Peaceful or Violent Eschatology: A Palestinian Christian Reading of the Psalter
Recent Psalm studies have rightly moved away from overlooking the intentional order of
the final form of the Psalter to studying its theological significance.1 Wilson in particular
argues that the fourth and fifth Books (Pss 90-106; 107-145) respond to the problem raised
by the first three books (Pss 2-89).2 These first three books point out the collapse of the
Davidic covenant while the last two books provide an answer from the perspective of
wisdom. Wilson points out that the psalms at the seams of the books are theologically
significant. Therefore, theologians should pay more attention to the intentional placement of
these psalms (Pss 1-2, 41-42, 72-73, 89-90, 106-107 and 144-145).3 He adds that Psalm 2 is
the foundation of Davidic Zion theology, Psalm 72 is a pointer that the promises to David
are transferred to his descendants, and Psalm 89 is a lament that bemoans the failure of the
traditional Davidic theology. Then he affirms that Psalms 1, 90, 107, and 145, provide a
frame in which the sages answer the challenge raised by the first three books. These wisdom
Psalms frame the royal Psalms (Psalms 2, 72, 89, and 144) providing a relecture in which
the final composition points out that God is the true and lasting King recalling the
foundational pre-monarchical faith of Israel and directing the faithful to trust in Yahweh as
King, rather than in fragile and failing human princes.
Wilson‟s insights are very helpful but he overstates his case. His arguments would have
been stronger if he had heeded McCann who had earlier suggested that the first three Books
have already started answering the challenges raised by a militant Davidic theology.4
Nevertheless, Wilson‟s theological insights are worth engaging, especially in light of recent
eschatological interpretations of the Psalter that support a restorative eschatology and argue
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that the Davidic kingdom is reestablished by conquering the nations militarily. Israel and
God‟s promises to her are at the heart of this ethnocentric or Israel-centered approach. Both
Robert Cole and David Mitchell support a restorative eschatological reading.5
However, in this paper, I will point out some of the deficiencies within their
understanding of eschatology and argue for a theocentric eschatological reading in which
the past is transformed in light of a new divine spatiotemporal reality.6 A theocentric
eschatological approach is simply a meeting between the spatiotemporal divine reality and
the human reality. This meeting that is embedded in a theocentric cosmic worldview is not
only informative but is also transformative. It integrates previous elements into new
contexts highlighting the divine reality and deconstructing previous perceptions of that
reality. Stated differently, our reading advocates a canonical intertextual reading which is
more than a canonical interpretation, for it attempts to find the editorial traces in the final
canonical redaction; it highlights the importance of the role of the redactor(s)/reader(s) as
she or he decontextualizes then contextualizes antecedent texts.7 Vorndran argues that a
proper interpretation should involve descriptive analysis followed by a synthetic
interpretation.8 After the interpreters identify and describe the hypotexts (the linked texts)
found in the hypertext (the hosting text with hyperlinks), they discuss the contributions of
the hypotexts to the meaning of the hypertext. In addition, the intertextual interactions create
repeated patterns and themes that should guide our reading strategy, response and attitude,
i.e., what Firth calls “thematic modeling.”9
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Firth has introduced me to thematic modeling, i.e., the idea in which repeated themes
shape the response of the reader. David Firth, “The Teaching of the Psalms,” in Interpreting
the Psalms: Issues and Approaches (ed. Philip Johnston and David Firth; Downers Grove:
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Indeed, our reading is not an epistemological approach that is divorced from an
ontological reality, for we cannot encounter God properly without a theology of humility. In
