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Soli Deo Gloria.



To every sincere seeker of God —

from every nation, every tongue, every kindred —

who has struggled in the rising and the falling,

who has felt the weight of shame

and the trepidation of never quite measuring up,

who has stood before a holy God

and wondered whether grace could reach this far:

Come as you are.

And to YAHWEH —

whose arms have never once closed,

whose welcome has never once been conditional,

who receives us not when we have cleaned ourselves up

but precisely in our most filthy state —

this book is yours before it is anyone else’s.

You have always been the God who covers.

“

“Take off those filthy garments.

I have caused your iniquity to pass from you.

Clothe him in rich garments.

And set a clean turban on his head.”

— Zechariah 3:4 (ESV)

✦

“God, therefore, knowing man’s future guilt in his apostasy,

and in mercy providing for his future state,

made him capable of receiving incorruption —

that mortality, by which man was made to suffer,

might be transformed into a garment of life and immortality.”

— Irenaeus of Lyon, Against Heresies, III.23.1 (c. 180 AD)

✦

“The prophets did not speak of God as an impassive sovereign

untouched by human suffering. They spoke of a God who is affected,

who is moved, who enters into the condition of His people.”

— Abraham Joshua Heschel, The Prophets (Harper & Row, 1962)

✦

“What began in a garden with trembling hands and fig leaves

ends in a city blazing with white robes.

Shame was the first garment Adam wore;

glory will be the last garment God gives.

And between those two moments stretches the long ache of Scripture —

prophets stripped, kings exposed, patriarchs undone —

each one a cry for the covering only heaven could weave.

The God who clothed Eden, who reclothed Joshua,

who raised Jesus from death’s nakedness into resurrection splendour —

this God is still sewing.

And to every uncovered, accused, and trembling soul,

the invitation still rises like morning: come. Be clothed.”

— Adebowale Toki
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Introduction: YAHWEH Is Not

a Cruel God

	INTRODUCTION

YAHWEH Is Not a Cruel God

On Nakedness, Shame, Pretension, and the God Who Has Always Been Running Toward Us



There is a lie about God that is older than any theology, older than any creed, older than any systematic treatment of the divine character that human minds have ever produced. It is the lie that slithered into the garden before the first page of human history had dried. It is the lie that has been repeated in every generation since, in a thousand different forms and voices and cultural accents, but always with the same essential content: that God is against you. That God’s response to your failure is condemnation rather than compassion. That the nakedness you feel before the divine holiness — the exposure, the shame, the sense that you have been seen and found wanting — is the prelude to rejection rather than the occasion for grace.

This book was written to tell the truth about God.

Not a sanitised truth — not a comfortable theology that papers over the reality of divine judgment with cheap reassurance. The God of the Hebrew Bible is holy with a holiness that the nakedness of human sin genuinely cannot endure, and this book does not pretend otherwise. The prophets were stripped naked for a reason. The kings were humiliated for a reason. The patriarchs were undone by wine in their tents and their caves for a reason. The divine judgment that runs through every chapter of this book is real, and it is serious, and it is not to be domesticated into something that makes no demands on the creature who stands before it.

But the truth that this book has been written to tell — the truth that the enemy of souls has worked hardest to conceal, the truth that the biblical nakedness tradition delivers with extraordinary consistency across three thousand years of Scripture — is this: YAHWEH is not a cruel God. He is not a God who strips His creatures in order to destroy them. He is not a God who exposes the naked in order to leave them exposed. He is not the accuser standing at the right hand. He is the One who silences the accuser. He is the One who runs down the road. He is the One who has been sewing since Genesis 3 and has not stopped sewing yet.

Every act of divine stripping in this book — and there are many, and some of them are severe — is ultimately in the service of a covering that was being prepared. Every exposure leads to a reclothing. Every fig leaf is replaced by something better. Every naked prophet pointed to a God who covers what sin has uncovered. Every stripped king pointed to the King who was stripped on the cross so that the stripped might be covered in His righteousness. The entire biblical narrative, from the trembling hands reaching for fig leaves in Genesis 3 to the city blazing with white robes in Revelation 22, is the story of a God who has never once abandoned a naked creature to its nakedness without providing, at infinite personal cost, the covering that the creature could not provide for itself.

That is the book you are about to read. And that is the God you are about to meet — perhaps for the first time in the full biblical depth of who He is.

✦  ✦  ✦

I. The Question This Book Answers

There is a moment that most serious readers of Scripture have encountered — a moment of reading a text that seems too strange, too raw, too physically embarrassing for polite theological discussion, and not quite knowing what to do with it. Isaiah 20 describes the prophet walking naked and barefoot through the streets of Jerusalem for three years by divine command. Most readers read past it quickly, uncomfortable, unsure whether to laugh or be troubled, uncertain what kind of God would ask such a thing of a human being.

Or Ezekiel lying on his left side for 390 days and then his right side for 40 days, bearing in his own body the iniquity of the house of Israel and the house of Judah — bound with cords so that he cannot turn over, cooking his food over human dung until the prophet protests and God relents and allows cow dung instead. What does a careful reader do with this? What does a preacher do with it? What does a congregation member who encounters it in their personal Bible reading make of the God who commanded it?

Or the young man who fled naked from Gethsemane on the night of Jesus’ arrest. Or the soldiers who gambled for Jesus’ garments while He hung dying on the cross. Or Joshua the High Priest standing in excrement-soaked garments before the Angel of the LORD while Satan stood at his right hand ready to prosecute. Or Nebuchadnezzar spending seven years eating grass in a field, his hair grown like eagle feathers, his nails like bird claws, until the day he lifted his eyes to heaven.

These texts have something in common. They are all, in some sense, about nakedness — about exposure, about the stripping of covering, about the condition of the creature before the holiness of God when every human garment of status and dignity and religious performance has been removed. And they have been largely treated as isolated curiosities — as individual passages to be handled carefully and then moved past, rather than as threads in a single, sustained, magnificently coherent theological argument that runs from the first book of the Bible to the last.

This book is the argument that those texts have always been making. It is the sustained demonstration that the nakedness and reclothing tradition of Scripture — from Adam’s fig leaves to Revelation’s white robes — is not a collection of isolated curiosities but the spine of the entire biblical narrative. Remove it and the story loses its coherence. Keep it and everything connects — the prophets and the kings and the patriarchs and the heavenly courtroom and the wider canon and the cross and the resurrection and the eschatological city of God all speaking, in their different registers, the same word about the same God doing the same thing for the same reason across the entire sweep of redemptive history.

