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There is a great need today for an approach to the
Scriptures which blends skillful exegesis and relevant
applicational insights. All too often one finds either
exegesis which does not speak to today's man or application
which does not solidly ground itself in an exegetical foun-
dation. Nowhere is this need more pronounced than in the
field of biblical counseling. The purpose of the writer in
approaching this field, then, is to provide an exegetical
foundation upon which a relevant biblical counseling model
of man can be developed.

The specific exegetical foundation being utilized
in this paper involves an etymological, contextual, and
lexical study of the major Hebrew anthropological terms of
the Old Testament. These terms are studied with a view
toward identifying their overriding emphasis so that the
primary functioning capacities of the whole man can be spec-
ified. Through this exegetical study of these terms, this
paper concludes that man is a being with the functional
capacities of relational motivation, rational direction,
teleological action, and emotional reaction.

These functioning capacities of the whole man pro-
vide the basis for the biblical counseling model of man pre-
sented in this paper. Each of these capacities are analyzed
with an emphasis upon their: (1) nature and interrelation-
ship, (2) ideal or proper functioning, (3) sinful function-
ing as a result of the fall, (4) and their utilization for
a biblical counseling model of change.

This model is the capstone of this thesis, because
it provides a description of the basic aspects involved in
the process of moving the whole man (which includes each of
his functioning capacities) toward maturity in Christ. Thus
both the reader and writer are provided with an exegetical
examination of the biblical data about man which is organ-
ized into a workable structure which can be utilized as a
coherent guide for helping people toward maturity in Christ,.
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INTRODUCTION

Purpose of the Paper

The purpose of this paper is to present a biblical
view of man based upon a study of the primary anthropological
terms used of man in the 0Old Testament. This biblical view
of man will then serve as a foundation for a biblical coun-
seling model of man. Such a model will then be utilized as
a framework for moving people toward maturity in Christ.
Having made the above statement of the purpose of this paper,

it is necessary to clarify several aspects of that purpose.

Explanation of the Paper

The Anthropological Terms

The scope of the study of the terms

One might ask, and rightfully so, '"Why 0ld Testament
anthropological terms?" Involved in this question are two
sub-questions: 'Why so large a portion of Scripture as the
entire 0ld Testament?'" and '"Why only the 0Old Testament?"

The reason the entire Old Testament was chosen as
the scope of this study was to avoid the pitfall of limited
conclusions. S. L. Johnson, in his work "A Survey of Bibli-
cal Psychology in the Epistle to the Romans,' acknowledged

that the limited scope of his study necessitated limited
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and tentative conclusions. Thus it was felt that to limit
this study to any portion of either testament waé to build
on too small a foundation.

The second question follows from the first. "If a
broad foundation is important then why not 'go all the way'
and include the New Testament?'" There are three primary
reasons why this was not done. The first involves the obvi-
ous problem of a limited amount of space in which to declare
the results of such a study. The second relates to the very
difficult task of studying related terms in two different
languages all in the scope of one paper. The third reason
is actually a defense of using "only the Old Testament mate-
rial." The New Testament writers clearly drew upon the long-
standing O0ld Testament conceptions when they used similar
anthropological concepts.2 Therefore the basic understanding
of man's nature demonstrated in the Old Testament will not be

different from that found in the New Testament.

The choice of the terms to be studied

A further question that might be asked is, ''Why
study these particular terms?'" In the case of the first

three terms studied (vg), 23, n3aa), little defeuse needs

1Samuel Lewis Johnson, '"A Survey of Biblical Psy-
chology in the Epistle to the Romans' (Th.D. dissertation,
Dallas Theological Seminary, 1949), p. 15.

2Ernest DeWitt Burton, Spirit, Soul, and Flesh
(Chicago: The University of Chicago Press, 1918}, p. 187.




to be given. This is due to the fact that by number of
occurrences (vpy 755 times, 3} 858 times, nyn 389 times) they
far outweigh the use of any other terms used for man's nature
in the 0ld Testament. Furthermore, within the fourth group
of terms (the inner organs of the body) are found the remain-
ing words of primary significance for 0ld Testament anthro-
pology.

The choice of anthropological

terms as a foundation for a
biblical counseling model of man

One could ask the question, "Why study anthropolog-
ical terms as a foundation for a biblical counseling model
of man?" 1Implied in such a question is the further question
of, "What about the input of other topics such as the image
of God in man?" This is a legitimate question because there
are many areas of study that have implications for a biblical
view of man. Therefore concepts such as the image of God in
man will be assumed and utilized without being emphasized.
This is due to the simple fact that the present study has
often been either overlooked or mishandled (more will be said
about this later).

In light of this, a second question could be posed.
"How will a study of these terms i1llumine our understanding
of man's nature?" It is the position of this writer (to be
supported throughout the paper) that each of these terms,
when used for man, indicate the whole man viewed from the

standpoint of various functional capacities. Thus when one
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looks at the various terms for man he must realize that ''the
one word 1s chosen in preference to another according to the
particular aspect of man's life which needs emphasizing.”1
On the basis of this position, this study makes no attempt to
identify various parts of man and will make no attempt,
therefore, to deal with the issue of dichotomy versus tri-
chotomy. Rather, the study will attempt to show what aspects

of man's inner nature are being emphasized by each term. It

is these various overriding emphases of the one man which

will be utilized to formulate a biblical counseling model of

man.
A Biblical Counseling Model of Man

The concept of a biblical
counseling model

The obvious question that comes to mind at this
point is, "What 1s a biblical counseling model?" A biblical
counseling model, in the eyes of this writer, is simply the
organization of the biblical data about man into a workable
structure that can be utilized as a coherent guide for moving
people toward maturity in Christ.

The choice of a biblical
counseling model of man

Some might ask, '"Why a model of man?'" Implied in

this is the question, '"Is not theology proper, or

1H. D. McDonald, The Christian View of Man (London:
Crossway Books, 1981), p. 4Z.




harmartiology, or soteriology, or any other primary Bible
doctrine just as important to a biblical counselor as is
anthropology?'" Frankly, this is a very difficult question

to answer. However, it is an important one and needs to be
answered. In pursuing this task it would be best to begin
with a given: there is no doctrine of Scripture that does
not have profound implication for man's spiritual life (2 Tim
3:16-17). (In light of this, there is a great need for some-

one to write a book that might be entitled, Toward a Theology

of Biblical Counseling in which an entire biblical theology

for counseling could be presented in embryonic fashion. This
writer, for his part, has chosen a more limited task.)

Having said this, it also needs to be clearly stated
that biblical anthropology is especially important to the
task of the biblical counselor. For the biblical counselor
deals with man and he must know what God says about the pin-
nacle of His creation--man. Understanding the biblical
teaching about man opens the door to a clearer understanding
of man in relationship to the other primary teachings of
Scripture. The belief held here is that an inadequate view
of man leads to an inadequate view of harmartiology, soteri-
ology, sanctification, and even to an inadequate view of man
in relationship to the Godhead. For how is one to describe
man in relationship to these various doctrines if he does not

first understand who man is according to the Creator?



The Importance of the Paper

One aspect of the importance of this work has been
stated above: biblical anthropology is essential to the bib-
lical counselor if he is to deal biblically, and therefore
effectively, with man. A further importance involves the
simple fact that works of this kind in the past have simply
been incomplete. When one reads works about "biblical psy-
chology" he comes away with two vital questions: '"So what?"
and '"How so?" These questions are discussed below.

The '"so what" question comes after reading a work
that is sound in its exegesis, but is woefully lacking in its
application. The question which comes to mind is, "How in
the world will all of this make any difference in how I will
live my life or help others in their Christian life?"

The '"how so'" question comes after reading a work
that is striking in its application, but is woefully lacking
in its exegesis. The question which comes to mind is, '"How
in the world did you come up with that stuff?"

This work desires to take the twin tasks of exegesis
and application (in relationship to biblical anthropology and
biblical counseling) and to unite the two into a cohesive
model. The accomplishment of this task will enable the bib-
lical counselor to counsel both authoritatively (because of
the biblical foundation) and effectively (because of the
application and implications having been drawn from the bib-

lical foundation).



The Crganization of the Paper

In order to fulfill the purpose of this work the
first four chapters of the paper will be primarily exegetical
in nature. In each chapter one Hebrew anthropological term
(or in the case of the fourth chapter, one group of terms)
will be studied. Each word will be studied both from the
standpoint of etymology and of contextual-lexical considera-
tions. This will lead to a statement of the basic meanings
of each term. Then the overriding emphasis of each term will
be presented with support being given for the stated emphasis.

The fifth chapter will be primarily implicational in
nature. A biblical counseling model of man will be derived
from the exegetical work done in the first four chapters.
This model will describe the functioning capacities of man
both as they ideally function in the mature man and as they
dysfunction in the fallen man. The utilization of such a
model as a framework or coherent guide for moving people

toward maturity in Christ will then be presented.



CHAPTER I
¥gy: THE PERSONAL MAN WHO LONGS

The Meanings of the Term Y9)

The Etymology of the Term Y31

The Hebrew word vgj is parallel to the Akkadian
napistu and the Ugaritic np3. The basic meaning of both of
these words is "throat.”1 From this original idea of
"throat'" or ‘''meck" quite logically developed the idea of
'"breath,' the life-giving substance which passes through the
throat.2

This Hebrew noun is related to the denominative
verb ¥93 which is found only in the niphal form in the 0ld
Testament (Exod 23:125 2 Sam 16:14; Exod 31:17). In the
Hebrew the word has the idea of '"to take breath, to refresh
oneself." The Akkadian cognate means ''to breathe out, to
blow.”3

Thus the etymology of both the noun and verb form

indicates the idea of the throat or neck as the organ through

1Ludwig Koehler and Walter Baumgarter, editors, Lex-
icon in Veteris Testamentia Libros (Leiden: E. J. Brill,
19587, p. 627.

2
R, Laurin, "Concept of Man as Soul," Exp Tim 72
(February 1961):131. ’

3Theological Wordbook of the Old Testament, s.v.,
"vgy,' by Bruce K. Waltke, pp. 587-8 {hereafter cited as
TWOT) .

8



which we breathe.1 This important concept must be kept in

mind as one studies the use of vp) in the 0ld Testament.

The Uses of the Term vjp)

The term is used 755 times in the 01d Testament.2
lThese occurrences have been catalogued into five essential
categories. These categouries are presented in a particular
order which attempts to identify the logical relationship
between them. The categories will also serve as a basis for

the statement of the overriding emphasis of the term.

Used as the living being

The first use, both in logical and chronological
sequence, 1s for the living being. It is that element or
characteristic which distinguishes that which is animate from
inanimate objects. This is how the word 1s used in Genesis
1:20, 21, 24, and 30 where it distinguishes the animate cre-
ation from the earlier inanimate creation. In man, the ¥a2
is constituted as a living being by God's breathing into the
nostrils of the ap3 (Gen 2:7). 1In this regard it "denotes
that vital principle in man which animates the human body and

reveals itself in the form of conscious life.”3

1Aubrey R. Johnson, The Vitality of the Individual
in the Thought of Ancient Israel (Cardiff: University of
Wales Press, 1964}, p. /.

2Koehler and Baumgarter, Lexicon in Veterls Testa-
mentia Libros, p. 626.

3

Johnson, Vitality of the Individual, p. 22.
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Used as the entire person

From the concept of a conscious, living being, the
term movés on quite naturally to the idea of the whole person
who is alive. In this sense ﬁga is used for the self, the
person, the whole man. It is from this use that men have
correctly concluded that man does not have a U3, he is wgg.l

This is a very common use of the term in the Old
Testament. It 1is used as the personal pronoun to mean self
(Judg 16:30; Josh 2:13) and it is used in enumerations to
indicate a certain number of people (Gen 46:22, 25, 26; Exod
1:5). In such cases it stands for the entire individual and

adds an intensely personal element to the notion of self.?

Used as the personality

This use is very similar to the previous one. There
is, however, a distinction. In the former use the man as a

whole was emphasized. 1In this use the inner personality or

personhood of the whole man is emphasized. The Hebrews saw
the ﬁgg as the seat of the personality, and more than that,
as the personality or personal element itself. Thus the word
does not simply denote the abstract notion of life but refers
rather to the dynamic qualities of personal existence and

personhood (Ruth 4:15; Ps 18:8; 23:3; Prov 25:13; Lam 1:11).3

1Gustav F. Oehler, Theology of the 0ld Testament
(New York: Funk & Wagnalls Publishers, 1883), p. 150.

2

TWOT, 8.V., ”ﬁpa,” by Bruce K., Waltke, p. 590.
3Ibid., p. 589.
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Other passages such as Genesis 34:3 and Exodus 23:9 {llus-
trate this concept as they depict the dynamic nature of vj)
as the inner core of man in relationship to man. In this
sense the ﬁga 1s man in all his manishness, in all his human-
ness. Thus to the ﬁgg belongs the personality of the indi-

vidual; it has or is the personality.1

Used as the throat

The relationship between the previous three usages
of vpy and the present one 1s difficult to grasp unless there
1s an understanding of Hebrew anthropological thinking. Hans

Walter Wolff, in his fine work, Anthropology of the 0Old Test-

ament, discusses this by using the terminology he calls

""'stereometric thinking."

Stereometric thinking thus simultaneously presupposes a
synopsis of the members and organs of the body with their
capacities and functions. It is synthetic thinking,
which by naming the parts of the body means its function.
. « « We shall then have to go on to enquire where the
argument picks out particular functions and characteris-
tics of that part of the body, and how the word finally
brings out, more or less clgarly, a particular aspect of
human existence in general.

The Hebrews saw a part of the body together with its particu-
lar activities and capacities and in turn conceived these as
being the distinguishing marks of the whole man.

Therefore to understand the relationship of @gg when

1A. B. Davidson, The Theology of the 0ld Testament,
ed. S. D. F. Salmond (New York: Charles Scribners' Sons,
1910), ppa 199—2000

2Hans W. Wolff, Anthropology of the 0ld Testament
(Philadelphia: Fortress Press, 1974), pp. 8, 1l.
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used as throat to the preceding usages of Y21 there must
first be an understanding of the meaning of Wg; as throat.
It has already been demonstrated that the etymology of ¥o2
relates to Akkadian and Ugaritic words for throat. This
concept was carried over into Hebrew thinking in such verses
as Isaiah 5:14; Habakkuk 2:5; and Job 41:21. In Isaiah
5:14, for instance, the ﬁga speaks of the opening of the
throat, jaws, or gullet. In Habakkuk 2:5 the ¥53 is used
for that organ which takes in food and satisfies hunger.

It is when the use of u¥p) for "throat" in the phys-
ical or external sense i1s transferred to the personal or
internal sense that the relationship between this use and the
preceding ones becomes clear. For it is the living, per-
sonal man who craves the satisfaction of his éga (throat) in
verses such as Proverbs 25:25; Jeremiah 31:12, 25; and
Proverbs 28:25. It must be recognized that in these verses
and others like them, the hunger to be satisfied is personal,
not physical.

Used as the longings
of the person

It is a natural step to move from the @gg as that
organ of man that needs nourishment to the larger concept of
man as a whole longing for personal satisfaction. Because
the emphasis of the next section of this work will be upon
this fact, the present treatment will be brief. Suffice it

to say at this point that the preponderance of verses in
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which v9) is used with words for longing, striving, and
desiring is evidence in itself of the importance of this
concept (Exod 15:9; Deut 6:5; 12:15, 20; 14:26; 24:15;

1 Sam 2:16; 1 Kgs 11:37; Job 23:13; Ps 10:3; 42:1, 2, 4;
49:8, 15; 63:1, 5, 8; 84:2; 119:20; Prov 13:2, 4, 19, 25;
Ecel 2:245 6:2; Isa 26:8, 9; 32:6; 55:2; 61:10; Jer 2:24;
6:17; 31:12; 50:19; Lam 1:11, 19).

The Overriding Emphasis of the Term vgj:
The Personal Man Who Longs

An Explanation of the Stated Emphasis

It is the purpose of the following portion of this
paper to validate the stated overriding emphasis of the term
¥sy. However, before this is done, the thinking behind the
stated emphasis needs to be explained.