this approach, God alone establishes his Kingdom and the depiction of David as the militant
king fades, while his portrait as the righteous servant dominates. The ideal situation of
Psalms 1-2 or 72, in which the righteous prospers and the militant Davidic king conquers the
nations, needs to be reread in the context of the failure of the Davidic covenant in Psalm 89
and the suffering of the righteous in Psalm 73. The orientation of Psalms 1-2 and 72 is
influenced by a state of national and personal disorientation, especially in Book III (Pss 7389). Both Palestinians and Israelis experience this state of disorientation. Both of them are
faced with a choice. They need to choose between advocating a militant ethnocentric
approach and a theocentric reading that advocates life instead of death. Should they
propagate the worldview of Psalm 72, i.e., traditional militant Davidic theology or reread it
in light of Psalm 86? This choice is at the heart of this paper.
(1) Robert Cole
Cole argues that Psalm 72 is the basis for understanding the canonical and rhetorical
message of Book III.10 He believes that the dominant theme of Book III is the postponement
of the fulfillment of the promises of Psalm 72, which portrays a militant Davidic figure who
subdues the nations.11 The pertinent theme is seen through a pattern of questions and
answers. More specifically, Cole points out that Psalm 73 presents the opposite conditions
of Psalm 72. Psalm 74 starts a string of questions that compose the major ingredients of the
rhetorical links in Book III. These questions are found in Pss 74:9-11, 77:8-10, 79:5, 80:5,
82:2, 85:6, and 89:47.12
Cole believes that these backbone links are basically concerned with the temporal
dimension of the fulfillment of the promises of Psalm 72. Psalms 75-76 reaffirm these
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promises and answer the time questions of Psalm 74. They point out that the peace of Psalm
72 will come only after judgment, and that the destroyed Zion of Psalm 74 will not “cease to
exist forever.”13 On the contrary, there will be a restored Zion in which deliverance will
occur. Moreover, in response to the question of Psalm 77 about the duration of God‟s wrath,
Psalm 78 points out not only the duration of Israel‟s rebellion, implying their just judgment,
but also the choice of Zion as God‟s eternal dwelling. In response to the questions raised in
Psalms 79-80, Psalms 81 and 82 provide a divine response questioning the duration of
Israel‟s rebellion and injustices, and pointing out the exact opposite of the conditions of
Psalm 72. The question of Ps 85:6 and the requests in Psalm 84 find answers in Ps 85:9-14.
The question of Ps 89:47 about the duration of God‟s wrath on his Messiah is answered in
Psalm 90 in which “God‟s extra-temporal perspective” is highlighted.14
Cole argues that Book III is best interpreted “as prophetic of the eventual restoration of
the monarchy.”15 He says: “Just as Psalm 72‟s delayed promises of a kingdom are lamented
throughout Book III, so is the non-appearance of its king.”16 Within this conceptual
framework, the verb “ ”כלוin Ps 72:20 “should be rendered „are perfected‟, in the sense that
the previous description represented the perfection, culmination and fullest outworking of
the promise of David.”17 In other words, “Psalm 72 at the end of Book II is the last word on
the subject of the promised eschatological kingdom to David‟s house, surpassing any
previous or subsequent descriptions within the Psalter.”18 Further, “prayers” in Ps 72:20
should be understood as prophecies.19
Cole has advanced the discussion concerning the purposeful placement of Book III. He
points out several important lexical and thematic links, such as the righteous-walking in
Psalms 84-86, and the theme of Sheol in Psalms 86-89. He demonstrates that the rhetorical
questions found in Psalms 74:9-11; 77:8-10; 79:5; 80:5; 82:2; 85:6; and 89:47 play an
important role in the cumulative message of Book III. In addition, he raises many thoughtprovoking questions related to the eschatological interpretations of Book III. It is, however,
important to point out that Cole‟s arguments have serious shortcomings.

