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Divine Must  |  Luke 24:26  |  April 30, 2017 

Was it not necessary that the Christ should suffer these things and enter into his glory? 

Necessary = edei  [Imperfect Active 3 person sing – dei] 

NOTE:  This is one of my all-time favorite words in the New Testament that I translate “God’s divine 

must”! 

TDNT, Vol II 

This word expresses the “character of necessity or compulsion” in an event…  In the language of 

philosophy the term expresses logical and scientific necessities…  The authority behind the dei may be 

belief in fate, and it then becomes a term for the “divinely ordained necessities of destiny”.  21-22 

This brief review shows us that the term is at home in Greek and Hellenistic usage.  The case is different 

in the OT and the Rabbis.  There is a reason for this.  Behind the term stands the thought of a neutral 

deity which determines the course of the world and thus brings it under the dei.  This necessity 

expressed by the dei affects the thought, volition and action of individuals, so that the word constantly 

recurs.  Even in the weaker everyday usage the underlying thought may still be discerned.  The biblical 

view of God, however, does not express a neutral necessity.  It thinks of God in terms of the will which 

personally summons man and which fashions history according to its plan.  This means that the OT uses 

a personal address where the Greek world would have dei…  When the LXX, the Hellenistic Jews and 

even more so the NT adopt the word, they speak a language understood by those whom they are 

attempting to reach.  And by linking it with, and referring it to, the biblical view of God, they make it 

plain that it no longer expresses the neutral necessity of fate.  Instead, it indicates the will of God 

declared in the message.  This is the standpoint from which it is applied in many different ways.  22 

The usage of Luke is important in this connexion.  Of the 102 occurrences of dei, 41 are to be found in 

the Lucan writings.  Luke is familiar with the term from his Hellenistic background, and it fits his way of 

thought.  Hence he often turns to it…  The term may be used as a general expression for the will of God, 

the statement with which it is linked thereby acquiring the significance of a rule of life (Lk 15:32; 18:1; 

Ac 5:29; 20:35).  Jesus sees His whole life and activity and passion under this will of God comprehended 

in a dei.  Over Him there stands a dei which is already present in His childhood.  This is the dei of the 

divine lordship (Lk 2:49).  It determines His activity (Lk 4:43; 13:33; 19:5).  It leads Him to suffering and 

death, but also to glory (Lk 9:22; 17:25; 24:7, 26; Ac 1:16; 3:21; 17:3).  It has its basis in the will of God 

concerning Him which is laid down in Scripture and which He unconditionally follows (Lk 22:37; 24:44).  

His disciples, apostles and community are also laid under this dei which derives from the will of God.  

Claimed by the divine will, they are shaped and determined by it down to the smallest details of this 

lives (Lk 12:12; Ac 9:6, 16; 14:22; 19:21; 23:11; 27:24)…  The dei, which as an expression of the will of 

God is at all these points an expression of His saving will, finally reveals to man his state of loss and thus 

demands faith in God’s act of salvation (Ac 4:12; 16:30).  The whole of God’s will for Christ and for man 

is thus comprehended in this dei as Luke conceives it.  The usage is Hellenistic, but it is determined by 
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knowledge of the personal will of God who is a living person and not a neutral necessity.  This will of God 

claims man in every situation of life and gives goal and direction to life on the basis of its saving purpose.  

22-23 

The usage of Luke has the widest implications.  It gathers up all the relations within which dei is found in 

the rest of the NT.  The word dei expresses the necessity of the eschatological event, and is thus an 

eschatological term in the NT.  It is well adapted for this role, since the eschatological event is one which 

is hidden from man, which can be known only by special revelation, and which sets man before an 

inconceivable necessity of historical occurrence grounded in the divine will.  The tension which results 

when dei is linked with the biblical doctrine of God applies also to this dei which stands over the great 

eschatological drama.  It is the dei of the mysterious God who pursues His plans for the world in the 

eschatological event.  Not a blind belief in destiny, but faith in God’s eternal plans formulates this dei. 

