
Recline, Enjoy, Surrender & Trust
Recovering the Rhythm of Rest Part II

05 - Reclaiming the Gates
Church on the Park | Sunday, 11 OCT 2015

Text: “Then the Lord God formed man of dust from the ground and breathed into his nostrils the 
breath of life; and man became a living being” (Gen. 2:7).

Theme: Real rest is found in God alone. Draw right up to him so that he can breathe his 
restoring life into you. As Augustine said, “You have made us for yourself, O Lord, and our heart 
is restless until it finds its rest in you.”

Intro: There is nothing like stress and restlessness that opens up your gates to the enemy of 
your soul. In order to keep your gates closed to the serpent and open to God, it’s critical that 
you recover your rhythm of rest in God. All of your work should flow from the rest that God gives 
you. This week I actively put these principles into practice and saw their powerful effect. 
Though, I am quite busy, I gave my schedule more breathing room, allowing God to breathe into 
me throughout the day. Real rest comes from God’s breath and the best way to fight the enemy 
is to rest in God.  

How do you enter into God’s rest and recover your breath? R.E.S.T

1) R - Repent, Receive & Recline (Isa. 30:15; Acts 3:19; Deu. 33:12)
• Last week we focused on REPENT and RECEIVE. 

• To find rest in God you need to run from your polluted environment of sin and into 
God’s presence, his house/tabernacle. 

• Then, you need to receive his mercy and grace, his strength to live a repented life (a 
different life). Like I said last week, nothing steals rest from you like sin.

• This week I’ve added a new ‘R’ word to reflect what the Lord was speaking to me.
• God wants you to draw so close to him that you can recline between his shoulders, 

smell his fragrance and hear his breath.
• Deu. 33:12

• “Let the beloved of the Lord rest secure in him, for he shields him all day long, and the 
one the Lord loves rests between his shoulders.”
• Hebrew for ‘rest’ here is shakan, like ‘shekinah glory’––to lie down, rest, dwell, abide 

(like the pillar of cloud and fire)
• That’s where real rest is: between Jesus’ shoulders, reclining on him.

• There’s a classic hymn called LEANING ON THE EVERLASTING ARMS. And, that’s 
what I’m talking about.

•  We see the prophecy of Moses in Deuteronomy 33:12 coming to pass in the apostle 
John’s life.
• John is called the disciple the Lord loves (beloved). And, as the one the Lord loves, 

he reclines between Jesus’ shoulders.
• It’s only the more literal translations of the Bible that show the beauty of the imagery 

of John & Jesus here.
•  “There was reclining on Jesus’ bosom one of His disciples, whom Jesus loved…He, 

leaning back thus on Jesus’ bosom, said to Him, ‘Lord, who is it?’” (*John 13:23-25)
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• The significance of the Passover and Reclining.
• Reclining is a picture of freedom that God gives his people from Egyptian slavery––

freedom and rest.

2) E - Enter, Experience & Enjoy (Phil. 3:1; Heb. 10:19-25)
• Last week I talked about ENTER and EXPERIENCE. This week I’ve added the word 

‘ENJOY.’
• Did you know you were created to enjoy God?

• One of the classic confessions of faith is the Westminster Confession. It says, “The 
chief purpose of man is to glorify God and enjoy him forever.”

• Religion can often talk about glorifying God (and that’s very important), but only a 
genuine relationship with God will enable you to ENJOY him.

• Do you enjoy God?
• God wants you to enter into his glory, to be so close to him that you can smell his 

fragrance––the fragrance of Christ.
• Do you know when you stand close to someone you can smell them?

• Breathe in God, the fragrance of Christ in the temple––his anointing and incense (2 
Cor. 2:14-16).
• Did you know the tabernacle/temple was a very sensory experience? The anointing 

on every object had a beautiful sweet smelling perfume. The incense in the tent of 
meeting was fragrant, a perfume that would stick to you like the smoke of a fire.

• God wants you to enjoy him, not just look from the outside and watch others experience 
him.

3) S - Sit, Soak & Surrender
• Luke 10:38-42 - Mary vs. Martha
• Mary sat and soaked in Christ’s Word. She breathed the very air of Christ.
• John 12:1-8 - Mary again
• In Scripture, we see that waiting, worshipping and the Word go together.
• *Esther 2:12

• Myrrh - the word means bitterness, because Myrrh tasted bitter. But, Myrrh was a 
very sweet fragrance. 

• This teaches us that bitterness can bring out the best and sweetest fragrance.
• What about surrender?

• I haven’t heard this word used too much in Christian circles lately. Surrender means to 
give up, stop fighting and submit to the authority of another.

• We see surrender typified in the story of Moses in the book of Exodus. 
• At first he is wrestling with questions and fighting against God. Then, he comes to a 

place of sweet surrender, especially shown in the last two chapters of Exodus. 
• Morning Thought: Surrendering to God disseminates the sweet fragrance of Christ from 

your life. In Exodus, Moses completely surrenders to God. By the end of the book, we 
constantly read that he did "just as the Lord had commanded" (Exo. 39-40). No more 
fighting, no more questions, just listening and doing. Consequently, his tabernacle was 
filled with God's glory. God will saturate your life with his glory when you surrender. “And 
so Moses finished the work. Then the cloud covered the tent of meeting, and the glory of 
the Lord filled the tabernacle” (Exo. 40:33b-34, NIV).

4) T - Trade, Taste & Trust
• “Cast your burdens on the Lord because he cares for you.” (Ps 55:22).
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• Trade your sorrows. Trade your pain. Trade your anger. Trade your fear. Trade your 
anxiety.

• And, “Taste and see that the Lord is good.” (Ps 34:8)
• Your nose is essential to taste. “Taste and see that the Lord is good.”
• I want to end with TRUST. And, that’s also where we began last week in Isaiah 30:15
• “In repentance and rest you will be saved, In quietness and TRUST is your strength”

Conclusion: By practicing these four things: 1) Repenting, Receiving and Reclining 2) Entering, 
Experiencing and Enjoying 3) Sitting, Soaking and Surrendering 4) Trading, Tasting, Trusting––
you will find deep and true rest in God. These things will help restore the breath of God’s life 
within you.
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END NOTES

Last week’s notes:

1) The best way to fight is to rest (Exo. 14:13-14).
• What’s the best way to fight sickness? The best way to fight sickness is through rest. 

