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Note to the Reader 

Volume I of The Geography of Redemption traced the 
foundational pattern through the lives of Adam and Abraham: 
the call out of the familiar, the long road through an unknown 
geography, the arrival at something far greater than what was 
left behind. Volume II deepened the pattern through Jacob, 
who was remade across ninety years of flight and encounter 
and wrestling, and through the typological depths of Isaac and 
the sovereign suffering of Joseph. Volume III amplified the 
pattern to national scale: Egypt, the sea, the wilderness, the 
mountain, the golden calf, the tabernacle, and the descent of 
the glory that filled the tent until Moses could not enter. 

Volume IV takes the next three books of the Torah and shows 
what happens after the glory has descended. The tabernacle 
has been built. The law has been given. The sacrificial system 
is in place. The priesthood has been consecrated. Israel is 
camped in the wilderness of Sinai with the visible presence of 
God at the center of the community and the cloud over the tent 
to show them when to move and when to stay. The question 
now is not how to receive the covenant. The question is how 
to live inside it. 

That question is the question Leviticus answers, in the most 
sustained and detailed theological architecture in the entire 
Torah. Leviticus does not contain adventure. It contains law. 
But it is the kind of law that, read with the attention it 
requires, turns out to contain the entire theology of 
redemption: how a holy God maintains relationship with a 
sinful people, what it costs to sustain that relationship, and 
what the system of sacrifice and priesthood and feast and 
purity is pointing toward across fifteen centuries of repeated, 
provisional, exhaustible ceremony. 
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Numbers picks up the story after Sinai and carries it through 
the wilderness. The census of the fighting men. The 
arrangement of the camp. The departure from Sinai. And then 
the catastrophic failure at Kadesh-Barnea, where the 
generation that crossed the sea and stood at the mountain and 
heard the voice of God decides that the land is too dangerous 
and turns back. Forty years follow, one year for each day the 
spies were in the land, and an entire generation dies in the 
wilderness without entering what God promised. Numbers is 
the book of the consequence of unbelief, and it is also, from 
the debris of that consequence, the book of the second 
generation who will do what their parents would not. 

Deuteronomy is Moses’s final gift. Forty years of wilderness, 
forty years of leading the most ungrateful and the most 
beloved people in history, and now he stands on the plains of 
Moab with the Jordan in front of him and the land of promise 
visible across the water, and he tells the story one more time. 
Five sermons. The history rehearsed. The law repeated. The 
covenant renewed. The blessings and curses set before the 
people. The great song written and taught. And then Moses 
climbs Pisgah, and sees, and goes to the God who loved him, 
and no human being has ever found his grave. 

This volume traces ten stations across these three books: four 
stations in Leviticus, three in Numbers, and three in 
Deuteronomy. At each station something essential is 
happening between God and his people: a theology of 
approach, a ceremony of atonement, a calendar of worship, a 
code of holiness, a census and an arrangement, a catastrophic 
failure, a formation through forty years of consequence, a 
theology of memory, a covenant renewed, and the death of the 
greatest prophet who ever lived as a type of the one greater 
prophet who was yet to come. 
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The method is unchanged from the earlier volumes: close 
attention to the Hebrew text, sustained typological reading 
that names what the New Testament names, and a theology of 
the journey that insists these laws and ceremonies and events 
are not merely ancient religious history. They are the school 
of the Holy Spirit, designed across fifteen centuries to prepare 
humanity to recognize the one to whom every offering 
pointed, every feast anticipated, every priestly ceremony 
gestured, and every prophecy of a prophet like Moses 
prepared the way. 

Read slowly. Leviticus can seem like the hardest book in the 
Bible because it appears to be about ancient ritual. But 
Leviticus is about one thing above all else: how an infinitely 
holy God makes it possible for radically unholy people to live 
in his presence. That is not an ancient question. It is the only 
question that finally matters, and Leviticus answers it with a 
precision and a depth that the rest of Scripture will spend its 
remaining pages unpacking. 
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Introduction 

The Pattern Refined 

The tabernacle stands complete. The glory has descended. 
Moses cannot enter because the weight of the divine presence 
is too much even for the mediator. And now, from inside the 
tent that is filled with glory, God calls to Moses and speaks. 

The opening word of Leviticus in Hebrew is vayikra, and he 
called. The same word that appears at the burning bush when 
God calls to Moses from inside the fire. The same posture of 
divine initiative, divine summons, divine address. The God 
who spoke from the mountain in fire and thunder now speaks 
from the tent he has filled with glory, and what he speaks is 
the most comprehensive theological curriculum in the Torah: 
how his people are to approach him, what it costs to sustain 
that approach, how they are to think about purity and 
holiness, how the calendar of their year is to be structured 
around the rhythm of worship, and what the great annual 
reckoning of the Day of Atonement accomplishes for the 
entire community. 

The pattern that Volumes I through III established is now 
being refined. The pattern is not merely a story of movement 
across geography, though it includes that. It is the story of 
what God does to a people once he has claimed them: he draws 
them into relationship with himself, and then he teaches 
them, slowly and at great cost, what relationship with the holy 
requires. Volume I showed that God calls his people out. 
Volume II showed that God transforms his people through the 
journey. Volume III showed that God delivers his people and 
dwells among them. Volume IV shows that God instructs his 
people in how to live with him. 
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This is where the pattern becomes most demanding and most 
revealing. Anyone can be called out of Egypt. The harder work 
is learning to live in the presence of the God who called you. 
The Israelites who stood at Sinai and heard the voice of God 
were the same people who, within forty days, built a golden 
calf at the foot of the mountain. The generation who witnessed 
the ten plagues and crossed the sea on dry ground were the 
same people who, eighteen months later, stood at Kadesh and 
decided the God who had done all that was not reliable enough 
to trust with the conquest of Canaan. The gap between 
knowing what God has done and trusting what God will do is 
the wilderness. And three entire books of the Torah are given 
to understanding that gap and addressing it. 

Leviticus addresses it through worship: if you understand the 
system of sacrifice and priesthood and feast and purity, you 
understand what it means for a holy God to dwell with an 
unholy people, and you understand why that dwelling is only 
sustainable by blood. Numbers addresses it through failure: if 
you look squarely at what happens when Israel refuses to trust 
God at the moment of decision, you understand the cost of 
unbelief and the mercy of God who does not abandon the 
second generation even when he judges the first. 
Deuteronomy addresses it through memory: if you remember 
what God has done, really remember it, with the kind of 
memory that reshapes desire and reorders allegiance, you will 
have the resources to trust him when the next moment of 
decision arrives. 

Three books, ten stations, one journey. The pattern is the 
same. The scale is the same. The God is the same. And the 
destination, glimpsed across the Jordan from the top of 
Pisgah in the last chapter of Deuteronomy, is the same 
destination this series has been walking toward since the gates 
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of Eden closed: the dwelling of God with his people, 
permanent and unbreakable, in a land that does not require 
any more wilderness to prepare for it. 

Leviticus teaches how to approach a holy God. 
Numbers teaches what it costs to refuse. 
Deuteronomy teaches how to remember what 
God has done so that the refusal does not 
happen again. Together, the three books are 
the school of the Holy Spirit across forty years 
of wilderness, preparing a people for the land 
and preparing the land for a people. 
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Part One 

Leviticus 

The Approach to the Holy 
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Station One 

The Five Offerings 

How Sinners Come to a Holy God 

The Grammar of Approach 
Leviticus 1:1-2 opens the book with a geography: the Lord 
called Moses and spoke to him from the tent of meeting, 
saying, Speak to the people of Israel and say to them, When 
any one of you brings an offering to the Lord. The location is 
the tent. The God who filled the tent with such weight of glory 
that Moses could not enter is now the God who calls Moses in 
and speaks from inside the glory. And what he speaks first is 
the system by which his people can approach him. 

The five offerings of Leviticus 1 through 7 are not five separate 
theological ideas arranged for variety. They are five 
dimensions of a single reality: the approach of a sinful human 
being to a holy God, considered from every angle that the 
relationship requires. Together they constitute what might be 
called the grammar of approach, the complete vocabulary of 
what it means to come near to the God who dwells in the tent. 
You cannot understand any one of them fully without 
understanding all five. You cannot understand the Day of 
Atonement without understanding the sin offering. You 
cannot understand the priestly meal without understanding 
the peace offering. The five offerings are a system, and the 
system is a portrait. 

The portrait, when all five are in view together, shows a God 
who does not merely accept the approach of his people as a 
bureaucratic transaction. He has designed an elaborate, 
costly, precise, and beautiful system for receiving them. Every 
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detail of the offering system communicates something about 
who he is and what he requires and what he freely gives. The 
smoke that ascends from the altar is called a pleasing aroma 
to the Lord, and the phrase appears more than forty times in 
Leviticus. The repetition is not formulaic. It is a declaration: 
God is pleased with his people’s approach. He designed the 
system. He fills it with his acceptance. The offerings are not 
Israel anxiously propitiating an unpredictable deity. They are 
Israel coming to the God who has already told them how to 
come, who has already accepted their coming before the first 
animal is selected. 

The Burnt Offering: Total Consecration 
The burnt offering, the olah in Hebrew, is the first offering 
described and the most comprehensive. Olah means that 
which goes up, and the name describes what happens to it: the 
entire animal is consumed by fire, the whole of it rising in 
smoke to God. Nothing is held back. Nothing is kept by the 
worshipper. Nothing is shared with the priest. The entire 
offering ascends. 

The worshipper brings a male animal without blemish, either 
from the herd or the flock, and presents it at the entrance to 
the tent of meeting. He lays his hand on the head of the burnt 
offering, and it shall be accepted for him to make atonement 
for him (Leviticus 1:4). The hand on the head is the gesture of 
identification and transfer: the worshipper is identifying the 
animal with himself, declaring that what this animal is about 
to undergo is what the worshipper deserves to undergo. The 
animal is the substitute. The fire that consumes it is the 
judgment that should have fallen on the one whose hand rests 
on its head. 
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Then the worshipper slaughters it himself. This detail is often 
overlooked: in the burnt offering, the worshipper does the 
killing. The priest arranges the fire and the pieces on the altar. 
But the worshipper’s hand holds the knife. This is not 
incidental. It places the cost of the sacrifice where it belongs: 
not at arm’s length, not outsourced to a professional class, but 
in the hands of the person whose sin made the sacrifice 
necessary. You feel the weight of what sin costs when you do 
the killing yourself. 

The burnt offering is the offering of total consecration. Having 
nothing held back and everything ascended, it is the offering 
that says: I give myself entirely to God. It is the offering of 
devotion at its most absolute, and it is the offering that the 
worshipper brings not for a specific sin but as the regular 
expression of the relationship: I belong to you, completely, 
without remainder. The morning and evening daily offerings 
that Israel makes for the entire community are burnt 
offerings. Every morning the community declares its total 
consecration. Every evening the declaration is renewed. The 
day is framed by total giving. 

Paul’s language in Romans 12:1 is the language of the burnt 
offering: I appeal to you therefore, brothers, by the mercies of 
God, to present your bodies as a living sacrifice, holy and 
acceptable to God, which is your spiritual worship. Living 
sacrifice: the burnt offering category, the offering of total 
consecration, applied to the Christian life. Not an animal that 
dies on an altar. A person who lives on the altar, giving 
everything, holding nothing back, ascending daily in the 
smoke of a life offered to God. The burnt offering was the 
shadow. The living sacrifice is the substance. 
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olah   that which goes up; the burnt offering, entirely 
consumed by fire, nothing kept by the worshipper or 
the priest. The whole animal ascends as the 
declaration of total consecration 

semichah   the laying of hands; the gesture by which 
the worshipper identifies with the animal about to be 
slaughtered, transferring his own guilt to the 
substitute and acknowledging that the fire that falls 
on the animal is the fire his sin deserves 

The Grain Offering: The Work of Human 
Hands Offered to God 
The grain offering, the minchah, is the only offering in the 
Levitical system that does not involve blood. It is made of fine 
flour, with oil and frankincense, sometimes baked into loaves 
or wafers, sometimes prepared on a griddle, sometimes fried 
in a pan. A handful of the flour and oil and all the frankincense 
is taken by the priest and burned on the altar as the memorial 
portion. The rest belongs to Aaron and his sons: they shall eat 
it unleavened in the court of the tent of meeting. 

The grain offering is the offering of the worshipper’s labor. 
Fine flour is not gathered wild. It is the product of planting 
and watering and harvesting and grinding and sifting, the 
concentrated labor of human work in the created order. When 
the worshipper brings the grain offering, he is bringing not an 
animal whose life he holds in his hands but the grain that his 
hands have produced from the ground that God gave him. He 
is offering his work back to the God who made the ground and 
the grain and the hands and the strength. 

The frankincense burned with it is the fragrance of prayer and 
worship rising. The oil poured over it is the symbol of the 
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Spirit’s anointing. And the salt that must accompany every 
grain offering, the covenant of salt that you shall not let be 
lacking from your grain offerings (Leviticus 2:13), speaks of 
preservation, of the covenant that does not decay, of the 
relationship that endures. Salt was the ancient world’s 
preservative: what is salted does not rot. The covenant with 
God does not rot. It holds. 

No leaven and no honey are to be added to the grain offering. 
Leaven, as the New Testament confirms, is the symbol of 
corruption that spreads invisibly through what it touches. 
Honey, sweet as it is, is subject to fermentation. Neither 
belongs in the offering that is burned before the Lord. What 
comes before God must be free of what corrupts. The grain 
offering, even in its negative specifications, is teaching: 
approach requires purity, not the external purity of cleaned 
clothing, but the internal purity of offering what is untainted 
by the corruption that sin introduces. 

The grain offering is the type of the incarnation in this specific 
sense: the Son of God enters the created order and takes up 
the work of human existence, and then offers that work, 
perfectly executed, as the gift that no fallen human being 
could produce. He is the fine flour without leaven, the grain 
without corruption, the product of a life of labor offered 
completely to the Father. The bread that came down from 
heaven (John 6:51) is the grain offering fulfilled: the work of 
God in human flesh, offered for the life of the world. 

minchah   grain offering, gift; made of fine flour with 
oil and frankincense, the offering of the worshipper's 
labor brought back to the God who gave the ground 
and the hands that worked it 
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covenant of salt   the salt that must accompany 
every grain offering (Leviticus 2:13); salt preserves, 
salt endures, salt prevents decay. The covenant of God 
does not rot. What is offered under that covenant is 
preserved by the character of the one who receives it 

The Peace Offering: Communion at the Table 
of God 
The peace offering, the shelamim, is unlike any of the other 
four offerings in one decisive way: it is eaten together. Part of 
the animal is burned on the altar for God. Part goes to the 
priest. And part goes back to the worshipper, who eats it 
before the Lord with his household and any Levite and 
sojourner who is with him (Deuteronomy 12:18). The peace 
offering is the covenant meal, the shared table, the celebration 
of a relationship that is whole. 

The word shelamim shares its root with shalom, the Hebrew 
word that means peace but carries far more than the absence 
of conflict. Shalom is wholeness, completeness, the state of 
things as they ought to be, the full flourishing of every 
relationship and every dimension of existence. When the 
worshipper brings the peace offering, he is not appeasing an 
angry God or addressing a specific sin. He is celebrating the 
relationship. The sacrifice that accompanies the meal is the 
declaration that the relationship is real, that access is genuine, 
that the God with whom he is eating has accepted him and is 
pleased to share the meal. 

The three varieties of the peace offering reveal the full range 
of occasions for this celebration. The thanksgiving offering 
expresses gratitude for a specific deliverance or blessing, 
accompanied by unleavened cakes and leavened bread, the 
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leavened bread the one exception in the offering system 
because this is not a burnt offering but a communal feast. The 
vow offering fulfills a promise made to God in a time of need. 
And the freewill offering is brought for no reason except the 
desire to come and celebrate: no specific occasion, no debt 
owed, no crisis past. Simply the expression of love for the God 
who made the relationship possible and sustains it still. 

The Last Supper that Jesus hosts on the night before his death 
is, at one level, a Passover meal. But at a deeper level it is the 
final and definitive peace offering. He distributes bread and 
wine as the priest distributes the portions of the peace 
offering. He declares a new covenant in his blood. He eats with 
his disciples as the worshipper eats with his household before 
the Lord. And in his declaration that he will not drink of the 
fruit of the vine until that day when I drink it new with you in 
my Father’s kingdom (Matthew 26:29), he points to the 
ultimate peace offering: the marriage supper of the Lamb, the 
eternal communal feast at which the relationship that the 
shelamim celebrated provisionally in the wilderness will be 
celebrated permanently and without any shadow of ending. 

With Desire I Have Desired: The Eagerness 
of the Last Supper 
The existing Passover and peace offering framework captures 
something of the Last Supper, but Luke 22:14-15 adds a 
dimension that neither framework fully carries. When the 
hour came, Jesus reclined at table, and the apostles with him. 
And he said to them: I have earnestly desired to eat this 
Passover with you before I suffer. The word translated 
earnestly desired is the Greek epithumia epethumesa, a 
construction in which the noun and the verb share the same 
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root, intensifying each other in the pattern of the Hebrew 
infinitive absolute: desire I have desired, longing I have 
longed. It is the strongest possible expression of desire in the 
Greek language, used elsewhere for the craving of the prodigal 
son for the pig pods, for the desire of angels to look into the 
things of the gospel (1 Peter 1:12), and here, on the lips of 
Jesus, for what he feels about this particular meal with these 
particular people on this particular night. 

The force of this declaration is not diminished by what Jesus 
knows is coming. It is made in full knowledge of what is 
coming. Within hours he will sweat blood in Gethsemane. 
Within hours Judas will have left the table. Within hours Peter 
will deny knowing him. Within hours he will stand before 
Pilate. He knows all of this at the moment he says with desire 
I have desired. The eagerness is not the eagerness of someone 
who does not see the cross. It is the eagerness of someone who 
sees the cross and chooses the table first. He wants to eat this 
meal with his disciples before he suffers, not in spite of the 
suffering that is coming but as a declaration that the suffering 
is not the ultimate reality. The ultimate reality is the 
fellowship. The cross is the cost of the fellowship. The meal is 
the declaration that the cost is worth it. 

This is the heart of what the peace offering was always 
anticipating. The shelamim is the offering of wholeness, the 
communal meal that declares the relationship is intact. Its 
defining feature is that God, the priest, and the worshipper all 
eat together from the same offering. The fellowship is the 
point. The eating together is the covenant. And Jesus at the 
Last Supper is declaring, with the full weight of his longing: 
this is what I came for. Not merely to die. To eat with you. To 
sit with you at the table. To have the fellowship that the peace 
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offering celebrated with animal blood become the fellowship 
that my own blood makes permanent. 

The eagerness of Jesus at the Last Supper answers a question 
that the offering system raises but cannot fully answer: what 
does God feel about his people? The burnt offering says God 
requires total consecration. The sin offering says God requires 
blood for what violates holiness. The Day of Atonement says 
God requires the annual comprehensive reckoning. All of this 
is true. And Luke 22:15 says: all of that truth is enclosed within 
this reality, that the God who requires the blood also longs for 
the meal. The God whose holiness demanded sacrifice desired 
the fellowship that the sacrifice makes possible. With desire I 
have desired is the theological center of the offering system, 
spoken from the lips of the one toward whom every offering 
was pointing: I want to eat with you. I have always wanted to 
eat with you. From the moment the garden gate closed and the 
cherubim took their posts, this meal has been what the entire 
redemptive history has been moving toward. 

The continuation of the meal in the Lord’s Supper is itself the 
continuation of the eagerness. When Jesus says do this in 
remembrance of me (Luke 22:19), the command is not a 
liturgical obligation imposed on reluctant disciples. It is the 
invitation of a host who is still eager: whenever you eat this 
bread and drink this cup, you proclaim the Lord’s death until 
he comes (1 Corinthians 11:26). And Revelation 3:20 speaks 
the same longing across the centuries: behold, I stand at the 
door and knock. If anyone hears my voice and opens the door, 
I will come in to him and eat with him, and he with me. The 
risen, ascended Christ is still knocking. Still inviting to the 
table. Still eager. The same desire that said with desire I have 
desired on the night of the Passover is the desire that knocks 
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at every door in every generation, not waiting passively but 
actively seeking the fellowship the cross made possible. 

With desire I have desired to eat this Passover 
with you. These are not the words of a servant 
completing an assignment. They are the 
words of the Bridegroom who has been 
waiting since Eden for this moment. Every 
offering brought to the tabernacle, every 
Passover lamb slaughtered, every Day of 
Atonement ceremony, every priest who 
entered the most holy place with trembling: all 
of it was the long preparation for a table at 
which God himself would say to his people, I 
have longed for this. Sit down. Eat with me. 

epithumia epethumesa   with desire I have desired; 
Luke 22:15, the strongest expression of longing in 
Greek, using both noun and verb from the same root 
to intensify the declaration. Jesus uses this form to 
describe his desire for the Last Supper. The same God 
whose holiness demands the blood of sacrifice longs 
for the fellowship the sacrifice makes possible 
the Lamb at the Passover table   the compressed 
theological image of the Last Supper: Jesus, the Lamb 
of God who takes away the sin of the world, eating the 
Passover meal that commemorates what he is about 
to become. The Passover lamb eating the Passover. 
The sacrifice hosting the feast that announces his own 
sacrifice. He does this eagerly, because the cross is not 
the end but the means; the fellowship is the end 
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With Fervent Desire I Have Desired: The 
Last Supper and What It Cost to Host It 
The word epithumia that Luke uses for Jesus’s desire deserves 
a second look, because it is not a word that operates only in 
holy directions. 

The word epithumia appears frequently in the New Testament 
in a negative sense: it is the word for the desires of the flesh, 
the lusts that war against the soul, the cravings that lead away 
from God. James uses it for the desires that give birth to sin 
(James 1:15). Paul uses it for the passions of the flesh 
(Galatians 5:16). The same word that describes the hungers 
that destroy is the word Jesus uses on the night before his 
death to describe what he felt about sitting at this table with 
these twelve men. He is not using sanitized religious language. 
He is using the full-blooded vocabulary of deep human 
longing. This is what he wanted. This meal, these people, this 
night. 

What does it mean that Jesus deeply desired this Passover? 
He knew what was coming. He had said so explicitly: before I 
suffer. He was not naive about the crucifixion. He had been 
moving toward it with deliberate intentionality throughout 
his ministry, setting his face toward Jerusalem (Luke 9:51) in 
the knowledge of what Jerusalem held. He had told his 
disciples three times that he would be handed over and killed. 
The desire for this Passover is not the desire of a person 
unaware of its cost. It is the desire of a person who knows 
exactly what this meal is the prelude to, and who still, with 
that knowledge fully present, wanted this more than he 
wanted anything else on the night before his death. 

The desire illuminates what the Last Supper is in its deepest 
structure. It is not a formality required by the calendar. It is 
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not a religious obligation being fulfilled before the work of the 
cross. It is the expression of what the entire Levitical offering 
system, in all its elaborate and costly detail, was always 
pointing toward: the desire of God to be with his people. Every 
offering in the Levitical system expresses something about 
what the relationship between God and his people costs and 
what it accomplishes. But the Last Supper is the peace offering 
at its most intimate, the communal meal not between a 
worshipper and the God whose altar he approaches with 
careful reverence, but between the Son of God and twelve men 
who are about to abandon him, hosted by the one who desires 
to eat with them above all things. 

He took bread. He gave thanks. He broke it. He distributed it. 
These four verbs, which the Passover Seder repeats every year 
across every Jewish table in every century, become in Luke’s 
account the grammar of the incarnation: the one who is the 
bread of life (John 6:51) takes the Passover bread into his 
hands and says this is my body, given for you. He is not 
imposing a new meaning on the ancient ceremony. He is 
revealing the meaning that was always there. The lamb that 
was slain at twilight on the fourteenth of Nisan, the lamb 
whose blood on the doorpost turned aside the death that 
passed through Egypt: that lamb was always pointing to this 
one, and now this one identifies himself as the lamb, at the 
table where the lamb has been eaten for fifteen centuries, on 
the night when the Passover is again being kept across 
Jerusalem. 

Then he takes the cup, the third cup of the Passover Seder, the 
cup of redemption that corresponds to the third expression of 
divine deliverance in Exodus 6:6: I will redeem you with an 
outstretched arm. In the Seder liturgy, this is the cup raised 
over the promise v’gaalti: I will redeem. Jesus takes this cup 
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after supper and says: this cup that is poured out for you is the 
new covenant in my blood (Luke 22:20). He is not replacing 
the Passover. He is declaring its fulfillment. The cup of 
redemption that Israel has raised over the promise of the third 
cup becomes in his hands the cup of the new covenant, sealed 
not with the blood of the Passover lamb but with his own 
blood. Every Passover for fifteen centuries had been practiced 
for this moment. Every cup of redemption raised over the vow 
v’gaalti was a rehearsal of what Jesus now announces as the 
reality. 

The desire Jesus expresses is the desire of the eternal Son for 
the company of those he came to save. This is theologically 
remarkable. The Son of God, who lived in the eternal 
fellowship of the Trinity before the creation of the world, who 
experienced the fullness of divine communion before he 
entered human existence, desires the Passover table with 
twelve broken and frightened and confused human beings. He 
desires it deeply. He desires it with the most passionate 
language available in the Greek vocabulary of longing. This is 
not condescension feigning affection. This is the love of God 
expressed through the desire of Jesus for the specific 
fellowship of the people he is about to die for. He wanted to 
eat with them. He wanted this particular night, around this 
particular table, with these particular people who would 
within hours be scattered and one of whom was already in the 
process of betraying him. 

