do not at all prove that Deuteronomy was based on the
Esarhaddon t reaty. It is more likely that both Deuteronomy and the Esarhaddon treaty reflected the broad

and ancient tradition of treaty curses in the Near East. 

3) TREATY VOCABULARY AND LAWSUITS

The international treat ies often used common words in a unique way. There has been an ongoing

academic discussion about  the significance of these common words when they were used in a technical
way as treaty or covenant t erm s .  Two of the most important treaty words in the ancient Near East were

"love" and "hate." People who were loyal  t o  a sovereign overlord were described as "loving" him. Those

who rebelled against him were described as "hating"  h im . The words "love" and "hate" in this context did
not primarily describe an emotion. Vassal rulers would continue t o  " love" their sovereign so long as they

kept the terms of the treaty. What they may have felt emotionally was rather unimportant. They could have

liked or disliked the sovereign. They could have trusted or feared him. They "loved" the s overe ign so long
as they obey ed t he terms of their treaty. It is, of course, impossible to separate emotion and behavior

completely. Vassal ru lers who liked and trusted their sovereign overlords were far more likely to remain

loyal to them than vassal rulers who feared and des pised their kings. Yet the bottom line issue was not
emotion. It was obedience.20

The t reaty terms “love” and “hate” appeared often in ancient Near Eastern literature. Moran noted
that texts from the 18th to the 7th centuries BC used the word "love" to describe the loyalty and friendship

between a l l ies, sovereigns, and vassals. Moran gave as an example a letter written to king Yasma'-Addu

of Mari. In the letter, the king declared his "love" for the king of Mari. Moran noted that by Egypt's Amarna
period, the word "love" had bey ond any question entered the terminology of international relations. The

word "love" appeared several times in the Amarna Letters to des cribe the treaty relationship between

equal rulers as well as the treaty relationship between vassals and their s overe igns. Egypt's Amarna
Letters were written from Canaanite city states to Akhenaten's new capital at Amarna. They were written a

generation after Joshua's  c onquest of Palestine, and they record the ongoing struggle between the

Is raelites and Egypt's vassals in Palestine.  In EA 286:18-20, the king of Jerusalem even asked Pharaoh21

why he "loved" the Hebrews and "hated" his own vassals in Palestine. McKenzie and Wallace argued that

these words were used in a treaty sense. They interpreted the king's argument as saying that Pharaoh

should act as if he had a t reat y  wi t h  Jerusalem instead of acting as if he had a treaty with the Habiru.22

Moran noted that the word "love" continued to be used in this technical way in the 1st millennium BC. He

noted the Assyrian king Esarhaddon's warning to his vassals that they must "love" his  s on A s hurbanipal
just as they had "loved" him.23

Moses used treaty terms and concepts as he wrote the Pentateuch. Moses used both "loving" and

"hating" in a technical way.  In Exodus 20:5-6, Moses noted God's decree that He would visit their iniquity24

t o  t he 3rd and 4th generation of those who "hated" him. At the same time, He would show m erc y  t o

thousands who "loved" him and kept His commandments. In Deuteronomy 32:41, Moses wrote that the

Divine Warrior announced His vengeance against those who “hated” Him. "Hating" God was vio la t ing His
covenant, while "loving" God was keeping His commandments. The technical treaty meaning of "love"  and

"hate" can also be seen in Deuteronomy 1:27, 11:22, 30:6-9 and 30:19-20. In Deuteronomy 1:27, the

Israelites suggested that Yahweh may have brought them into the wilderness to destroy them because he
“hated” them. In Deuteronomy 11:22, Moses commanded Israel to “love” Yahweh and to walk in His ways.

In Deuteronomy 30, Moses promised that God would circumcise their hearts to "love" the Lord with all
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their hearts so that they may "live." Then they would obey the Lord, and the Lord would rejoice over them
for "good."

"Love" and “hate” were not the only words used in  a  t ec hnical way related to the international

treaty form. In treaty documents from the ancient  Near East, the words "know," "good," and “evil” were
also closely tied to a proper covenant relationship. “Know” was used as a treaty term in Egypt during the

Mosaic Age. It can be seen in several New Kingdom texts. The 18th Dynasty ruler Amenhotep II noted

that  " t he c ount ry which knew not Egypt beseeched the good god." The "good god" in this passage was
Pharaoh.  It was impossible that any nation in the ancient East could be unaware of either Egypt or its

ruler. "Know"  here c learly referred to a formal relationship of some kind. The word had this meaning also

in a 19th Dynasty text from Karnak that was written by Pharaoh Seti I. This text spoke about captives from
"countries that knew not Egypt."  Frank Seilhamer also discussed the technical use of the word "know" in25

Exodus 33:12.26

Moses used the word “good” wi t h  a  t ec hnical treaty meaning in Deuteronomy 30:9. This verse

promised that Yahweh would rejoice over Israel for “good” just as He had rejoiced over their fa thers. To

receive the “good” things of the covenant, they only had to obey. A similar technical treaty use may stand
behind Exodus 18:9, Numbers and 10:29. The word "good" also appeared in the international treaties in

the same contexts. The t hings of the treaty were "good." Life within the treaty was "good." Life within the

covenant treaty made everything "good." Life outside of t he c ovenant was consistently "evil." Hoffmeier
noted examples where the word “good” was used as a synonym for “treaty” or “a l l iance” in a variety of

Amarna Letters from the Egyptian 18th Dynasty.27

The word "live" was used in the same contexts as the word " love." People who obeyed the high
king's treaty stipulations were described as "living" before him. They "lived" because they remained within

the covenant or treaty. They obeyed the high k ing and s erved no one else. On the other hand, vassal
rulers who left the treaty and viola ted the covenants stipulations were described as being "dead" before

the high king. They were "dead" even though they remained alive physically and continued to rule their

own cities. They were "dead" in their relationship to the sovereign. Some vassal kings in the ancient Near
East went from being "alive" before the sovereign king, to being "dead." When they returned t o  a proper

relationship with the high king, they became once more "alive" before him.