Rest restores you. Rest empowers you. Rest inspires you. And rest is connected with 
breathing.
• The best way to wrestle the enemy is to learn to rest.

• Today, we are talking about reclaiming the nose-gate, and you reclaim the nose-gate 
through rest.
• The nose is both the organ of breathing and smelling.

• Lack of rest and too much stress cause your belabored breathing. This kind of 
breathing under stress causes your body to be less oxygenated––it’s not good for 
you. 

• Lack of rest causes sickness and sickness usually causes you to lose your sense of 
smell.

• “This is the air I breathe, This is the air I breathe; Your holy presence, living in me” (Marie 
Barnett).
• The word breath and Spirit are the same in Hebrew. So, God’s Spirit (Ruach Elohim) 

can be translated as breath.
• Real life comes from God’s breath, his Spirit––his Spirit living in you and you living in 

God’s Spirit.
• Walking in the Spirit means continually breathing in God’s Spirit in and letting his 

Spirit teach, guide and lead you. God’s Spirit is your very breath and life.
• When you are bombarded with busyness you say to yourself, “I need some room to 

breath. I need to recover/catch my breath.” In the Hebrew languages, breath is also 
connected with rest (Exo. 23:12). To breathe can mean to refresh yourself. To rest 
means the reinvigoration of life.
• Exodus 23:12 - To take a breath means to refresh yourself
• “to breathe freely, recover…to catch one’s breath” (*Exo. 31:16-17)

• The word soul and breath are also connected together. To rest is to restore your soul, or 
to “catch your breath.” To rest is to go back to that place where God breathes into your 
nostrils again and restores true life to you.

• The Bible often describes death as, “to breathe his last breath.” Death is the lose of 
breath. Life is breath. True life is you breathing in God’s life.

• Psalm 23, literal translation of soul: “He makes me lie down in green pastures; He leads 
me beside cquiet waters. He restores my BREATH; He guides me in the cpaths of 
righteousness For His name’s sake.”
• Before you can be guided by the Lord you need to rest and let him restore your breath. 

Otherwise, you are running here and there exhausted, thinking you’re hearing from 
God, even though its just your adrenaline or exhaustion speaking.

The connection between nose and anger in Hebrew.

Breathe also used as ‘to set aflame’

1390    .blow, breathe, sniff at; give up or lose (life); seethe (nāpaḥ) נָפַח
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Derivatives 

1390a .breathing out, expiring (Job 11:20) (mappāḥ) מַּפָח
1390b .bellows (Jer 6:29) (mappāḥ) מַּפָח
1390c .apple (tappûaḥ) תַּּפוַּח

The concept of blowing forcefully is the most natural sense of this root, commonly 
used of force ventilation for a fire, hence indicative of a seething or boiling hot caldron in 
Job 41:20 [H 12] and Jer 1:13.

Perhaps the most significant use (of fifteen occurrences) is the giving of life—
creation of man (Gen 2:7) and revitalization of dry bones (Ezk 37:9). By contrast, 
however, loss of life is indicated in Job 31:39 and Jer 15:9. A more dramatic sense is 
found in Mal 1:13, where “sniffing” at the name of God signifies a profaning of the name 
by offering invalid, unacceptable sacrifices.

 ,Bellows. The noun occurs once, denoting an instrumental derivative .(mappūaḥ) מַפַֻּח
“ bellows.” In Jer 6:29 a strong figure for the smelting and refining of metal is employed, 
wherein bellows are used to fan the fire to an intense heat. (“The bellows blow fiercely 
to burn away the lead with fire,” NIV.)

 Apple. Relationship seems at first semantically strained, but the ideas .(tappūaḥ) תַּפַֻּח
of “breathe” and “exhale an odor” are related. The by-form paḥ means both “blow” (of 
wind) and “exhale a pleasant odor, be fragrant.” As for the “apple,” while admittedly the 
word “apricot” would be more suitable in Prov 25:11, “like apples of gold in a network of 
silver,” the true apple (Pyrus malus) may be reasonably accepted in Song of Solomon 
and elsewhere (see New Bible Dictionary, p. 50).

M.C.F.

 Nostril, face, anger. The term ʾap in Hebrew refers first of all to a part of the .(ʾap) אַף
body, specifically the nose, nostril, (snout of pigs, Prov 11:22) and also face (II Sam 
25:23) or countenance (cf. UT 19: no. 264, an opening of the body, or possibly the body 
itself, e.g., nose, nipple). It is considered a vital part of the body. God made man a living 
being by breathing into his nose/nostrils (Gen 2:7). The nose, although referred to as 
the organ for smelling (Deut 33:10) or a place for ornaments (Isa 3:21) or for hooks by 
which to lead captives (II Kgs 19:28), is also spoken of as an organ necessary if a 
man’s or animal’s life is to continue (Isa 2:22).

By the act of breathing, emotions can be expressed. Perhaps it was observed 
that the nose dilates in anger. God is said to be “ʾerek ʾappayim” (lit. “long of 
anger,” i.e. long before getting angry) in such passages as Ex 34:6; Num 14:18; 
Ps 86:15; Neh 9:17. The thought is that God takes a long, deep breath as he holds 
his anger in abeyance. A ruler is said to be persuaded by a display of 
forbearance, patience, i.e. “the long of breath” (Prov 25:15).

The main use of ʾap is to refer to the anger of men and of God. This anger is 
expressed in the appearance of the nostrils. ʾap gives specific emphasis to the 
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emotional aspect of anger and wrath, whereas its synonyms and terms related to 
them give particular expression to other aspects.

The anger of God is particularly related to the sin of his people, which pains and 
deeply displeases him (II Kgs 13:3). Sin offends and wounds his love. The emotional 
response to this is divine anger. This anger, though fierce (Jer 25:37) is not sinful, evil, 
or the source of capricious attitudes or deeds. However, it is expressed in chastisement 
(Ps 6:1 [H 2]; Isa 12:1) and punishment (II Sam 6:7; Jer 44:6).

Man’s anger can be legitimate (II Sam 12:5). But the ot Scriptures warn that anger 
can be outrageous (Prov 27:4) and, stirs up strife (Prov 29:22). In contrast, it is said that 
the man slow to anger appeases strife (Prov 15:18) and a wise man turns from it (Prov 
29:8).