The dei denotes that God is in Himself committed to these plans.  It thus expresses a necessity which lies 

in the very nature of God and which issues in the execution of His plans in the eschatological event.  23 

The concept is formulated by Daniel as follows:  “There is a God in heaven who reveals mysteries, and he 

has made known to King Nebuchadnezzar what will be in the latter days.  Your dream and the visions of 

your head as you lay in bed are these…” (Da 2:28).  It is taken up by the Apocalyptist, who begins his 

work with the words “The revelation of Jesus Christ, which God gave him to show to his servants the 

things that must soon take place” (Rev 1:1; 4:1; 22:6).  The same formulation is found in the Synoptic 

apocalypse.  After recounting the events which will come to pass, Jesus says “…this must take place, but 

the end is not yet” (Matt 24:6).  It is emphasized as quite essential to the close of the eschatological 

period and the beginning of the end (see Mk 13:10; cf. Jn 10:16).  The imperative of eschatology is both 

to judgment and salvation.  All the detailed acts of this eschatological occurrence stand under it.  To it 

belongs the Messianic time which opens with the return of Elias, whom Jesus finds in John the Baptist… 

(Mt 17:10 ff.; Mk 9:11).  The coming of Elias, which the disciples see under this imperative, has already 

been fulfilled according to these sayings.  The eschatological, Messianic age has come.  This throws a 

clear ray of light on the use of dei in Christ’s prophecies of His suffering and resurrection.  It has a secure 

place in these according to the Synoptists:  “From that time Jesus began to show his disciples that he 

must go to Jerusalem and suffer many things from the elders and chief priests and scribes, and be killed, 

and on the third day be raised” (Mt 16:21; cf. also Lk 17:25; 24:7, 26; Ac 3:21; 17:3).  The suffering, death 

and resurrection of Christ are parts of the eschatological drama.  Christ is not just the Preacher of 

eschatology; His history is eschatology.  This dei, under which His suffering, death and resurrection, and 

according to Luke His ascension, stand, belongs to the mysterious divine work of judgment and salvation 

in the last time.  What Paul and other NT figures say of the suffering, death and resurrection of Christ is 

the theoretical development of this mysterious dei and therefore the interpretation of the 

eschatological action of God in His Christ.  This is confirmed by the fact that in the NT kerygma 

[message/teaching] this history of Christ is declared to be the fulfillment of Scripture, “But how then 

should the Scriptures be fulfilled, that it must be so?” (Mt 26:54; cf. Lk 22:37; 24:25 f.).  John shares this 

view with the Synoptists when he interprets the crucifixion as “as Moses lifted up the serpent in the 

wilderness, so must the Son of Man be lifted up, that whoever believes in him may have eternal life” (Jn 
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3:14; cf. 12:34), or when he refers to Scripture in relation to the resurrection “for as yet they did not 

understand the Scripture, that he must rise from the dead” (20:9).  In Paul’s use of the term we are 

confronted by such eschatological necessities as the reign of Christ in the eschatological age up to the 

end (1 Cor 15:25), “For he must reign until he has put all his enemies under his feet”; the judgment (2 

Cor 5:10) “For we must all appear before the judgment seat of Christ, so that each one may receive what 

is due for what he has done in the body, whether good or evil”; and the resurrection change (1 Cor 

15:53) “For this perishable body must put on the imperishable, and this mortal body must put on 

immortality”, which has its basis in the present separation from God in virtue of the divine invisibility (1 

Cor 8:2) “If anyone imagines that he knows something, he does not yet know as he ought to know.”  23-

24 

In connection with the dei which shapes the history of Christ, dei has also a place in the description of 

God’s saving action towards men.  This action is in John regeneration, the new birth of man without 

which he can have no part in the kingdom of God “You must be born again” (Jn 3:7).  In the apostolic 

kerygma [teaching] we read:  “And there is salvation in no one else, for there is no other name under 

heaven given among men by which we must be saved” (Acts 4:12).  The saving action of God towards 

men reaches its goal in faith in the name of Jesus.  When the shaken jailor at Philippi asks what is 

necessary for salvation, “’Sirs, what must I do to be saved?’  And they said, ‘Believe in the Lord Jesus, and 

you will be saved, you and your household’” (Acts 16:30 ff.; cf. Hb 11:6).  24 

In connection with the description of the will of God for human conduct as plainly revealed in the Law 

and in the actions of Jesus corresponding to God’s will as He knew it (dei as an expression of the 

necessity grounded in the will of God, see Ro 12:3; 1 Thes 4:1; 2 Thes 3:2, 7; 3:7 etc.), dei can also 

denote the will of God which calls for definite prayer.  24 

Luke interprets the parable of the pleading widow as follows:  “And he told them a parable to the effect 

that they ought always to pray and not lose heart” (Lk 18:1).  Paul sees the infinite gulf between the will 

of God and the realization of the new divine fellowship in the prayer life of the Christian: “Likewise the 