J. W ijngaards noted several interesting examples of this. He noted a vas sal treaty between the
Hittite king Mursi l is  II and Manapa Dattas. Mursilis II wrote in the historical prologue about how prince

Manapa Dattas had been killed by his brothers and had been driven from  the land when he should have

been placed on the throne. In another treaty, Mursilis II wrote that the same thing had happened to
Mashuiluwas. He had also been killed by his brothers and had been driven from his land. However,  the

Hi t t i t e  k ing had given him refuge. W ijngaards also noted that the Amorite king Bentesina had rebelled

against the Hittite king Muwatalli. The Hittite king "killed" Bentesina by leading h im away into captivity.
Then Muwatalli's brother Hattusil III restored Bentesina to the throne. In a let t er t o  Hat t us il III, Bentesina

thanked him for raising him to life  and restoring him to the throne. W ijngaards noted a number of other
examples as well where "dying" and "living"  re ferred to both reigning on the throne and keeping a proper

vassal relationship with the sovereign.28

Moses used "live" and "die" in a treaty sense in Deuteronomy. In Deuteronomy 30:6-9,  M oses
promised that Yahweh would circumcise their hearts to “love” the Lord with all of their hearts so that they

m ight “live.” In Deuteronomy 30:19-20, Yahweh declared that He had set before Israel “life” and “death. ”

God called Israel to choose “life” by “loving” the Lord and by obeying His commandments. In Deuteronomy
33:6, Moses recorded Reuben's blessing. In this verse, Moses blessed the tribe of Reuben by saying

simply, "May Reuben live and not die." Moses was not contemplating the extinction of the tribe of Reuben.
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He was  pray ing that the Reubenites remain within the bounds of God's covenant, and not fall away from
it.29

An important element of the treaty pattern was the idea of a covenant lawsuit. In the ancient Near

Eastern treaties the gods prosecuted and judged treaty vio la tors .  The gods who had been called as
witnesses to the treaties were also responsible to pros ec ute vassals who violated the terms of the treaty.

Malamat described an example of such a divine judgment from a Hittite text. A  p lague had broken out in

Anatolia during the reign of the Hittite king Shuppiluliuma. Twenty years later, t he p lague was still raging
during the reign of Murshili who ruled from 1340 BC to 1310 BC. When Murshili sought the reason for the

plague, he was shown an ancient tablet that recorded an earlier treaty with the Egyptians. The treaty was

written in the middle of the 15th century BC, which would be very near the time of Israel's exodus from
Egypt. The Hittite king Murshili was told that  t he Hattian storm god had served as witness and guarantee

of that early treaty. When the Hittites violated the t reat y with Egypt, the storm god brought the plague to
punish them. Malamat notes that the Hittites had attacked Amqa, which was Egyptian territory. This led to

a war with the Egyptians. Many prisoners were taken. When the Hittite prisoners returned to Anatolia, they

brought the plague back with them  from Egypt. Murshili then humbled himself before the storm god,
offered sacrifices, and prayed that his father's sins be forgiven. The treaty tablet in this account was  la ter

used to establish a history of Egypt's relationship with the Hittites.30

As will be discussed later, the covenant lawsuit pattern was either mentioned or clearly expressed
quite a few times in the Old Testament. In the covenant lawsuit, God brought  His people into court for

violating their covenant with Him. In this legal proceeding, God decreed that t he curses of the covenant

would fall on them because they had violated the terms of the treaty.

4) JOSHUA AND THE TREATY PATTERN

Joshua t ried m any  ways to remind Israel of their covenant responsibilities to Yahweh. In Joshua
8:30-35, Joshua called all Israel to Ebal and Gerizim. Joshua read the blessings and curses of Moses' law

to the Israelites and the gentiles in the community. Joshua 8:35 stressed that Joshua read to them every

word that Moses had commanded. Yet Joshua could not solve the basic problem of sin in the community.
Already  at the conquest, Israel was beginning to fail to meet their covenant responsibilities. Joshua 7:1

noted that Achan had stolen from Jericho gold and silver that was dedicated to Yahweh. His sin brought

suffering to the nation. In Joshua 9:16,  Is rae l  had made a covenant with the Gibeonites without realizing
that  t hey  l ived in the land. This covenant had been formed without prayer. It guaranteed that the

Gibeonites could not be driven from the land as Yahweh had decreed. Joshua 13-17 recorded t hat Joshua
assigned territories to each of the tribes. Yet these chapters also noted that many gentiles remained in the

land. Joshua 13:1-6 noted that much of t he land remained to be possessed, including the land of the

Philistines, Geshurites , Canaanites, Sidonians, Gebalites, and others. Joshua 13:13 noted that they did
not dispossess the Geshurites or Maac athites. Joshua 15:63 noted that the sons of Judah could not drive

out the Jebusites from Jerusalem. Joshua 16:10 noted that the tribe of Ephraim did not drive out the

inhabitants of Gezer although the Israelites did make them forced laborers .  The book of Joshua recorded
both God's faithfulness and the failures of His people.