Jesus says he will not drink of the fruit of the vine until the 
kingdom of God comes (Luke 22:18). This is the fourth cup of 
the Passover Seder, the cup of completion corresponding to 
v’lakachti: I will take you to be my people. The Seder’s fourth 
cup is the cup of the covenant’s completion, the cup of 
homecoming, the cup drunk when the redemption is finished 
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and the people are with their God. Jesus does not drink it at 
the Last Supper. He defers it. The cup that would declare the 
redemption complete is set aside, its drinking postponed to 
the kingdom. And in John’s Gospel, on the cross, when the 
soldier offers him sour wine on a sponge, Jesus receives it and 
says: it is finished (John 19:30). The final cup. The fourth cup. 
The cup he deferred at the table in the upper room is received 
at the cross when the work that makes the kingdom possible 
has been accomplished. It is finished: the Passover is 
complete, the redemption is executed, the new covenant is 
sealed. The cup that was set aside at the Supper is drunk at the 
cross. 

With fervent desire I have desired to eat this 
Passover with you before I suffer. This is the 
desire of God for the company of those he 
loves, expressed at the moment of maximum 
cost. He knew what the morning would bring. 
He desired the table anyway. The offering 
system of Leviticus taught Israel what it costs 
for a holy God to dwell with his people. The 
Last Supper shows what that same God 
desires: not the ceremony of approach but the 
fellowship the ceremony was always meant to 
restore. 

epithumia epethumesa   with desire I have desired; 
the intensifying construction Jesus uses in Luke 22:15 
to declare his longing for the Last Passover. The same 
word used elsewhere for the desires of the flesh is here 
used for the desire of the Son of God for the fellowship 
of his disciples on the night before his death. The desire 
is not diplomatic. It is deep, passionate, fully human 
wanting 
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v’gaalti   I will redeem; the third of the four divine 
declarations in Exodus 6:6-7 that structure the four 
Passover cups. The third cup of the Seder, the cup of 
redemption, is the cup Jesus takes and redefines as the 
cup of the new covenant in his blood. The cup that 
Israel had raised over the promise of redemption for 
fifteen centuries is now the cup that announces its 
fulfillment 
shelamim   peace offering, fellowship offering; from 
the root shalom, wholeness and flourishing. The only 
offering in which the worshipper eats his portion: a 
communal meal celebrating the wholeness of the 
covenant relationship 

The Sin Offering: When the Unintentional Is 
Still Costly 
The sin offering, the chatat, addresses what every thoughtful 
reading of the earlier offerings leaves as an open question: 
what happens when the approach to God is required not by 
celebration or devotion but by specific failure? The sin 
offering answers: it is addressed by blood, by precise 
identification of the sin, and by substitution. 

The sin offering covers unintentional sins, the Hebrew 
bishgagah, literally the sins of wandering, the sins committed 
without premeditation, without full awareness, without 
deliberate defiance. This seems at first less serious than 
intentional sin. But the sin offering reveals something 
important: the holiness of God is not graduated to the 
seriousness of the offense. What violates the holy is what 
violates the holy. The person who stumbles into sin through 
inattention has still crossed the boundary that the holy 
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requires. The relationship still requires repair. The approach 
still requires blood. 

The sin offering is differentiated by the status of the offender. 
A different animal is required for the anointed priest, for the 
entire congregation, for a leader among the people, and for 
one of the common people. This is not favoritism. It is the 
recognition that the consequences of sin scale with the 
responsibility of the sinner. The priest’s sin defiles the 
sanctuary itself, so his sin offering is the most elaborate: a 
bull, and the blood is brought inside the holy place and 
sprinkled before the veil. The leader’s sin has consequences 
for those under his leadership. The common person’s sin is 
addressed with a female goat or lamb. The principle: the 
greater the responsibility, the greater the cost of failure, and 
the more elaborate the remedy. 

For the chatat of the priest, the blood is the instrument of 
purification not of the priest’s conscience alone but of the holy 
place itself. Sin does not merely defile the sinner. It defiles the 
sanctuary. The presence of sin in Israel’s camp contaminates 
the space where God dwells, which is why the Day of 
Atonement will be required annually: a comprehensive 
purification of the sanctuary from the accumulated defilement 
of a year of Israel’s sin. The sin offering teaches that sin is not 
merely a personal problem. It is a cosmic problem, an 
ecological problem, a problem that affects the space God 
shares with his people and that, unaddressed, would make 
that shared space impossible. 

Hebrews 13:11-12 makes the chatat connection to Calvary 
precise: the bodies of those animals whose blood is brought 
into the holy places by the high priest as a sacrifice for sin are 
burned outside the camp. So Jesus also suffered outside the 
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gate in order to sanctify the people through his own blood. 
Outside the camp: the location of the sin offering’s body after 
it is burned. Outside the gate: the location of Calvary, outside 
the city of Jerusalem. The sin offering’s body went outside 
because the sin it bore could not remain inside. Jesus goes 
outside because he is bearing what cannot remain inside: the 
full weight of human sin, carried outside the camp, outside the 
city, outside the boundary of what is clean, so that those inside 
might be clean. 

chatat   sin offering; from the root meaning to miss 
the mark, to fail to attain the standard. The sin 
offering addresses unintentional violations of 
holiness, covering the gap between what God requires 
and what fallen human beings actually do 
bishgagah   in error, unintentionally, through 
wandering; the sins the chatat covers. Even 
unintentional violations of holiness require 
atonement, because the holy is not defined by the 
intention of the offender but by the character of the 
God who is offended 

But Don’t We All Sin Intentionally? The 
Question the Offering System Demands 
Every careful reader of the Levitical offering system 
eventually arrives at the same problem. The sin offering 
covers unintentional sins, the wandering violations 
committed without full premeditation. And then the reader 
does the honest internal audit: how much of my sin is actually 
unintentional? When I lose my temper at someone I love, I 
know what I am doing. When I choose not to speak the truth 
because the truth is costly, I know what I am doing. When I 
return to the same pattern of self-indulgence for the 
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hundredth time, I cannot claim it was an accident. Paul does 
not claim it was an accident: I do not do what I want, but I do 
the very thing I hate (Romans 7:15). He knows. He does it 
anyway. If the sin offering only covers what is truly 
unintentional, most of what fills a human life falls outside its 
coverage. 

This is not a modern problem with an ancient legal system. It 
is the question the Levitical system itself raises and that every 
rabbi and every theologian who has read these texts has 
wrestled with. The distinction between bishgagah 
(unintentional) and b’yad ramah (high-handed, deliberate 
defiance of God) is real and significant, as the stick-gatherer 
episode in Numbers 15 demonstrates at its most severe. But 
the categories are not as clean in daily human experience as 
they appear in legal taxonomy. Most human sin does not fall 
into the extremes of pure accident or pure defiant rebellion. It 
falls in between: the sin that is half-chosen and half-habitual, 
the sin that is chosen with full knowledge but diminished 
resolve, the sin that is deliberately committed and 
immediately regretted, the sin that is chosen in a moment of 
passion rather than cold-blooded calculation. 

The rabbinic tradition grappled with this question and 
produced an important distinction. Sins that were committed 
b’yad ramah, with the fully raised hand of deliberate contempt 
for God and his covenant, with no intention of repentance, 
with defiance as the posture: those have no offering. The stick-
gatherer who gathered on the Sabbath knowing what day it 
was, knowing what God said about that day, knowing the 
stated consequence, and gathering anyway out of contempt 
rather than weakness: that sin is outside the offering system. 
But the sin that is committed through the weakness of the 
flesh, even when the person knew it was wrong, even when it 
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was in some sense chosen, even when it was the same sin 
committed for the hundredth time: that sin falls within the 
bishgagah category not because the person was truly ignorant 
but because the sin arises from the weakness and corruption 
of fallen human nature rather than from a posture of defiant 
rejection of the covenant relationship. 

This is the distinction the New Testament makes with great 
care. Hebrews 10:26-27 is the most alarming passage in the 
letter: if we go on sinning deliberately after receiving the 
knowledge of the truth, there no longer remains a sacrifice for 
sins, but a fearful expectation of judgment, and a fury of fire 
that will consume the adversaries. The deliberate sinning the 
writer describes is not the daily failure of the regenerate 
person who sins, confesses, and returns. It is the sustained, 
willful, final rejection of Christ, the apostasy that treats the 
Son of God as though his blood is common and the Spirit of 
grace as though it deserves contempt (Hebrews 10:29). This is 
the b’yad ramah of the new covenant: not weakness but 
abandonment, not falling and rising but turning away 
permanently. The writer immediately clarifies that he is 
writing about apostasy, not about ordinary Christian failure: 
but we are not of those who shrink back and are destroyed, 
but of those who have faith and preserve their souls (Hebrews 
10:39). 

The crucial pastoral question is this: does a person who sins 
knowingly and returns with genuine repentance have access 
to forgiveness? And the answer of both testaments is an 
unqualified yes. Psalm 51, written after David’s adultery and 
murder-by-proxy, sins that were deliberate in every 
meaningful sense, produces the great theology of repentance: 
have mercy on me, O God, according to your steadfast love; 
according to your abundant mercy blot out my transgressions. 
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David is not claiming his sin was accidental. He is confessing 
it fully and throwing himself on the hesed, the covenant love, 
of the God who has the power to blot out what has been done. 
The Levitical sin offering is part of the system that David 
trusts. And Psalm 32 records the other side of that trust: 
blessed is the one whose transgression is forgiven, whose sin 
is covered. Blessed is the man against whom the Lord counts 
no iniquity, and in whose spirit there is no deceit. 

The New Testament makes the provision explicit and 
comprehensive. First John 1:9, written to believers who sin, 
says: if we confess our sins, he is faithful and just to forgive us 
our sins and to cleanse us from all unrighteousness. Not 
unintentional sins only. All unrighteousness. The condition is 
not that the sin was accidental. The condition is that it is 
confessed: brought plainly before God without self-
justification, without claiming ignorance when ignorance is 
not the truth, without minimizing what was done. And First 
John 2:1-2 provides the mechanism: if anyone does sin, we 
have an advocate with the Father, Jesus Christ the righteous. 
He is the propitiation for our sins, and not for ours only but 
also for the sins of the whole world. The advocate stands 
between the sinner and the justice the sin deserves. The 
propitiation, the hilasterion, the mercy seat: it covers what the 
blood of bulls and goats on the annual Day of Atonement 
could only approximate. 

The Levitical system’s limitation at this point is its own 
testimony to what it needed to be superseded by. The sin 
offering’s restriction to unintentional sins was not a flaw in 
the design. It was the built-in acknowledgment that the 
Levitical system was not the final answer. It could address the 
wandering sins of fallen human nature within a covenant 
framework. It could not address the full weight of human 
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sinfulness, which includes the deliberate as well as the 
accidental, the habitual as well as the impulsive, the cold-
blooded as well as the passionate. For that, what was needed 
was a sacrifice not of an animal over which the worshipper laid 
hands, but of the one who could take upon himself the full 
weight of human sinfulness without category exclusion: not 
only the unintentional sins but the intentional ones, not only 
the sins of weakness but the sins of knowledge, not only the 
sins of the moment but the accumulated pattern of a life of 
choosing self over God. 

This is what Hebrews 9:14 is claiming when it says Christ 
offered himself through the eternal Spirit without blemish to 
God, to purify our conscience from dead works. The 
conscience. Not merely the record. The conscience is the part 
of the human person that knows it sinned intentionally, that 
cannot claim ignorance, that carries the weight of full self-
knowledge. The sin offering addressed behavior and its ritual 
consequences. Christ’s offering addresses the conscience: the 
deep interior where the person lives with what they know they 
have done. The purification of the conscience is the 
purification of the knowing sinner, not the accidental one. 
And that purification is what no annual repetition of the Yom 
Kippur ceremony could accomplish, because it is impossible 
for the blood of bulls and goats to take away sins (Hebrews 
10:4) in the way that the conscience requires. 

Every human being who reads the sin 
offering’s restriction to unintentional sins and 
asks plainly whether that describes their 
experience is asking exactly the right 
question. The answer the Levitical system 
gives is: you need more than this system can 
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provide. The answer the New Testament gives 
is: more has been provided. The one whose 
blood purifies the conscience from dead works 
did not restrict his sacrifice to the accidental 
violations. He offered himself for the full 
weight of what human beings are, knowingly 
and unknowingly, in the failures of the 
moment and in the settled patterns of a life. 
That is why the cross is not a repeat of Yom 
Kippur but its end. The annual ceremony 
declared: this is still not enough. The cross 
declared: it is finished. 

purify our conscience   Hebrews 9:14; the scope of 
Christ’s sacrifice as distinguished from the Levitical 
sin offering. The sin offering addressed ritual 
defilement and unintentional violations. Christ’s 
offering addresses the conscience, the interior 
knowing of the person who sinned with full 
awareness. This is the covering that the chatat could 
only approximate and that the full weight of human 
sinfulness required 
if we confess our sins   1 John 1:9; the new covenant 
provision for the ongoing sin of the believer, without 
restriction to unintentional violations. The condition 
is confession, not ignorance. The promise is 
forgiveness of all unrighteousness, not only the 
accidental kind. This is the mercy seat that Christ is, 
receiving the sins that the Levitical mercy seat could 
only annually and provisionally address 
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The Guilt Offering: Reparation and the 
Theology of Debt 
The guilt offering, the asham, addresses a specific category of 
sin: the violation that involves a debt, a trespass against either 
the holy things of the Lord or against a neighbor. The asham 
requires not only the sacrifice of a ram without blemish but 
also restitution: the value of what was violated plus twenty 
percent. The guilt offering is the only offering in the Levitical 
system that includes a reparation payment alongside the 
sacrificial animal. It is the offering that teaches that sin is not 
merely an internal state requiring forgiveness but an external 
reality that has done damage requiring repair. 

The category of asham covers several specific situations: 
inadvertent violations of the Lord’s holy things, oaths made 
rashly, violations against a neighbor involving fraud or theft 
or false dealing or withheld wages. In every case, the sin has 
created a concrete harm that the sacrifice alone cannot undo. 
The ram dies. The blood is applied. The smoke ascends. But 
alongside all of that, the principal plus twenty percent is 
restored to the one who was defrauded. The relationship with 
God is addressed by the blood. The relationship with the 
neighbor is addressed by the restitution. 

Isaiah 53:10 uses the word asham to describe what the 
suffering servant accomplishes: when his soul makes an 
offering for guilt, he shall see his offspring. The servant’s 
death is not merely a sacrifice for sin in the generic sense. It is 
specifically an asham, a guilt offering that includes reparation. 
He does not merely absorb the penalty of sin. He restores what 
sin took. He makes good the debt that could not otherwise be 
paid. The twenty percent added to restitution in the Levitical 
guilt offering is the picture of what Paul describes in Romans 
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5:20: where sin increased, grace abounded all the more. God 
does not merely restore what was lost. He restores it with 
interest, with abundance, with the surplus that makes the 
restoration more than merely even. 

The New Testament gives the asham principle a face. In Luke 
19, Jesus passes through Jericho and calls Zacchaeus, the 
chief tax collector, down from the sycamore tree. Zacchaeus 
was not merely a sinner in the general sense. He was a man 
who had defrauded people: tax collectors in the Roman 
system routinely collected above the required amount and 
kept the surplus. His sin had created concrete debts to 
concrete people. And when Jesus enters his house and the 
encounter happens, Zacchaeus stands and says: Behold, Lord, 
the half of my goods I give to the poor. And if I have defrauded 
anyone of anything, I restore it fourfold (Luke 19:8). This is 
not a condition of salvation. It is the fruit of it. The restitution 
does not precede the encounter with Jesus. It follows it, 
immediately and spontaneously, as the natural expression of 
a heart that has been genuinely reached. And Jesus’s response 
names exactly what has happened: Today salvation has come 
to this house, since he also is a son of Abraham. For the Son 
of Man came to seek and to save the lost (Luke 19:9-10). 

Notice what Zacchaeus offers: fourfold. The Levitical guilt 
offering required restitution of the principal plus twenty 
percent. The law of Exodus 22:1 required fourfold restitution 
for a stolen ox. Zacchaeus does not settle for the minimum. He 
gives back at the highest rate the law prescribed, and does it 
voluntarily, without being asked, in a single outburst of 
repentance that restructures his entire economic life. The 
asham principle is visible in every element: the sin has done 
damage, the damage requires repair, and the repair is not 
merely the minimum required but the abundance that grace 
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produces. The man who had been taking from people becomes 
the man who gives back more than he took. This is what the 
guilt offering was always pointing toward: not merely a 
ceremony that addressed the books of heaven but a 
transformation that makes the sinner make right what the sin 
made wrong. 

The Offering of the Poor: When Two Pigeons 
Are Enough 
The Levitical offering system contains a provision that runs 
through it quietly and without fanfare, and it is one of the 
most theologically significant details in all of Leviticus. When 
a person cannot afford the standard offering, God provides an 
alternative. For the burnt offering, a person who cannot afford 
a sheep or goat may bring two turtledoves or two young 
pigeons (Leviticus 1:14). For the sin offering, the same: if the 
person cannot afford a goat, two turtledoves or two young 
pigeons (Leviticus 5:7). And for the purification offering after 
childbirth, if the woman cannot afford a lamb, she shall take 
two turtledoves or two young pigeons (Leviticus 12:8). In 
every case where the standard offering is financially beyond 
the worshipper, God does not exclude the poor from 
approach. He adjusts the requirement to what the poor person 
has, and he accepts the adjusted offering as fully as he accepts 
the lamb. 

The pigeons and turtledoves are not a lesser atonement. They 
are not a discounted grace. The text does not say that the poor 
person’s sin is only partially covered or that the poor person’s 
worship is received with less pleasure than the wealthy 
person’s. The logic of the offering system is that it is the blood, 
not the animal’s market value, that accomplishes the 
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atonement. Two turtledoves accomplish for the person who 
brings them exactly what a lamb accomplishes for the person 
who brings a lamb. The system of tiered offerings is not tiered 
grace. It is tiered access to the same grace, each tier calibrated 
to what the worshipper can bring, with the same acceptance 
waiting at the altar for every tier. 

Luke 2:22-24 records what Mary and Joseph bring to the 
temple for the purification offering after Jesus’s birth: a pair 
of turtledoves, or two young pigeons, in accordance with what 
is said in the Law of the Lord. Luke is citing Leviticus 12:8 
directly: this is the offering of those who cannot afford a lamb. 
Joseph and Mary cannot afford a lamb. The family into which 
the Son of God is born is a family of the poor, a family that 
brings pigeons when the law permits pigeons, a family living 
at the economic margin of their society in a province at the 
economic margin of the Roman world. 

The theological weight of this detail is enormous. The one who 
is himself the Lamb of God, the one whose blood will 
accomplish what every lamb and every turtledove in fifteen 
centuries of Levitical worship was pointing toward, enters the 
temple for the first time carried by parents who can only 
afford the poor person’s offering. He comes for those who 
bring pigeons. He is presented before God by people who 
cannot afford what the law ideally requires. And God accepts 
them, because two turtledoves are enough when that is what 
the worshipper has, and the God who designed the tiered 
offering system designed it precisely because he knew that 
those who would need him most would often be those who 
could afford him least. 

Paul makes this explicit in 2 Corinthians 8:9: for you know the 
grace of our Lord Jesus Christ, that though he was rich, yet for 
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your sake he became poor, so that you by his poverty might 
become rich. The pigeons at the temple presentation are not a 
footnote to the incarnation. They are the incarnation’s 
economic address: the rich Son of God enters the world in a 
family that brings pigeons, so that the people who have only 
pigeons to bring might know that the one for whom they bring 
them is the one who chose to stand where they stand, who 
offered what they can offer, who received the poor person’s 
gift on behalf of all those who will come to God with nothing 
more than what they have. 

Mary and Joseph bring two turtledoves to the 
temple: the offering of those who cannot 
afford a lamb. The Lamb of God is presented 
before his Father in the arms of parents who 
bring pigeons. He comes for the people with 
pigeons. He was always going to come for the 
people with pigeons. That is the point of the 
tiered offering system: the altar is not for 
those who can afford the best animal. The 
altar is for anyone who comes with what they 
have. 

turtledoves and pigeons   the substitute offering for 
those who cannot afford a lamb (Leviticus 1:14; 5:7; 
12:8). Mary and Joseph bring this offering at Jesus’s 
presentation (Luke 2:24), identifying the family of the 
incarnate Son of God among the economically poor. 
The offering of the poor is accepted as fully as the 
offering of the wealthy, because it is the blood, not the 
market value, that accomplishes the atonement 
the tiered offering system   the provision 
throughout Leviticus allowing the poor to bring a 
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lesser animal when they cannot afford the standard 
requirement. The system does not offer lesser grace 
for lesser means. It offers the same grace, accessed by 
what the worshipper actually has. God designed the 
system for people who bring pigeons, because he 
intended from the beginning to come for people who 
bring pigeons 

The Offerings and Sinners in the Hands of an 
Angry God: What Edwards Got Right and 
What the Offerings Add 
Jonathan Edwards preached Sinners in the Hands of an Angry 
God in Enfield, Connecticut on July 8, 1741, and it is the most 
famous sermon in American history. The congregation wept 
and cried out during the preaching. Men grabbed the pillars 
of the church. The physical manifestations of conviction that 
broke out during and after the sermon became emblematic of 
the First Great Awakening. And the theology of the sermon is 
exactly what its title declares: God holds the sinner over the 
pit of hell the way a man holds a loathsome spider over a fire, 
and only his sovereign patience, not any merit in the sinner, 
keeps the sinner from falling in. The image is designed to 
produce terror, and it did. 

Edwards was not inventing a theology. He was making explicit 
what the Levitical system embeds in every offering brought to 
the altar. The reason blood is required, the reason the 
worshipper’s own hand holds the knife, the reason the 
distinction between clean and unclean carries the death 
penalty for violation, the reason the high priest must be 
covered with incense smoke before he can see the mercy seat, 
the reason the entire architecture of the tabernacle moves 
from the accessible to the increasingly restricted to the 
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absolutely forbidden except once a year for one person with 
blood: all of it is the enacted theology that Edwards preaches 
in words. The God of Israel is holy in a way that sin cannot 
survive. Approach requires blood because the holiness that is 
being approached is lethal to the unholy who come without it. 
The wrath that Edwards describes is real and it is the wrath 
that the Levitical system addresses in blood, day after day, 
feast after feast, year after year. 

Where Edwards must be read carefully is in understanding 
what his sermon is and what it is not. Sinners in the Hands of 
an Angry God is an evangelistic sermon designed to produce 
conviction in people who have not yet fled to Christ. It is not a 
complete theology of God’s character. Edwards himself, in his 
other writings, is the theologian of divine beauty and the 
sweetness of God’s love, of the excellency of Christ, of the 
loveliness of genuine religious affections. He believed that the 
proper response to the gospel moves from terror to love, from 
conviction of the wrath one deserves to adoration of the grace 
one has received. The spider image is the beginning of the 
sermon’s purpose, not its end. The end is the open door: now 
you have an extraordinary opportunity, a day wherein Christ 
has thrown the door of mercy wide open, and stands in calling 
and crying with a loud voice to poor sinners. 

The Levitical offering system teaches both dimensions that 
Edwards handles in sequence. The sin offering and the Day of 
Atonement establish the terror side: the holy God is not safely 
approachable by sinful human beings. Blood is required 
because justice is real. The wrath that sin incurs is not a 
metaphor or a rhetorical device. It is the response of the holy 
character of God to what violates that holiness, and the entire 
sacrificial system is organized around addressing it. You 
cannot read Leviticus 16, with its incense screen and its two 
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goats and the high priest alone in the inner room, and 
conclude that approaching God is a casual matter for people 
of good intentions. The elaborate machinery of the Day of 
Atonement exists precisely because it is not casual. 

But the peace offering teaches the other dimension: the God 
who requires blood to approach him also desires the 
approach. He is not merely a God who must be appeased. He 
is a God who invites the worshipper to eat at his table, who 
designed the peace offering as a communal meal, who says I 
will be your God and you shall be my people as the covenant’s 
summary, who declares through Hosea I desire steadfast love 
and not sacrifice, the knowledge of God rather than burnt 
offerings (Hosea 6:6). The burnt offering and the sin offering 
address what sin has made necessary. The peace offering 
expresses what God actually desires: fellowship, not merely 
the performance of the conditions that fellowship requires. 

They accomplish atonement: the blood satisfies the justice 
that sin incurs and maintains the possibility of the 
relationship. But they are for communion: the relationship 
itself, the dwelling of God with his people, the walking in the 
cool of the day that Eden knew and that the tabernacle’s 
erection in the middle of the camp was the first step toward 
recovering. Edwards is right that sinners are in the hands of 
an angry God. The Levitical system’s daily blood confirms it. 
But the Levitical system’s peace offering, and the Passover 
Seder’s communal meal, and the Last Supper’s with fervent 
desire I have desired, and the marriage supper of the Lamb 
that closes the Bible’s story: all of these confirm that the anger, 
however real and just and never to be minimized, is not the 
final word or the deepest word about the God who designed 
the offerings. 
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Paul holds both dimensions in the same sentence: God 
demonstrates his love for us in that while we were still sinners, 
Christ died for us. Since, therefore, we have now been justified 
by his blood, much more shall we be saved by him from the 
wrath of God (Romans 5:8-9). The wrath is real: much more 
shall we be saved from it. The love is real: he died for us while 
we were still sinners, not after we had cleaned ourselves up 
and become worthy of the dying. The offering system 
embodies this exact structure. The blood addresses the wrath. 
The eating addresses the love. The altar and the table are both 
necessary, in that order, for the same reason: you cannot 
share the meal until the blood has been applied, and the 
application of the blood is not the goal but the ground that 
makes the goal possible. 