First, let it be repeated that each of the terms
used for man are viewed by this writer as characterizing
descriptions of the whole man. Man is an ontological unit.
However, within the one man there are various capacities
described by the Scriptures. One such way these capacities
are delineated in Scripture is by the anthropological terms
used for man.

The second point, which is derived from the first
point, is that in order to understand man there must be an
understanding of man's functioning capacities. One such
term for man is ﬁgg which emphasizes man in his capacity for

personal longings.
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The third point is that these two words (personal

and longings) must be viewed together. For to say that man
is personal, without saying that he longs, leaves out the way
in which the personal nature of man demonstrates itself.

And to say that man longs, without saying that he is per-
sonal, totally leaves out the context of those longings,
namely, his personhood. Having said this, let it also be
noted that in the following validation the emphasis will be
upon the longing aspect for the simple reason that it is that

aspect of man as gy which is so often overlooked.

A Validation of the Stated Emphasis

Demonstrated by the concept
of the throat

It has already been demonstrated from etymological
and contextual evidence that ''throat'" is a primary concept
involved in the term ﬁ?& (once again cf. Isa 5:14; Hab 2:5;
Prov 10:2; 13:25; Jer 31:12, 25). 1In these verses throat
refers to man as he craves satisfaction in terms of either
air or nourishment. The implication of this usage is beauti-
fully stated in the following quotation.

Thus when throat is mentioned there is the idea of man

as needy and in danger, who therefore yearns with his
nephesh for the preservation of his being. This is his
vital longing, desire, striving or yearning, which domi-
nates the nephesh. This desire comes to mean one's
ardent desire that must be satisfied. Thus the Deuteron-

omic command to love Yshweh with the whole of the nephesh
was accordingly that man should carry the whole living
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force of wishes and all his longing desire into his love
for the one God of Israel.l

By way of Hebrew stereometric thinking (see page 11) the
organ of the body through which one satisfies his physical

longings came to be understood in a psychical sense for the

whole man who longs for personal satisfaction.

Demonstrated by its use
for physical longings

In verses such as Deuteronomy 12:20; 23:24; Numbers
11:6; Psalm 107:5-9; Proverbs 25:25; Jeremiah 31:12, 25;
Hosea 9:4; and Micah 7:1, the ¥3) is used for man's physical
desires or appetite. Compare, for instance, Deuteronomy
12:20., "When the LORD your God shall enlarge your border,
as He has promised you, and you shall say, I will eat flesh
because your soul longs to eat flesh; you may eat flesh,
whatsoever your soul lusts after.'" In this instance, and
the others cited above, the 693 is clearly used as the essen-
tial part of man with reference to the seat of his appetites
that must be satisfied if he is to 1ive.2 By simple trans-
ference, these physical appetites are used for man's spir-
itual and personal longings which must be satisfied if he is
to survive personally. Psalm 107:8-9 is a beautiful example
of this. "Oh that men would praise the LORD for His good-

ness, and His wonderful works to the children of men! For

lrbid., pp. 16-17.

2R. Laird Harris, Man--God's Eternal Creation
(Chicago: Moody Press, 1971), p. 10.
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He satisfies the longing soul and fills the hungry soul with
goodness." In this verse the ¥3) is viewed as the whole man
who longs for the personal satisfaction which is found only
in a relationship to Yahweh. Other examples of this usage,
many of which will be cited and studied later, include Psalm
42:1, 2, 4, 6, 11; 63:1, 5, 8; 84:2; 143:6; Isaiah 26:8, 9.

Demonstrated by its use
with terms of longing

Perhaps one of the strongest arguments for stating
that the overriding emphasis of ¥33) is the personal man who
longs is the frequent use of égg with at least fourteen dif-
ferent terms for longing. Each of these terms will be stud-
ied below.

There are eight Hebrew words used with ﬁga that have
the common basic meaning of to long for or to desire. The
first of these terms is the Hebrew verb nIR which is used
twenty-seven times in the 0ld Testament. It is used nine
times with dgg (Deut 12:20, 20; 14:26; 1 Sam 2:16; 1 Kgs
11:37; Job 23:13; Isa 26:9; Mic 7:1). The word has the mean-
ing of '"to desire, long, wait, covet, or wait longingly.“1
It is used in a physical sense for a longing for nourishment
which must be met if an individual is to survive (Deut 12:20;
14:26; 2 Sam 23:15). It is also used in a psychical sense
with an emphasis upon the personal longings of man: '"with

my soul (v33) have I desired (nl§) Thee in the night'" (Isa

1TWOT, B4V, ”“}ﬁ’" by Robert L. Alden, p. 18.
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26:9). The related feminine noun n1xn has the meaning of
"desire, longing, appetite, and 1ust.”1 It too is used of
both physical appetites (Prov 13:1) and of personal longings
(Ps 10:3; Prov 13:19; Isa 26:8).

Another word with the same basic idea is N0 which
means ''to pine after, to long for, to be pale with longing.”2
It is used of physical longings in Psalm 17:12. In Psalm
84:2 it is used, along with a fourth term n22 ("to faint with
great desire, to be exhausted with longings"3) for personal
longings. "My soul longs (apd) yea even faints (n%3) for the
courts of the LORD." A fifth term used with vo1 with the
meaning of desire is p@g. This has the idea of desiring
something with great attachment (Deut 7:7; 10:15) and is used
of man's personal longing and desire for a wife in Genesis
34:8.

Another term used with égg in the sense of desire is
ﬁ!} which is used of the ¥31 as it seeks after an object with
great desire (Deut 11:12; 4:29). pgg is a seventh term used
in this way. This Hebrew verb has the idea of 'to long for
eagerly."4 It is used both of man's physical and personal

longings (Ps 107:9; Isa 29:8). A final Hebrew word used in

1Francis Brown, S. Driver, C. Briggs, The New Brown,
Driver, and Briggs Hebrew English Lexicon (Lafayette, IN:
Associated Publishers & Authors, 1981), p. 16.

2

Ibid., p. 483.
3

4

Ibid., pp. 477-9.
Ibid., p. 814,
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this sense adds a slightly new variation. It is the verb
pg? which 1is used in the Old Testament for the satisfaction
of one's desires or longings. It is used of the satisfaction
of one's physical appetite in Deuteronomy 6:11 and of the
satisfaction of one's personal longings in Psalm 107:9; 145:
16; and Isaiah 58:11.

The meaning of that eighth term leads appropriately
into the study of four more terms used with ﬁg; in a longing
context. They are used with the meaning of hungering and
thirsting after an object in order to satisfy a longing.

The first such term is A2¥. It is used only three times in
the 0ld Testament. In Joel 1:20 it is used for the physical
panting of an animal in need of sustenance. It occurs twice
in Psalm 42:1. Once it is used for the physical longing of

a deer for flowing waters and once for the personal longing
of the psalmist who pants for God. In that same psalm the
verb RnY is found with égg. This verb means '"to be thirsty,
to thirst due to parched conditions."1 Physically it 1llus-
trates the parchness of thirst when man's physical longings
go unmet (Exod 17:3; Ezek 19:13) and psychically it illus-
trates the parchness of thirst which man experiences when
his personal longings go unmet (Ps 42:2; 63:1). The thirst-
ing metaphor is not the only one used for the soul's longing.
The 0ld Testament also uses the hunger metaphor to illustrate

both the physical hunger of the throat (as the organ which

l1bid., p. 814.
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takes in food) and the personal hunger of the soul. This is
done through the use of the Hebrew verb ay7 which means 'to
be hungry, to be voracious, to desire vehemently."1 It
denotes man's physical longing or hunger in 2 Samuel 17:29
and man's personal hunger or longing in Psalm 107:9. The
word q1¥ picks up upon both the ideas of hunger and thirst.
It has the meaning of '"to be faint with thirst or to be weary
with hunger."2 It is used of the longing 693 which hungers
and thirsts for satisfaction in Proverbs 25:25 and Jeremiah
31:25.

Two Hebrew words are associated with dga with the
basic meaning of waiting with longing. Psalm 33:20 states
that, "Our soul waits for the LORD: He is our help and our
shield." This word for wait is “?? which means to wait or
long for something.3 In Psalm 62 nypaw is used twice with
vp3) with the meaning of waiting or longing silently for some-
thing. The association of these fourteen words with ¥3)
clearly validates the fact that éga is used throughout the
0ld Testament with an emphasis upon personal longings.

Demonstrated by its frequent
use 1n longing contexts

The term ws) is often used in contexts which have an

obvious emphasis upon desires or longings of some specific

libid., p. 944.

21bid., p. 746.

31bid., p. 314.
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nature.1 This writer, in an independent study, noted 211

times that ﬁgg was used in direct connection with desires or
longings. As one writer has commented, 'that passions and
affections of all kinds are declared of the soul, as subject
and object, there needs absolutely no special text to
prove.”2 That same writer then went on to note that, ''the
idea of dgg, wuxd, as Scripture uses it, is altogether mani-
fest in the characteristic of desire, predominant over every-

thing, and pervading everything."3

The Relational Significance of the Term ¥3)

It has been demonstrated that the overriding empha-
sis of dgg involves the concept of the personal man who
longs. There is an obvious question which comes with such a
stated emphasis. That question is, "What does a personal
being who longs, long for?" This is a vitally important
question that must be answered if the implications of this
term for biblical counseling are to be understood. The
answer to this question will be derived from two primary
areas of evidence. The first way in which this question will
be answered is through an analysis of those verses which most

clearly speak of the longing of the ﬁgg. The second way in

1Johnson, Vitality of the Individual, p. 13.

2pranz Delitzsch, A System of Biblical Psychology
(Grand Rapids: Baker Book House, 1966), p. 241.

3

Ibid., p. 242,
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which this question will be answered is through a broad syn-

thesis of the Scriptural teaching concerning the nature of
personal existence,

Through this combination of a contextual-lexical
analysis and a broad thematic synthesis it will be demon-
strated that the personal man who longs, longs primarily

(predominately) for relationship. Relationship, as it is

being used here, can be defined as "intimate involvement and
union with another personal being." This is the core longing

of the personal man who longs.

Validated Analytically

Validated by the use of ¥5) in
the context of man longing for
relationship with man

The burden of this section will be to sample those
verses in which ﬁgg is clearly used for longings in the con-
text of man to man interactions. Such a sampling will demon-
strate that the personal man who longs, longs for relation-
ship. This section will not, however, discuss the appropri-
ateness or inappropriateness of man moving toward man for
relationship. Such a discussion will be reserved for the
fifth chapter of this paper.

In Genesis 34:1-8 ¢y is used two times to indicate
human longings for intimate relationship. The context is not
a pleasant one and, as already stated, its usage here 1is not
in any way intended to imply that this is a proper means for

satisfying one's longing for relationship! Rather, it is
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used simply to point out that 633 1s used for man as a per-
sonal being who longs for relationship.

In the context, Shechem, the son of Hamar the Hiv-
ite, defiles Dinah the daughter of Leah and Jacob. Shechem
then determines that Dinah should be his wife for '"he loved
the damsel" (34:3). In this context we are told that
Shechem's '"soul clung unto Dinah'" (34:3) and that '‘his soul
longed for Dinah" (34:8). The word for clung is P37 which,
as 1t was noted earlier, means to cleave or cling to someone
in loyalty or affection and which is used throughout the 01d
Testament for the closeness of a husband and wife relation-
ship. The word used for longeth in verse eight is D@D which
was also studied earlier and which means to be attached to,
to love, to desire. Both contextually and lexically it is
clear that 633 is used in this passage for man as he longs
for an intimate personal relationship.

This same concept is demonstrated in Genesis 44:
20-34. In the context the extremely close relationship
between Jacob and his son Benjamin is emphasized again and
again (Gen 44:20, 22, 29, 30, 31, 34). Judah, in answer to
Joseph's request that Benjamin be separated from his father
and left in Egypt, states that the soul of Jacob is bound up
in the soul of Benjamin (44:30). So close is the relation-
ship that if Benjamin did not return to Jacob then Jacob
would die of grief (44:31). This close relationship is said

to be one in which the vp3 of the two individuals is bound
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up together (1@2). This word is used in the 0ld Testament
for two objects that are so closely joined that they cannot
be separated and came to be used for the strong affection of
a relationship that cannot be broken (Neh 3:38; Job 38:31;

1 Sam 18:1). Once again ﬁga 1s used for the strong relation-
ship that a man (here a father) longs to have with another
personal being (here his son).

The concept of d?a as the personal man who longs for
relationship is again demonstrated in the relationship which
developed between Jonathan and David. So close was that
human relationship that David, in his eulogy of Jonathan,
could say that, "I am distressed for thee my brother Jona-
than, very pleasant hast thou been unto me: Thy love to me
was wonderful, passing the love of women'" (2 Sam 1:26). Such
love was spoken of in 1 Samuel 18:1-3 where it is stated that
"the soul of Jonathan was knit with the soul of David and
Jonathan loved him as his own soul" (18:1). The word "knit"
(1@2) is the exact same word used in Genesis 44:30. The
souls of Jonathan and David were bound together by the strong
affection of a committed love relationship. This type of
relationship is exactly what the ©93 longs for.

This same idea 1s once again brought out in the Song
of Solomon. In 1:7; 3:1, 2, 3, and 4 the bride seeks for a
relationship with her groom whom she speaks of repeatedly as
the one whom my soul loveth (Jn§). The soul is used in each

of these verses as that capacity of man to long for an
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intimate relationship with another personal being. This same
usage, only stated negatively, is found in verses such as
2 Kings 4:27; 1 Samuel 1:10; Psalm 31:9-12; Jeremiah 12:7;
and Lamentations 2:12. In these verses the 633 is crushed by

the loss of relationship. It has the capacity to long for

relationship and is overwhelmed when such relationships are
ended.

The dgg is clearly used in the 0ld Testament in the
context of man longing for relationship with man. Such evi-
dence, though clear, is not overwhelming. Therefore, the
reader's attention is now turned to further validation of
this point in the form of an analysis of the use of ¥9) in
the context of man longing for relationship with God.
Validated by the use of vg)

in the context of man longing
for relationship with God

The purpose of this section is to study those verses
in which dga is used in the context of man longing for rela-
tionship with God. To forestall any misconceptions, let it
clearly be stated at the outset that this writer is not in

any way implying that unsaved man longs after God. Rather,

having already shown that man as dga 1s a personal being who
longs, it is now being shown that what man longs for is rela-
tionship: 1intimate involvement and union with fellow per-
sonal beings, This longing for relationship is part of man's
essential being by creation. It is part of his image which

cannot be lost i1f man is to remain man: by creation man is a
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personal being who longs for relationship. Now, the godly

man, as in many of the verses studied below, turns with his
longing 653 to God for relationship. The ungodly man, as in
Psalm 10:3-4, turns to anything but God to satisfy his long-
ing for relationship. In summary then, it can be said that

the longing for relationship is a part of every human being

in that every man is ﬁga and is therefore a personal man who
longs for relationship. However, the direction in which one
moves to satisfy that longing for relationship depends upon
the spiritual condition of that human being. This key issue
will be further discussed later in this paper. However, the
above comments must be kept Iin mind at this point as one

reads the following section on the use of 683 in the context

of man longing for relationship with God.

Validated by a recitation
of selected verses

There are numerous verses in which dga is used in
the context of man longing for relationship with God. Obvi-
ously not all of them can be discussed in detail in this
paper. However, the simple propensity of verses used in this
sense is strong evidence which validates the stated signifi-
cance of d??' Therefore this section of the paper will
include a basic recitation of some of those verses. The pur-
pose of such a recitation of verses without detailed comments

is to demonstrate to the reader that ﬁ?g 1s clearly used
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numerous times in the sense of the personal man who longs for
relationship.

