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In this essay, I will show the internal logic behind Psalm 2 and Psalm 110
and why many New Testament (NT) authors read them together. It is my
contention that their connection is not based upon some later collection
of verses, nor is it based upon a prosopological voice speaking in the text.
Rather, there exists in the Psalter itself a literary and covenantal connection
between Psalm 2 and Psalm 110. The NT, especially Hebrews, recognizes
this fact and reinforces the point that a canonical reading of the Psalms is not
forced upon the text, but arises from reading along the grain of Scripture.
Conversely, attempts to support doctrinal positions by reading select verses
(e.g., Pss 2:7; 40:6-8; 45:6-7; 110:1, 4) in isolation from their native contexts
does damage to the unity and clarity of Scripture. Even more, such reading,
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as advocated by Matthew Bates, Craig Carter, and others, is unnecessary
when we see how the Psalms can be read in context.
As I outlined in my first essay, prosopological exegesis (PE) is a growing
exegetical technique that has roots in antiquity. Yet, this interpretive method
also demonstrates a number of modern, postmodern, and Roman Catholic
characteristics. More troubling, PE does not find its origins in the biblical
text, as much as it superimposes later exegetical techniques upon the Bible.
It then justifies these reading strategies by means of permitting “post-texts”
to interpret the Bible, which is a clever way of saying that Tradition can
inform the inspired Word.
In contradistinction, this essay will seek to show how doctrine develops
in Scripture—first in the Psalter and then in the entire canon. To say it
differently, in seeking to hear God speak in his inspired canon, I will let the
arrangement of the Psalms lead us to see how Psalm 2 and Psalm 110 relate
to another. Then, I will consider how the NT, especially Hebrews, teaches
us how to read the Psalms as unified whole, with Psalm 2 and 110 serving as
“type” and “antitype” respectively. Finally, I will draw connections between
biblical text and doctrinal formulation.
I will not rehearse all the reasons how and why the Psalms should be read
canonically. Instead, this study of Psalms 2 and 110 will assume all the points
made by Brad Baugham’s essay on the canonical psalms.1 Additionally, this
essay will follow the perspective of David Mitchell, Stephen Dempster, and
others who see the Psalms as unfolding an eschatological story of redemption
from David to David’s greater son.2
Due to the size of this study, I will not attempt to make all the exegetical
points necessary to prove my case. Rather, I hope to make the modest case
that reading Psalms canonically is more faithful to the text of Scripture than
PE, which jumps from individual verses to the voice of God the Father or
God the Son.3 Materially, I will show how Psalm 2 relates to Psalm 110, and
why readers of Psalm 2:7 should not immediately fly from David’s words
(“You are my Son, today I have begotten you.”) to the eternal decree or the
doctrine of eternal generation.4 Instead, Psalm 2:7, set in the context of the
Psalms, should set us on a course to find the man who will sit at God’s right
hand (Ps 110:1). And from that Christological trajectory, followed all the
way to the finished work of Christ, we can begin to develop Christological
and trinitarian doctrines based upon the whole canon of Scripture.5
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To focus on the Psalms alone, we should read Psalm 2 in the context
of the Psalter before making theological decisions that relate to the entire
canon—not to mention eternity. Inspired by the Spirit to point us to David’s
greater Son, Psalm 2 is properly understood when it is related to Psalm 1,
and then Psalm 3, and then every other psalm thereafter. Persuaded that the
arrangement of the Psalter is both intentional and inspired, what follows is a
canonical reading of Psalm 2 that finds fulfillment in Psalm 110 and thereafter
in David’s greater son—the Lord Jesus Christ.
How to Approach the Psalms: Three Levels of Context
In his excellent work on Psalms, Psalms in Their Context, John Crutchfield
makes the case that we must read every Psalm with respect to three horizons.
He writes,
If the current theories of the composition of the Psalter are to be taken seriously
and applied to Psalms study as an exegetical method, then the interpreter must
seek to answer questions which surround a given psalm in a canonical context
as opposed to an historical or a linguistic context. It is our contention that this
kind of approach to the Book of Psalms must ask contextual questions at three
levels: (1) the immediate context (i.e., surrounding psalms); (2) the context of
the entire book; (3) the context of the entire Canon.6

Notably, Crutchfield’s three horizons are similar to the three contexts
of Richard Lints and others who argue that Scripture must be read in its
textual, epochal, and canonical horizons.7 Because of its unified nature,
the parts of the Bible must be read in light of the whole and vice versa. At
the same time, such a unified reading also requires awareness of chronology and the eschatological unfolding of covenant history. This is true of
the whole Bible and it is true of the Psalms. On this point, Crutchfield is
helpful. He states,
The interpreter begins with a careful analysis of the Psalm, employing all historical, literary and linguistic tools at his or her disposal. What are the themes of the
psalm? How does the psalmist treat these themes? The next step is to compare
this psalm to the surrounding psalms as they appear in canonical order. This is
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the first concentric circle mentioned above. How do the themes and concepts
of the surrounding psalms compare to the psalm in question? Is there any development? contrast? disagreement?
The interpreter must also ask how the immediate context fits into the overall
plan of the Psalter. Have the themes and subjects been treated earlier or later in
the book? Is there an overall development? How does the present context further
the theological purpose of the Psalter?
The most remote contextual circle is that of the entire canon of the Hebrew
Bible. How do the themes and concepts compare with other canonical treatments? Is there a conscious allusion to “antecedent scripture,” i.e., to passages
that appear earlier, literarily speaking, in the Hebrew Bible? Other canonical
contexts? How do these intertexts relate? Is there development? supersession?
disagreement? How does the present context contribute to the canonical development of a given theme?8