13

Cole, The Shape and Message of Book III, 47.

14

Ibid., 221.

15

Ibid., 146.

16

Ibid., 199.

17

Ibid., 138.

18

Ibid., 138-139.

19

Ibid., 138.

First, against ancient manuscripts and the consensus of scholars, Cole hastily dismisses
the possibility that the sentence  כלו תפלות דודin Ps 72:20 means the end of the prayers of
David.20 Against the prima facie evidence, he sees it as the perfected prophecies of David.
In other words, he reads into the text his own ideas without demonstrating the falsity of the
dominant perspective or the plain sense of the text. Cole, further, fails to recognize
distinctions, tensions or paradoxes in the Psalter. He appeals, instead, to selective evidence
and does not present other legitimate views. For example, he assumes that a literal
interpretation of the Hebrew phrase “ ”לעולםas “forever” is the only valid understanding of
perpetual promises. Otherwise, the promise of an eternal throne will fail. This understanding
of time is different from the informative studies of Verhoef or Tomasino.21 In short, Cole
unjustifiably confines himself within one theme that cannot explain every link within Book
III.
Second, Cole fails to define clearly his eschatological assumptions and how they shape
his interpretation. His insistence on using a “slippery” word (eschatology) without a clear
definition is a major shortcoming and an unintended invitation to theological confusion.22
By framing the question as promise/prophecy and fulfillment, Cole has created unnecessary
problems. These are:
(1) Cole assumes a fixed promise and a one-time fulfillment that is restorative in nature.
Both assumptions are restrictive. They restrict the freedom of God and the way He brings
about the fulfillment of promises. The eschatological kingdom advocated by Cole is, at best,
part of Israel‟s traditional and popular theology (vox populi) that promotes a Realpolitik
aiming at advancing her power, institutions, and values without giving God the freedom to
deconstruct her beliefs and reconstruct them by His words and actions. In other words, the
Kingdom of God is not a static construct that is contingent to Israel‟s reality, faithfulness or
disobedience. Israel‟s reality or dissonance should be adjusting to the reality of fulfillment
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as advocated by God.23 Through the new divine reality, the people of God experience a
radical transformation.
(2) By insisting on restoring the kingdom of Psalm 72 or by advocating a restorative
eschatology, Cole misses the importance of the utopian vision of Psalm 87 and its powerful
language that invites the reader into a new reality, i.e., Zion is the city of God and the
mother of the nations.24 It would have been better if Cole had brought together the various
visions into dialogue. The vision of Psalm 87 stands in tension with the vox populi that sees
the nations as the enemies.
(3) Cole‟s insistence on understanding Book III only from a prophetical eschatological
perspective is plagued with reductionism. Unfortunately, Cole overlooks, inter alia, the
theological movement of the text, i.e., the transformations in the characterizations of the
identity of God and the move towards monotheism and universality in the Psalter.
(2) David Mitchell
Similar to Cole, Mitchell reads the Psalter eschatologically. He argues that the final
redactor(s) advocate an eschatological agenda or message. He thinks that the meaning of
eschatology is basically predicting a program of future events.25 Based on his studies in
Zechariah 9-14, Ezekiel 34-38, Joel 3-4 and other texts, he suggests that the eschatological
program includes the following events:
Yhwh will gather scattered Israel to the land promised to their forefathers.
Thereafter an alliance of hostile nations will gather to attack them. Yhwh will
destroy the invaders and save Israel. Then Israel will worship Yhwh on Zion,
together with the survivors of the nations.26
This conceptual grid shapes his understanding of the Psalter. It is possible to suggest that
this is a case of petitio principii, for it seems that Mitchell assumes what he tries to prove or
is begging the question. Anyway, Mitchell argues that the aforementioned eschatological
events are matched by the following thematic progression in the Psalter. (1) The Asaph
Psalms start with the ingathering of Israel in Psalm 50 and end with the ingathering of the
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nations that attack Jerusalem in Psalm 83. (2) The temporary Messianic kingdom of Psalm