There are a number of verses in the 0Old Testament
in which man is commanded to seek after, to love, and to
cleave to God with his égg. Such a command must assume that
man as v¥g3) has the functional capacity to long for relation-
ship. (In the following selection of verses the Hebrew word
¥p) which is translated "soul" will be underlined for the
purpose of identification and emphasis.) "Take diligent heed
« « « to love the LORD your God and to walk in all His ways,
and to keep His commandments, and to cleave unto Him, and to
serve Him with all your heart and with all your soul' (Josh
22:5). ‘“'Take good heed therefore unto your souls, that you
love the LORD your God " (Josh 23:11). "Now set your heart
and your soul to seek the LORD your God" (1 Chron 22:19).
"But if from then you shall seek the LORD your God, you will
find Him, if you seek Him with all your heart and with all
your soul' (Deut 4:29). Other verses giving the same type
of command include Deuteronomy 6:5; 10:12; 11:13; 13:3; and
2 Chronicles 15:12,

There are also numerous verses in the 0ld Testament
which depict man longing, thirsting, desiring, panting, and
walting for relationship with God. (In this selection of
verses both the Hebrew word vy and the main verb will be
underlined for identification and emphasis.) 'Yea, in the

way of Your judgments, O LORD, have we waited for Thee, the
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desire of our soul is to Your name, and to the remembrance

of You. With my soul I have desired You in the night'" (Isa

26:8, 9). '"As the hart pants after the water brooks, so

pants my soul after Thee, O God. My soul thirsts for God,

for the living God" (Ps 42:1, 2). '"My soul wait thou only
upon God" (Ps 62:5). "O God, Thou art my God; early will I

seek Thee; my soul thirsts for Thee . . . my soul follows

hard after Thee" (Ps 63:1, 8). 'My soul longs, yea ever

faints for the courts of the LORD: my heart and my flesh cry

out after the living God" (Ps 84:2). '"My soul walits for the

LORD more than they that wait for the morning' (Ps 130:6).

"I stretch forth my hands unto Thee; my soul thirsts after

‘Thee, as in a thirsty land" (Ps 143:6). '"Oh that men would
praise the LORD for His goodness, and for His wonderful works

to the children of men! For He satisfies the longing soul

and fills the hungry soul with goodness' (Ps 107:8-9). "I

will greatly rejoice in the LORD, my soul shall be joyful in
my God" (Isa 61:16). 'The LORD is my portion saith my soul;
therefore will I hope in Him. The LORD is good to them that

wait for Him, to the soul that seeks for Him" (Lam 3:24-25).

Other verses which also depict the soul as longing for rela-
tionship with God include Psalm 25:1; 35:9; 33:20; 57:1;
69:18; 94:19; 119:81; 143:8; Isaiah 55:1-3; Jeremiah 31:12,
25. In each of these verses the ﬁga longs not for an imper-

sonal God or for impersonal involvement with a personal God,

but for personal involvement with a personal God. The 653
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clearly 1is used throughout the Old Testament for man in his
capacity to long for relationship.

Validated by an investigation
of selected passages

Two passages have been selected from the verses
listed above. These two passages will be studied in more
detail in order to further validate the thesis that man is a
personal being who longs for relationship. Psalm 42:1-43:5
and 63:1-11 were chosen because of their consistent emphasis
upon the vg) as longing and thirsting for relationship with
God.

Validated by Psalm 42:1-43:5. These two psalms

should be studied together as a single psalm. This 1s due

to the fact that many Hebrew manuscripts present the psalm

as a single unit and that Psalm 43 has no title (which is
very rare in Book II of the Psalter), and because they are
joined by a common refrain (42:6, 12; 43:5).1 This psalm

is a psalm of personal lament in which the composer finds
himself at a great distance from the sanctuary at Zion (42:5;
43:3) and surrounded by an ungodly people who mock him as one
forsaken by God (42:3, 11). The repetitive structure of the
psalm can be outlined as follows: the longing soul (42:1-2),
the needy soul (42:3-4), the satisfied soul (42:5-6), the

1Peter C. Craigie, "Psalms 1-50," in vol. 19 of
Word Biblical Commentary, editors David A. Hubbard and Glenn
W. Baker (Waco, TX: Wword Books, 1982), p. 325.
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needy soul (42:7-10), the satisfied soul (42:11), the needy

soul (43:1-3), and the satisfied soul (43:4-5). For the pur-
pose of organization, these seven sections will be discussed
under the three headings of the longing soul (42:1-2), the
needy soul (42:3-4, 7-10; 43:1-3), and the satisfied soul
(42:5-6, 11; 43:4-5).

In thinking about the longing soul (42:1-2) the
question to ask is, "For what does the longing soul long?"
Psalm 42:1-2 clearly answers that question. This psalm of
personal lament begins with an illustration from nature. The
psalmist pictures a deer which is panting with thirst for the
full and flowing stream of water. The word for pant is A7y
which is found in only one other verse in the 0ld Testament.
It is used in Joel 1:20 for the beast of the field which
years and pants for water. As used in that context it indi-
cates a strong, audible panting for water which is caused by
a prevailing drought. In Psalm 42:1 the word is applied to
the ﬁgg. The physical picture from nature is transferred to
the psychical longing or thirst of man. Man is here viewed
as a longing being who yearns for the satisfaction of his
personal need just as the deer yearns for the satisfaction of
his physical need. In the context, that which the deer longs
for is water, while what man's ®2) longs for is a relation-
ship to his Creator: '". . . so pants my soul after Thee, O
God. My soul thirsts (xkp¥ is the word for thirst and is used

{n Lam 4:4; Amos 8:11; Exod 17:3, and Ezek 19:13 for a deep
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thirst which is due to parched conditions) for the living
God'" (42:1-2). The soul longs for God and what God provides
is intimate personal relatlionship because He is the living
and personal God.

When considering the needy soul (42:3-4, 7-10; 43:
1-3) the questions to ask are, '"Why is the needy soul in
need?" and "What does the needy soul need?" 1In every section
involving the needy soul the psalmist is in a situation which

leads him to believe that his relationship with God has been

severed. In Psalm 42:3 he is continually in tears as he con-
siders the question, '"Where is thy God?" In 42:4 his soul
despairs because of the absence of the united fellowship and
worship of God. The psalmist himself asks God the question,
'"Why has Thou forgotten me?" (42:9) and is again tormented
with the question "Where is thy God?" (42:10). The psalmist
goes about mourning continually (43:2) because of his belief
that he has been cast off (ngl) by God (43:2). The word
""cast off'" has the idea of being forsaken and abandoned and
is used in Lamentations 2:7 and 3:31 for the breaking off of
a past relationship. In every case, the specific cause of
the soul's need is the psalmist's belief that he has been
forsaken, forgotten, and abandoned by God. The belief that

his relationship with God has been severed is the direct

cause of the soul's turmoil and need. What then does the
soul need? That 1is answered below.

When the soul is in such a condition of despair,
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what can satisfy it? That question is triumphantly answered

by the psalmist in 42:5, 6, 11; 43:4-5. According to the
psalmist the hope which satisfies his soul comes from waiting
expectantly and patiently upon God (42: 5, 11; 43:5). Notice
that this satisfaction comes not from just any god but from
my God (42:6, 11; 43:5). The soul of the psalmist was satis-

fied as he once again based his life upon his relationship to

his God. Such satisfaction takes place as the psalmist con-
siders going to the altar of God (43:4). It must be remem-
bered that the sacrifices upon the altar were never an end in

themselves, but the means of establishing communion with God.

He is the ultimate goal toward which the psalmist longs to
make his way.1 As he moves toward God for relationship his
soul is completely satisfied for God is his exceeding joy;
God is the source of all that gladdens his life. Such inner

joy and soul satisfaction comes only through a relationship

with God.

Validated by Psalm 63:1-11. The setting for Psalm

63 is found in 2 Samuel 15:23-16:14. The occasion is when
David fled Jerusalem due to Absalom's revolt. Specifically
at the point of this psalm, David and his followers are tar-
rying in the wilderness of Judah which is that dreary waste
land that extends along the western shore of the Dead Sea

(2 Sam 15:23, 28; 17:18). David was in a faint and weary

1A. Cohen, The Psalms (London: Soncino Press,
1945), p. 134.
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condition (2 Sam 16:2, 14). He was in a desolate land. He
had been rejected by his people and overthrown by his own
son! It is at this point that David cries out to God in the
words of Psalm 63. The theme of the psalm, as with Psalm
42:1-43:5 is the satisfaction of the longing soul. This
psalm, like Psalm 42:1-43:5 can be divided into three main
sections. In Psalm 63 the sections are as follows: the
longing soul (63:1-3), the satisfied soul (63:4-7), and the
cleaving soul (63:8-12),

David uses familiar terminology as he speaks of the
longing of his soul. He states that his soul thirsts (Np¥)
which is the same word used in Psalm 42:2., It is that word
which describes a thirst which is due to parched conditions.
David pictures such conditions as he speaks of being in a
dry and weary land where there is no water (63:1). He also
notes that his flesh (4g3) longs (anp) for God. This word is
used for the ardent longings which consume the last energies
of a man.l Having given this description of the longing man,
the question once again arises, "For what does that man
long?" The longing of David is very personal and relational
--he longs for '"my God" (63:1). Cohen, commenting on 63:1-2,
notes that the whole inner being of David longed for the

intimate communion which he had experienced in the sanctuary

and yearned for the spiritual refreshment which is provided

1Franz Delitzsch, Psalms, vol. 5, trans. F. Bolton,
Biblical Commentary on the Old Testament (Grand Rapids:
Wm. B. Eerdmans Publishing Co., 1970), p. 215,
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only in a relationship to God.1 David longed for intimate

fellowship with the God of loving kindness (63:3) Who through
His eternal and faithful love had brought David into a rela-
tionship with Himself.

The longing soul which moves toward God for rela-
tionship is the soul which is satisfied (63:4-7). 1In 63:4-5
David notes that just as the hunger of the body can be satis-—
fied with choice animal food, so can the hunger of his soul
be satisfied with a relationship to God. His soul is satis-
fied when in his thoughts he remembers and meditates upon his
God (63:6) Who has been his help (63:7). It is in this rela-
tionship that the soul of David can find satisfaction and due
to this relationship that David can say, 'therefore in the
shadow of Thy wings (under Your tender and protective care)
will I rejoice."

Because the longing soul of David has found satis-
faction in his relationship to God, he commits his soul to
continually cleave to God (63:8-11). David states that his
vy "follows hard after (p37) God" (63:8). This is the same
word used in Genesis 34:3 which has the meaning of to cling
or cleave to, to pursue after something or someone. The word
came to represent man's sense of devotion, rapt attention,
and absorption in a relationship with God.2 The beauty of

such a relationship is that even while there are those who

1
2

Cohen, p. 197.
Ibid., p. 198.
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seek to destroy man's soul (63:9-10), God upholds man and
does not abandon him. The result of such a secure relation-
ship is a continual rejoicing in one's God (63:11).

Man is a personal being created with the capacity
for relationship. With his ¢33 man longs for, needs, and is
satisfied only with relationship. The two psalms just stud-
ied identify this relational longing just as they also iden-
tify the only relationship which can completely satisfy the
longing soul. What man longs for is relationship (intimate
involvement and union with another personal being) and God

alone completely satisfies this longing.

Validated Synthetically

Up to this point only those verses which specifi-
cally use the term ¥5) in a longing context have been used to
validate the fact that man as a personal being who longs,
longs for relationship. However, this is by no means the
only type of Scriptural evidence which supports this truth.
In fact, this writer believes that the Scriptures are perme-
ated with the concept of man as a personal being who was
created for and therefore has the capacity to long for rela-
tionship. Therefore, at this time diverse evidence from the
broad scope of Scripture will be drawn together in order to
further validate the fact that what man longs for is rela-
tionship. Specifically, this section is intended to demon-
strate that the core experlence of personal existence, true

religion, and salvation 1s relational. This being so, the
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conclusion drawn is that man as a personal being longs pre-

dominantly for relationship.

The core of personal
existence 1s relational

The Trinity

The Christian doctrine of the Trinity (that God is
three eternal persons co-existing eternally and co-equally
within the one divine essence) itself identifies the rela-
tional nature of God's being. God is eternally in perfect
communion with Himself. As Carl F. H. Henry has said, '"God
is continually engaged in inter-communion, in internal self-
revelation and holy love. This activity is not an addition

to His nature, it is God's essential being in tripersonal

activity.”1

John 17:21-26 is one of many New Testament passages

which speaks of the eternally existing intimate interpersonal

relationship within the Godhead.

That they all may be one; as Thou, Father art in me, and
I in Thee, that they also may be one in us: that the
world may believe that Thou hast sent me. And the glory
which Thou gavest me I have given them; that they may be
one, even as we are one: I in them, and Thou in me, that
they may be perfect In one; and that the world may know
that Thou hast sent me, and hast loved them, as Thou hast
loved me. Father, I will that they also, whom Thou hast
glven me, be with me where I am; that they may behold my
glory, which Thou hast given me: £for Thou lovest me
before the foundation of the world. O righteous Father,
the world hath not known Thee, but I have known Thee, and
these have known that Thou hast sent me. And I have

1Carl F. H. Henry, God, Revelation, and Authority,
vol. 5: God Who Stands and Stays (Waco, TX: Word Books,
1982), p. 15.
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declared unto them Thy name, and will declare it: that
the love wherewith Thou hast loved me may be in them, and
I Iin them (emphasis added).

There is intimate interpersonal involvement and union (rela-
tionship) within the Trinity. God, in His very nature, is

a relational being; as is man who was created in His image.

Man

" Man, like God, is a personal being. As a personal
being, man is relational. From the very moment of his crea-
tion this has been true. The Creator Himself declared that
"it is not good that man should be alone" (Gen 2:18). Man
was not created for non-personal, non-relational existence.
Rather, he was created for fellowship with other personal
beings (both divine and human). Non-personal relationship
was not enough for Adam. He needed and longed for more than
the animal creation which surrounded him (Gen 2:19-21). As

a result, God created for man a fellow personal being with
whom he could have a relationship (Gen 2:21-22). The result-
ant relationship was to be one of oneness not only in the
physical sense but also in the personal sense. For the word
for the man cleaving (P37) to the woman is the very same word
used in Psalm 63:8 of David clinging to God and in Jeremiah
13:11 of God cleaving to His people in steadfast love and
favor. From creation man was and continues to be a personal

being who longs for relationship.
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The core of true religion
is relational

God to man

God's involvement with man is based upon a self-
chosen relationship of love. This is a theme which runs
throughout the Scriptures and which is beautifully stated in
Deuteronomy 7:6-9. In verse six Israel is said to be an holy
people unto the LORD and a people especially chosen for a

relationship with God. Verse seven states that the LORD did

love) nor choose to enter into a relationship with Israel due
to anything intrinsically within them. Rather (verse eight),
He chose to make them His people on the basis of His self-

chosen and faithful love for them. God's involvement with

man is not impersonal but relational. It is this relation-

ship of unconditional and unwavering love which is at the
core of God's involvement with man and it is this type of

relationship for which man longs.

Man to God

According to Deuteronomy 6:5 and Matthew 22:35-38
the central religious responsibility of man is to love God.
"Jesus said unto him, Thou shalt love the Lord thy God with
all thy heart, and with all thy soul, and with all thy mind.
This is the first and great commandment' (Matt 22:37-38).

All true religion hinges upon the concept of man being
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totally committed to God in a love relationship as a response
to God's unconditional love for man (cf. also 1 Jn 4:7-21).
In other words, the core experience of biblical religion is
relational. It involves man and God in a love relationship

in which God is the initiator and man is the responder.

Man to man

Man's greatest responsibility toward God is love.
Love is also man's greatest responsibility toward his fellow
man. '"You shall love your neighbor as yourself'" (Lev 19:18).
"And the second is like unto it, thou shalt love thy neighbor
as thyself. On these two commandments hang all the law and
the prophets'" (Matt 22:39-40). "If you fulfill the royal law
according to the Scripture, thou shalt love thy neighbor as
thyself, ye do well" (Jms 2:8). The core of true religion in
a man to man sense involves a love relationship. It is a
relationship in which man's committed ministry to his fellow
man is to be a picture of Christ's love and ministry for man-
kind. This is personal and relational involvement.

