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Anointing and Anointed
JEFFREY P TUTTLE, ThM
Professor, Calvary Baptist Theological Seminary
Thirty-eight times in the text of the Old Testament the word

mashiah appears. While it is translated "Messiah" in Daniel 9:25-26 by
both AV and NASB, its most frequent translation is "anointed one."

Mashiah is the word from which the term Messiah, the Christos of the
New Testament, comes.
"The New Testament, the tradition of the church, and traditional
apologetics all assume that in the Old Testament the messiah is awaited
and his coming is proclaimed in advance."1 Thus CA Briggs has written
that: "Messianic Prophecy is the most important of all themes; for it is the
ideal of redemption given by the Creator to our race at the beginning of
its history, and it ever abides as the goal of humanity until the divine plan
has been accomplished. There is no lack of works upon this subject." 2
The latter statement correctly asserts that the subject of Messianic
prophecy is broad, including several lines of revelation such as the
Abrahamic covenant, the Shiloh prophecy of Genesis 49, the Balaam
oracle, the Davidic covenant, the messianic psalms, the suffering servant
of Isaiah, etc. And much more has been contributed today than in 1886
when Briggs wrote.
In spite of all that has been written, however, relatively little
attention has been given to the concept of mashiah, the source from
which the terms "messiah" and "messianic" come. The purpose of this
investigation is to endeavor to determine the significance of the term
mashiah as it is used in- the Old Testament.
The word mashiah is used as both adjective and substantive.
Although it is often mentioned in discussions of Old Testament
messianism, the claim most frequently made is that the term always
refers to a contemporary personage and never to an eschatological
figure. Rowley says, for example: "It should be remembered that though
in that age Messiah had become a technical term for the expected figure,
that term is not used in this connection in the Old Testament. The word
itself is indeed found; but it is applied to kings and priests, and even to the
Persian king Cyrus. It is not in the Old Testament a technical term for the
expected deliverer, and it is wiser in dealing with the Old Testament to
avoid, as far as possible, the use of the term."3

Tuttle I Anointing and Anointed I 45

Hand-in-hand with this view are presented the related theories of a
yearly enthronement festival, divine kingship, a dying and rising-god
myth, and other ANE phenomena applied to Israel. Such concepts must
be rejected on the basis of belief in the unique God and His unique
revelation. Gundry has pointed out, regarding these theories, that: "The
philosophical presupposition is anti-supernaturalism. Since the evangelic
tradition is steeped in the supernatural, it must be rejected. One can only
say that antisupernaturalism prejudices historical enquiry and is
theologically and scientifically out-of-date, for it rests on the rationalistic
concept of a closed universe and a rigid concept of natural law."4
Dogmatic statements such as that of Rowley must also be
questioned. Yet there does not seem to be any definitive study from a
conservative perspective of the occurrences of mashiah in the Old
Testament to provide a basis for deciding the ultimate significance of the
term. It is the goal of this investigation to provide an initial step toward
such a study.
Messianic prophecy is not being considered in full scope. Because of
the magnitude of the subject of messianic prophecy, this survey will be
limited primarily to the thirty-eight appearances of mashiah in the Old
Testament. Some attention will be given to the use of the related verb
mashah in determining the significance of the rite of anointing in ancient
Israel, but specific attention is directed to mashiah. Each passage will be
considered only with respect to its contribution to an understanding of
the significance of mashiah.
Similarly, this study is limited to the ideas of "anointing" and
"anointed" only in the Old Testament. Evidence from the ANE will be
considered, but not exhaustively. Messianic materials from the
Pseudepigrapha and from Qumran are also not included. Even reference
to the New Testament has been largely omitted, although not
completely.
The origin, background, and foundational meaning of anointing are
essential to a comprehension of the ultimate significance of the mashiah.
Although the basic meaning of the word is undisputed, it will be valuable
to examine the philological and historical evidence relating to its use and
significance in the ANE generally, as well as in the Bible record. The
immediate goal then is to establish first a clear meaning for mashiah from
philological evidence drawn from both Hebrew and the cognate
languages. Historical evidence will then be considered from the ANE and
from Israel. Finally, the basic significance of anointing and the one
anointed will be investigated.

