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Give Glory to God: Part II  |  Isaiah  |  15 April 2018 

A general timeline providing perspective on Old Testament major events are as follows: 

• Exodus – 1250-1200 B.C. 

• David – 1000 B.C. 

• Isaiah – 700 B.C. 

• King Josiah – 640 B.C. 

• Jerimiah – 600 B.C. 

Confession: I am not as versed in the Old Testament as I am in the New Testament.  Thus, you are going 

along for the ride with me – here we go.  I quoted C. S. Lewis because he relates to my spirituality in 

wonderful ways that cause me to think, pray and act.  The second author, William Schniedewind, is a 

professor of biblical studies and Northwest Semitic languages and the chair of the Department Near 

Eastern Languages and Cultures at UCLA.  His book has far more food than I am able to consume.  We 

will take a few bites together.  The last author, before the lexical data, is Hans Boersma who uses C.  S. 

Lewis to explore an area I am in need of delving into and has direct links to our subject. 

C.S. Lewis, The C. S. Lewis Bible, (Harper One, 2010). 

NAKED BEFORE HIM: For reflection on Isaiah 6:1-7 

When any man comes into the presence of God he will find, whether he wishes it or not, that all those 

things which seemed to make him so different from the men of other times, or even from his earlier self, 

have fallen off him.  He is back where he always was, where every man always is.  Eadem sunt omnia 

semper [“Everything is always the same”].  Do not let us deceive ourselves.  No possible complexity 

which we can give to our picture of the universe can hide us from God: there is no copse, no forest, no 

jungle thick enough to provide cover.  We read in Revelation of Him that sat on the throne “from whose 

face the earth and heaven fled away.”  It may happen to any of us at any moment.  In the twinkling of an 

eye, in a time too small to be measured, and in any place, all that seems to divide us from God can flee 

away, vanish, leaving us naked before Him, like the first man, like the only man, as if nothing but He and 

I existed.  And since that contact cannot be avoided for long, and since it means either bliss or horror, 

the business of life is to learn to like it.  –from “Dogma and the Universe,” God in the Dock 

WE SHALL STAND BEFORE HIM: For reflection on Ezekiel 34:11-31 

I read in a periodical the other day that the fundamental thing is how we think of God.  By God Himself, 

it is not!  How God thinks of us is not only more important, but infinitely more important.  Indeed, how 

we think of Him is of no importance at all except in so far as it is related to how He thinks of us.  It is 

written that we shall “stand before” Him, shall appear, shall be inspected.  The promise of glory is the 

promise, almost incredible and only possible by the work of Christ, that some of us, that any of us who 

really chooses, shall actually survive that examination, shall find approval, shall please God.   –from “The 

Weight of Glory,” The Weight of Glory 

William M. Schniedewind, How the Bible Became a Book, (Cambridge University Press, 2004). 

What I shall argue here is that one of the most central moments in the history of the written word 

occurred in ancient Israel [when Josiah became King around 640 B.C.] when the written word spread 

from the narrow confines of palace or temple scribes to the broader society.  Writing became part of the 
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fabric of everyday life.  Most importantly, written texts for the first time in human history began to have 

religious [spiritual] and cultural authority.  This transference of authority from oral to written is what I 

refer to in the subtitle of this book, the Textulaization of ancient Israel.”  3 

We tend to read the Bible through the lens of modernity.  This is to say, we read the Bible as a book. Not 

only do we tend to think of the Bible as a single book, but we also read the Bible as if it came from a 

world to texts, books, and authors.  We read the Bible from our own perspective of a highly literate 

world.  Yet, the Bible was written before there were books…  Codices [books as we know them] 

appeared in the first century C.E. [Common Era] and became common by the fourth century C.E.  the 

codex could encompass a much more extensive series of texts than a single scroll could contain and 

made “the Bible” as a book – the Bible as we conceive of it – a possibility.  In bringing together a 

collection of scrolls, the codex also defined a set and order of books and made possible a more defined 

canon.  With the codex, the Bible could be a book.  3 

In the time of Hezekiah and Isaiah, writing was still closely associated with the king and the state.  This, 

however, was about to change…  With the emergence of literacy and the flourishing of literature a 

textual revolution arose in the days of King Josiah.  This was one of the most profound cultural 

revolutions in human history: the assertion of the orthodoxy of texts.  90-91 

Although a role was given to the sacred writings by both the early Christians and the Jews, displacement 

of the oral tradition was not quick and simple among the masses.  The written word had been the 

sphere of the social elites.  It guarded the religious orthodoxy of the priestly aristocracy.  It was a tool of 

government and empire.  Oral tradition, in contrast, was located in the family and in kinship 

relationships.  Oral tradition was carried along through proverbs, stories, and songs passed down from 

one generation to the next.  Moreover, as William Graham argues in his book Beyond the Written Word: 

Oral Aspects of Scripture in the History of Religion, even the written word is relational.  That is to say, “A 

text become ‘scripture’ in active, subjective relationship to persons, and as part of a cumulative 

communal tradition.  No text, written or oral or both, is sacred in isolation from a community.”  