Bibliography: Erlandsson, S., “The Wrath of Yhwh,” Tyndale Bulletin 23:111–16. 
Hanson, R. P. C;, “The Wrath of God,” Exp T 58:216–18. McKenzie, John L., 
“Vengeance is Mine,” Scripture 12:33–39. Morris, L. L., “The Wrath of God,” Exp T 
63:142–45. TDNT, V, pp. 392–418. TDOT, I, pp. 348–60. THAT, I, pp. 220–24.

G.V.G.

When you are stressed, your breath is affected. 

2131     smell, scent, accept. Literally “breathe an odor.” This denominative (rîaḥ) ִריַח*
verb occurs only in the Hiphil.

Parent Noun 

2131a .wind, breath, mind (rûaḥ) רוַּח
2131b .scent, fragrance, aroma (rêaḥ) ֵריַח

 Wind, breath, mind, spirit. This noun occurs 387 times in the ot, usually .(rûaḥ) רוַּח
feminine. Although some derive it from rāwaḥ, “be spacious, be refreshed” (I Sam 
16:23; Job 32:20; Hiphil, hērîaḥ “perceive by breathing an aeriform thing,” KB, p. 877, 
see below), it is best considered a primitive noun, related to an ayin-vowel root rûḥ, “to 
breathe” (BDB, p. 924); cf. rêaḥ “odor”; Ugaritic rḥ.

The basic idea of rûaḥ (Gr. pnema) is “air in motion,” from air which cannot come 
between a crocodile’s scales (Job 41:16 [H 8]) to the blast of a storm (Isa 25:4; Hab 
1:11 ASV, RSV). The “four winds,” rûḥôt, describe the four quarters or four directions of 
the world (Jer 49:36; Ezk 37:9). In living beings the rûaḥ is their breath, whether of 
animals (Gen 7:15; Ps 104:25, 29), men (Isa 42:5; Ezk 37:5), or both (Gen 7:22–23); 
whether inhaled (Jer 2:24) or on the lips (Isa 11:4; cf. Job 9:18; contrast dead idols, Jer 
10:14; 51:17). God creates it “The rûaḥ “spirit” [s] of God (from God) is in my 
nostrils” (Job 27:3).

The connotations of breath include power (I Kgs 10:5, where the Queen of 
Sheba had “no more” rûaḥ, i.e. she was “breathless,” overwhelmed), courage 

© Copyrighted by Glen Gerhauser, 2015



(Josh 2:11; 5:1, where the “spirit” of Israel’s enemies failed them), or value (Lam 
4:20, where the Davidic king was “the breath of our nostrils,” or prized hope—a 
phrase borrowed from the common Egyptian tiĕn ndsn “the breath of their 
nose”). Yet false prophets become rûaḥ “wind” because they lack the word (Jer 5:13), 
the connotation being emptiness, the futility of “mere breath” (Job 7:7; Isa 41:29). As a 
rush of air, a snort through one’s nose, rûaḥ depicts emotions of aggressiveness (Isa 
25:4) or anger (Jud 8:3; Prov 29:11, ASV, RSV). Ultimately breath signifies activity 
and life. One’s “spirit” is consumed when he is sick or faint (Job 17:1), but it 
comes back as a “second wind” and he “revives” (Jud 15:19; I Sam 30:12; cf. Gen 
45:27). In God’s hand is the breath, rûaḥ, of all mankind (Job 12:10; Isa 42:5). So 
Genesis 6:3 is best rendered, with the RSV, as “my spirit (the breath of life, from God) 
shall not abide [following LXX] in man forever, for he is flesh (mortal), but his days (until 
the deluge) shall be a hundred and twenty years” (cf. Job 34:14–15). Yet the word rûḥî 
elsewhere, when spoken by God, means “my spirit,” and the word rendered “abide” is 
much debated. E. Speiser argues for “shall not answer for man” or “shall not protect 
man” JBL 75:126–29.

The unique feature of human life is not, however, the physical but the spiritual, 
i.e. the mental and personal. The “breath” of man was bestowed by a special 
creative act of God (Gen 2:7; contrast the beasts in 1:24). But it is his inner being 
that reflects the image of God, formed by the counsel of the Trinity (“us,” 1:26) 
and sovereign over all other living things (2:20). Biblical Hebrew therefore speaks 
of things that come into your mind, i.e. rûaḥ (Ezk 11:5; 20:32). Daniel’s Aramaic 
refers likewise to Nebuchadrezzar’s mind (ASV, spirit) being hardened (Dan 5:20). Even 
the physically oriented verb rîaḥ “to smell” (Gen 27:27), assumes figurative 
connotations. A thread is consumed when it “touches” (ASV, smelleth, Jud 16:9) the fire. 
It may also assume connotations of mental awareness, i.e. God will “accept” (ASV 
marg., smell, I Sam 26:19) a sacrifice. The goal, indeed, of ot sacrifice, to be a rêaḥ 
han-nîḥōah “sweet savor,” a soothing aroma to God (Gen 8:21 NASB), points by symbol 
and type to the idea of the propitiating atonement through Christ. The noun rûaḥ, 
further, depicts disposition of mind or attitude’. Caleb’s spirit was different from that of 
his faithless colleagues (Num 14:24; cf. Sennacherib’s spirit, i.e. resolve in II Kgs 19:7 
ASV). A person’s rûaḥ may be sad (I Kgs 21:5), overwhelmed (Ps 77:3 [H 4]), or contrite 
(Isa 57:15). It can be “cool” (restrained, Prov 17:27), jealous (Num 5:14), and either 
patient or proud (Eccl 7:8). People may be marked by a spirit of wisdom (Deut 34:9) or 
whoredom (Hos 4:12).

rûaḥ comes finally to denote the entire immaterial consciousness of man: “With my 
spirit within me I will seek you earnestly” (Isa ’26:9); a wise man “rules his spirit” (Prov 
16:32; cf. Dan 5:20), and “in his spirit there is no guile” (Ps 32:2). While the ot generally 
treats man as a whole (see nepeš “soul,” often rendered simply as “self”), it also 
recognizes his essential dualism (A. B. Davidson, The Theology of the OT, p. 202). 
Flesh and spirit combine to form the “self,” so that while man may be said to have a 
rûaḥ. he is a nepeš (yet he is sometimes said to possess a nepeš, which departs from 
his body at death). The rûaḥ is contained with its bodily nidneh “sheath” (Dan 7:15, 
Aramaic; cf. Zech 12:1). At death the body returns to dust, but the immortal spirit returns 
to God who gave it (Gen 3:19; Eccl 12:7). In this regard rûaḥ and nepeš, here meaning 
distinctly “soul,” tend to overlap (Job 7:1 l; Isa 26:9; cf. Ex 6:9 with Num 21:4; RTWB, p. 