PHILOLOGICAL EVIDENCE
Evidences from language can be conveniently grouped to treat first
those extant indications of usage among the Hebrew and then to
evaluate cognate words among other Semitic people.
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Evidence from Hebrew
Mashiah is a masculine singular noun. It comes from the verb,
rnashah, which means "to smear" (Jer 22:14) or "to anoint" (I Kgs 19:14).s
Mashah appears some 69 times in the Old Testament, mostly in the
Pentateuch and historical books. It seems most often to indicate
ceremonial anointing as opposed to the idea of anointing for a physically
beneficial purpose. 6 Four notable exceptions to this general principle are
II Samuel 1:21, Isaiah 21:5, Jeremiah 22:14, and Amos 6:6. In II Samuel
1:21 and Isaiah 21:5 the reference is to the rubbing of a shield with oil.
The purpose of this was probably practical,7 although the practice may
have originated with a ceremonial significance.s In Jeremiah 22:14
rnashah refers to the everyday concept of painting a house, while in Amos
6:6 it signifies the application of oil to the body in a purely physical sense.9
The absolute use of rnashiah in the Old Testament is rare, occurring
only in Daniel 9:25-26. It appears ordinarily either as an adjective, with
the masculine singular suffix, or in construct with Yahweh.10
Mashiah means the same as the qal passive participle, rnashuah,
"anointed." Because the noun form emphasizes the character or state of
being anointed, while the participle stresses more the action which
brought about the state,11 the noun is felt to be stronger than the
participle when used independently. 12 The participle form is used of both
persons and objects, while the noun form is rarely used of other than
persons. 13

Evidence from the Cognate Languages
The philological evidence available from cognate languages in the
ANE clearly supports the idea of "smearing, wiping, or anointing" for
rnashah. Related forms appear in the Arabic meaning "to wipe or stroke
with the hand,"14 the Aramaic meaning "to anoint,"rs the Ugaritic
meaning "to anoint,"16 the Ethiopic meaning "to anoint, feast, or dine,"17
and the Accadian meaning "measure."rs
The language of anointing, then, is found in several of the cultures
surrounding Israel. The exact force of the anointing may vary, but the
basic act seems to involve the application of an oil or grease to an object or
person. The suggestion of Smith that the practice is associated with an
Arabian form of homage which involved the passing of the hand over an
idolI9 is possible, but unproven. It seems highly unlikely that such an
idolatrous practice is the basis of anointing in Israel.

HISTORICAL EVIDENCE
After surveying the philological evidence relating to rnashiah, it is
next important to evaluate the historical evidence relating to the practice
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of anointing in the ANE and in Israel. This will involve the use of
archaeological data from the various parts of the ANE and analysis of the
Biblical text for Israel.

Anointing in Egypt
The common kind of anointing employed to care for the body was
known in Egypt from early times. It was also practiced in the cult as a
symbol of purification for the divine image. Further, it was evidently
used in connection with the preparation of the deceased for burial. 20
Anointing does not, however, seem to have been practiced in
connection with the selection and coronation of the king of Egypt. He
anointed other high officials at their induction into office,2 1 but did not
submit to such himself. He also seems to have anointed vassal kings upon
their installation. This is attested by an Amarna letter, in which Hadad
(or Ramman)-nirari of Nuhassi, near Aleppo, says that Thutmose III
installed his grandfather as king and "poured oil upon his head." 22
The suggestion of Bertholet, 23 Smith,24 and North 2s that the
significance of the rite of anointing in connection with the king
originated in Egypt remains unproven. Evidence for it in connection with
the Pharoah is non-existent. The further suggestion of Bertholet that
the significance of the rite was protection for the one anointed26 is
especially interesting in view of the Egyptian concept of the king as
divine. This idea of a deified ruler, with its corollary of an absolute rule by
such a king, would support a protective arrangement between vassal and
pharoah which could have been symbolized in the anointing ceremony. It
would also fit well with what is known of the ruler-vassal relationship in
the ANE. While this significance cannot certainly be proven, it is possible.

Anointing in Mesopotamia
The evidence of royal anointing in Mesopotamia is not much more
plentiful than for Egypt. Although it is uniformly accepted that kingship
ideology in Babylon and Assyria conceived of the king as the god's
representative, 27 there is no conclusive evidence that the rite of
anointing was involved in symbolizing the god's choice of that one.2s The
evidence which does exist seems to point in that direction however.
The most significant text which might be quoted is a passage in an
Assyrian account of a coronation. The text is damaged and therefore of
dubious value, but Frankfort concludes that "it seems likely that the king
was anointed with the oil brought in the gold bowJ."29 Engnell offers a
further bit of evidence in suggesting that the Babylonian king could be
referred to as pasl~ishu, "anointed."3o This is slim support on which to rest
any theory of royal anointing in Mesopotamia. It seems best to conclude
with North that "so far no certain evidence of anointing as a coronation
rite is forthcoming from Babylonia and Assyria."31
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Anointing among the Hittites
The clearest examples of anointing outside of Canaan come from the
Hittite empire. In a text which describes an attempt to deflect a predicted
misfortune to the king by installing a substitute for him, the substitute,
who is a prisoner, is first "anointed with the fine oil of kingship."32 This
suggests that anointing was also an essential part of the real ceremony of
coronation.
In addition to this text, there is a letter from Hattusilis III to the King
of Assyria. In it, he complains that the king was negligent in sending him
the usual presents upon his accession. These included "the royal
vestments and fragrant oil for the coronation." Gurney concludes that "it
is evident that the accession of a new king was solemnized by a ceremony
which included anointing with oiJ."33
The significance of the Assyrian oil in this ceremony seems not to
have been validation of the enthronement, but rather recognition of the
new sovereign. 34 Finally, de Vaux suggests that the Hittite kings
included "the Anointed" as one of their titles.3s