72 ends with the death of the king in Psalm 89 and with the exile of Israel in the wilderness
in Book IV. (3) Israel is rescued by its heavenly Messiah in Psalm 110 and she experiences
the joy of victory in Psalms 111-118. (4) The songs of ascents point out the “recent divine
deliverance from a massive foreign attack” and the “joyful ascent to the Feast of Sukkoth in
the aftermath of war.”27
More recently, Mitchell confirms this understanding as he discusses the Korahite
Psalms. He argues that the “Korahite tradition and the Korah Psalms feature the theme of
redemption from Sheol.”28 After reconstructing the Korahite tradition, he asserts that
redemption from Sheol is not only dominant in their tradition but is also foundational for
understanding the Korah Psalms (Pss 42-49; 84-85; 87-89). He points out the Korah Psalms
interest in the underworld and the “accumulated Sheol imagery” at the end of the two Korah
groups.29 Then, based on his observations, he suggests that the Korah Psalms should be
understood within the Psalter‟s eschatological program. First, he argues saying that low-key
Sheol imagery first appears in Psalms 42 to 44, where it represents Israel‟s exile, for which
they long and from which they pray to be redeemed.30 The second component of the
eschatological program appears in the catastrophic day of Psalm 46 when the nations will
fall alive into Sheol. Mitchell says,
In Psalm 47, after delivering Jerusalem amid cataclysms, the king receives the
homage of the nations at his Jerusalem throne. Psalm 48 then returns to the
Jerusalem deliverance: God will redeem his people and carry them over DeathSheol. Finally, to close the first Korah group, Sheol language appears full-on in
Psalm 49.31
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Further, he highlights the Sheol imagery in the second Korah sequence, arguing that
placing Psalm 86 in the midst of that collection is related to Sheol imageries. The David of
Psalm 86 needs redemption from Sheol for, in Psalm 88, he is in the realm of the death,
suffering its terrors and, in Ps 89:49, he is the one who can be redeemed from Sheol, as has
already been suggested by the combination of his righteousness in Ps 86:2 and the assertion
of Ps 49:16.
Several aspects of the aforementioned criticisms leveled against Cole apply also to
Mitchell. Indeed, Mitchell presents a reductionistic view of eschatology that is event and
future centered. The Psalmist‟s perception of eschatology is different from Mitchell‟s
narrow understanding, i.e., a future program of events or, at the risk of redundancy,
eschatacentric eschatology.32 VanGemeren rightly asserts that the “psalmists show generally
little interest in eschatology in the narrow sense, that is, in how the future will unfold. The
psalmists have a theocentric understanding of eschatology.”33 Theocentric eschatology
generates not only future expectations but also transforms the reader into a wholehearted
worshiper who honors God, lives now a godly life, and actively anticipates the in-breaking
of the divine reality. By choosing to step into the theocentric chronotope or spatiotemporal
reality, the psalmists give God the freedom to define or redefine their theology and to
restructure their perception of space, time, and the theology associated with them. These
correspondences generate joy and lament: through reflection they give birth to wisdom.
A Theocentric Eschatological Approach
We have seen how a restorative eschatological reading is marked with reductionism. It is
fitting now to present a different reading in which a militant royal perspective is reread in
the Psalter. Psalm 86 plays a significant role in this new reading as we shall argue below.
First, the Psalm eliminates perceiving the nations as enemies, a perspective that dominates
Book III. Second, it expands God‟s covenantal mercy to include all the nations. Sinai
theology is reread in light of Zion Theology and the role of the nations is seen in light of a
Davidic figure who intercedes for the nations instead of subduing them. Third, David
becomes the representative of the whole creation, not just Israel, as he presents a
monotheistic worldview in which there is one global true God (Ps 86: 10) who is interested
in all of his creation. Indeed, the eschatological vision of Psalm 87 and the worldview of
holy space in Psalm 85 are intimately related to a significant theological shift in Psalm 86.
We shall unpack these points after affirming the intentional placement of Psalm 86.