© Copyrighted by Glen Gerhauser, 2015



234). This differs from liberal theology, which tends to limit rûaḥ to an impersonal vital 
power that becomes individualized only in the nepeš. Thus it claims that the soul cannot 
exist independently of the body, i.e. that when the rûaḥ or “power” departs (Eccl 12:7), 
the person ceases to exist (L. Kohler, Old Testament Theology, p. 145, opposed by 
Davidson, op.cit., pp. 200–201). Yet both nepeš and rûaḥ may leave the body at death 
and exist in a state separate from it (Gen 35:18; Ps 86:13; cf. I Kgs 17:22 on the rare 
case of a soul’s return to its body).

On a higher plane, rûaḥ may then designate a supernatural, angelic being, “a spirit 
from God” (I Sam 16:23, NASB). The function may be revelatory (Job 4:16[?]; cf. Zech 
1:9, 19 [H 1:9; 2:2], malʾāk, q.v). Or, appropriately, God might have his angels serve as 
rûḥôt “winds” (Ps 104:4, not “spirits”; Heb 1:7) or fire (cf. I Kgs 19:11–12). Satan is “the 
great, accusing spirit” (I Kgs 22:21). Other evil spirits could fall upon men, as decreed 
by God (I Sam 16:14; 18:10; 19:9).

The preeminent example of spiritual personality is God (Isa 31:3). rûaḥ can exhibit a 
range of meaning. The “breath” of God may be a strong wind (Isa 40:7; 59:19; cf. Num 
11:31). His “spirit” may indicate no more than active power or mood (Isa 40:13, “Who 
hath directed the spirit [intention] of the Lord’?” or, “who has known the mind [intention] 
of the Lord,” so LXX and I Cor 2:16). At most points, however, context approves and the 
analogy of the nt strongly suggests that the rûaḥ YHWH is the Holy Spirit, “in the fullest 
Christian sense” (A. F. Kirkpatrick, Cambridge Bible, Psalms, II, p. 293). From the outset 
God’s rûaḥ moves upon the primeval waters (Gen 1:2), “like a hypostasis or person” (H. 
Schultz, Old Testament, II, p. 184); cf. his guiding presence, separate from that of both 
Yahweh and Moses, which the Lord “placed” upon the elders in the wilderness (Num 
11:17, 25). David first designated him “Holy Spirit” (Ps 51:11 [H 13]; cf. Isa 63:10–11), 
and Isaiah, whether thinking of him as his own inspirer or as a fellow speaker, assumes 
his distinct personality when he says, quoting the Messiah, “The Lord hath sent me and 
his Spirit” (48:16).

The work of God’s Spirit may be cosmic, whether in creation (Job 26:13) or in 
continuing providence (Job 33:4; Ps 104:30); redemptive, in regeneration (Ezk 11:19; 
36:26–27); indwelling, to uphold and guide the believer (Neh 9:20; Ps 143:10; Hag 2:5); 
or infilling, for leadership (Num 11:25; Jud 6:34; I Sam 16:13), service (Num 11:17; Mic 
3:8; Zech 7:12), or future empowering of the Messiah (Isa 11:2; 42:1; 61:1) and his 
people (Joel 2:28 [H 3:1]; Isa 32:15).

[Distinctions between rûaḥ and nepeš: rûaḥ is the principle of man’s rational and 
immortal life, and possesses reason, will, and conscience. It imparts the divine image to 
man, and constitutes the animating dynamic which results in man’s nepeš as the 
subject of personal life. The distinctive personality of the individual inheres in his nepeš, 
the seat of his emotions and desires. rûaḥ is life-power, having the ground of its vitality 
in itself; the nepeš has a more subjective and conditioned life. The nt seems to make a 
clear and substantive distinction between pneuma (rûaḥ) and psychē (nepeš). g.l.a.]

Bibliography: Davidson, A. B., The Theology of the Old Testament, T. & T. Clark, 925, 
pp. 182–203. Delitesch, Franz, Biblical Psychology, pp. 117–18. Koch, R., “Spirit,” in 
Sacramentum Verbi, vol. III, 1970, pp. 869–77. McClellan, William H., “The Meaning of 
Rah ʾlohim in Genesis I, 2,” Bib 15:517–27. Moscati, Sabatino, “The Wind in Biblical and 
Phoenician Cosmogony,” JBL 66:305–10. Orlinsky, Harry M., “The Plain Meaning of 
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Ru’h in Gen 1.2,” JQR 48:174C2. Payne, J. B., Theology of the Older Testament, 
Zondervan, 1971, pp. 172–76; 224–25. Richardson, TWB, pp. 144, 233–47. Walvoord, 
J. F., “The Work of the Holy Spirit in the O.T.,” BS 97:289–317; 410–34. Whitlock, G. S., 
“Structure of Personality in Hebrew Psychology,” Interp 14:3–13. TDNT, VI, pp. 359–89. 
THAT, pp. 726–52.

J.B.P.

1433    .pant (Isa 42:14, only) (nāšam) נָשַׁם

Derivatives 

1433a .breath (nĕšāmâ) נְשָׁמָה
1433b .an animal (tinšemet) תִּנְשֶׁמֶת

 ”,Breath (ASV, RSV both employ “breath” for “blast” and “inspiration .(nĕšāmâ) נְשָׁמָה
while the former one replaces “breath” with “life.”)