Joshua knew from long and hard experience that Israel was unlikely to remain fa i t h fu l  to God.

From  the day that they had left Egypt, they had vacillated between obedience and idolatry. At the end of
his life, Joshua called on Israel to remain faithful to God. In Joshua 23, Joshua had a reaffi rm at ion of the

covenant. Karl Baltzer argued that Joshua 23 resembled the treaty pattern. Baltzer noted that Joshua
23:3-4 traced Israel’s earlier history as a history of God’s saving acts. Baltzer noted that the substance of

the covenant was given in Joshua 23:6-8, and the blessings and curses in 23:9-11.  31

Then in Joshua 24, Joshua called God's  people to make up their minds and choose who they
would serve. If they would not serve Yahweh,  Jos hua told them to choose who they would serve. Then

Joshua gave his  farewel l address to the nation. In his final message to Israel, Joshua once more echoed
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the formal treaty pattern. Joshua 24:1 resembled a treaty prologue. It describes when and where the treaty
reaffirmation was  m ade.  Joshua 24:2-13 resembled a treaty historical prologue. In this section, Joshua

listed how God had been faithful to the Patriarchs and to the wilderness generation. Israel was called on to

obey Yahweh's covenant because of all the mercy that God had shown them in the past. Joshua 24:14-18
resembled the stipulations of the covenant. This is the heart of the treaty. The basic stipulation of Joshua's

covenant reaffirmation was that the Israelites should serve God alone. Joshua 24:19-20 res em bled a

treaty blessings and curses. These verses warned Israel that God would consume them if they rebel led
agains t  Him .  Joshua 24:22 and 24:26-27 resembled the witnesses to a treaty. In verse 22, the Israelites

noted that they were themselves witnesses that they chose to serve God. Verses 26-27 noted that a large

monument of stone would also be a witness to the covenant. Joshua 24:26 resembled the provisions
established to preserve the record of a treat y .  The words of the covenant were written in the book of the

Law of the Lord. Joshua 24 was a description of a historic a l event. It was not a treaty document as such.
Yet in constructing his farewell speech and covenant reaffirmation, Joshua us ed a l l  of the standard parts

of an international treaty. It is not surprising that Joshua should use the treaty form in his farewell address.

He had put the book of Deuteronomy into its final form. Then in Joshua 8:34-35, Joshua had read the
blessings and c urs es  of the covenant to all Israel. In Joshua 23:11, Joshua warned Israel to take care to

“love” Yahweh their God.  Then in Joshua 23:14-16, Joshua warned them:32

And behold,  I am  going t oday on the way of all the earth and you know in all your hearts and in all

your souls that not one word from all the good words  whic h Yahweh your God spoke about you has

failed; all has come to you. (Even) one word has not failed from it. And it will be that (just as) the good
things that Yahweh your God has said to you have come to you, so (also) Y ahweh will bring on you

every bad thing until he destroys you from this good land which Yahweh your God has  g iven to you.
When you go beyond the covenant of Yahweh your God whic h He commanded you, and (when) you

go and serve other gods, and (when) you have bowed down to them ,  Y ahweh's  anger will burn

against you, and you will perish quickly from the good land which He gave you.

Joshua warned that the covenant curses of Israel's treaty were as certain to follow as the prom ises which

God had al ready  kept for them. The future would bring great sorrow because of their revolt. Joshua 24:29
noted that Joshua died at the age of 110 which would have been around 1375 BC.

B) MOSES, JOSHUA AND ISRAEL'S EARLIEST ESCHATOLOGY

1) PATRIARCHAL AGE ESCHATOLOGY

Throughout the P entateuch, Moses stressed that prophecy had always been an important part of
God's relationship with His people. Moses claimed that prophecy is as old as the human race itself. Moses

depicted Adam and Eve as walking and talking with God in the Garden of Eden both before and after the

fall.  One of the first prophecies recorded in the Old Testament was added by Moses in Genesis 3:14-16.33

In this passage, God decreed the basic conflict that would dominate all of human his tory. There would be

on going enmity between the offspring of S atan and the offspring of the promise. One day a promised

child would be born who would crush the serpent's head by driving the serpent's poisoned fangs into His
own heal. This verse is called the “Protoevangelium.” It is the first statement of the gospel in the Bible. It is

a clear promise pointing forward to Chris t 's  victorious and voluntary death for His people. Genesis 3:16

decreed the family and social structure that would eventually give rise to the promised Son. Genesis 3:17-
19 and 4:12 decreed that the earth would be cursed. This curse was fulfilled initially as the Younger Dryas

destroyed the ancient Near Eastern ec os y s tem. When driven away from the tree of life, Adam and his
descendants cont inued to meet God. Cain and Able presented their sacrifices to Yahweh, but only Able's
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sacrific e was based on faith and obedience.  In Genesis 4:1-8 and God warned Cain about the danger34

