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Our choice of metaphor for salvation impacts how we envisage, speak about, 
apply, and follow up the work of Jesus Christ. If we promote a redemption 
model, Jesus pays what was owed and we are set free from slavery. We might 
furnish images of prisoners in chains who are graciously purchased and whose 
correct response is relief and gratitude and responsive servitude. When we 
emphasize a judicial model, we focus on Jesus incurring the penalty our own 
deserves. We proclaim images of a just judge who upholds the law but who 
also steps into the dock to pay the fine levied. Our theology highlights our 
inability to pay what’s due and our pastoral care focuses on the alleviation of 
guilt. We might prefer to pick out biblical emphases on family and adoption; 
on shalom and peace; that “stained hands are cleansed, burdens are lifted, and 
debts are either paid off or remitted.”1 

Among the many metaphors available, I wonder if we teachers and 
preachers fail to make as much mileage as we might from the spatial imag-
ery of drawing near to God. The Bible is full of such imagery and yet this 
metaphor is not always on high rotation like others. Our traditions and 
cultures—and, frankly, our habits—can fixate us on a prized subset.

One easy diagnostic is to ask how we envisage and explain James 4:8. 
“Draw near to God, and he will draw near to you.” Do we paint a spatial pic-
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ture: walking closer to some point where God stands or sits? Or do we find 
ourselves gravitating towards a more symbolic reading, perhaps wondering 
how we are faring with God in a relational sense? How are we treating the 
word “near”?

The goal of this article is simple. After surveying some of the other 
popular models of salvation, we consider the prevalence and contributions 
of the spatial metaphors that pervade Scripture. Such spatial metaphors 
themselves are typically linked with the Old Testament (OT) cultic system 
and its priests, and thus they drive us to a stronger appreciation of Jesus as 
our Great High Priest.2

Metaphors for Salvation

There are other diagnostics similar to asking how one reacts to James 4:8. We 
might consider if we have a favorite passage to describe salvation: Ephesians 
2:8–10 and “gift” language or Romans 3:23–24 and gracious justification? 
What songs do we choose to celebrate Jesus’ work? Songs about freedom 
seem currently in vogue. Or we might ask how we illustrate salvation, perhaps 
in evangelistic settings: a heart with its throne? Jesus standing outside and 
knocking? Stained garments and the offer to bleach them? A great chasm 
between humans and God, a chasm that can be bridged only by the cross 
of Christ—a spatial dilemma and solution?

Yet another diagnostic is to turn to our preferred systematics textbooks 
and see what images they provide when discussing soteriology. What do 
our cherished teachers-in-print promote?

A Popular Survey: What’s Said
My colleague Michael Bird includes a focused catalogue of “Images of Salva-
tion.” He reminds us that “There is no single account of what it means to be 
‘saved’ ” and surveys “the varied language and conceptual diversity.”3

Thus his survey works through the concepts and terminology relat-
ed to forgiveness, redemption, rescue, reconciliation, justification, peace, 
adoption, eternal life, and theosis (union/ participation with God). Such 
images stem from relational, economic, and judicial settings; they reflect 
metaphors of Christian believers as rescued from slavery, averted from 
punishment, adopted into family, and restored from estrangement. Bird’s 
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final page concludes that “any of the three R’s—redemption, rescue, and 
reconciliation—could easily lend themselves to being the overarching 
framework,” although he reiterates that no individual metaphor really does 
justice to all the others.

Millard Erickson’s theology textbook does not collate different meta-
phors for salvation so concertedly. Rather, he outlines key parameters that 
characterize different (systematic) conceptions.4 It seems to me that, if 
we were to press Erickson, he would respond that (1) the primary issue 
is restoration of broken relationships (vertical, then horizontal); (2) the 
outcome of Christ’s saving work is primarily described in terms of recon-
ciliation; and (3) the completed work of reconciliation and ongoing appli-
cation of its consequences are best explained using the language of substi-
tutionary and atoning sacrifice.5 A judicial mechanism leads to a relational 
result.

John Frame likewise highlights “redemption” and “reconciliation” as 
the core of the atonement.6 A similar balance is at the heart of Michael 
Horton’s presentation.7 The mission of the triune God is, through union 
with Christ, to restore believers to fellowship with God and with each 
other. Other images of salvation—including dominant judicial, sacrificial, 
and commercial emphases—remain indentured to the relational outcome. 
Wayne Grudem joins Frame in singling out the soteriological results as jus-
tification, adoption, and sanctification.8

The same emphasis on “reconciliation” is found in Bruce Demarest’s 
specialized soteriological investigation.9 The same lack of any obvious spa-
tial terms seems true of The Gospel Project’s “99 Essential Doctrines,” also 
retaining “redemption” as the controlling category.

What’s Not Said
Our survey is far from exhaustive, although it is representative of recent 
influential evangelical proponents. What is telling is the uneven attention 
paid to spatial language concerning proximity to God—and its near omis-
sion altogether.

When we investigate how systematicians approach access to God, we 
discover that there is no obvious place to discuss it. Bird addresses it under 
Jesus’ heavenly session.10 Erickson makes fleeting mention as he discuss-
es church government and the priesthood of all believers.11 Those with a 
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more pronounced Presbyterian connection largely omit overt discussion 
of believers approaching God. As with Bird, this is because Jesus’ priestly 
work is raised biographically as part of his ministry (rightly promoting his 
threefold office) and not alongside the salvific effects upon believers. We 
also notice a very selective presentation of what a priest does:

· Louis Berkhof focuses on Christ’s priestly offering of sacrifice, and only later 

in a separate section adds his priestly intercessions. Jesus enjoys proximity 

to the Father in our place, and I can find nowhere that Berkhof indicates 

believers’ own access to God.12

· Frame rightly collocates the same roles of sacrifices and intercessions when 

he identifies “two main duties of the priest.” He thus cites here Hebrews 

4:15 but not 4:16; Jesus finds a place before God’s throne but not believers. 

Believers’ access is buried only at the end of a later section on healing prayer 

and without connection to Jesus’ ministry.13

· With additional emphasis on covenant(s), much the same two points are the 

focus of Horton. The only mention of believers’ access to God is a fleeting 

comment about prayer three hundred pages later.14

· Even as he emulates the same placement and order, Grudem interjects 

between Jesus’ sacrifice and intercession a crucial paragraph concerning 

Jesus’ priestly provision of access. “As our perfect high priest, he continually 

leads us into God’s presence so that we no longer have need of a Jerusalem 

temple, or of a special priesthood to stand between us and God.”15

It seems to me that, having made passing mention of Jesus’ priestly work 
in scrutiny of Christology, and abetted by a forceful focus on redemption, 
the priestly effects of Jesus’ ministry do not resurface much in analyses of 
soteriology.