Spirit helps us in our weakness.  For we do not know what to pray for as we ought, but the Spirit himself 

intercedes for us with groaning too deep for words” (Ro 8:26), and he refers to the intercession of the 

[Spirit].  John raises the question in the talk between Jesus and the Samaritan woman.  She asks 

concerning the divinely appointed place “…those who worship him must worship in spirit and truth” (Jn 

4:20 ff).  In this way, He raises the question concerning Himself, for worship can be in accordance with 

the will of God only in the God-given [Spirit] who sets in the [truth] by bringing into relationship with 

Christ who is the [truth].  25 

Christ = Christos 

NIDNTT, Vol. 2 

The name Jesus Christ actually consists of a proper name, Jesus, and title, Christ, which are linked in a 

new and unique way.  It is thus a formula which expresses the faith of the earliest Christians in Jesus of 

Nazareth as their Master and Lord, Saviour-King and the universal Redeemer promised by God to his 
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people Israel.  This formula achieved a permanent central significance for all subsequent generations of 

Christians as an appropriate statement of the object of their faith.  330 

Christ is derived via the Latin Christus from the Greek Christos, which in the LXX and the NT is the Greek 

equivalent of the Aramaic mesiha.  This in turn corresponds to the Hebrew masiah and denotes 

someone who has been ceremonially anointed for an office.  334 

In the Old Testament two office bearers are expressly described as masiah, i.e. as anointed (with oil): 

the high priest and the one responsible for the official cult and the king…  The expectation [of Messiah] 

is ultimately related to the idea of the kingship and the sovereign kingly rule of God on the basis of the 

OT revealed faith.  The varying judgments on the monarchy in 1 Sam 8-1 notwithstanding, it is difficult 

not to come to the conclusion that the institution of the monarchy, when it came to it, binds on the king 

for the time being a special responsibility for the things of God…  A far-reaching influence on the 

development of the idea of the messiah as a historical figure of increasingly supernatural dimensions 

was the increasingly vivid memory of the magnificent and successful period of David’s rule, the first king 

from Judah (cf. Isa 9:2-7; 11:1 ff.; Mic 5:2-6.  It may be acknowledged that there are certain “sacral” 

elements in the OT picture of the messiah, as in that of later Judaism, which would be best explained on 

the basis of the priesthood.  However this may be, it cannot seriously be doubted that the dominant 

motif in the idea of the messiah is the kingly one, and that all other motifs are secondary to it.  335-336 

The anointing of the Judaic kings seems to have been (even and precisely when it was performed by 

representatives of the people; cf. 2 Sam 2:4 ff.; 5:3) essentially associated with the gift and with the 

solemn ritual transfer of authority, power and honour (Hebrew kabod; Greek; doxa – Glory).  The 

anointing gave the one anointed a position of power and the right to exercise it.  It also brought him 

corresponding respect, together with honour and on occasion also wealth.  On the other hand, there is 

much to support the idea that the anointing of the priests was first and foremost a cultic purification 

with the object of enabling the priests to conduct valid worship.  336 

It has been rightly pointed out that the OT exhibits no clear developments of the messianic expectation.  