This noun, when used in reference to man, generally signifies the breath of life. It is 
frequently found in combination with rûaḥ “spirit” and seems synonymous with nepeš 
(q.v.). In KJV it is twice translated “spirit” (Job 26:4; Prov 20:27). For Prov 20:27 some 
feel the mind or intellect is denoted. In Isa 2:22 the reference to man, whose “breath is 
in his nostrils,” is a figure of man’s frailty. Life itself is a fragile existence. The “breath of 
God” may refer to his creative activity (as in Gen 2:7), but it can also be a hot wind 
which kindles flame (Isa 30:33), a destructive wind (II Sam 22:16=Ps 18:15 [H 16]; Job 
4:9), or even a wind cold enough to produce ice (Job 37:10).

The fact that precise translation of this noun must fluctuate in accordance with its 
contextual usage is aptly demonstrated by the following instances. In the poetic 
expression of II Sam 22:16 (paralleled by Ps. 18:15 [H 16]) nišmat rûaḥ signifies “blast 
of his breath,” while in Gen 7:22 nišmat-rûaḥ ḥayîm means “the breath of life,” breath 
here expressed by the combination “breathing of breath.” The concrete concept 
“breathing (that is, living) beings” is expressed by nĕšāmâ in either the singular form (as 
in Josh 10:40) or the plural (Isa 57:16).

 An animal. Swan and mole in KJV; ASV “horned owl” and .(tinšemet) תִּנְשֶׁמֶת
“chameleon”; RSV has latter, but “water hen” elsewhere.

Used only three times, and that in connection with dietary prohibitions, tinšemet 
denotes probably two members of the animal kingdom, apparently so named for 
breathing or hissing characteristics. Bible dictionaries should be consulted under the 
English names given above, as well as Flora and Fauna of the Bible (United Bible 
Societies).

M.C.F.
1395     take breath, refresh oneself. This denominative verb occurs only (nāpaš) נָפַׁש

in the Niphal (Ex 23:12; II Sam 16:14; Ex 31:17).

Parent Noun 
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1395aנֶפֶׁש (nepeš) life, soul, creature, person, appetite, and mind are the 
more common of the twenty-some varieties of meaning utilized in KJV.

(ASV conforms with these uses in a majority of cases, while RSV deviates freely, 
sometimes reverting to “soul” where KJV has another expression but more often 
replacing “soul” with words like “being,” “person,” any “one,” “he” who, “self,” “I/me,” etc., 
and “appetite.” Both revisions, in fact, make substitutions by using terms found in other 
passages in KJV.) The Ugaritic and Akkadian have cognates with somewhat similar 
breadth of meaning but both include the meaning “throat.” Arabic nas includes 
“soul, mind, life, person, inclination, self (as a reflexive pronoun)” but does not mean 
“throat.” For Phoenician-Punic and Old Aramaic npš/nbš see Jean, C. F. and Hoftijzer, F. 
Dictionnaire des Inscriptions Sémitiques de l’ouest (Leiden 1965). It is common in 
language for a bodily part or organ to take on emotional or spiritual meanings, cf. 
“heart” in both Hebrew and English.

Most of the KJV variants referred to above are a matter of closely related concepts, 
as synonyms for creature, “living thing, beast, fish,” for appetite, “heart, pleasure, desire, 
lust, discontent,” and “will.” While “any(one), man,” and “self (myself, etc.)” occur in KJV, 
the rendering of nepeš by the simple personal pronoun (often reflexive) is common only 
in RSV and other recent translations. The seemingly contradictory meaning, “the dead, 
dead body,” found a few times in all three versions, will be analyzed in what follows.

The treatment of nepeš by C. Westermann (THAT, I:71–95) is valuable and should 
be compared.

The original, concrete meaning of the word was probably “to breathe.” The 
verb occurs three times in the medio-passive Niphal stem with the meaning “to refresh 
oneself” (Ex 23:12; 31:17; II Sam 16:14). The verb may be a denominative from the 
substantive, but both ancient and modern Semitic cognates do have a verbal form 
signifying “to breathe” (cf. Akkadian napāshu “to blow, to breathe out”; (see D. W. 
Thomas, “A Study in Hebrew Synonyms; Verbs Signifying ‘To Breathe’ ” Zeitschrift für 
Semitistik 10:311–14). The noun appears to denote “breath” in Gen 1:30: “in which (i.e. 
the land creatures] is the breath of life.” The connection between nepeš and breath is 
also suggested by such statements as: “and [the Lord] breathed [npḥ] into his 
[man’s] nostrils the breath of life; and man became a living soul” (Gen 2:7); and 
“the nepeš [life/breath/soul] of the child returned and he revived” (I Kgs 21:22).

The case for an original, concrete meaning of “breath” is also suggested by 
the use of nepeš to denote “throat” in Akkadian, Ugaritic, and Hebrew; e.g., 
“therefore Sheol had enlarged its throat [NASB; “appetite” in NIV] and opened its 
mouth without measure” (Isa 5:14; cf. Hab 2:5); “the waters have come up to my 
neck [NIV]” (Ps 69:2; cf. Jon 2:6).

As in the cognate languages (cf. especially Arabic) nepeš can refer to the appetite. 
Thus it may denote hunger for food: “You may eat grapes according to your appetite, 
until you are satisfied” (Deut 23:24; [H 25]; cf. Ps 78:18); “this bread will be for their 
hunger” (Hos 9:4); “a righteous man cares for the needs of his animals” (Prov 12:10; cf. 
10:3; 16:26). So also it can refer to one’s spiritual/volitional appetite, that is, “desire” or 
“will”; e.g. “the enemy said, … ‘my desire shall be gratified against them’ ” (Ex 15:9; cf. 
Ezk 16:27; Ps 27:12; 41:3); “then you shall let her go according to her desire” (Deut 
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21:14; cf. I Sam 2:35 [of God’s will] 105:22). Abraham says to Ephron: “if it is your wish 
… ” (Gen 23:8). The desire of the wicked is condemned (Prov 13:2; 19:2).

About twenty times, however, nepeš is the subject of ʾāwâ “to desire,” “to crave.” 
Here it is not the hunger/appetite/desire itself but that which possesses the appetite, 
“the soul.” A person, a soul, may crave physical food: “and you say, ‘I will eat meat,’ 
because you desire [tĕʾawweh] to eat meat, then you may eat meat, according to the 
desire of your soul [bĕkol-ʾawwat napšĕkā]” (Deut 12:20; cf. 14:26; I Sam 2:16). The 
compound can also speak of the sexual drive: “a wild donkey accustomed to the 
wilderness, that sniffs the wind has passion [bĕʾawwat napšāh] [Qere and LXX], in the 
time of her heat who can turn her away” (Jer 2:24). So also it may denote one’s 
spiritual/volitional desire for something. Abner said to David: “that you may be king over 
all that your soul desires” (II Sam 3:21; I Kgs 11:37). “The desire of the wicked soul is 
evil” (Prov 21:10). “[what] his soul desires [wĕnapšô ʾiwwĕtâ] that he does” (Job 23:13).