It is startling then to be reminded by a Roman Catholic study just how bi-
ased one’s focus can be. Our metaphors for salvation obviously intersect with 
our descriptions of the one who saves, and Gerald O’Collins and Michael Jones 
expose how some common titles in church usage fail to correlate as much as we 
might imagine with the Bible’s distribution of descriptors:
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The [Niceno-Constantinopolitan] Creed of 381, accepted and used by all Christians, 

has privileged three other titles: ‘Christ (Messiah)’, ‘Lord’, and ‘Son of God’. Down 

through the centuries ‘Saviour’ (used of Jesus sixteen times in the New Testament) 

and ‘Redeemer’ (curiously, never applied to him in the New Testament) have also 

proved enduringly valuable Christological titles. Jesus’ title as ‘priest’, along with 

the theme of his priesthood, has been somewhat marginalized.16

We move to consider spatial and priestly images of salvation, and we find 
opportunity and incentive to better round out our contemporary presenta-
tions of Jesus and his ministry.

OT Spatial Metaphors for Salvation

Moderns certainly acknowledge the Bible’s spatial language. Its relevance 
to the work of Jesus is also far from ignored, especially cultic overtones that 
connect with priestly elements and descriptions of his past and present 
ministries. The current article seeks not to unearth new treasures but to keep 
long-recognized nuggets from drifting out of the spotlight.

Brenda Colijn’s book-length treatment of Images of Salvation in the New 
Testament compiles the same variety of images surveyed above, adding fur-
ther categories such as heirs who inherit, loyal citizens of God’s kingdom, 
and sanctified members of God’s covenant people. Her final chapter rightly 
incorporates the more dynamic imagery of pilgrimage found in Hebrews 
(and also of combative contest in Revelation). Her analysis is helpful, de-
spite its brevity. Her New Testament (NT) insights presuppose we have 
taught believers a solid foundation in OT basics.17

There are several fruitful ways to approach the topic. There are certainly 
a number of key words and semantic concepts, and we will encounter a rep-
resentative sample of these. But it leads to better and faster appreciation for 
the priestly work of Jesus if we focus foremost on the big-picture elements 
of approaching God. I intend this focus to extend our own recognition of 
the myriad places this thread surfaces in Scripture, to enhance our praise 
of Jesus’ saving work, and to equip us in its application to a wide range of 
important evangelistic and nurturing ministries. Spatial metaphors for sal-
vation should influence virtually every facet of the church’s mission.
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Tabernacle 101
The NT typically draws on OT descriptions of the Jerusalem temple. In 
turn, the OT’s treatment of the temple presupposes conversance with the 
portable tabernacle it superseded.

The tabernacle is designed and constructed in Exodus 25–40, and it 
continues and mobilizes Israel’s encounter with God’s special presence 
and self-revelation at Mount Sinai in Exodus 19–24.18 The purpose of the 
tent is so that God might “dwell” among his people as they move on from 
Sinai (Exod 25:8). The ark at its center represents the most intense earthly 
experience of God’s presence: “There, above the cover between the two 
cherubim that are over the ark of the covenant law, I will meet with you and 
give you all my commands for the Israelites” (25:22 NIV). The gold-plated 
box serves as God’s earthly throne (though Scripture tends to describe God 
enthroned above the ark, treating the ark more as his footstool).19 Just as 
ancient monarchs were carried around on portable thrones, so the Israelites’ 
instructions symbolize God being carried throughout the wilderness. The 
word “tabernacle” simply means “tent,” and it is this tent which is packed 
down, carted along in company with the deity’s portable throne, and then 
set up anew at the next destination.20

Gaining access into God’s presence is exactly comparable to gaining access 
to others heads of state, ancient and modern. There are layers of “graded 
holiness” as one draws ever closer to the presence of the holy God at the 
center of the tabernacle complex.21 There are gradations of space, with the 
two innermost rooms regularly translated as “the Holy Place” and, beyond 
it, “the Most Holy Place” or “the Holy of Holies.” This is reflected in grada-
tions of material, with the fabrics and metals becoming more valuable and 
ornate the closer to God’s central room. There are gradations of people who 
are permitted to access these spaces. Unclean gentiles remain outside the 
Israelite encampment altogether; “clean” Israelites can enter into the outer 
courtyard of the tabernacle; presuming that a priest maintains his special 
“holy” status, he can typically access the Holy Place; only the high priest, 
and only once each year and under incredibly stringent conditions, is con-
sidered sufficiently holy to enter the Most Holy Place and God’s presence 
(Lev 16). In short, there are gradations of holiness—a term that primarily 
has more to do with one’s level of “access clearance” to God than secondary 
connotations of being set apart or morally pure.



Drawing Near to God: Spatial Metaphors for Salvation

93

It is both easy and crucial to teach contemporary Christians about such 
graded holiness. Many believers’ unfamiliarity with the system is one reason I 
retread what may be familiar ground to others.22 To anticipate the direction of 
the current article, it is easy to err toward one of two extremes. Some church 
circles emphasize our ready access into God’s presence. This access is to be 
celebrated, but we often undervalue its cost and privilege. We flit into God’s 
weighty (“glorious”) presence as if wandering into a fast-food restaurant. At 
the other extreme, equally unhelpful, we can fear to enter God’s presence 
at all. We might doubt if we ourselves dare show our face anywhere near 
him, or if any individual could ever succeed at such a momentous challenge.

The Difficulties and Dangers of Access
It is worth recapitulating the dangers of approaching God. The Bible’s spatial 
metaphors are relentlessly consistent concerning the magnitude of being near 
the omnipotent Creator. It is a magnificent privilege for those who survive. 
The privilege is not shared by all.

We have already observed that this is the primary sense of the biblical 
term “holiness.” Where historical and popular uses may bring us to think of 
something “holy” as something “set apart,” we can miss the point. It means 
“set apart for God”: something appropriate for his close presence (and even 
the “set apart” element is dispensable).23 One needs to be more “holy” to 
draw closer to God, and the places where God is found are themselves 
identified as “holy” (e.g., Exod 3:5–6). If someone draws too close in one 
of the states considered to fall short of “holiness,” the result can be dire. 
Two adjacent incidents in the book of Leviticus inculcate God’s holiness 
as vividly as any others.