Crutchfield’s threefold approach connects individual texts to the whole
biblical canon—i.e., the Hebrew Bible plus the later NT. As noted in my
other essay in this issue of SBJT, Matthew Bates and those who follow him
also call for a canonical horizon. But they are equally content to read verses
of personal ambiguity in non-contextual ways.9 In other words, when the
voice of God the Father or God the Son is spotted in a particular Psalm, that
verse can be directly connected to the personal conversation of the Godhead.
A couple examples will have to suffice.
First, when Matthew Bates reads Psalm 2, he focuses on verse 7 (“I will
tell of the decree: The Lord said to me, ‘You are my Son; today I have
begotten you.’”) and the way Jesus purportedly understood this Psalm,
especially when he heard it spoken at his baptism (Matt 3:17; Mark 1:11;
Luke 3:22).10 From this mediation on Jesus’s self-understanding, Bates
speculates on Jesus’s internal logic11 and cites the Early Church (e.g., the
author of Hebrews, Clement of Rome, Justin Martyr, etc.) to say that
“Psalm 2:7 is to be understood ... as reflecting conversation between the
preexistent Christ and the Father.”12 More expansively, Bates provides a
theodramatic reading of Psalm 2:5–9 LXX, where he identifies the various
persons in the text.
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DAVID himself: Then he [God] will speak to them in his wrath and in his anger
he will trouble them.
David in the prosopon of THE Son (providing the occasion for the direct speech in
theodramatic setting “B”): But I was established as king by him upon Zion, his
holy mountain, by heralding forth the decree of the Lord [God].55
David in the prosopon of THE SON (continuing): The Lord [God] said to
me... [begin REPORTED SPEECH]
REPORTED SPEECH (with THE SON reporting a previous dialogue between
GOD THE FATHER and HIMSELF that occurred in theodramatic setting “A”):
You are my Son, today I have begotten you. Ask of me and I will give you the
nations as your inheritance and the ends of the earth as your possession. You will
rule them with an iron scepter; as a clay pot you will shatter them.13

In this dramatic reading, with characters identified by Bates, we see exactly
what PE is doing and why it is an interpretive method that undermines
contextual reading of the Psalm. Not only does it introduce a labyrinth of
voices, but it makes impossible a contextual reading of the Psalter, where
neighboring psalms relate to one another and all 150 Psalms unfold a single-yet-escalating messianic message of hope.
Furthermore, by identifying conversations in the text that spring forth
from behind the text—indeed, from eternity—we are watching a modern
method of interpretation, even if it finds validation in ancient practices.
In what follows, therefore, I will attempt to show why a literary reading
that attends to multiple horizons in the text is a better approach. And, as
William Dernell has noted, it is one that can even recognize various voices
in the text, when they appear.14 Importantly, however, those voices are
discovered by a careful reading of the text itself, not by depending on an
extra-biblical methodology or a subsequent reception history.
A second example comes from Psalm 110, where Bates again points to
the way Jesus uses Psalm 110 in Mark 12:35–37.15 Here is what Bates says
Jesus is doing when he reads Psalm 110:1, or Psalm 109:1 LXX.
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The best explanation is that Jesus, as he is portrayed in Mark 12:35-7, is interpreting Psalm 109: 1 LXX [Ps. 110:1 EV] prosopologically, pointing out a
conundrum in the text and then encouraging the audience to identify the speaker
and the addressee correctly. More precisely, Jesus seems to believe that the
Holy Spirit had inspired David to slip as an actor into what we might term “a
theodramatic vision” and from within that visionary world to make a speech in
the character (prosopon) of someone else. As such, the Spirit is really speaking
the words through David (“David himself said while speaking by means of the
Holy Spirit”—Mark 12:36), so the Spirit is supplying the script. For Jesus, the
role in the theodrama that David adopts here is God, and God’s theodramatic
addressee is a person David himself calls “my Lord.”16

In this example, Bates argues that David, according to Jesus, is a vehicle through
which the Holy Spirit speaks. That is to say, David’s voice is replaced by the
Spirit who “supplies the Script.” This interpretation of Jesus and of Jesus’s
interpretation of David is debatable, but it shows the way PE works.17 Instead
of reading Psalm 110 in the context of the Psalter, Bates argues that Jesus
himself is taking individual verses and running them back to eternity—“divine
dialogues from the dawn of time.” If so, Jesus himself is reading such verses out
of context. But I do not think that is the case. Instead, this is another example
of the type of interpretation I am attempting to address in this essay.
Indeed, rejecting all interpretations that interpret verses by extricating
them from their surrounding contexts, I will read Psalm 2 along the three
lines of context suggested by Crutchfield. As I will show, we can better
appreciate the message of Psalm 2, and how it leads to Psalm 110 and then
to Jesus Christ when we pay attention to the Psalms ever-widening circle of
context. In other words, while keeping our finger on the text of Scripture,
we can both be assured of what the Spirit inspired, in the way he inspired it,
and we can see how the Psalter fits into the entire canon to present a fulsome
view of Christ when he comes in the fullness of time.
Putting Psalm 2 in its Place
Following this threefold approach, we can assess Psalm 2 by looking at the
flow of thought (1) in the Psalm itself, (2) in the two psalms next to it (Psalm
1 and Psalm 3), and (3) in the narrative flow of the Psalter. In the same way,
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when we get to Psalm 110, we will also consider the surrounding context.
From this “thick” reading of the Psalter, we will see why reading the Psalms
together results in a more faithful reading of Scripture, which in turn assists
our understanding of the relationship between Psalm 2 and Psalm 110 in
the NT. Moreover, this reading of the Psalter will begin to explain why it
is impossible to read Psalm 2:7 or Psalm 110:1 in isolation, without doing
damage to the message of the Psalms, which in turn impacts our theological
formulations. So, let’s begin with Psalm 2.
First, in the flow of Psalm 2, verse 7—the verse which is supposed to directly
support eternal generation—we find one of three verses (vv. 7–9) that address
the king who will sit on God’s holy hill (v. 6). In the whole psalm, the twelve
verses can be divided into four sets of three verses. Accordingly, verses 7–9
should be read together and in connect with what comes before and after it.
If this verse taken in isolation, as Bates reads it, the poetry of Psalm 2 is
eviscerated and the propositions are left unstrung. As a result, making Psalm
2:7 an independent verse related to the Son’s eternal generation, fails to
consider the message of the Psalm and its place in the Psalter.
The point of Psalm 2, taken as a whole, is not eternal generation, even if it
may foreshadow or anticipate that doctrine when all things are considered.
In the Psalter, the point of Psalm 2 is the enthronement of God’s son, a covenantal title associated with David and his son, according to God’s promise
in 2 Samuel 7:14. That Hebrews 1:5-6 unites Psalm 2:7 and 2 Samuel 7:14
indicates that we have biblical warrant for reading Psalm 2 in conjunction
with the Davidic covenant promised in 2 Samuel 7. But even before Hebrews
gives us an inspired interpretation, the antecedent theology of “sonship” goes
back to David (2 Sam 7:14), and before him Israel (Exod 4:22–23), and
before them Adam (cf. Luke 3:38). Long story short, there is every reason for
understanding Psalm 2:7 (“You are my son, today I have begotten you”) in
the context of God’s covenant with David and his decree of an eternal throne.
Second, Psalm 2 cannot be read independent of Psalm 1 and Psalms 3 and
the subsequent psalms. As Jamie Grant has noted, there are in the Psalter three
pairs of psalms that conjoin law and royal themes.18 These pairs are Psalms
1-2, Psalm 18-19, and Psalms 118-119. Importantly, Psalms 1-2 function as
a double introduction to the whole Psalter. This is one reason why David’s
second psalm (see Acts 4:25; 13:33) is lacking a Davidic superscript; Psalms
1-2 are the superscript for the Psalms. Accordingly, we must read Psalm 1-2
103