Anointing in Canaan
Out of the milieu of city-states and petty kings of Canaan comes
evidence which suggests a knowledge and at least occasional practice of
anointing. Amarna letter #51, mentioned above with regard to anointing
in Egypt, indicates that the vassal kings of Canaan were established in
that position and made kings through the act of anointing by the
Pharoah.
One of the texts from Ras Shamra mentions anointing in connection
with Baal, perhaps alluding to his anointing as king.36 The exact meaning
is uncertain, however, because the text is damaged.3 7 The further
deduction of Hesse that the king of Jebusite Jerusalem was included in
the anointed kings of Canaan is unproven.3s It is also uncertain whether
the practice of anointing in Canaan was a native custom or was
introduced by the Egyptians.39
The command of God to Elijah to anoint Hazael king over Damascus
(I Kg 19:15) is the only evidence of knowledge of such anointing in Syria.
The initiation of the act came from Yahweh, but it seems unJikely that it
could have been without significance to Hazael. 4 0 While the regular
practice of anointing in Damascus cannot be shown, some knowledge of

Accession of a new king was solemnized by a ceremony which included
anointing with oil.
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it is implied. Furthermore, it seems evident that anointing was not an
unfamiliar phenomenon in the area of Canaan and Syria.

Anointing in Israel
In contrast to the rest of the ANE, there is a considerable amount of
evidence to evaluate with regard to anointing in Israel. It is the intent
here to survey the recipients, initiation, and executor of anointing, with
an eye to arriving at a conclusion regarding its basic significance. It is on
this initial import of the practice that any higher significance must
necessarily be built.
Recipients of anointing
The earliest example of anointing in the Old Testament is the record
of Jacob's anointment of the pillar which he had used as a pillow at Bethel.
Genesis 28:18 says that he "poured oil on top of it," while in 31:13 God
describes that action as anointing (mashah). A like action of Jacob is
described in Genesis 35:14 as the patriarch stops at Bethel on his return
into the land. The force of this anointing of a pillar is commemoration of
the appearances of God to him in both cases. The anointing seems to
consecrate the location to God because of those appearances.
Other objects connected with the worship of Israel were also
anointed. These include the altar (Exod 29:36; 40:10; Lev 8:11; Num 7:1,
10, 84, 88), the utensils of the altar (Exod 40:10; Lev 8:11; Num 7:1), the
tabernacle with its furnishings (Exod 30:26; Lev 8:10; Num 7:1), the ark
(Exod 30:26), and apparently even part of the offerings (Exod 29:2; Lev
2:4; 7:12; Num 6:15).41 The reference in Daniel 9:24 to a future anointing
of" a holy of holies" is best understood as referring to a future Templecomplex rather than to the body of Jesus Christ as a most holy place.42
The significance of these anointings is clearly set forth in several of
the verses cited (Exod 29:36; 40:10; 11; Lev 8:10, 11) by the insertion of an
explanatory phrase such as"and he sanctified it" or"to sanctify it." By the
rite of anointment, then, these objects were removed from secular usage
and consecrated to the service and purpose of God.
It is in connection with persons, however, that mashah most often
occurs in the Old Testament. As a matter of fact, mashiah is used only
with reference to persons. In light of the fact that in other ANE cultures
there is record principally of the anointing of kings and deity, it is
interesting that in Israel several categories of persons either submit to
anointing or are called "the anointed of Yahweh." These categories
include priests, kings, prophets, and the patriarchs.

By anointment objects were consecrated to the service of God.