All that can be demonstrated is the presence of the expectation as such in the passages already referred 

to and in others extending via Jer 23:5 ff. and Ezek 34:23 f.; 37:24 f. to Haggai and Zechariah.  337 

The decisive feature of the New Testament against the background of contemporary messianic 

expectation is summed up in the thesis that the combined NT witness to Jesus of Nazareth, however 

varied in details, is consciously Christological.  Wherever the NT is concerned with Jesus, it is concerned 

with him as Christ, i.e. as Messiah.  This includes the fact that, for the whole of the NT, messianism no 

longer stands under the sign of expectation but under that of fulfillment.  Everywhere the Christ event is 

spoken of in the perfect or past tense.  The writings do indeed look into the future as well, sometimes 

very intensively.  But the One who is awaited comes as the One who has already come.  He is not 

someone unknown; he is as well known to those who await him as they are to him (cf. Jn. 10:14).  338 

Jesus’ ministry was concentrated on his immediate surroundings and within this especially on his 

disciples.  This means that one cannot talk of him apart from them, and in particular that one cannot ask 
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questions about his self-consciousness, whatever form it took, without reference to them.  This is all the 

more necessary in view of the role of his disciples in the things “concerning Jesus of Nazareth” (Lk 

24:19), which may not have been a very significant episode but which all the same was an episode…  In 

the mouth of the disciples on the Emmaus road it is just as much the writer’s own attempt to 

understand Jesus as are the other attempts in the tradition (cf. Mk 6:14 ff. parallels Matt 14:1 f.; Lk 9:7 

f.).  For its part, the tradition makes clear that as far as it is concerned the only proper attitude towards 

Jesus is that which the whole NT calls pistis [faith] which involves simple trust.  What is really 

remarkable about Jesus’ dealings with his disciples is that he sought right from the beginning and 

continually thereafter to bring them into this attitude which, because it leads of necessity to a particular 

kind of behavior, contradicts any mere theory about him and indeed radically excludes it.  The disciples 

themselves did not finally achieve this attitude or behavior until after the Easter events.  Nevertheless, it 

must be the person of Jesus and the impression that the disciples received from him which were 

responsible for the association of this attitude with the use of the category of messiah.  But then we can 

only deal with impression which they received from the Jesus of history during his lifetime (cf. Lk 24:32).  

This must be reckoned to exclude the possibility that the situation created by Easter was appropriate for 

laying down the foundation of a messianic theory about Jesus.  The new situation did not encourage the 

development of ideas but final personal decisions and corresponding actions.  This could only come 

about if the picture of the risen Jesus and that of the earthly Jesus were not contradictory but mutually 

interpretative on the ground of their connection with him.  341-342 

The name Jesus Christ means more to Christianity than the messianic status of a certain Jesus of 

Nazareth, in whom God fulfilled his promises to the fathers.  Every aspect of the salvation which God has 

intended for and bestowed upon the world is, for the whole of the NT, bound up in Jesus, in so far as he 

is the Christ.  In Jesus as the one who is the Christ “the whole fullness of deity dwells bodily” (Col 2:9) for 

the salvation of all those who put their trust in him and appropriate to themselves the fruit of his death 

and resurrection (Ro 4:24 f.).  To express this a single title like Messiah or Christ is just not sufficient.  

Therefore, when the NT kerygma expounds the salvation bound up in Christ, it makes use of other titles 

of honour which are appropriate to the particular reference.  These emphasize in turn the side of his 

person or of his work on which the particular title depends, like Son of God, Lord or also our Lord, 

Saviour, mediator.  Nevertheless, if Christ has been transformed from a title of honour to a part of Jesus’ 

name, this corresponds to the essential feature in his historical appearance which at the same time must 

be reckoned as the condition of his whole work as mediator of salvation: his obedient submission to 

God’s will as manifested in the process of God’s self revelation in the history of the people of Israel.  To 

this extent Jesus’ affirmation of his messiahship, whether or not it was explicitly announced, is for the 

whole kerygma the presupposition of his path to the cross.  It is equally the presupposition of his 

resurrection and exaltation on God’s part.  This element in Jesus’ messiahship, central for Christology, is 

represented nowhere in the NT as clearly and at the same time as comprehensively as in the 

Christological hymn which Paul introduced into his letter to the Philippians (Phil 2:5 ff).  Here he 

describes Jesus’ path via the incarnation, the life of obedience and the death of obedience on the cross 

to the resurrection and to exaltation at God’s side as the path of Christ Jesus, i.e. of that messiah who is 

identical with Jesus of Nazareth.  342-343 