Edwards’s sermon is a correct description of the situation the 
sin offering addresses. It describes the unregenerate person 
standing before a holy God with nothing covering the sin that 
the holiness of God cannot coexist with. The spider over the 
fire is the person for whom no blood has been applied, for 
whom no offering has been made, for whom no high priest has 
entered with blood on their behalf. The spider is not a 
caricature. It is the honest assessment of what the sin offering 
and the Day of Atonement reveal about the situation of the 
sinner who has not fled to the one who is himself the mercy 
seat. But the person for whom the blood has been applied, for 
whom the great High Priest has entered the true most holy 
place with his own blood, securing an eternal redemption: 
that person is not a spider. That person is a worshipper at the 
peace offering’s table, eating in the presence of the God who 
designed the meal and desired it with fervent desire before he 
paid for it with his life. 
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The Levitical offering system addresses the same God and the 
same wrath, but from a completely different angle, and the 
difference is not a contradiction. It is a completion. Edwards’ 
sermon describes what sinners face when they stand before 
the holy God without a covering. The offering system 
describes what the holy God himself provided so that sinners 
do not have to stand before him without a covering. These are 
not opposing theologies. They are two halves of the same 
truth, and each without the other is dangerous. Edwards 
without the offerings produces a theology of wrath with no 
way out, a God who is terrifying and inaccessible, and the only 
rational response is despair. The offerings without Edwards 
produce a theology of grace without gravity, where the cross 
is a nice gesture rather than the necessary payment of a 
terrifying debt. Together, they describe the God who actually 
exists: perfectly holy, whose wrath against sin is real and 
terrible, and who loved the sinners he was justly wrathful 
against enough to provide, at infinite cost to himself, exactly 
what his own justice required. 

The key verse is Romans 3:25-26, and Edwards and the 
offering system illuminate it from opposite sides. God put 
forward Christ as a propitiation by his blood, to be received by 
faith. This was to show God’s righteousness, because in his 
divine forbearance he had passed over former sins. It was to 
show his righteousness at the present time, so that he might 
be just and the justifier of the one who has faith in Jesus. Just 
and the justifier: two words that should be mutually exclusive 
and are not. The just God whose arrow of wrath is bent against 
sin is the justifier who declares the believing sinner righteous. 
Both things are true simultaneously in the same act. The cross 
is not the moment when God stops being angry and starts 
being merciful. It is the moment when God’s justice and God’s 
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mercy are both fully expressed in the same event: the wrath 
that sin deserves falls on the Son, so that the mercy the sinner 
needs is available to the sinner. 

The five offerings of Leviticus, read through Edwards’ lens, 
take on a depth they can miss when read as mere religious 
ceremony. The burnt offering’s fire is the wrath of God 
consuming the substitute rather than the worshipper. The 
hand on the animal’s head before the slaughter is the 
worshipper acknowledging: this fire should fall on me. The sin 
offering’s blood is not a ritual liquid moving through a 
liturgical system. It is the answer to the question Edwards’ 
sermon forces: what will keep the arrow from being drunk 
with your blood? The blood of the substitute. The high priest 
on Yom Kippur entering the most holy place with blood is not 
a religious professional performing a ceremony. He is a man 
walking into the place where the God of Sinai’s full holiness is 
concentrated, carrying the only thing that makes that walk 
survivable: blood that covers the sin of the people he 
represents. Edwards and the offering system together 
describe the same God: the God who is holy enough to require 
what the offerings provide, and gracious enough to provide 
what his holiness requires. 

The difference between Edwards’ approach and the offering 
system’s approach is not the character of God but the 
direction of the gaze. Edwards fixes the eye on the danger, on 
the wrath, on the pit, on the slender thread, on the bow bent 
and the arrow ready. The effect is conviction: you are in a 
more dreadful condition than you realize, and nothing in you 
can address it. The offering system fixes the eye on the 
provision, on the altar, on the blood, on the priest who enters 
with what you cannot enter with, on the mercy seat that 
receives what you cannot offer. The effect is also conviction, 
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but of a different kind: you are in a more terrible situation 
than you thought, AND the God who is the source of your 
terror is also the source of your rescue, and the rescue has 
been provided by the same hand from which the danger 
comes. Edwards drives the sinner to the altar. The offering 
system shows what is waiting at the altar. The two are not 
competing theologies. They are consecutive movements in the 
same song. 

The full picture requires both, and the New Testament holds 
them together without letting either go. Hebrews 10:31 says it 
is a fearful thing to fall into the hands of the living God: 
Edwards on every syllable. And Hebrews 4:16 says let us then 
with confidence draw near to the throne of grace, that we may 
receive mercy and find grace to help in time of need: the 
offering system on every syllable. The throne of grace and the 
fearful living God are the same throne, the same God. The 
confidence and the fear are not contradictions. They are the 
appropriate dual response to a God who is holy enough to 
make the fear necessary and merciful enough to make the 
confidence possible. The Day of Atonement held these 
together in a single annual ceremony: the most terrifying 
ritual in the Torah, in which a man walked into the presence 
of the God of Sinai alone, and the most merciful provision of 
the Torah, in which that man walked out again alive with 
forgiveness secured for an entire people for an entire year. 
Both things. The same day. The same God. 

Edwards shows you the altar because you 
must understand what sin costs before you 
will treasure what grace provides. Leviticus 
shows you the altar for the same reason. But 
Leviticus also shows you the table. The peace 
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offering is what the sin offering made possible. 
The communal meal is what the blood was 
always for. You cannot skip the altar and 
arrive at the table. But the altar is not the 
destination. The destination is the table, 
where the God who required the blood also 
desired the meal, and where the last word over 
every person for whom the offering was made 
is not the spider over the fire but with fervent 
desire I have desired to eat this Passover with 
you. 

Sinners in the Hands of an Angry God   Jonathan 
Edwards, 1741; the sermon that captures what the sin 
offering and the Day of Atonement establish: the holy 
God is lethal to the unholy who approach him without 
blood. The spider held over the fire is the sinner for 
whom no blood has been applied. Edwards is right 
about the wrath. The Levitical system’s peace offering, 
and the Last Supper’s with fervent desire I have 
desired, establish what the wrath was always 
subordinate to: the desire of God for the fellowship of 
those he made 

the altar and the table   the two movements of the 
Levitical offering system, both necessary and in the 
right order. The altar addresses the wrath that sin 
incurs. The table is what the altar makes possible: the 
peace offering’s communal meal, the Passover Seder, 
the Lord’s Supper, the marriage supper of the Lamb. 
You cannot arrive at the table without the altar. But 
the altar is not the destination. The table is 
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Christ in Every Offering: The Five Sacrifices 
and Their Fulfillment 
The five offerings of Leviticus 1 through 7 are not five 
disconnected ceremonies. They are five lenses through which 
the New Testament reads the single event of the cross. The 
cross is the burnt offering: total consecration, everything 
consumed, nothing held back, the entire life of the Son offered 
completely to the Father on behalf of those whose hand rests 
on his head. The cross is the grain offering: the work of a 
perfect human life, untouched by the leaven of sin, the fine 
flour of thirty-three years of obedient labor offered to God for 
the life of the world. The cross is the peace offering: the meal 
that restores the shalom that sin broke, the covenant table 
where God and humanity eat together again, the fellowship 
that the Last Supper enacted and the marriage supper will 
perfect. 

The cross is the sin offering: the one who knew no sin made 
sin for us, bearing what contaminates outside the camp, 
outside the city gate, so that those inside might be clean. And 
the cross is the guilt offering: the asham of Isaiah 53, the 
reparation that restores what sin stole and adds the 
abundance that grace requires. One event, five dimensions. 
The Levitical offering system is the theological education that 
prepares humanity to understand, from five different angles, 
what happens at Calvary. 

Hebrews 10:1 says the law has but a shadow of the good things 
to come instead of the true form of these realities. The five 
offerings are the shadow. They were never able to perfect the 
worshipper (Hebrews 10:1), because the animal that died on 
the altar was not the worshipper, and the substitution was 
always provisional, always anticipatory, always pointing 
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forward to the one substitution that would be final. It is 
impossible for the blood of bulls and goats to take away sins 
(Hebrews 10:4). And yet for fifteen centuries, every morning 
and every evening, every Passover and every Day of 
Atonement, every burnt offering and every sin offering and 
every asham, the system was teaching. When the substance 
arrived, those who had been taught by the shadow could 
recognize what they were seeing. The five offerings were not 
wasted ceremony. They were the curriculum through which 
God prepared humanity to understand the cross. 

Every offering in Leviticus is a different 
question asked of the same answer. The burnt 
offering asks: what does total consecration 
look like? The grain offering asks: what does 
the offering of a perfect human life look like? 
The peace offering asks: what does restored 
communion look like? The sin offering asks: 
what does atonement for what contaminates 
look like? The guilt offering asks: what does 
reparation for what was taken look like? And 
the cross answers every question, 
simultaneously, completely, once for all. 

New Covenant Destination: Christ loved us and gave 
himself up for us, a fragrant offering and sacrifice to 
God (Ephesians 5:2). The phrase fragrant offering, 
euodia prosphora in Greek, is the Septuagint’s 
translation of the pleasing aroma that appears forty 
times in Leviticus for every offering that ascends to 
God. Paul is saying that the cross was the ultimate 
pleasing aroma, the definitive offering that satisfied 
what the five offerings of Leviticus could only 
approach. He offered himself through the eternal 
Spirit without blemish to God (Hebrews 9:14): the 
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burnt offering’s totality, the grain offering’s 
blemishlessness, the guilt offering’s reparation, the 
sin offering’s substitution, the peace offering’s 
restoration of communion, all in one act, offered 
once, sufficient forever. 
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Station Two 

The Day of Atonement 

Once a Year, With Blood 

The Architecture of Yom Kippur 
Once a year, on the tenth day of the seventh month, something 
happens in Israel that happens no other day of the year. The 
high priest puts aside his regular garments of glory and 
beauty, the ephod with its twelve stones and the breastpiece 
with the Urim and Thummim and the robe of blue with its 
bells and pomegranates. He washes his body in water and puts 
on the linen tunic, the linen undergarments, the linen sash, 
and the linen turban. Not the gold. Not the blue and purple 
and scarlet. The plain white linen of simple purity. The man 
who enters the most holy place on the Day of Atonement is 
robed not for glory but for access. 

The Day of Atonement, Yom Kippur in Hebrew, is the most 
solemn day in Israel’s calendar. Not Passover, which is the 
most celebrated. Not Tabernacles, which is the most joyous. 
Yom Kippur is the day when everything that has been 
accumulating between God and Israel across an entire year is 
comprehensively and definitively addressed: every sin, every 
inadvertent violation, every defilement of the sanctuary, every 
failure of the priesthood, the full weight of a year of human 
inadequacy in the presence of a holy God. On this one day, and 
only this one day, the high priest crosses the boundary that is 
otherwise impassable: he enters the most holy place, into the 
immediate presence of the God who dwells between the 
cherubim, and he brings blood. 
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The preparations are elaborate and precise. Aaron is to offer a 
bull as a sin offering for himself and for his house (Leviticus 
16:6). The high priest himself needs atonement before he can 
make atonement for others. He cannot enter the presence as 
though he were clean. He must first deal with his own sin, not 
because his sin is worse than Israel’s but because the one who 
stands between the people and God must himself stand within 
the system he administers. The priest is not exempt from what 
he officiates. He is the first recipient of what he offers. 

Then he takes two goats from the congregation of the people 
of Israel and presents them before the Lord at the entrance to 
the tent of meeting. He casts lots over the two goats: one lot 
for the Lord and one lot for Azazel. The goat on which the lot 
falls for the Lord is offered as a sin offering. The goat on which 
the lot falls for Azazel shall be presented alive before the Lord 
to make atonement over it, that it may be sent away into the 
wilderness (Leviticus 16:8-10). Two goats. Two different fates. 
One theology in two acts. 

Yom Kippur   Day of Atonement; from yom, day, 
and kaphar, to cover, to atone. The annual 
comprehensive atonement for Israel, administered by 
the high priest in the most holy place with the blood of 
the sin offering, the one day in the year when the 
innermost space of the tabernacle was entered 
Azazel   the word remains debated: possibly meaning 
removal or complete separation, or the name of a 
desolate place. The goat for Azazel is sent into the 
wilderness bearing the confessed sins of Israel, never 
to return. The removal is as important as the death: 
sin must not only be paid for but carried away 
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The Two Goats: Propitiation and the 
Scapegoat 
The two goats of the Day of Atonement are together the most 
complete picture of atonement in the entire Levitical system. 
They must be understood together, because they show the two 
dimensions of what dealing with sin requires. 

The first goat is slaughtered. Its blood is taken by the high 
priest into the most holy place and sprinkled on the mercy seat 
and before the mercy seat seven times. This is the act of 
propitiation: the blood of the substitute is applied to the place 
where God meets his people, satisfying the justice that sin 
demands and establishing the ground on which God can be 
present with his people. The first goat dies and its blood 
speaks. It speaks the language of satisfied justice, of penalty 
absorbed, of the wrath that holiness requires against sin 
having found its object in the substitute rather than in the 
people whose sin it bears. 

Then the high priest comes out of the most holy place and 
takes the second goat, the living goat, and lays both his hands 
on its head and confesses over it all the iniquities of the people 
of Israel, and all their transgressions, all their sins (Leviticus 
16:21). The full vocabulary of sin: iniquities, perverse 
inclinations that twist the life inward. Transgressions, 
deliberate crossings of known boundaries. Sins, the 
wandering failures that miss the mark. All of it is confessed 
over the living goat. And then: he shall send it away into the 
wilderness by the hand of a man who is in readiness. The goat 
shall bear all their iniquities on itself to a remote area, and he 
shall let the goat go free in the wilderness (Leviticus 16:22). 

The scapegoat carries the confessed sin away. It goes into the 
wilderness and does not come back. The sins that were laid on 
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it do not remain in the camp. They are removed as far as the 
east is from the west (Psalm 103:12): the distance is the 
wilderness, the uncrossable expanse, the place from which the 
goat does not return. Israel’s sins are not merely covered by 
the blood of the first goat. They are also carried away by the 
living goat. Both dimensions are real. Both are necessary. The 
death addresses the penalty. The removal addresses the 
presence. 

The writer to the Hebrews presents Christ as both goats 
simultaneously, because both aspects of what the two goats 
accomplished together are accomplished by him alone in a 
single act. His blood is the propitiation, the blood sprinkled 
on the heavenly mercy seat, the satisfaction of divine justice. 
And he is also the one who, as Hebrews 9:26 says, has 
appeared once for all at the end of the ages to put away sin by 
the sacrifice of himself. To put away: the same concept as the 
scapegoat’s removal. The Greek aphethanai, to send away, to 
cause to disappear. The sin is not merely paid for. It is put 
away. The one who carried it away does not come back with it. 
When the scapegoat entered the wilderness, Israel’s sins went 
with it into a place from which they would not return. When 
Christ rose from the dead, he did not bring the sin back. The 
sin stayed in the grave. He rose without it. 

The High Priest Enters Alone 
There is a detail of the Yom Kippur ceremony that is easy to 
miss and theologically essential. Leviticus 16:17 says: No one 
may be in the tent of meeting from the time he enters to make 
atonement in the Holy Place until he comes out and has made 
atonement for himself and for his house and for all the 
assembly of Israel. No one. The high priest enters the most 
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holy place entirely alone. Not with the other priests. Not with 
selected elders. Alone. The entire community of Israel waits 
outside in silence. No sound comes from within. The only 
confirmation that the atonement has been accomplished is the 
moment the high priest emerges alive. 

This aloneness is the most important architectural feature of 
the Day of Atonement. The sin of the people required a 
representative who could go where the people could not go. 
And the representative who goes must go without them. They 
cannot accompany him into the most holy place because they 
are precisely the ones whose sin makes the most holy place 
inaccessible to them. The high priest goes in for them. He 
carries their names on the breastpiece over his heart, and he 
goes where they cannot follow, and he does there what they 
cannot do, and he comes out bringing the acceptance that they 
could not obtain for themselves. 

Hebrews 9:7 describes the old covenant arrangement: into the 
second section the high priest alone, once a year, and not 
without taking blood, which he offers for himself and for the 
unintentional sins of the people. Once a year. Alone. With 
blood. These three specifications characterize the limitation of 
the old covenant atonement: it was annual, meaning it had to 
be repeated; it was restricted to one person, meaning access 
remained mediated and exclusive; and it required blood that 
could only ever be animal blood, meaning it was always 
provisional. Hebrews 9:11-12 presents Christ as the solution 
to all three limitations: when Christ appeared as a high priest 
of the good things that have come, he entered once for all into 
the holy places, not by means of the blood of goats and calves 
but by means of his own blood, thus securing an eternal 
redemption. Once for all: not annual. His own blood: not 
animal blood. Eternal redemption: not provisional. The high 
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priest who entered the most holy place alone on the Day of 
Atonement was the type of the one who entered heaven itself 
alone, the one representative who could go where no one else 
could go, who went without us in order to bring us in. 

The Day That Points to a Day That Will Not 
Repeat 
Every year, on the tenth day of the seventh month, Israel kept 
Yom Kippur. Every year the bull was selected, the goats were 
presented, the lots were cast, the high priest washed and 
dressed in white linen, the incense smoke clouded the most 
holy place, the blood was sprinkled seven times before the 
mercy seat, the scapegoat was confessed over and led away 
into the wilderness, and the high priest emerged from the 
inner room alive and changed the garments. Every year, the 
same ceremony. The repetition was not tedium. It was the 
announcement of incompleteness: if it had been complete, it 
would have ceased to be offered, since the worshippers, 
having once been cleansed, would have had no more 
consciousness of sins (Hebrews 10:2). The repetition declared 
that the annual ceremony was not the final word. It was the 
annual expectation of the final word. 

Hebrews 10:11-14 presents the contrast with the precision of a 
man who has been meditating on it for years: every priest 
stands daily at his service, offering repeatedly the same 
sacrifices, which can never take away sins. But when Christ 
had offered for all time a single sacrifice for sins, he sat down 
at the right hand of God, waiting from that time until his 
enemies should be made a footstool for his feet. For by a single 
offering he has perfected for all time those who are being 
sanctified. The priests stand. Christ sat. You stand when the 



 
58 

 

work is not finished. You sit when it is done. The priests of 
Israel stood every day at the altar, offering and offering and 
offering, because the work was never finished. Christ offered 
once and sat down, because the work was complete. 

The Day of Atonement was Israel’s annual school in the 
theology of what was still needed. It taught, every year without 
fail, that the covenant required a high priest who could enter 
the most holy place with blood, that blood was required for 
the forgiveness of sins, that the removal of sin was as 
necessary as its payment, and that the ceremony would need 
to be repeated until a ceremony came that did not need to be. 
Fifteen centuries of Yom Kippur: fifteen centuries of 
education in why the cross was necessary and what it would 
accomplish when it arrived. 

The prayers of Yom Kippur return again and again 
to the theme of divine mercy: God is slow to anger 
and abounding in steadfast love. The Ne'ilah service, 
the closing of the gates, is one of the most powerful 
moments in Jewish liturgy: as the day ends, as the 
gates of heaven are imagined to close, the 
congregation cries out in the knowledge that only 
mercy can open what justice has the right to close. 
The scapegoat does not return. The sins sent away 
with it have gone where they cannot come back. This 
is the faith that Yom Kippur rehearses every year: 
that God’s mercy reaches where the wilderness goat 
has gone, and further. 

New Covenant Destination: Therefore, brothers, 
since we have confidence to enter the holy places by 
the blood of Jesus, by the new and living way that he 
opened for us through the curtain, that is, through 
his flesh, and since we have a great priest over the 
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house of God, let us draw near with a true heart in 
full assurance of faith (Hebrews 10:19-22). The high 
priest entered once a year with trembling, with 
incense smoke to shield his eyes, with the blood of 
an animal, into a room that no one else could enter. 
The believer in Christ draws near with full assurance 
of faith, not once a year but continually, not through 
the blood of goats but through the blood of the Son, 
not into a room made with hands but into the 
presence of the Father himself. Yom Kippur taught 
Israel what approach to God requires. The cross 
shows that the requirement has been met, 
permanently, by the one who entered once for all 
and sat down. 
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Station Three 

The Seven Feasts 

Sacred Time and the Redemptive Calendar 

A People Who Live in Sacred Time 
Leviticus 23 contains one of the most architecturally 
sophisticated passages in the Torah. God speaks to Moses and 
says: speak to the people of Israel and say to them, These are 
the appointed feasts of the Lord that you shall proclaim as 
holy convocations; they are my appointed feasts (Leviticus 
23:2). The word translated appointed feasts is moed, and it 
means far more than a religious holiday. It means appointed 
time, fixed meeting, the time determined in advance for a 
specific encounter. The seven feasts of Israel are not seasonal 
festivals organized around the agricultural calendar of the 
ancient Near East, though they correspond to the agricultural 
seasons. They are appointments. God has set seven dates in 
the year for specific encounters with his people. He will show 
up. They are to show up. What happens at each appointment 
is already specified. 

The genius of the festival calendar is that it turns the year into 
a theological statement. Egypt’s calendar was organized 
around the Nile and the harvest and the flooding and the 
planting. Every other culture organized its time around what 
the land required. Israel’s calendar is organized around what 
God has done and will do. The seven feasts, read in sequence, 
tell the entire story of redemption: the Passover death of the 
lamb, the removal of corruption, the first resurrection, the 
outpouring of the Spirit, the great gathering, the final 
atonement, the eternal dwelling of God with his people. The 
Israelite who observed all seven feasts every year was 
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rehearsing the entire arc of salvation annually. God built the 
theology of redemptive history into the calendar of the people 
he had redeemed. 

The seven feasts fall into three natural groupings. The spring 
feasts of Passover, Unleavened Bread, and Firstfruits occur in 
the first month, the month of Nisan, clustered together. The 
summer feast of Pentecost or Weeks comes fifty days after 
Firstfruits. The fall feasts of Trumpets, the Day of Atonement, 
and Tabernacles come in the seventh month. The spring 
grouping was fulfilled in Christ’s first coming: his death, 
burial, and resurrection occurred at the precise time of the 
spring feasts. The summer feast of Pentecost was fulfilled at 
the outpouring of the Spirit. The fall feasts remain: they point 
to events yet to come in the final stage of redemptive history. 

moed   appointed time, fixed meeting; the word for 
Israel's feasts declares them to be divine 
appointments, times God has fixed in advance for 
specific encounters with his people. The feasts are not 
Israel seeking God at convenient moments; they are 
God summoning Israel to meet him at the times he 
has chosen 

Passover: The Foundation of All the Feasts 
The first feast is Passover, the fourteenth of Nisan, the night 
when the lamb is slaughtered at twilight and its blood applied. 
Volume III developed the Passover at full length. Here it is 
sufficient to note its structural position in the feast calendar: 
everything else rests on it. The Passover is not one feast 
among seven. It is the foundation on which the entire system 
stands. Every other feast presupposes the deliverance the 
Passover secured. You cannot come to Firstfruits if you have 
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not come through Passover. You cannot observe Pentecost if 
you have not been delivered from Egypt. The appointment 
calendar begins with blood because the relationship it 
structures began with blood. 

Paul’s declaration that Christ our Passover lamb has been 
sacrificed (1 Corinthians 5:7) does not exhaust the Passover’s 
meaning. It establishes the foundation on which every other 
New Covenant fulfillment is built. The death of Christ is the 
Passover of the new creation, the foundation-event on which 
the entire new covenant calendar rests. Every feast of the 
church, every Lord’s Day gathering, every Communion table, 
every Pentecost, every eschatological expectation 
presupposes the Passover of Calvary. The blood was applied 
on the fourteenth of Nisan. The new creation’s feast calendar 
began at that moment. 

Unleavened Bread: The Removal of What 
Corrupts 
The feast of Unleavened Bread begins on the fifteenth of 
Nisan, the day after Passover, and lasts seven days. For the 
entire week, no leaven is permitted in any Israelite home. The 
houses are searched. The hidden yeast is removed. Every trace 
of fermentation is purged from the domestic space. This is the 
feast of the removal of corruption. 

The theology of leaven runs consistently through the New 
Testament. Jesus warns against the leaven of the Pharisees 
and Sadducees, the doctrine that spreads invisibly and 
contaminates the entire lump of what it touches. Paul uses the 
same image in 1 Corinthians 5: a little leaven leavens the 
whole lump. Cleanse out the old leaven that you may be a new 
lump, as you really are unleavened. For Christ, our Passover 
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lamb, has been sacrificed. Let us therefore celebrate the 
festival, not with the old leaven, the leaven of malice and evil, 
but with the unleavened bread of sincerity and truth. The feast 
of Unleavened Bread is the continuous moral mandate of the 
Passover: the blood that delivers you from judgment is also 
the beginning of the removal of corruption from your life. You 
are unleavened, Paul says. Now live as what you already are. 

Christ lay in the tomb during the feast of Unleavened Bread. 
Three days of burial in the earth, the uncorrupted body of the 
one who knew no sin lying in the darkness while the feast of 
the removal of corruption was being observed. He had no 
corruption to remove. He was the unleavened bread itself. 
And when the feast of Unleavened Bread ended and Firstfruits 
began, the tomb was empty. 

Firstfruits: The Sheaf Lifted Before the Lord 
On the day after the Sabbath of Unleavened Bread, the priest 
brings the first sheaf of the barley harvest and waves it before 
the Lord (Leviticus 23:11). This is Firstfruits, the feast that 
declares that the first of the harvest belongs to God and that 
the first portion lifted before him is the guarantee of the rest. 
You do not wave the last sheaf and hope for the best. You wave 
the first sheaf as an act of faith that what has begun will be 
completed, that the God who accepted the firstfruits will bring 
in the full harvest. 