The core of salvation
{s relational

The essence of salvation and of eternal life is a
never-ending relationship to God. "And this is eternal life,

that they might know Thee the only true God, and Jesus

Christ, whom Thou hast sent" (Jn 17:3, emphasls added). God
has revealed Himself to man in order to bring man into rela-

tionship with Himself.
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God's purpose in revelation is that we may know Him per-
sonally as He is, may avail ourselves of His gracious
forgiveness and offer of new life, may escape cata-
strophic judgment for our sins, and venture personal fel-
lowship with Him. 'I ., . ., will be your God, and you
shall be my people' (Lev 26:12, KJV), He declares. His
revelation is not some impersonal mass media commercial
or routine news report of the 'state of the invisible

world;' it is, rather a personal call and command to each
individual.l

Through salvation we are called into a relationship

with God in which we become His people (Exod 6:7; 19:5; Lev

26:12; Deut 7:6). As His people we have entered into a rela-
tionship with Him which can only be described with the most
intimate of metaphors. We are the children of God and He is
our Father (Rom 8:12-17; Eph 1:3-6; 1 Jn 3:1-3). Israel of
the Old Testament was the wife of God (Hos 2:19) while the
Church of the New Testament is the bride of Christ (Eph 5:
25-33; Rev 19:7-9; 21:9). The teaching of Scripture concern-
ing the nature of salvation is clear. The very essence or
core of salvation involves God graciously bringing man into
an intimate relationship with Himself through the gift of His
Son Jesus Christ.

The core message of both the Old Testament and New
Testament is relational in nature. Man was created for a
relationship to God. The fall shattered that relationship
and the work of Christ provided for its re-establishment. A
synthesis of the broad teaching of Scripture shows that the

only thing that truly satisfies the longing soul is a

1H\?nry, p- 310
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relationship of intimate involvement and uniconditional love.
This 1s what the personal man longs for and it is only in

a relationship to Christ that it can truly be found.



CHAPTER II
a2%: THE THINKING MAN WHO PURPOSES

The Meaning of the Term ab

The Etymology of the Term 2}
With this particular term etymological evidence 1is
scant and of little help. The Assyrian is lababu and libbu
with the simple meaning of heart. The Aramaic is R32?, again

with the meaning of heart.1

Some have related it to the verb
form 3;? which means ''to be fat, slippery, to have the
lubricity of fatty tissue.”2 This would indicate the Semitic
understanding of the physical organ, but add little to our

understanding of the metaphysical concept. For that, one

must trace its actual use in the 0ld Testament.

The Uses of the Term Heart
As 23 it occurs 598 times and as 232 252 times. In
Daniel the Aramaic leb occurs one time and 1%bab seven times.
Thus in all occurrences it appears 858 times making it the

commonest of all anthropological terms.3 Because there seems

1Brown, p. 523.

2G. c. Berkouwer, Man: The Image of God (Grand
Rapids: Wm. B. Eerdmans Publishing Co., 1962), p. 509.

3

Wolff, p. 40.
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to be no essential difference between the two terms, they

will be considered without distinction.

Used as the heart of the sea

In several passages in the Old Testament 2% 1s used
as the heart or midst of the sea. 1In Exodus 15:8 the Israel-
ites praise God for casting the Egyptians into the depths and
heart of the sea. Jonah makes use of the same terminology
when he says that, '"Thou hast cast me into the deep, in the
midst (a%) of the sea; and the floods compassed over me"

(Jon 2:3). This same usage is also found in Ezekiel 27:4,
25, 26, 27; 28:2. Such a connotation illustrates the Israel-
ites' understanding of the heart of man. For the Israelites
the heart is that part of man which is in the midst of him;
in his inner parts. This came to be their understanding both
of the physical organ (Exod 28:9) and of the metaphysical
organ (1 Sam 16:7). The importance of this concept of the

1% as the inner core of man will be more fully developed

later in this work.

Used as the heart of God

In approximately fifteen passages 15 is used of God.
Several important concepts standout in these passages. The
first is that when 3% 1s used of God it always has the idea

of the innermost core of God's being especially in His

lc. Ryder Smith, The Bible Doctrine of Man (London:
Epworth Press, 1951), p. 21,
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relationship to man (Gen 6:6; 8:21). The second is that when

22 1s used of God the emphasis is always upon the inner
thought or reflection of God (Gen 8:21). Finally, the heart
of God is spoken of as that aspect of God's being through
which He directs His actions toward man (Ps 33:10-11). These
three ideas, when taken together, indicate that the heart of
God was understood to be the central organ of thought at the
core of God's being by which He directs His actions toward

His creation.

Used as the heart of man

The heart of man as
his physical organ

The most revealing passage in this respect is
1 Samuel 25:37-38. 1In this curious section Nabal's heart is
said to die within him. As a result of this his body turns
to stone. Then, ten days later, he dies. The implication of
this seems to be that the Israelites viewed the heart as the
organ of motor control; as the nervous system or brain. One
writer, commenting on this verse, notes that:
The ancient narrator therefore thought of the heart as a
central organ which made it possible for the limbs to
move. In its function, 1% corresponds_accordingly in our
passage to certain parts of the brain.
This concept is a crucial one to keep in mind when one con-

siders the resultant psychical connotation of 2% in the 0ld

Testament.

1W01ff, p. 41.
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The heart of man as his inner
organ of thinking and purposing

The three previous uses lead naturally to this pri-
mary understanding of a% in its psychological capacity. The
3% depicts the inner man who functions in relationship to God
through the thought processes which we would apply to the
brain. "In by far the greatest number of cases it is intel-
lectual, rational functions that are ascribed to the heart--
i.e., precisely what we ascribe to the head, more exactly,
to the brain.“1

This concept will be further developed in the next
section of the paper. However, at this time a listing of a
sample of those verses which depict the 55 in connection with
the functions of thinking and purposing will be helpful. The
heart is the seat of knowledge, understanding and wisdom
(Gen 20:5, 6; Exod 28:3; 36:1; Deut 11:18; 1 Kgs 3:9, 12;
Prov 10:9; 11:29; 14:10, 33; 15:14; Eccl 1:17; Isa 6:10).

The heart is the place of man's thoughts (Gen 31:20, 26; Deut
15:9; Esth 6:6; Job 17:11; Ps 33:1; Isa 10:7). It is the
place of memory and recall (Ps 27:8; Lam 3:21; Dan 7:28),

and the place of self-consciousness (1 Sam 24:6; 25:31) and
meditation (Ps 19:14; 49:3; Isa 33:18). It is the place of
reflexive consideration and internal contemplation (Gen 8:2;
17:175 24:45; Deut 4:39; 18:21; 1 Sam 1:13; Ps 4:4; 77:6;

Isa 44:19). The a5 is the place of planning (1 Kgs 8:39, 58;

3

11bid., p. 46.
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Prov 16:9), and the place of purposing (1 Kgs 12:33; Job

17:115 Ps 33:11; Jer 23:20; Dan 1:8; Ezra 7:10).

The Overriding Emphasis of the Term ab:
The Thinking Man Who Purposes

An Explanation of the Stated Emphasis

The ¥9) was viewed as the personal man who longs.
The 1% 1s viewed as the thinking man who purposes. In both
cases the concept is of man who is a unit, but who has vari-
ous functioning capacities. When man is viewed as ah the
emphasis 1s upon man in his capacity to think and therefore
to purpose. These two concepts must be united because man's
purposes flow directly from his thoughts. The next portion
of this paper will validate and further expand upon the

fact that a5 is the thinking man who purposes.

A Validation of the Stated Emphasis

Demonstrated by the physical
understanding of 5%

There are two points to remember in relationship to
the Israelite understanding of the physical organ. First,
it was that which was inside and hidden from view (Exod 28:
9). By spiritual transference it came to imply the hidden,
inner part of man (1 Sam 16:17). Second, it was that which
controlled the entire body of man. In this sense it is par-
allel to what modern man calls the "brain." From these two
concepts Israel came to see the 3% as the inner mental con-

trol center in man. This is the idea of Job 17:11, "My
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purposes (onY which is a fixed deliberate purposel) are
broken off even the thoughts of my heart.'" Proverbs 16:9;
4:23; Psalm 119:112; 1 Kings 8:58 also demonstrate this con-
cept as they speak of the heart as the rational control cen-
ter of man which determines his direction in life. It is
the thinking of the inner man (a%) which controls man's
actions and purposes.

Demonstrated by the psychical
understanding of 35

Demonstrated by its first use

The term 2% is used for the first time in Genesis
6:5. In this early use the word is related to man's imagi-
nations (1%3) and his thoughts (nawnn). The word 9%’ means
""those thoughts, plans, and purposes which are formed in the
mind.”2 nawnn has the idea of '"thoughts, devices, or coun-
sel."3 Thus in this first use 27 relates directly to the
intents or purposes of the thoughts of man. This early use
carried much later significance as the same terminology is
used again in Genesis 8:21; Deuteronomy 29:19; 1 Chronicles
29:18; Isaiah 26:3; Jeremiah 3:7; 7:24; 11:3; 16:12; 18:12.
Thus an early and consistent use of a5 is for man as he

thinks and purposes.

1Brown, p. 273.
21pid., p. 428.
3Ibid., p. 364.



Demonstrated by its stated
primary function

In Deuteronomy 29:3 (in the English Bible it is
29:4) Israel is told that they have not yet been given "a
heart to perceive, and eyes to see, and ears to hear." 1In
this verse the primary function of each term is described.
The primary function of the eye is to see and of the ear is
to hear. The primary function of the heart is to perceive.
The word used for perceive is y12. It is the primary Hebrew

word for knowledge, especially for experiencial and spiritual

perception.1

Isaiah 6:10 states, '"Make the heart of the people
fat and their ears heavy, and shut their eyes, lest they see
with their eyes, and hear with their ears, and understand
with their hearts . . . ." 1In this case the primary function
of the 135 is said to be understanding just as the primary
function of the eyes are seeing and the ears are hearing.

The word used here for understanding is 3y%2 which means ''to
separate, to distinguish, to discern through the faculty of
insight and intelligence.”2

These two verses clearly indicate that the primary

function of the 2% is mental in nature. This is very unlike

the modern use of heart for emotional concepts. This

1TWOT, s.v., "y12," by Jack P. Lewis, p. 366.

2Brown, pp. 106-7.
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distinction must be remembered if a biblical understanding of
1y, and therefore of man, is to be maintained.

Demonstrated by its use
with terms of purposing

Over and over again ab is used in connection with
various terms for purposing. '"'Purposing,' as it is being
used here, means to determine to live in a certain way based
upon perceived motivation.

Proverbs 16:9 states that '"man's heart deviseth his
ways.'" The word for deviseth is 2yn which means '"to con-
sider, to design, to plan, to purpose.”1 "Ways'" is the
Hebrew word ek which means, ''the course or manner in which
one lives or conducts his life.”2 The clear indication of
this verse is that it is the 2% which controls the purposes
or motivation behind man's choice of action. Daniel 1:8
contains the same idea where it notes that, 'Daniel purposed
(b1v) in his heart . . . ." The idea of ©3iv is that of
choosing to order one's way according to a set purpose.3
Other verses which evidence this same concept include 1 Kings
8:17, 18, 39, 58; Job 17:11; Psalm 33:11; 57:7; 108:1; 112:7,
8; 119:36, 112; 141:4; Jeremiah 23:20; Ezra 7:10; 1 Chron-
icles 28:2; 2 Chronicles 22:9.

The interrelationship between these two primary

l1bid., pp. 363-4.

21bid., pp. 202-4.

31bid., pp. 962-4.
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functioning capacities (thinking and purposing) will be dis-

cussed later in this paper. The point to keep in mind at
this time is that the Scriptures clearly teach that the 2%
is the thinking man who purposes. To use psychological

terminology, man is both rational and volitional.1 Man

thinks and purposes.

1H. Wheeler Robinson, '"Hebrew Psychology,' in The
People and the Book, ed. A. S. Peake (Oxford: Oxford Uni-
versity Press, 1925), p. 362-3.




CHAPTER III

nin: THE EMPOWERED MAN WHO
DIRECTS HIS ACTIONS

The Meaning of the Term nina

The Etymology of the Term pan

Most would agree with the statement that '"etymolog-
ically this is connected with a root which occurs in all but
the eastern branch of the Semitic languages, and everywhere
points to an initial awareness of air in motion, particularly
'wind.'”1 In line with this, it has been noted that pin is
probably akin to the Assyrian N33 which means to breathe or
blow and to the Arabic which has the idea of the blowing of

the wind.2

The Uses of the Term nhan
The term is used 389 times in the 0ld Testament (378
times in Hebrew and 11 times in Aramaic).3 About one-third

of the occurrences denote "wind'" or closely associated ideas

1Johnson, Vitality of the Individual, p. 23.

2Benjamin Davies, ed., Student's Hebrew Lexicon
(Grand Rapids: Zondervan Publishing House, n.d.), p. 586.

3

Wolff, p. 32.
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such as breath.1 The remaining occurrences are divided
between its use with both God and man as subject. In this
paper the non-anthropological uses will be studied, but only

as they shed light on the term's application to man.

Used as the wind

In this usage there is a two-fold emphasis. There
is a primary emphasis which goes along with the basic con-
cept behind the word, which is air in motion. Then there is
a secondary emphasis relating to the cessation of the moving
air.

The primary emphasis of air in motion, from the out-
set, had the idea of a power which was able to bring about
alteration (Gen 8:1; Exod 10:13, 19; 14:21). Especially in
Genesis and Exodus it is viewed as a power sent from God to
sustain and help His people. This concept of a sustaining
power is a key element in a proper understanding of the
spirit of man.

The secondary emphasis was a later use which is con-
fined primarily to Job and Ecclesiastes. In these two books
the authors emphasized the concept of the cessation of
motion, which in the case of wind, is nothing at all. Thus

there is the concept of vanity, emptiness, and futility

Ipavid Hill, Greek Words and Hebrew Meanings:
Studies in the Semantics of Soteriological Terms (Cambridge
University Press, 196/), p. 2060.
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(Job 7:7; 15:25 16:13; Eccl 5:16; 11:4 and perhaps 1:14, 17;
2:11, 17, 265 4:4, 6, 163 6:9).

Used as breath

This use is closely connected with the prior one.
"The term originally applied both to the blowing of the wind
and to the blowing or panting of man and animals in dis-

1
tress."

Its earliest and most consistent use in the 0Old
Testament once again has the idea of the sustaining, empow-
ering element given by God to His creation (Gen 6:17; 7:15,
21, 22). Here it is applied to men and animals, but later
exclusively to man (Job 27:3; 32:8; 33:4; 34:14-15). In
these verses, and in the prophetic passage in Ezekiel 37:5-

14, the breath in man from God is identified as the powerful

sustaining force behind man's existence.

Used as the Spirit of God

The basic idea of sustaining power is continued when
n19 is applied to God. To this concept is added the idea of
a directing power which is personally present with Israel.
Thus the 0ld Testament concept of God's hiyy carries the note
of transcendence and immanence.2 His Spirit is present with
them (Gen 3:8; 6:3; Ps 139:7) while powerfully directing them
"from above'" (Exod 15:8, 10; Num 11:17, 25, 26, 29, 31;

1H. Wheeler Robinson, The Christian Doctrine of Man
(Edinburgh: T & T Clark, 1911), p. 19.

2Dom Wulston Mork, The Biblical Meaning of Man
{Milwaukee: Bruce Publishing Co., 1967), p. 65.
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Judg 3:10; 6:34; 11:29; 13:25; 14:6, 19; 15:14)., This indi-
cates that the Israelite viewed the Spirit of God, as God
(not. simply a force from God) with the emphasis upon His

enabling, empowering, and directing presence.

Used as the spirit of man

This writer believes that the primary emphasis of the
P17 of man is upon man as he is empowered to direct his
actions in this 1life. It is man empowered to determine his
direction in life, especially as related to God (Ps 77:6;
Prov 16:2; Isa 26:9; Ezek 13:3). The next portion of this
paper will be given over to the development of this concept.
The idea will be supported by evidence from the three previ-
ously discussed uses of ni14 and by an exploration of Old
Testament passages relating to the D33 in man (cf. Exod 35:
21; 1 Chr 5:26; Ezra 1:1, 5; Ps 51:10, 14; Prov 16:2; 25:28}.