The Southern Baptist Journal of Theology 25.3 (2021)

as a packaged unit and one that prepares us to connect law and kingdom
(cf. Deut. 17:14–20).
Even more, we find an inclusio between Psalm 1:1 and Psalm 2:12. At the
beginning and end of these two psalms, we find two ways of blessing—perfect
obedience or personal trust.
Blessed is the man who walks not in the counsel of the wicked, nor stands in the
way of sinners, nor sits in the seat of scoffers. (Ps 1:1)
Kiss the Son, lest he be angry, and you perish in the way, for his wrath is quickly
kindled. Blessed are all who take refuge in him. (Ps 2:12)

By reading these two psalms together, we gain an appreciation for the way
the law works. Only the Psalm 1 man can ascend to the hill of the Lord and
remain there (cf. Pss 15 and 24). It is not accidental, therefore, that Psalm
2 is looking for a Psalm 1 man—a king who delights in the law of God—to
sit on the throne.
At the same time, for those who trust in the perfect king, the Son who
shares the characteristic of God (Ps 2:7), there is salvation and blessing.
Unfortunately, this king will not show up in David’s lifetime, or in any human
born son of David. Hence, the need for a divine Son remains. Yet, this need
for a “divine” Son does not come from behind the text in Psalm 2:7, as PE
suggests. Rather, this need comes from reading the whole Psalter, only to
find that all the sons of David have failed beginning with Absalom, who is
named in Psalm 3.
Again, it is not accidental that as soon as Psalm 2 introduces the idea of a
son of God (2:7) seated on God’s holy hill (2:6) that the first son of David
named is Absalom, the one who betrayed David and sought his life (3:ss
“A Psalm of David, when he fled from Absalom his son”). As I read
it, the placement of Absalom’s Psalm (i.e., a Psalm written by David from a
later period in David’s monarchy) is to stress the distance between the ideal
(Psalm 1-2) and the real (David’s wicked son). Despite the promise to David
of an eternal throne, this promise would not come quickly. Instead, Psalm 3
indicates the short journey from promise to fulfillment is not short after all.
In fact, it will take the rest of the Psalter to get to a place where the true Son
is seen—and even then Psalm 110 is a vision of things to come.
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Third, Psalm 2 must also be read with the rest of the Psalter in view. This
is evident by the fact that Psalm 2 is part of the introduction for the Psalms
and because of the tight relationship between the promise of a son (2:7)
and the delinquency of a son in Psalm 3:ss. Due to the unity of the Psalms,
all of the Psalms contribute to the message of the Psalter. Just as every note
plays a role in the musical score and every instrument plays a role in the
symphony, so every Psalm plays a part in the redemptive-historical message
of the Psalms. To fully appreciate how the Psalms work then, we need to
see the eschatological development of the Psalms from the historic David
(Psalms 1-71) to David’s glorious son Solomon (Psalm 72) to the more
glorious Son to come in Psalm 110 and surrounding psalms.
In context of the whole Psalter, Psalm 2 introduces the idea, well-founded
in the Prophets that a son of David would sit in glory. Psalm 3 immediately
casts doubt upon that promise, as Absalom’s name is mentioned in the
superscript. Thereafter, the drama of the Psalter follows ups and downs of
the historical David in Books 1-2 (Psalms 3-71) to the enthronement of
Solomon (Psalm 72). Then following the downfall of David’s house in Book
3 (Psalms 73-89), the promise of God’s intervention, salvation, and rule
in Book 4 (Psalms 90-106), we finally come to the Son who would fulfill
Psalm 2—the righteous and sacral king in Psalm 110. This is the one like
Melchizedek who will rule over the nations, because of his righteousness.
While space does not permit a full explanation of the drama that unfolds
from Psalm 2 to Psalm 110, these two psalms are going to play a pivotal role
in the NT. And that is because of how Psalm 110 fulfills the promise of Psalm
2 in the Psalter itself. But how do we see that? At the risk of oversimplifying,
let me offer this outline of the Psalter (Fig. 1), followed by a few highpoints.19
Fig. 1: The Rise, Fall, and Return of David’s Greater Son
Book