SO
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Priests. Chronologically, the first persons to be anointed in the
Old Testament were priests. The only other example of anointing of
priests and priestesses in the ANE is at Ebia. 43 Although elsewhere in the
ancient world the union of the priestly and regal functions in the person
of the king seem to have been quite usual, 44 in Israel the two remained
mutually exclusive. Neither Moses, Joshua, or .the judges were priests
(Samuel was), nor was the kingship later given to descendants of Levi. In
fact, when King Uzziah endeavored to act as priest (II Chron 26:16-21)
God struck him with leprosy, effectively ending his kingship.
Of course, the chronological priority of the anointing of priests in
Israel presupposes the reliability of Mosaic authorship and of a unified
authentic early origin for the Pentateuch. This view is contrary to
current critical scholarship, 45 but is demanded by an authoritative and
inspired scriptural record.
Of the sixteen times that anointing is connected with the
priesthood, fifteen are found in the Pentateuch.46 Thus, while the
anointing of priests was stressed early in Israel's history, there is
virtually no mention of it subsequent to the conquest. Practically all of
these references to the anointing of the priesthood deal with Aaron
and/or his sons (Exod 28:41; 29:7; 30:30; 40:13; 15; Lev 6:30; 7:36; 8:12;
Num 3:3). Although in the immediate context Aaron must have been in
view, the four occurrences of mashiah (Lev 4:3, 5, 16; 6:22) are all in the
form of general regulations for the Levitical high priests, as is the
reference in Leviticus 16:32. Numbers 35:25, found in the context of the
regulations for the cities of refuge, is also applied to any high priest.
Finally, I Chronicles 29:22 notes the anointing of Zadok, the apparent
fulfillment of I Samuel 2:35.
It is clear, then, from scriptural evidence that Aaron and his sons
were initially anointed. Several verses direct the anointing of both, while
Leviticus 8:12 records the fulfillment to Aaron and Numbers 3:3 implies
the same for his sons. Whether only the high priest or all successive
priests were anointed is open to question. Exodus 29:21 and Leviticus
8:30 provide the only actual record of the anointing of Aaron's sons.
The fact that the anointing there is not pouring but sprinkling
supports the contention of Kurtz that the anointing of oil (mishhah) was
sprinkled on both Aaron and his sons, while the oil was poured on the
head of Aaron alone (Lev 8:12).4 7 This would explain the absence of any
specific mention of oil being poured on the heads of Aaron's sons. It
would also clarify the frequent designation of the high priest as "the
anointed priest" (Lev 4:3, 5, 16; 6:22; 16:32), distinguishing him from the

Anointing in Israel applies to prophets
and to patriarchs in addition to priesthood
and kingship.
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common priests. Further, the two difficult alternative possibilities, that
Moses either did not carry out the command of God to anoint his sons or
that he failed to record that anointing in the scriptural record, are
avoided.
As in the case of the anointed objects discussed above, several of the
contexts of priestly anointing offer help in discerning the significance of
the rite. In Exodus 28:41, 30:30; 40:13; and Leviticus 8:12, the verb
qadhash, meaning "to set apart, dedicate, or consecrate"48 appears.49 The
presence of qadhash in the verses, and especially its force in Leviticus
8:12, makes it certain that at least one significance if not the primary
significance of priestly anointing was consecration to the service of
God. 50 Even more specifically, the emphasized anointment of the high
priest involved leadership in that service.
Finally, with regard to the use of mashiah in connection with the
priesthood, it is worthy of note that the word appears only as an adjective
and never as a substantive. The reference is always to "the ~nointed
priest." He is never called "the anointed of Yahweh" or "His anointed."
This fact can only serve to reiterate the proposition that the priesthood,
although a consecrated leadership position, was distinct from the throne.
Kings. Easily the most frequently mentioned anointing in the Old
Testament is royal anointing. Almost half of the occurrences of mashah
refer to the king's anointings1 and 33 of the 38 times that mashiah
appears, it is in connection with a king, Zadok is the only priest whose
anointing is mentioned after the advent of the monarchy, and the title
mashiah is reserved almost exclusively for kingship for the duration of
the monarchy .s2 This usage corresponds more closely to anointing in the
rest of the ANE as noted above.
Although the actual anointing of kings was not practiced until the
institution of the monarchy and the installation of Saul, there was
apparently some knowledge of royal anointing prior to that time. In the
Jotham fable of Judges 9, the concept of anointing a king surfaces (Judg
9:8, 13). Given the spiritual declension of the Judges period in general and
of the time following Gideon's idolatry in particular, this may well be a
reflection of the influence and practice of Canaanites. In any case, it does
indicate the existence of the concept of royal anointing in Israel in
premonarchial times. This is also suggested by the reference in the
prayer of Hannah to God exalting "the horn of His anointed" (I Sam
2:10).