The Overriding Emphasis of the Term pa7:
The Empowered Man Who Directs His Actions

An Explanation of the Stated Emphasis

Stating that nan is the "empowered man" brings few
objections. However, the question remains, '"Empowered to do
what?'" This writer's study indicates that the answer to that
question is, "Empowered to direct one's action."”

Prior to supporting this contention, it 1s necessary
to further explain it. What does it mean to direct one's
action? The idea, which will be further developed later in

this study, involves the concept of teleology. Teleology, as
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it is being used here, involves movement directed toward an
end or shaped by a goal. The overriding emphasis of hi14 is
upon man as he is empowered to direct his action toward those
goals or purposes which are set in his a1%. The following
portion of this paper will seek to validate the fact that nsn

is the empowered man who directs his actions.

A Validation of the Stated Emphasis

Demonstrated by the use
of pyy as wind

It has already been noted that the primary emphasis
of this usage is that of air in motion as a power which is
able to bring about alteration. When applied to man it thus
relates the driving force of the wind to man's drive and
determination to move in a certain direction (Exod 35:21;
Num 5:14; Ps 51:10; Jer 51:11).1 The concept of ni3 as wind
conveyed the idea of the active blast of the wind. As such
it is a ''depiction of the bearer of energetic actions of the

will. "2

As vitality, power, and energy resided in the
spirit, the term pan came to be used of a predominating state

or direction of the entire person.3

1William Ross Schoemaker, "The Use of pian in the 0ld

Testament and of nveOua in the New Testament,'" JBL 23 (1904,
Part I):14.

2ol££, p. 38.

3Davidson, p. 198,
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Demonstrated by the use
of niv with God

There is a two-fold use here. The first use sees nan
as the force (wind, energy) of God by which He directs His
creation. 1In this use the terminology is the spirit used by
God not the Spirit of God. Used in this way, it is a force
used by God to achieve His end.1 The second use sees the nin
as identical with the person of God. Viewed as such, God
is seen as energizing, guiding, and directing His world.

Thus it emphasizes the teleological aspect of God as He
determines His plans and directs His creation.2 As the
Spirit of God is the directing and energizing power of God
imparted to certain men; so the pin of man guides and directs
him in his conduct toward God and man.3 Ezekiel 13:3 illus-
trates this point. In this passage it is said that the false
prophets walk after their own spirit, implying that they fol-
low their own direction and inclination rather than God's.
The nan is that aspect of man which empowers him to direct
his actions; especially in conduct toward God.

Demonstrated by the use
of n11 with man

In this section, several passages will be examined in

1Mork, p. 56.

2G. E. Whitlock, '"The Structure of Personality in
Hebrew Psychology," Int 14 (January 1960):5.

3Schoemaker, p. 29.
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order to indicate the emphasis in the Old Testament upon the
n3v as the empowered man who directs his actions. Due to the
limitation of space, the many other passages which support
this belief must be omitted.

In Psalm 51:10 the psalmist pleads with God to renew
a right spirit (n3y~ 415) within him. The particular word
which the psalmist chose is of great significance. The word
"right'" has the meaning of '"to be firm, to direct, to be
fixed or securely determined." It is often used, as here, in
a moral sense of '"to be directed aright.”1 Thus the primary
aspect that the psalmist wanted renewed was his nin which is,
according to the context, that capacity of man which has the
power to direct his way before God.

Proverbs 16:2 has a similar emphasis. The man of
wisdom notes that ''the direction of man is clear in his eyes,
but Yahweh weighs the spirit." In this verse the direction
(997) of man is parallel in use to the spirit of man. John-
son, commenting on this verse, notes that:

It is in one's own essential ni14 (with all that this
involves in the grasping of a totality and the exercise
of self-control) that the forceful and indeed purposeful
individual is revealed. 1In short, it is through the
activity of the pan, activated as this may be by the
faithful or deceitful motives, that the will of man finds
its expression.?

As vitality, power, and energy resided in the hi3v, so the

term came to be used of a predominating state or direction of

1Brown, p. 465.
2Johnson, Vitality of the Individual, p. 33.




the individual. This is the idea in Exodus 35:21 which
speaks of the D31 as that aspect of man which encourages
action in a specific direction.

The book of Ecclesiastes speaks consistently of the
vanity and vexation of the spirit (1:14, 17; 2:11, 17, 26;
4:4, 16; 6:9). The theme of the book is the apparent pur-
poselessness of life as lived under the sun. Within this
context the author emphasizes the vanity and vexation of the
Da13. These are words which express striving, longing, insta-
bility, worthlessness, and fruitlessness.1 The clear impli-
cation of this is that the pin, being man's inner power to
direct the course of his life, finds the purposelessness of
that very life to be the exact opposite of its essential
nature. A vexed hhY is a hi" which is unable to fulfill its
primary function of directing itself into purposeful activ-
ity.

Many more verses can be added which speak of man's
nan as choosing to move in a certain direction. Examples of
such verses include Exodus 35:21; Deuteronomy 2:30; Job 15:
13; Psalm 78:8, 37; Isaiah 26:9; Proverbs 25:28; Ezekiel 36:
26-27; Ezra 1:1, 5; 1 Chronicles 5:26; Haggai 1:14; Malachi
2:15, 16; Isaiah 29:24; and 2 Chronicles 36:22. In these
passages, and others like them, the hi% is used for man's
capacilty to pursue a path; to follow in his actions a pur-

poseful direction in life.

lBrown, pp. 946, 218.
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The n3y is the empowered man who directs his actions.

The relationship of this to man's other capacities will be
studied later as will the implications of this for a biblical

counseling model of man.



CHAPTER 1V

THE INNER ORGANS OF THE BODY:
THE EXPERIENCING MAN
WHO RESPONDS

The Choice of the Terms

The terms grouped and studied under this one cate-
gory of the inner organs of the body are as follows: hyn,
103, 80, TAD, nﬁv?;, and 379. Two major questions could be
posed concerning this group of words. The first would be,
"Why is a study of these words included in this paper?'" The
answer to that question is simply that the metaphysical or
psychical use of the inner organs of the body was common in
antiquity. The Semitic languages used these terms to
describe various psychical capacities of man.1 Therefore,
the inner or central physical organs of the body have a def-
inite role to play in any study of Hebrew anthropological
terms.2 In fact, Wolff points out that the inner parts of
the body '"represent an interest of the first order for
Semitic psychology.“3

The second question is related to the first. It is,

1TWOT, s.v., "nyn," by V. P. Hamilton, p. 519.

ZH. Wheeler Robinson, '"Hebrew Psychology,'" p. 363.

3Wolff, p. 234.
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"Why are these words studied under one category or heading?"
The answer to this question is also quite basic. All of the
terms included in this section refer to various inner organs
of the body. This physical similarity is carried over into a
similar overriding emphasis in the psychical usage. Since,
in this writer's study, there has been one overriding empha-
sis, it was determined that one category would be both an
accurate and sufficient way in which to deal with these
terms.

Because of the grouping of these terms, this chapter
will be handled a bit differently from the preceding three
chapters. The study of the meanings of the terms will be
limited in the next section to the physical understanding of
the words. That is, the Semitic understanding of the physi-

cal functioning of the organ will be identified. It is from

this physical functioning that the resultant psychical func-

tioning of the various inner organs is derived. The primary
or overriding emphasis of the terms will be determined

through a study of these resultant psychical functions.

The Physical Understanding of the Terms

The Etymology of the Terms
The term nyn, often translated in the 0ld Testament
as "inward parts, bowels, or belly," is parallel to the Ara-

maic word Rynm. Both words have the basic meaning of
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intestines or bowels.1 The Hebrew word 102 (bowels) comes
from an Aramaic root, batnu, which has the idea of "interior
parts' and which in Semitic languages especially denoted the
lower abdomen.2 The etymology of ony involves the Assyrian
rimu which means "to be soft, to be wide" and which came to
be used for the female womb.3 The term translated liver
(722) comes from the Akkadian kabattu and the Ugaritic root
kbd. This root means '"to be heavy." The well-known fact
that the liver was the largest organ in the human and animal

body gave it this name.4

The exact root or etymology of
n12%> (kidneys) is uncertain.’ 277 (often translated by
"inward parts') comes from an Assyrian word which means

"midst or entrails' and is used of the internal parts of bod-

. . 6
ies, groups, or social structures.

The Physical Uses of the Terms

The physical uses
of the term ayn

In several cases nyn is used for the male reproduc-

tive organ. Genesis 15:4 is an example of such a use. '"And,

1Brown, p. 598.

2Theological Dictionary of the Old Testament, s.v.,
"03," by J. Lundbom, p. 94 (herealter cited as TDOT).

3Brown, p. 933.

“Wolff, p. 64.

’Ibid., p. 65.

6TWOT, 8.V, ”:33," by Leonard J. Coppes, p. 813.



behold, the word of the LORD came unto him, saying, This
shall not be your heir; but he that shall come forth out of
your own bowels (“¥Q) shall be your heir.'" 1In this passage
and others the term is connected with one's own seed and in
this sense is used of the male organ of conception. A second
usage of the word is for the female womb. It is used many
times in this sense of the place of child-bearing in the
female (Gen 25:23; Ruth 1:11). A third physical connotation
is for the digestive organ(s) of the body. It is used with-
out exact precision for the stomach, belly, or intestines
(Job 20:14; 30:27; Ezek 3:3).

The physical uses
of the term 1yj

192 occurs seventy-one times in the 0ld Testament.
Its basic idea of "interior parts' is developed in several
different ways. It can mean the womb (Deut 7:13; Ps 127:3;
139:13; Prov 13:2; Hos 9:16), or the belly, stomach, or lower
abdomen (Num 5:21, 27; Judg 3:21, 22; Ezek 3:3), or the male
reproductive organ (Mic 6:7).

The physical uses
of the term pp&y

This term is used twenty-seven times in the 0ld Tes-
tament. In each case it 1s used for the physical womb of the

female. It is very closely associated with the root nnny
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which means ''compassion, warmth and tenderness.”1 The asso-
ciation of these two ideas is easily seen in the concept of
the tender compassionate love which a mother has for the
child in her womb. This idea will be further developed later

in the paper.

The physical uses
of the term 7213

This word is normally translated "liver" and is found
just fourteen times in the 0Old Testament (eighteen times if
the variant reading is accepted in Psalm 16:9; 30:12; 57:8;
108:1).2 It is used twelve times for the liver of animals
and twice for the liver of man. When it is associated with
man it conveys a physical meaning once and a psychical mean-
ing once. If the alternate readings in the Psalms are
accepted then it is used four more times in a psychical
sense.

The physical uses
of the term nY*%»

Thirty-one times in the Old Testament nY25%> is used
for the kidneys or reins. Eighteen times it is associated
with the physical animal organ especially in sacrificial con-
texts (cf. Exod 29:13; Lev 3:4, 10, 155 4:8). It occurs
thirteen times in relationship to the human organ, each time

in a psycho-physical sense. The physical understanding was

1IEQI, s.v., "ony," by Leonard J. Coppes, p. 841.

2ol £E, p. 64.
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of the twin organs located in the lower back, the function of

which was to filter impurities from the blood.t

The physical uses
of the term anp

As already mentioned, this term has the basic mean-
ing of that which is in the midst of something. It can be
used for a point (city, etc.) located in the middle of a geo-
graphical area (Gen 46:6; 48:16), or for that which is in the
middle of a group of people (Gen 18:24; Exod 17:7), or for
the inner parts of the body (Exod 29:17; Lev 1:9). The
emphasis is upon that which 1s central; that which is at the
core or center of its object.

It is used with specific reference to the body as the
cavity of the inner organs. It basically denotes the place
wherein all the inner parts of the body reside. This comes
from the basic meaning of the word which is "midst." As such
it can be used specifically for the womb (Gen 25:22) and also
for the stomach (Lev 4:11) both of which are "in the midst"
of the body.

The Overriding Emphasis of the Terms:
The Experiencing Man Who Responds

An Explanation of the Stated
Emphasis of the Terms

As with the last three chapters, this section of

chapter four seeks to state, explain, and validate the

1TWOT, s.v., "nioby,' by John N. Oswalt, p. 440.



overriding emphasis of the previously studied terms. The
contention being made is that the overriding emphasis of the
inner organs of the body, when used in a psychical sense, is
upon the experiencing man who responds. When the inner
organs of the body are used for man's inner nature those
terms emphasize man's capacity to experience his world and to
subjectively respond to those experiences. In the language
of psychology the emphasis being made is that man is an emo-
tional being. He experiences emphatic responses to external
situations. There is, of course, no problem in the Hebrew
use of an organ to express a feeling. The Hebrew simply
reflects the common linguistic usage whereby emotional states
are designated by the organs the emotions effect in some
way.1

This next section then will seek to demonstrate the
way in which these inner organs are used in the sense of the
experiencing man who responds. This will be done primarily
by showing the resultant psychical usages which come from
the Semitic understanding of the physical organs. Especially
important to note is the way in which the physical organs'
response to various situations is mirrored in the psychical

usage.

1TWOT, s.Ve, "nyn," by V. P. Hamilton, p. 519.
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The Resultant Psychical Emphasis
of the Terms

The resultant psychical
emphasis of the term hyn

nyn has the three basic physical ideas of the womb,
the male reproductive organs, and the stomach. From these
three usages came two very distinct sets of experiences or
emotional responses. Broadly speaking, these two responses
can be categorized as the experience or feeling of compassion
and pity or as the experience of anger, turmoil, and dis-
tress.
The experience of compassion is linked to the use

of nyn as the womb and as the male reproductive organ. Both
of these organs, the one as the producer of offspring and the
other as the bearer of offspring, are vitally linked to that
which is most personal and closest to the individual. As a
rasult they can very easily be used to indicate the experi-
ence of deep feelings of compassion that one has for his own
offspring. The prophet Isaiah picks up on this terminology
when he, speaking for the remnant, asks the LORD for His
mercy.

Look down from heaven, and behold from the habitation of

Your holiness and of Your glory: where is Your 2zeal and

Your strength, the sounding of Your bowels and of Your

mercies toward me? Are they restrained? (Isa 63:15).
In the very next verse Isalah twice repeats the phrase "Thou
art our Father.'" In the context of God's paternal relation-

ship to His children, Isalah seeks for the mercy of God and

for the sounding of His bowels. The word nni (sounding) is

r
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used of the thrill of deep felt compassion or sympathy as a
mother experiences for her unborn and a father for his own
seed.’ Hence Isaiah uses hyn as he requests that God respond
to Israel's plight with compassion and mercy as a father
would respond to his own seed. This same use of ayn is also

found in Jeremiah 31:20.

Is Ephraim my dear son? Is he a pleasant child? For
since I spake against him, I do earnestly remember him
still: therefore my bowels are troubled for him; I will
surely have mercy upon him (emphasis added].

Clearly nyn is used in a psychical sense for the experience
of compassion that one feels in response to the plight of a
loved onme.

nyn can also be used for the experience of anger,
turmoil, or distress felt in response to a difficult situa-
tion. This psychical connotation comes from the physical
understanding of nyn as stomach. Just as the stomach is
physically upset over stressful circumstances so it can be
used to indicate turmoil in a psychological sense.

This is beautifully pictured in Job 30. This chap-
ter is utterly filled with the lamentation of Job concerning
his condition. He begs for God to take his life since He has
already taken all that was dear to his life (30:1-25). In
summary Job states that, '"When I looked for good, then evil
came, and when I waited for light, there came darkness (30:

26). Job then describes the inner turmoil he is experiencing

lyrown, p. 242.
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as he responds to his perception of his lot in life: "my
bowels boiled and résted not' (30:27). His nyn boiled, that
is, it was made hot and boiled violently. Because he experi-
enced such violent emotions his nyn could not rest (on7).

Job experienced no peace in his inner being; he was violently
upset as he responded to his view of his world.

The prophet Jeremiah employs this same terminology as
he describes his anguish and deep felt personal experience of
pain at the thought of Israel's destruction (Jer 4:19). He
uses the n"yn concept again in Lamentations 1:20 and 2:11
where he says his stomach boils, ferments, and foams up (7n0)
in distress. Clearly nyn is used of the personal experience
of anguish, anger, and distress which is pictured by the
physical response of the stomach to a heightened emotional
state.