Psalms

Description

1

1–2

A Royal Priestly Son Introduced (Pss 1–2)

3–41

The Plight of David, son of Jesse (Pss 3–14)
The Promise of David’s Kingdom (Pss 15–24)
The Perils of David’s Rise to Power (Pss 25–41)
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2

42–72

The Exaltation of David in Zion (Pss 42–50)
Sin, Suffering, and Supplication in David’s Kingdom (Pss 51–71)
The Greater Exaltation of David’s Son (Pss 72)

3

73–89

4

90–106

The Downfall of David’s Throne (Pss 73–89)
The End of David’s Kingdom (Pss 89)
A New Exodus, Beginning with Moses (Pss 90–106)
The LORD Reigns (Pss 93:1; 96:10; 97:1; 99:1)

5

107–145

The Promise of and Plea for Salvation (Pss 107–110)
The Arrival of a Royal Priest (Pss 110)
The Establishment of a New Royal Priesthood (Pss 111–34)
The Praise and Warfare of this New Kingdom (Pss 135–45)

146–50

The Greater King’s Coronation of Praise (Pss 146–50)

If Books 1–2 follow the basic storyline of David’s earthly life—from suffering to glory—then Book 1 traces the difficult period of Saul’s persecution of
David, followed by God’s salvation of David from Saul (see Ps 18:ss), which
in turn leads to royal Psalms associated with David (see Pss 20–24). In Psalm
25, we enter a new section of these Psalms and ones that move towards the
temple (Pss 29–30) and then Davidic Covenant.
As I read it, the marital song of Psalm 45 is positioned roughly to correspond with the Davidic covenant (2 Samuel 7). Notice, it comes after the
temple songs (Pss 29–30 = David bringing the ark to Jerusalem, cf. 2 Samuel
6) but before David’s adultery with Bathsheba (Ps 51; cf. 2 Sam 11). More
closely, it is surrounded by the psalms of the sons of Korah (Pss 42–49), a
selection of Levitical songs that place David in the center of the worshiping
community. This fact matches his leadership in bringing the ark to Jerusalem
(1 Chron 22–26). And in Psalm 45 itself, there is a glorious covenantal union
between the unnamed king and his bride from the nations.
Following this high point in David’s life is the sin with Bathsheba (Ps 51),
which in turn leads to season of difficulty in David’s life. Psalms 52–71 follow
this period time, as David’s throne again is in question.20 Without getting
into all the details, David’s earthly throne is eventually passed to Solomon,
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as Psalm 72 serves as a prayer for David’s greater son. Psalm 72 is another
high point in the Psalter, and one that matches the highest elevation of Israel’s history—namely, the glorious rule of Solomon (cp. 1 Kings 4–10). Like
Psalm 2, Psalm 72 also typifies the royal rule of David’s son, and will even
be applied to Jesus in his birth narratives, as the kings of the nations come
to Christ bearing gifts (72:10–11; Matt 2:1–12, esp. vv. 10–12).
Continuing in the Psalter, we can also observe that Psalm 71 identifies the
end of David’s earthly life (see vv. 17–18 esp.) and Psalm 72:20 concludes
the end of David’s prayers, so Psalm 72 indicates the glorious inheritance
that Solomon possesses—but only for a moment. This Psalm, like Psalm 2
and Psalm 45, indicates something of the unfolding drama of salvation that
centers on God’s promise to David and his greater son. In Israel’s history,
these promises of glory flash and then fade into black. Yet, they build anticipation for what is coming, and that eschatological anticipation is what the
Psalter continues to foster and pursue.
Entering Book 3, Psalm 73 takes a downward turn. And throughout Psalms
73–89, the fate of David’s house is falling, as a result of sinful kings. There flickers
of hope, as in Psalm 86, but ultimately, Psalm 89 recounts the promises of the
Davidic covenant and its ultimate devastation because of covenant unfaithfulness. This too matches Israel’s history and David’s disobedient sons. It also
sets the stage for a new exodus in Book 4 and the need for God to be king.
In fact, that is the message of Psalms 90–106—“Yahweh reigns” (see Pss
93:1; 96:10; 97:1; 99:1). When Israel had no king, God was their deliverer.
When they lost their kingdom, because David’s sons proved to be unrighteous
men, Psalms 90–106 demonstrate how God still reigns.
That said, God’s plan was always to put a righteous Son on the throne.
This was the promise in Psalm 2 and in Book 5, God fulfills this promise.
Or at least, he will promise the Son who is to come. Accordingly, Book 5
is the most explicitly eschatological section in the Psalter, with Psalm 110
identifying the Son for which all the Psalms have been looking. Putting it
graphically, this is how Psalm 110 fits into Book 5.21
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Fig. 2. The Redemptive Effect of the Psalm 110 Son-Priest-King
Psalm

Big Idea

The Royal Priesthood of David’s Son

107

A New Exodus Psalm

• The Son is God’s means of redemption from exile

108–110

“Right Hand” Psalms

• The Son is an answer to prayer (Ps 108–09)
• The Son is the royal priest who defeats his
enemies (Ps 110)

111–17

Hallel Psalms

• The Son brings people to praise God
• The Son inaugurates an everlasting covenant (Ps
111:5, 9)
• The Son brings the sanctuary to Judah (Ps 114)

118–19

Kingdom and Covenant
Psalms

• The Son will be rejected by men, but finally his
sacrifice will create a new temple (Ps 118:22–26)
• The Son brings a new covenant, with a heart that
love the Law (Ps 119)