In Leviticus 8, Aaron is ordained the high priest of Israel, along with 
his four sons as assistants. The elaborate ceremony repeatedly describes 
the “consecrating” of the tabernacle, its furniture and sacrificial altar, and 
Aaron and his sons (esp. Lev 8:10–15, 30). We must not miss that “to con-
secrate” comes from the same Hebrew word group as “holy” (qdš). The 
whole tabernacle complex and its personnel are made/ declared to be “holy:” 
suitable for God’s close presence. Leviticus 9 then narrates the utter success 
of the ordination ceremony. The very point of the final sacrifices—as overtly 
predicted at the start of the chapter and narrated at its end—is the visible 
manifestation of Yahweh:
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“For today the Lord will appear to you Israelites.” … The whole congregation 

drew near and stood before the Lord. And Moses said, “This is the thing that 

the Lord commanded you to do, so that the glory of the Lord may appear to 

you.” (Lev 9:4–6)

The closing verses celebrate that the tabernacle is successfully inaugurated 
“and the glory of the Lord appeared to all the people” (9:22–24). The title 
later given to this glory is commonly God’s “shekinah:” “the one (or thing) 
who dwells”!24

The immediacy of the next chapter is startling. The narrator gives every 
impression that the events take place promptly after God’s glorious self-rev-
elation. Perhaps even on the same day as their triumphant ordination, two 
of Aaron’s four sons model the commensurate danger of God’s presence 
among his people. They approach God inappropriately and are consumed 
by divine fire. There is scant detail about their misdemeanor, so the few 
words that Scripture provides are as valuable as they are unclear. Nadab 
and Abihu are said to offer before God “unauthorized fire which he had not 
commanded them” (Lev 10:1).25 Moses also reminds Aaron of God’s desire 
to be treated as holy or demonstrated to be holy (10:3). Whatever the two 
fledgling priests attempted, it failed to meet God’s standards. “The closer 
one gets to God, the more he must sanctify himself and the greater caution 
he must exercise in all matters.”26

And we find this understanding played out through the remainder of 
the OT, sometimes with surprise that an encounter with God does not 
unavoidably end in fiery conflagration. There are several warnings against 
inappropriate approach (esp. Exod 19:10–25; Lev 16:1–3; Num 4:1–20). 
Korah’s rebellion turns on debate over who is “holy” enough to “draw near” 
to God (Num 16–17). There is surprise that the likes of Jacob, seventy-four 
Israelite elders, and Samson’s parents survive a sighting of God (Gen 32:30; 
Exod 24:9–11; Judg 13:21–23). The residents of Beth Shemesh and Uzzah 
perish for mistreating the ark (1 Sam 6:9–20; 1 Chr 13:1–10; 15:1–15). 
Isaiah likewise expects “destruction” when his uncleanness is exposed before 
the holy, holy, holy God (Isa 6:1–5).27

Similar parallels can be found in the NT. While much of the good news 
celebrates God’s greater accessibility in the incarnation, there are times 
when Jesus’ divinity shines more gloriously and frail humanity responds 
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with appropriate terror. At the transfiguration, the three disciples babble 
incredulously at the sight of the Son with Elijah and Moses (Mark 9:6) 
and fall prostrate at the voice of the Father (Matt 17:6–7). Although the “I 
Am” sayings in John’s Gospel can be variously interpreted, it is these very 
words—repeated in the retelling—that bring to their knees the mixed cohort 
coming to arrest Jesus ( John 18:5–6).28 The apostle Paul’s first encounter 
with the risen Jesus blinds him and drives him to the ground (Acts 9:1–9); 
much the same response comes from John at his vision of the glorified 
priestly One (Rev 1:12–20).

I labor these points not only to illustrate the difficulties and dangers of 
approaching God, but also to highlight that metaphorical uses of being near 
God have a parallel—if not their origin—in concrete spatial topography. The 
OT comprises 77% of the canon as God prepares for his NT denouement, 
and as God forms a people for himself we repeatedly see that “Worship for 
Israel is ‘to draw near,’ and the tabernacle’s organization and specification 
are a commentary on this activity of drawing near.”29

The Delights of Access
Of course several biblical phrases about proximity to God must be understood 
with a figurative element. But there are solid reasons for exploring the spatial 
reality that informs them. The blessings of God’s proximity are also informed by 
physical notions. We see this both in general sentiments and in precision phrases.

Already we have noted the grand visual manifestation of God’s presence 
at the successful inauguration of the tabernacle and its priesthood (Exod 
40:34–38; Lev 9:22–24). The latter passage includes overt mention, twice, of 
Aaron and Moses blessing the Israelites. We do not know the blessing sought, 
although it is common to suggest the “Aaronic blessing” (Num 6:22–27). Two 
of the three parts of that prayer invoke God’s “face:” that it might “shine” upon 
the Israelites and be “lifted up” upon them. Of course these are figurative ideas, 
already evidenced by the parallel petitions for “grace” and “peace.” But the 
figuration works precisely because of a physical analogy, just as experiencing 
a ruler’s “face” refers to someone’s presence (e.g., Gen 43:3–5; Exod 10:28–29; 
2 Sam 14:23–33). The experience is typically benevolent; the psalmist is 
confident that, of the Lord in his holy temple, “the upright will see his face,” 
that is, they “will experience his favor” (Ps 11:7 NET; cf. Job 33:26). In throne-
room idiom, “those who see the king’s face” are readily understood to be his 
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trusted confidants (2 Kgs 25:19; Esth 1:14; Jer 52:25).30

Bible translators understand this. A translators’ note speculates that “face” 
language in blessings “may have its inspiration in the theophanies” (NET Bible, 
Num 6:25). The very translation of Psalm 42:2 acknowledges this. While the 
original verb concerns “seeing” (r’h), and there is debate about whether to point 
this verb as an active seeing or passive appearing, it is agreed that in aniconic 
Israel “‘seeing’ God is a more metaphorical idea for having a sense of being in 
God’s presence.”31 Translators of the NIV and of some paraphrases are thus 
confident that the psalmist is thirsting to “meet with God.”

In turn we meet several psalms that delight in the prospect of drawing closer 
to God’s presence in the Jerusalem temple (once it had replaced the portable 
tabernacle). Some psalms replicate this same kind of language concerning 
“face” or “seeing” (Ps 17:15). Others more generally long for temple visits 
(e.g., Pss 27:4; 65:4; 84; 100:4; 122:1; 134), and there is overt recognition 
that this is where God and his glory dwell (e.g., 26:8; 43:3; 46:4–5; 63:2; 
68:35; 93:5; 96:6) and so the loss of the temple—of God’s presence—is 
mourned (74:1–8; 79:1). At least one psalm acknowledges the change of 
perspective on life after being in God’s presence (73:16–17).32

Thus, the Sinai covenant maps out a relational journey for God’s peo-
ple, alongside the physical journey from Eden, into slavery, and toward the 
Promised Land. Michael Morales’s study persistently argues that “the Pen-
tateuch’s main theme [is] YHWH’s opening a way for humanity to dwell in 
the divine Presence.”33

Mechanisms for Access
Many of our metaphors intersect with broader soteriological language, so it 
is possible to multiply the terms we inspect. We have already encountered a 
good many above, and a brief further sampling here must suffice.