	The nakedness and reclothing tradition of Scripture is not a collection of isolated curiosities. It is the spine of the entire biblical narrative.



✦  ✦  ✦

II. The Lie That Must Be Named

Before this book’s argument can be received, a lie must be named and dismantled — because it is a lie that has shaped how millions of people read the texts we are about to examine, and it will prevent those texts from speaking their true word if it is left unaddressed.

The lie is this: that God strips His people in order to punish them, and that the stripping is the end of the story. That when Isaiah walked naked, it was because God was cruel. That when Nebuchadnezzar spent seven years on all fours, it was because God was vindictive. That when Joshua stood in filthy garments before the heavenly court, it was the verdict of a God who condemns rather than the occasion for a God who covers. That the nakedness of the prophets and kings and patriarchs is evidence that God is the aggressor, the destroyer, the One who delights in the exposure and humiliation of the creatures He made.

This lie is not new. It is as old as the garden. It was the serpent’s first and most successful theological proposition: that God’s command was a form of cruelty, that His prohibition was the withholding of something that would benefit rather than harm, that His governance of the creation was fundamentally about control rather than love. The serpent did not deny God’s existence. It reframed God’s character. And the reframing was devastating — because it produced the fear that drove Adam and Eve behind the bushes, the shame that made them reach for fig leaves rather than for the God who had been walking with them in the cool of the day, the hiding that has characterised the human relationship with God ever since.

The lie presents itself in sophisticated forms in every generation. In the ancient world, it appeared as the theology that Israel’s God was a God of wrath whose favour had to be earned and whose anger had to be appeased. In the medieval world, it appeared as the theology of a God so austere and so removed that only the elaborate mediating structures of institutional religion could bridge the gap between divine holiness and human unworthiness. In the modern world, it appears as the suspicion — held not only by atheists but by many who sit in church pews every Sunday — that the God of the Old Testament is fundamentally different from the God of the New, that the stripping and judging of the Hebrew prophets belongs to a God who has since been replaced by the more palatable Jesus of the Gospels.

This book is the refutation of every form of that lie. The God who strips is the God who covers. The God who allows the nakedness is the God who provides the garment. The God who sent Isaiah naked through the streets is the God who, in Isaiah’s own book, promises to clothe His people in the garments of salvation and the robe of righteousness. The God who drove Adam and Eve from the garden immediately sewed them garments with His own hands before they took a single step into the world beyond Eden. There is no contradiction between the stripping and the covering. They are two movements of the same divine act — the exposure that is always in the service of the restoration.

✦  ✦  ✦

III. The Posture This Book Invites

There is no point pretending to be what we are not before God. This is not merely a theological proposition. It is the hardest and the most liberating spiritual discipline available to the human creature. It is harder than fasting. It is harder than theological study. It is harder than any form of religious observance, because it requires the laying aside of the one thing that fallen human nature most desperately clings to: the performance of adequacy.

We are extraordinarily skilled at performing adequacy before God. We know the right words to say in prayer. We know the right postures to adopt in worship. We know how to present ourselves in religious contexts in ways that suggest spiritual health and theological confidence and moral seriousness — even when we are, in the most honest private moments of our own souls, as naked and as uncertain and as exposed as the high priest standing in tso’im before the Angel of the LORD.

The prophets and kings and patriarchs of this book were stripped of the performance of adequacy — some by divine command, some by judgment, some by wine, some by the overwhelming force of the Spirit of God who refused to be contained by their pretension. And in every case, the stripping that felt like disaster turned out to be the precondition for the divine covering that followed. You cannot receive the garment while you are still clutching the fig leaves. You cannot be reclothed while you are still insisting that you are already adequately dressed.

The posture this book invites — in the reader and in the community that reads it — is the posture of Joshua in the heavenly courtroom: standing before God in the full truth of what we are, without the protection of religious performance or theological credential or moral achievement, with nothing between ourselves and the divine holiness but the mercy we are appealing to. It is the posture of the prodigal son who arose and went to his father with the confession fully formed and the rehearsal complete and the hope of sonship already surrendered: make me as one of your hired servants. It is the posture of the man on the cross beside Jesus who had no righteous deeds to offer and no time to accumulate them and only one thing left to say: remember me.

This posture has a name in the Hebrew Bible. It is עְנָוָה (’anavah) — humility, meekness, the voluntary laying aside of pretension before God. It is what Micah called hatsnea’ lekhet — walking humbly with your God. It is what David enacted when he stripped off his royal robes and danced in his linen ephod before the Ark, choosing the posture of the worshipper over the posture of the king. It is what Joshua could not choose for himself in the filthy garments but that the Angel of the LORD chose on his behalf — the divine covering that falls upon the creature that has nothing left to hide behind.

Reverence before our Maker is not the cowering of the terrified before the powerful. It is the standing of the fully seen before the One who sees — the willingness to be known completely, to be exposed entirely, to present ourselves without the protective layer of religious performance, trusting that the God before whom we stand is not the accuser waiting to condemn but the Father running down the road with the best robe already in His hands.

	You cannot receive the garment while you are still clutching the fig leaves. You cannot be reclothed while you are still insisting that you are already adequately dressed.



✦  ✦  ✦

IV. How to Read This Book

This book has been written for three communities of readers, in order of priority.

It has been written first for the educated layperson — the serious believer who reads Scripture carefully, who is hungry for theological depth, who is not intimidated by engagement with the original languages but who is not a professional academic. Every Hebrew and Greek term in this book is transliterated and explained in plain English. Every scholarly debate is translated into its human stakes — what it means for how we understand God, how we read the text, how we live in the light of what the text says. The Dead Sea Scrolls material, which might seem forbidding to the non-specialist, is introduced as what it actually is: ancient manuscripts that confirm and deepen the biblical text, letters from communities who took the word of God so seriously that they copied it by hand in desert caves and preserved it across two thousand years of silence until it could speak again.

It has been written second for the serious pastor and minister — the preacher who needs not merely the exegetical data but the theological argument and the pastoral application that the data supports. Every chapter in this book ends with discussion questions that are designed to generate both personal reflection and congregational conversation. Every chapter contains pull quotes that can be used in sermon preparation. And every chapter is built around a central theological claim that is preachable — that can be carried from the study into the pulpit and delivered to a congregation of ordinary people who are wrestling with the same question that every naked prophet and every stripped king in this book was wrestling with: where is God in my exposure?