120–34

Ascent Psalms

• The Son leads his people to God’s house (Ps
127)
• The Son establishes a new priesthood (Pss
132–34)

135–37

Praise, Thanksgiving, and Pain
Psalms

• The Son brings praise and pain—God’s people
praise him (Pss 135–36), but his enemies revolt
against him (Ps 137)

138–45

David’s Warfare Psalms

• The Son begins a holy war against his enemies with
the Word of God (cf. Ps 110)
• The Son establishes the everlasting kingdom of God

146–50

New Creation and a Sym-

• The finished work of the Son ignites cosmic praise

phony of Praise Psalms

• The Psalter concludes with glory and praise, just like
the tabernacle (Exod 40) and temple (1 Kings 8)

Importantly, the psalms leading up to Psalm 110 set the stage for the words
spoken by God in Psalm 110. In Psalms 108:6 and 109:31, the psalmist
petitions God for salvation from God’s “right hand,” and in Psalm 110 God
answers and places his Son, who is David’s Lord, at his right hand (v. 1).
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If we read the declarations of God in Psalm 110:1 and 110:4 as prosopological dialogue, we miss the way that Psalm 110 is an answer to prayer. Moreover,
we miss how the divine promise of salvation given in Book 4 will be transferred
to the Lord identified in Psalm 110:1. Indeed, just as God condemns the wicked
shepherds of Israel in Ezekiel 34 and then promises to be Israel’s shepherd,
only to give that role to a new David (see vv. 23–24), so in the Psalms, after
God promises to deliver Israel from wicked kings, he turns and gives Israel a
new royal priest. Indeed, in Psalm 110, we have the fulfillment of everything
promised in Psalm 2 and everything hoped for since the let-down of Psalm 3.
Reading the Psalms as a unified canon, we discover how Psalm 110 is the literary fulfillment of Psalm 2. Accordingly, when we move from the Psalms to the
NT, we find Matthew, Mark, and Luke framing the earthly life of Jesus by putting
Psalm 2 at the beginning of Jesus’s ministry and Psalm 110 at the end. Similarly,
Hebrews conjoins Psalm 2 and Psalm 110 no less than three times. Therefore, it is
my contention that such consistent use of Psalm 2 and Psalm 110 demonstrates
an awareness of the arrangement of the Psalter and the eschatological message
of the Psalter. But to show that, we need to consider the NT.
Psalm 2 and Psalm 110 in the Synoptic Gospels
Without investigating fully the shape and substance of the Synoptic Gospels,
we should observe the way Psalms 2 and 110 show up in Matthew, Mark,
and Luke. Arguing against a prosopological interpretation of these psalms,
I believe these Evangelists are incorporating Psalms 2 and 110 in ways that
mirror the canonical arrangement of the Psalter.
Taking the Synoptic Gospels together, we find a repeated pattern—namely,
that each Evangelist begins their Gospel, introducing Jesus with the Father’s
use of Psalm 2 at Jesus’s baptism (Matt 3:17; Mark 1:11; Luke 3:22). As Craig
Blomberg observes about the Father’s voice at Jesus’s baptism, “The voice
alludes first to Ps. 2:7, especially in its older, Markan form (“You are my Son”
[1:11]).”22 Similarly, each Evangelist ends his Gospel recording the words
of Jesus citing Psalm 110, first in his encounter with the priests in Jerusalem
(Matt 22:44; Mark 12:36; Luke 20:42) and then with his interrogation by
the high priest (Matt 26:64; Mark 14:62; 22:69). See Fig. 1.
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Fig. 3. Psalms 2 and 110 in the Synoptic Gospels
Matthew

Mark

At Jesus’s baptism,

Matthew 3:17

Mark 1:11

the Father speaks

17

from heaven and

heaven said, “This is my

from heaven, “You are

descended on him in

addresses his son with

beloved Son, with whom I

my beloved Son; with

bodily form, like a dove;

the language of Psalm

am well pleased.”

you I am well pleased.”

and a voice came from

and behold, a voice from

11

And a voice came

Luke
Luke 3:22
22

and the Holy Spirit

2:7, as well as Isaiah

heaven, “You are my

42:1, and perhaps

beloved Son; with you I

Genesis 22.

am well pleased.”

In a debate with

Matthew 22:44

the priests about

44

his authority in the

Lord, “Sit at my right

Holy Spirit, declared,

says in the Book of

house of God, Jesus

hand, until I put your ene-

“‘The Lord said to my

Psalms, “ ‘The Lord said

asks a question about

mies under your feet” ’?

“‘The Lord said to my

Mark 12:36
36

David himself, in the

Luke 20:42
42

For David himself

Lord, “Sit at my right

to my Lord, “Sit at my

David’s son and cites

hand, until I put your ene-

right hand,

Psalm 110:1.

mies under your feet.” ’

In response to the

Matthew 26:64

Mark 14:62

Luke 22:69

high priest’s question
of Jesus identity (“Are

64

Jesus said to him, “You

you the Christ, the

have said so. But I tell you,

and you will see the Son

Son of Man shall be

Son of the Blessed?”),

from now on you will see

of Man seated at the

seated at the right hand

Jesus answers by

the Son of Man seated at

right hand of Power, and

of the power of God.”

citing Psalm 110:1.

the right hand of Power

coming with the clouds

and coming on the clouds

of heaven.”

62

And Jesus said, “I am,

69

But from now on the

of heaven.”