The relationship reflected and symbolized by the anointing of kings
in Israel and by the usage of the title mashiah is quite distinct from that of
the priesthood.sJ While mashiah occurs as an adjective in every reference
to the priesthood, it is almost always substantival when used in reference
to the king. This substantival usage is seen in forms such as "the anointed
of Yahweh," "his anointed," "mine anointed," and "thine anointed." This
suggests a close relationship between God and His chosen ruler, as well
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as a special identification with God's plan and program. Mashiah seems to
have become practically synonymous with "king"54 during the
monarchial period in Israel.
Anointing is not specifically mentioned in connection with all of
Israel's kings. In fact, Scripture tells only of the anointing of Saul (I Sam
10:1), David (I Sam 16:13; II Sam 2:4; 5:3), Solomon (I Kgs 1:39), Joash (II
Kgs 11:12), Jehoahaz (II Kgs 23:30), and Jehu55 (II Kgs 9:6). Thus,
although anointing may have happened to all the kings of Israel and
Judah, it is "strongly attested only in relation to the Southern Kingdom
of Judah and with reference to David and his successors."56 The usage of
mashiah is even more selective, being certainly identified only with Saul (I
Sam 12:3), David (II Sam 23:1), Zedekiah (Lam 4:20), and Cyrus (Isa
45:1). Two of these usages deserve particular attention at this point.
Lamentations 4:20. In the book of Lamentations, written shortly
after the destruction of Jerusalem in 586 BC, the captive Davidic king,
the Lord's anointed, is called "the breath of our nostrils." Whether only
Zedekiah57 or the whole concept of the theocratic king 58 is in view here,
it illustrates the measure of the relationship between the king and the
Lord. The extent to which Israel's hopes were placed in the king is
revealed in the second half of the verse: "Of whom we had said, Under his
shadow we shall live among the nations." Here is the identification of the
king with the purpose and program of God pushed to the extreme of
trusting the representative instead of the God whom he represents.
Isaiah 45: 1. The application of mashiah in Isaiah 45:1 is unique. It is
the only scriptural usage of the word to describe a heathen king. While it
is obvious that there are fundamental differences between the anointed
kings of Israel and Cyrus of Persia, the parallel lies in the fact that God
chose and enabled both to fulfill their part in His overall plan and
purpose. In this awesome passage there is no implication that Cyrus
became a true worshipper of the God of Israel or that the Spirit of God
came upon him.5 9 What is clearly shown is the omnipotence of God to
move any man to do his part in the providential movement of history. For
this reason Cyrus is declared by God to be "His anointed," not literally
but figuratively, for the restoration of His captive people.60

Prophets. There is no conclusive evidence in the Old Testament
regarding the anointing of prophets. Neither is there any known parallel
to such an anointing in the ANE. Two passages suggest the possibility
that prophets were anointed, however. They are I Kings 19:16 and Isaiah
61:1.

I Kings 19: 16. Of the three anointings commanded in this
passage, only one is known to have been acomplished: II Kings 9:6 tells of
the anointing of Jehu. But no account of the anointing of either Elisha or
Hazael surfaces in the historical record. In spite of this absence of
confirmation, the anointing of prophets remains a distin~t possibility.
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Morganstern points out that "it is beyond all question that these
professional prophets were inducted into their office or guild with some
formal ceremony of consecration; and since the spirit of the Deity was
undoubtedly thought to rest upon the prophet...and this was so
intimately associated with the rite of anointing, it becomes fairly
probable ... that the professional prophet ... was formally consecrated by
the rite of anointing."61
In light of the non-literal force of mashah in Isaiah 45:1, a literal
anointing is not necessitated in the cases of Elisha and Hazael. But the
fact that the three anointings are mentioned together and that the only
known fulfillment of the three is a literal one, suggests literal anointing
for the other two as well. Even if such is not the case, however, the fact
remains that Elisha was set apart by God for service in His program.
Furthermore, it is worthy of note that the Holy Spirit is closely connected
with the passing of Elijah's prophetic place to Elisha (II Kings 2:9, 1415).62

Isaiah 61: I. This verse is one of the few occurrences of mashah or its
derivatives in the prophetic writings. It is set in a context of future
blessing for Israel. In light of Luke 4:21, it is certain that Jesus Christ, the
Messiah, is the ultimate fulfillment of the prophecy contained here. Yet it
also seems sure that Isaiah, in some lesser, typical way, was able to say
the same thing of himself as he proclaimed the message in his day. For
that proclamation must have had some meaning and application to
Isaiah's contemporaries as well as the generations of its ultimate
fulfillment. The supreme and final consoling ministry of God in Christ
may also be discerned in the lesser ministry of lsaiah.63
Whether this is a metaphorical or literal usage of mashah is
impossible to determine. There is no record of literal anointing with oil of
either Christ or Isaiah.64 The point in either case, though, is that the
prophetic office is in view here and some type of anointing (signified by
the use of mashah) is associated with the setting apart of a particular man
to the ministry of that office. It is obvious in this context as well that the
"Spirit of the Lord God" is closely connected with the anointing and with
the ministry of the office in view.
Prophets, then, were never referred to with the title mashiah in the
Old Testament, nor were they ever historically known to have been
literally anointed. The concept of anointing does appear twice in
connection with the prophetic office, however, thus implying the