It has been written third for the academic theologian — the scholar who requires engagement with the primary sources in their original languages, with the secondary literature in Hebrew Bible studies, Dead Sea Scrolls scholarship, New Testament theology, and patristics. The footnotes are fully cited in Chicago/Turabian format. The Hebrew and Aramaic and Greek apparatus is presented with full academic rigour. The Dead Sea Scrolls material is referenced to the standard critical editions. And the theological argument engages with the major voices in each relevant scholarly conversation — not to demonstrate erudition but because the scholarly conversation has produced genuine insights that the argument of this book requires.

These three communities of readers are not as different from one another as the academy sometimes suggests. The layperson who reads Scripture seriously, the pastor who preaches it faithfully, and the scholar who studies it rigorously are all, ultimately, engaged in the same fundamental act: listening to the word of God and trying to understand what it means for the creature who stands before the Creator in the full truth of its own nakedness. This book is an attempt to help all three communities listen more carefully to one of the most sustained and most neglected theological arguments in the entire biblical tradition.

✦  ✦  ✦

V. The Structure of the Book

The book is organised in seven parts, each building on what the previous parts have established, moving from the foundational narrative of Genesis through the prophets and kings and patriarchs to the eschatological resolution of Revelation.

Part One — The Original Nakedness — establishes the theological template in the garden of Eden. Chapter One traces the nakedness of Adam and Eve from its pre-Fall innocence through the Fall’s shame to the divine covering of Genesis 3:21 — establishing the four-movement pattern that every subsequent act of prophetic stripping will follow: original dignity, uncovering, the cry, and divine reclothing.

Part Two — The Naked Prophets — traces the prophetic naked tradition through five major prophets: Isaiah (three years of commanded nakedness as a sign against Egypt), Ezekiel (the most extreme prophetic body-acts in the Hebrew Bible), Hosea (the nakedness of spiritual adultery and the nakedness of covenant redemption), Jeremiah (five sign-acts from the buried belt to the sunken scroll), and Micah (the only prophet who stripped himself voluntarily in solidarity with the suffering poor).

Part Three — The Naked Kings — examines three royal strippings: Saul’s involuntary nakedness before Samuel’s prophetic community, David’s voluntary nakedness before the Ark of God, and Nebuchadnezzar’s seven years of animal degradation. These three chapters establish the contrast between the king who is stripped because he forgot who enthroned him and the king who strips himself because he never forgot.

Part Four — The Naked Patriarchs — examines Noah and Lot, the two great wine-nakedness-shame narratives of Genesis, establishing the pattern of wine-induced uncovering and its generational consequences. Chapter Eleven traces the extraordinary grace that runs through Lot’s story — from the cave of shame to Ruth the Moabitess walking into the Messianic genealogy.

Part Five — The Heavenly Courtroom — is the theological crown of the book. Chapter Twelve examines Zechariah 3 in full — the heavenly courtroom where Joshua stands in filthy garments before the Angel of the LORD, Satan prosecutes, and the divine verdict silences the accusation and provides the covering that no human righteousness could have earned. Every thread of the book converges in this chapter.

Part Six — The Wider Scriptures — demonstrates that the nakedness and reclothing theology is not confined to the sixty-six books of the Protestant canon. Chapter Thirteen examines five witnesses from the Ethiopian Orthodox canon and the Dead Sea Scrolls — 1 Enoch, Jubilees, the Martyrdom of Isaiah, 4Q521, and the Hodayot — each bearing powerful and largely unknown testimony to the ancient gospel of divine reclothing.

Part Seven — The Ultimate Naked Prophet — brings the entire tradition to its appointed end. Chapter Fourteen examines the cross of Jesus Christ as the convergence of every prophetic, royal, and patriarchal stripping in the book. Chapter Fifteen examines Revelation’s eschatological white robes as the final and permanent answer to every act of nakedness the book has traced.

The Conclusion draws everything together in a pastoral invitation: what do you do with your nakedness? The answer has always been the same. It was always about the clothing.

✦  ✦  ✦

VI. A Word About the Dead Sea Scrolls

This book makes extensive use of the Dead Sea Scrolls — the ancient manuscripts discovered between 1947 and 1956 in the caves of Qumran near the Dead Sea, which represent the oldest surviving manuscripts of the Hebrew Bible and preserve a remarkable collection of non-biblical texts from the Second Temple period.

The reader who is unfamiliar with the Dead Sea Scrolls should not be intimidated. Every scroll referenced in this book is identified clearly — by its cave designation, its approximate date, its language, and its significance for the passage under discussion. The Scrolls are treated in this book not as academic curiosities but as what they actually are: ancient witnesses to the biblical text and the theological tradition it generated, speaking across two thousand years of silence to confirm, deepen, and illuminate the argument that the biblical text itself has always been making.

The Scrolls are particularly significant for this book because they confirm two things that the argument requires. First, they establish that the key texts of the nakedness and reclothing tradition — the Isaiah scroll, the Psalms scroll, the Zechariah fragments, the Genesis material — were stable, ancient, and authoritative in the period immediately before and after the life of Jesus. Second, they demonstrate that the eschatological garment theology of Revelation did not emerge from nowhere but from the deepest wells of the ancient Jewish tradition — from the Hodayot’s garments of glory, from 1 Enoch’s eschatological reclothing of the righteous, from 4Q521’s Messianic Apocalypse naming the clothing of the naked as Messianic work.

✦  ✦  ✦

VII. A Note on the Hebrew, Aramaic, and Greek

This book engages extensively with the original languages of the biblical text — Hebrew and Aramaic for the Old Testament, Greek for the New Testament. This engagement is not academic decoration. It is theologically necessary, because the nakedness tradition of Scripture is deeply embedded in specific words — words whose full meaning is only visible in the original language — and those words must be heard in their original register if the tradition’s full weight is to be felt.

The Hebrew root גָלָה (galah), for example, means simultaneously to uncover and to go into exile. This is not a coincidence. It is the theological key that unlocks the entire prophetic naked tradition: to be stripped is to be exiled, and to be exiled is to be stripped, and the God who allows both is the God who promises to reverse both in the same act of eschatological restoration. No English translation captures this double meaning. The Hebrew must be heard.

Every Hebrew, Aramaic, and Greek term introduced in this book is immediately transliterated and translated. The original script is provided for those who can read it; the transliteration and the English gloss are provided for those who cannot. The academic apparatus at the end of each chapter provides full lexical and source citations for the specialist. No reader is expected to know the original languages in order to benefit fully from this book. But every reader is invited to lean in when the original language appears — because what it is saying, in its own tongue, is always worth hearing.