It is beyond the scope of this essay to examine just how Psalm 2 and Psalm
110 fit into the matrix of each Gospel, but their shared order reflects the possibility that the Evangelists are aware of the canonical arrangement of the Psalms
and the meaning of that arrangement as suggested above. At this point, all I can
do is offer the possibility. But that possibility is strengthened when we turn
to the book of Hebrews, where the same order is found three times (1:1–4;
1:5–14; 5:1–10), notably with two chiastic conjunctions in the first chapter.
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Psalm 2 and Psalm 110 in Hebrews 1
If the inclusion of Psalms 2 and 110 in the Synoptics demonstrates the possibility of an ordered Psalter with an eschatological message leading us to the Son of
God incarnate, then Hebrews makes that possibility a probability. Following the
chiastic observations of William Lane23 and Victor Rhee,24 I believe Hebrews
1 is organized by two chiasms that run in parallel to one another.25 See Fig. 4.
Fig. 4. Two Christological Chiasms in Hebrews 1
Hebrews 1:1–4				Hebrews 1:5–14
A Greater than Prophets (v. 1–2a)
B Psalm 2:8 (v. 2b)
C Creation (v. 2c)
D The Son in himself (v. 3a)
D’ The Son in creation (v. 3b)
C’ Creation (v. 3c)
B’ Psalm 110 (v. 3de)
A’ Greater than Angels (v. 4)26

A Greater than Angels (v. 4)
B The Son in Psalm 2:7 / 2 Samuel 7:14 (v. 5)
C Son Receives Worship in Creation (6)
D Angels Serve the Son (7)
D’ Son Receives His Throne (8–9)
C’ Son Renews Creation (vv. 10–12)
B’ The Son in Psalm 110 (v. 13)
A’ Angels are ministering spirits (v. 14)

If these literary structures are correct, then they offer a number of exegetical
insights.
First, both Hebrews 1:1–4 and Hebrews 1:5–14 allude to (vv. 2–3) and
cite (vv. 5, 14) Psalm 2 and Psalm 110, respectively. Even more, in the chiastic
structure, Psalm 2 and Psalm 110 mirror one another. Furthermore, if these
two chiastic structures accurately reflect the author’s intention, the second
chiasm expands and reinforces the first. Put this all together, and the author
of Hebrews is doing a lot of work to organize his introduction around the
Son who is defined by Psalm 2 and Psalm 110.
Additionally, Hebrews 1 reinforces the possibility that the Gospels
intended to follow the outline of the Psalms. And more certainly, in Hebrews
itself, the opening chapter sets the stage for Hebrews 5:1–10, where Psalm 2
and Psalm 110 are paired together in the center of another chiastic structure.
See Fig. 4. below.
Second, the seven Old Testament (OT) citations in Hebrews 1:5–13
center on the Son, where verse 5 begins with his resurrection (Ps 2:7) and
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verse 13 ends with his ascension and enthronement (Ps 110:1). Paying close
attention to the historical context of Psalm 2, where the nations rage against
the Lord and his anointed (messiah), Dennis Johnson notes how Hebrews
1:5 employs Psalm 2:7. He writes,
After Christ’s suffering, God enthroned and acclaimed him as Son, conferring
the nations as his inheritance (Ps. 2:6, 8). Thus this psalm links sonship, inheritance, and enthronement.
These three themes likewise converge in Hebrews 1:2–4 (“Son,” “heir,” “sat
down ... on high,” “inherited”). The NT attributes the title “Son” to Christ with
respect to his eternal preexistence (e.g., Gal. 4:4), his incarnation (Luke 1:32,
35), his baptism (Luke 3:22), and his transfiguration (Luke 9:35). Here he
“inherited” that “more excellent” name after his atoning suffering (Heb. 1:3).
This means that the “today” of Psalm 2 is the day of Christ’s exaltation, encompassing his resurrection (Acts 13:32-37; Rom. 1:4) and his ascension to God’s
right hand (Acts 2:32-36).27

Johnson’s interpretation pays careful attention to the contexts of Psalm
2 and Hebrews 1, as well as the relationship between them. In so doing,
he underscores the eschatological progression of covenant history and
the way that Hebrews applies Psalm 2 to Jesus in his exalted status—a
condition that moves from resurrection to ascension. This exalted position
in time and space reflects the Son’s exalted position in eternity, but it is
not the same. Rather, this progressive revelation of God’s Son focuses on
the economy of redemption rather than the ontology of the Godhead.
The doctrine of eternal generation can therefore be affirmed in the end,
without strip-mining the biblical text from the beginning. We will consider
this further at the end.
For now, in Hebrews 1, the progression of Christ’s exaltation starts with
Psalm 2 and ends with Psalm 110, as these two pillar psalms begin and end
a dramatic retelling of the whole Psalter, now fulfilled in Christ. Here’s what
I mean: With the addition of 2 Samuel 7:14 to ground Psalm 2:7 historically
in verse 5 and Deuteronomy 32:43 (LXX) and Psalm 104:4 to speak about
the angels in verses 6–7, the arrangement of the Psalms about the Son follow
the order of the Psalms. See Fig. 5.
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Fig. 5. Psalm Citations about the Son in Hebrews 1
Psalm 2:7