behind his attit ude.  W hen Cain's rage was poured out against his brother, Yahweh appeared to Cain in a

covenant lawsuit hearing, and God pronounc ed judgment on him. Cain's greatest grief from Yahweh's

judgment was that he would be hidden from God's face.  35

While Cain went out from the presence of the Lord, Adam's son Seth began the tradition of calling

on God's name. This tradition produced men of great faith like Enoch. Genesis  5 :24 recorded that Enoch

walk ed so closely with God that God took him directly to heaven without seeing death.  Jude 14-1536

described Enoch in these words,

A nd also to these (the) 7  (generation) from Adam, Enoch, saying, "Behold the Lord came wi t hth

myriads of His saints to do judgment against all, and to rebuke all their ungodly about  a l l  of their

ungodly  words  whic h they did, and about all the hard things that the ungodly sinners spoke against
Him 37

According to Jude, Enoch was a prophet.
Genesis 7:1 recorded that God appeared to Noah and warned him of the coming judgment. Noah

then warned his generation that they needed to repent. II Peter 2:5 called Noah a preac her of

righteousness. Noah was a prophet who called his generation t o  repentance.  After the flood, Genesis38

8:20-23 recorded God's promise that He would never again curse the ground on account of man.  S eed

t ime and harvest, summer and winter, would never cease. This promise assumed that summer and winter

had stopped during t he Younger Dryas and that such a period would never return before the eschaton.39

The flood account concluded in Genesis 9:25-27 with a prophecy that would shape human history down to

the es c haton. Noah cursed Canaan and declared that his descendants would become servants  of
servants. Then Noah decreed t hat  t he Lord would be the God of Shem's descendants and the

descendants of Canaan must serve them. 

In Genesis 20:7, Yahweh warned Abimelech that Abraham  was  a prophet. Throughout his life,
Abraham demonstrated that he was a prophet. God appeared to Abraham when he was still in Ur, and

again when he lived in Haran.  God appeared to Abraham frequently and told him many things. In40

Genesis 15:13-14, God told Abraham that his descendants would be strangers in a foreign land and would
be oppressed for 400 years . Then God would judge that nation, and Israel would come out of it with great

possessions.  In  Genesis 18:18, Abraham was promised that his descendants would become a great

nation, and in him all the nations of the earth would be blessed. Jacob inheri t ed A braham's role as a
prophet . God appeared to Jacob on several occasions as well. In Genesis 35:10-12, God said to Jac ob,

“be fruitful and multiply, both a nation and a company of nations will come from  y ou, and kings will come

from you.” In Genesis 48:19,  E phraim was promised that he would become a multitude of nations. These
were more than just  prom is es  of blessing to Israel's Patriarchs. They were prophecies that pointed down

the halls of history.
Faith in God was not limited to Israel. It was found more widely among a remnant within the West

Semitic world. This remnant included the descendants of the Patriarchs who often lived east of the Jordan

River.  Patriarc hal  Age West Semitic believers included Melchizedek and perhaps Abimelech.  West41 42
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Semit ic  be l ievers during Israel's Egyptian sojourn included Eliphaz the Temanite who may have been a
descendant  of Esau.  Other West Semitic believers at this time included Job and Job's friends Bildad the43

Shuhite, Zophar the Naamathite, and Elihu the Buzite. West Semitic gentile believers from the Mosaic Age

included Jethro and perhaps Balaam.
While Israel sojourned in Egypt, Job lived in the land of Uz east of the Jordan River.  Job was a

righteous man who eventually received a vision of God. Job was then also a prophet, and his words reveal

much about pre-Israelite West Semitic faith.  Job and his friends frequently commented about  the nature44

of the afterlife. They even recognized the reality of eternal punishment.  They discussed events in  heaven45

and the nature of true righteousness.  Job knew that God revealed mysteries and brought deep darkness46

to light.  Two of the most striking prophecies in the book of Job were found in Job 19:23-29 and 33:23-28.47

These verses read:

Oh that now m y  words were written. Oh that they were engraved in a book, that with an iron stylus48

and lead, forever in a rock they were cut. I know my Redeemer lives, and at the last on the dust (of the

earth), He will stand. After my skin they strike off, yet from my flesh, I will see God, who I will see for
myself, and my eyes will see and no other.

If there is for him an angel, a mediator, one out of a thousand, to declare to a man what (would be) his
right, then let him (the mediator) be gracious to him, and say, Deliver him from going down to the pit, I

have found a rans om .  Let  h is  flesh be fresher than a youth, let return the days of his youth; he will

supplicate God, and He will accept him, and he will see His face with joy, and He may return to a man
his righteousness. He will sing to men and say, I sinned and righteousness I perverted, and it was not

requited to me (as I deserved). He has redeemed my soul from going down to the (dark ) p i t, and my
life shall see in the light.

These verses were pre-Mosaic West Semitic prophecies of Christ's redemptive work.