✦  ✦  ✦

VIII. An Invitation

You are about to spend fifteen chapters in the company of naked prophets, stripped kings, exposed patriarchs, a high priest in filthy garments, a crucified God, and a great multitude clothed in white. It is not comfortable company, in the way that comfortable religion is comfortable. But it is honest company — the company of the biblical tradition at its most unguarded and its most theologically precise.

The question that runs through every chapter of this book is the question that has haunted every human being since Genesis 3: what does God do when He finds us naked? And the answer that the entire biblical tradition returns, with extraordinary consistency and extraordinary grace, is always the same.

He covers us.

Not because we deserve it. Not because we have cleaned ourselves up sufficiently. Not because we have presented ourselves in an adequate religious covering of our own construction. But because He is the God who sews — the God who ran down the road before we finished our confession, who silenced the accuser before the prosecution could complete its argument, who took the filthy garments from Joshua’s body with His own hands and replaced them with garments Joshua had no right to wear.

This is not the God the enemy wants you to believe in. This is not the God that the lie of Genesis 3 has been trying to obscure since the beginning. This is the God who is. The God of the Hebrew Bible and the New Testament and the Ethiopian highlands and the Qumran caves and the heavenly courtroom of Zechariah 3 and the empty tomb of Easter morning and the city blazing with white robes at the end of all things.

There is no point pretending to be what we are not before this God. He has seen everything. He knows everything. And knowing everything, He runs.

Come. Be clothed.

Adebowale Toki

Soli Deo Gloria
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	PART ONE: IN THE BEGINNING — THE ORIGINAL NAKEDNESS

CHAPTER ONE

Eden and the First Undressing

Innocence, Shame, and the God Who Sewed the First Garment

Primary Texts: Genesis 2:25; 3:1–24  |  Dead Sea Scrolls: 4QGen; 1QapGen



“And the LORD God made for Adam and for his wife garments of skins and clothed them.”

— Genesis 3:21 (ESV)

“He recapitulated in Himself the long history of man, summing up and giving us salvation in order that we might receive again in Christ Jesus what we had lost in Adam — namely, the state of being in the image and likeness of God.”

— Irenaeus of Lyon, Against Heresies, III.18 (c. 180 AD)

“The serpent did not introduce evil into the garden. The serpent introduced the agenda of self-securing — and self-securing always ends in shame.”

— Walter Brueggemann, Genesis, Interpretation Commentary (John Knox Press, 1982)

“God has always been eager to clothe us to ensure we don’t walk in shame because of our nakedness caused by human rebellion.”

— Adebowale Toki

I. What the Scholars Left Undressed

There is a strange silence at the heart of biblical scholarship. Walk into any theological library in the world — Jerusalem, Oxford, Lagos, Nashville, Addis Ababa — and you will find shelf upon shelf devoted to the prophets of Israel. Commentaries on Isaiah fill entire rows. Ezekiel has been analysed from every conceivable angle — his chariot vision, his temple blueprints, his theology of the dry bones. Hosea's broken marriage has generated a small library of its own. Jeremiah's confessions have been mined for their psychological depth, their spiritual anguish, their proto-existentialist anguish before God.

Yet through all of this scholarship — through all of this careful, devoted, learned engagement with the prophetic literature — one thread runs almost completely unexamined. A thread that connects Isaiah to Ezekiel, Ezekiel to Hosea, Hosea to Jeremiah, and all of them to something far older and far more foundational. A thread that begins in a garden and does not end until the last pages of the last book of the Bible. That thread is nakedness.

This is not a trivial omission. Nakedness in the Hebrew prophetic tradition is not an incidental detail, not a colourful biographical footnote, not an embarrassing moment to be explained away with scholarly circumspection. It is — as this book will argue across fifteen chapters of evidence — one of the most theologically deliberate, exegetically rich, and spiritually urgent symbols in all of sacred literature. The prophets did not stumble into nakedness. They were sent there. And the God who sent them had been working with this symbol since the very first human morning1

Why has this thread gone largely unexamined? Several reasons suggest themselves. There is, of course, the natural human tendency to avert the scholarly gaze from anything that feels uncomfortably physical, uncomfortably embodied, uncomfortably raw. Academic theology has long preferred the abstract to the concrete, the doctrinal to the corporeal. A naked prophet walking through the streets of Jerusalem for three years is not comfortable material for polite theological discourse. A king crawling on all fours in a field for seven years, his hair matted like eagle feathers, his fingernails grown like bird claws — this is not the stuff of tidy systematic theology.

But Scripture does not share our discomfort. The Bible is a remarkably physical book, and its God is a remarkably physical God — a God who walks in gardens in the cool of the day, who wrestles with men in the dark, who descends in fire and cloud, who tears robes and sews garments, who strips the proud and clothes the humiliated. The God of Scripture is deeply, irreversibly interested in the human body — and in what covers it, and in what does not.

This book is an attempt to follow that interest. To pick up the thread of nakedness where Genesis first drops it and to trace it — through patriarchs and prophets, through kings and priests, through heavenly courtrooms and Babylonian fields, through the darkness of Gethsemane and the brightness of Easter morning — all the way to the white-robed multitude standing before the throne in Revelation 7. What we will find, I believe, will surprise us. Not because the material is obscure — most of it is hiding in plain sight in texts that millions read every day — but because nobody has yet gathered it all into one place and asked the obvious question: what is God saying, across three thousand years of sacred narrative, through the recurring symbol of the naked human body?

The answer, as we will discover, is both simpler and more profound than we might expect. It has to do with shame and grace. It has to do with exposure and covering. It has to do with the nature of sin and the nature of salvation. And it begins — as almost everything in the Bible begins — in a garden, with two people, and with a question that has never stopped echoing across the centuries:


Where are you?  — Genesis 3:9


✦  ✦  ✦

II. Naked and Unashamed — The Extraordinary Opening Statement

Genesis 2:25 is one of the most deceptively simple sentences in the entire Bible. In the Hebrew it is only seven words. In English it reads: 'And the man and his wife were both naked, and they were not ashamed.' Seven words — or seven Hebrew words — that contain within them an entire theology of the human person before God.

Let us sit with this sentence for a moment before we move on, because the temptation is always to move on too quickly — to treat this verse as mere scene-setting before the drama of chapter 3 begins. It is far more than that. It is, in fact, the theological baseline against which everything else in this book must be measured. Every naked prophet, every stripped king, every filthy garment, every white robe — all of it is a variation on what Genesis 2:25 establishes as the original human condition before God.