Hebrews 1:5

Psalm 45:6–7

Hebrews 1:8–9

Psalm 102:25–27

Hebrews 1:10–12

Psalm 110:1

Hebrews 1:13

Again, the two chiasms in Hebrews 1 suggest that the author of Hebrews
is doing more than rattling off the first few psalms that come to mind. It is
better understood that he is making a case that what the Psalter (as a literary
whole) anticipated has now come to fulfillment in the exalted Christ. Even
more, Psalm 2:7, which begins the catena of verses, follows a statement of
Christ’s exaltation in Hebrews 1:3–4.
In these verses, we read, “After making purification for sins, he sat down
at the right hand of the Majesty on high, having become as much superior to
angels as the name he has inherited is more excellent than theirs” (vv. 3b–4).
Clearly, this refers to Christ’s reward for his finished work on the cross. As
Hebrews 2:9 will say shortly, referencing Psalm 8, Christ is “crowned with
glory and honor because of the suffering of death.”
Thus, the context in Hebrews 1:5–2:18 is not the Son’s eternal glory shared
with the Father, even if that is referenced in Hebrews 1:3a (“He is the radiance of the glory of God and the exact imprint of his nature”). Rather, the
glory described in Hebrews 1:5–13 is what he received in his resurrection
and ascension. Later in Hebrews 5:5–6, we will see that Psalm 2:7 and Psalm
110:4 refer to Christ’s exaltation to the right hand of God for the purpose
of high priestly service. Like Acts 13:23–33 and Romans 1:4, both of which
apply Psalm 2:7 to Christ’s resurrection, it follows that Hebrews 1:5 is also
focusing on the resurrection, not the eternal “today.”
Confirming this redemptive-historical reading of the Psalms, we find a
third observation: That it is best to see Psalm 2 and Psalm 110 focusing on
Christ’s royal and priestly offices. Grammatically, Hebrews 1 shows us that
we should read these psalms together as mutually interpreting. And it does
this because, these Psalms are already held together in the Psalter. To put
it differently, Psalm 2 is not just about divine sonship, but is about the son
who has the right to be a priestly king.28
Going back to Melchizedek, the exemplary king presented in the OT
has always been a king of righteousness, who brings peace by means of his
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priestly service. This type was set in Genesis, when Abraham recognized
Melchizedek’s greatness (14:17–24), and again when he walked in Melchizedek’s glorious shadow. For example, he is called righteous because of his
faith (15:6); he is told kings will come from his lineage (17:6, 16); and he
offers a sacrifice on Mount Moriah, near Melchizedek’s Salem (22:1–18).29
With this historical background in place, when God installed David as
king and promised him a son to sit on his throne (2 Sam 7), he required that
his son would obey the law (7:14). In the Psalter, this righteous requirement
accords with Psalm 1 which stands in direct connection with Psalm 2. From
the start of the Psalms, therefore, we find an invitation to look for a son of
David who will prove to be righteous in every way. Ultimately, no son of
David ever proved to be a true son or a priestly king like Melchizedek—and
hence the Davidic kingdom came to an end in Psalm 89. Yet, on the other
side of God’s salvation in Psalms 90–106, there comes the promise of a future
king, who will be none other than God himself.
This is where Psalm 110 comes in. In Hebrews, we learn that the son who
was promised to David has perfectly obeyed his Father, thus proving himself
to be the true Son, and hence deserving the role of priest and king. Making
the connection between Psalms and Hebrews, we can say that in Psalm 2,
God promised a royal priestly figure who would receive the title of God’s son
(v. 7). This is the one who would sit on God’s holy hill (v. 6), and in Psalm
110, he is given a seat at God’s right hand (v. 1), where he would serve as
priest and king (v. 4). Only in the fulness of time and the final revelation
of Jesus Christ as God the Son incarnate could this reality be fully grasped.
And that is exactly what Hebrews is showing—that the Son has taken on
flesh (Heb 2:10–18) in order to become to true royal priest.
Indeed, while Psalm 2 and 110 speak of sonship, they are equally descriptive of kingship and priesthood. Therefore, to isolate Psalm 2:7 and Psalm
110:1, 4 as two or three verses that define the eternal divine nature of the
Son does more than damage Hebrews and Psalms. Theologically, this kind
of reading advances Christ’s person at the expense of his work. Put dogmatically, we know the Son in himself (ontology) by means of the Son in
his actions (economy). This is what Hebrews 1 is doing. And it is why we
do not need to press for eternal generation on the first pass in Psalm 2:7 or
Hebrews 1:5. Importantly, we need to listen to what the divine voice is
saying in all of Scripture, instead of delimiting the divine voice to hot spots
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in certain ambiguous parts of Scripture. Indeed, there is at issue here a matter
of theological method, but before attending to that, we have one more place
to look in Hebrews.
Psalm 2 and Psalm 110 in Hebrews 5
In Hebrews 5:1–10, we have the first step in an argument for Christ’s superior priesthood. After the author of Hebrews explains that priests can never
appoint themselves to service in God’s house (5:1–4), he explains how God
chose Jesus.
So also Christ did not exalt himself to be made a high priest, but was appointed
by him who said to him, “You are my Son, today I have begotten you”; as he says
also in another place, “You are a priest forever, after the order of Melchizedek.”
(vv. 5–6)

Remarkably, Psalm 2 and Psalm 110 show up again. This reinforces my general argument that the NT authors read the Psalter according to its unified
arrangement. More specifically, however, there is a theological meaning to the
canonical Psalms—namely, the priestly ruler in Psalm 110 is the fulfillment
of the promised royal son in Psalm 2. Notice how Hebrews brings these
Psalms together at the center of another chiasm.30 See Fig. 6.
Fig. 6. The Chiastic Support For Christ’s Royal Priestly
Sonship
A Appointed High Priest (v. 1)
B Priest and People (v. 2–3)
C Aaron Did Not Exalt Himself (v. 4)
D Psalm 2:7 (Son) (v. 5)
D’ Psalm 110:4 (Priest) (v. 6)
C’ Jesus Did Not Exalt Himself (v. 7)
B’ Priest and People (vv. 8–9)
A’ Appointed High Priest (v. 10)