It is widely recognized that the sacrificial system lies at the heart of up-
grading one’s holiness, one’s access privileges. Many have followed Gordon 
Wenham’s classic articulation:

Sin and disease lead to profanation of the holy and pollution of the clean. Sacri-

fice can reverse this process … Sacrifice, by cleansing the unclean, makes such 

contact [between the holy and the formerly unclean] possible. The holy God 

can meet with sinful man.34
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It is intriguing then to observe that the very language of sacrifices is intimately 
entwined with language of proximity.

We have already encountered examples of people “drawing near” and being 
near to God. In a general introduction to Leviticus and its sacrifices, Victor 
Hamilton is not seeking to study nearness in itself, yet he demonstrates how 
crucial it is to the OT cultic system.

First he demonstrates a marked division between the first three major 
sacrifices outlined in Leviticus 1–7 and the remaining two. The former divi-
sion covers the whole burnt offering, the grain offering, and the well-being 
offering (Lev 1–3); the latter outlines the sin offering and the guilt offering 
(4:1–6:7). Without denying the importance of atonement, he concludes 
that the order of canonical presentation is significant. “Leviticus does not 
begin with restoration to God and then move on to celebration; rather, it 
starts with celebration and then moves on to the possibility of restoration 
to God, if and when needed.”35

Hamilton’s view of “celebration” and “restoration” overtly includes matters 
of proximity. One major distinction between the two groups of sacrifices is 
their use of “nearness” language. Forms of the Hebrew qrb are found in all 
five sacrifices, but they are significantly more prominent in the first group 
than the second. All five sacrifices are concerned with nearness to God—but 
especially those that celebrate this proximity rather than facilitate it.36

Hamilton thus resolves that this word group and the concept of sacrifice 
conspire on the importance of spatial language. Emphasizing the nominal 
form (qorbān), he concludes strikingly:

A more literal translation of the word than “offering” is “a thing brought near.” 

The sacrifices thus are concerned with the issue of how one can live in nearness 

to God. Leviticus is answering the question “Can there be proximity and pro-

pinquity between God and humankind?”37

Plenty more could be said about terms like “near” and “far.” Of course 
they attract figurative interpretations. A pivotal, even evangelistic high point 
celebrates Israel’s unique privilege of having Yahweh “near” them, especially in 
prayer (Deut 4:7). The prophet Zephaniah later complains of Jerusalem that 
“she does not trust in the Lord / she does not draw near to her God” (Zeph 
3:2).38 The scapegoat on the crucial Day of Atonement at the peak of Israel’s 
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calendar carries the people’s sins away from the tabernacle and the camp (Lev 
16:20–22), and the psalmist famously rejoices that God removes transgressions 
“as far as the east is from the west” (Ps 103:12). Again we must be careful to 
acknowledge that not all spatial language is entirely metaphorical.

If being “near” God is a key yardstick, it is little surprise that the OT 
also has a range of kinetic terms about “coming,” “drawing near,” and “(re)
turning” to God (verbs such as bô’, nāgaš, šûb). These reinforce what has 
already been said about God and his presence in the tabernacle/ temple at 
the center of the Israelite nation. Yet more terms draw on spatial concepts, 
such as the state of finding someone in God’s company; so the simple “with.” 

Of course, we must learn the same lesson that some Israelites resisted. God 
is not constrained to ethnic or geographical boundaries. Ezekiel witnesses the 
graphic “departure” of God from the desecrated temple and anticipates his 
eventual return (Ezek 10; 43). Part of the prophet’s assurance is that he has 
already witnessed this glory active in Babylon (Ezek 1).39 The same assurance 
seems offered by Jeremiah, with God announcing to the exiles: “… I will 
visit you … And you will call me and come and pray to me [there], and I will 
listen to you. And you will search for me and find me …” ( Jer 29:10–14).40

An OT Reality
We have repeatedly noted the tricky balancing act of recognizing that physical 
terminology can be extended to metaphorical uses (as in many languages 
today). We have seen the parallelism of Zephaniah 3:2, where “drawing near” 
to God is paired with “trusting” him. A similar contrast is found in Joshua 
23:11–12; if Israel fails to “love the Lord your God” it amounts to “turning 
away” from him (and “cleaving” to the remnants of the Canaanite nations, 
yet another physical term with figurative extensions). And this alienation is 
what transpires, as Daniel later laments: “all Israel has transgressed your law 
and turned aside, refusing to obey your voice” (Dan 9:11).

But generations of Sunday school students have grown up with the 
prize-winning term “omnipresent” and fail to identify biblical passages 
where God’s presence is somehow more localized in certain places. After 
negotiating with resistant and rebellious Israel, Moses is said to “return to 
the Lord” to speak with him (Exod 5:22; 32:31). It is not as if Moses has 
wandered away from God figuratively or spiritually; there are places where 
God can be encountered more than in other places. 
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One question, of course, is how all such spatial language connects with OT 
notions of “salvation.” OT soteriology is itself a slippery topic and addressed 
less commonly than we might expect.41 Our investigation gains traction not 
by focusing on that soteriology in itself, but by exploring how the OT images 
are applied in ways that enhance our NT concepts of salvation.

NT Spatial Metaphors for Salvation

The NT has plenty of new things to say about salvation. Of course the bal-
ance between continuities and discontinuities remains heavily debated 
(see sample contributions in the prior endnote). Our focus here is not on 
the (dis)continuity of salvation that may occur between the old and new 
covenants but on any continuing or novel images that are used for teaching 
soteriological issues.

Indeed, we find the NT authors reprising a good number of images we 
have already touched upon. This means that even our churches and church 
members who pay disproportionate attention to the NT writings will benefit 
if we upskill them in the depth of the relevant OT background. We also see 
a few newer images that the NT adds to our spatial arsenal.

Overt Temple Imagery
One reason I have devoted space to tabernacle (thus temple) imagery is 
twofold. (1) The NT makes a surprising number of allusions to the language 
we have already seen. (2) Yet, because new-covenant believers can be less 
familiar with it, we can fail to grasp its presence or its import. As we here 
skim briefly the key NT allusions we need not invest much time in their 
interpretation; such interpretation is invaluable but can be invested when 
we share the images with those in our ministry care.

Hebrews offers the most overt of the NT’s attention to tabernacle language. 
We are assured that the earthly tabernacle was a “model” of the heavenly 
reality (Heb 8:1–5; 9:23–24). The term (hypodeigma) can be oversold; most 
translations suggest “copy”—although sometimes this is more positive (“the 
copy,” NKJV) and at other times more negative (“only a copy,” NLT). Because 
Hebrews casts the OT precursors as a mere “shadow” of reality (10:1, and 
alongside hypodeigma in 8:5), it is tempting to err towards pessimism. It is 
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equally tempting to then evaluate the tabernacle and the old-covenant system 
as a poor attempt—even a failed attempt—to approach God, one that has 
now been surpassed by the “real” ministrations of the new-covenant system.42

It is popular to describe Hebrews as employing the rhetorical art of syn-
krisis: using positive comparison to sell something even better. The point is 
subtle and worth a moment’s reflection. Of course modern advertisers might 
try to sell something through negative comparison: “Your current car/ phone/ 
appliance is deficient; buy ours.” That applies especially for advertising from 
a competitor. But, especially for companies who already have us hooked, 
advertising can take a more positive bent: “If you like what your current car/ 
phone/ appliance already does, our new one does all that even better, and does 
more to boot!” Church traditions that play off the new covenant against the 
old are likely to lean towards the negative, pessimistic model.