Anointment involved a special
ministry to be accomplished for God and
the presence of His Spirit to provide
divine enablement.
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existence of such a rite. Further, the anointment seems to have involved
a special ministry to be accomplished for God as well as the presence of
His Spirit to provide divine enablement.
Patriarchs. The usage of mashiah in Psalm 105:1565 is distinct for
two reasons. It is the only occurrence of the term in a plural suffix form
and it is the only time the word is used with reference to the patriarchs, a
group not ordinarily associated with the rite of anointing. The psalm is a
kind of synopsis of sacred history in which successive periods of Israel's
history are represented. Verses six to fifteen deal with God's goodness to
the patriarchs,6 6 whose names appear six times in this section. Thus,
there can be no doubt about the identification of these "anointed ones"
with the patriarchs.
The explanation of the use of mashiah in this context is not certain,
however. The force must be metaphorical because the patriarchs are
never clearly stated, nor even intimated, to have been literally anointed.
The suggestion of Hesse that the patriarchs were viewed as kingly
figures, the early manifestation of the Davidic line,67 gives unwarranted
priority to royal anointing. Plumer and Leupold suppose that the
anointing is that of the Holy Ghost,68 yet there is nothing in the context
and little in the patriarchal narratives to support such a view. It is also
difficult to see how these, who are called prophets in the same verse,
could by that association also be called "anointed ones." The patriarchs
could not be called prophets in the same sense as Elisha or lsaiah,69 nor, as
has been shown above, was anointing of prophets in the time of Elisha or
Isaiah a clearly proven fact in the Biblical record.
The designation of the patriarchs as "anointed ones" does indicate
that these were chosen for and consecrated to a special task by God. In
other words, what was true of other anointed offices was also true of the
patriarchs. 70 A second clear implication of being an "anointed one" in this
context is the inviolability which accompanied the anointed office. This
protection of the "anointed ones" is the very point that the Psalmist is
making in Psalm 105:14-15 and finds parallels elsewhere in connection
with the mashiah.11
Initiation of anointing
Given an historically reliable Old Testament, there can be no doubt
that the initiator of anointing (both generally and specifica1ly) in Israel
was Yahweh. 72 The suggestion of Hesse that the stories of Yahweh's
anointing of Saul and David were instituted to legitimize what the
Israelites had already done 73 has no objective basis in the text. Indeed,
there is no intimation of contradiction between the various accounts of
anointing with regard to their initiation.
Frequently Yahweh is named as the initiator of the anointing. Such
is the case for the priests (Exod 28:41), Saul (I Sam 9:16; 10:1; 15:1, 17),
David (I Sam 16:3), and Hazael, Jehu, and Elisha (I Kgs 19:16). It was
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David who initiated the anointing of Solomon (I Kgs 1:34, 39, 45), but he
was himself the Lord's anointed and viewed Solomon as God's choice (I
Kgs 1:45), possibly indicating direction from the Lord in the matter. The
anointing of Joash by Jehoiada (II Kgs 11:12) may be argued in the same
manner.
Three times the people are recorded as having initiated anointing. In
the case of Absalom (II Sam 19:11), they were clearly out of God's will.
When David was anointed for the second and third times by Judah (II Sam
2:4) and Israel (II Sam 5:3) respectively, the people appear only to be
ratifying what Yahweh has already declared to be His choice. The one
remaining example of the people anointing a king is Jehoahaz (II Kgs
23:30). This incident took place near the end of the Southern Kingdom in
a time of general spiritual declension and involved the next son in the
Davidic line. 74 It would be tenuous to come to any firm conclusion except
that this is scanty evidence upon which to contest the historicity of
anointing by Yahweh.7s