32

The label “eschatacentric eschatology” is adapted from William Loader, “Simple
Choices? A Response to John Dominic Crossan,” Colloq 31 (1999): 70.
33

Willem VanGemeren, “Psalms,” in Psalms-Song of Songs (ed. Frank Gaebelein and
Richard Polcyn; Grand Rapids: Zondervan, 1991), 570.

This Psalm has a significant placement. It is the only Davidic Psalm in Book III and it is
placed in the midst of the second Korahite sequence (Pss 84-85; 87-88).34 Further, its
editorial placement is clear in light of the postscript of Psalm 72 which asserts that the
prayers of David are concluded. Interestingly, Psalm 86 starts with a prayer of David and it
is connected with Book IV (90-106) which also starts by a prayer, albeit by Moses. In
addition, Ribera-Mariné studies the “anthological” nature of Psalm 86, suggesting that it is
an intentional means for creating a dialogue with a set of texts and for rereading these
texts.35 More specifically, this rereading is a “sapient reflection of the former tradition.”36
Let us now unpack some of this sapient reflection.
First, the enemies are not the nations but the arrogant. Throughout Book III Asaph
Psalms complain about the nations who want to destroy God‟s holy places (Ps 74:8). The
nations are mocking the power and protection of the God of Israel (Ps 79: 10), plotting the
elimination of Israel‟s existence (Ps 83:5), and scheme to inherit the pastures of God (Ps
83:13). But Psalm 86 stops the drums of war against the nations, advocating a different
worldview. Moreover, in light of juxtaposing Psalm 86 to Psalms 85 and 87 that present a
utopian multicultural vision of holy space, the intentional omission of the enmity of the
nations in Psalm 86 is significant. Biblia Hebraica Stuttgartensia brings to our attention the
similarities and differences between Psalms 54:5 and 86:14. Psalm 54 states that the nations
34
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Exod 15:11), verse 9 (1 Sam 1:19, Ps 22:28, Ps 115:1), verse 10 (Jer 10:6, Exod 34:10, Ps
136:4, Isa 37:16, Isa 37:20 (=2 Kgs 19:15, 19), Ps 98:1), verse 11 (Ps 27:11, 119:33, 1 Kgs
8:36 (2 Chr 6:27), Ps 25:5, 26:3, Jer 32:39, Ps 61:6, Neh 1:11), verse 12 (Pss 9:2, 43:4,
111:1, 138:1, 86:9), verse 13 (Pss 57:11, 56:14, 120:2, Deut 32:22), verse 14 (Pss 54:5),
verse 15 (Exod 34:6), verse 16 (Pss 25:16, 119:132, 29:11, 116:16, 20:10, 28:9, 60:7 =
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are the enemies, while Psalm 86 rereads the “same” text asserting that the arrogant are the
enemy, not other ethnicities.37 The two variants, “arrogant” or  זדיםand “strangers” or זרים,
are interesting. Instead of seeing their differences as scribal errors, i.e., confusing the dalet ד
and resh ר, it is possible to argue that Ps 86:14 rereads Ps 54:5, eliminating any negative
connotations associated with the nations. Konkel points out that זרcould imply a “stranger
in the ethnic or political sense.”38 Thus, its absence is theologically significant. It disappears
when David is extending God‟s loving kindness to the nations, when he describes them as
God‟s creation that honors Him, and when he points out that the nations are equal citizens of
Zion (Psalm 87). They are not the nations of Psalm 72 who bow down, lick the dust, offer
gifts, and serve the militant king. While David in Ps 72:11 expects all kings to bow down
( )ישתחווto Israel‟s king and all nations ( )כל גויםto serve him, Ps 86:9 wants all nations
( )כל גויםto worship ( )ישתחווYahweh and to honor his name. The cosmic rule of Psalm 72
points out the defeat of the nations but the cosmic worship of Yahweh in Psalm 86 is shaped
by the uniqueness of God and his works (כמעשיך ואין. . .כמוך ;איןPs 86:8), as well as by
his great loving-kindness (Ps 86:13). The David of Psalm 86 is not concerned with rescuing
Zion but with “the rescue of the nations through Zion/out of Zion.”39 It seems that the
interest in holy space is subordinate to the interest in holy people, i.e., all the nations who
call upon the name of the Lord.
Second, not only are the nations not the enemies in a theocentric worldview but are, in
fact, God‟s people who call upon Him. Vorndran rightly argues that the grace formula of
37
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Exodus 34:6-10 is expanded in Psalm 86:5 to include all the nations.40 As a result, Sinai
theology is reread in the context of a Zion theology that is multicultural and non-militant.
Put differently, Ps 86:15 is a quotation from Exod 34:6. In Exodus 34, we observe that
God‟s merciful nature is the basis for the Mosaic covenant and for God‟s patience on
rebellious Israel. The merciful nature and covenantal loving-kindness are now read in light
of God‟s concern for the poor and for all those who call upon him (Ps 86:1, 5). This
interpretation is further confirmed as we trace the grace formula (Exod 34:6) that
emphasizes the mercy of God. The expression “merciful” ( )רחוםoccurs only thirteen times
in the Old Testament, of which there are six psalms (Pss 78, 86, 103, 111, 112, and 145).41