Paul identifies Christ’s resurrection with Firstfruits with 
unmistakable precision: Christ has been raised from the dead, 
the firstfruits of those who have fallen asleep (1 Corinthians 
15:20). The risen Christ is the first sheaf waved before the 
Father on the day after the Sabbath of Unleavened Bread. He 
rises on the first day of the week, the day after the Sabbath, at 
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the precise time of the Firstfruits offering. And his 
resurrection is not merely his own event. It is the guarantee of 
the harvest: the firstfruits declares that the rest is coming. In 
Christ shall all be made alive. But each in his own order: Christ 
the firstfruits, then at his coming those who belong to Christ 
(1 Corinthians 15:22-23). The wave of the first sheaf has 
already been made. The harvest is certain. 

bikkurim   firstfruits; the first portion of the harvest 
lifted before the Lord as the declaration that the 
harvest belongs to him and the guarantee that the rest 
will follow. Paul uses this word for Christ's 
resurrection (1 Corinthians 15:20), establishing the 
timing and the theological meaning simultaneously 

Pentecost: The Spirit Poured Out on the 
Harvest 
Fifty days after Firstfruits comes the feast of Weeks, Shavuot, 
what the New Testament calls Pentecost from the Greek word 
for fifty. By this point in the harvest calendar, the wheat 
harvest has come in, and two loaves of bread baked with 
leaven are waved before the Lord. Unlike every other offering, 
these loaves contain leaven: the feast of Pentecost is 
celebrating not the purity of the offering but the reality of the 
people for whom the harvest has been gathered. The harvest 
of God is leavened humanity, imperfect and struggling, 
received and celebrated nonetheless. 

Jewish tradition identifies Pentecost as the anniversary of the 
giving of the law at Sinai. Fifty days after the Passover from 
Egypt, Israel received the Torah at the mountain. Fifty days 
after the resurrection of Christ, the Holy Spirit descended at 
Jerusalem. The pattern is precise: the first Pentecost gave 
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Israel the law written on stone tablets. The second Pentecost 
gave the church the Spirit who writes the law on the heart. 
This is exactly what Jeremiah and Ezekiel promised: I will put 
my law within them, and I will write it on their hearts 
(Jeremiah 31:33); I will put my Spirit within you, and cause 
you to walk in my statutes (Ezekiel 36:27). The feast of Weeks 
anticipated the outpouring of the Spirit the way the feast of 
Firstfruits anticipated the resurrection. The calendar was 
already announcing what was coming, fifty days at a time. 

Acts 2 records the fulfillment with the feast’s details intact: 
when the day of Pentecost arrived, they were all together in 
one place. The day of Pentecost: the feast day, the appointed 
time, the moed. God kept his appointment. A sound like a 
mighty rushing wind filled the house. Tongues as of fire 
distributed and rested on each one of them. They were all 
filled with the Holy Spirit. The Spirit of fire descends on the 
appointed day of the appointed feast, and the first Pentecost’s 
law written in stone becomes the second Pentecost’s law 
written in fire on the heart. 

Trumpets: The Shout That Gathers 
After the summer’s silence of four months with no feasts, the 
fall feasts begin in the seventh month. The first of them, on 
the first day of the seventh month, is Yom Teruah, the day of 
the blowing of trumpets. It is a day of complete rest, a holy 
convocation commemorated with the blast of the shofar. The 
text gives no explicit reason. No historical event is 
commemorated. No agricultural marker is identified. It is 
simply a day of sounding. 

The shofar blast in Israel’s experience carries several 
meanings. It calls the assembly to gather. It signals the 



 
66 

 

beginning of the king’s reign. It announces the Jubilee year. It 
sounds in war and at the moment of divine self-revelation: the 
same sound at Sinai that made the people tremble and ask 
Moses to mediate. The feast of Trumpets is the day when all 
of these associations gather into a single prolonged sounding: 
gather, the king comes, release, the Lord descends. 

The New Testament’s language of the last day reaches for the 
trumpet. The Lord himself will descend from heaven with a 
cry of command, with the voice of an archangel, and with the 
sound of the trumpet of God. And the dead in Christ will rise 
first (1 Thessalonians 4:16). At the last trumpet (1 Corinthians 
15:52), the dead will be raised imperishable and we shall be 
changed. The feast of Trumpets is the appointment that still 
awaits: the day of the great gathering shout, when the king 
returns and the assembly is called together, when the dead 
who sleep in him rise and the living who remain are caught 
up, when the trumpet that sounded at Sinai sounds for the 
final time and every exile of the redeemed is summoned home. 

Yom Teruah   the day of the blowing of trumpets; 
from teruah, the blast of the shofar, a sound that 
gathers and announces and declares. The feast 
anticipates the final great gathering, the trumpet blast 
of Christ's return that assembles the redeemed from 
every direction 

Tabernacles: God Camping with His People 
Again 
The last and greatest of the feasts is Sukkot, the feast of 
Tabernacles or Booths, beginning on the fifteenth of the 
seventh month, five days after Yom Kippur. For seven days, 
every Israelite family leaves their house and lives in a booth 
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made of branches, a temporary shelter with a roof open 
enough to see the stars, recalling the forty years when Israel 
lived in tents in the wilderness with no permanent address 
except the presence of God at the center of the camp. 

Leviticus 23:43 gives the reason: that your generations may 
know that I made the people of Israel dwell in booths when I 
brought them out of the land of Egypt: I am the Lord your 
God. The feast of Tabernacles is the annual re-enactment of 
the wilderness: one week a year, every Israelite family lives as 
the wilderness generation lived, in a temporary structure, 
dependent on God, reminded that the permanent houses they 
occupy in the land are gifts given by the one who met them 
first in the desert with no address but his own presence. 

Tabernacles is also the feast of fullness and overflow. 
Numbers 29 lists the sacrifices: seventy bulls over the seven 
days of the feast, decreasing by one each day, a stunning 
cascade of offering. And the water-drawing ceremony of the 
feast, not described in Leviticus but developed in tradition, 
involved drawing water from the pool of Siloam and pouring 
it out at the altar, accompanied by the singing of Isaiah 12:3: 
with joy you will draw water from the wells of salvation. It is 
at this ceremony, on the last day of the feast, the great day, 
that Jesus stands and cries out: If anyone thirsts, let him come 
to me and drink. Whoever believes in me, as the Scripture has 
said, out of his heart will flow rivers of living water (John 7:37-
38). 

The ultimate fulfillment of Tabernacles is the new creation. 
Revelation 21:3: the tabernacle of God is with man. He will 
dwell with them. The Greek eskenosen, he tabernacled, the 
same verb John uses in his prologue for the incarnation, is the 
vocabulary of Sukkot: God pitching his tent among his people. 
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The feast of Tabernacles is the annual anticipation of the 
eternal dwelling: a week in a booth, sleeping under stars, 
remembering the wilderness, looking forward to the 
permanent dwelling that the wilderness tent was only the first 
draft of. The booths are temporary by design. You are not 
supposed to be comfortable enough to stay. You are supposed 
to remember that the true tabernacle is the one God builds, 
not the one you build, and that it is coming. 

The Seven Feasts as Portrait of Redemptive 
History 
Read in sequence, the seven feasts are not seven separate 
appointments. They are one story told in seven movements. 
Passover: the lamb dies and the blood protects. Unleavened 
Bread: the old leaven is removed and the people walk out 
clean. Firstfruits: the first of the new harvest is lifted before 
the Lord as the guarantee of what follows. Pentecost: the 
Spirit is poured out on the gathered harvest. Trumpets: the 
great shout of gathering sounds and the king returns. 
Atonement: the final great reckoning, the day of 
comprehensive dealing with everything that remains between 
God and his people. Tabernacles: God dwells with his people 
permanently, in the city that needs no temple because the 
Lord God Almighty and the Lamb are its temple. 

Paul identifies the first three as fulfilled in Christ’s first 
coming: our Passover lamb has been sacrificed; you are 
unleavened; Christ is the firstfruits of those who have fallen 
asleep. Pentecost is fulfilled in the outpouring of the Spirit. 
The last three remain: Trumpets at Christ’s return, 
Atonement at the final judgment, and Tabernacles at the new 
creation. The appointed times are not canceled by their partial 
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fulfillment. They are confirmed and enlarged. The spring 
feasts were fulfilled with a precision that validates the 
expectation that the fall feasts will be fulfilled with equal 
precision, at God’s appointed time, on his calendar, not the 
world’s. 

The seven feasts are the covenant calendar of 
redemption. God built the entire arc of 
salvation, from the death of the Passover lamb 
to the eternal dwelling of Tabernacles, into the 
structure of Israel's year. Every generation of 
Israelites who observed all seven feasts was 
rehearsing the complete story of what God 
would do, from the foundation event of the 
lamb's blood to the destination of the divine 
dwelling. The story was not hidden. It was 
celebrated annually, in bread and blood and 
booths and shofar blasts, for fifteen centuries. 

The Seder itself is a feast within a feast, a 
compressed rehearsal of the Passover that looks 
back to Egypt and forward to the kingdom. The 
Haggadah ends with the declaration Next year in 
Jerusalem, the eschatological longing built into the 
Passover liturgy: this feast is not complete until the 
king has returned and the final Passover has been 
celebrated in the city of God. Every Seder is 
Pentecost-anticipating (the Spirit pours out on the 
gathered community), Trumpets-anticipating (the 
gathering of all Israel to the feast), Atonement-
anticipating (the comprehensive dealing with all 
that remains between Israel and her God), and 
Tabernacles-anticipating (the dwelling of God with 
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his people in the city that needs no booth because 
God himself is its shelter). 

New Covenant Destination: Let no one pass 
judgment on you in questions of food and drink, or 
with regard to a festival or a new moon or a Sabbath. 
These are a shadow of the things to come, but the 
substance belongs to Christ (Colossians 2:16-17). 
Paul does not say the feasts are abolished. He says 
they are the shadow whose substance is Christ. The 
shadow has the shape of the substance: Passover has 
the shape of the cross, Firstfruits has the shape of the 
resurrection, Pentecost has the shape of the Spirit's 
outpouring. The shadow was real. The substance is 
more real. The church that observes the Lord’s Day 
and the Lord’s Supper is not abandoning the feast 
calendar. It is living inside its fulfillment, in the 
already-but-not-yet space between the spring feasts 
that have been kept and the fall feasts that are 
coming. 
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Station Four 

The Holiness Code 

Be Holy As I Am Holy 

The Logic of Holiness: Why Distinction 
Matters 
Leviticus 19:2 contains the most comprehensive command in 
the book and possibly in the entire Torah: you shall be holy, 
for I the Lord your God am holy. The command is not to 
observe specific rituals or avoid specific sins, though Leviticus 
19 goes on to specify both. The command is to be something: 
holy. The ground of the command is not Israel’s own capacity 
or achievement but God’s character. You shall be holy because 
I am holy. The connection is not aspirational but ontological: 
you are in relationship with the holy God, and relationship 
with the holy God reshapes the one who is in that relationship. 

The Hebrew word qadosh, holy, means set apart, consecrated, 
distinct. It does not primarily mean morally perfect, though 
moral excellence follows from it. It means other, different, not 
belonging to the category of the ordinary. The holy is what has 
been separated from the common and dedicated to God. 
When God calls Israel to be holy, he is calling them to be 
recognizably different from the nations around them, not as a 
badge of superiority but as a function of identity: they belong 
to a different King and are organized around a different 
reality, and that difference must be visible in the texture of 
their common life. 

The holiness code of Leviticus 17 through 26 applies the 
principle of holy distinctiveness to every dimension of 
Israelite life: food, sexuality, farming, justice, worship, the 
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treatment of the vulnerable, the calendar, the economy. The 
breadth is intentional. Holiness is not a compartment of 
religious life that operates alongside the rest of life. It is the 
character of the entire life, expressed in what you eat and how 
you conduct your business and how you treat your neighbor 
and how you structure your agricultural land and what you do 
on the seventh day. The holy God who dwells in the tent at the 
center of the camp insists that his dwelling change the 
character of the camp around it. 

qadosh   holy, set apart, consecrated, distinct; the 
fundamental attribute of God that he calls Israel to 
embody. Not primarily moral perfection but 
ontological difference: belonging to God rather than 
to the common order, organized around his character 
rather than the world's categories 

Clean and Unclean: The Theology of 
Categories 
The purity laws of Leviticus 11 through 16 have puzzled 
readers across every century. Why are certain animals clean 
and others unclean? What does the contaminating power of a 
dead body or a skin disease have to do with morality? The 
categories of clean and unclean seem arbitrary, and the effort 
of maintaining them seems disproportionate to any 
identifiable spiritual benefit. They have been explained as 
ancient hygiene codes, as social boundary markers, as 
arbitrary tests of obedience. All of these explanations contain 
partial truth and miss the main point. 

The purity system is a physical enactment of the theological 
reality that Israel lives inside: that there is a God who is 
absolutely holy, that his people live in the presence of that 
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holiness, and that holiness and its opposite cannot coexist 
without crisis. The clean and unclean categories train Israel to 
think in terms of distinction, of boundary, of the difference 
between what belongs in the presence of God and what cannot 
approach it. Every time an Israelite avoided a prohibited food 
or performed a purification ritual after contact with a corpse, 
he was practicing the basic theological instinct that the 
covenant requires: there is a holy God, there is a holy space, 
and what comes near must be fit to come near. 

Mary Douglas, in her landmark analysis of the Levitical purity 
system, argued that the clean animals are those whose form 
matches their function: fish that swim with fins and scales, 
birds that fly with wings, land animals that walk with four feet 
and divide the hoof. The unclean animals are those whose 
form and function don’t match the expected category: 
shellfish that live in water but don’t swim with fins, pigs that 
have divided hooves but don’t chew the cud. The system 
teaches the Israelite to see the world in terms of proper 
category and proper order, which is the same cognitive habit 
that holiness requires in the moral realm: things belong where 
God has placed them, and moving them from their proper 
place is the structure of sin. 

Jesus declares all foods clean in Mark 7:19, and Peter receives 
the vision of the clean and unclean animals in Acts 10 as the 
announcement that the Gentiles are no longer the unclean 
other. The abolition of the food laws is not the abandonment 
of the theology the food laws taught. It is the fulfillment of that 
theology. The distinction between clean and unclean that the 
food laws trained Israel to perceive was always pointing 
toward the distinction between what is fit for God’s presence 
and what is not. Christ has made fit for God’s presence what 
was previously unfit, not by lowering the standard but by 
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meeting it for those who could not meet it themselves. The 
food laws are abolished because the reality they pointed 
toward has arrived: in Christ, the Gentiles who were far off 
have been brought near by the blood of Christ (Ephesians 
2:13). The unclean has been made clean, not by changing the 
definition of holiness but by the one who is himself holy 
making clean those who come to him. 

The Wholly Leprous Man: When Total 
Corruption Becomes the Ground of 
Cleansing 
Within the skin disease laws of Leviticus 13, there is a ruling 
that stops the careful reader completely. The priest examines 
a person who has a skin disease. If the disease has spread and 
covered all of the person’s skin from head to foot, as far as the 
priest can see, then the priest pronounces the person clean: if 
the leprous disease has covered all his skin, he shall 
pronounce him clean of the disease; it has all turned white, 
and he is clean (Leviticus 13:12-13). The person covered in 
disease from head to foot is declared clean. The person with 
only a patch of diseased skin is declared unclean. 

The logic is counterintuitive at every level. The person with 
the smaller visible area of disease is the one who remains 
unclean. The person with the greatest visible extent of disease 
is the one who is pronounced clean. How can this be? The 
answer lies in what the priest is looking for: the priest 
examines whether there is any healthy flesh remaining. If 
there is raw flesh visible anywhere in the disease, the person 
is unclean: as soon as raw flesh appears on him, he shall be 
unclean (Leviticus 13:14). But if the disease has spread to 
every surface of the body and no raw flesh is visible anywhere, 
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the person is clean. The total spread of the disease is not what 
makes the person unclean. What makes the person unclean is 
the presence of partially corrupted flesh, the flesh that is 
partly healthy and partly diseased, the flesh that still has 
something of its own it is trying to preserve. 

The wholly leprous man has nothing left. No part of him 
remains untouched. No patch of healthy skin suggests that 
there is something in him that can provide the ground of his 
own standing before the priest. He is entirely, visibly, from the 
crown of his head to the sole of his foot, what the disease has 
made him. And it is precisely at this point, when everything is 
visible and nothing is hidden and no self-righteousness 
remains in any corner of the body to be protected, that the 
priest can pronounce him clean. Not because he is well. Not 
because the disease is gone. But because the full extent of what 
he is has been acknowledged, and the acknowledgment makes 
the cleansing possible. 

The offering for the cleansed leper in Leviticus 14 is 
remarkable in its own right: two live birds, cedar wood, scarlet 
thread, and hyssop; one bird killed, one bird released alive 
carrying the cleansing blood on its wings into the open field. 
Two birds, one slaughtered and one released, performing at 
the level of the individual leper exactly what the two goats of 
the Day of Atonement perform at the level of the whole nation: 
the blood of the substitute applied, and the living carrier 
taking the contamination away. And then on the eighth day, 
the fully cleansed leper brings two male lambs and one ewe 
lamb as his offering. The same offering structure as the high 
priest’s ordination ceremony. The restored leper brings the 
same class of offering as the anointed priest. The one who was 
most excluded has the same access as the one who was most 
set apart. 
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Paul articulates the spiritual logic of the wholly leprous man 
in Romans 7:18: I know that nothing good dwells in me, that 
is, in my flesh. This is not despair. It is the ground of grace. 
The person who still believes there is a patch of healthy flesh 
in them, a corner of natural righteousness that needs no 
redemption, a dimension of the self that is exempt from what 
Paul calls the body of this death, is the partially infected man: 
unclean, because raw flesh is still visible. The person who has 
arrived at the knowledge that Paul articulates, that nothing 
good dwells in the flesh, that the full extent of what sin has 
done is total and without exception, is the wholly leprous man. 
And it is precisely to this person, the one who brings nothing, 
who hides nothing, who has no claim of partial health to offer 
in self-defense, that the priest speaks the word of 
pronouncement: clean. 

The Gospel of Mark records a leper who comes to Jesus and 
kneels before him and says: if you will, you can make me clean 
(Mark 1:40). He does not argue his case. He does not 
enumerate the patches of his skin that have been spared. He 
brings the full extent of what he is: leprous, unclean, excluded 
from the community, unable to approach the holy on any 
ground of his own. And Jesus is moved with compassion, 
stretches out his hand, touches him, and says: I will; be clean. 
The leprosy left him immediately and he was made clean. The 
one who came with nothing was made fully clean by the one 
who is the fulfillment of the priest’s pronouncement and the 
leper’s restoration and the offering on the eighth day, all at 
once. The wholly leprous man is the type of every person who 
comes to God with the confession that nothing good dwells in 
the flesh, and receives in return the word that the law could 
only approximate: I will. Be clean. 
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The man covered in leprosy from head to foot 
is pronounced clean, because there is no 
longer any healthy flesh to hide behind. The 
priest can speak the word when everything is 
visible and nothing is held back. This is the 
deepest logic of the gospel: you are not 
cleansed when you bring the part of yourself 
that is well. You are cleansed when you bring 
all of what you are, without concealment, and 
the priest who is also the sacrifice speaks the 
word over you that the disease cannot survive. 

wholly leprous = clean   Leviticus 13:12-13; when 
the disease covers all the skin from head to foot and no 
raw flesh remains visible, the priest pronounces the 
person clean. The total spread of the disease does not 
increase uncleanness: it is the presence of partially 
corrupted flesh, flesh still trying to preserve 
something of its own health, that maintains the 
unclean condition. Full acknowledgment of what sin 
has done is the condition under which the priest’s 
declaration of clean can be spoken 

the leper’s offering on the eighth day   Leviticus 
14:10-20; two male lambs and one ewe lamb, the 
same offering structure as the high priest’s 
ordination. The restored leper and the anointed priest 
bring the same caliber of offering. The person who 
was most excluded from the community of the clean is 
restored to the same standing as the person who was 
most consecrated within it. Grace does not restore to 
a lesser standing than was held before. It restores to 
the full standing of the one who is wholly clean 
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The Jubilee Year: Every Fiftieth Year, 
Release 
Every seventh year in Israel is a Sabbath year: the land rests, 
the fields are not planted, the fruit that grows on its own is for 
the poor and the wild animals, and the Israelite farmer trusts 
that the God who provided for six years will provide for the 
seventh. Seven sabbatical years, and then the fiftieth year is 
the Jubilee: the great release, the year of liberty, the year when 
every debt is canceled and every Israelite slave is set free and 
every family that has sold its land returns to its original 
allotment. 

Leviticus 25:10 describes the proclamation of the Jubilee: you 
shall consecrate the fiftieth year, and proclaim liberty 
throughout the land to all its inhabitants. It shall be a Jubilee 
for you, when each of you shall return to his property and each 
of you shall return to his family. Liberty throughout the land: 
the inscription on the Liberty Bell in Philadelphia is this verse. 
The Jubilee is the economic and social expression of the 
theological reality that the land belongs to God (for the land is 
mine, says God in Leviticus 25:23) and that Israel’s possession 
of it is therefore always tenancy rather than absolute 
ownership. You cannot permanently sell what does not 
ultimately belong to you. The Jubilee enforces this theological 
principle against every economic pressure toward the 
permanent concentration of land and the permanent bondage 
of debt. 

The Jubilee restructures the concept of debt. If I sell my 
family’s land under economic pressure, I have not sold it 
permanently. I have sold the use of it until the Jubilee, when 
it reverts to my family. If I sell myself into slavery to pay a 
debt, my slavery is not permanent. The Jubilee releases me 
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and returns me to my family and my land. The economic 
relationships of Israel are structured by the knowledge that a 
year of comprehensive release is always on the horizon, never 
more than fifty years away. No debt is permanent. No bondage 
is final. The clock is always running toward the year of liberty. 

The Jubilee and Christ: Release, Return, and 
Rest 
Luke 4:16-21 records the first public act of Jesus’s ministry. 
He enters the synagogue at Nazareth on the Sabbath, stands 
up to read, and is given the scroll of Isaiah. He unrolls it to 
Isaiah 61:1-2: the Spirit of the Lord is upon me, because he has 
anointed me to proclaim good news to the poor. He has sent 
me to proclaim liberty to the captives and recovering of sight 
to the blind, to set at liberty those who are oppressed, to 
proclaim the year of the Lord’s favor. He closes the scroll, sits 
down, and says: Today this Scripture has been fulfilled in your 
hearing. 

The year of the Lord’s favor is the Jubilee year. Isaiah 61 is 
written in the language of Leviticus 25, the proclamation of 
the Jubilee, the release of captives, the setting at liberty of the 
oppressed, the restoration of what was lost. Jesus is declaring 
himself the Jubilee. He is not merely announcing a message 
of good news. He is announcing that the fiftieth year has 
arrived, that the great release has begun, that the clock that 
was always running toward liberty has reached the appointed 
time. 

But the Jubilee Christ announces is not economic. It is cosmic. 
The captives released are not those in financial bondage but 
those in bondage to sin and death. The blind who receive sight 
are not only those with physical blindness but those whose 
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eyes have been closed to the reality of God. The liberty 
proclaimed is not the return of ancestral land but the return 
of the prodigal to the Father, the return of the exile to the 
presence, the return of what sin scattered to the one who made 
it and loves it. The Jubilee year of Leviticus 25 was a 
magnificent social legislation that most scholars believe was 
never fully implemented in Israel’s history. The Jubilee year 
of Luke 4 is fully implemented in the life and death and 
resurrection of Christ, extended to every person in every 
century who comes to him in the hearing of faith. 

The Sabbath rest that underlies the Jubilee, the seventh day 
and the seventh year and the seven-times-seventh year, finds 
its ultimate expression in Hebrews 4:9-11: so then, there 
remains a Sabbath rest for the people of God, for whoever has 
entered God’s rest has also rested from his works as God did 
from his. Let us therefore strive to enter that rest. The rest that 
the Jubilee pointed to is not a day of the week or a year on the 
calendar. It is the rest of the one who has stopped trying to 
earn what Christ has freely given, who has ceased striving for 
what is already secured, who has entered the eternal Sabbath 
of trusting in the work that was finished when Jesus said it is 
finished and sat down. 

The Jubilee year begins on Yom Kippur: the shofar 
is blown on the Day of Atonement to announce the 
year of release. The connection is not accidental. 
Release from bondage is only possible after 
atonement has been made. The debts that the 
Jubilee cancels presuppose the greater debt that the 
Day of Atonement addresses. You cannot proclaim 
liberty to captives until the captivity that sin creates 
has been comprehensively dealt with. The Jubilee is 
the social consequence of the atonement: once the 
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great reckoning has been accomplished, the year of 
release can begin. Christ makes atonement on 
Calvary and announces the Jubilee in Nazareth. The 
sequence is the same. The logic is the same. 

New Covenant Destination: The year of the Lord's 
favor is the entire age between Christ's first and 
second coming. Every proclamation of the gospel is 
a Jubilee announcement: you are released from the 
debt you cannot pay, from the slavery to what has 
enslaved you, from the loss of what sin has taken 
from your inheritance. The Spirit of the Lord is upon 
the Son to proclaim this liberty (Luke 4:18), and the 
Son gives the Spirit to the church to continue the 
proclamation until the final Jubilee arrives, when 
every exile is home, every debt is canceled, every 
slave is free, and every lost inheritance is restored to 
those who belong to the God who never sold what 
was always his. 
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Part Two 

Numbers 

The Cost of Unbelief 
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Station Five 

The Wilderness Census 

Two Armies and One Purpose 

The First Census: A Nation Organized for 
War 
Numbers begins with a count. The Lord speaks to Moses in 
the wilderness of Sinai, in the tent of meeting, on the first day 
of the second month, in the second year after they had come 
out of the land of Egypt, saying: Take a census of all the 
congregation of the people of Israel, by clans, by fathers’ 
houses, according to the number of names, every male, head 
by head. From twenty years old and upward, all in Israel who 
are able to go to war, you and Aaron shall list them, company 
by company (Numbers 1:1-3). 