As I have argued in other works, true sonship is the true prerequisite
for priesthood.31 And in the Davidic Covenant, this is what God promises
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David—a true son. Hence, it is not surprising that the triumvirate of sonship-priesthood-kingship shows up throughout the Prophets, the Psalms, and
finally, in Hebrews. What would be surprising is if sonship was isolated from
kingship and sonship, or read out independently from the biblical covenants.
As we find in Hebrews, the identity of the Son is explained in relationship to the biblical covenants. And in Hebrews 5:1–10, where the author
begins to explain the way in which Christ’s obedient sonship qualifies him
for a priestly office greater than Aaron, he is focusing on the human nature
of the Son, not his eternal begotteness. Psalm 2:7 is united to Psalm 110:4
to identify Christ as the long-expected royal priest. And in Hebrews 5, the
message is one of covenant obedience—Jesus did not exalt himself to the
position of priesthood (vv. 7–10), just as Aaron did not exalt himself (vv.
1–4). Rather, by means of his suffering unto death (v. 8) and his resurrection
(v. 9), he was exalted by the Father with the “Son,” which was first promised
to David (Ps 2:7). Yet, with this exalted title, Jesus would also receive the
priestly office associated with Melchizedek (Ps 110:4).
Of course, it would be possible for the author of Hebrews to conjoin these
two passages together on his own. But as it was argued from the Psalter itself,
there is an internal logic in the Psalms that connects Psalm 2 and Psalm 110.
Or to say more precisely, Psalm 110 is the fulfillment of Psalm 2. In fact,
every other royal Psalm (e.g., Pss. 20–24, 45, 72, 89) stand between Psalm
2 and Psalm 110 to help bridge the gap.
To invoke the language of typology that is usually assigned to the canon, we
can say that the intermediate royal psalms are “ectypes” that stand between the
“type” (Psalm 2) and the “antitype” (Psalm 110). Together, this typological
framework established in the Psalms prepares the way for Christ to come
and fulfill all the Psalms. And this is why, in other places in the Hebrews,
the words of the Psalter (e.g., Ps 40:6–8) can be put in Jesus’s mouth (Heb
10:5–7). This is not because David heard a divine conversation “from the
dawn of time,” but because the Spirit of Christ led David and all the prophets to inquire of the Messiah who would suffer and then be glorified (1 Pet
1:10–12, 19–21). In other words, the entire OT, but especially the Psalms,
is organized by a series of typological promises that prepared the way for
Christ. Yet, only in the fullness of time, when the Son took on flesh, and
then rose to glory to send the Spirit, could the full doctrine of Christ and
the Trinity be known.
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Before then, the doctrine of the Godhead remained a mystery—partially revealed, partially hidden. And attempts to read NT revelation and
Chalcedonian Christology back into the OT do not improve our biblical
doctrines. These anachronistic attempts only makes the Bible more unwieldy
and difficult to understand. In other words, a faithful interpretation of the
OT does not need to load the final form of Christian doctrine into earlier
periods of revelation. Instead, holding the canon of Scripture together and
appreciating the progressive nature of revelation we read the OT with the
New, so that we never read the OT without its proper fulfillment in Christ.
But neither do we read the full revelation of Christ back into the OT.
Again, the book of Hebrews teaches us how to do that as it recognizes the
canonical shape of the Psalter, which in turn leads to Christ. This, I am contending, is a better approach to the Bible and to doing theology, such that we
can properly interpret the Psalms and apply the Psalms to Christian doctrine.
Avoid Impatience in Interpretation: Moving from Text to
Theology Takes Time
In the end, as we conclude this two-part study on the Psalms, I am making
the case to avoid all theological short cuts. As David Helm has said, as he
applies the principles of Edmund Clowney and Richard Lints to preaching:
The long way round is the safest way home. This is true for biblical interpretation and for doing theology. Today, PE offers a shortcut to support to
various theological doctrines. And thankfully, most of these shortcuts are
defending orthodoxy, and in some cases even reclaiming various neglected
doctrines (i.e., the eternal generation of the Son). But how long can orthodoxy last when isolated texts are defined extra-textually?
It could be argued that the number of instances and the specifics of the PE
delimit such an extra-textual danger. And others, endorsing PE, may deny the
premise—that PE is trading in anything extra-textual. But as I have attempted
to show, there is a way to read Psalm 2 and Psalm 110 as divine speech that
holds fast to the context of each Psalm, the authorial intent of David and
the “editor” who arranged the Psalter, as well as the redemptive-historical
context of Psalms in the whole Bible.32
Instead of denying historical context of Psalm 2 or Psalm 110 or inserting
a prosopological voice in Psalm 2:7 or Psalm 110:1, 4, there is a way to read
these verses in their literary, epochal, and covenantal contexts. When this
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is done and carried forward to questions of doctrine, it will lead to a fullthroated classical theism—even if it takes longer to make the case.
Indeed, the method offered here affirms the unity of the Scripture and
all eternal and ontological glory of the Son, and it does so without compromising biblical clarity and historical context. Certainly, such a reading of
Scripture takes more time to articulate, and it does not provide a quick set
of proof-texts for eternal generation, but in the process of letting Scripture
unfold according to its own timeline, we come to learn in time the triune
God who is eternal. This, I have argued, is a better approach to the Bible,
because it reads Scripture on its own terms and according to its own timeline.
Certainly, more examples need to be tested. But I would offer that a reading
of the Psalms that pays attention to the three horizons in the Psalter is far
better than anything that comes from a non-contextual approach to certain
verses in the Psalter—even those that claim access to the halls of eternity.
If we gain the full doctrine, but lose the Bible, what have gained? What
we have gained is a right doctrine without a right reading of God’s Word.
And maybe that will fly in academic circles or modern classrooms—for
a time!— but it will not sustain the church for long, nor lead the people
of God to have confidence in their Bibles. Instead, it will lead pastors and
parishioners to depend upon an educated class of prosopological priests,
which a dead end that Rome has already tried.
Because PE depends so heavily on later Traditions, I am arguing for a
different approach to Scripture which sticks closer to the text. Readers will
have to decide if my approach is any better than prosopological exegesis,
but ultimately, we, with the help of the Spirit, need to let Scripture interpret
Scripture. And that begins when we read the Psalms and every other part of
Scripture along the grain. May the Lord help us in that endeavor, so that we
might hear the voice of God in every verse of Scripture.
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