When we let Hebrews speak for itself, the letter is far more positive and 
optimistic towards the old covenant. Of course the letter’s “upgrade pitch” 
draws attention to the superiority of the new offer. In turn, this can be seen 
to cast aspersions on the older model, especially when that older model 
no longer functions adequately. But Hebrews largely compares the positive 
operation of the old system as it once was with the even better offer now 
available through Jesus. “If you like what the old-covenant priesthood/ 
sacrifices/ tabernacle used to accomplish, the new-covenant parallel now 
does all that even better!”

Seen this way, Hebrews employs OT spatial elements in a positive way. I 
am increasingly persuaded by those who see 2:17–18 as the key proposition 
of the entire letter: Jesus as “a merciful and faithful high priest.”43 The old-cov-
enant priests helped Israelite worshipers discern their current standing on 
the scale of graded holiness (Lev 10:10–11), thus ushering them closer to 
God or suggesting the merits of distance for now, and also offering sacrifices 
to facilitate adequate holiness. Likewise, our superior Great High Priest has 
offered a superior sacrifice and permanently furnished adequate holiness 
(e.g., Heb 9:11–14), through which he ushers Christian worshipers closer 
to God (esp. 4:14–16; 10:19–22).44

Although we must move beyond Hebrews, already we find crucial theolog-
ical and pastoral gems. These shine brightly enough on their own—though 
they also help refract veins of similarly valuable teaching elsewhere in the 
NT. Jesus’ superior sacrifice and eternal empathetic intercessions mean we 
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might “approach” the throne of grace, and with confidence (Heb 4:16). Jesus 
has pioneered the way like a forerunner and has anchored for us a pathway 
to the inner sanctuary beyond the curtain (6:19–20). We are thus urged, 
again, to have confidence in using the new “entrance” into God’s sanctuary 
that Christ’s blood and body have opened (10:19–20). 

Alongside such access imagery, Hebrews adds several other spatial 
metaphors. Christians are not unlike the Israelites wandering through the 
wilderness in search of rest (3:1–4:13). We emulate the patriarchs faithfully 
trusting God’s promises to attain a permanent homeland (11:1–40) or 
athletes who fixatedly run with endurance the race laying ahead (12:1–3 
[–13]). We are the people of God approaching God’s presence on his supreme 
mountain and in his ultimate city (12:14–28).45

We return to this wider set of images in the NT after further consideration 
of overt temple language.

Akin to Hebrews, Paul makes mention of our free access to God. While 
systematicians often cite Romans 5:1–2 for its juxtaposition of “justification,” 
“faith,” and “grace” (followed by “hope” and “glory”), much less attention is 
paid to the “access” we have gained. Commentators who investigate the term 
(prosagōgē) acknowledge that it could connote access to a king in his palace or 
a judge in his courtroom, as much as to a deity in his temple.46 The debate over 
location ought not overshadow that spatial access applies regardless. Moreover, 
commentators acknowledge that forms of the verb (prosagō) occur in the LXX 
accounts of cultic contexts and would resonate at least with Jewish readers of 
Romans. While modern Bible readers tend to think of palaces and temples as 
discrete buildings with distinct purposes, many ancient contexts would have 
more closely aligned a king and his god; we ourselves have seen that God’s 
dwelling in the OT houses his throne and originates his reign. Thomas Sch-
reiner feels compelled to choose between approaching a king and approaching 
a god—though he now leans towards the cultic setting.47

Part of Schreiner’s side-taking stems from the same usage of this word 
in Ephesians 2:18 and 3:12. Both of these uses are more obviously linked 
with OT cultic imagery. The former appears in a passage solidly founded on 
temple language. The “Gentile” readers are no longer alienated from God and 
his people, no longer “far” from many Jewish privileges but now “near.” The 
major claim for Christ’s reconciling work is that both “the far” and “the near” 
share the same “access” to the Father (Eph 2:17–18). If such language were 
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not sufficiently cultic and spatial, Paul then grants one of his key pictures of 
united Christian believers forming God’s new localization: “a holy temple in 
the Lord … a dwelling place for God” (2:19–22; cf. 1 Cor 3:16–17; 2 Cor 
6:16)! Similarly elsewhere. Peter celebrates that believers are “living stones, 
a spiritual house” (1 Pet 2:5). Every believer who persists to the end, Jesus 
“will make into a pillar in the temple of my God, and they will never again 
depart outside” (Rev 3:12). The picture is later reinforced where Revelation 
likely describes “the temple of God” as (the altar and) “those who worship 
in it” (11:1), and God’s “dwelling place” as “those [believers] who dwell in 
heaven” (13:6 pace NIV).48 All these NT books carefully associate being 
God’s temple with the commensurate holiness (to which we could add many 
more passages, such as 1 Thess 3:13; 2 Pet 3:14).

Paul’s language moves even closer to the sentiments of Hebrews. God’s 
eternal purpose in Christ Jesus results in our “boldness and access with 
confidence” (Eph 3:11–12). Links with other spatial imagery are confirmed 
by major translations clarifying “access to God” even without that phrase 
overtly included in Greek (so NIV, NRSV, NET, NLT).

It is tempting to digress into explorations of “boldness,” given that it occurs 
both here and in the core pastoral injunctions of Hebrews (Heb 4:16; 10:19) 
and elsewhere in Scripture (notably 1 John). Suffice to observe that this import-
ant notion is tightly bound to matters of “access.” For all its brevity, Bird’s 
treatment of Jesus’ session captures this beautifully:

If there are two Greek words to teach our congregations, it would have to be 

parrēsia (“confidence”) and prosagōgē (“access”). … Believers have a brazen 

confidence to presume upon God’s favor and a shameless sense of security that 

God’s door to them always stands open.49

Further temple imagery can be found. Perhaps the next most famous 
occurs in the closing chapters of Revelation. It resonates with cultic imagery 
in ways we may not always appreciate. In consecutive verses (Rev 21:15–27) 
the new Jerusalem is measured as cubic—the same proportions as the Most 
Holy Place; it is described in glorious terms similar to but surpassing the 
earthly Jerusalem temple(s); it has no separate temple because the entire 
city functions as God’s dwelling place: “symbol has given way to reality.”50 
The final vision shows that, as with the Jerusalem temple, God’s throne is 
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there and he can be seen—now by all his worshipful servants (22:1–5). The 
explanatory speech from the throne celebrates:

“See, God’s dwelling (tent, tabernacle) is with mortals, and he will dwell with them. 