2) WILDERNESS AGE ESCHATOLOGY

During the Mosaic Age, one of the greatest prophets was Balaam. He was a man with great

spiritual weaknesses and these weaknesses would eventually lead to great sin and bring about his
death.  Y et  he was  also a true prophet of God. Numbers 23:7 noted that Balaam had come from the49



community branded Balaam as the most wicked man in history. This evaluation grew partly from Balaam's sin and partly
from a Jewish response to Christian polemical use of Balaam's prophecy.
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eas tern m ounta ins  in Aram near the Euphrates River.  This region was not far from Haran and from the50

descendants of Abraham and his  re la tives.  Balak explained why he had summoned Balaam to Moab.51

Balak declared in Numbers 22:6, “For I know that whom you bless is being blessed, and whom you curse

is cursed.” The ability to bless and curse in the Old Testament was not a form of magic. It was based on
recognition of God's judgment and God's actions. The prophets could only bless and curse when they saw

God blessing and cursing.  Balaam explained this to Balak in Numbers 23:20. Balaam said, “Behold, I52

have received (a command) to bless. He has blessed and I cannot change it.” Balaam knew Yahweh and
saw God several times. His prophecies looked far into Israel's future. Balaam's relationship to the West

Semitic believing tradition can be seen in Numbers 23:1 and 23:29. Balaam repeatedly offered seven bulls

and seven rams as a sin offering for Balak.  This  was  t he same sin offering that God commanded Job to
offer for his three friends in Job 42:8. Th is suggested that Balaam shared the same tradition of faith as

Job.
 Moses recorded Balaam 's  prophecies in Numbers 22-25. This was a surprisingly large amount of

m aterial, and it reflected the importance that Moses placed on Balaam's words. Moses recorded a series

of prophecies by Balaam  that looked far beyond the wilderness community. This was surprising because
Balaam opposed Israel and his advice to Balak  led to the death of a great many Israelites in God's

judgment. Yet Moses chose to record at length the prophecies that Yahweh had made through him.

Moses recognized the truth and importance of his visions despite the prophet's own sin and rebellion.
In Num bers 24:14-18, Balaam pointed forward to the “days to come.” Balaam began his vision with

the words,

And now, behold, I got go my people. I wi l l advise you (about) what this people will do to your people

in the latter days. And he took up his mashal  and said, " B alaam, the son of Beor, the statement of53

the man with his eyes open, the statement of one who hears  God's words and who knows the

knowledge of Elyon, the one who sees the vision of Shaddai, falling down with his eyes uncovered. I

see Him, but not now. I behold Him, but not near. A star comes from Jacob and a scepter from Israel.
He will dash the sides of Moab, and scoop out all the sons of Seth. Edom shall be a possession, and

Seir, its enemies, will be a possession, but Israel will act mightily. He from Jacob will rule, and He will

destroy those who escape from the city.

Then in Numbers 24:20-25, Balaam looked far in the future. He prophesied,

He saw Amalek and took up his mashal, and he said, Amalek was the first of the nations, but his end

shall be destruction. And he saw the Kenite, and took up his mashal and said , Your dwelling is

enduring, and your nes t  is set in the cleft, but the Kenite will shall be consumed until Assyria take it
captive. And he took up his mashal, and he said, Alas, who will live when God does  this? And ships

(will come) from the coast of Chittim  (or G reece).They will afflict Assyria and they will afflict Eber (or
the Hebrews), but they will come to destruction. 

This promise might point to the Sea People invasion of 1200 BC, or it might  po in t  a l l the way forward to
the Greek invasion a thousand years later. In favor of the Greek interpretat ion is  that fact that the ships

from Kittim afflicted Asshur. The sea people destroyed Asia Minor and the cultures of the Levant. Yet they

did not threaten Assyria. Alexander the Great conquered Mesopotamia as a whole.
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 In Josh. 2:8-11, Rahab almost seemed to be quoting from these words. Rahab claimed that terror of Israel had fallen on
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Unfortunate ly  for B alaam, he did not return to Aram. He remained and advised Balak to tempt Israel
into sin so that  God m ight  turn against them. Joshua 13:22 noted that Balaam was killed in an Israelite

attack. Beyond that, Moses commanded in Deuteronomy 23:3-6 that no Moabite or Ammonite could ever

enter the congregation of Israel even to t he t enth generation, and Israel was never to seek the peace and
prosperity of those nations.

These West Semitic roots flowed into Moses' own eschatological perspective. Moses was a great

prophet in his own right. His prophecies ranged from the immediate future to the end of history. His
prophetic perspec t ive c an be seen in Exodus 15:13. In this verse, Israel had passed through the yam

sûph, and God had prom is ed to lead Israel to His holy dwelling place. Both this verse and its parallel in

Exodus 15:17 have generated substantial academic discussion bec aus e they are among the earliest
Scriptural examples of the holy mountain mot i f.  When Israel arrived at the far shore, the Song of Moses54

promised that Yahweh would plant them in the mountain of His inheritance.  Th is  m ounta in would be the
place which He had chosen for His dwelling place, and the sanctuary which His hands  had established.55

These words were not a later addition to the text. David Noel Freedman argued that this passage breathed

the air of the desert.  Moses' claims in the Song of Moses seem at first rather surprising. Moses claimed56

that the inhabitants of Philis t ia ,  Canaan, Edom and Moab were dismayed when they heard about Israel's

exodus from Egypt and they melted away  before Israel.  Moses claimed that these nations were terrified57

and remained motionless as stone as Israel passed over them and as  Y ahweh brought Israel to His holy
mountain. Then Yahweh planted Israel in the mountain of His inheri tance, the place that He chose for His

dwel l ing place, and the sanctuary which His hands had established. Moses promised that Yahweh would

reign forever. All of these things were still far in the future when Moses stood with Israel on the far bank of
the yam sûph. Mos es ' s ong was  fulfilled only in a provisional way when Yahweh led Israel to Sinai. The

bulk of Moses' words po inted far beyond Sinai to Palestine, Mount Zion, and finally the New Jerusalem in
the eschaton.