The census is a military census. What is being counted is not 
the total population of Israel but the number of fighting men, 
the men who are able to go to war, twenty years old and 
upward. The result: six hundred and three thousand five 
hundred and fifty fighting men (Numbers 1:46), not counting 
the Levites, who are exempt from military service because 
they have a different commission. The nation that was 
enslaved in Egypt, that crossed the sea without a single 
weapon between them, that stood at Sinai trembling at the 
divine voice, is now being organized as an army. 

The army is not for Egypt. Egypt is behind them and drowned. 
The army is for Canaan: the land is occupied, the inhabitants 
are established, and the entry into the promise will require 
military action, divine enabling, and the kind of courage that 
the generation standing in the census will famously fail to 
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display. But the census declares that God is organizing his 
people for what lies ahead. The count is not mere bureaucracy. 
It is the declaration that this people, which was Pharaoh’s 
property eighteen months ago, is now the Lord’s army, 
organized by tribes and families and companies, ready to 
march toward the promise under the command of the God 
who goes before them. 

The Levites are not counted in the military census because 
they have a different assignment. They shall be in charge of 
the tabernacle of the testimony, and over all its furnishings, 
and over all that belongs to it. They shall carry the tabernacle 
and all its furnishings, and they shall take care of it and shall 
camp around the tabernacle (Numbers 1:50). While the other 
tribes are organized for external war, the Levites are organized 
for the internal war: the maintenance of the divine presence, 
the guarding of the approaches to the holy, the carrying of the 
tent through the wilderness. Two armies. One fights to bring 
Israel into the land. The other ensures that God travels with 
Israel on the way. 

The Camp Arranged Around the Presence 
Numbers 2 describes the arrangement of Israel’s camp in the 
wilderness with a precision that is architecturally deliberate. 
Three tribes on each side of the tabernacle: east, south, west, 
north. The tabernacle at the center. The Levites immediately 
surrounding the tabernacle as its guard, and then the twelve 
tribes arrayed around the Levites in their designated 
positions. The arrangement is not merely practical. It is 
theological: every dimension of Israel’s communal life is 
organized around the divine presence. 
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The tribe of Judah camps to the east, at the tabernacle’s 
entrance, the position of highest honor and most immediate 
access. The final blessing of Jacob over Judah in Genesis 49 
declared the scepter would not depart from Judah, nor the 
ruler’s staff from between his feet, until tribute comes to him. 
Judah’s position at the eastern gate of the tabernacle is the 
beginning of the fulfillment of that prophecy: the royal tribe is 
positioned at the gate of the divine dwelling. The Lion of the 
tribe of Judah, Revelation 5:5 declares, has conquered. The 
tribe positioned at the gate of the wilderness tent is the tribe 
from which the one who is himself the gate (John 10:9) will 
come. 

The camp arranged around the presence is the recurring 
image of the people of God in Scripture. Ezekiel’s restored 
temple has the city arranged around the sanctuary. 
Revelation’s new Jerusalem has the throne of God and the 
Lamb at the center, and the river flowing from the throne 
through the middle of the street, and the tree of life on both 
its banks. The arrangement of the wilderness camp around the 
tabernacle is the first full-scale expression of the principle that 
will organize the new creation: God at the center, his people 
surrounding him on every side, no tribe or nation excluded 
from proximity, every position oriented toward the presence. 
The wilderness is the prototype of the city. The tent is the 
prototype of the throne. 

Judah   praise; the first tribe stationed at the eastern 
entrance of the tabernacle. The tribe of praise is 
positioned at the gate of the presence. From Judah 
comes the king, and from the tribe of the king comes 
the one who is himself the door: I am the door; if 
anyone enters by me, he will be saved (John 10:9) 
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The Nazirite Vow: Voluntary Holiness 
Numbers 6 introduces a provision that has no parallel in the 
Levitical system: the Nazirite vow. Any man or woman who 
wishes, not by divine command but by personal voluntary 
choice, can separate themselves to the Lord for a specific 
period by taking the Nazirite vow. The vow has three 
requirements: no wine or any product of the vine, no cutting 
of the hair, and no contact with a dead body, not even the body 
of a parent or sibling. 

The three requirements embody three dimensions of total 
consecration. No wine or intoxicant: the mind unclouded, the 
judgment unimpaired, no artificial alteration of 
consciousness. The Nazirite is to be fully present, fully aware, 
fully sober before God. The uncut hair: the visible mark of the 
vow, the sign worn on the body that declares this person has 
made a specific commitment. Unlike circumcision, which is 
hidden, the Nazirite’s hair is visible to everyone who 
encounters him. The vow is public. The commitment is 
displayed. And no contact with the dead: the Nazirite 
maintains the purity that ordinarily only the high priest 
maintains. For the duration of the vow, any Israelite, male or 
female, can hold the level of consecration that belongs by right 
only to the anointed high priest. 

Samson, Samuel, and John the Baptist are all associated with 
the Nazirite vow or its vocabulary. Each of them is set apart 
from birth for a specific mission. Each bears the visible marks 
of separation. And each points in different ways toward the 
one who is the permanent Nazirite, the one who is consecrated 
not for a season but from eternity, who is separated from 
sinners (Hebrews 7:26) not by a temporary vow but by his own 
nature, who does not merely take on the level of priestly 
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holiness for a period but is himself the great high priest whose 
holiness is not adopted but inherent. 

The Silver Trumpets: When God Calls, His 
People Move 
Before Israel breaks camp from Sinai and begins the march 
toward Canaan, God gives Moses the silver trumpets. Make 
two silver trumpets. Of hammered work you shall make them, 
and you shall use them for summoning the congregation and 
for breaking camp (Numbers 10:1-2). Two trumpets, made of 
the same hammered silver as the tabernacle’s construction 
components. They are not decorative. They are the voice of 
command in a camp too large for any human voice to reach. 

The silver trumpets have a vocabulary: one long blast 
summons the leaders. Two long blasts summon the whole 
congregation. An alarm of short blasts signals the breaking of 
camp and the beginning of march. A different pattern signals 
a different movement. The camp that would be chaos without 
a system of communication is organized by the precisely 
differentiated sounds of two silver instruments. Israel 
marches not when it chooses but when the trumpet sounds, 
and not just any sound but the specific sound that means 
march, as opposed to the sound that means gather, as opposed 
to the sound that means war. 

The movement of the cloud controls the movement of Israel, 
and the movement of the priests’ trumpets translates that 
divine direction into camp-wide comprehensible action. 
When the cloud lifts, the priests blow the alarm, and the camp 
breaks. When the cloud settles, the camp settles. The 
command structure is: God directs the cloud, the cloud directs 
the priests, the trumpets direct the camp. Every movement of 
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the wilderness people is a movement under divine authority, 
mediated through the appointed system of leadership. 

Paul uses the trumpet as the image of clear communication: if 
the bugle gives an indistinct sound, who will get ready for 
battle? (1 Corinthians 14:8). The church’s communication of 
the gospel must have the clarity of a battle trumpet, not the 
ambiguity of sound that could mean gather or could mean 
march. And the eschatological trumpet of 1 Thessalonians 
4:16 and 1 Corinthians 15:52 is the final silver trumpet blast, 
the ultimate alarm that breaks the last camp of this present 
age and begins the march into the eternal homeland. The 
silver trumpets in the wilderness are the type. The last 
trumpet is the fulfillment. 

The shofar blown at Rosh Hashanah and at the end 
of Yom Kippur carries the accumulated weight of 
every trumpet in Israel's narrative: the blast at Sinai 
that made the people tremble, the silver trumpets 
that moved the camp, the ram's horn that 
announced the Jubilee, the trumpet of the final 
gathering. When the shofar sounds in the synagogue 
on Yom Teruah, the congregation hears not only a 
religious observance but a rehearsal: one day the 
shofar will sound and it will not be rehearsal. Every 
blast of the ram's horn across three thousand years 
of Rosh Hashanah services is another preparation 
for the last blast, the one that gathers not a camp in 
the Sinai wilderness but the redeemed of every 
century from every corner of the world. 

New Covenant Destination: The community 
gathered around the presence in the wilderness is 
the prototype of the church gathered around the 
risen Christ. We too are organized around the divine 
dwelling: not a tent in the wilderness but the Spirit 
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who dwells in the body of every believer and in the 
assembly of all believers together. The arrangement 
of the wilderness camp, every tribe oriented toward 
the tabernacle, becomes the arrangement of the 
church, every member oriented toward the one in 
whom the fullness of deity dwells bodily (Colossians 
2:9). And the Nazirite vow, the voluntary 
consecration of the ordinary Israelite to priestly 
holiness, is fulfilled in the royal priesthood of 1 Peter 
2:9: you are a chosen race, a royal priesthood, a holy 
nation. What was voluntary and temporary for the 
Nazirite is permanent and definitional for the 
believer in Christ. 
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Station Six 

The Failure at Kadesh 

The Generation That Would Not Enter 

The Twelve Spies and the Two Reports 
Eleven months at Sinai. The census taken, the camp 
organized, the tabernacle built and filled with glory, the 
offerings established, the priesthood consecrated, the 
calendar of feasts appointed, the silver trumpets made. Israel 
is ready. And so they march from Sinai toward the promised 
land, guided by the cloud, organized by tribe, led by Moses 
and Aaron, accompanied by the ark of the covenant that goes 
three days’ journey ahead of them. The destination that was 
promised to Abraham four hundred years earlier is within 
reach. 

They camp at Kadesh-Barnea, on the southern border of 
Canaan. The land is in front of them. And Moses, at the Lord’s 
command, sends twelve men, one from each tribe, to spy out 
the land. Go up into the Negev and go up into the hill country, 
and see what the land is, and whether the people who dwell in 
it are strong or weak, whether they are few or many, and 
whether the land that they dwell in is good or bad, and 
whether the cities that they dwell in are camps or strongholds, 
and whether the land is rich or poor, and whether there are 
trees in it or not (Numbers 13:17-20). The reconnaissance is 
thorough. They are gone forty days. 

When they return, they bring a cluster of grapes so large it 
takes two men to carry it on a pole, along with pomegranates 
and figs. The land does indeed flow with milk and honey: here 
is its fruit (Numbers 13:27). The physical evidence of the 
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promise’s reality is unmistakable. The land is everything God 
said it would be. The abundance is real. 

But ten of the twelve spies lead immediately with the obstacle: 
however, the people who dwell in the land are strong, and the 
cities are fortified and very large. And besides, we saw the 
descendants of Anak there (Numbers 13:28). The Anakim, the 
giants. The Amalekites in the Negev. The Hittites and 
Jebusites and Amorites in the hill country. The Canaanites by 
the sea and along the Jordan. The land is occupied by people 
who are formidable. And Caleb, one of the two minority 
voices, has to silence the crowd around Moses to be heard: let 
us go up at once and occupy it, for we are well able to 
overcome it (Numbers 13:30). The minority report is 
courageous, clear, and backed by the same reconnaissance 
evidence. The land is good. The people are strong. Let us go. 

The Majority Report: We Were as 
Grasshoppers 
The majority will not be silenced. We are not able to go up 
against the people, for they are stronger than we are 
(Numbers 13:31). And then the report that defines the failure 
of the wilderness generation: the land, through which we have 
gone to spy it out, is a land that devours its inhabitants, and 
all the people that we saw in it are of great height. And there 
we saw the Nephilim (the sons of Anak, who come from the 
Nephilim), and we seemed to ourselves like grasshoppers, and 
so we seemed to them (Numbers 13:32-33). 

We seemed to ourselves like grasshoppers. This sentence is 
the anatomy of unbelief. The ten spies are not lying about 
what they saw. The cities are fortified. The people are large. 
The Anakim are real. What they are doing is making a 
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calculation from which they have deliberately excluded one 
variable: the God who brought them out of Egypt with a 
mighty hand. They have included in their calculation Israel’s 
strength and the enemy’s strength. They have not included the 
God who parted the Red Sea and rained bread from heaven 
and spoke from the mountain in fire. They have looked at the 
obstacles and they have looked at themselves and they have 
said: the obstacles are bigger than we are. And they are right. 
But the calculation is wrong because it is incomplete. 

The congregation weeps aloud that night. They grumble 
against Moses and Aaron. They say: would that we had died in 
the land of Egypt! Or would that we had died in this 
wilderness! Why is the Lord bringing us into this land, to fall 
by the sword? Our wives and our little ones will become a prey. 
Would it not be better for us to go back to Egypt? (Numbers 
14:2-3). The logic of unbelief always runs in this direction: 
backward. If the future is terrifying, the past, however bitter, 
looks safe. Egypt, where their sons were drowned in the Nile 
and their lives were made bitter with mortar and brick, is now 
in the imagination of the frightened spies preferable to 
Canaan. Unbelief does not merely refuse the future. It revises 
the past into a refuge. 

Caleb and Joshua: The Minority Who 
Believed 
Joshua and Caleb tear their clothes in grief. They say to all the 
congregation of the people of Israel: the land, which we passed 
through to spy it out, is an exceedingly good land. If the Lord 
delights in us, he will bring us into this land and give it to us, 
a land that flows with milk and honey. Only do not rebel 
against the Lord. And do not fear the people of the land, for 
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they are bread for us. Their protection is removed from them, 
and the Lord is with us; do not fear them (Numbers 14:7-9). 

They are bread for us. The phrase is audacious. The same 
calculation that made the ten spies say we are grasshoppers 
before them makes Joshua and Caleb say: we will consume 
them like bread. Not because Israel is stronger than the 
Canaanites. Israel is not. But because the Lord is with Israel, 
and with the Lord, the obstacle is not the obstacle. The 
Canaanites’ protection is removed from them: the God who 
hardened Pharaoh’s heart and drowned his army can remove 
the divine protection from any people he has decided to 
displace. The Anakim’s height is irrelevant when the God who 
parts seas and rains bread from heaven is the one fighting. 

The congregation’s response to Joshua and Caleb is to try to 
stone them. The two men of faith stand against the crowd, the 
army, the entire generation, and they do not back down. But 
they are overruled, not by being refuted but by being 
threatened. The majority rules by violence when it cannot rule 
by argument. And at this moment the glory of the Lord 
appears at the tent of meeting before all the people of Israel. 
God himself ends the debate. 

Caleb is described, four times across three different books of 
the Bible, with a phrase that occurs nowhere else in Scripture 
for anyone else: he has a different spirit and has followed me 
fully (Numbers 14:24). The different spirit is not a different 
personality or disposition. It is the spirit of faith that 
interprets circumstances through the lens of God’s character 
and promise rather than through the lens of the obstacle 
alone. To follow fully, the Hebrew is male, the same verb used 
for the filling of the tabernacle with glory, is to follow without 
reservation, without the calculation of what might go wrong, 
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without the hedged commitment that holds something back 
in case God is not quite as reliable as he claims. Caleb follows 
fully because he believes fully. 

male achar YAHWEH   to follow fully after the 
Lord; the phrase used exclusively of Caleb (and once 
of Joshua with him). From the verb male, to fill, to be 
full, to be complete. Caleb’s following is not partial, 
not hedged, not conditional. It is the following of a 
man who believes what God said about the land 
completely 

God's Judgment: Forty Years for Forty Days 
God speaks to Moses. Your dead bodies shall fall in this 
wilderness, and of all your number, listed in the census from 
twenty years old and upward, who have grumbled against me, 
not one shall come into the land where I swore that I would 
make you dwell, except Caleb the son of Jephunneh and 
Joshua the son of Nun. But your little ones, who you said 
would become a prey, I will bring in, and they shall know the 
land that you have rejected. But as for you, your dead bodies 
shall fall in this wilderness. And your children shall be 
shepherds in the wilderness forty years and shall suffer for 
your faithlessness, until the last of your dead bodies lies in the 
wilderness. According to the number of the days in which you 
spied out the land, forty days, a year for each day, you shall 
bear your iniquity forty years (Numbers 14:29-34). 

The precision of the judgment is itself the teaching. Forty days 
of spying. Forty years of wandering. One year for each day 
they spent in the land they refused to enter. The proportion is 
not arbitrary. It is the shape of divine justice when it is also 
divine mercy: the judgment is real and consequential, but it is 
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calibrated to the offense and bounded in time. The generation 
that refused will not enter. The generation they were afraid 
would be taken as prey will enter. The children for whom the 
frightened parents used as their excuse, our little ones will 
become a prey (Numbers 14:3), will be the ones God brings 
into the inheritance. The fear was not merely faithless. It was 
wrong about the ones it claimed to protect. 

Only Caleb and Joshua of the entire generation that was 
counted in the first census will enter Canaan. Forty years the 
wilderness becomes their home, and the promise of Canaan is 
not canceled but deferred, not given to this generation but to 
the next, not abandoned by God but held in trust for those who 
will be ready when the time comes. The wilderness is now not 
merely the passage to the land. It is the destination of a 
generation that would not believe. 

The Anatomy of Unbelief: What Kadesh 
Teaches Every Generation 
Hebrews 3 and 4 use the Kadesh failure as the most sustained 
warning in the New Testament. The writer quotes Psalm 95: 
today, if you hear his voice, do not harden your hearts, as in 
the rebellion, on the day of testing in the wilderness, where 
your fathers put me to the test and saw my works for forty 
years. Therefore I was provoked with that generation, and 
said, They always go astray in their heart; they have not 
known my ways. As I swore in my wrath, they shall not enter 
my rest. 

The application is direct and urgent: take care, brothers, lest 
there be in any of you an evil, unbelieving heart, leading you 
to fall away from the living God. But exhort one another every 
day, as long as it is called today, that none of you may be 
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hardened by the deceitfulness of sin (Hebrews 3:12-13). The 
wilderness generation’s failure is not merely an ancient 
tragedy. It is a standing warning to every generation of the 
people of God. The same structure that produced the Kadesh 
failure is present in every human heart: the tendency to 
calculate from what is seen rather than from what God has 
promised, the tendency to interpret difficulty as divine 
absence rather than divine testing, the tendency to look 
backward when the forward road is frightening. 

Hebrews 4:2 identifies what the wilderness generation lacked: 
for good news came to us just as to them, but the message they 
heard did not benefit them, because they were not united by 
faith with those who listened. They heard the promise. They 
saw the evidence of the land. They held the cluster of grapes. 
They were not joined by faith to the word that they heard. 
Faith is not merely intellectual assent to a proposition about 
God’s power. It is the union of the soul with the word of 
promise, the welding of the person to the declaration in such 
a way that when the obstacle arrives, the word is stronger than 
the sight and the promise is more real than the fear. 

Caleb had a different spirit. That different spirit is the spirit of 
faith that is united to the word of God. It is what the writer of 
Hebrews is urging on his readers when he says: let us 
therefore strive to enter that rest, so that no one may fall by 
the same sort of disobedience (Hebrews 4:11). The rest that 
Kadesh missed is the rest that Christ offers: not the 
geographical rest of Canaan, which Joshua gave but which 
was never the final rest (Hebrews 4:8), but the rest of the 
finished work of God received by faith. If you hear his voice 
today, do not harden your heart. The doors of Canaan are 
always open to those who will enter in faith. 
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The wilderness generation had all the 
evidence. They had the track record of ten 
plagues and the parted sea and the manna and 
the water from the rock. They had the cluster of 
grapes from the very land God promised. And 
they would not enter because they could not 
make the final step from seeing to trusting, 
from knowing God's past faithfulness to 
counting on God's future faithfulness at the 
moment when the obstacle was real and large 
and right in front of them. This is the anatomy 
of unbelief in every generation: not ignorance 
but the failure to be joined by faith to the word 
you have heard. 

The story of the spies is told in the Haggadah in 
abbreviated form: at first our ancestors worshipped 
idols; God drew them near to his service. The path 
from Egypt to Canaan was never meant to be as long 
as it became. The wilderness was not the plan; the 
wilderness became the consequence. And yet in the 
wilderness God did not abandon his people. He fed 
them every morning. He clothed them. Their sandals 
did not wear out. Their clothes did not disintegrate. 
A generation died in the wilderness in judgment, but 
the God who judged them also sustained them 
through every day of the forty years until the last of 
them was buried and the second generation was 
ready. 

New Covenant Destination: Therefore, while the 
promise of entering his rest still stands, let us fear 
lest any of you should seem to have failed to reach it 
(Hebrews 4:1). The Kadesh failure issues its warning 
across the centuries: the rest is real, the promise is 
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open, the invitation is still standing. But it requires 
faith to enter. The Kadesh generation heard the 
invitation and declined. They declined not because 
the invitation was false but because the invitation 
required trust at the moment when trust was costly. 
Christ’s invitation is the same in structure: I am the 
door; if anyone enters by me, he will be saved (John 
10:9). The door is open. The land is good. The giants 
are bread. He who calls you is faithful, and he will 
surely do it (1 Thessalonians 5:24). Today, if you 
hear his voice, do not harden your heart. 

The Man Who Gathered Sticks: When a 
Minor Offense Carries a Capital Sentence 
Numbers 15 sits immediately after the Kadesh failure. The 
generation that refused to enter the land has just received its 
sentence of forty years in the wilderness, and now, as though 
the narrative is determined to show what defiant unbelief 
looks like in its most domestic form, the text records a brief, 
stark episode. While the people of Israel were in the 
wilderness, they found a man gathering sticks on the Sabbath 
day. And those who found him gathering sticks brought him 
to Moses and Aaron and to all the congregation. They put him 
in custody, because it had not been made clear what should be 
done to him. And the Lord said to Moses: the man shall be put 
to death; all the congregation shall stone him with stones 
outside the camp. And all the congregation brought him 
outside the camp and stoned him to death with stones, as the 
Lord commanded Moses (Numbers 15:32-36). 

The reaction of nearly every reader who encounters this 
passage for the first time is the same: the punishment seems 
wildly disproportionate to the offense. Gathering sticks. A 
man needed fuel for a fire, or warmth against the desert night, 
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or wood for some domestic task, and for this he is taken before 
the entire community and executed by stoning. The offense 
seems so minor. The sentence seems so severe. The distance 
between the two seems unbridgeable by any ordinary moral 
logic. And this is precisely the right discomfort to feel, because 
the discomfort forces the question that the text is designed to 
answer: what exactly has this man done, and why does it carry 
this weight? 

The answer begins in the verses immediately preceding the 
stick-gatherer episode. Numbers 15:22-31 draws one of the 
most important distinctions in the entire legal corpus of the 
Pentateuch: the distinction between sinning inadvertently, 
bishgagah in Hebrew, and sinning with a high hand, b'yad 
ramah. The inadvertent sin is what the offering system is 
designed to address. The entire sacrificial apparatus of 
Leviticus, the burnt offering and the sin offering and the guilt 
offering and the Day of Atonement itself, is built to cover the 
sin that is committed through ignorance, through wandering 
from the path, through human weakness and forgetfulness 
and the failure to maintain the standard that holiness 
requires. For inadvertent sin there is atonement: the blood of 
the substitute covers what the worshipper did not intend. 

But the high-handed sin is another matter entirely. But the 
person who does anything with a high hand, whether he is 
native or a sojourner, reviles the Lord, and that person shall 
be cut off from among his people. Because he has despised the 
word of the Lord and has broken his commandment, that 
person shall be utterly cut off; his iniquity shall be on him 
(Numbers 15:30-31). The high-handed sin is not covered by 
the offering system, because the offering system was never 
designed to cover it. The entire sacrificial economy operates 
on the principle of substitution: the animal bears what the 
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worshipper inadvertently incurred. But the person who sins 
b'yad ramah, with the raised hand of deliberate defiance, has 
moved outside the category that substitution addresses. There 
is no substitute for deliberate rebellion. The offering system 
has no mechanism for deliberate contempt of the covenant. 

The man gathering sticks on the Sabbath is not a man who 
forgot what day it was. He is not a man who calculated 
wrongly, who mistook the sixth day for the seventh. The 
Sabbath in the wilderness camp is not a private conviction 
that a man might hold differently from his neighbor. It is the 
sign of the covenant, announced by God himself with 
extraordinary specificity in Exodus 31:12-17: above all you 
shall keep my Sabbaths, for this is a sign between me and you 
throughout your generations, that you may know that I, the 
Lord, sanctify you. You shall keep the Sabbath, because it is 
holy for you. Everyone who profanes it shall be put to death. 
The severity of the consequence was not hidden or 
ambiguous. The man who gathers sticks on the Sabbath day 
does so in a camp where the Sabbath is announced by the 
cessation of manna on the seventh morning, where the double 
portion falls on the sixth day as the explicit divine provision 
for the day of rest, where the cloud that leads the camp stays 
settled on the seventh day. There is no way to misread the day 
in the wilderness. He knows. 

And what the man who gathers sticks is doing, in knowing and 
gathering anyway, is something far more serious than 
acquiring fuel. He is making a declaration with his body and 
his action that he does not belong to the covenant on this day. 
The Sabbath is the sign between God and Israel. To refuse the 
sign is to refuse the relationship it signifies. It is to say: on this 
day, I am not YAHWEH’s. I am my own. I will do what I need 
to do, and the covenant can wait. The Sabbath rest is not 
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inconvenient to break if you regard the God who commanded 
it as the ultimate authority in your life. It becomes a breakable 
inconvenience only when something else has moved into the 
position of ultimate authority, when your need for firewood or 
your estimate of the day’s demands matters more than the 
sign that declares whose you are. The gathering of sticks is the 
small external act. The internal reality it enacts is the 
repudiation of the covenant relationship. 

The timing of the episode intensifies its theological weight. 
This happens immediately after Kadesh. The generation that 
has just refused to trust God with the conquest of Canaan, the 
generation whose unbelief sentenced them to forty years of 
dying in the wilderness, is the generation in which this man 
makes his deliberate choice. The context is not a community 
of faithful obedience interrupted by one aberrant act. It is a 
community whose foundational failure was the failure to take 
God seriously, to believe that what he said would happen 
would actually happen, to trust his word when trusting it was 
costly. The man gathering sticks is the microscopic version of 
the Kadesh failure: the same refusal, the same preference for 
the immediate and self-defined over the covenantally 
commanded, the same high-handed disregard for what God 
has declared. At Kadesh the whole congregation refused God’s 
word about the land. At the stick-pile one man refuses God’s 
word about the day. The scale is different. The structure of the 
refusal is identical. 