The Hebrew text reads:


וַיִּהְיוּ שְׁנֵיהֶם עֲרוּמִּים הָאָדָם וְאִשְׁתּוֹ וְלֹא יִתְבֹּשָׁשׁוּ  — Genesis 2:25, BHS


Wayyihyu sheneyhem 'arummim ha'adam we'ishto welo' yitboshashu2. And they were both naked — the man and his wife — and they were not ashamed. The key words demand our careful attention, because they will echo across every chapter of this book.

The word translated 'naked' is עֲרוּמִּים ('arummim) — the masculine plural form of עָרוֹם ('arom). This is the primary Hebrew term for human nakedness, and its root reveals something immediately significant: עָרַר ('arar) means to strip bare, to make desolate, to lay open. Even in its most innocent form — before sin, before shame, before any knowledge of good and evil — the word for nakedness in Hebrew carries within it the idea of exposure, of openness, of having nothing hidden. Adam and Eve were transparent before each other and before God. There was nothing between them and the divine gaze. Nothing concealed, nothing defended, nothing performing.

This is why the rabbis have always understood Genesis 2:25 as describing something far more than the absence of clothing. The Midrash Rabbah on Genesis reflects on this verse with characteristic depth, connecting the nakedness of Adam and Eve to a state of complete spiritual transparency — a condition in which the inner and the outer were perfectly aligned, in which there was no gap between what a person appeared to be and what they actually were. They were naked, the rabbis note, and it was not a problem. Because when there is nothing to hide, nakedness is not vulnerability — it is freedom3

This is the Edenic ideal. And it is worth pausing to feel the weight of what it represents, because every subsequent naked act in this book — Isaiah's commanded nakedness, Ezekiel's bound exposure, Joshua's filthy garments, the naked Christ on the cross — is in some sense a cry back toward this moment. A longing for the condition in which human beings stood before God with nothing between them and the divine love, and it was enough, and they were not ashamed.

	Before the Fall, nakedness was not vulnerability. It was freedom.



The word translated 'ashamed' is equally significant. לֹא יִתְבֹּשָׁשׁוּ (welo' yitboshashu) — they were not ashamed. The root is בּוֹשׁ (bosh) — to be ashamed, to be put to shame, to be humiliated. This word will appear again and again across the prophetic literature, most devastatingly in Isaiah 20:4, where the Egyptians and Cushites will go into captivity 'naked and barefoot, with buttocks uncovered, to the shame (leboshet) of Egypt.' The word that is absent in Eden — shame — becomes the defining experience of the Fall, and the defining content of prophetic nakedness. The prophets strip themselves or are stripped in order to embody the shame that sin produces. And the God who reclothes does so in order to remove the bosh — the shame — that has covered humanity since the garden.

There is one more dimension of Genesis 2:25 that must not be missed. The Garden in which Adam and Eve stood naked was, in the theological understanding of ancient Israel, not merely a pleasant park. It was a sanctuary — the first Temple. The Eden narrative is saturated with priestly and Temple imagery: the cherubim who guard the entrance (Genesis 3:24) are the same creatures embroidered on the Temple veil; the gold and precious stones of Eden's rivers (Genesis 2:11-12) reappear in the furnishings of the Tabernacle; the language of Adam being placed in the garden 'to work it and keep it' (Genesis 2:15) uses the same two Hebrew verbs — עָבַד ('avad) and שָׁמַר (shamar) — that describe the work of the Levitical priests in the Tabernacle. Adam and Eve were not merely inhabitants of a garden. They were priests in the first Temple — and they stood before their God naked, and it was holy4

This is the context that makes Joshua's filthy garments in Zechariah 3 so theologically explosive, and that makes the reclothing of the High Priest so cosmically significant. It is also the context that makes Jesus's nakedness on the cross so devastating and so redemptive — the True High Priest, stripped bare in the holiest moment in history, bearing in His exposed body everything that went wrong in the garden where the first priests stood naked and unashamed.

✦  ✦  ✦

III. The Serpent's Wordplay — When Naked Becomes Crafty

One of the most brilliant and most deliberate literary devices in the entire Hebrew Bible sits at the seam between Genesis 2 and Genesis 3, and it is almost invisible in English translation. The final word of Genesis 2 — the word that describes Adam and Eve's condition before the Fall — is עֲרוּמִּים ('arummim): naked. The first word used to describe the serpent in Genesis 3:1 is עָרוּם ('arum): crafty, shrewd, cunning5. In Hebrew these two words are nearly identical. They share the same three root consonants. They sound almost the same when spoken aloud.

This is not coincidence. The author of Genesis — under divine inspiration — is doing something extraordinarily sophisticated. The state of nakedness ('arummim) that characterised innocent humanity is being placed in immediate literary proximity to the craftiness ('arum) of the serpent. The implication is profound: the serpent will exploit the very openness, the very transparency, the very vulnerability of naked innocence in order to introduce shame into the world. Adam and Eve's nakedness — their total lack of concealment, their complete openness before God — becomes the point of entry for the one who comes to conceal, to deceive, and to cover the truth with lies.

The rabbis noticed this wordplay and meditated on it deeply. The Midrash Rabbah on Genesis 19 connects the 'arum of the serpent to the 'arummim of the human pair6 and reads the whole of Genesis 3 as a story about what happens when innocence encounters cunning — when the open hand meets the closed fist. The tragedy of the Fall, in this reading, is not simply that Adam and Eve disobeyed a command. It is that their nakedness — their beautiful, God-given transparency — was turned against them. The serpent used their openness as the door through which shame entered.

This is why, as we will see throughout this book, the nakedness of the prophets is never merely physical. When Isaiah walks naked through the streets of Jerusalem, he is not simply removing his clothes. He is enacting the condition of a people whose spiritual openness before God has been corrupted — whose 'arummim (innocent nakedness) has become something closer to the shame of the Fall than the freedom of the Garden. And when Zechariah sees Joshua the High Priest standing in excrement-soaked garments before the heavenly throne, the serpent's accusation is echoing across the centuries: Look at him. Look at what he has become. He has no right to stand here.

The divine answer to that accusation — Remove the filthy garments from him — is the answer that has been forming since Genesis 3. Since the moment the serpent's 'arum corrupted humanity's 'arummim, God has been working toward the day when the shame introduced through craftiness would be permanently undone through grace.

✦  ✦  ✦

IV. The Fig Leaf — Humanity's First and Most Persistent Mistake

Genesis 3:7 records the first human response to shame: 'Then the eyes of both were opened, and they knew that they were naked. And they sewed fig leaves together and made themselves loincloths.' It is a verse that almost reads too quickly, as though the narrative is in a hurry to get past this uncomfortable moment. But the theology embedded in those two sentences is foundational for everything that follows in Scripture — including every act of prophetic nakedness we will examine in this book.