And they will be his peoples, and God himself will be with them (and be their 

God).” (Rev 21:3)51

We then realize that this adoption formula reinforces the links we have 
been tracing. Consider the climax of the covenant blessings promised at 
the crescendo of Leviticus:

“I will put my dwelling among you, and I will not reject you. I will walk among 

you and be your God, and you will be my people.” (Lev 26:11–12)

And we have already made mention of Paul’s description of believers as “the 
temple of the living God” in 2 Corinthians 6:16—where Paul, too, cites the 
Leviticus formula. There is a persistent NT confluence of God’s presence, 
his dwelling place, and his people.52

Lest we overlook other obvious connections, one of the opening claims 
of John’s Gospel also highlights this confluence. “The Word become flesh 
and dwelled (tented) among us, and we have seen his glory” ( John 1:14). These 
words require our OT foundation and its spatial cultic imagery. The same 
notion may underlie Paul’s insistence that all God’s fullness “dwells” in the 
incarnate Jesus as God definitively draws closer to his people (Col 1:19; 2:9).53

Additional Allusions
We have not exhausted every option. But we might become increasingly 
alert to the myriad other ways in which spatial and cultic terms so easily 
slip under the radar. Nijay Gupta reminds us that “In most cases we think, 
speak, write, and interpret metaphors unconsciously.”54 A simple list captures 
merely a few of these that intersect with soteriology:

· Joel Green opens his study of God’s kingdom observing that “what happens 

most frequently” involves spatial terms: “it is entered, with the result that 

people can be in, not far from or out of the kingdom.”55 Certainly scholars 

and pastors regularly turn to the opening words of Jesus’ public ministry: 
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“The time is fulfilled and the kingdom of God has come near” (Mark 1:15).

· Jesus speaks of “the road leading into life” with a narrow gate—and a broad, 

popular alternative (Matt 7:13–14; cf. Luke 13:24–25; Acts 14:27).

· Recent scholarship confirms that “Luke-Acts describes both conversion and 

salvation using the framing metaphor of a bodily journey.”56

· “I am the way … No one comes to the Father except through me” ( John 

14:6; cf. Heb 10:20; Acts 9:2). Jesus is also the “gate” for his sheep ( John 

10:7–9).

· “Each one the Father gives to me will arrive, and the one coming to me I 

will never drive outside” ( John 6:37). There is also talk of “drawing” them 

(6:44–45; 12:32).

· Both the OT and the NT connote appropriate behavior in locomotive terms: 

“walking with/ before God,” “following Jesus” as a disciple, and “keeping in 

step with the Spirit.” The language of “walking” in God’s ways is pervasive.57

· Paul is well known for his athletic imagery. While we can leave boxing to 

one side, language of a race to “run” bears affinity with our sense of moving 

towards a goal and prize (e.g., 1 Cor 9:24–27; Phil 3:11–14; 2 Tim 4:6–8; 

cf. Heb 12:1–2).58

· One also has to compete according to the rules. One can be “disqualified” 

(1 Cor 9:27; 2 Tim 2:5). Of equal concern is the possibility of impeding 

another believer’s race; the language of “stumbling” is used variously but 

sometimes fairly clearly in this journeying sense (Rom 14:13–21; 1 Pet 2:8; 

1 John 2:9–11; cf. Luke 17:1–3).

· Just as Paul celebrates how the “far” have been “made near” (Eph 2:13), Peter 

also famously describes how “Christ suffered once for sins, the righteous 

for the unrighteous, to bring you to God” (1 Pet 3:18).
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· Sacrifice language, of course, abounds in both testaments. Some of the NT 

language of “presentation” is concerned not only with the act of sacrifice 

but the proximity this involves. Just as Gabriel “stands before God” (Luke 

1:19) so believers are adjured to attain holiness and “present yourselves to 

God” (Rom 6:13; 12:1; 14:10) something cemented not by rituals but by 

God himself (1 Cor 8:8; 2 Cor 4:14; Col 1:22; Jude 24).

· Some of our preferred sacrificial language remains reliant on physical OT elements. 

While the biblical terms remain debated, it is an evangelical shibboleth that Jesus 

functions as the new-covenant “mercy seat” (Rom 3:25 NET): the cover over 

the ark, which is the place (and sacrificial mechanism) whereby sinful humans 

can meet with a holy God.

· The words of the Bible’s final book paint a consistent picture of “those who 

may enter the city” and those forever “outside” (here, Rev 22:14–15).

So What?

When we retain such spatial metaphors alongside other favorites, there can 
be several enhancements in our Christian experience and our care for others. 
Only a small number can be sampled here.

The Order of Approach
A brief note must acknowledge that proximity can be understood and taught 
in both directions. Our choice of emphasis may betray our preferences and 
may spark us to consider the alternative perspective.

My own emphasis here on cultic spatial metaphors tends to focus on 
worshipers drawing near to God. It lies at the heart of many OT and NT 
opportunities, commands and celebrations. Apart from making sense of 
much biblical language, it is especially fruitful for believers who need to be 
encouraged in proactive steps of taking responsibility for their faith response.

Of course, the Bible is equally clear that God’s chosen people can 
approach him only on the basis that he has already approached them. 
There are plenty of passages, OT and NT, that assure individuals and 
groups that God is “with” them as they join his mission. There are times 
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when believers need this assurance, although I would play this down in 
comfortable Western contexts.59

Praising and Applying Jesus’ Work
As we craft children’s lessons and choose sermon illustrations, as we select 
from music inventories and rehearse evangelistic one-liners, an appreciation 
for Jesus’ spatial and priestly ministry can only enhance our repertoire. Any 
number of theological and pastoral applications flow from the imagery of 
Jesus facilitating our access to God’s presence. I suggest just a few here.

Those who engage in visual or kinetic terms may connect far more read-
ily with these spatial metaphors. The adventurous or athletically inclined 
(not least among younger generations) may be faster to follow Jesus on a 
journey towards God than to grasp the cerebral hypothesis of owing some 
legal debt. Indeed, those in comfortable settings often have little experi-
ence of the judicial or economic conundrums we can use to illustrate the 
gospel. Jesus is the “trailblazer” who fronts our race or wilderness hike or 
cycling peloton.60

The same applies socially. Those who are awkward in making new friends—
and who are rightly timid in the unwarranted company of greatness—can 
find themselves reticent to “approach” God. With the Bible full of such 
invitations, an explanation of Jesus’ introduction can bolster the “boldness” 
the Bible commands us to enjoy. Jesus is the heir who invites his newfound 
friends into the family mansion.