Executor of anointing
The difficulty in arriving at a pattern regarding the executors of
anointing in Israel suggests that perhaps there was not any. A list of
those who administered the rite of anointing includes Moses (Aaron and
his sons), Samuel (Saul, David), Nathan (Solomon), Zadok (Solomon),
Jehoiada (Joash), a young unnamed prophet (Jehu), and Elisha (Hazael).
It is safe to conclude that the act of anointing was carried out by one who
was himself a divine representative, most often a priest or prophet.
Whether one of the two offices had priority is impossible to determine
given the relatively small number of anointings recorded in scripture. In
the end, the position of the anointer does not seem to be nearly as
significant as the One who authorized and initiated the act. Hence the
anointed one is designated His, Yahweh's, anointed.
Significance of anointing
The important question remaining to be considered concerns the
significance of the anointing practiced in Israel. This significance is not
singular, but plural, involving several areas of truth. These seem to build
one upon another, and so will be considered in logically ascending order.
The primary and basic significance of anointing is the indication of
an authorized choice of the anointed one for God's service. This has been
most clearly shown in the cases of Aaron, his sons, the tabernacle and its
associated implements of worship by the inclusion of a phrase using
qadhash, "to set apart or consecrate," to explain the purpose for the
anointing. 76 At the anointing of Saul (I Sam 10:1), Samuel indicates that
this is God's choice for a ruler over His people. At the anointing of
Solomon as well, he is said to be anointed "to the Lord" (I Chr 29:22).
Thus, anointing first signifies one chosen and consecrated to the service
of God. 77
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Every anointed one was to be dependent
upon Yahweh for direction and authority.
Second, because the anointed one is chosen by God, he is understood
to belong to God. He is the Lord's representative. He is spoken of as one
whom the Lord Himself has anointed (I Sam 10:1; II Sam 12:7). One
ramification of this special relationship is dependence. Every anointed
one was to be dependent upon Yahweh for direction and authority. The
king was to be the theocratic vassal of the Lord, 78 a position of absolute
dependence. The prophet was to speak the message that God gave to
him. A second ramification is inviolability. Particularly in the case of the
king, the anointed one was considered so much the representative of
Yahweh that to harm him would be an act against God Himself (I Sam
24:10; 26:9). Thus, even to curse the king would be a capital offense
(II Sam 19:22).
In the third place, the act of anointing seems to have signified an
endowment with, and leading by, the Spirit of God for the one anointed.
The Spirit is clearly declared to have come on David at his anointing (I
Sam 16:13), while the first experience which Saul had following his
anointing was that Yahweh's Spirit came upon him (I Sam 10:6, 10). The
narrative portrays this as a natural result of the anointing.7 9 Isaiah 61:1
further supports the connection between anointing and endowment
with the Spirit of God. Thus the chosen representative of Yahweh was
divinely enabled to accomplish his task through the presence of the Spirit
of God.so
This endowment with the Holy Spirit leads many writers to the
untenable position that the king in Israel was considered divine by virtue
of his office. Mowinckel says, for example, "the idea which is central and
fundamental is that he is a superhuman, divine being. The king is also an
'elohim, a powerful, superhuman being. He is a god .... Like the deity, he is
also called 'lord' ('adon); and he is called 'Yahweh's son.' " 81 Although
other writers hold the same view,sz "the arguments adduced are
extremely flimsy."83 It is biblically best to conclude with de Vaux that:
"The Israelite idea is that while the king is not just like other men, he is
not a god .... Granted that the king is adopted by Yahweh, this does not by
any means imply that he is equal to him or deified .... Israel never had,
never could have had, any idea of a king who was a god."s 4,

Summary and Conclusion
The preceding survey of philological and historical evidence for
anointing in the ANE suggests a rather uniform understanding of legal
anointing throughout the area. Although such evidence is not abundant
from countries surrounding Israel, that which is available points to a
knowledge of royal anointing among the Egyptians, Hittites, and
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The anointed one was viewed as
belonging to God, dependent upon Him,
protected by Him, and endowed with His
Spirit.
Canaanites. Borrowing by Israel of the concept of anointing from her
neighbors is not likely. Parallels may be best explained by the common
culture, while distinctions are due to the revelation and direction of
Israel's God.
One of these distinctions lies in the area of the recipients of
anointing. In addition to the royal and priestly anointing of other parts of
the ANE, recipients of anointing in Israel were found to include prophets,
as well as various objects associated with Israel's worship. The patriarchs
may be included metaphorically with those anointed in Israel.
In spite of this variety of applications of anointing in Israel, however,
the most prominent use of both the act and the title are in connection
with the king. This fact is shown by the more frequent usage of mashiah
and mashah with the kings, as well as the substantival usage and
possessive relationship which ties the king more closely to God as "His
anointed." The initiation of anointing came from God Himself, although
at times the people also anointed the king in ratificaton of His choice.
The basic significance of anointing lies in the idea that the anointed
one was chosen and consecrated by God to represent Hirn in some
avenue of service, empowered and accompanied by the Holy Spirit.
The fundamental meaning of mashiah is a consecrated leader in the
service of Yahweh. The basic idea of "one who has been anointed with
oil" is supported by philological evidence from both Hebrew and cognate
languages. Examples of anointing in the ANE, though not plentiful, are
usually connected with kingship. One example of priestly anointing
exists.
Anointing in Israel is distinct for the fact that it appears in relation to
the prophetic office and even the patriarchs, in addition to the priesthood
and kingship. Such anointing was initiated by Yahweh, at times ratified
by the people, and executed by both priests and prophets.
Anointing signified that the recipient was set apart for service by,
and for, Yahweh. This one was viewed as belonging to God, dependent
upon Hirn, and protected by Hirn. It also signified endowment with the
Spirit of God for accomplishment of the service. It did not signify
divinity.
The study is from the author's ThM thesis.
"The Significance of mashiah in the Old
Testament" Grace Theological Seminary,
Winona Lake. Ind. 1983

Quotations of Scripture are from the New
American Standard Bible unless otherwise
stated.
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dangers, the range of counseling ministries, the realistic goals, and the
route of promotion, training and supervision.