Notice what has happened. Before the Fall, Adam and Eve were naked ('arummim) and not ashamed. After the Fall, they are naked and ashamed — and their immediate response is to cover themselves. This response is entirely human, entirely understandable, and entirely inadequate. They reach for fig leaves. Not stone, not wood, not anything permanent or durable. Fig leaves — which wilt within hours of being picked, which offer the most temporary of coverings, which are in every way a symbol of the inadequacy of human self-effort in the face of divine holiness.

The rabbis were not slow to notice this inadequacy. The Talmud in Tractate Sanhedrin 70b contains a famous dispute about the nature of the forbidden fruit, but across all of its debates there is a consistent thread: whatever the fruit was, the response to eating it — the reaching for fig leaves — represents the quintessential human attempt to solve a spiritual problem with a material solution. To cover an inward condition with an outward performance. To hide from God behind something we have made ourselves.

This pattern — the fig leaf pattern — is one that the prophets will spend their entire ministries confronting. Isaiah 64:6 expresses it with unflinching clarity: 'We have all become like one who is unclean, and all our righteous deeds are like a polluted garment.' The Hebrew behind 'polluted garment' is עִדִּים ('iddim) — menstrual cloths7. It is deliberately shocking language. The prophet is saying that humanity's finest moral and religious achievements, its most carefully constructed self-coverings, are — before the holiness of God — as inadequate as the fig leaves in the garden. They do not cover what needs to be covered. They cannot.

This is the theological context within which we must read the entirety of the prophetic naked tradition. Isaiah does not walk naked for three years because God is indifferent to human dignity. He walks naked because God is making a point that the nation's carefully constructed diplomatic fig leaves — its military alliances, its political maneuvering, its trust in Egypt and Cush — are as inadequate before the coming storm as Adam's garden coverings were before the holiness of a walking God. The fig leaf has never been enough. It never will be. That is why God always provides something better.

	The prophets strip themselves because God is exposing the fig leaves for what they are — coverings that cannot cover.



✦  ✦  ✦

V. The Coats of Skin — God's First and Most Costly Answer

Genesis 3:21 contains one of the most theologically loaded sentences in the entire Pentateuch, and it receives far less attention than it deserves: 'And the LORD God made for Adam and for his wife garments of skins and clothed them.' After the serpent's deception, after the eating of the fruit, after the hiding, after the fig leaves, after the divine confrontation and the pronouncement of consequences — God sews.

God sews. The Creator of the universe, the one who spoke galaxies into existence, who formed the human body from dust and breathed life into it, who planted a garden and walked in it in the cool of the day — He takes animal skins and makes garments and clothes His shamed creatures with His own hands. This is the first act of grace in the Bible. And it is expressed through clothing.

The Hebrew is precise and significant: כֻּתֳּנוֹת עוֹר (kuttonot 'or) — tunics of skin. The word כֻּתֹּנֶת (kuttonet) is the same word used for the special coat that Jacob gives to Joseph (Genesis 37:3), for the tunic of the Levitical priests (Exodus 28:39), and — in its plural form — for the garments with which God will eventually reclothe Joshua the High Priest in Zechariah 3. The word carries a weight of divine provision and priestly dignity that the original readers would have felt immediately.

But the most theologically charged element of Genesis 3:21 is what the text does not say but what is necessarily implied: to make garments of skin, something had to die. An animal — or animals — had to be sacrificed. Blood had to be shed. This is not stated explicitly, but it is inescapable. You cannot have skin garments without the death of the creature that wore the skin. And this means that the very first act of divine clothing — God covering the shame of His fallen creatures — required death. Required blood. Required sacrifice.

The Christian theological tradition has always read this as the first shadow of the atonement — the proto-gospel hidden in the very first pages of Scripture. The animal dies so that the human can be covered. The innocent suffers so that the guilty can be clothed. This pattern, established in Genesis 3, will run like a river through the entire biblical narrative until it reaches its fullest expression on a hill outside Jerusalem, where the Lamb of God is stripped of His garments so that humanity might be clothed in His righteousness.

The Jewish tradition, for its part, has preserved a remarkable reading of this verse that deepens the picture still further. In several rabbinic manuscripts, the phrase כֻּתֳּנוֹת עוֹר (kuttonot 'or) — garments of skin — is read as כֻּתֳּנוֹת אוֹר (kuttonot 'or) — garments of light. The difference in Hebrew is a single letter, barely distinguishable in some manuscript traditions. But the theological difference is immense. Pirkei DeRabbi Eliezer, one of the major works of early rabbinic literature, preserves this reading: 'The garments which the Holy One, blessed be He, made for Adam and his wife — what were they like? Like a torch, cleaving to the skin; some say, they were like the fingernail, others say they were like the finest silk of Beth She'an.'8

Garments of light. The idea is breathtaking: that God clothed Adam and Eve not merely with animal skins but with luminous, glorious, light-bearing coverings — something more like the garments of the angels, the garments of the world to come, than the rough skins we might imagine. And that when they were expelled from the garden, they lost not just innocence and immortality and access to the Tree of Life — they lost their garments of light.

This rabbinic tradition illuminates the entire subsequent prophetic project in a new way. The naked prophets are not merely enacting judgment and shame. They are enacting the loss of the garments of light — the condition of a people who have traded their divine covering for the fig leaves of idolatry, political compromise, and spiritual adultery. And the God who repeatedly promises to reclothe His people — in Isaiah 61, in Zechariah 3, in Revelation 3 and 7 and 19 — is promising to give back what was lost in the garden: not merely adequate clothing, but garments of light, garments of glory, the luminous covering of restored divine favour.

Before tracing that four-movement template through the prophets and kings and patriarchs who follow, one verse from the wisdom literature deserves to stand here as the theological summary of everything the template describes.

No single verse in the entire Hebrew Bible compresses the nakedness theology of this book more completely than Job 1:21. In the immediate aftermath of catastrophic loss — children, property, livelihood stripped away in a single day — Job declares: 'Naked came I out of my mother's womb, and naked shall I return thither: the LORD gave, and the LORD hath taken away; blessed be the name of the LORD.' Theologians have rightly noted the tension in this statement: the prologue of Job makes clear that Satan was the proximate agent of the stripping, not God directly. But God's own verdict in Job 42:7 — that Job, and not his theologically cautious friends, spoke rightly about Him — resolves the debate decisively. Job was not making a claim about proximate causation. He was speaking at the level of ultimate sovereignty — acknowledging that the God who clothed him in the first place remained sovereign over every stripping he endured. Birth is the first nakedness. Death is the final nakedness. Every garment between them is a gift of divine grace. And the man who understood this most completely was the man who, stripped of everything in a single afternoon, looked at the ruins of his life and said: blessed be the name of the LORD.