In an age where access may perhaps be treated too flippantly, the Bible’s 
cultic imagery accentuates the cost and privilege of gold-class entry into God’s 
majestic throne room. Yes, Jesus furnishes an access-all-areas pass for which 
we need not (and cannot) pay, but it was never free. Further, Jesus alerts us to 
the holiness expected of those who would reside near God. Spatial imagery 
thus aids us in exploring and explaining both positional and progressive 
sanctification. The Bible’s repeated directives to “be holy!” might never gain 
traction without a spatial sense of proximity to the holy God.

Conversely we might ask how our use of physical spaces helpfully or 
unhelpfully reflects the Bible’s metaphors. Do we create buildings (sometimes 
even called “sanctuaries”) that might exude reverence or exclude children 
as if God is still architecturally constrained? How should architecture and 
ecclesiology intersect?
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Educationally, we are authorized to think more deeply about how meta-
phors work. It is easy to find examples where spatial language is too quickly 
spiritualized. I do not doubt figurative options, but what do we lose if we 
mistake spatial language to bear only a spiritual application? For example, in 
an encouraging sermon on Hebrews 10:19–22, John Piper assures us that 
“This drawing near is not a physical act.”61 Of course we grasp his point. But 
might he too quickly dilute the Bible’s language? Might he encourage hearers 
to spiritualize all spatial language? What might we gain by asking what spatial 
elements still obtain today, such as drawing near to God’s presence as he 
tabernacles in the midst of his holy people (not least suggested immediately 
by Hebrews 10:23–25)?

If salvation is as much a journey as a decisive moment, how better can 
we pray for those taking steps towards, through, and beyond conversion? 
Prayers for progress feel more authentic when we ourselves may be uncertain 
about “how far along” someone else might be. Indeed, we can pray robust 
prayers regardless of whether someone is yet converted, and we can keep 
praying similar prayers throughout the remainder of their lives.62 Treating 
salvation as a journey also makes us more aware of the pathways towards and 
through our corporate lives as the people of God; there is as much demand 
for ongoing discipleship as for seeking a tick-the-box or pray-the-prayer 
conversion moment. We nurture people not only to start their walk with 
Jesus but also to attain its end.

And of course, the more we discern that this spatial language is interwoven 
throughout the fabric of Scripture, the more we will observe it intersecting 
with other major doctrines. “The tabernacle of the OT as the place of the 
presence is the principal bridgehead in the OT to the doctrine of the Incar-
nation.”63 And we have snatched other glimpses of how spatial language of 
drawing near to God must surely influence our formulation and expression 
of other doctrines such as God’s immanence versus transcendence, the iden-
tification of the Trinity and potential differentiation of their responsibilities, 
elements of justification and sanctification and assurance and perseverance, 
the nature of the church, as well as a raft of doxological and behavioral 
responses suited to the beneficiaries of God’s work in Christ.

My own institution is widely known for its former principal, Leon Morris. 
No slouch in defending the atonement, we do well to hear his reminder 
(delivered at a Southern Seminary lecture) to embrace the Bible’s diverse 
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soteriological imagery. “[N]o one theory takes account of all the facts. We 
need elements from more than one of them to account for the varied teaching 
of the [Old and] New Testament.”64 Go and do likewise.

1 Gary A. Anderson, Sin: A History (New Haven: Yale University Press, 2009), 4, italics original. He contends 
that different metaphors held sway in different biblical eras.

2 Already we might note that commentators acknowledge the priestly undertones of James 4:8, based primarily 
on the single verb “to draw near” (and perhaps the ensuing “to cleanse”); e.g., Kurt A. Richardson, James 
(NAC 36; Nashville: Broadman & Holman, 1997), 185–86.

3 Michael F. Bird, Evangelical Theology: A Biblical and Systematic Introduction (Grand Rapids: Zondervan, 2013), 
548–79. The quotes come from the opening page of this section (§5.4).

4 Millard J. Erickson, Christian Theology, 3rd ed. (Grand Rapids: Baker Academic, 2013), 825–40.
5 Ibid., respectively e.g., 839–40, 702–3, 731–52.
6 John M. Frame, Systematic Theology (Phillipsburg: P&R, 2013), e.g., 902–3. I have simplified his approach to 

align with Erickson’s, noting that Frame also includes “expiation” and “propitiation” here.
7 Michael S. Horton, The Christian Faith: A Systematic Theology for Pilgrims On the Way (Grand Rapids: Zondervan, 

2011), esp. 587–619. My following comments are drawn particularly from the opening pages of this section 
(ch. 18) along with 492–501.

8 Wayne A. Grudem, Systematic Theology (Grand Rapids: Zondervan, 1994), 722–62; cf. Frame, Systematic 
Theology, 964–65.

9 Bruce A. Demarest, The Cross and Salvation: The Doctrine of Salvation (Wheaton: Crossway, 1997), e.g., 166–68. Of 
course Demarest has sufficient space to explore some lesser motifs, which he catalogues as “ransom,” “redemp-
tion,” “propitiation,” “expiation,” “reconciliation,” “cosmic victory,” and “moral influence/example” (176–82).

10 Bird, Evangelical Theology, 456–58. Bird approaches Christology chronologically (life, death, resurrection, 
ascension and session), all of which precedes his chapter on soteriology.

11 Erickson, Christian Theology, 1004, cf. 82. 
12 Louis Berkhof, Systematic Theology, 4th ed. (London: Banner of Truth, 1939), 361–66, 400–5.
13 Frame, Systematic Theology, 907–8, cf. 932.
14 Horton, The Christian Faith, 487–88, cf. 787.
15 Grudem, Systematic Theology, 626–27, italics original. Of course Grudem means we have no need of a special 

earthly priesthood. The same enthusiasm and detail concerning Jesus’ priesthood permeates his discussions 
of prayer (378–79) and of worship (1006–8).

16 Gerald O’Collins and Michael Keenan Jones, Jesus Our Priest: A Christian Approach to the Priesthood of Christ 
(Oxford: OUP, 2010), 291–92. The same popular titles for Jesus are separately identified and evaluated by 
John T. Bristow, “Why the Traditional Titles for Jesus Fail to Communicate the Gospel,” Impact 32 (1994): 
20–38. Bristow reinforces the pessimism of O’Collins and Jones when, in exploring additional titles and 
concepts, he himself fails to identify priestly imagery for Jesus.

17 Brenda B. Colijn, Images of Salvation in the New Testament (Downers Grove: IVP Academic, 2010), esp. 288–93. 
For example: “In Hebrews, salvation is a pilgrimage of faith, a journey towards God’s promise that is directed 
and sustained by God’s presence” (289, italics added). Her work on Hebrews reprises Colijn, “ ‘Let Us 
Approach’: Soteriology in the Epistle to the Hebrews,” JETS 39.4 (1996): 571–86.