God’s sentence, and the congregation’s execution of it, is 
therefore not arbitrary severity applied to a minor infraction. 
It is the covenant defending its own integrity in the only way 
that a covenant built on the word of God can defend its 
integrity: by treating the word of God as the word that it is. If 
the explicit consequence named in Exodus 31 is not executed, 
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then the explicit command of Exodus 31 is not the word of God 
in any meaningful sense. It is a preference, a suggestion, a rule 
that applies only when convenient. The stoning of the stick-
gatherer is the covenant demonstrating that when God says 
the one who profanes the Sabbath shall be put to death, he 
means it, and the meaning is not conditional on the size of the 
infraction but on the character of the act: deliberate defiance 
of the sign of the covenant is treated as what it is. 

The New Testament does not soften this logic. It deepens it. 
Hebrews 10:26-29 argues from the lesser to the greater: if 
someone who set aside the Law of Moses died without mercy 
on the evidence of two or three witnesses, how much worse 
punishment do you think will be deserved by the one who has 
trampled underfoot the Son of God, and has profaned the 
blood of the covenant by which he was sanctified, and has 
outraged the Spirit of grace? The death of the stick-gatherer 
under the Mosaic covenant is the lesser case in Hebrews’s 
argument. The greater case is deliberate contempt for the new 
covenant, the trampling of the Son of God, the treating of the 
blood of the covenant as common. The logic is the same: the 
covenant sign refused, the covenant blood despised, the 
covenant-making God treated as though his word is 
negotiable, carries a consequence proportionate not to the 
size of the external act but to what the external act declares 
about the person’s relationship to the God who made the 
covenant. 

There is also, in this terrible episode, a profound grace that is 
easily missed. Numbers 15:37-41 records what God 
commands immediately after the stoning: speak to the people 
of Israel, and tell them to make tassels on the corners of their 
garments throughout their generations, and to put a cord of 
blue on the tassel of each corner. And it shall be a tassel for 
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you to look at and remember all the commandments of the 
Lord, to do them, not to follow after your own heart and your 
own eyes, which you are inclined to whore after. So you shall 
remember and do all my commandments, and be holy to your 
God. The tassels, the tzitzit, are given immediately after the 
execution, as though God is saying: I have enforced the 
covenant at its most severe point, and now let me give you a 
help for the weakness of memory that leads to wandering. 
Wear the commandments on your body. Make them visible. 
Let the fringe on your garment catch your eye when you are 
tempted to forget what day it is, whose you are, what the sign 
of the covenant means. The law that required the stick-
gatherer’s death also provided every subsequent Israelite with 
a physical reminder designed to prevent the same outcome. 
The severity and the mercy are not opposites. They are the two 
faces of the same God who is serious about the covenant and 
serious about keeping his people in it. 

The man gathering sticks on the Sabbath is not 
executed for needing firewood. He is executed 
for declaring with his body that the sign of the 
covenant does not govern him today. Every 
generation since has worn tassels on their 
garments to remember what the stick-
gatherer forgot: you belong to the God who 
sanctifies you, and the day that declares it is 
not a suggestion. The covenant is not soft on 
what it costs to refuse it, because grace is not 
cheap, and the God who paid the covenant’s 
price in his own Son is not indifferent to the 
trampling of the blood by which the covenant 
was sealed. 
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bishgagah   in error, unintentionally, through 
wandering; the category of sin that the entire 
Levitical offering system is designed to cover. The 
sacrifice of the substitute addresses what the 
worshipper did not fully intend. The sin offering, the 
guilt offering, and the Day of Atonement all operate 
within this category 
b'yad ramah   with a high hand, presumptuously, 
defiantly; the category of sin for which the offering 
system provides no cover (Numbers 15:30-31). The 
high-handed sin reviles the Lord and despises his 
word. It is not inadvertence or weakness but 
deliberate rejection of the covenant’s authority. The 
stick-gatherer acts b'yad ramah: he knows the day, 
knows the command, and gathers anyway 
tzitzit   tassels, fringes; the garment-fringes 
commanded in Numbers 15:37-41 immediately after 
the stick-gatherer’s execution, as a physical reminder 
of all the commandments. The cord of blue in each 
tassel recalls the heavenly character of the God whose 
commands they represent. Jesus wore tzitzit 
(Matthew 9:20; 14:36: the fringe of his garment), 
fulfilling in his own body the reminder the tassels were 
designed to provide 
the sign of the covenant   Exodus 31:12-17; the 
Sabbath is specifically identified as the sign between 
God and Israel, the external mark of the covenant 
relationship analogous to circumcision as the sign of 
the Abrahamic covenant. To refuse the sign is not 
merely to break a rule. It is to declare that the 
relationship the sign signifies does not govern you 
today. The severity of the consequence for Sabbath-
breaking in Numbers 15 is calibrated to the severity of 
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what Sabbath-refusal means: the repudiation, on that 
day, of the identity the covenant has given 
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Station Seven 

The Wilderness Forty Years 

Formation Through Failure 

Korah's Rebellion: The Danger of 
Unauthorized Access 
Numbers 16 records the most organized challenge to Moses’s 
authority in the wilderness. Korah, a Levite, and Dathan and 
Abiram, sons of Reuben, gather 250 leaders of the 
congregation, chosen from the assembly, well-known men, 
and confront Moses and Aaron. You have gone too far! For all 
in the congregation are holy, every one of them, and the Lord 
is among them. Why then do you exalt yourselves above the 
assembly of the Lord? (Numbers 16:3). 

The argument sounds democratic and even theological. All the 
congregation is holy; who are you to claim special access? But 
the argument contains a fatal misunderstanding: holiness 
does not mean undifferentiated access to the divine presence. 
The God who declared the entire congregation holy at Sinai is 
the same God who specified that only the high priest enters 
the most holy place, and only on the Day of Atonement, and 
only with blood. Holiness is not the elimination of the access 
structure. It is the qualification required to navigate that 
structure. Korah’s rebellion confuses the holiness of all Israel 
with the unrestricted access of all Israel, which is precisely the 
confusion that would make the tabernacle’s entire 
architecture meaningless. 

Moses tells Korah and his 250 to bring censers of incense 
before the Lord the next morning, and the Lord will show who 
is holy. When they do, the earth opens and swallows Dathan 
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and Abiram and their households. And fire comes out from 
the Lord and consumes the 250 men offering incense. The 
censer was the instrument of priestly intercession, the means 
by which the incense rose before the Lord. To offer incense 
without authorization is to approach the holy without the 
provision the holy requires. The fire that consumed Nadab 
and Abihu in Leviticus 10 for offering unauthorized fire before 
the Lord consumes the 250 for the same transgression at a 
larger scale. 

The bronze censers of the 250 are hammered flat and used to 
plate the altar, as a reminder to the people of Israel, so that no 
outsider, who is not of the descendants of Aaron, should draw 
near to burn incense before the Lord, lest he become like 
Korah and his company (Numbers 16:40). The altar built from 
the censers of those who died for unauthorized access 
becomes the monument to the theology of approach: you 
come near the holy only on the terms the holy specifies. The 
way to the divine presence is not self-determined. It is given. 
And the Korah narrative is the warning that approaching on 
any other terms than the given ones is not spiritual ambition 
but spiritual catastrophe. 

Jude 11 uses Korah’s rebellion as one of three Old Testament 
types of false teachers who perish in Korah’s rebellion. The 
pattern of self-appointed access to divine things, the claim 
that the distinctions God has established are human 
impositions that the truly spiritual can bypass, recurs in every 
generation of the people of God. The answer is always the 
same as Moses’s answer: the Lord will show who is holy. 
Access is not determined by the spiritual confidence of the one 
seeking it. It is determined by the God who defines what 
holiness requires and who provides, in Christ, the only 
authorized way in. 
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Korah   baldness or ice; the leader of the rebellion 
against Moses and Aaron. His name appears in Jude 
11 as one of three types of false teachers. The rebellion 
he led demonstrates that spiritual access claimed 
without divine authorization is not faith but 
presumption 

The Bronze Serpent: Look and Live 
Numbers 21 records one of the strangest episodes in the 
wilderness narrative. The people speak against God and 
against Moses: why have you brought us up out of Egypt to die 
in the wilderness? For there is no food and no water, and we 
loathe this worthless food (Numbers 21:5). The worthless food 
is the manna that has sustained them for nearly forty years, 
the bread from heaven that descended every morning to keep 
them alive in a desert where bread does not otherwise exist. 
They call it worthless. This is the accumulated bitterness of a 
generation that has been in the wilderness so long that the 
miraculous has become the ordinary, and the ordinary has 
become contemptible. 

The judgment that follows is immediate and visceral: the Lord 
sent fiery serpents among the people, and they bit the people, 
so that many people of Israel died (Numbers 21:6). The people 
confess: we have sinned, for we have spoken against the Lord 
and against you. Pray to the Lord, that he take away the 
serpents from us. And Moses prays. And the Lord says: make 
a fiery serpent and set it on a pole, and everyone who is bitten, 
when he sees it, shall live. So Moses made a bronze serpent 
and set it on a pole. And if a serpent bit anyone, he would look 
at the bronze serpent and live. 
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The bronze serpent is the simplest and most direct type of the 
cross in the entire Old Testament, and Jesus himself makes 
the identification: as Moses lifted up the serpent in the 
wilderness, so must the Son of Man be lifted up, that whoever 
believes in him may have eternal life (John 3:14-15). The 
mechanics of the type are precise. The serpent that caused the 
death becomes the serpent that is lifted up, and looking at 
what caused the death is what brings healing from the death 
it caused. Christ, who became sin for us (2 Corinthians 5:21), 
is like the bronze serpent: he takes on the form of the thing 
that kills in order to destroy its power. He is lifted up on the 
cross, and everyone who looks at him lifted up, in the sense of 
trusting the one who was cursed for them, shall live. The cure 
has the same form as the disease. The remedy is lifted up 
where the poison can see it. 

The serpent of bronze was later destroyed by Hezekiah in 2 
Kings 18:4 because the people of Israel had been burning 
incense to it. The object that was the occasion of healing had 
become the object of idolatry. The type had been confused 
with the reality. This is the consistent danger of the symbolic 
world of the Old Testament: the shadow can become the 
object of worship, as though the shadow were the substance. 
Hezekiah called it Nehushtan, a piece of bronze, and broke it 
in pieces. The symbol without the reality it points to is 
worthless. The reality the bronze serpent pointed to is Christ 
lifted up, and that reality does not need to be preserved in 
bronze. It is preserved in the proclamation of the gospel. 
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The Water of Meribah: Moses Strikes the 
Rock 
Numbers 20 revisits the water-from-the-rock crisis of Exodus 
17, but with a critical difference. Again the people have no 
water. Again they quarrel with Moses. Again Moses cries to 
God. And God tells him: take the staff, and assemble the 
congregation, you and Aaron your brother, and tell the rock 
before their eyes to yield its water. So you shall bring water 
out of the rock for them and give drink to the congregation 
and their cattle (Numbers 20:8). 

Tell the rock. The command is different from Exodus 17, 
where God told Moses to strike the rock with his staff. At 
Rephidim, striking was appropriate: the first atonement, the 
first death of the substitute, the first flow of life-giving water 
from the stricken source. Paul identified that rock as Christ. 
But the rock does not need to be struck twice. The sacrifice of 
Christ is once for all, not repeated. And so at Meribah, the 
command is to speak to the rock, to call forth what is already 
there, to access the provision without repeating the violence. 

Moses strikes the rock twice. The water comes. The people and 
cattle drink. But God says to Moses and Aaron: because you 
did not believe in me, to uphold me as holy in the eyes of the 
people of Israel, therefore you shall not bring this assembly 
into the land that I have given them (Numbers 20:12). The 
judgment is severe and seems, to every reader who encounters 
it for the first time, disproportionate. Moses struck the rock 
instead of speaking to it. He also spoke words of anger to the 
congregation: hear now, you rebels: shall we bring water for 
you out of this rock? (Numbers 20:10). Two failures 
compressed into a moment of exhausted frustration: the 
wrong method and the wrong spirit, treating the people as 
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rebels rather than as God’s beloved children, and taking 
personal credit for the provision rather than honoring God 
before the people. 

But the typological reading adds a further dimension. The 
rock was struck at Rephidim to produce water, and it was not 
to be struck again. To strike it at Meribah is to repeat the 
sacrifice, to treat Christ’s once-for-all atonement as though it 
required repetition. Moses, who understood more than any 
other human being what the offerings and the priesthood and 
the tabernacle were pointing toward, struck the rock that was 
not to be struck. The judgment that falls on him is the 
judgment that the pattern, violated, requires: you do not 
honor me as holy before the people. The typological precision 
that God has built into the wilderness narrative is not 
decorative. It carries the weight of the theology it carries. And 
when the type is mishandled, even by the greatest of the 
prophets, the consequence is real. 

Balaam: When God Uses an Enemy to Bless 
Numbers 22 through 24 contains one of the most 
extraordinary episodes in the Old Testament: a non-Israelite 
prophet hired by an enemy king to curse Israel who ends up 
blessing Israel four times, unable to say anything other than 
what God puts in his mouth. Balak king of Moab, terrified of 
Israel camped in the plains of Moab, sends for Balaam, a 
renowned diviner, and offers him a substantial fee to curse the 
approaching people. Balaam consults God, who tells him: you 
shall not go with them. You shall not curse the people, for they 
are blessed. 

After a second delegation and God’s conditional permission, 
Balaam goes. On the way, his donkey sees the angel of the 
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Lord blocking the road with a drawn sword and turns aside 
three times. Balaam, who cannot see the angel, strikes the 
donkey three times in frustration. Then the Lord opens the 
mouth of the donkey and it speaks to Balaam: what have I 
done to you, that you have struck me these three times? 
(Numbers 22:28). The donkey sees what the prophet cannot 
see. The animal discerns the divine presence that the diviner 
misses. The humiliation is the point: the greatest prophet of 
the non-Israelite world is less perceptive than his own animal. 

But then God opens Balaam’s eyes and he sees the angel, and 
the angel delivers the message: I have come out to oppose you 
because your way is perverse before me (Numbers 22:32). 
Balaam cannot curse what God has blessed. He cannot reverse 
the covenant, cannot undo the election, cannot pronounce 
judgment on the people the divine protection surrounds. He 
tries four times from four different vantage points, and four 
times what comes out of his mouth is blessing: how lovely are 
your tents, O Jacob, your encampments, O Israel! (Numbers 
24:5). The imagery of the wilderness camp, the community 
arranged around the presence, strikes the hired prophet as 
beautiful. He cannot make it ugly. He cannot make it 
accursed. 

The third oracle contains the most significant prophecy: I see 
him, but not now; I behold him, but not near: a star shall come 
out of Jacob, and a scepter shall rise out of Israel (Numbers 
24:17). The star out of Jacob, the scepter from Israel: this is 
the messianic prophecy that the Magi in Matthew 2 may well 
have been following when they came from the east looking for 
the one born King of the Jews. The star they saw in the east: 
the star out of Jacob, announced by a pagan prophet standing 
on a hill in Moab looking at the wilderness camp of Israel, four 
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days’ journey from the Jordan. Even the enemies of God’s 
purposes become instruments of his announcement. 

Balaam is not a hero. Numbers 31:16 and Revelation 2:14 both 
identify him as the one who taught Balak to put a stumbling 
block before Israel, advising the Moabites to seduce Israel 
through intermarriage and idolatry at Baal-Peor, which brings 
a plague that kills twenty-four thousand Israelites. Balaam 
could not curse what God had blessed with his mouth. So he 
found a way to make Israel curse itself. The enemy of God who 
cannot attack the people of God directly finds an indirect 
method. The perversion of a genuine prophetic gift into a tool 
of manipulation and corruption for personal profit: this is the 
pattern that Jude 11 and Revelation 2:14 warn against when 
they invoke Balaam's name in the context of false teachers in 
the church. 

a star shall come out of Jacob   Numbers 24:17; 
Balaam's messianic oracle, the prophecy of the 
coming king of Israel spoken by a pagan diviner from 
the hills of Moab. The Magi who followed a star to 
Bethlehem may be the fulfillment of this very 
prophecy: the star out of Jacob that Balaam saw far 
off had risen 

The Second Census: A New Generation 
Ready to Enter 
Numbers 26 contains the second census of Israel’s fighting 
men, taken after forty years of wilderness and the deaths of 
the entire first generation. The count: six hundred and one 
thousand seven hundred and thirty. Almost identical to the 
first count, just under the six hundred and three thousand five 
hundred fifty of Numbers 1. The generation that died in the 
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wilderness was replaced by a generation of nearly identical 
size. God’s purpose to bring a people into the land was not 
diminished by forty years of consequence. The demographic 
composition of the nation that will enter Canaan is roughly the 
same as the nation that failed to enter it. But these are 
different people: they were born in the wilderness, they have 
not known Egypt except through the stories their parents told, 
and they have watched the consequence of unbelief play out 
across their entire childhood. 

Two names appear in the second census that were in the first: 
Caleb the son of Jephunneh and Joshua the son of Nun 
(Numbers 26:65). Only these two of the original generation 
survive. All the others have died, exactly as God said they 
would, and they died in the wilderness (Numbers 26:65). The 
fulfillment is complete. The judgment has run its full course. 
And now the second generation stands at the border with a 
new census, a new leadership arrangement, and the same 
promise: the Lord has said they shall enter Canaan, and the 
Lord has kept every word of what he said about the first 
generation. The second generation will discover whether he 
keeps what he says about them as well. The answer is the book 
of Joshua. 

Among the second generation, the daughters of Zelophehad 
raise a legal question that produces a landmark ruling. Their 
father died in the wilderness and had no sons. They petition 
Moses: why should the name of our father be taken away from 
his clan because he had no son? Give to us a possession among 
our father’s brothers (Numbers 27:4). Moses brings their case 
before God, and God rules in their favor: the daughters of 
Zelophehad are right. You shall give them possession of an 
inheritance among their father’s brothers and transfer the 
inheritance of their father to them (Numbers 27:7). The 
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daughters of Zelophehad establish the law of female 
inheritance in Israel. At the very moment when the second 
generation is being prepared to enter the land, the question of 
who inherits when the male line fails is resolved in favor of the 
daughters. The promise will not be lost because of a failure of 
the male line. Grace finds a way for the inheritance to reach 
those who need it. 

Phinehas and the Covenant of Peace 
Before the second census, at Baal-Peor, Israel is seduced by 
the Moabite women into sexual immorality and the worship 
of Baal. Twenty-four thousand die in the plague that follows. 
At the height of the crisis, Phinehas the son of Eleazar the son 
of Aaron the priest takes a spear and follows an Israelite man 
and a Midianite woman into their tent and runs them both 
through. The plague stops. 

God’s response to Phinehas is one of the most striking 
covenants in the Bible: Phinehas the son of Eleazar, son of 
Aaron the priest, has turned back my wrath from the people 
of Israel, in that he was jealous with my jealousy among them, 
so that I did not consume the people of Israel in my jealousy. 
Therefore say, Behold, I give to him my covenant of peace, and 
it shall be to him and to his descendants after him the 
covenant of a perpetual priesthood, because he was jealous for 
his God and made atonement for the people of Israel 
(Numbers 25:11-13). 

Phinehas was jealous with God’s own jealousy. The phrase is 
remarkable. The jealousy of God for Israel, the passionate 
exclusive commitment to the covenant relationship that 
refuses to tolerate what would destroy it, becomes the 
character of the man who acts to stop the destruction. He does 
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not merely feel outrage. He acts with the same passion that 
God feels, and his action stops the plague. And God seals the 
act with a covenant of peace, shalom, the covenant of 
wholeness and flourishing that belongs to the priestly family 
of Phinehas permanently. The man whose action was violent 
receives the covenant of peace. The spear that stopped the 
plague becomes the ground of the priestly inheritance. 

The Phinehas episode is the last great crisis of the wilderness 
before the generation crosses the Jordan, and it is resolved not 
by Moses’s intercession, as the golden calf crisis was, but by a 
young priest’s decisive action. Moses is preparing to die. The 
leadership is passing. Phinehas’s act announces that the next 
generation has within it what it needs: people who are jealous 
for God’s honor, who will not stand still while the covenant is 
being violated, who act at personal risk to preserve the 
holiness that God requires in the community he dwells with. 

Numbers ends not at the Jordan but on the plains of 
Moab, east of the river, within sight of the land. The 
second generation has been counted, the leadership 
arrangements have been made, the inheritance laws 
have been clarified, the calendrical offerings have 
been rehearsed, and Moses is preparing to ascend 
Pisgah and see what he will not enter. The Seder 
does not tell this part of the story in detail, but it is 
present in the declaration: we were slaves in Egypt, 
and now we are free. The forty years are the silence 
between those two clauses, the silence in which a 
generation died so the next generation could receive 
what they had rejected. 

New Covenant Destination: The bronze serpent is 
the cross. The star out of Jacob is the morning star 
who gives himself to those who conquer (Revelation 
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2:28). The daughters of Zelophehad are the type of 
every inheritor of grace who could not claim the 
inheritance by the normal line of legal right but 
received it because the God who makes the rules also 
makes room for those the rules would otherwise 
exclude. And Phinehas, who was jealous with God's 
own jealousy, is the type of the one whose zeal for the 
Father's house consumes him (John 2:17, citing 
Psalm 69:9), who clears the temple with the same 
jealous passion that Phinehas brought to the Baal-
Peor crisis. The wilderness forty years are not forty 
years of divine absence. They are forty years of 
sustained divine instruction, in which every crisis 
teaches a lesson and every lesson points forward to 
the one in whom the lesson is finally embodied 
rather than merely illustrated. 
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Part Three 

Deuteronomy 

The Second Preaching 
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Station Eight 

Moses Remembers 

The God Who Does Not Forget 

Why Moses Tells the Story Again 
Deuteronomy begins with these words: these are the words 
that Moses spoke to all Israel beyond the Jordan in the 
wilderness, in the Arabah opposite Suph, between Paran and 
Tophel, Laban, Hazeroth, and Dizahab. It is eleven days’ 
journey from Horeb by the way of Mount Seir to Kadesh-
Barnea. And it came to pass in the fortieth year, on the first 
day of the eleventh month, that Moses spoke to the children 
of Israel (Deuteronomy 1:1-3). Eleven days’ journey. Forty 
years elapsed. The disproportion is the indictment: what 
could have been walked in eleven days took forty years 
because of what happened at Kadesh-Barnea. 

Moses is about to die. He will not cross the Jordan. And so he 
gathers the entire second generation, the children of those 
who refused to enter, and he tells them the story. Not because 
they do not know it. They grew up inside it. But because there 
is a kind of knowing that comes only from hearing the story 
told by the one who lived it, in a specific moment, for a specific 
purpose. Moses tells the story of what happened between 
Egypt and Moab not as historical reminiscence but as pastoral 
provision: he is preparing this generation for what lies ahead 
by grounding them in what lies behind. 

The word Deuteronomy comes from the Greek 
deuteronomion, second law. The Hebrew title is simply 
Devarim, words, the first word of the book. It is a book of 
words: five great speeches by Moses, the longest and most 
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sustained exposition of any character in the Torah, the final 
testimony of the man who stood between God and Israel for 
forty years. Moses speaks five times. Everything he has seen 
and heard and carried and suffered and failed and been 
forgiven and still carries is in these speeches. They are the gift 
of a man who knows he is dying to the people who will have to 
go on without him. 

Remember, Remember, Remember: The 
Theology of Memory in Deuteronomy 
The Hebrew verb zakar, to remember, appears in 
Deuteronomy more than in any other book of the Bible. 
Fifteen times Moses commands Israel to remember: 
remember what the Lord your God did to Pharaoh and to all 
Egypt; remember the long way that the Lord your God has led 
you; remember what Amalek did to you; remember that you 
were a slave in Egypt. The remembering is not passive 
recollection. It is the active appropriation of the past into the 
present, the refusal to let the significance of what God has 
done evaporate into the ordinary. 

Deuteronomy’s theology of memory is built on a foundational 
anthropological insight: human beings are capable of 
forgetting what they have most urgently needed to know. The 
wilderness generation forgot, or never fully knew, the 
character of the God who brought them out of Egypt. The 
second generation, entering the land that flows with milk and 
honey, will be in danger of forgetting in a different way: not 
the desperate forgetfulness of the frightened but the 
comfortable forgetfulness of the prosperous. Be careful lest 
you forget the Lord your God by not keeping his 
commandments and his rules and his statutes, which I 
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command you today, lest, when you have eaten and are full 
and have built good houses and live in them, and when your 
herds and flocks multiply and your silver and gold is 
multiplied and all that you have is multiplied, then your heart 
be lifted up, and you forget the Lord your God, who brought 
you out of the land of Egypt, out of the house of slavery 
(Deuteronomy 8:11-14). 

Prosperity is the most dangerous form of forgetting. Suffering 
at least keeps you aware of your need. Abundance can make 
you feel self-sufficient in a way that suffering never does. The 
wilderness was the school of dependence. The land is the test 
of whether the school’s lessons were retained when they are 
no longer enforced by hunger and thirst. Moses knows, 
because God has told him, that Israel will fail this test 
spectacularly. But he tells the story anyway, and commands 
the remembering anyway, because the commands of God are 
not conditional on the compliance of the recipient. You shall 
remember means you shall remember, whether you do or not, 
and the failure to remember is precisely the transgression that 
carries its own consequence. 

zakar   to remember; not passive recollection but 
active appropriation of the past into the present. The 
remembering God commands is the kind of 
remembering that changes present behavior because 
the past is truly held in the mind as real and formative 

The Shema: Hear O Israel 
Deuteronomy 6:4-5 contains the most important sentence in 
the Hebrew Bible. Hear, O Israel: the Lord our God, the Lord 
is one. You shall love the Lord your God with all your heart 
and with all your soul and with all your might. The Shema, 



 
122 

 

from the first Hebrew word Shema, hear, is the confession of 
faith that Israel has recited morning and evening across three 
thousand years of prayer. It is the sentence that Jewish 
martyrs have died saying and parents have taught children in 
their beds. It is the sentence Jesus called the first and greatest 
commandment. It is the theological foundation on which 
everything else Deuteronomy teaches rests. 