The resultant psychical
emphasis of the term V3

102 is very similar to ayn both in its physical
understanding and in its resultant psychical emphasis. Like
hyn, 191 is used for the womb and therefore takes on the emo-
tions of compassion (Isa 49:15), love (Hos 9:16), and inti-
macy (Prov 31:2) associated with the womb. It is also used
for the male reproductive organ and as such indicates the
cherished feelings that a facter has for his own offspring
(Deut 28:4; Mic 6:7).

qva can also stand for the stomach. As the stomach
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it indicates the response of wrath and anger. !'The spirit in
my belly constrains me. My belly is as wine which has no
vent, it is ready to burst" (Job 32:18-19). These are the
words of Elihu who's wrath was kindled against Job and his
friends. In his anger he says that his stomach is pressed
together and bubbling with wrath which needs to vent itself.
The stomach can also indicate the response of fear. Such a
picture of a queasy stomach is used by Habakkuk when he
states that his belly trembled with fear in response to the
thought of God's judgment (Hab 3:16).

The resultant psychical
emphasls of the term bnny

The psychical emphasis of 8Nl is most pronounced in
its absolute plural intensive from b’nnhi2. Both forms center
upon the concept of the compassion which a mother has for the
child of her womb (1 Kgs 3:26; 2 Chron 30:9). From this
developed the idea of the feelings of brotherly compassion
experienced by those born from the same womb (Gen 43:30).

In the Psalms the emphasis is upon the tender mercy and lov-
ingkindness which God feels toward His own children (Ps 40:
11; 103:4; 119:77). Paul picks up on this 0ld Testament ter-
minology when he speaks of the '"bowels of mercy'" which the
members of God's family are to have toward one another (Phil

2:1; Col 3:12).



The resultant psychical
emphasis of the term 433

The liver does not have nearly the psychical signifi-
cance in the 0ld Testament that it carried throughout the
rest of the Semitic world. The Akkadians used the term

second only to heart in a psychical way1

while in Aramaic 72>
was used for anger because the liver was regarded as the seat
of the emotions.2 The Old Testament, on the other hand, only
uses 71> fourteen times in all and thirteen of these are
strictly used in a physical sense. The one clear use of T2
in a psychical sense is found in Lamentations 2:11. 'My eyes
are spent with weeping, my inner most parts are in turmoil,
my liver is pou.red out upon the ground because of the
destruction of the daughter of my people." The poet here
describes the measureless grief and sorrow which he experi-
ences as a response to the destruction of his people. He
states that his liver is poured out. This indicates that in
his sorrow he is no longer in control of his innermost feel-
ings.

If the variant readings were accepted in Psalm 16:9;
30:12; 57:8; 108:1 then the liver would be used four more

times in the psychical sense of rejoicing. Regardless of

this, in its one clear psychical use 732 does indeed convey

LuoleE, p. 64.

2Brown, p. 458.
3wolff, p. 64.
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the idea of the experiencing man who responds to his world in
a deeply emotional manner.

The resultant psychical
emphasis of the term niv%>»

The kidneys are used thirty-one times in the Old Tes-
tament. Eighteen times they are used for the physical organ
of an animal. This leaves thirteen references where the kid-
neys are applied to man. In all but two of these the use is
psychical, not simply physical. (The purely physical occur-
rences are found in Psalm 139:13 and Job 19:27.)

Of the remaining eleven ''psychological' usages, four
are clearly emotional-experiential (Job 16:13; Ps 73:21; Prov
23:6; Lam 3:13). In Job 16:13 the kidneys reflect Job's
response of grief as he weeps and mourns for himself. 1In
Psalm 73:21 the psalmist is saddened that he was so foolish
as to despise the wicked. In his mourning he states that he
was pricked (12¢) in his kidneys. That is, he was grieved,
irritated, and upset that he had responded so foolishly
toward the wicked. Proverbs 23:6 speaks of the kidneys
responding to God's goodness with exultation, jubilation, and
re joicing. In Lamentations 3:13 Jeremiah speaks of the deep
emotional pain he experienced as a result of his affliction.
He illustrates this emotional pain with the picture of a
quiver entering into his kidneys.

The remaining occurrences are primarily joined around

the terminology of God trying the hearts and the reins
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(n31293). At first glance this would appear to relate the
kidneys to the rational capacities of man. H. Wheeler Robin-
son, however, believes that in every psychical use they
locate some form of emotion. He bases this understanding
uport the rabbinical distinction made between the kidneys and

1

the heart. In Tractate Berakoth of the Babylonian Talmud

the kidneys are said to prompt or urge to action by the emo-
tion aroused in them, while the heart is said to discern or
examine the material presented to it.2 Therefore, for God
to try the hearts and the reins is for Him to scrutinize
man's rational direction and his emotional responses. In
four psychical passages the kidneys are clearly used for
man's capacity to experience and respond to his world. In
another seven passages they were understood by the Jewish
interpreters to indicate the arousal of emotions. Such com-
bined evidence indicates that the kidneys do indeed point to
the experiencing man who responds to his world.

The resultant psychical
emphasis of the term a7p

Physically a9p is understood to be the cavity of the
inner organs of the body. The resultant psychical under-
standing involves the inner man in whom resides the various
psychical responses of the inner organs of the body. Because

it is the inner cavity of these inner organs, the a4p

Ly, Wheeler Robinson, ''Hebrew Psychology," p. 364.

2Babylonian Talmud, '"'Tractate Berakoth,' 6la.




73
experiences many different responses. It is within one's
17 that one experiences sorrow (Jer 23:9), distress (Lam 1:
20), anger (Ps 39:3), and fear (Ps 55:4). At other times it
is used parallel to other inner organs. 'My bowels (nyn)
shall sound like a harp for Moab. My inward parts (3mp) for
Kir-haresh" (Isa 16:11). Here both inner organs are seen as
the place of bewailing and lamenting in response to the
experience of judgment. Thus ap can be used for a variety
of psychical experiences and responses.

Clearly the inner organs of the body refer to the
whole man in his functionling capacity to experience and
respond to his world. Man is an emotional being with the
ability to be touched deeply in his inner man and to respond
with a great diversity of feelings. He is the experiencing

man who responds to his view of the world.



CHAPTER V

A BIBLICAL COUNSELING MODEL OF MAN

An Overview

The stated purpose of this paper is to present a bib-
lical counseling model of man based upon a study of the pri-
mary anthropological terms used of man in the Old Testament.
Chapters one to four have provided the foundation for such a
model through contextual-lexical studies of the key Hebrew
anthropological terms. As each term was studied, the task
has been to demonstrate what functioning capacity of man's
inner nature was being emphasized. Those stated emphases
have been as follows: ¥93: the personal man who longs (for
relationship), a%: the rational man who purposes, naa: the
empowered man who directs his actions, the inner organs of
the body: the experiencing man who responds.

Using these overriding emphases as a foundation, the
purpose of this portion of the paper is to develop a biblical
counseling model of man. A biblical counseling model of man
involves the organization of the biblical data about man into
a workable structure that can be utilized as a coherent guide
for moving people toward maturity in Christ. Thus the com-
bination of these two sections pulls together the twin tasks
of exegesis and application and unites them into a cohesive
model which can be utilized in actual counseling settings.

74
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There will be four key aspects included in this bib-
lical counseling model of man. The first will involve the
presentation of a biblical counseling model of man's func-
tioning capacities. This model will seek to explain the
nature of and interrelationship between each of man's func-
tioning capacities. The second area will involve the pres-
entation of a biblical counseling model of the '"ideal'" man.
This section will examine the capacities of man as they were
intended to function by the Creator. The third key aspect
included in this section will be the presentation of a bibli-
cal counseling model of fallen man. This section will discuss
how the various functioning capacities of man were affected
by the fall. The fourth and final section of this chapter
will be the presentation of a biblical counseling model of
change. This model will present a description of the basic
aspects involved in the process of moving the whole man
(which includes each of his functioning capacities) toward
maturity in Christ.

The combination of these four key aspects will pro-
vide the counselor with a sound theoretical grasp of:
(1) man's basic functioning capacities, (2) the proper func-
tioning of those capacities, (3) the effect of the fall upon
those capacities, and (4) the process involved in the renewal
or maturity of those capacities. This biblical theory or
model of counseling will provide the counselor with the

direction he needs in order to effectively help people to
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move toward maturity in Christ. Apart from such a biblical
counseling model as a framework to guide him, the counselor
is destined to drift without direction or to move in direc-
tions which are neither biblical nor effective.

A Biblical Counseling Model of
Man's Functioning Capacities

This section can be thought of as the connecting link
between the exegetical and implicational portions of the
paper. For this section will explain the nature of and
interrelationship between each of man's functioning capaci-

3. By so doing, the '"So what?'" question will begin to be
‘ed. The reader will begin to see the significance of
:xrriding emphasis of each term as they relate to bib-
tounseling. The full significance, however, will not
cen until each of the four key aspects of this chapter
has been completed. Therefore, the reader is encouraged to
view this chapter as a whole by thoughtfully considering the
progressive development of the model as it is presented with-

in the chapter.

The vo2a: Relational Motivation
The overriding emphasis of dgg has been stated to be
the personal man who longs. Man is a personal being who
longs, and what he longs for is relationship (intimate
involvement and union with a fellow personal being). This
capacity to long for relationship is part of man's very being

by creation. Because it is part of his very nature, man is
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motivated to satisfy his longing for relationship. This con-

cept is here being called relational motivation.

The idea of relational motivation can be explained
as follows. Motivation involves that which causes movement;
that which provides an impelling reason to move. A motivat-
ing factor is a drive or desire which influences movement;
which prompts a person to act. Associating the word ''rela-
tional'" with motivation implies that it is the desire or
longing for intimate involvement and union with another per-
sonal being which prompts, impels, drives, or influences a
person to act. A personal being created with the capacity
for relationship is driven to satisfy that longing for rela-
tionship.

The fact that man's longing for relationship moti-
vates him can be validated by analogy. The ¥2) was used many
times in the physical sense of throat (Isa 5:14; Hab 2:5).
When it was used iIn this sense the emphasis was upon man as
a needy being who longed for the satisfaction of his physical
desire (Deut 12:14, 20, 21; 14:26). This longing motivated
him to act, i.e., to move in directions which he believed
would satisfy his longing and thus meet his physical need
(Prov 13:25; 16:26; 27:7; Lam 1:11, 19). Lamentations 1:11
is especially graphic. It illustrates the extremes to which
one is motivated to go in order to satisfy his wvg). 'All
her people sigh, they seek bread; they have given their

pleasant things for meat to relieve the soul." Man will go
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to incredible extremes in order to satisfy a physical long-
ing. This is the clear teaching of Proverbs 16:26. "A work-
er's wgg works for him; his mouth urges him on." Wolff, com-
menting on this verse, notes that wgg is here used as the
"unslacked desire which urges action.”1

The analogy is completed when one remembers the
numerous times (cf. the earlier chapter on the @gg) in which
the ng is used in the psychical sense of a soul that longs
for personal satisfaction. Just as this longing for physical
satisfaction motivates man to move in the direction he
believes will satisfy his physical hunger, so his longing for
personal satisfaction motivates man to move in the direction
that he believes will satisfy his personal longing. This
analogy is clearly stated in a verse which has already been
studied--Psalm 42:1. Here the longing of the deer which
motivates it to seek out water in order to satisfy its thirst
is said to be analogous to the longing of man which motivates
him to seek out a relationship which will satisfy his thirst.
Man is relationally motivated. He moves in the direction

which he believes will satisfy his longing for relationship.

The a%: Rational Direction
In this paper it has been shown that the overriding
emphasis of ab% is upon the thinking man who purposes. This

functioning capacity is part of man's being by creation. Man

Lyol£f, p. 16.



is a rational being: he has the capacity to perfeorm all
those functions (thought, memory, self-consciousness, consid-
eration, etc.) which we term rational. Man as a rational
being has the ability to purpose: to determine to live a a
certain way based upon perceived motivation (Prov 16:9; Dan
1:8). Thus it is man's capacity for reason which directs his
actions in life. This idea has been given the name rational
direction.

The 1) sets man's direction in life. It is his
rational control center. '"A man's heart deviseth (plans,
determines) his way (direction)" (Prov 16:9). '"Guard your
heart with all diligence for out of it are the issues of
life" (Prov 4:23). Again and again the 25 is spoken of as
that capacity of man which inclines him to move in specific
directions (1 Kgs 8:17, 18, 39, 58; Ps 141:4; Josh 24:23),

It is man's rational capacities which determine his direction
in life.

The interaction between these first two functioning
capacities of man can now be described. Man longs for rela-
tionship. He is motivated to satisfy this longing. But what
determines the direction toward which man moves in order to
satisfy this longing? Man's rational capacities determine
his direction. Therefore man purposes to move toward that
which he perceives to be best able to satisfy his longing for

relationship.
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The nin: Teleological Action

The overriding emphasis of nas when it is used of man
involves the empowered man who directs his actions. By crea-
tion, man has the functioning capacity to choose to follow,
in nis actions, a purposeful direction in life; to choose to
pursue a path toward a goal. ©Such action is here being
called teleological action. GSuch action is action which is
directed toward an end or a goal. The use of naa in this way
was validated in chapter three by a study of verses such as
Exodus 35:21; Ezekiel 13:3; Psalm 51:10; Proverbs 16:2;
Ecclesiastes 1:14, 173 2:11, 17, 26; Isaiah 26:9; Proverbs
25:28; and Ezra 1:1, 5.

The process up to this point can briefly be summa-
rized as follows. Man is motivated to satisfy his longing
for relationship. His rational capacities determine the
direction which he will purpose to take based upon what he
perceives will satisfy those longings. The empowered man

will then direct his actions toward the goal of obtaining

that which he believes (as determined by the 23%) will sat-
isfy his longing for relationship. In a sentence, it can be
said that man chooses to direct his actions toward the goal
of obtaining relationship.
The Inner Organs of the Body:
Emotional Reaction
The emphasis of the inner organs of the body has been

demonstrated to be the experiencing man who responds. Man is
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a being who has the capacity to undergo great experiences of
a far-ranging field of emotional responses. Man is an emo-
tional being who experiences and responds to his world. This
capactiy of man can be called emotional reaction.

How does this aspect of man's functioning capacities
interact with the preceding capacities? What is it that
leads man to react emotionally as he does in any given situ-
ation? Man's emotional reaction involves two distinct compo-
nent parts. One is external and one is internal. The exter-
nal part involves the response of his world to his attempts
to gain relationship. How the world responds to him '"sets
the stage' (by placing boundaries around the possible range
and type of emotional reactions) for how man reacts. His
actual reaction is based upon his other internal functioning
capacities, but what he reacts to is external. This means
that though the external aspect is not primary, it is, none-
theless, still significant since it does provide the situa-
tions which man's internal functioning capacities evaluate.

Man's actual internal reaction, then, is based upon
the nature of his other functioning capacities. In other
words, what man desires, thinks, and chooses determine his
emotional reaction. What man believes (rational direction)
about what satisfies his longing for relationship (relational
motivation) provides the direction he chooses to pursue (tel-
eological action) and determines his response (emotional

reaction) to his world. The way in which this process
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actually takes place in man will be explained in the next two
sections.

The whole man has now been described from the stand-
point of his various functional capacities. Man's inner
being, by creation, involves relational motivation, rational
direction, teleological action, and emotional reaction. Each
of these capacities should be viewed as characterizing
descriptions of the whole man. For a picture which illus-
trates this biblical counseling model of man's functioning
capacities the reader is encouraged to see the appendix.

A Biblical Counseling Model
of the Ideal Man

The purpose of this portion of the paper is to pre-
sent a biblical counseling model of man as he was intended
to be by creation. Such proper functioning can best be sum-
marized by the term "ideal' which implies functioning that is
perfectly mature. Having given a description of man's func-
tioning capacities, the task now is to describe the proper
functioning of those capacities. This is a vitally important
aspect of any counseling model. Unless the counsclor knows
how man 1s supposed to function he will be totally lost in

his attempt to help man to function biblically.