The linguistic and thematic similarities in these psalms are impressive. Psalms 78, 103, and
111 combine the following elements: the language and themes of God‟s mercy ( ;רחוםPss
78:38; 103:8, 13; 111:4); his covenant ( ;בריתPss 78:37; 103:18; 111:5, 9); the language of
remembrance ( זכר-  ;זכורPss 78:39; 103:14; 111:5); and the ephemeral nature of humanity
(Pss 78:39; 103:14).42 The expansion of the recipients of God‟s mercy is implicit in Psalms
78, 111 and 112 but is explicit in Psalms 86, 103 and 145. In other words, there are several
psalms that explicitly assert the expansion of God‟s covenantal mercy and instruct readers
of the Psalter to adopt this theological component as part of their worldview, avoiding a
myopic ethnocentric superiority that is xenophobic and ignorant of God‟s nature as the
merciful creator.
Third, Psalm 86 redefines the eschatological agent and mission of Psalm 72. The
Davidic figure of this psalm asserts a God-centered worldview that is central to the
theological movement in Book III.43 The names of God in Book III play an important role in
40
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advocating a theocentric worldview and mark a turning point in the Psalter. This interest in
God‟s name can be seen, inter alia, by the repetition of the lexeme ( שםPss 74:7, 10, 18, 21;
75:2; 76:2; 79:6, 9, 9; 80:19; 83:5, 17, 19; 86:11, 12; 89:13, 17, 25), the variety of epithets
that are used in Book III, the ways these epithets help in structuring Book III and their
association with theological assertions.44 Further, the Asaph Psalms in Book III have the
absolute form  אלהיםat the beginning of every psalm (Pss 72:1; 73:1; 74:1; 75:2; 76:2;
77:2; 79:1; 81:2; 82:2; 83:2), except Psalms 78 and 80. The latter two psalms have unique
divine epithets. For example, the epithet  אלהים עליוןoccurs in Ps 78:56 and is a hapax
legomenon. The same psalm describes God as ( אל עליוןPs 78:35), an expression that occurs
only five times in the Bible.45
Simply put,  אל עליוןis more than a god ()אל: he is the highest God, as well as the
superior global God. He has rejected Israel completely (Ps 78:59), abandoned the tabernacle
of Shiloh (Ps 78:60), and rejected the tents of Joseph and Ephraim (Ps 78: 67). The language
of rejection can be overturned, not through the election or re-election of Israel, but through
choosing a servant Davidic figure and through proclaiming Zion as the city of God (Ps
78:68-72; Ps 87). This depiction of a rejected Israel is highlighted again in Psalm 80;
however, the psalmist there prays for restoration through the son of man (Ps 80: 18) who
can help the people of God to call upon the name of the Lord (Ps 80:19; cf. Ps 86:5).
Interestingly, Psalm 80 is the only text in the Bible that hosts the expression: אלהים צבאות
(Ps 80:5, 15).46 It also has Yahweh God of hosts ( )יהוה אלהים צבאותwhich occurs four
times in the Bible (Pss 59:6; 80:5, 12; 84:9), of which three are in Book III.47 Even in the
midst of destruction, the text is still presenting images of warfare, a theme that comes to a
climax at the end of the Asaph Psalms when many nations attack Israel in order to obliterate
its name. However, the sphere of death fades in light of the potential favor that God might
show to his anointed one (Ps 84:9), as well as in light of a Korahite contribution, employing
a new epithet that reflects the identity of God, i.e., a living God ()אל חי.
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Both Psalms 80 and 84 associate the God of hosts with life, albeit in different ways. Ps
80:19 wants God to give life to Israel. But Psalm 84 presents a living God who overflows
with goodness to all those who trust him. Associating the God of hosts with the living God
is significant because of contextual reasons. First, the epithet  אל חיappears only two times
in the Psalter.48 One occurs in the first psalm of the first Korah sequence (Ps 42:3) and the
other in the first psalm of the second Korah sequence (Ps 84:3). The linguistic and thematic
similarities between these two psalms as well as their thematic parallelism have been
pointed out.49 Nevertheless, the contextual value of placing the epithet “the living God” at
the beginning of the two Korah sequences has not been discussed. It is important to point
out that both Psalms 42 and 84 are preceded by plots for eliminating the names of those who
are associated with God. Ps 41:6 points out that the enemies of David want to obliterate his
name ()מתי ימות ואבד שמו. They plot together to keep him in the realm of death (Ps 41:89). Nevertheless, the Psalmist believes that Yahweh is the one who gives life (Ps 41:3) and
is able to establish David forever (Ps 41:13). Consequently, the living God of Psalm 42 is
the antidote to the forces of death that try to obliterate the name of David. Similarly, the
living God of Psalm 84 is presented after the attack of the enemies. Again, they plot together
to wipe out the name (Ps 83: 5). This time, they want to obliterate the name of Israel ( ולא