Moses made a number of other prophecies about Israel's future. In Deuteronomy 17:14-20, Moses

pointed Israel forward to the years after they entered the Promised Land.  M oses said that in the future
they would decide to set a king over themselves. Moses decreed that the king they chose was to have a

special character. He was forbidden to multiply wives, money, or military power. Instead, he was to write a
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c opy of God's law for himself and read it every day of his life. Israel would not appoint a king over t he
nation for 400 years after Moses' time, and few of Israel's kings would ever keep these rules.

In Deuteronomy 18:14-22, Moses promised that Yahweh would rais e up a prophet from among

the Israelites who would speak Yahweh's Word as Yahweh commanded. Moses warned that the Israelites
must obey their future prophets and would be judged by God for not doing so. Moses also warned that

false prophets would be judged by God and should not be obeyed. Moses' words pointed forward to a long

tradition of prophets who would call God's people to revival and kingdom loyalty.
Many of Moses' prophec ies about Israel's future were found in his account of Jacob's blessings in

Genesis 49 and the record of his own blessings in Deuteronomy 33. When Jacob blessed his sons at the

end of his life, Jacob made prophecies  about  t he distant future of their descendants. In Genesis 49:1,
Jacob promised to tell his sons what would happen to their des c endants in the “days to come.” Since

Moses wrote both accounts, it is striking that the blessings in Genesis 49 and Deuteronomy 33 resembled
each other in several ways.  It would seem possible that Moses structured his own blessing in the light of58

Jacob's b les s ing. He may have recorded Jacob's blessings in Genesis partly because parts of Jacob's

blessings ec hoed Moses' own expectations for the future of the tribes. Other parts of it differed from
Moses' expectations for Israel ,  and t he differences may be important. In Genesis 49:3-4, Jacob simply

removed Reuben's leadership of the fam i ly  des pite the fact that he was the firstborn. Jacob gave Reuben

no blessing at all. The disinheritance of a first  born son was seen as being a very serious event in the
ancient Near East.  Van Der Merwe suggested that Reuben had earned this dis inheritance by attempting59

to replace Jacob in the Patriarchal household. He had tried to do so by taking over his father's concubines

which in that culture signaled a replacement of leadership.  Moses recognized the validity of Jacob's60

judgment. In Deuteronomy 33:6, Moses simply ex pressed his hope that Reuben should “live” and not

“die.” Moses was using treat y  t erminology to indicate that the tribe of Reuben should remain within its
covenant relationship with God. Moses had nothing to say about the tribe's future beyond this.

In Genesis 49:5-7 Jacob declared that Levi and Simeon should be s cattered among Israel

because of their vio lenc e at Shechem. In Deuteronomy 33:8-11, Moses indicated how this would be
fulfilled for the tribe of Levi in the future. The Levites would become priests and would live scattered

through the nat ion.  M oses declared that their ministry would be blessed by God even though they would

receive no land inheritance. Moses did not even mention Simeon in his blessings. After the conquest, the
tribe of Simeon would be scattered through Judah. This  would a lso a blessing of sorts because Judah

would remain more faithful than the northern tribes in future years.

In Genesis 49:8-12, Jacob decreed that Judah should have the position of leadership in the family.
Jacob's words  were a messianic prophecy that pointed to Christ's rule as Judah's great descendant.

Jacob promised that  Judah would hold the ruler's staff until He came to whom it belonged.  Then He61

would have the obedience of the peoples. He would tie His donkey's colt to a vine and wash His garments
in red wine. These words certainly seem to point forward to Christ's triumphal entry into Jerusalem, and to
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descrip t ions  of Him in the book of Revelation. Moses' blessing on Judah in Deuteronomy 33:7 was much
shorter. Moses simply prayed that the Lord would hear Judah's voice and would bring Judah to his people.

Moses added that he contended for his people, and that God would help him against his adversaries. This

seems a very odd blessing. How could Judah be brought to his people? The passage makes sense if it is
understood as a messianic prophecy, just as Jacob's words in Genesis 49:8-12 had been a messianic

prophecy. 

In Genesis 49:13-15, Jac ob promised that Zebulun would dwell at the seashore. He would be a
haven for s hips, and his flanks would be by the seashore. Jacob promised that Issachar would lie among

the sheep folds. However, Jacob warned that Issachar would choose to dwell in a pleasant land, but would

become forced labor because of t hat  c hoice. Jacob's words were literally fulfilled. Some Israelites from
Zebulun and Issachar inhabited highlands, and supported Deborah in her conflicts. Others from these

tribes inhabited the coastal plains in northern Palestine.  The plains were dominated by the Canaanites,6 2

and Israelites on the plains became forced labor for the Canaanites. In Deuteronomy 33:18-19,  M os es

reflected the same ambiguity in Zebulun and Issachar's future. He noted that these tribes would offer

righteous sacrifices and call Israel to the mountains. Yet he also noted that these tribes would draw out the
abundance of the seas and the hidden treas ures  of t he s and. Jacob's blessing for Joseph in Genesis