The Shema makes a claim that was radical in the ancient 
world and remains radical in any world organized around 
competing ultimacies: YAHWEH ehad, the Lord is one. Not 
first among several. Not supreme in a hierarchy. One. The 
word echad can mean numerically singular, but it can also 
mean unified, undivided, without internal contradiction. The 
God of Israel is not a committee. He is not the chairman of a 
divine assembly. He is not the supreme member of a class of 
divine beings. He is one, and that oneness means his purposes 
are undivided, his character is coherent, his word is reliable, 
his will is singular. There is no rival who can frustrate him, no 
colleague who can veto him, no higher authority who can 
overrule him. 

The love that follows from this oneness: you shall love the 
Lord your God with all your heart and with all your soul and 
with all your might. Three dimensions of the human person, 
all three directed toward God. The heart, the lev, the seat of 
thought and will and desire. The soul, the nephesh, the 
animating life force, the self. And the might, the meod, the 
strength, the resources, the capacity for effort and investment. 
Total love. No dimension of the person exempt. Not a religious 
department of the human being loving God while the other 
departments operate on their own principles. All of it. 
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When a scribe asks Jesus which commandment is the 
greatest, Jesus cites the Shema: you shall love the Lord your 
God with all your heart and with all your soul and with all your 
mind and with all your strength (Mark 12:29-30, adding mind 
to the three Deuteronomy terms). And then he adds the 
second: you shall love your neighbor as yourself. And there is 
no other commandment greater than these. Jesus does not 
replace the Shema. He fulfills it. He is the human being who 
loved God with every dimension of his person and his 
neighbor with every resource he had, including his life. The 
Shema is the description of what perfect humanity looks like, 
and the one who lived it perfectly is the one who makes it 
possible for those who could not live it to receive his living of 
it as their own. 

Shema   hear; the opening word of Deuteronomy 6:4 
and the name of the confession that follows: Hear, O 
Israel: the Lord our God, the Lord is one. Recited 
morning and evening by faithful Jews across three 
thousand years 

YAHWEH echad   the Lord is one; the foundational 
theological claim of the Shema. Not merely singular in 
number but unified in character, undivided in 
purpose, without rival or superior 

The Greatest Commandment 
The Shema is followed immediately by what is often called the 
V’ahavta, the and you shall love: you shall love the Lord your 
God with all your heart and with all your soul and with all your 
might. And these words that I command you today shall be on 
your heart. You shall teach them diligently to your children, 
and shall talk of them when you sit in your house, and when 
you walk by the way, and when you lie down, and when you 
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rise. You shall bind them as a sign on your hand, and they shall 
be as frontlets between your eyes. You shall write them on the 
doorposts of your house and on your gates (Deuteronomy 6:5-
9). 

The love commanded in the Shema is not an emotion. It is a 
practice. It is what you talk about when you sit in your house 
and when you walk in the road and when you lie down and 
when you get up. It is what you bind on your hand as a sign 
and set between your eyes as a reminder and write on the 
doorpost of your house as an announcement. The love of God 
is a pervasive, persistent, habitual orientation of the whole life 
toward the one God who is one. It is not a feeling that comes 
and goes. It is a posture that is maintained by the continuous 
practice of placing the word of God at the center of every 
dimension of existence. 

The mezuzah on the doorpost, the tefillin bound on the hand 
and the forehead, the Shema taught to children at bedtime: 
these practices are not additions to the commandment. They 
are the commandment’s specified form. The love of God is not 
located in a feeling generated in a religious moment. It is 
located in the practice of constant attention, constant 
rehearsal, constant return to the word that declares who God 
is and what he requires. This is why Moses tells the story 
again. This is why the feasts repeat annually. This is why the 
sacrifices are offered morning and evening every day. The love 
that God commands is sustained by continuous practice, and 
the continuous practice of the word is the form that 
continuous love takes in the texture of an ordinary human life. 

The Shema is the last prayer of the dying and the first 
prayer taught to children. It is spoken at the 
beginning of the morning service and at the close of 
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the evening service. It is whispered into the ear of 
newborns and spoken aloud at the moment of death. 
The entire liturgical life of Judaism is bracketed by 
the Shema, as the entire life of the believer is 
bracketed by the love of God. At every Seder, when 
the Haggadah says the more one tells of the Exodus 
the more praiseworthy, it is the Shema that 
underlies the telling: to tell the story is to love the 
God who is the story's only character of ultimate 
significance. 

New Covenant Destination: The Shema remains the 
most important theological sentence in Scripture, 
and Jesus confirms its status: this is the first and 
greatest commandment (Matthew 22:38). The new 
covenant does not replace the Shema. It fulfills it by 
making possible what the Shema commands but 
fallen humanity cannot produce: a whole-hearted 
love of God that reaches every dimension of the 
human person. The Spirit poured out at Pentecost is 
the one who writes the law on the heart (Jeremiah 
31:33), who produces the love of God in the person 
who receives him: the love of God has been poured 
into our hearts through the Holy Spirit who has been 
given to us (Romans 5:5). The Shema’s command 
becomes the Spirit’s gift. The hearing that Moses 
demanded becomes the love that the Spirit 
produces. 

  



 
126 

 

Station Nine 

The Second Law 

Covenant Renewed on the Plains of Moab 

The Ten Words Repeated: What Has 
Changed and What Has Not 
Deuteronomy 5 repeats the Ten Commandments that were 
given at Sinai. The repetition is nearly verbatim but not quite: 
the fourth commandment, the Sabbath, is given a different 
rationale. At Sinai, the Sabbath rest is grounded in creation: 
in six days the Lord made heaven and earth, the sea, and all 
that is in them, and rested on the seventh day. Therefore the 
Lord blessed the Sabbath day and made it holy (Exodus 
20:11). In Deuteronomy, the rationale is redemption: you 
shall remember that you were a slave in the land of Egypt, and 
the Lord your God brought you out from there with a mighty 
hand and an outstretched arm. Therefore the Lord your God 
commanded you to keep the Sabbath day (Deuteronomy 5:15). 

The Sabbath is grounded in creation at Sinai and in 
redemption at Moab. Not either/or. Both. The Sabbath is the 
imitation of God’s creative rest and the commemoration of 
Israel’s liberation. You stop working one day in seven because 
God stopped creating one day in seven, and because you were 
a slave and slaves do not stop working. To rest on the Sabbath 
is to live as one who has been set free, to enact in the body 
what the Exodus declared in history: you are not Pharaoh’s 
property anymore. You belong to the God who rested, and you 
rest with him. 

The slight differences between the Exodus and Deuteronomy 
versions of the Ten Words demonstrate that the decalogue is 
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a living document within a living relationship. The second 
giving is not a correction of the first. It is the deepening of the 
first for a new generation in a new context. The second 
generation has never been slaves in Egypt. Their reason to 
observe the Sabbath is not personal memory but inherited 
identity: you shall remember that you were a slave, the plural 
you, the corporate identity that transcends individual 
experience. The commandments apply to those who did not 
personally witness their original context because they apply to 
the covenant community, not merely to the individuals who 
happened to be present at the original giving. 

Cities of Refuge: Grace Built Into the Law 
Among the laws of Deuteronomy is one of the most 
theologically rich provisions in the entire legal corpus: the 
cities of refuge. You shall set apart three cities for yourself in 
the land that the Lord your God is giving you to possess. You 
shall prepare the roads and divide into three parts the 
territory of the land that the Lord your God gives you as a 
possession, so that any manslayer can flee to them 
(Deuteronomy 19:2-3). 

Six cities in total across Canaan (three on each side of the 
Jordan, as Numbers 35 specifies) are designated as cities of 
refuge, places where a person who has accidentally killed 
another can flee and be safe from the blood-avenger until the 
case is adjudicated. If the killing was accidental, the person 
remains in the city of refuge until the death of the high priest, 
and then may return home safely. The blood-avenger cannot 
touch him inside the city of refuge, and after the high priest’s 
death, the debt is considered paid and the accidental killer is 
free. 
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The roads to the cities of refuge must be kept clear and well-
marked, so that any person who needs to reach the city can 
reach it quickly. This is not merely practical road 
maintenance. It is the declaration that the access to grace 
must not be obstructed. The person fleeing the blood-avenger 
does not have the luxury of navigating a maze of unclear 
roads. Grace must be accessible, and the responsibility for 
making it accessible belongs to the entire community. 

The typological resonance of the cities of refuge with Christ is 
one of the richest connections in the Torah. Hebrews 6:18 uses 
the language of refuge explicitly: we who have fled for refuge 
might have strong encouragement to hold fast to the hope set 
before us. The one who has fled to the city of refuge is safe 
from the blood-avenger as long as he stays inside the city. The 
one who has fled to Christ is safe from the condemnation that 
sin earns as long as he remains in Christ. There is therefore 
now no condemnation for those who are in Christ Jesus 
(Romans 8:1): the same logic as the city of refuge, the same 
safety available to those who have reached the appointed place 
and remain there. And the death of the high priest that 
releases the refugee from the obligation to stay: Christ, the 
great high priest, has died, and his death is the basis on which 
every refugee from condemnation is released into the full 
freedom of the new creation, never again to be pursued by the 
avenger who had the legal claim. 

The Prophet Like Moses: Deuteronomy 18:15 
The most explicitly messianic prophecy in Deuteronomy is 
simple and precise: the Lord your God will raise up for you a 
prophet like me from among you, from your brothers. It is to 
him you shall listen (Deuteronomy 18:15). Moses says this. He 
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says it about himself in the third person: a prophet like me. 
And then he gives the interpretive key for why such a prophet 
is needed, going back to the theophany at Sinai: this is what 
you desired of the Lord your God at Horeb on the day of the 
assembly, when you said, Let me not hear again the voice of 
the Lord my God or see this great fire any more, lest I die. And 
the Lord said to me, They are right in what they have spoken. 
I will raise up for them a prophet like you from among their 
brothers. And I will put my words in his mouth, and he shall 
speak to them all that I command him (Deuteronomy 18:16-
18). 

The prophet like Moses arises from the same problem that 
created the Mosaic mediatorial role: the people cannot bear 
the direct divine encounter. At Sinai they said: let me not hear 
again the voice of the Lord. They needed a mediator. Moses 
was that mediator. And now Moses is dying, and God 
promises another mediator, a prophet like Moses, who will 
receive the divine word and speak it to the people, who will 
stand between God and the people and translate the divine 
into the human-accessible. 

The phrase like me sets the standard impossibly high. No 
subsequent prophet in Israel’s history fully meets it. 
Deuteronomy 34:10 says, after Moses’s death: there has not 
arisen a prophet since in Israel like Moses, whom the Lord 
knew face to face, none like him for all the signs and wonders 
that the Lord sent him to do in Egypt. The canonical verdict is 
that the promise of Deuteronomy 18 was not fulfilled by any 
figure in Israel’s subsequent history. The expectation 
remained open, unfulfilled, waiting. 

John 1:21 records the question asked of John the Baptist at the 
beginning of his ministry: are you the Prophet? The question 
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assumes the Deuteronomy 18 expectation is still active: is the 
prophet like Moses, the one Moses promised, among us now? 
John says no. But later, after the feeding of the five thousand, 
the crowd declares: this is indeed the Prophet who is to come 
into the world (John 6:14). And Peter, in his sermon in Acts 
3:22-23, identifies Jesus explicitly: Moses said, The Lord God 
will raise up for you a prophet like me from your brothers. You 
shall listen to him in whatever he tells you. The prophet like 
Moses is Jesus. He speaks with a greater authority than 
Moses: you have heard that it was said, but I say to you. He 
mediates a better covenant. He receives not the law written on 
stone but the eternal word that was with God from the 
beginning. And the voice that spoke from the cloud at the 
transfiguration, where Moses and Elijah stood with Jesus: this 
is my beloved Son; listen to him. The command to listen to the 
prophet like Moses, spoken by God himself, is now spoken 
about Jesus. Listen to him. 

Blessings and Curses: The Covenant's Two 
Edges 
Deuteronomy 27 through 30 contains the most sustained and 
vivid presentation of covenant consequences in the Torah. 
Moses assembles Israel and sets before them the blessings of 
obedience and the curses of disobedience, to be read aloud 
from two mountains, Gerizim and Ebal, when Israel enters the 
land. Six tribes on Gerizim to pronounce the blessings. Six 
tribes on Ebal to pronounce the curses. The people standing 
in the valley between, hearing both. The covenant is not one-
sided. It has two edges. 

The blessings of Deuteronomy 28:1-14 are vivid and 
comprehensive: blessed in the city and blessed in the field; 
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blessed shall be the fruit of your womb and the fruit of your 
ground; the Lord will open to you his good treasury, the 
heavens, to give the rain to your land in its season and to bless 
all the work of your hands. The blessings are the fullness of 
shalom: every dimension of life flourishing, every relationship 
at peace, every natural process working as God designed it, the 
entire created order functioning in harmony with the 
covenant community because the covenant community is in 
harmony with the God who made the created order. 

The curses of Deuteronomy 28:15-68 are longer, more 
detailed, and more terrible than the blessings. This is not 
pessimism. It is realism about the nature of sin and its 
consequences in a world where God is holy and has revealed 
his character to his people. The curses include disease, defeat, 
drought, exile, scattering among the nations, the reversal of 
the Exodus: the Lord will bring you back in ships to Egypt, a 
journey that I promised that you should never make again 
(Deuteronomy 28:68). The ultimate curse is the reversal of 
the foundational redemption: back to Egypt, back to slavery, 
back to the beginning of the story as though the Exodus never 
happened. 

Deuteronomy 30 then opens with one of the most 
extraordinary passages in the Torah. Even in the worst case, 
even after all the curses have fallen, even in exile at the ends 
of the earth: when you return to the Lord your God and obey 
his voice in all that I command you today, you and your 
children, with all your heart and with all your soul, then the 
Lord your God will restore your fortunes and have mercy on 
you, and he will gather you again from all the peoples where 
the Lord your God has scattered you (Deuteronomy 30:2-3). 
The curses are not the last word. The covenant cannot be 
permanently destroyed by human unfaithfulness because the 
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covenant rests not on human faithfulness but on divine 
character. The God who is merciful and gracious, slow to 
anger and abounding in steadfast love, will gather the 
scattered and restore the ruined and circumcise the heart, so 
that Israel will love God with all its heart and with all its soul 
(Deuteronomy 30:6). 

The circumcised heart of Deuteronomy 30:6 is the new 
covenant promise before the new covenant is announced by 
name. The external rite of circumcision, the sign of the 
Abrahamic covenant cut into the body of every male Israelite, 
will be enacted internally by God on the hearts of his people. 
The obedience that the law commands and Israel has 
consistently failed to produce will be produced from within, 
not required from without. Jeremiah 31 and Ezekiel 36 are the 
unfolding of what Deuteronomy 30:6 announces. And Paul 
declares its fulfillment: in Christ, the circumcision of Christ, 
the putting off of the body of the flesh (Colossians 2:11), the 
real circumcision that is a matter of the heart, by the Spirit, 
not by the letter (Romans 2:29). 

The Song of Moses: Witness in Heaven and 
Earth 
Deuteronomy 31-32 contains the Song of Moses, the second 
great song in Moses’s life (the first was the Song of the Sea in 
Exodus 15), and it is unlike anything else in the Torah. It is a 
prophetic indictment and a declaration of divine faithfulness, 
a poem that sees Israel’s future failure and God’s future 
vindication from the vantage point of a man who has been in 
conversation with God for forty years. 

God tells Moses: write this song and teach it to the people of 
Israel. Put it in their mouths, that this song may be a witness 
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for me against the people of Israel (Deuteronomy 31:19). The 
song is a legal instrument: it is the testimony that will be read 
against Israel when they turn away from God, which God 
knows they will do. It is the covenant witness embedded in a 
poem, given to Israel before the failure so that when the 
failure comes, they will have the testimony of their own 
tradition standing against them and, ultimately, calling them 
back. 

The Song of Moses describes God as the Rock: he is the Rock; 
his work is perfect, for all his ways are justice. A God of 
faithfulness and without iniquity, just and upright is he 
(Deuteronomy 32:4). The Rock, the word is tsur, is one of the 
great divine titles of the Old Testament, connecting to the rock 
at Rephidim that produced water and the rock in whose cleft 
Moses stood to see the divine glory pass by. God is the rock 
whose character is unchanging, whose justice is perfect, 
whose faithfulness is without exception. Israel, by contrast, 
has dealt corruptly with him; they are no longer his children 
because they are blemished; they are a crooked and twisted 
generation (Deuteronomy 32:5). The indictment is severe. 
The contrast is between the perfect Rock and the twisted 
generation. 

But the song does not end with the indictment. It ends with 
the vindication: rejoice with him, O heavens; bow down to 
him, all gods, for he avenges the blood of his children and 
takes vengeance on his adversaries. He repays those who hate 
him and cleanses the land for his people (Deuteronomy 
32:43). The same song that testifies against Israel’s failure 
ends with the declaration of God’s ultimate faithfulness. He 
will vindicate his people. He will avenge the blood of his 
servants. The heavens will bow. The nations will join in the 
celebration. Paul quotes Deuteronomy 32:43 in Romans 
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15:10: rejoice, O Gentiles, with his people. The song of Moses, 
which was written as a legal witness against Israel, becomes 
in Paul’s reading the song that the nations join: the Gentiles 
praising God for his mercy alongside Israel, together in the 
celebration of the faithfulness that neither Israel nor the 
nations deserved but both receive. 

The fifth cup of the Passover Seder, the cup of Elijah, 
is poured but not drunk: it awaits the prophet who 
comes to herald the great day of the Lord. The Song 
of Moses, which the Seder does not explicitly 
incorporate but which haunts its theology, is the 
song of Revelation 15:3 that the redeemed sing at the 
sea of glass: they sing the song of Moses, the servant 
of God, and the song of the Lamb. The two songs, 
separated by fifteen centuries, are one song: the song 
of God’s faithfulness to his people through every 
crisis and every failure and every exile and every 
return, the song that declares the Rock’s work is 
perfect and his ways are justice. The cup of Elijah 
waits. The song has been written. The performance 
is coming. 

New Covenant Destination: Christ himself is the 
fullness of Deuteronomy’s theology. The prophet 
like Moses is him. The cities of refuge are a shadow 
of the safety found in him. The circumcised heart is 
accomplished by the Spirit he sends. The blessings 
of the covenant are received by those in him. The 
curses of the covenant have fallen on him: Christ 
redeemed us from the curse of the law by becoming 
a curse for us (Galatians 3:13). And the Song of 
Moses will be completed in the song of the Lamb, 
when every Gentile and every Israelite who has 
received the mercy that neither deserved joins the 
choir that Moses began and Christ will complete, 
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singing the faithfulness of the God who is Rock 
without crack or shadow of turning. 
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Station Ten 

The Death of Moses 

The View from Pisgah 

Moses Sees but Does Not Enter 
Deuteronomy 34 is one of the most quietly devastating 
passages in all of Scripture. Moses goes up from the plains of 
Moab to Mount Nebo, to the top of Pisgah, which is opposite 
Jericho. And the Lord showed him all the land, Gilead as far 
as Dan, all Naphtali, the land of Ephraim and Manasseh, all 
the land of Judah as far as the western sea, the Negev, and the 
Plain, that is, the Valley of Jericho the city of palm trees, as far 
as Zoar (Deuteronomy 34:1-3). God shows him everything. 
The entire inheritance. The full sweep of what was promised 
to Abraham at the beginning of the journey. 

And the Lord said to him: this is the land of which I swore to 
Abraham, to Isaac, and to Jacob, I will give it to your offspring. 
I have let you see it with your eyes, but you shall not go over 
there (Deuteronomy 34:4). I have let you see it. The clarity of 
the vision is a gift. Moses sees what four hundred years of 
Egyptian bondage and forty years of wilderness were always 
moving toward. He sees the whole inheritance laid out before 
him, not in promise but in panoramic view. And then he dies. 
On the mountain. Looking at what he will not enter. 

So Moses the servant of the Lord died there in the land of 
Moab, according to the word of the Lord, and he buried him 
in the valley in the land of Moab opposite Beth-peor; but no 
one knows the place of his burial to this day (Deuteronomy 
34:5-6). God buried Moses. The servant is buried by the 
Master. The grave is hidden: no one knows where it is, so that 
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the tomb of Moses cannot become a shrine, so that the type 
cannot be confused for the reality, so that no future generation 
can point to Moses’s grave and say: here is our Moses, here is 
where our mediator lies. He is buried by God, in a place God 
has chosen, and the location is kept secret by the God who 
knows where everything is. 

Moses was one hundred and twenty years old when he died. 
His eye was undimmed and his vigor unabated (Deuteronomy 
34:7). He did not die of old age. He did not fade. His death was 
not natural: it was the direct consequence of the water of 
Meribah, the one moment in forty years of faithful service 
when he failed to uphold God as holy before the people, 
compounded by the theological fact that the type cannot enter 
what only the substance can enter. The promised land is the 
rest that God gives, and the rest that God gives is entered 
through the finished work of Christ, not the ongoing work of 
the law. Moses, the great lawgiver, cannot cross the Jordan, 
because the law cannot bring anyone into the rest that only 
faith receives. 

Why Moses Did Not Enter: Justice, Mercy, 
and the Type He Became 
The question of why Moses did not enter the promised land 
has occupied interpreters from the rabbis to the church 
fathers to the present day. The surface explanation is the 
water of Meribah: he struck the rock instead of speaking to it, 
and in doing so failed to uphold God as holy before the 
congregation. But interpreters have found the surface 
explanation insufficient for the severity of the consequence. 
Moses, who spoke with God face to face, who interceded for 
Israel at the golden calf, who was the most faithful human 
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leader in the history of Israel, excluded from the destination 
for a single moment of frustrated disobedience? The justice 
seems disproportionate to the offense. 

The answer that holds the most theological weight is 
typological. Moses is the lawgiver. He is the mediator of the 
old covenant written in stone. And the old covenant cannot 
bring anyone into the promised rest. The function of the law 
is to reveal sin, to establish the standard that no one meets, to 
point beyond itself to the one who meets it. Galatians 3:24 
says the law was our guardian, our paidagogos, until Christ 
came. The guardian does not inherit the estate. The guardian’s 
job is to bring the child to the one who does. Moses, as the type 
of the law, cannot enter what only grace can enter, because the 
law and grace are not the same thing. Moses brings the people 
to the border. Joshua brings them in. And Joshua’s name, in 
Hebrew Yehoshua, is the same name as Jesus. The one who 
cannot bring the people into rest because of the law is 
succeeded by the one whose name is the salvation of 
YAHWEH, who can and does. 

This is why Paul’s argument in Hebrews 3 moves directly from 
Moses’s faithfulness to Christ’s superiority. Moses was faithful 
in all God’s house as a servant, to testify to the things that were 
to be spoken later, but Christ is faithful over God’s house as a 
son (Hebrews 3:5-6). Servant and son. The servant’s 
faithfulness is real and celebrated. But the servant does not 
inherit. The son does. Moses’s exclusion from the promised 
land is not a verdict on Moses’s character. It is the necessary 
conclusion of his typological function: the servant who 
testified to the things that were to be spoken later cannot enter 
the rest that the later things make possible. Joshua crosses the 
Jordan because Joshua is the type of the one who can. 
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The Burial No One Attended: Jude 1:9 and 
the Archangel 
The secrecy of Moses’s burial raised a question in ancient 
interpretation that Jude 1:9 answers. The letter of Jude, in 
passing, refers to something extraordinary: the archangel 
Michael, contending with the devil, was disputing about the 
body of Moses. When Moses died, there was apparently a 
contest over his body, a confrontation between the archangel 
who carries out God’s purposes and the adversary who 
opposes them. 

Why would the adversary dispute the body of Moses? Several 
answers have been offered. The burial is hidden so that Israel 
will not worship Moses’s grave as a shrine: the devil may have 
hoped to reveal the location and so divert the worship that 
belongs to God toward the servant who represents the law. 
Alternatively, the adversary may be bringing legal accusation 
against Moses based on the water of Meribah, claiming that 
Moses’s sin disqualifies him from the dignity of God’s own 
burial. The archangel’s response, significantly, is not to make 
a legal counterargument but to say: the Lord rebuke you (Jude 
1:9). The accusation is dismissed not by proving it wrong but 
by appealing to the judge who holds the final authority. 

The hidden burial of Moses is the completion of the 
typological function. The type that is Moses cannot remain 
visible and accessible to Israel’s ongoing devotion, because the 
type is not the substance, and the substance has not yet 
arrived. Moses disappears into the mountain at God’s direct 
action, buried by the one who knows where everything is, and 
the location is kept secret so that the people who loved Moses 
will look not at a grave but at a promise: there is still a prophet 
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to come, a prophet like Moses but greater, one who will speak 
what Moses could only point toward. 