Relational Motivation in the Ideal Man
Man 1s motivated by his longing for relationship.

How does this relational motivation "work itself out" in the
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ideal man? What is the proper or biblical function of man's
capacity to be relationally motivated?

Man's longing for relationship is absolutely satis-
fied in the Person of God Himself. Remember that relation-
ship has been defined as intimate involvement and union with
another personal being. God offers such involvement to man
and His offer is unconditional in the sense that there is
nothing intrinsically inherent within man that drew God to
man. God has entered into a self-chosen relationship of love
with His creation. This idea was previously described in the
discussion of Deuteronomy 7:6-9. This passage, and the
Scriptures throughout, teach that God brings man into per-
sonal relationsnip with Himself on the basis of His grace
(Rom 3:21-25), not on the basis of man's goodness (Rom 5:6-
10). Because such a relationship has its foundation in God
and not in man, the relationship is eternally secure (Rom 8:
35-39). Thus CGod offers to man intimate involvement and
union which cannot be earned or lost. It is unconditional
and secure.

The ideal man is motivated by his longing for rela-
tionship to move toward God Who alone can truly satisfy his
longing. As the deer finds full satisfaction of its thirsts
in the clean, fresh, flowing waters; so man finds his full
satisfaction In an unconditional and secure relationship with
his Creator (Ps 42:1-2). Many of the Old Testament Scrip-

tures that have alrcady been looked at are clear wlith regard
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to this. Notice in the following verses how that it is God
alone who supremely satisfies the longing wgi. '"Oh that men
would praise the LORD for His goodness, and for His wonderful
works to the children of men! For He satisfies the longing
soul, and fills the hungry soul with goodness'" (Ps 107:9).
"For I have satiated the weary soul, and I have replenished
every sorrowful soul" (Jer 31:25). '"The LORD is my portion,
saith my soul; therefore will I hope in Him" (Lam 3:24).
"Thou openest Thine hand, and satisfy the desire of ecvery
living soul" (Ps 145:16). '"And the LORD shall guide thce
continually, and satisfy thy soul in drought, and make fat
thy bones: and thou shalt be like a watered garden, and like
a spring of water, whose waters fail not'" (Isa 58:11). The
ideal man who longs for relationship would be motivated by
such offers of complete satisfaction of his longings to move
toward God for relationship. Ideal relational motivation
involves desiring God above all else: 'O LORD, have we
waited for Thee; the desire of our soul is to Thy name, and
to the remembrance of Thee. With my soul have I desired Thee

in the night" (Isa 26:8-9).

Rational Direction in the Ideal Man
Man's rational capacities are vitally important. The
15 is man's rational control center which directs all that he
does. How this capacity functions has a direct influence
upon all of man's other capacities. Man is relatlionally

motivated to move toward what he believes will satisfy his
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soul. Man moves purposefully according to the direction set
in his heart. And man reacts emotionally on the basis of his
perception of his world's response to his actions. Truly the
1% is man's inner control center! Therefore, a vitally
important question to answer is, '"What is the proper or ideal
functioning of man in relationship to his capacity for
rational direction?"

The 0Old Testament makes clear what is the proper
functioning of the 2%. The perfect heart is the heart which
is inclined to follow Yahweh (Josh 24:23; 1 Kgs 14:8). Such
a heart seeks after and places all of its trusts in Yahweh
(1 Kgs 8:58; 2 Chr 22:9; Ps 108:1; 112:7, 8). This heart
believes what Yahweh has said and inclines itself to follow
and obey the commands of Yahweh (Ps 119:10, 36, 112). This
heart is one which has an intimate knowledge of and personal
relationship to God: "And I will give them a heart to know
me, that I am LORD: and they shall be my people, and I will
be their God" (Jer 24:7).

Ideal rational direction, then, involves inclining
one's whole self in a direction that is completely in line
with the revealed truth of God. The ideal man believes what
God has said and this belief directs his actions at all
points. Specifically, and most importantly, the ideal heart
believes and lives upon the basis of the fact that God alone
truly is sufficient to meet his every need and to satisfy his

deepest longings. He would believe the truth that God offers
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to him a relationship of intimate involvement and union that
is both unconditional and secure. The confident assurance
that his soul is satisfied in God would motivate him to move
toward God for relationship. It would thus set the direction
of his life and he would purpose to incline himself toward

Him Who alone can satisfy his longing soul.

Teleological Action in the Ideal Man

How will the ideal man direct his actions? Included
in this question are the co-questions of "What is the basis
for the ideal man's teleological actions?" and ''What is the
result of the ideal man's teleclogical actions?"

The answer to the first question has been foreshad-
owed in the previous discussion. Man is motivated to satisfy
his longing for relationship. The mature man moves toward
God for the satisfaction of this longing because he believes
that God alone can meet this need. Therefore, the basis for
the ideal man's teleological actions is his belief that only
a relationship with God truly satisfies his longing for inti-
mate involvement and union which is both unconditional and
secure.

What is the result of man moving toward God for rela-
tionship? Or, put another way, how does man choose to live
when he bases his life upon the belief that God truly satis-
fies his wp3y by providing him with an unconditional and
secure relationship of intimate involvement and union?

Broadly speaking, this question can be answered by one
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passage: Matthew 22:35-40. The ideal purpose toward which
man can direct all his actions is to enter into a love rela-
tionship with God and man. This is not done in order to
obtain or maintain a relationship (for the ideal man knows
that relationship with God is unconditional and secure).
Rather, it is done as a loving response of a satisfied soul
to a gracious God.

The exact nature of this loving response involves

worship of God and ministry to man. Deuteronomy 6:5 and

Matthew 25:35-38 speak of nothing less than the total occu-
pation of the human personality with God. The proper
response of man to the love of God is love for God. '"We
love Him, because He first loved us'" (1 Jn 4:19). This love
for God evidences itself in worship which can be described
as a continual delight and pleasure in the presence of God
and a complete submission of the whole life to God.1

The ideal man's love response to man can best be
described as ministry. When Leviticus 19:18 and Matthew 22:
39-40 speak of loving one's neighbor as oneself, they speak
of ministering to and serving every man as one would have
men minister to oneself (Matt 7:12). Such a ministry is
based upon God's love (notice that Leviticus 19:34 gives
God's graciousness to Israel as the foundation upon which

they are to love others) and is to be a reflection of God's

Lerte Sauer, The King of the Earth (Grand Raplds:
Wwm. B. Eerdmans PublishIng Co., T1962), pp. 136-137.




love (unconditional and secure). In a sentence, ideal tele-
ological action involves purposing to direct one's actions

toward the goal of worshipping God and ministering to man.

Emotional Reaction in the Ideal Man

The picture of the ideal man is nearly complete. He
is an individual who moves toward God for the satisfaction of
his longings because he believes the fact that God alone
offers him an unconditional and secure relationship of inti-
mate involvement and union. In response to this belief he
chooses to direct his actions toward the goal of loving God
(worship) and man (ministry). This man is also an emotional
being. He has the capacity to experience a great variety of
deep feelings. This capacity is his by creation and is in
itself neutral. The question at hand is, ''How does this
capecity function in the ideal man?"

Man's emotional reaction depends, on the one nhand,
upon the external response of his world to his teleological
action, and, on the other hand, upon his other internal
capacities. Because of this there are, broadly speaking,
three sets of emotional reactions that the ideal man might
experience. In relationship to God there is basically one
set of emotional reactions possible for this mature man. His
poal in relationship to God is worship. This goal cannot be
blocked because nothing can come between an ideal man and a
perfect God. Therefore, in relationship to God the perfectly

mature man would experience emotlons such as joy, peace, and



love as he pursued the goal of worshipping his Creator.

There are two sets of emotional reactions that this
man could experience as he pursues the goal of ministering
to man. When the mature man chooses to minister to his fel-
low man and that man responds positively to that ministry
then the emotional reaction would consist of legitimate joy,
love, and peace. His ministry has produced fruit and he
experiences legitimate positive emotional reactions as a
result. When the ideal man chooses to minister to his fellow
man and that man responds negatively then the emotional reac-
tion would consist of legitimate sorrow, disappointment, and
compassion. These are negative (in the sense of painful)
emotions, but they are not sinful emotions. There is legiti-
mate pain in the absence of human relationship. However, the
ideal man is not devastated because he knows that he has an
unconditional and secure relationship to God. Therefore his
goal is to minister to man not to manipulate man. The point
being made is that even the ideal man can experience a full
range of emotional reactions, both pleasurable and painful.
But his commitment to worship God and to minister to man
remains because he knows that the longing of his soul is sat-
isfied in God.

In this section a description of the proper function-
ing of the capacities of the ideal man has been given. The
interaction and relatifonship betwecen those functlons have

also been explalned., The reader (s encouraged to study the
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picture in the appendix which illustrates the proper func-
tioning of the capacities of the ideal man. At this time
the next aspect of a biblical counseling model of man will be
presented. That third aspect is a biblical counseling model
of the fallen man.

A Biblical Counseling Model
of the Fallen Man

The purpose of this portion of the paper is to
explain how sin (the fall) has affected the whole man. The
question to be answered is, '"How were the variocus functioning
capacities of man affected by the fall?" The answer to that
question is of vital significance to the biblical counselor.
The biblical counselor must have a broad conceptual under-
standing of how problems develop; of how sin has horribly
marred the whole man. This model seeks to provide the coun-

selor with just such an understanding.

Relational Motivation in the Fallen Man

Man is a personal being who longs for relationship.
The ideal man finds the satisfaction of this longing in a
relationship with God. Such is obviously not the case for
the fallen man. He will not and cannot move toward God for
the satisfaction of his longings. However, he still has per-
sonal longings for relationship just as all men have physical
longings. He is still ¥ol, therefore, he is still relation-
ally motivated. As a personal being with the capacity for

relationshlp he is still driven to find the satisfaction of
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his longings. Where does the fallen man go in his secarch to
find the satisfaction of his soul?

What is the nature of the soul's desire in the fallen

man? The answer to that question can be found in Psalm 10.
This psalm beautifully illustrates tne nature of the fallen
man's motivational structure. In this psalm, the psalmist is
concerned about the apparent freedom of the wicked man to
live as if there were no God. Such a lifestyle is described
in verses three and four.

The wicked boasts of his heart's (vg1) desire. The

zreedy man curses and spurns the LORD. 1In his pride the

wicked does not seek Him. All his thoughts are: there

is no God (NASB).
Note the parallelism in these verses. Parallel to the wicked
man's soul's desire is the greedy man who curses and spurns
the LORD. The fallen man's soul refuses to move toward God
for satisfaction. In fact, it spurns and rejects any rela-
tionship with God (10:3). The fallen man utterly reviles and
re jects God and thus refuses to seek God (10:4). The Ug; of
the wicked, though it longs for relationship, refuses to
scek that relationship in God. This is truly the essence of
sinfulness: man the creature saying that he does not need
God; saying that he the creature is self-sufficicent. In all
his thoughts there is no room for God (10:4).

The fallen ¥g) seeks to satisfy its longing for rela-

tionship independent of God. However, since God alone can

truly satisfy this longling, the fallen man (s left with a

parched soul. Thls thirst impels and drives on the fallen
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man because he is relationally motivated to quench his barren
soul. He longs to satisfy his soul, but refuses to partake

of that which alone can bring true satisfaction.

Rational Direction in the Fallen Man

The rational capacities of man became totally
depraved as a result of the fall. This truth is just as
clearly taught in the 0ld Testament as in the New. In fact,
the first mention of the 3% in the Old Testament clearly
teaches the depravity of man's rational direction. "And God
saw that the wickedness of man was great in the carth, and
that every imagination of the thoughts of his heart was only
evil continually'" (Gen 6:5). FEach and every purpose or
intent of the thoughts of the heart is altogether nothing bhut
evil continually. The prophet Jeremiah picks up on this ter-
minology as he declares that man continually walks according
to the inclination of his evil heart (Jer 3:17; 7:24; Y:14;
13:10; 16:12; 18:12). Fallen man is rationally directed to
continually follow the wicked inclination of his evil heart.

What is the thinking of such a fallen heart, espe-
cially as it relates to what satisfies one's soul? The
fallen man is blinded to the truth that God is the only being
who is absolutely sufficient to satisfy his longings. This
aspect of rational direction in the fallen man was touched
upon in the previous discusslon of Psalm 10. The sum of the
thoughts of the fallen man is that thtoere is no Cod (10:4).

In his heart the fallen man has said that he is
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self-sufficient: "I shall not be moved; I shall never be
overcome by adversity" (10:6). This same principle is taught

in Psalm 14 and 53. The foolish man has said in his hearp

that there is no God. He has made this belief the ruling
principle of his life. As God looks down upon man He sces
that there is none that understands, i.e., who perceives the
falsity of the statement ''there is no God."Y  The man with

this type of rational direction does not and cannot seek God

(14:2; 53:1-2). He purposes to lead his life independent

of God (14:3-45 53:3-4) and clings to the false and sinful
belief that he can trust in himself as a being sufficient to
meet his own needs and satisfy his own longings (Jer 17:5).

Such is the rational direction of the fallen man.

Teleological Action in the Fallen Man

Fallen man's direction in life is set. He lives his
life according to the belief that there is no God and that
he is therefore independent of God and sufficient in himself.
He becomes a god unto himself. This is the core sinful belief
upon which the empowered man then bases all his actions.
This false belief, however, does not change the nature of
created reality. He still needs relatic.ship. And God is
still the only being Who perfectly satisfies that need. But,
based upon his false belief, the fallen man refuses to turn

to God for relationship.

1Cohcn, p. 33,
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What is the result of man refusing to move toward Cod
for relationship? Or put another way, How does man choose to
direct his actions when he bases his life upon the belief
that there 1s no God Who is sufficient to satisfy his longing
for relationship? The ideal man lives according to Matthew
22:35-40. He chooses to enter into a love relationship with
God (worship) and man (ministry). The fallen man chooses to
live in a manner exactly opposite to this. He chooses to

live independent of God and to manipulate man.

The fallen man refuses to worship God. He refuses to
offer God the sacrifices of a broken spirit. Rather than
bend his knee to God, he chooses to live as a self-sufficient
being who is independent of God. All of his actions are
motivated toward the goal of obtaining the satisfaction of
his soul independent of God.

No matter what man believes or how hard he believes
it, he is not independent of God. He is not able to satisfy
his longings apart from God. These unsatisfied longings
impel him to act. Since he ‘does not believe in a personal
God, he turns to the only personal beings left to satisfy his
longing for relationship. The foolish and darkened heart of
the fallen man leads him to worship and serve the creature
rather than the Creator (Rom 1:21-25). He continually self-
ishly demands that his world meet his relational needs. His
teleological actions pursue the goal not of ministering to

man, but of manipulating man into satisfying his own




longings. He thus pursues the co-joint goals of independence

from God and manipulation of man.

Emotional Reaction in the Fallen Man

The picture of the fallen man is nearly complete. He
is an individual who is motivated by his longing for rela-
tionship. He refuses to move toward God for the satisfaction
of this longing due to the fact that he refuses to believe
that there is a god who is sufficient to meet his needs.
Rather he believes that he is self-sufficient. In response
o this belief he directs his life toward the goals of inde-
pendence from God and manipulation of man. This man also has
the capacity to experience a great variety of deep emotions.
How does this capacity function in the fallen man?

It has been noted that man's emotional reaction
depends both upon the external response of his world to his
teleological actions and upon his other internal capacities.
As a result of this the fallen man can experience three basic
sets of emotional reactions. One set is possible in cela-
tionship to God and two sets are possible in relationship to
man.

His goal in relationship to God is independence.

This goal can never truly be obtained. God does exist and
does rule His universe. Man cannot escape this fact no mat-
ter how hard he tries (Rom 1:19-20). Because he is out of
relationship with God he will experience fear, anxiety,

hatred, and a never ending sense of personal emptiness.
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Fear and anxiety were the initial response of Adam at the
very moment that he broke relationship with God (Gen 3:7-10).
The fallen man is also hostile toward God (Rom 8:7; Eph Z:3).
And for the wicked man there is no personal satisfaction.
"But the wicked are like the troubled sea, when it cannot
rest, whose waters cast up mire and dirt. There is no peace,
saith my God, to the wicked'" (Isa 57:20-21).