18 See Victor P. Hamilton, Exodus (Grand Rapids: Baker Academic, 2011), 450–51, who uses the language of 
“perpetuates,” “intensifies,” and “relocates,” as well as seeing Sinai as a “prototype” of the tabernacle.

19 Some of the design and linguistic complexities are summarized by Stephen T. Hague, “’ărôn (778),” NIDOTTE 
1:504–7.

20 I summarize other elements of the tabernacle’s successful construction—and Moses’ careful compliance—in 
Malone, God’s Mediators: A Biblical Theology of Priesthood (NSBT 43; Downers Grove: IVP Academic, 2017), 
31–34. Ensuing pages (34–38) investigate Lev 8–10, as we will soon here.

21 The evocative and useful phrase has been propagated nearly single¬handedly by Philip P. Jenson, Graded 
Holiness: A Key to the Priestly Conception of the World ( JSOTSup 106; Sheffield: JSOT Press, 1992).
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22 See also my own brief popularization in Malone, “Temples of the Holy Spirit: Paul’s Call to Holiness,” Credo 
Magazine 8.3 (2018). There I alight on the illustration of penetrating the corridors and security cordons of 
the White House in order to encounter the President in his Oval Office.

23 See, e.g., Peter J. Gentry, “The Covenant at Sinai,” SBJT 12.3 (2008): 47–49.
24 E.g., Isaac C. Rottenberg, “Comparative Theology vs. Reactive Theology: Jewish and Christian Approaches 

to the Presence of God,” ProEccl 3.4 (1994): 414. He helpfully also summarizes that Judaism’s theology “could 
be called a ‘theology of the presence of God.’ YHWH, the God of Israel, dwells with his people … very near 
to those who call upon his name.”

25 It is attractive to follow translations that describe this fire as “unholy” (e.g., RSV, NRSV, GNB), but the term 
at stake (zār) does not justify an etymological or semantic link. As Leviticus itself explains, the adjective 
simply communicates something that is “out of bounds” or “against the rules.”

26 John E. Hartley, Leviticus (WBC 4; Dallas: Word, 1992), 134.
27 Genesis 16:13 perhaps preserves Hagar’s similar surprise: “Have I really seen God and remained alive after 

seeing him?” (NRSV, cf. NASB). Even if this is too speculative, it indicates that translators of significant Bible 
versions judge the sentiment to be theologically plausible. Assuming that the angel of the Lord is God himself, 
Gideon also expects to die ( Judg 6:22–24). We cannot be quite as certain about the causes or responses made 
by other prophets to (probable) theophanies (e.g., Ezek 1:28; 3:23; etc.; Dan 10:7–9).

28 So J. Ramsey Michaels, The Gospel of John (NICNT; Grand Rapids: Eerdmans, 2010), 890–91; Andrew T. 
Lincoln, The Gospel According to St John (BNTC; New York: Continuum, 2005), 444–45.

29 G. Henton Davies, “Tabernacle,” IDB 4:502; cf. Colijn, Images of Salvation, 293: “worship means to ‘approach’ 
or ‘draw near’ to God.”

30 I offer a few additional examples and some scholarly sources in Malone, “The Invisibility of God: A Survey 
of a Misunderstood Phenomenon,” EvQ 79.4 (2007): 326–27. We might add 2 Sam 17:11, where Absalom 
is counselled to have “your face going into battle” (i.e., “you personally,” so NASB, CSB).

31 John E. Goldingay, Psalms, vol. 2: Psalms 42–89 (BCOTWP; Grand Rapids: Baker Academic, 2007), 23.
32 The impact of this temple visit is even more profound if it marks not only a theological pivot in the psalmist’s 

transformation but also a structural center to Ps 73; so Marvin E. Tate, Psalms 51–100 (WBC 20; Dallas: 
Word, 1990), 232–34.

33 L. Michael Morales, Who Shall Ascend the Mountain of the Lord? A Biblical Theology of the Book of Leviticus (NSBT 
37; Nottingham: Apollos, 2015), here 39, italics original.

34 Gordon J. Wenham, The Book of Leviticus (NICOT; Grand Rapids: Eerdmans, 1979), 26. Many also follow 
Wenham’s accompanying diagram; see the visually attractive version in Christopher J. H. Wright, “Leviticus,” 
New Bible Commentary (ed. D. A. Carson et al., 4th ed.; Leicester: IVP, 1994), 137.

35 Victor P. Hamilton, Handbook on the Pentateuch, 2nd ed. (Grand Rapids: Baker Academic, 2005), 233–37 
(quote 236). Both he and I recognize that various labels can be used for the sacrifices and that the initial 
introduction in Lev 1:1–6:7 is reprised in 6:8–7:38.

36 Of 60 verbal and nominal forms, Hamilton counts 52 in the first division. He does not spell out his criteria, 
but he appears to count cautiously. For example, he does not seem to include the terms where the priests 
facilitate these sacrifices on behalf of worshippers. My own rough estimate only increases the ratio, counting 
around 89% of qrb terms (64 of 72) in the first, celebratory category. Further, because he appears to ignore 
generic uses, Hamilton does not draw attention to the way qrb terms open and summarize the entirety of 
the sacrificial instructions in Lev 1–7 (as does Richard E. Averbeck, “qorbān [7933],” NIDOTTE 3:980).

37 Hamilton, Handbook, 239.
38 These examples are commonly noted, e.g., Bill T. Arnold, “qrb (7928),” NIDOTTE 3:976.
39 Daniel I. Block, The Book of Ezekiel Chapters 1–24 (NICOT; Grand Rapids: Eerdmans, 1997), 83–84: “Yah-

weh’s sudden appearance to Ezekiel among the deportees shatters the widespread myth that the influence of 
patron deities was localized in the territory over which they were understood to have jurisdiction, and that 
a person’s access to the divinity depended on one’s physical presence in the god’s land. Yahweh could appear 
whenever and wherever he chose.”

40 Hetty Lalleman, Jeremiah and Lamentations (TOTC 21; Nottingham: IVP, 2013), 219: “God will act and his 
presence will be apparent in bringing them back from exile. … He will even listen to his people’s prayers in a 
foreign country (vv. 12–13; cf. v. 7).” Note also that the LXX of 29:14 [39:14] can be translated “And I will 
appear to you”; so John A. Thompson, The Book of Jeremiah (NICOT; Grand Rapids: Eerdmans, 1980), 543n8.

41 More substantial attempts at the topic, often in debates over inclusivism, include James K. Zink, “Salvation 
in the Old Testament: A Central Theme,” Enc 25.4 (1964): 405–14; Geoffrey W. Grogan, “The Experience 
of Salvation in the Old and New Testaments,” VE 5 (1967): 4–26; John S. Feinberg, “Salvation in the Old 
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Testament,” in Tradition and Testament (ed. J. S. Feinberg and P. D. Feinberg; Chicago: Moody, 1981), 39–77; 
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