At the transfiguration of Jesus, Moses appears on the 
mountain. He is not in the promised land he never entered. 
He is on the mountain of divine revelation with Jesus, and he 
is talking with him about the exodos he was about to 
accomplish at Jerusalem (Luke 9:31). Moses, the mediator of 
the first exodus, is present at the conversation where the 
mediator of the ultimate exodos is preparing for what he is 
about to do. He sees it. He is present. And the voice from the 
cloud says: this is my Son, my Chosen One; listen to him. 
Moses, who brought Israel to the border, witnesses the one 
who will bring all of Israel across the Jordan that no human 
effort can ford. The servant meets the Son. The law witnesses 
the gospel. And Moses, who could not enter the rest, is present 
with the one who is himself the rest: come to me and I will give 
you rest. 

the Lord rebuke you   Jude 1:9; the archangel 
Michael's response to the devil's accusation regarding 
Moses's body. The legal accusation is dismissed not by 
counterargument but by appeal to the Judge who 
holds all authority. This is the grammar of every 
believer's defense against accusation: not self-
justification but appeal to the one who has already 
judged in their favor 

Joshua Commissioned: A New Moses for a 
New Stage 
Before Moses ascends Pisgah, God tells him to commission 
Joshua: take Joshua the son of Nun, a man in whom is the 
Spirit, and lay your hand on him (Numbers 27:18). The laying 
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on of hands is the same gesture as the worshipper’s semichah 
on the head of the offering, but here it transfers authority and 
responsibility rather than guilt. Moses lays his hand on 
Joshua in the sight of the entire congregation, investing him 
with some of his authority, so that all the congregation of the 
people of Israel may obey (Numbers 27:20). The transfer is 
deliberate and public: the community that followed Moses is 
being redirected to follow Joshua. 

Deuteronomy 31:7-8 records Moses’s public charge to Joshua: 
be strong and courageous, for you shall go with this people 
into the land that the Lord has sworn to their fathers to give 
them, and you shall put them in possession of it. It is the Lord 
who goes before you. He will be with you; he will not leave you 
or forsake you. Do not fear or be dismayed. The charge is not 
a strategy. It is a theology: the Lord goes before you, he will be 
with you, he will not leave you or forsake you. Strength and 
courage are not generated by self-confidence or competence. 
They are generated by the knowledge that the God who led 
Moses for forty years will lead Joshua for the years ahead. 

Then God himself commissions Joshua in Deuteronomy 
31:23: be strong and courageous, for you shall bring the 
Israelites into the land that I swore to give them. I will be with 
you. The same words Moses spoke, now spoken by God. The 
commission is doubled: Moses says it and God says it. When 
both the human authority and the divine authority speak the 
same charge, there is no ambiguity about what is being asked 
and what resource has been provided for it. 

Joshua’s name, as noted, is Yehoshua: YAHWEH saves. He is 
the human whose name declares the divine activity. And he is 
the type: Joshua leads the second generation across the 
Jordan into the promised land in the same way that Jesus 
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leads his people through death into the eternal rest. The 
parallelism is explicit in Hebrews 4:8: for if Joshua had given 
them rest, God would not have spoken of another day later on. 
Joshua brought the people into Canaan, but Canaan was not 
the final rest. The rest that remains for the people of God 
(Hebrews 4:9) is the rest that the greater Joshua gives, the one 
whose name is the same and whose work is the completion of 
what the wilderness type only began. 

The Staff Passes: Leadership as Sacred Trust 
There is no book of the Torah that ends with more weight than 
Deuteronomy. Moses is gone. His like will not be seen again 
in Israel. And there is in the finality of Deuteronomy’s last 
verses a theology of succession that is not merely 
organizational but theological: leadership in the people of God 
is a trust received from the God who sends, exercised in 
dependence on the God who goes before, and surrendered 
when the God who gave it calls you home. 

Moses held the staff of God for forty years. It was the staff of a 
shepherd, taken up on a hillside in Midian when God spoke 
from a bush. It struck the Nile and turned it to blood. It 
stretched over the sea and the sea parted. It was held up at 
Rephidim while Joshua fought and Israel prevailed. It was 
struck against the rock at Meribah and water came. The staff 
of Moses is the instrument of every great act of divine power 
in the wilderness: not because the staff had power, but 
because the God who commanded Moses to use it did. 

Now the staff passes. Joshua takes up the responsibility of the 
unfinished journey. He does not inherit Moses’s intimacy with 
God or Moses’s directness of communication. He receives the 
Spirit, the wisdom from the laying on of hands, the word of 
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God through the priests and the Urim and Thummim. The 
mode of leadership changes because the mode of the divine-
human relationship is changing: the face-to-face intimacy of 
Moses will not be seen again until the face of God is seen in 
the face of Jesus Christ. But the work continues. The Jordan 
is ahead. The land is waiting. And the God who was with 
Moses will be with Joshua. 

Deuteronomy 34:12 ends with this: and for all the mighty 
power and all the great deeds of terror that Moses did in the 
sight of all Israel. The testimony is Israel’s verdict on what 
Moses was and what Moses did. But Moses himself would 
point away from the verdict. He would say: the Lord your God 
who goes before you is the one who fought for you in Egypt 
and in the wilderness (Deuteronomy 1:30). The staff belongs 
to the one who commanded its use. The leadership belongs to 
the one who commissions every leader. And the destination, 
the rest that remains, belongs to the one who was the 
destination all along: the God who walks in the garden in the 
evening, who fills the tabernacle with his glory, who dwells in 
the hearts of those who believe, and who will one day dwell 
with his people in the city that needs no temple, no tabernacle, 
no mediating tent, because the Lord God Almighty and the 
Lamb are its temple. 

Moses dies on the mountain looking at the 
land. Joshua crosses the Jordan leading the 
people in. The law brings the people to the 
border; only grace brings them across. And the 
name of the one who leads Israel into rest in the 
book that follows Deuteronomy is the same 
name as the one who leads the people of God 
into the eternal rest that Canaan only ever 
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shadowed. The Joshua who succeeds Moses 
and the Jesus who fulfills Moses are one 
theological reality in two historical persons 
separated by fifteen centuries, pointing in the 
same direction: across the Jordan, through 
death, into the rest that God has prepared. 

The Haggadah ends with the declaration Next year 
in Jerusalem, the eschatological longing that has 
accompanied every Passover Seder since the 
destruction of the temple. It is the cry of those who 
have crossed no Jordan and entered no land, who 
live in the valley on the eastern side of the river, 
waiting. And the God who buried Moses in Moab and 
told Joshua to cross the Jordan and told David that 
his son would build the temple and told the prophets 
that a new covenant was coming has never stopped 
saying the same thing to every generation that cries 
next year in Jerusalem: yes. Next year. My purposes 
do not fail. The one I am sending is coming. Cross 
the river. Enter the rest. Come home. 

New Covenant Destination: Jesus is the greater 
prophet than Moses, the greater high priest than 
Aaron, the greater lawgiver who writes the law on 
hearts rather than stone, the greater Joshua who 
leads his people not into Canaan but into the eternal 
city whose architect and builder is God (Hebrews 
11:10). Moses and Elijah stand with Jesus on the 
Mount of Transfiguration because Moses is the law 
and Elijah is the prophets, and the voice that speaks 
from the cloud says of Jesus: listen to him. The 
entire Mosaic economy, all four books from Exodus 
through Deuteronomy, all the offerings and the 
feasts and the priesthood and the census and the 
code and the songs and the city of refuge and the 
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prophet like me, finds its end in the one to whom 
Moses pointed from the top of Pisgah: the one who 
is himself the rest, the way, the truth, the life, the 
door, the bread, the light, the resurrection. The 
second Moses. The true Joshua. The final Jubilee. 
The last Adam. The Lamb of God. The one who was, 
and is, and is to come. 
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Epilogue 

From the Mountain to the Border 

Moses dies on Pisgah. The journey that began at a burning 
bush in the wilderness of Midian ends at the top of a mountain 
in the land of Moab, within sight of the destination, with a 
man who has walked with God for forty years looking at what 
his faithfulness could not earn him and what God’s mercy let 
him see. The view from Pisgah is the view from the end of the 
old covenant: close enough to see the promise, unable to enter 
it, waiting for the one who can. 

Three books have carried us from Sinai to Pisgah. Leviticus 
showed us how a holy God maintains relationship with an 
unholy people: through sacrifice, through priesthood, through 
the elaborate and costly system of approach that the 
tabernacle embodies and the Day of Atonement fulfills 
annually. Numbers showed us what the cost of refusing the 
God who does all that is: an entire generation does not enter 
the rest they refused, and forty years of wilderness becomes 
the consequence of forty days of faithless reconnaissance. 
Deuteronomy showed us the second preaching of a dying man 
who loved his people enough to tell the truth about what they 
were and what God is: the Rock whose work is perfect, whose 
faithfulness exceeds every generation’s faithlessness, who 
promises to circumcise the heart when the heart has 
repeatedly shown it cannot circumcise itself. 

What Three Books Accomplish 
Leviticus accomplishes a theology of access. Before Leviticus, 
the question of how a holy God and a sinful people can share 
the same space was answered by the tabernacle’s 
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construction. Leviticus answers it in detail: through the five 
offerings, which cover every dimension of the approach to 
God; through the priesthood, which mediates the access that 
cannot be self-generated; through the feasts, which organize 
the entire year around the rhythm of the relationship; and 
through the holiness code, which extends the logic of the 
sanctuary into every dimension of daily life. Leviticus says: 
this is how the presence is sustained, this is the cost of the 
sustaining, and this is the lifestyle that the presence requires. 

Numbers accomplishes a theology of consequence. The 
generation that witnessed ten plagues and a parted sea and 
forty years of daily bread from heaven could not make the step 
from seeing to trusting at the decisive moment, and the 
consequence was forty years of dying in the wilderness. 
Numbers does not tell this story to condemn the wilderness 
generation. It tells it so that every subsequent generation of 
the people of God has the warning embedded in their 
memory: the rest is real, the promise is open, the entry 
requires faith, and the faith that is required at the moment of 
decision is either present or it is not, and the difference 
matters permanently. Hebrews uses the Numbers narrative as 
the most sustained warning in the New Testament. The stakes 
at Kadesh are still the stakes. 

Deuteronomy accomplishes a theology of memory and 
transfer. Moses gives the second generation everything he 
has: the history, the law, the feasts, the promise of the prophet 
like me, the warning of the blessings and curses, the song that 
will testify against them when they fail. He gives them Joshua, 
the leader who will take them where Moses cannot go. And he 
gives them the Shema: hear, O Israel, the Lord our God, the 
Lord is one, and you shall love him with everything you have. 
If they remember this and practice this and teach this to their 
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children and bind it on their hands and write it on their 
doorposts, they will have what they need. If they do not, the 
curses will come. And God will gather them anyway, from the 
ends of the earth, and circumcise their hearts, and the promise 
will not fail. 

The Four Great Lessons 
Four great lessons dominate these three books, and each one 
is at the center of what the New Testament understands God 
to have accomplished in Christ. 

First: access to the holy requires blood. This is the lesson 
Leviticus drives home with every offering, every Day of 
Atonement, every sprinkling of blood before the mercy seat. 
Without the shedding of blood there is no forgiveness of sins 
(Hebrews 9:22). The system of sacrifice that fills Leviticus is 
not one option among several for approaching God. It is the 
only option, because the holy God who cannot be approached 
casually has specified the terms of approach, and the terms 
involve blood. When the letter to the Hebrews says that Christ 
offered for all time a single sacrifice for sins (Hebrews 10:12), 
it is saying that the requirement Leviticus specified has been 
met, permanently, by the one sacrifice that the entire Levitical 
system was pointing toward. 

Second: unbelief has consequences. Numbers is the book of 
the consequence of refusing to trust God at the moment of 
decision. The wilderness generation did not become atheists. 
They believed in God in some general sense. What they could 
not do was trust God’s promise at the moment when trusting 
it was costly: when the cities were fortified and the people 
were tall and the calculation of human strength said: we 
cannot do this. Faith is not general religious belief. It is the 
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specific trust in the specific promise of the specific God at the 
specific moment when that trust is required. The wilderness 
generation failed that test, and the failure was final for that 
generation. The test is always the same: do you trust the God 
who promised, at the moment when trusting him costs you the 
safety of the known? 

Third: memory is the discipline of faith. Deuteronomy’s 
relentless command to remember is not nostalgia. It is the 
theological practice that sustains faith through the ordinary: 
the regular recall of what God has done, embedded in worship 
and calendar and family life and doorpost inscription, that 
keeps the identity of the redeemed from dissolving into the 
comfortable amnesia of prosperity. You shall remember that 
you were a slave in Egypt. You shall remember the whole way 
that the Lord your God has led you. You shall not forget the 
Lord your God. The repeated imperative of Deuteronomy 
becomes the discipline of every subsequent generation of the 
people of God: keep telling the story, keep observing the 
feasts, keep reciting the creed, keep returning to the word that 
declares who God is and what he has done, so that when the 
test comes, the memory of the Rock’s faithfulness is stronger 
than the sight of the giant. 

Fourth: the law cannot bring anyone into the rest. Moses dies 
on Pisgah. Joshua crosses the Jordan. The law brings the 
people to the border and hands them to grace. Paul’s entire 
argument in Galatians and Romans rests on this typological 
foundation: the law was not the destination. It was the journey 
that revealed the destination. It was the school that taught the 
student what the student needed to know before the teacher 
arrived. Christ is the end of the law for righteousness to 
everyone who believes (Romans 10:4). The end in the sense of 
the telos, the goal, the destination that the law was always 
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moving toward. Moses points to the land from Pisgah. Christ 
enters it, and opens it, and invites everyone who believes to 
enter with him. 

The Road Continues into Volume V 
Deuteronomy ends at the border. Joshua is about to lead the 
second generation across the Jordan. The conquest of Canaan 
lies ahead, the judges, the monarchy, the great kings David 
and Solomon, the divided kingdom, the exile, and the return. 
The pattern that began in Eden and was amplified in Egypt 
and refined in the wilderness will continue to enlarge across 
the centuries of Israel’s history in the land. Volume V will 
trace the entry into Canaan, the judges cycle, and the 
establishment of the monarchy, showing how the same 
pattern of exile and return, of dwelling in the presence and 
losing the presence and crying out for the presence, continues 
to operate at every stage of Israel’s national life until the 
prophets begin to announce, with increasing clarity, that the 
pattern is pointing toward a person. 

The Geography of Redemption stretches from the garden in 
Eden through the tabernacle in the wilderness through 
Pisgah’s view through the Jordan through every subsequent 
station of Israel’s history through Calvary through the upper 
room through the empty tomb through the ascension through 
Pentecost through the entire age of the church to the new 
Jerusalem descending from God out of heaven. The pattern 
holds at every station. The God who calls is the God who 
delivers is the God who dwells is the God who judges is the 
God who restores is the God who comes. He is the Rock. His 
work is perfect. His ways are justice. And he is not finished. 
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Moses sees the land from Pisgah. Joshua leads 
the people in. But neither Moses nor Joshua is 
the end of the story. The land is the next 
station, not the destination. The destination is 
the city whose builder and maker is God, the 
new Jerusalem that has no need of sun or moon 
because the glory of God illuminates it and its 
lamp is the Lamb. The geography of 
redemption is still being traced. The road 
continues. Keep walking. 
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Appendix A 

The Five Offerings and Their New Covenant 
Fulfillment 
The Burnt Offering (Olah) requires the whole animal to be 
consumed by fire, nothing held back. The worshipper’s hand 
on the animal’s head declares: this is my substitute; what falls 
on it should fall on me. Fulfillment: Christ offered himself 
through the eternal Spirit without blemish to God (Hebrews 
9:14). He is the total consecration, everything ascended, 
nothing held back. Present yourselves to God as those who 
have been brought from death to life, and your members to 
God as instruments for righteousness (Romans 6:13): the 
Christian life is the burnt offering of the living (Romans 12:1). 

The Grain Offering (Minchah) is the offering of the 
worshipper’s labor, fine flour without leaven, oil and 
frankincense, salted with the covenant of salt. Fulfillment: the 
Son of God takes on the work of human existence across 
thirty-three years of perfect labor and offers that work, 
untouched by the leaven of sin, to the Father. He is the fine 
flour without leaven, the bread that came down from heaven 
(John 6:51), the grain offering fulfilled in the one who gave his 
flesh for the life of the world. 

The Peace Offering (Shelamim) is the covenant meal, shared 
between God, the priest, and the worshipper. It celebrates the 
wholeness of the relationship. Fulfillment: the Last Supper 
and every Lord’s Supper since is the peace offering of the new 
covenant: the meal shared between Christ and his people, the 
celebration of the shalom that his blood has restored, the 
anticipation of the marriage supper of the Lamb when the 
relationship is whole forever. 
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The Sin Offering (Chatat) addresses unintentional violations 
of holiness through the blood of a substitute applied to the 
place of approach. Fulfillment: Christ, who knew no sin, was 
made sin for us so that we might become the righteousness of 
God in him (2 Corinthians 5:21). He is offered outside the 
camp as the sin offering whose body is burned outside the gate 
(Hebrews 13:11-12). He purifies the conscience from dead 
works, accomplishing what the blood of bulls and goats could 
only approximate (Hebrews 9:14). 

The Guilt Offering (Asham) addresses violations that create 
concrete debts, requiring both the sacrifice of a ram and the 
restitution of the principal plus twenty percent. Fulfillment: 
Isaiah 53:10 identifies the suffering servant’s death as an 
asham. Christ does not merely absorb the penalty of sin. He 
restores what sin took, with the abundance that grace 
requires: where sin increased, grace abounded all the more 
(Romans 5:20). The restitution exceeds the debt. The 
restoration exceeds the loss. 
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Appendix B 

The Seven Feasts as Portrait of Redemptive 
History 
The seven feasts of Leviticus 23 trace the entire arc of 
redemption in sequence, from the founding act of the 
Passover to the final dwelling of Tabernacles. They fall into 
three groups and two stages: the spring feasts and the summer 
feast have been fulfilled in Christ’s first coming and at 
Pentecost; the fall feasts anticipate events yet to come. 

Passover (14 Nisan): The Passover lamb is killed. The blood 
protects. Fulfillment: Christ, our Passover lamb, has been 
sacrificed (1 Corinthians 5:7). Crucified on the day of 
Passover, at the hour of the Passover sacrifice. 

Unleavened Bread (15-21 Nisan, seven days): All leaven is 
removed from the house for seven days. Fulfillment: Christ is 
buried during the feast of Unleavened Bread, his body not 
seeing corruption (Acts 2:31). The church is called to cleanse 
out the old leaven and live as truly unleavened (1 Corinthians 
5:7-8). 

Firstfruits (day after the Sabbath of Unleavened Bread): The 
first sheaf of the barley harvest is waved before the Lord. 
Fulfillment: Christ is risen from the dead, the firstfruits of 
those who have fallen asleep (1 Corinthians 15:20). He rises 
on the first day of the week, the day of the Firstfruits offering. 

Pentecost / Weeks (50 days after Firstfruits): The wheat 
harvest is complete. Two leavened loaves are waved. 
Fulfillment: The Holy Spirit is poured out on the gathered 
disciples on the day of Pentecost (Acts 2:1-4). The harvest of 
the nations begins. 
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Trumpets (1 Tishrei): The shofar is blown. A day of rest and 
holy convocation. Anticipated fulfillment: The return of Christ 
with the trumpet of God, the great gathering of the redeemed 
(1 Thessalonians 4:16; 1 Corinthians 15:52). 

Day of Atonement (10 Tishrei): The comprehensive 
atonement for Israel, administered in the most holy place by 
the high priest. Anticipated fulfillment: The final judgment 
and the comprehensive dealing with every remaining issue 
between God and humanity at the consummation of the age. 

Tabernacles (15-21 Tishrei, seven days): Israel lives in booths 
recalling the wilderness, celebrating the completed harvest, 
anticipating the final dwelling. Anticipated fulfillment: The 
eternal dwelling of God with his people, the new Jerusalem 
where God tabernacles with humanity forever (Revelation 
21:3). 
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Appendix C 

The Day of Atonement: Complete 
Typological Correspondences 
The high priest dressed in plain white linen, not the garments 
of glory. Christ stripped of his outer garments at the 
crucifixion, clothed in the simplicity of a condemned man, 
entering the ultimate holy place not in the robes of kingship 
but in the nakedness of the condemned. The dress of the high 
priest on Yom Kippur corresponds to the undress of Christ on 
Calvary: both are clothed for access to the immediate divine 
presence, not for public display. 

The bull offered for the high priest’s own sin. Christ has no sin 
of his own; he has no need, like those high priests, to offer 
sacrifices daily, first for his own sins (Hebrews 7:27). The 
absence of the bull for his own sin is the first evidence of his 
superiority to the Aaronic system: he alone of all who ever 
entered the most holy place needed no preliminary atonement 
for himself. 

The blood sprinkled on the mercy seat seven times. Seven is 
the number of completeness in Scripture. Christ’s blood, 
presented once in the true most holy place, accomplishes what 
seven sprinklings could only approach: complete, total, 
comprehensive atonement, the full satisfaction of divine 
justice with nothing remaining. 

No one in the tent of meeting during the high priest’s entry. 
Christ enters the most holy place alone, as the sole mediator, 
the one representative who can go where no one else can go. 
His aloneness on the cross, the God-forsakenness of Matthew 
27:46 (My God, my God, why have you forsaken me), 
corresponds to the solitude of the high priest in the inner 
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room: he is utterly alone at the moment of the ultimate 
atonement. 

The scapegoat sent into the wilderness with the confessed sins 
of Israel. Christ bears sin away: as far as the east is from the 
west, so far does he remove our transgressions from us (Psalm 
103:12). The sin that is paid for by his blood is also carried 
away by his death. The scapegoat that went into the 
wilderness and did not return is the type of the sin that went 
into the grave and did not come back out with the risen Christ. 

The high priest emerges from the most holy place alive. Christ 
emerges from the tomb on the third day. The emergence is the 
declaration that the atonement was accepted: the sacrifice was 
sufficient, the blood was approved, the work is complete. 

The ceremony repeated annually. Christ’s sacrifice offered 
once. The repetition of the old covenant ceremony declared its 
insufficiency. The non-repetition of Christ’s sacrifice declares 
its finality: by a single offering he has perfected for all time 
those who are being sanctified (Hebrews 10:14). 
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Appendix D 

The Death of Moses and the Commissioning 
of Joshua 
Moses the lawgiver cannot enter the promised rest. What the 
law cannot accomplish, grace must. This typological necessity, 
not merely Moses’s personal failure at Meribah, explains the 
severity of the sentence. The type of the law must stop at the 
border so that the type of grace can cross it. 

Joshua the son of Nun leads Israel across the Jordan. His 
name, Yehoshua, is the Hebrew form of Jesus. He is the type 
of the one who leads the people of God into the rest that the 
law could only promise. Hebrews 4:8-9 makes the connection 
explicit: for if Joshua had given them rest, God would not have 
spoken of another day later on. So then, there remains a 
Sabbath rest for the people of God. 

Moses appears at the transfiguration. He who could not enter 
Canaan is present at the mountain with Jesus, discussing the 
exodos Jesus would accomplish at Jerusalem. The lawgiver 
witnesses the fulfillment of what the law pointed toward. The 
servant beholds the Son. And the voice from the cloud says: 
listen to him. The command that Deuteronomy 18 attached to 
the prophet like Moses is now attached to the one who is 
greater than Moses, and the one who is greater than Moses is 
the one Moses pointed toward from Pisgah. 

The contested burial of Moses (Jude 1:9) is the adversary’s last 
attempt to hold what God has claimed. The archangel’s 
response, the Lord rebuke you, is the pattern of every 
believer’s answer to accusation: not self-justification but 
appeal to the Judge whose judgment is already declared. The 
hidden grave of Moses ensures that Israel’s devotion is 
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directed not toward the mediator of the old covenant but 
toward the God who gave the covenant and who will give the 
better covenant through the mediator whose tomb will also be 
empty. 
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Primary Scripture References 

Station One: The Five Offerings. Leviticus 1:1-7:38; Hebrews 
9:13-14; 10:1-14; Romans 12:1; Ephesians 5:2; Isaiah 53:10; 
John 6:35-51. 

Station Two: The Day of Atonement. Leviticus 16:1-34; 23:26-
32; Hebrews 9:7-14; 9:24-28; 10:1-22; Romans 3:25; John 
1:29. 

Station Three: The Seven Feasts. Leviticus 23:1-44; Numbers 
28:1-29:40; 1 Corinthians 5:7-8; 15:20-23; Acts 2:1-4; John 
7:37-39; Colossians 2:16-17; Revelation 19:9; 21:3. 

Station Four: The Holiness Code. Leviticus 11:1-15:33; 17:1-
26:46; Mark 7:19; Acts 10:9-16; Ephesians 2:13; Luke 4:16-21; 
Hebrews 4:9-11; Galatians 3:13. 

Station Five: The Wilderness Census. Numbers 1:1-10:36; 
John 10:9; 1 Peter 2:9; Colossians 2:9; 1 Corinthians 14:8; 1 
Thessalonians 4:16. 

Station Six: The Failure at Kadesh. Numbers 13:1-14:45; 
Hebrews 3:7-4:13; John 10:9; 1 Thessalonians 5:24. 

Station Seven: The Wilderness Forty Years. Numbers 16:1-35; 
21:4-9; 22:1-24:25; 25:1-18; 26:1-65; 27:1-11; Jude 1:9-11; 
John 3:14-15; 2 Kings 18:4; Revelation 2:14; Romans 15:10. 

Station Eight: Moses Remembers. Deuteronomy 1:1-11:32; 
Matthew 22:37-40; Mark 12:29-30; Romans 5:5; Jeremiah 
31:33; Ezekiel 36:27. 

Station Nine: The Second Law. Deuteronomy 5:1-30:20; 31:1-
32:52; Hebrews 6:18; Romans 8:1; Acts 3:22-23; John 6:14; 
Galatians 3:13; Romans 2:29; Colossians 2:11. 
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Station Ten: The Death of Moses. Deuteronomy 33:1-34:12; 
Numbers 27:12-23; Hebrews 3:5-6; 4:8-9; 11:10; Jude 1:9; 
Luke 9:28-36; Matthew 28:6; Romans 10:4. 
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