49:22-26 was long and detailed. Moses' blessing on Joseph in  Deuteronomy 33:13-17 was equally long

and detailed. While far from identica l ,  t here were striking similarities between the blessings of Jacob and
Moses. Both declared that Joseph would receive the blessing of heaven above and of the great  deep

beneath. Both promised that Joseph would be distinguished among his brothers, and both associated this

b les sing with the crown of Joseph's head. Both associated Joseph's blessing with the everlasting hi l ls .
Jacob promised that Joseph would be b les s ed by his father's God who had helped him. Moses promised

that Joseph would receive the favor of Him who had dwelt in the burning bush.63

Another strong es c hatological element of Moses' teaching can be found in the blessings and

curses that he recorded as a part of God's covenant. These blessings and curses were wri t t en in a

number of passages in Leviticus and Deuteronomy. In these passages, Moses warned Israel about the
cost of rebellion. This was a consistent theme for Moses because he realized that Israel would earn God's

judgment in t he future just as they had done throughout the wilderness journey. In Deuteronomy 31:29,

Moses warned that he k new Is rael would bring God's judgment on themselves in “the latter days,” or the
“last days.” Moses taught Israel the consequences of disobedience in Leviticus 26. Moses warned in

Leviticus 26:1-22 that  d is obedience would result in terror, disease, military defeat, and poverty. If these

things did not drive Israel back to God,  Leviticus 26:30-39 warned that the Israelites would be driven from
Yahweh's land. They would be scattered among the nations as their land was made desolate. They  would

flee and would perish among the nations.

In Deuteronomy 4:25-31, Moses also wrote about Israel 's  distant future. Moses warned that Israel
would reject Yahweh after they had lived for a long tim e in  t he P romised Land. When that happened,

Moses warned that they would be scattered among the nations and would be left  few in number. They
would serve other gods in exile. Then they would seek Yahweh in their distress. Moses promis ed in

Deuteronomy 4:30 that Israel would return from  exile in the “latter days,” or the “last days.” Then Yahweh

would restore them to the land because of His covenant with their fathers.
In Deuteronomy 27-29,  M os es recorded the formal covenant blessings and curses of Israel's

treaty with Yahweh. In Deuteronomy 28:64-68, Moses warned t hat  t he Israelites would eventually be

driven from the land for their rebellion agains t  Y ahweh. In exile, they would be scattered among the
nations and would serve other gods. They would find no rest among those nations and would l ive in

despair. They would offer themselves as slaves and would find no one even willing to buy them, and they
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would live in dread.  Deuteronomy 29:23-28 warned that when Yahweh drove Israel from the land,
Palestine would become desolate like the region of Sodom and Gomorrah.

Deuteronomy 30:1-10 then looked even further into the fu ture. In these verses, Moses looked

forward to the eschaton. Moses promised that in  t he d is tant future both the blessings and curses of the
covenant would have come on Israel and they would have been scattered among the nations. After

suffering among the nations, Israel would return to the Lord with their whole heart and He would restore

them  to the land. Then Yahweh would gather them from the ends of the earth. Yahweh would circumcise
the i r heart s  t o “love” Yahweh with all of their hearts. This promise of a circumcised heart would become

extremely important among the eighth and seventh century BC prophets who associated this new heart

with the New Kingdom. Moses spoke of the same time period in Numbers 14:19-25. In these verses
Moses reminded Israel that he had prayed for them on Sinai after their sin with the golden calf. Moses

reminded Israel that God had agreed to pardon their sin and not  des t roy  t he nation at Sinai although all
the adults in the community would die in the wilderness because of their unbelief. Yahweh also warned

that in the future, all the earth would be filled with the glory of t he Lord. This pointed Israel forward to the

time when all sin and revolt would be removed from the earth in God's judgment. Then in the eschaton,
God's Spirit and God's glory would fill the whole earth.

3) JOSHUA'S CONQUEST ESCHATOLOGY

The Spirit of prophecy was passed from Moses to Joshua who was an enormously important

figure in the wilderness tradition. Steven noted in Acts 7:25 that Moses had believed that  he was  Israel's

prom is ed del iverer before he murdered an Egyptian. Moses failed as Israel's deliverer because of his sin.
So God produced another deliverer. Joshua the son of Nun was born in the tribe of Ephraim. The name

Joshua was given to him by Moses. The name meant “Yahweh saved,” and the later Greek spelling of his

name would be “Jesus.” It is striking that Joshua was depicted in the O ld Tes tam ent  as  a perfect man.
W hi le  even Moses was judged for his sin, Joshua never broke faith with God. So in a typological  and

prophetic sense, M os es  was  rep laced by Jesus, the child of the promise, because Moses' own sin had

prevented him from bringing deliverance to the nation.
Joshua was a literate man, and the book of Joshua was permeated with referenc es  t o  literacy.64

Joshua fi rst appeared in the Biblical text in Exodus 17:8-16.  Joshua was not a lad at this time, although65

Ex odus 33:11 described him as a young man.  Joshua was a warrior. Moses asked Joshua to choose66

men in Israel who could fight against an Amalekite attack. Joshua led the fight against Amalek himself and

he won the victory with divine assistance mediated through Moses and Aaron. Yahweh told Moses to write
in a book as a memorial that Yahweh would wage war against Amalek from generation to generation until

the Amalekites were destroyed. Then Moses was com m anded to  read what he had written to Joshua. It

may have been at this time that Moses changed his name from Hoshea to Joshua.  F rom  that  point6 7

forward, Moses and Joshua formed a strong team. 