 )יזכר שם ישראל עודbut a living God will keep all those who trust in him, whether they are
gentiles or descendants of Israel.
Second, a living divinity is the mark of true divinity. Ps 82:7 has shown that all false
gods die like people and fall like one of the princes. God is different from all the other gods.
He is the only global God (Ps 83:19) and the living God (Ps 84:3). The theme is further
developed in Ps 86:8, which says there is none like God among the gods. He is the only true
God, or more explicitly, the only true divinity (Ps 86:10). He alone can bring the nations or
his works.
Third, both Psalms 80 and 85 point out that Israel needs life from God. Ps 80:19 sees
this life as the means to full restoration, elaborating on Israel‟s state of death. Similarly, Ps
85:7 sees the life given by God as the means to restoration. However, instead of elaborating
on the state of death, it describes the full force of life, i.e., living in the land of God, the land
of glory, peace, truth, and righteousness (Ps 85:1, 9-14). It is a theology of life and the end
of exile in the Eden of God. It explains the implications of receiving life from God, i.e., God
will restore the fortunes of Jacob, forgive their sins, eliminate the state of wrath, and grant
joy, peace, loving-kindness and salvation.
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Fourth, the living God or God of hosts of Psalm 84 overflows with life: goodness to
birds and to all humanity ()אדם. All those associated with this living God reflect signs of
life. The birds put ()שית, or better give birth to, their young in God‟s house. The pilgrims
transform the valley ( )ישיתוהוinto a spring ()מעין, or an “oasis.”50 The land of God
produces goodness and it sprouts with truth (Ps 85:12-13): the nations of Psalm 87 are born
in the city of God. This theme of life is also seen in the springs ( )מעיניthat are found in the
latter psalm.
Psalm 86 contributes to this argument. Like Ps 80:19, it correlates the divine name with
life (Ps 86:12-13). Ps 86:8-13 points out that the spread of God‟s name or his cosmic
reputation is rooted in his divinity, not in the military program of the royal seed. It is rooted
in his identity as the creator of the whole world whose works should bring honor to his
name. He alone is truly divine ()אתה אלהים לבדך. His works alone are unmatched.
Eschatology is founded on theology proper. In other words, the return of the nations to God
is meaningful and possible only in light of the divine identity. He is a living God but the
other gods die like men (Ps 82:7). The death of the gods in Psalm 82 is followed by the
release of the nations in Psalm 86.
Similarly, the restoration of David from lower Sheol into life is embedded in a
wholehearted fearing and honoring of God‟s name. This release from the realm of death is
founded on the identity of God. He is a merciful and a compassionate God, abundant in
loving-kindness. Put bluntly, God is the only one who can conquer Sheol and give life even
when David is in the worst possible situation (Ps 86:13). God brings both the nations and
David to himself because God is great. He is interested in their life not their death. The
saving of the Davidic figure from Sheol is matched by the birth of the nations in Zion. Ps
86:17 confirms that God did help David and Psalm 87 shows that he helped the nations and
granted them life in the city of God. A theocentric eschatology is embedded in granting life,
justice, peace, and righteousness to all God‟s creation, not only to Israel. It advocates a
global God whose covenant is available equally to all of his creatures who call upon his
name. It associates the saving of the nations with the saving of the Davidic figure. This
depiction can best be seen in Jesus Christ, whose life and resurrection from Sheol is the key
of salvation for all who call upon the name of the Lord. Consequently, Christocentric
eschatology is the New Testament reading of the Psalter‟s theocentric eschatology.
Conclusion
In conclusion, traditional Davidic theology presents a militant eschatology. It arguably
has led its proponents to a theology that produces death, for it seeks to subdue the enemies
by the sword and to kill our neighbors. It cannot resonate with giving both Palestinians and
Israelis equal rights in the Holy Land. On the other hand, theocentric eschatology advocates
a theology of life to all God‟s creation. It leads to a living God and expects us to be
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transformed into meek servants of justice, peace, and righteousness for all of God‟s creation.
Thankfully, Psalm 86, with the help of the second Korah sequence, has reread Psalm 72 and
granted both Palestinian and Israelis an opportunity to pursue the dream of Psalm 87 in
which the enemy is transformed into a brother who has equal inheritance in holy space.
Last, I pray that Palestinian, Israelis, and others will stop propagating a violent militant
ethnocracy in the name of eschatology and will, instead, choose a theocentric eschatology
that seeks to destroy enmity not the enemies.
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