✦  ✦  ✦

VI. Driven Out Naked — The Theology of Expulsion

The expulsion from Eden in Genesis 3:23-24 is, in the theological grammar of the Hebrew Bible, the first exile. And exile, as the prophets will make relentlessly clear, is always experienced as stripping — as nakedness, as exposure, as the loss of the covering that home and land and covenant provide.

The connection between nakedness and exile is not merely metaphorical in the Hebrew Bible. It is grammatical. The root גָּלָה (galah) carries both meanings simultaneously. In its verb form it means to uncover, to expose, to make naked — and also to go into exile, to be carried away captive. The noun גָּלוּת (galut) means exile itself. A single Hebrew root contains within it both the physical act of stripping and the national experience of deportation. You cannot separate them. To be exiled, in the Hebrew prophetic imagination, is to be stripped. To be stripped, as Isaiah will demonstrate with his own body, is to embody exile.

This is not a minor linguistic coincidence. It is the key that unlocks the entire prophetic naked tradition. When Isaiah walks naked and barefoot through the streets of Jerusalem, he is not performing a random act of shock theatre. He is embodying, in his own person, the galah — the uncovering that is simultaneously stripping and exile. His naked body is a walking proclamation: this is what is coming. This is what it looks like when a nation loses its divine covering. This is exile made flesh.

And the Dead Sea Scrolls community at Qumran understood this connection with great clarity. The Community Rule (1QS), one of the foundational documents of the Qumran sect, contains specific legislation prohibiting the exposure of nakedness within the community — prescribing thirty days of penance for any member who 'uncovers his nakedness' in the sight of a companion. The language of the text makes clear that such exposure was not merely a social embarrassment but a violation of the community's covenant holiness, a mini-enactment of the very shame that had brought Israel into exile. For the Qumran community, as for the prophets who preceded them, nakedness and covenant violation were inseparably linked9

It is within this theological framework that we must read the Garden's expulsion. God drives Adam and Eve from Eden — from the first Temple, from the immediate presence of the divine glory, from the Tree of Life. He places the cherubim with the flaming sword to guard the entrance. And the human pair walk out into a world where they will till the ground by the sweat of their brow and return to the dust from which they came. They walk out clothed — clothed by God's grace, in those remarkable kuttonot 'or. But they walk out from the place where clothing was unnecessary into a world where it is desperately needed.

Every subsequent act of prophetic nakedness in this book re-enacts this expulsion. Every naked prophet is, at some level, walking out of Eden again — embodying the condition of a people who have chosen exile over covenant, who have traded the garments of divine favour for the fig leaves of their own making, and who now stand exposed before the nations just as Adam stood exposed before God in the garden.

And every act of divine reclothing — from God's kuttonot 'or in Genesis 3, to the magnificent garments placed on Joshua in Zechariah 3, to the white robes given to the great multitude in Revelation 7 — is a promise that the expulsion is not permanent. That the God who drove His people out has never stopped working to bring them home. That the cherubim's flaming sword will one day be sheathed. That the nakedness of exile is not the final word.

✦  ✦  ✦

VII. The Dead Sea Scrolls Witness — Eden at Qumran

Before we leave Genesis 3 and move forward into the prophetic tradition, we must pause to consider what the Dead Sea Scrolls add to our reading — because they add considerably more than most readers realise.

The Genesis Apocryphon (1QapGen), discovered in Cave 1 at Qumran and dating to approximately the first century BCE, is one of the most remarkable documents in the entire Dead Sea Scrolls corpus. Written in Aramaic, it retells and expands the narratives of Genesis with considerable creative and theological freedom. The sections dealing with Noah and Abraham (columns VI through XXII) are extensively preserved, and they reveal how Second Temple Jewish communities read and understood the Genesis narratives that form the foundation of this book.

For our purposes in this chapter, the most significant contribution of 1QapGen is its preservation of the interpretive tradition surrounding the Noah narrative — which we will examine fully in Chapter Ten — and its expansion of the Abrahamic material that connects directly to the Lot narrative in Chapter Eleven. But even in its treatment of the earlier Genesis material, 1QapGen demonstrates something crucial: the Genesis narratives were living texts in the Second Temple period, actively interpreted, creatively expanded, and passionately debated10. The nakedness of Adam and Eve was not a settled, uncontested text. It was a site of ongoing theological reflection.

The 4QGen fragments — small portions of the Genesis text discovered in Cave 4 — are significant for a different reason. They preserve the Genesis text in a form that predates the Masoretic Text (the text underlying most modern Old Testament translations) by approximately a thousand years. In most instances, 4QGen confirms the stability of the Genesis text across the millennia — the words that describe Adam and Eve's nakedness in our Bibles today are substantially the same words that Jewish scribes were copying and studying two thousand years ago11. This is not a minor point. It means that when we read Genesis 2:25 and Genesis 3:21 today, we are reading what the community at Qumran read. We are engaging the same text that shaped the prophetic tradition, the same words that Second Temple Jews brought to their reading of Isaiah and Ezekiel and Zechariah.

Perhaps most significantly for the theological argument of this book, the Community Rule's (1QS) treatment of nakedness reveals that the Qumran community understood the shame of nakedness introduced in Genesis 3 to be not merely a historical event but an ongoing spiritual and communal reality. Their detailed regulations about the exposure of nakedness within the community were not mere prudishness. They were a way of saying: we live in the world east of Eden. Shame is real. Exposure violates covenant. And we must order our common life in ways that resist the disorder that entered with the Fall.

This means that when Isaiah walked naked through Jerusalem — violating every norm that the Qumran community would later codify — the shock was not merely social. It was theological. It was as though the prophet was saying: the Fall has already happened to this nation. The shame of Genesis 3 is already upon us. I am not introducing nakedness into your midst — I am revealing the nakedness that is already there, hidden under your diplomatic garments and your religious performances and your political alliances. And the only answer to it is not more fig leaves. It is the God who sews.