Joshua soon joined the ranks of the messengers  who stood in Yahweh's presence and heard His

Word. In Exodus 24:13, Joshua accompanied Moses as he climbed Mount Sinai. In Exodus 32:17, Moses
and Joshua returned from  M ount  Sinai to deal with the golden calf apostasy. Numbers 13-14 depicted

Joshua as one of the tribal leaders who spied out the land. Numbers 14:6-10 recorded that Joshua and

Caleb alone urged the Israelites to keep faith in Yahweh and follow Him into the Promised Land. Only the
appearance of God's glory in the tent of m eet ing prevented the Israelites from stoning Joshua for his
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witness to God's power. Numbers 26:65 noted that only Joshua and Caleb survived the wilderness
journey of all the adult men who had left Egypt. Numbers 32:12 noted that these two had followed Yahweh

fully. Numbers 27:18-23 noted that Moses placed his hands on Joshua and commissioned him to lead the

nation after Moses died. These verses described Joshua as  a m an in whom was God's Spirit.  Moses68

visibly placed some of his own authority on Joshua in the eyes of the nation. In Deuteronomy 1:38, Moses

told Israel that Joshua would lead them into the Promised Land and would cause them  to inheri t  i t.69

Deuteronomy 31:14-15 noted that Yahweh appeared in the tabernacle consecrating Joshua's leadership.
Deuteronomy 34:1-8 recorded Moses' death. Thes e words may have been written by Joshua near

the end of h is  own life. The relatively late date for this passage can be seen in the first verse. Joshua

noted in Deuteronomy 34:1 that Moses saw the land from the top of Mount Pisgah. There Moses saw the
land from Gilead to Dan. This claim would only have been pos s ib le  a ft er the tribes had received their

inheritance.  It probably would have to have been m ade aft er t he tribe of Dan left its original inheritance70

and seized Laish on Israel's northern border. This immigration north was recorded both in  Joshua 19:47-

49 and Judges 18.

Joshua may not only have put the Pentateuch into  i t s  final form, he may also have written the
book of Joshua. The theological significance of this book has often been overlooked in the ongoing debate

over the date of the sea crossing. The heart of Joshua's mess age was  t hat  God had indeed kept His

promises to Israel, so the Israelites were urged to keep Yahweh's  c om mands. The central claim of the
book can be seen in Joshua 21:44-45. These verses read,

And Yahweh gave them rest around them according to all that He swore to their fathers, and not a
man stood before them from all of their enemies. Yahweh gave all their enemies into their hand. Not a

word failed from every good word that Yahweh spoke to the house of Israel. They all came to pass.

Much of Joshua's message was a drawn out “now and not yet” prophecy of the eschaton. God's promises

had been kept. God had fulfilled His promises. He had given them the land, and had promised to drive out
the inhabitants before Israel in a gradual way. The theme of Joshua was one of victory.  This contrasted

strongly with the book of Judges which was written 400 years later. Judges was written in David 's time to

jus t i fy  David's kingdom.  The theme of Judges was that the nation has progressively become farther from71

God in cycles of rebellion and judgment. Each man had done what was right in his own eyes instead of

obeying God. So a righteous king was needed to bring the nation back to God

The central idea in the book  of Joshua was that Yahweh, the divine warrior, was conquering His
enemies and was giving His land to His people. This theme had been central to the Pentateuch. When
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Yahweh encountered Moses in Exodus 3:4-8, Yahweh declared that He had come to deliver Israel from
the Egyptians.  In  E x odus 4:23, Yahweh declared that He would kill Pharaoh's firstborn son unless he let

Israel go free. In Exodus 14:14, Mos es  promised Israel on the Red Sea shore that God would fight for

them while they kept silent. After Yahweh destroyed P haraoh 's army in the Red Sea, Moses declared in
Exodus 15:3 that Yahweh was a warrior. In Deuteronomy 1:30, Moses reminded Israel of their earlier

refusal to enter the land. Moses reminded them of his promise that God would fight  on their behalf. In

Deuteronomy 3:21-22, promised that Yahweh would fight for Israel as Joshua led them against the nations
of Pales tine. In Deuteronomy 20:1-4, Moses promised Israel that God would go with them and would fight

their enemies. Jos hua repeated this promise to Israel in Joshua 10:25. Joshua called Israel to be strong

and courageous for God would give them victory over their enemies. 
In Joshua 1:1-7, God appeared to Joshua after Moses had died. God repeated to Joshua His

earlier promise to Moses. Yahweh promised that He would give Israel  t he land from the Euphrates to the
M editerranean Sea. Yahweh promised that no man would be able to stand before Joshua all the day s  of

his life. Joshua 2:9-11 recorded Rahab's words that the fear of Israel and Israel's  God was driving out the

inhabit ant s  o f t he land. Rahab said that the inhabitants of the land were melting away before Israel in
terror. Jesus' appearance to Joshua was a “now and not yet” coming of the King to His kingdom.