Likewise, even after oral tradition is texualized, it never completely escapes a fundamental orality.  Thus, 

scholars speak of writing in an oral mode or of scribal orality.  Many of the literary forms of writing 

actually came from an oral setting, including, for example, the ancient Israelite formula used in letter 

writing.  This derivation prompts the use of an oxymoron like scribal orality or oral writing.  There is a 

gray area between orality and literacy.  196 

Hans Boersma, Heavenly Participation: The Weaving of a Sacramental Tapestry, (Eerdmans, 

2011). 

The entire cosmos is meant to serve as a sacrament: a material gift from God in and through which we 

enter into the joy of his heavenly presence.  This book is a project of retrieval (ressourcement).  By that I 

mean that it looks to the history of the church for resources to give theological direction to people in the 

twenty-first century…  The sacramental ontology (or outlook on reality) that characterized theology for a 

full millennium is worthy of renewed exploration…  It sees created reality as a ‘sacrament,’ that is, a 

revelation of the [glory] presence of God.  9-10 

I have mentioned C. S. Lewis several times.  The great novelist and lay theologian recognized the 

problems inherent in the desacramentalizing of modernity…  11 
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The rise of modernity corresponded with the decline of an approach that regarded the created order as 

sacramental in character.  The patristic [1
st

 five centuries A.D.] and medieval mind recognized that the 

heavenly reality of the Word of God constituted an eternal mystery; the observable appearances of 

creation pointed to and participated in this mystery…  Today’s uncritical acceptance of postmodernity 

among younger evangelicals unfortunately represents a turn toward skepticism rather than an embrace 

of sacramental mystery.  17 

In his essay “Transposition,” C.S. Lewis makes this same point when he distinguishes between symbolism 

and sacramentalism.  The relationship between speech and writing, Lewis argues, “is one of symbolism.  

The written characters exist solely for the eye, the spoken words solely for the ear.  There is complete 

discontinuity between them.  They are not like one another, nor does the one cause the other to be.”  

By contrast, when we look at how a picture represents the visible world, we find a rather different kind 

of relationship.  Lewis explains: “Pictures are part of the visible world themselves and represent it only 

by being part of it.  Their visibility has the same source as its.  The suns and lamps in pictures seem to 

shine only because real suns or lamps shine on them; that is, they seem to shine a great deal because 

they really shine a little in reflecting their archetypes.  The sunlight in a picture is therefore not related 

to real sunlight simply as written words are to spoken.  It is a sign, but also something more than a sign, 

because in it the thing signified is really in a certain mode present.  If I had to name the relation I should 

call it not symbolical but sacramental.”  For Lewis, a sacramental relationship implies real presence.  23 

Many evangelicals will agree that the link between God and the world takes on a covenantal shape.  God 

makes covenants both with the created world as a whole (Gen 9:8-17; Jer 33:19-26) and with human 

beings (Gen 15:1-21; 17:1-27; EX 24:1-18; 2 Sam 7:1-17; Jer 31:31-33; Heb 8:1-13).  There is, I believe, a 

great deal of value in highlighting this covenantal relationship…  Such an outlook on reality will turn to 

Colossians 1:17 “He [Christ] is before all things, and in him all things hold together”, and will argue that 

the truth, goodness, and beauty of all created things is grounded in Christ, the eternal Logos of God.  See 

also the angelic hymn of Isa 6:3 which proclaims that “the whole earth is full of his glory”; and Eph 1:23, 

which speaks of the church as Christ’s body, “the fullness of him who fills everything in every way.”  In 

other words, because creation is a sharing in the being of God, our connection with God is a 

participatory, or real, connection—not just an external, or nominal, connection.  23-24 

Few people have expressed this distinction better than C. S. Lewis has: “We do not want merely to see 

beauty, though, God knows, even that is bounty enough.  We want something else which can hardly be 

put into words – to be united with the beauty we see, to pass into it, to receive it into ourselves, to 

bathe in it, to become part of it.”  We do not want merely a nominal relationship; we desire a 

participatory relationship.  In fact, a sacramental ontology maintains that the former is possible only 

because of the latter: a genuinely covenantal bond is possible only because the covenanting partners 

are not separate or fragmented individuals.  The real connection that God has graciously posited 

between himself and the created order forms the underlying ontological basis that makes it possible for 

a covenant relationship to flourish.  25 

Kabad in Hebrew, doxa in Greek, glory in English. 