The people of Judah desire God’s justice: “Yes, Lord, walking in the way of your 
laws, we wait for you; your name and renown are the desire of our hearts [taʾăwat 
nāpeš]. My soul yearns for you [napšî ʾiwwîtîkā] for you in the night; in the morning my 
spirit longs for you. When your judgments came upon the earth, the people of the world 
learn righteousness” (Isa 26:8–9; cf. Ps 119:20 and below for numerous passages 
where nepeš is used to express personal yearning for someone and its inclination and 
disinclination for someone).

One can also speak of the hungry or thirsty soul: “For he has satisfied the thirsty 
soul, and the hungry soul he has filled with good things” (Ps 107:9; cf. Prov 19:15; 
25:25; 27:7).

Accordingly verb śābaʿ “to satisfy” occurs often with nepeš: “The dogs are greedy 
[ʿazzê-nepeš = “strong of appetite” ], they are not satisfied” (Isa 56:11; cf. 58:10; Jer 
50:19). Especially in Ecclesiastes, the soul “craves, lacks,” or is “filled with good 
things” (Eccl 2:24; 4:8; 6:2, 3, 7, 9, and 7:28).

As Isa 26:8–9 suggests, the object of that which the soul craves may be a person. 
The soul’s thirst or language may be directed toward God. The psalmist brings the two 
notions together thus: “As the deer pants for the water-courses, so my soul pants for 
you, O God. My soul thirsts for God, for the living God. When can I go and appear 
before God” (Ps 42:1, 2 [H 2, 3]; cf. Ps 63:2). In addition to God’s presence the soul 
may long for the law (Ps 119:20), salvation (Ps 119:81); his courts (Ps 84:3); etc.

Thus nepeš occurs with many verbs denoting “yearning”; cf. the idiom he set his soul 
“to long after, yearn” for someone, something (Deut 24:15; Hos 4:8; Prov 19:18; Jer 
22:27; 44:14; etc.). The soul waits for [qwh] the lord (Ps 130:5), seeks [drš] him (Lam 
3:25); etc.

Thus in numerous passages reference is made to the inclination or disinclination of 
the soul. It is frequently used in connection with “love.” The maiden says to her lover: 
“Tell me, O you whom my soul loves” (Song 1:7; and repeatedly in Song 3:1–4; cf. Jer 
12:7; Gen 34:3). It is used not only of the man-woman relationship, but also of the 
closest human friendships; e.g. of David and Jonathan: “The soul of Jonathan was 
bound [qāšar] with the soul of David, and he loved him as his own soul.” So also it 
speaks of man’s love for God. The psalmist says: “My soul clings [dābaq] to you” (Ps 
63:9).
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Here too belongs the important exhortation “to love” and “to serve” God with the 
whole heart and soul (Deut 6:5; 30:6; cf. 4:29; 10:12; 11:13; 13:4; 26:16; 30:2, 6, 10; 
Josh 22:5; 23:14; I Kgs 2:4; 8:48=II Chr 6:38; etc.). Commenting on Deut 6:5, J. 
McBride noted: “The three parts of Deuteronomy 6:5; lēbāb (heart), nepheš (soul or 
life), and meʾōd (muchness) rather than signifying different spheres of biblical 
psychology seem to be semantically concentric. They were chosen to reinforce the 
absolute singularity of personal devotion to God. Thus, lēbāb denotes the intention or 
will of the whole man; nepeš means the whole self, a unity of flesh, will and vitality; and 
mĕʾōd accents the superlative degree of total commitment to Yahweh.” While agreeing 
that these terms were chosen to denote the singularity of devotion, we would now 
underscore nepeš as pertaining to the personal desire or inclination.

For the turning away of the soul from someone/something, nepeš occurs with such 
words as śānēʾ “to hate” (II Sam 5:8; Isa 1:14 [of God’s hatred]; Ps 11:5); gāʿal 
“abhor” (Lev 26:11, 15, 30, 43=of a fractured God—man relationship); qûṣ 
“loathe” (Num 21:5); etc.

Thus nepeš is frequently used in connection with the emotional states of joy and 
bliss. The Psalmist suggests the relationship between these ideas when he prays: 
“Bring joy to the soul of your servant, for I long (I lift up my soul, napšî ʾeśśāʾ) for you, O 
Lord” (Ps 86:4). Not only can the soul be joyful because its desires are met but also 
because of its appreciation for the inherent worth of something which delights its tastes: 
“Pleasant words are … sweet to the soul” (Prov 16:23). When filled with the sayings of 
the wise, the son will find that “Knowledge will be pleasant to [his] soul” (Prov 2:10). A 
disciplined son “will delight your soul” (Prov 29:17). Fully satisfied in the lord the soul 
praises him [Ps 103:1, 2, 22; 104:1, 35; etc.). But the wicked, having depended upon 
themselves, praise themselves (Ps 49:19).

It also follows that the soul can be bitter. Fifteen times it occurs with the root mārar. 
With his health and well-being broken, Job complained: “The Almighty has embittered 
my soul” (Job 27:2). Provoked by her rival on account of her barrenness, Hannah was 
one “bitter of soul” (mārat nepeš) (I Sam 1:10; cf. Jud 18:25; etc.). Related to mārar are 
many different expressions of sorrow with the soul. Jeremiah says to his people: “But if 
you will not listen to it [the word of God], my soul will sob in secret … ” (Jer 13:17; cf. 
passim).

In Isa 10:18 nepeš is employed alongside of bāśār, “flesh”=physical body as a 
merism to denote the whole person. It is also used in parallel with bāśār, NIV interprets 
this as a figure for totality: “completely,” “flesh” in Ps 63:1 [H 2] for the same reason.