There are two sets of emotional reactions that the
fallen man can experience as he pursues the goal of manipu-
lating man. If his manipulative efforts have succeeded in
gaining some measure of the relationship that he demands,
then he will experience a false sense of shallow pride and
momentary happiness. "I am self-sufficient. I have gotten
my world to come through for me and it feels good!" This is
the typical "self-made man'" of which the world is so proud.
What a pity. This is all that the world can offer apart from
God. If his manipulative efforts have failed, then he will
experience a deep sense of anger (''My world has not given me
what I demanded!'), a lasting anxiety ('"How in the world can
I ever get what I need?'"), and an incredibly painful sense
of worthlessness ("I am not able to satisfy my longings.").
The bottom line is that the man who refuses to turn to God
for the satisfaction of his every longing can at best hope
for a shallow sense of pride and a momentary happiness.

And beneath these feelings there will always be the
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experience of fear, anxiety, hatred, and personal emptiness
which comes as a result of rejecting God.

This section has provided the reader with a descrip-
tion of the sinful functioning of the capacities of the
fallen man. An illustration of this model of the fallen man
is provided in the appendix. The utilization of this model
of fallen man (and of each of the models presented thus far
in this chapter) will now be described under the heading of

a biblical counseling model of change.

A Biblical Counseling Model of Change

The final model being discussed in this chapter is a
biblical counseling model of change. This model will present
a description of the basic aspects involved in the process of
moving the whole man (which includes each of his functioning
capacities) toward maturity in Christ. In order to under-
stand why the term ''change' was chosen, one must first under-
stand the relationship between the three models already pre-
sented. Those three models cf man are: a biblical counsel-
ing model of man's functioning capacities, a biblical coun-
seling model of the ideal man, and a biblical counseling
model of the fallen man. The first model described the basic
function of each of man's capacities. The second and third
models described the basic direction or orientation of those
capacities. The functioning capacities of the ideal man have
but one orientation. They are all oriented toward God. The

functioning capacities of the fallen man also have only one
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orientation. They are all anti-god or sinfully oriented.
Now the goal of biblical counseling is maturity or Christ-
likeness which in the terminology of this paper involves mov-
ing man from fallen personal functioning to ideal personal
functioning. For the redeemed man, unlike the ideal man or
the fallen man, has two orientations. Until glorification
the redeemed man has the capacity to obey or disobey God; to
live spiritually or to live carnally (1 Cor 3:1-3). The goal
of redeemed living is sinlessness (1 Jn 2:1) but the reality
is that until glorification the redeemed man still sins (1 Jn
1:8, 10). Therefore a biblical counseling model of change is
basically synonymous with the biblical idea of progressive
sanctification. A biblical counseling model of change, then,
1s an orderly descripture of the process involved in moving
the whole man from sinful personal functioning to mature or
Christ-like personal functioning.

The model of change being presented in this chapter
is one which takes into account all the aspects of man's
inner being. This is absolutely essential 1if counseling is
to effectively deal with man in such a way as to produce deep
and lasting change. Dealing exclusively with any one of
these functioning capacities distorts the biblical picture of
man and leads to shallow and temporary change. Therefore,
this model seeks to present an orderly and logical process of

change which is based upon the biblical teaching about the
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functioning capacities of the whole man (both ideal and
fallen).

This process1 of moving from immature to mature func-
tioning can be described by the tearing down and building up
metaphor. The goal of counseling is to tear down the sinful
functioning of man's relational, rational, teleological, and
emotional capacities and to build up in their place the
wature functioning of man's relational, rational, teleologi-
cal, and emotional capacities. Therefore this counseling
model of change begins with an examination of the immature
functions which must be torn down if growth is to occur. The
logic behind the order of this tearing down process will be

explained as the process is described.

The Tearing Down Process

Emotional Reaction:
Identification and
Acknowledgment

What is the proper place and the proper way to deal
with emotions in the counseling interaction? The proper

place to deal with emotions is at the very beginning of the

1It is important to note that such a step-by-step

process must be seen as a guide and not as a strait jacket.
In actual counseling there will be much flexibility in the
implementation of this framework. However, a biblical frame-
work is essential because it gives biblical direction and
purpose to the counseling session. It is alsc important tc
understand that due to the nature of this work, the process
1s not described in specific detail. However, enough mate-
rial is given to familiarize the reader with the significant
basic concepts needed to work within the framework of the
model.
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counseling process. The reason for this is that emotions are
reactional in nature. They are a subjective response of the
individual to his external situation and to his internal
capacities. Therefore, the first step in the tearing down
process is to identify the external situation to which the
counselee is reacting. Immediately pinpointing the external
situation (often called the presenting problem) allows the
""cards to be put on the table'" and the hard work of under-
standing how the problem developed to begin. The second step
in the tearing down process is to clearly identify the spe-
cific emotional reaction of the counselee to the external
situation. Because emotions are a reaction to the other
internal capacities, identifying the existing negative feel-
ings is the primary means of pointing to the sinful teleolog--
ical actions which led to the negative emotional reaction.

The point being made is that emotions serve the very impor-

tant function of helping the counselor and the counselee to

trace their way back to the root of the problem.

In order for this to happen, identification must be
followed by acknowledgment. The counselee must be encouraged
to acknowledge whatever emotion he is feeling at any given
moment. (Acknowledgment, as it is being used here, does not
in itself mean either expression or repression. Rather, it
means that a person is honest and open with himself by admit-
ting to himself what feelings he is experiencing.) An

acknowledged emotion becomes a clue to spiritual malfunction
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just as pain is a clue which points to a physical malfunc-
tion. They show that there is something wrong underneath.
Sinful emotions clue a person in to sinful teleological
action, rational direction, and relational motivation.
Therefore they need to be identified and acknowledged so that
one can evaluate the functioning of the other internal capac-
ities which led to those emotional reactions.

Teleological Action:

Specification
and Awareness

The identification and acknowledgment of problem emo-
tions point to the goal directed actions of the individual.
Man has the functioning capacity to choose to follow in his
actions a purposeful direction in life; to choose to pursue
a path toward a goal. Sinful teleological action, broadly
speaking, involves pursuing by one's actions the goals of
independence from God and manipulation of man. Therefore the
counselee needs to see the specific way(s) in which his
actions are designed to accomplish these two broad goals. To
do this the counselor's focus initially must be to identify
the specific actions the counselee was involved in when he
experienced the external response to which he reacted emo-
tionally. Such a process will lead to the identification of
relevant behavior patterns. At this point the counselee
needs to be brought to the place where he becomes aware of
the fact that these specific behavior patterns are really

goal oriented; that his behavior is a choice in the pursuit
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toward an ungodly goal. In summary then, this step involves
specification of actions and awareness of goal oriented
behavior. In order for these two aspects to truly take place
they must be directly tied in with the following step in the
process.

Rational Direction:

Clarification
and Insight

Man is a rational being who purposes. He has the
functional capacity to determine the direction which he pur-
poses to follow based upon the beliefs that he holds about
how his relational longing can be satisfied. Broadly speak-
ing, sinful rational direction is identified in Psalm 10:4,
""The sum of his thoughts is that there is no God." In the
""absence" of God, man becomes his own god and clings to the
belief that he is sufficient to satisfy his own longings.
Based upon this belief he will purpose to live his life inde-
pendent of God. As a result he will funnel all his energies
toward the goal of manipulating his world into giving him
what he believes will satisfy his soul.

The task involved at this point becomes one of clari-
fying the specific beliefs held about what will satisfy one's
relational longing. These beliefs are clarified on the basis
of the already specified goal oriented behavior. In other
words, when the goal of the behavior is identified then the
counselor can postulate a limited range of possible basic

assumptions which the counselee might hold about how he
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believes he can satisfy his own longings. A very simplistic
scenario might be as follows. The counselor thinks to him-

self:

His goal is to gain relationship independent of God. He
accomplishes that goal by manipulating man according to
this (x, y, and z) set of behaviors. The belief that
feeds that goal seems to be that if my world will do x,
y, or z for me then I will be satisfied. He believes

that he needs x, y, or z to satisfy his relaticnal long-
ing. L

This clarification in the counselor's mind must move
to insight in the counselee's mind. That is, the counselee
must begin to see the sinful belief structure which under-
lines his sinful actions and which lead to his sinful emo-
tional reactions. This is a very difficult task because man
stubbornly clings to his own assumptions about life. There-
fore, the counselor must use a variety of methods (skillful
questioning, listening beneath words, processing, confronta-
tion, exhortation, teaching, etc.) to help the counselee to
see (1) the nature of his core sinful belief ("I can meet my
needs independent of God'"), (2) the specific sinful beliefs
("Rather than God, what I need to satisfy my longings is x,
y, or z'), and (3) the resultant sinfil action ("I do a, b,
or ¢ in order to manipulate my world into giving me x, y, or
z").

Relational Motivation:
Exposure and Repentance

Such clarification and insight as has taken place in

the rational direction process ties in and overlaps with
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relational motivation. To insight into the sinful belief
structure, must be added the exposure of the bottom line

commitment of the individual to move anywhere but to God to

satisfy his longing for relationship. There must be exposure
of the counselee's sinful independence and wilful self-
sufficiency. He needs to see that his specific problem is
but the outcome of a thoroughly polluted relational motiva-
tional core.

At this point the counselee should be exhorted,
encouraged, confronted, challenged, etc. to repent. For at
this point repentance can be both deep and lasting. The
counselee can now knowledgeably repent of his sinfulness in
all his fun ning capacities. By so doing, the whole man
can be torn down and cleansed so that the building up process

can begin.

The Building Up Process

Relational Motivation:
Recommitment to Relationship

The building up stage reverses the process. Build-
ings are built from the bottom up and so are man's functional
capacities. The foundation of a godly motivational core must
be laid prior to the edification of the rest of the "struc-
ture."

When a man confesses and repents of his sin there
must be a commensurate recommitment of the whole man to '"go

the right way." The mature man will recommit himself to
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desiring and longing for God above all else. This can be a
beautiful thing, for this man is motivated by the gracious-
ness of God in loving and forgiving him to once again move
toward God for the satisfaction of his soul. The individual
would commit himself to a relationship of total dependence

upon God for the complete satisfaction of his longing.

Rational Direction:
Renewal of Direction

The building up of the counselee would continue with
respect to his rational direction. His thinking, which
directs his life, would be renewed. His old thinking that he
was sufficient to satisfy his own longings would be replaced
with the new belief that God alone can quench his relational
thirst. Whatever specific assumptions (the x, y, and z) were
previously held about how to satisfy his hunger would be
replaced with the specific belief that his longings are com-
pletely satisfied at any given moment in his relationship
with God.

Such renewed thinking would lead to redirection. 1In
the past he had purposed to lead his life independent of God;
clinging to the belief that he was sufficient to satisfy his
own longings. Now he purposes to direct his life in complete
dependence upon God; clinging to the truth that God is com-
pletely sufficient for him. The practical outcome of this
renewal of direction is best discussed under the heading of

teleological action.
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Teleological Action:
Commitment to Action

At this pcint in the building up process the counse-
lee needs to make a firm commitment to live on the basis of
his renewed thinking. As a result of his sinful rational
direction man chooses to pursue the goal of acting indepen-
dent of God and of manipulating man. As a result of his
renewed rational direction he must make a firm choice to pur-
sue the goal of worshipping God and of ministering to man.

Once this commitment has been made then the counselor
and counselee should together specify the new actions which
will externally demonstrate the new internal belief and com-
mitment. These actions need to be specific, that is,
directly related to the problem presented to the counselor.
They should be actions which clearly demonstrate the counse-
lee's absolute dependence upon God and total commitment to
minister to man.

Emotional Reaction:

Encouragement
to Acknowledge

The renewed man is an emotional being. He too has
the capacity to experience a great diversity of emotional
reactions. He should be encouraged to acknowledge whatever

emotions he feels. He should be encouraged to acknowledge

and enjoy the positive emotional reactions which he experi-

ences as a result of his commitment to God. These are
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positive fruits which are a legitimate and pleasurable aspect
of the Christian life (Gal 5:22-23).

The renewed man should also be encouraged to acknowl-
edge those sinful emotional reactions that he will continue
to experience (he is built up, but not yet glorified).
Therefore he should be encouraged to :zontinue to use his emo-
tions as a barometer to measure his actions, goals, beliets,
and desires. In this way the mature man can continue to

carry on the growth process long after '"official counseling"

has stopped.



CONCLUSION

It has been the purpose of this writer to organize
the biblical data about man into a workable structure that
could be utilized as a coherent guide for moving people
toward maturity in Christ. The major Hebrew anthropologi-
cal terms of the Old Testament were utilized as a founda-
tion for this biblical counseling model of man. A contex-
tual-lexical study of these terms yielded the following
overriding emphases: w9%+-the personal man who longs for
relationship, s%--the thinking man who purposes, pia--the
empowered man who directs his actions, and the inner organs
of the body--the experiencing man who responds.

These functioning capacities of the whole man pro-
vided the foundation from which a biblical counseling model
of man was developed. Included within this model were bib-
lical counseling models of: (1) man's functioning capaci-
ties (relational motivation, rational direction, teleologi-
cal action, and emotional reaction), (2) the ideal man, (3)
the fallen man, and (4) change. This model provided the
biblical counselor with a sound theoretical grasp of: (1)
man's basic functioning capacities, (2) the proper function-
ing of those capacities, (3) the effect of the fall upon
those capacities, and (4) the process involved in the renew-

al or maturity of those capacities. Thus through this

108
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theory or model of counseling, the counselor has been pro-
vided with the direction that he needs to effectively help
people to move toward maturity in Christ.

The Christian who finds this material to be true
to Scripture and, therefore, desires to employ it in his
own counseling must first apply the model to his own life.
Counseling is both theoretical and personal, that is, it
involves both a theoretical foundation which serves as a
guide and a personal interaction which implements the guide.
The most effective counselor, therefore, is the one who
applies the Scriptural teaching about man to his own life
so that he is continually involved in the tearing down and
building up process of Christian maturity. This individual
is then equipped both theoretically and personally to uti-

lize this model as a coherent guide for helping others toward

maturity in Christ.



APPENDIX

An Illustration of a Biblical Counseling Model
of Man's Functioning Capacities

In the illustration which follows, the large unbro-
ken circle indicates that man is an ontological unit; that
he is one being. This concept is best described as a wholis-
tic view of man. Each of the headings inside the circle
demonstrate that the inner being of man includes several
primary functioning capacities. The order, going clockwise,
indicates the interrelationship between each of these func-
tioning capacities. 1In order to fully understand this illus-

tration, it must be studied in relationship to chapter five.
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An Illustration of a Biblical Counseling
Model of the Tdeal Man

The following illustration is much like the pre-
ceding one. The difference involves the inclusion of the
proper functioning of each of man's capacities. These func-
tions are briefly summarized in the following illustration
so that the reader might be able to quickly grasp the basic
functions of the ideal man's capacities. As with the pre-
vious illustration, in order to fully understand this model,
the reader will need to study it in conjunction with chapter

five of this paper.
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RELATIONAL MOTIVATION

Longs for and Finds
Satisfaction in a
Relationship to God

THE INNER ORGANS HEART

EMOTIONAL REACTION RATIONAL DIRECTION
To God: Joy, Peace Believes that God
To Man: Joy, Peace Alone Satisfies
or Legitimate Sorrow his Longings

SPIRIT /

TELEOLOGICAL ACTION /

Chooses to Pursue
the Goals of
Worshiping God and
Ministering to Man
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An Illustration of a Biblical Counseling
Model of the Fallen Man

This illustration also follows the preceding format.
The difference in this model involves the inclusion of the
fallen functioning of each of man's capacities. These func-
tions are summarized, and as such, serve as a visual aid to
the more detailed description of these fallen functioms.
Such a detailed description is provided for the reader in

chapter five of this thesis.
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with God
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