NIDNTT, Vol 2 

Behind this new meaning lies the Hebrew OT concept of kabad, glory, honour.  The LXX represents this 

by doxa and gives it essentially the same meaning.  When it is used of God in his essential nature, but 

the luminous manifestation of his person, his glorious revelation of himself.  [In the prophetic writings of 
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the OT] it expresses itself above all in salvation history…  Its purpose [God’s glory] was to bring salvation 

to Israel (Es 60:1 f.; Ezek 39:21 f.), but also to convert the nations (Ps 96:3-9; Zech 2:5-13).   

I will be to her a wall of fire all around, declares the Lord, and I will be the glory in her midst . . . 

Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst, declares 

the Lord.  And many nations shall join themselves to the Lord in that day, and shall be my 

people.  And I will dwell in your midst, and you shall know that the Lord of hosts has sent me to 

you…  Be silent, all flesh, before the Lord for he has roused himself from his holy dwelling.  Zech 

2:5, 10-11, 13 

TDNTT, Vol II 

There is a frequent demand to “give” God glory, i.e., to recognize the import of His deity.  Indeed. 

Yahweh Himself can sometimes say that He is not prepared to concede His glory to other gods (Es 42:8; 

48:11).  To an extraordinary degree, however, the glory of God is also a theme of religious hope and an 

established part of eschatological expectation.  This is a usage which at an essential point links up with 

the strict theological usage of Exodus: we are here concerned with a manifestation, not so much of the 

intrinsic nature of God, but of the final actualization of His claim to rule the world.  The poetic 

exaggeration of Isaiah that the whole earth is full of the glory of Yahweh (Is 6:3), is more often 

formulated as a hope: all lands shall be full of His glory (Ps 72:19); or, in the refrain, “let thy glory be 

above all the earth” (Ps 57:5, 11); then shall all the nations see the glory of Yahweh, and Tubal and Javan 

shall declare it to the Gentiles (Is 66:18 f.); indeed, the whole task of Isaiah is to prepare the way that 

Yahweh’s glory may be revealed (Is 40:5).   

And the glory of the Lord shall be revealed, and all flesh shall see it together, for the mouth of 

the Lord has spoken.  Is 40:5 

The saving act to which these eschatological statements refer is finally so embracing that the colours 

merge into one another and it makes little difference whether it is said that Yahweh will become glory 

for Israel or that Israel is created for Yahweh’s glory (Zech 2:9; Is 43:7).  241-242 

The primary meaning of the LXX word [the Greek translation of the Hebrew OT in approximately 300 

B.C.] does not emerge except with reference to God.  In this sense, of course, it may simply refer to 

“God’s honour” or “power,” like kabad.  But to isolate individual senses can only be a help to 

understanding.  In reality, the term always speaks of one thing.  God’s power is an expression of the 

“divine nature,” and the honour ascribed to God by man is finally no other than an affirmation of this 

nature.  The doxa of God is the “divine glory” which reveals the nature of God in creation and in His 

acts, which fill both heaven and earth.  Again, the “form of the divine manifestation or revelation” of 

kabad, a this controls certain parts of the OT, is for the translator the disclosure of self-revelation of this 

nature.  Thus the “divine radiance” at the giving of the Law, or in the tabernacle or the temple, is very 

properly to be rendered doxa.  In the LXX and therefore in the Bible generally doxa acquires its 

distinctive sense as a term for this divine nature or essence either in its invisible or its perceptible form.  

244 

When the translator of the OT first thought of using doxa for kabad, he initiated a linguistic change of 

far-reaching significance, giving to the Greek term a distinctiveness of sense which could hardly be 

surpassed.  Taking a word for opinion, which implies all the subjectivity and therefore all the vacillation 
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of human views and conjectures, he made it express something absolutely objective, i.e. the reality of 

God.  245 