Since personal existence by its very nature involves drives, appetites, desires, will, 
nepeš denotes the “life” of an individual. As the object of the verb šûb “to revive” “to 
restore” nepeš moves between the notion of “soul” and “life.” Jerusalem laments: 
“Because far from me is a comforter, One who restores my soul/life” (Lam 1:16). The 
women of Bethlehem pray for Naomi: "May he [Obed] be to you a restorer of life 
[nepeš], and a sustainer of your old age (Ruth 4:15; Ps 23:3; Lam 1:11; Ps 18:8; Prov 
25:13). What is meant in these passages is life which consists of emotions, passions, 
drives, appetites.

It also moves between these two notions with the word ḥāyâ “to live.” Abraham 
instructs Sarah to say she is his sister “so that it may go well with me on account of you 
and my soul may continue in life” (Gen 12:13; cf. Gen 19:20; 20:32; Isa 55:3; etc.). But 
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here it is also equivalent to “self.” nepeš with the notion of “life” refers to the “I” that 
hungers and is filled, loves and hates, is joyful and sorrowful, etc. It adds an intensely 
personal element to the notion of self. Indeed nepeš could be substituted with the 
personal pronoun in these passages, but the intensity of feeling would be lost.

Accordingly, in some passages nepeš is best translated by “life,” but “life” here 
denotes the living self with all its drives, not the abstract notion “life” which is conveyed 
by ḥayyim, nor the other meaning of ḥayyim which refers to a quality of existence as 
well as the temporal notion of being (cf. the use of ḥayyim in Deut and Prov). 
Westermann noted that when nepeš occurs as the subject of the verb it is usually 
rendered “soul”—desires, inclinations, etc.; as the object of the verb it is frequently 
rendered by “life”—the state of personal existence as over against death.

Many passages refer to the "saving" of a man’s nepeš “life”. In fact, almost all the 
verbs within this semantic notion take nepeš as their object: with nāṣal “and deliver our 
lives from death” (Josh 2:13; Isa 44:20; passim), with mālaṭ: “if you do not save your life 
tonight, tomorrow you will be put to death” (I Sam 19:11); cf. II Sam 19:6; passim); with 
ḥālaṣ, “rescue my life” (Ps 6:5); with yāšaʿ, “he will save the lives of the needy” (Ps 
72:13); etc. The psalmist is confident that God will even “redeem” (pādâ) his life out of 
the grave (Ps 49:15 [H 16]). In all these passages “life” is equivalent to the person.

It has also this notion of saving the “life”=“individual” in certain prepositional phrases. 
Thus Elijah “ran for his life [ʾel napšô] I Kgs 19:3); ”take heed for your lives (Jer 17:21); 
etc. When one risks his life it is said that he takes his nepeš into his hands (Judg 12:3; 
passim).

Then too, it is usually rendered “life” after verbs denoting “keeping” “preserving” 
“sustaining” etc. Thus it occurs: with šāmar “to keep” (Deut 4:9); with sāmak “to 
sustain” (Ps 54:6); with ḥāsaq “to hold back [from the grave]” (Ps 78:50); etc.

The nepeš “life” is most precious. Thus the captain prays to Elijah: “O man of God, 
please let my life and the lives of these fifty servants of yours be precious in your 
sight” (II Kgs 1:13; cf. I Sam 26:21); etc. In some situations a monetary payment can be 
given for the life (cf. Ex 21:30; 30:12).

In the lex talionis formula “life for life” nepeš denotes the precious individual, the 
living self (Ex 21:23; Lev 24:18; Deut 19:21; cf. I Kgs 20:39, 42; II Kgs 10:24; etc.).

Here too belongs Lev 17:11, one of the most decidedly theological and distinctively 
meaningful passages where the word nepeš is of major significance, and one which 
certainly defines the term as meaning life “for the life (nepeš) of the flesh (bāśār) is in 
the blood.” Here it is the vitality, the passionate existence of an individual which is 
denoted.

Then too it is frequently said that the enemy threatens the individual’s life. Thus it 
occurs as the objects of: bāqaš “to seek” (Ex 4:19; passim); ʾārab “to lie in ambush 
for” (Ps 59:3 [H 4]) etc. Sometimes God’s destruction of the life, the individual is in view: 
“Do not take away my life with sinners” (Ps 26:9).

It comes as no surprise, then, that in some contexts nepeš is best rendered by 
“person,” “self,” or more simply by the personal pronoun. Westermann says that it is 
best rendered by such English equivalents in casuistic law, in the enumeration of 
people, in the general designation of people and as a substitute for a pronoun. An 
example of its use in legal contexts with such particles as ʾašer or kî is: “Now when 
anyone [nepeš kî] presents a grain offering” (Lev 2:1; cf. 4:2; 5:1, 2; passim). Again, 
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“But the person who [wĕhannepeš ʾăšer] eats the flesh … ” (Lev 7:20; passim). Similarly 
it has this notion in enumerations: “These are the people whom Nebuchadnezzar 
carried away captive … in the eighteenth year of Nebuchadnezzar 832 persons [nepeš] 
… ” (Jer 52:28, 29; Ex 12:4, passim). So also with reference to “people” “he [shall be 
valued] according to the valuation of persons belonging to the lord” (Lev 27:2; passim). 
As a substitute for a pronoun it frequently occurs with the pronominal suffix. Thus Lot 
said to the lord: “That I [napšî = “my soul” ] may live” (Gen 19:19; passim). Although it 
appears to be an equivalent of the personal pronoun, its intensive, passionate sense 
peculiar to the word is always present. A. R. Johnson speaks of it as “a pathetic (i.e. in 
the sense of deeply emotional) periphrasis for a pronoun” (The Vitality of the Individual 
in the Thought of Ancient Israel, 1964, p. 22).

A total of 755 occurrences of the noun nepeš have been counted in the ot, and of 
these it is rendered in the Greek translation (LXX) some 600 times by the psyche 
(ψυχή). Of the 144 times it is used in the Psalms, over 100 of them have the first person 
suffix, “my soul.” Thus in its most synthetic use nepeš stands for the entire person. 
In Gen 2:7 “man became a living creature” [nepeš]—the substantive must not be 
taken in the metaphysical, theological sense in which we tend to use the term 
“soul” today. Precisely the same Hebrew expression (nepeš ḥayyâ)—traditionally 
rendered “living soul” occurs also in Gen 1:20, 21, and 24. In other words, man is 
here being associated with the other creatures as sharing in the passionate 
experience of life and is not being defined as distinct from them. It is true, 
however, as Oehler points out that the source of the nepeš of animals is the 
ground, whereas the source of the nepeš of Adam is God.