Reasons for Local Church Counseling
The very nature of the church is the first reason for counseling in
the local church. The word for church (ekklesia) appears in the New
Testament 114 times (Moulton and Geden, 1950, pp 316-317). Over
ninety appearances (Kuen, 1971, p 51) refer to a called-out body or
gathering of born-again believers who have assembled in a local area for
preaching, teaching, edification, and observance of the ordinances in
order to present themselves as lights (Matt 5:14-16, Eph 5:8) and salt
(Matt 5:13) to the lost community (I Tim 3:15). As a royal priesthood (I
Pet 2:9), the church members have the liberty and responsibility to
counsel.
Gary Collins (Christian Counseling, 1980, p 20) points out:" As an
example of the need for helping, note the number of times that the words
'one another' appear in the Bible. We are instructed to build up, accept,
admonish, be devoted to, be at peace with, serve, bear the burdens of, be
kind to, teach, encourage, confess our faults to, pray for, and love one
another (Rom 14:19; 15:7, 14; 12:10, 18: Gal 5:13; 6:2; Eph 4:32; Col 3:16;
I Thess 5:11; James 5:16; I Jn 4:7). While this clearly extends beyond
counseling, it also includes much of what is involved in the counseling
process."
In Hebrews 10:24-25, the believers are encouraged to provoke (fix
the eyes of the spirit on) one another to love and good works. This is done
while exhorting (parakalountes-calling along side of). One scholar says,
"it has the idea of shaking loose things in the other person's life that
otherwise might stay put" (Matters, Adams, 1977, p 162). This is done
through careful, prayerful study, discussion and application of the
Scripture. This is accomplished with assembled believers.
The mandate given to the church in the great commission (Matt
28:19-20) is the second reason for the local church to be involved with
counseling. The command is to "disciple." A part of discipling is to"teach
them to observe all things whatsoever I have commanded you." Because
counseling may be remedial, preventive and/or educational, it falls within
the scope of teaching in the local church.
,
God gave authority and power to the officers of the church to
change believers' lives through the ministry of the Word (Matt 28:18; Lk
24:49; Acts 1:8). This is a third reason for counseling in the local church.
Jay Adams notes: "Both exousia (externally conferred authority) and
dunamis (internal power and capability) are granted these officers by
virtue of their calling to the work of ministering the Word. The exousia
authorizes them to command respect and obedience (I Thess 5:13; Heb
13:17); the second empowers them to carry on their work (II Tim 1:7)"
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Christ's followers showed that they
were His disciples by how they loved one
another.
(More Than Redemption, 1979, p 278).
A fourth reason is the sufficiency of the Word of God by the Holy
Spirit to change lives through counseling believers (II Tim 3:16-17; II Pet
1:3-9). Christians are commanded to grow spiritually (II Pet 3:18). This is
progressive sanctification.
Another reason for counseling in the local church is the model of the
apostolic church. Christ's followers manifested love as the bridge
between Christ and the lost (The Measure of a Church, Getz, 1975, p 55).
They showed that they were his disciples by how they loved one another
(Jn 13:34-35).
A further reason for local church counseling is the gifts to the
church and to individual members. Ephesians 4:11,12 speak of certain
gifted men as gifts to the church. The word for "perfect" in verse 12
means to "equip," "train," "discipline" (Arndt and Gingrich, 1957, p 419).
These men were given to the church for the equipping of the believers.
Also given to individual members are spiritual gifts (Rom 12:6-8; I
Cor 12:4-11, 28). Some of these gifts were temporary forthe founding of
the church and the accrediting of Christ and of the apostles and
associates who wrote the Scriptures (I Cor 13: 8-10; II Cor 12:12). One of
the gifts is the gift of exhortation or counseling. Although some have the
gift of evangelism (Eph 4:11), every Christian is to be a witness, seeking
to win men and women to Christ. In the same way, although all believers
are to be burden-bearers and people-helpers, some have the gift of
exhortation or a special ability to counsel ("Friend-to-Friend Helping,"
Collins, 1979, p 13).
An additional reason for counseling in the church is the example of
Christ. He spoke to multitudes, but he ministered to individuals. Jesus is
the "Wonderful Counselor" (Isa 9:6) in whose steps believers are to walk
(I Pet 2:21).
A concluding reason for counseling in the local church is the
Christian's responsibility to avoid the counsel of the ungodly (Ps 1:1).
Counseling in the local church provides Biblical advice and direction
which is sufficient for all problems of a spiritual nature (II Tim 3:16-17; II
Pet 1:3-4).

Responsible People
The pastor is to be responsible for counseling which is going on in
the local church. The Greek word katartidzo which appears in Ephesians