✦  ✦  ✦

VIII. Two Traditions, One Story — Jewish and Christian Readings of Eden's Nakedness

One of the commitments of this book is to honour both the Jewish and the Christian interpretive traditions in their engagement with these texts — not as competing readings that must be adjudicated, but as complementary witnesses to a depth of meaning that neither tradition exhausts alone. Nowhere is this complementarity more evident than in the readings of Genesis 2-3.

The Jewish tradition, rooted in Midrash and Talmud and centuries of rabbinic reflection, has always read the Eden nakedness through the lens of what the rabbis called the Divine Image — the tselem Elohim in which humanity was created. Nakedness, for the rabbis, is not primarily about the body but about the image. Before the Fall, the tselem was intact — fully expressed, unobscured, radiant. After the Fall, the image was not destroyed but it was dimmed, obscured, like a lamp covered with dust. The garments of skin — or in the alternative tradition, the garments of light — were God's way of acknowledging the dimming of the image while simultaneously preserving its dignity. 'Even in their fallen state,' the rabbinic tradition effectively argues, 'human beings are bearers of the divine image, and their bodies must be clothed with the respect that image deserves.'

The Christian tradition, reading these same texts through the lens of what Irenaeus called the 'recapitulation' — the idea that Jesus Christ retraces and redeems the steps of Adam — has always read Genesis 3:21 as the first whisper of the gospel. Irenaeus himself writes in Against Heresies that Christ 'recapitulated in Himself the long history of man, summing up and giving us salvation in order that we might receive again in Christ Jesus what we had lost in Adam, namely the state of being in the image and likeness of God.'12 The garments of skin are, in this reading, the first promise of the One who would wear human skin — the Incarnation itself — in order to clothe fallen humanity with divine righteousness.

Augustine, whose engagement with Genesis 3 in The City of God remains one of the most searching explorations of the Fall in all of Christian theology, reads the nakedness of Adam and Eve through the lens of what he calls concupiscence — the disordering of the will that sin introduced. Before the Fall, Augustine argues, the human body was perfectly obedient to the soul and the soul was perfectly obedient to God. Nakedness was not shameful because there was nothing disordered about the body — it did exactly what it was meant to do, without rebellion, without the pull of disordered desire. After the Fall, the body became a site of conflict — and nakedness became shameful because it revealed that conflict. The clothing of Genesis 3:21 was, for Augustine, God's merciful acknowledgement of the body's new condition — not a condemnation of the body itself, but a compassionate provision for its new vulnerability13

Both of these traditions — the rabbinic and the patristic — are reaching for something that the text itself embeds in those seven Hebrew words of Genesis 2:25. Nakedness, in Eden, was not a problem to be solved. It was a condition to be celebrated — the condition of creatures in perfect, transparent, shame-free communion with their Creator. And everything that follows in the biblical narrative, from the fig leaves of Genesis 3 to the white robes of Revelation 22, is the story of God's long, costly, gracious journey to restore that condition to the creatures He made and loves.

✦  ✦  ✦

IX. Eden Sets the Template — What Every Naked Prophet Inherits

We are now in a position to see why Genesis 2-3 is not merely the background to this book but its indispensable foundation. Every act of prophetic nakedness we will examine in the chapters ahead — every stripped king, every shamed patriarch, every filthy-garmented priest — is a variation on what Eden established. And every act of divine reclothing is a variation on what God did in Genesis 3:21.

The template has four movements, and they will repeat, in various forms, throughout the entire biblical narrative14:

The first movement is original dignity — the condition of being clothed by God, covered by divine favour, standing before the divine presence without shame. This is Eden before the Fall. It is also the condition of Israel at Sinai, when God clothes the nation in covenant and calls them His treasured possession. It is the condition of the High Priest in his magnificent vestments, standing before the Ark. It is the condition of Nebuchadnezzar on his roof, clothed in royal glory, at the height of his power.

The second movement is uncovering — the stripping that follows the departure from God. For Adam and Eve it comes through disobedience. For Israel it comes through idolatry and covenant violation. For Nebuchadnezzar it comes through pride. For Joshua the High Priest it comes through the accumulated sin of exile. The Hebrew galah — to uncover, to strip, to exile — captures this movement perfectly. The departure from God is always experienced as exposure. The loss of divine covering leaves the creature naked before the world.

The third movement is the cry — the moment of recognition, of lamentation, of lifting the eyes. Sometimes this is voiced, as when Nebuchadnezzar finally raises his eyes





X. Academic Apparatus — Key Terms for Chapter One


	
	
	
	

	
	
	
	

	
	
	
	

	
	
	
	

	
	
	
	

	
	
	
	

	
	
	
	



	
	Genesis 2:25 tells us that Adam and Eve were naked and 'not ashamed.' The rabbinic tradition reads this as a condition of complete spiritual transparency before God — nothing hidden, nothing performing. What would it mean to recover something of that transparency in our relationship with God today? Is it even possible east of Eden?

	The Hebrew wordplay between 'arom (naked) in Genesis 2:25 and 'arum (crafty) in Genesis 3:1 places innocence and cunning in immediate literary proximity. The serpent exploited humanity's nakedness — their very openness — as the door through which shame entered. Where do you see this pattern repeated — in Scripture, in history, in contemporary experience?

	The garments of skin in Genesis 3:21 required the death of an animal to provide covering for human shame. The rabbinic tradition preserves a reading of these garments as garments of light. How do these two readings — the Christian typological reading (blood required to cover shame) and the Jewish garments-of-light reading — complement each other rather than contradict each other?

	The Hebrew root galah means simultaneously 'to strip naked' and 'to go into exile.' This grammatical connection suggests that in the biblical imagination, nakedness and exile are the same experience. How does this change the way you read the expulsion from Eden in Genesis 3:23-24? And how does it illuminate the prophets' use of nakedness as a symbol of judgment?

	The Dead Sea Scrolls Community Rule (1QS) prescribed serious penance for the exposure of nakedness within the Qumran community. If Second Temple Jewish communities understood nakedness as covenant violation, how much more shocking would Isaiah's commanded nakedness have appeared to his contemporaries? What does it mean that God was willing to use such extreme shock to communicate His message?




	

	Original nakedness was not shameful — it was the condition of creatures in transparent, unobscured communion with God, standing as priests in the first Temple.

	The Fall introduced shame into nakedness — through the serpent's exploitation of human openness and the eating of the forbidden fruit.

	Human self-covering (the fig leaf) is permanently inadequate — only divine provision (the garments of skin/light) can address the shame that sin produces.

	The four-movement template — dignity, uncovering, the cry, and divine reclothing — is established in Genesis 3 and will repeat across the entire biblical narrative.
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