Particular note should be taken of the antonymous translation, “the dead, dead 
body” found in Lev 19:28; 21:1, 11; Num 5:2; 6:6, 11; 9:6, 7, 10; etc. In these citations, 
“the dead” stands for nepeš by itself, while “dead body” renders nepeš/napšōt mēt. The 
latter indicates “a person (persons) who has died,” the emphasis being on the personal 
identity of an ‘individual,’ so that in context the term nepeš by itself refers to a dead 
individual, “one who has died,” and the word itself does not really mean physical ‘body.’ 

The use of nepeš with reference to God is rare since God does not have the 
cravings and appetites common to man nor is his life limited by death. In addition to the 
passages already noted, we cite several more where the word is used to express 
forcefully his passionate disinclination or inclination toward someone. The former is 
more frequent. Thus he threatens: “Be warned, O Jerusalem, lest I/My soul be alienated 
from you” (Jer 6:8); cf. Jer 5:9, 29; 9:8; 15:1; passim). On the other hand his passionate 
love, delight and inclination toward his servant is spoken of thus: “My chosen one in 
whom my soul delights” (Isa 42:1).

It must not be concluded from this study of nepeš that the OT presents man as 
physical only. There are other ot ideas to be considered in this connection: (1) the ot 
teaching concerning the “spirit” of man; (2) the OT teaching concerning the heart (lēb) of 
man; (3) the subject of the image of God (see ṣelem) in man; and (4) the picture as 
given of man’s relation to God.

Bibliography: Briggs, C. A., “The Use of npš in the OT,” JBL 16. 17–30. Becker, J. H., 
Het Begrip Nefesj in het Oude Testament, 1942. Buswell, J. O., A Systematic Theology 
of the Christian Religion, Zondervan, 1962, vol. II, pp. 237–41. Seligson, M., The 
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Murtonen, A., The Living Soul, 1958. Lys, D., Nepesh, 1959. Johnson, A. R., The Vitality 
of the Individual in the Thought of Ancient Israel, 1949. Wolff, H. W., Anthropology of the 
Old Testament. Westermann, C., “Naefaes” in THAT, II, pp. 71–95. Richardson, TWB, 
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B.K.W.

Nephesh (Soul, Breath, Neck, Throat, etc.)

 S5315 TWOT1395a GK5883756 n.f. Gn 49:6 (so even Gn 2:19 Nu 31:28 1 K 19:2 נֶ֫פֶׁש
v. Albr  xvi (1896), 42 SS) soul, living being, life, self, person, desire, appetite, emotion, 
and passion (Ecclus 3:18; 4:1(), 2() 13:12; 14:11);—נ׳ Gn 1:20 +; נָ֑פֶׁש Gn 37:21 +; sf. 
 Gn נַפְׁשֹות .Ex 12:4; Lv 27:2; cstr נְפָׁשֹת ;Ez 13:18 + 13 times נְפָׁשֹות .Gn 12:13 +; pl נַפְשִׁי
36:6 + 4 times; נַפְׁשֹת Lv 21:11; נְפָשִׁים Ez 13:20 (but read חָפְשִׁים, v Co Berthol Toy); sf. 
— :+ Nu 17:3 נַפְׁשֹתָם ;+ S 23:17 נַפְׁשֹותָם 2

1. = that which breathes, the breathing substance or being = ψυχή, anima, the 
soul, the inner being of man: a. disting. from ּבָשָׂר: מִנֶּפֶׁש וְעַד ּבָשָׂר Is 10:18; הַנֶּפֶׁש עִם 
 נפׁש body ψ 31:10. b. both the inner ּבֶטֶן Pr 11:17; from שְׁאֵר Dt 12:23; from הַּבָשָׂר
and the outer בׂשר are conceived as resting on a common substratum: אְַ ּבְשָׂרֹו עָלָיו 
 Jb 14:22 only his flesh upon him is in pain, and his soul upon יִכְאָ֑ב וְנַפְׁשֹו עָלָיו תֶּאֱבָֽל׃
him mourneth; cf. ψ 42:5, 7; 131:2; Jb 30:16; La 3:20 [v. 1 עַל d], all poetical (cf. 6 c). 
c. נ׳ departs at death and returns with life: וַיְהִי ּבְצֵאת נַפְשָּׁה ּכִי מֵתָה Gn 35:18 (E) 
and it came to pass when her soul was going forth (for she died); נָֽפְחָה נַפְשָּׁה Je 
15:9 she breathed out her soul, cf. 1 K 17:21, 22; Jb 11:20; 31:39. d. often desired 
that the נפׁש may be delivered: from Sheʾôl ψ 16:10; 30:4; 49:16; 86:13; 89:49; Pr 
23:14; from שַׁחַת, the pit of Sheʾôl, Is 38:17 Jb 33:18, 22, 28, 30.

2. The נפׁש becomes a living being: by God’s breathing נׁשמת חיים into the nostrils 
of its בׂשר; of man Gn 2:7 (J); by implication of animals also Gn 2:19 (J); so ψ 104:29, 
30 cf. 66:9 man is נֶפֶׁש חַיָּה, a living, breathing being Gn 2:7 (J); elsewhere נפׁש חּיה 
always of animals Gn 1:20, 24, 30; 9:12, 15, 16 (all P), Ez 47:9; so נפׁש החּיה Gn 1:21; 
9:10 (both P), Lv 11:10, 46 (H); נפׁש הׁשרצת Lv 11:46 (H); נפׁש כל חי Jb 12:10. נפׁש is 
frequently used with the verb חיה: †וחיתה נפׁש Gn 12:13; 19:20 (both J), 1 K 20:32 (E), 
ψ 119:175; Je 38:17, 20; †1 ְָׁחֵי נַפְש S 1:26; 17:55; 20:3; 25:26 2 S 11:11; 14:19; 2 K 
2:2, 4, 6; 4:30 (all JE); cf. †1 יְחַיֶּה נ׳ K 20:31 (E), Ez 18:27 ψ 22:30; also Gn 19:19 Is 
55:3; Pr 3:22.
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