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Abstract

The central question of this article is why Jesus chose to enter Jerusalem on an
animal, namely, a donkey, and what this reveals about his relationship with
creation. The author’s primary contribution lies in exploring care for God's
creation through a Christological perspective, specifically by analyzing the
biblical passage in Matthew 21:1-11. This analysis demonstrates how, through
the donkey, Jesus reveals his royal identity and humble character while calling
for change, imitation, and a different eschatological future. Together, these
elements indicate that Jesus uses the animal world to express his identity and
attributes, as well as to communicate the nature of the future world he invites
his followers to. As a humble king, Jesus’ mission is to restore order to all
things and to guide his fallen creation toward a “new creation,” where peace
between man, God, and the rest of creation will be fully realized. Employing
a “method of recovery” or re-reading the biblical text from an ecologically
conscious perspective, the author examines the meaning of relevant Old Tes-
tament passages.
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1  This article was written as part of the Zagreb Biblical Institute research project: “The Concept of
Discipleship Among Evangelical Churches in Croatia”
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Introduction

Do discipleship and caring for creation have something in common? Dave Book-
less (2008) and Steven Bouma-Prediger (2023, 131-171) argue that caring for cre-
ation is an essential aspect of the Christian discipleship process. Bookless con-
tends that discussions about discipleship often focus on the moral and ethical
attitudes that Christians should adopt. However, care for God’s creation is rarely
included in Christian discipleship training. This omission is puzzling, as caring
for creation is a central theme in the Bible. Therefore, according to Bookless, we
cannot truly be disciples of Jesus if we do not care for God’s creation (Bookless
2008, 88-89). Richard Bauckham (2010, 1-2) and Jonathan and Douglas Moo
(2018, 23-24) share a similar viewpoint.

Much is unclear concerning a proper definition of Christian discipleship.
Budiseli¢ (2023, 33) addresses this topic in his book, Ucenistvo na Isusov nacin,
and draws several useful conclusions: a) In Matthew 28, Jesus called us to make
disciples, not just converts (2023, 37); b) the Bible does not provide a specific defi-
nition of discipleship but illustrates what it should be (2023, 40); c) the purpose of
discipleship, as Budiseli¢ concludes (2023, 41), along with various other authors
he references, is to become more like Jesus.

Such a simplified yet meaningful definition will guide us in framing the rel-
evant question for this article: If the purpose of the biblical discipleship process
is to become more like Christ, what does it mean to follow Him in the mandate
of caring for God’s creation? We can explore this question from various angles by
examining different aspects of biblical texts and theology.

In this paper, we will focus on the New Testament passage in Matthew 21:1-
11. Why does Jesus choose to ride an animal - a donkey - during his entry into
Jerusalem, and what does this choice reveal about his relationship with creation?
The main contribution of this analysis will be to the field of care for God’s cre-
ation through a Christological perspective, specifically looking at Matthew 21:1-
11. Our analysis will demonstrate how Jesus, through the symbolism of the don-
key in Matthew 21:1-11, reveals his royal identity, humble character, and calls
for change, imitation, and a vision of a different eschatological future. Together,
these elements suggest that Jesus uses the animal world to reveal his identity and
attributes while also communicating the nature of the future world to which he
invites his followers.

Several domestic authors have explored the role of animals in the Bible. Nota-
bly, Miljenka Grgi¢ and Danijel Berkovi¢ offer insightful perspectives. In her work,
Grgi¢ presents a theology of biblical zoology based on Genesis 1. She argues that
animals are God’s treasures and that humans are appointed as their shepherds,
entrusted with the care of both animals and the ecosystem. Her conclusions stem
from an examination of Genesis 1, where animals are described concerning inani-
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mate nature and humans concerning animals. From this viewpoint, animals are
not mere additions; rather, they are an essential part of God’s plan for the world
(Grgi¢ 2019, 338-339). In his book, Biblijski bestijarij, Berkovi¢ aims to provide
an encyclopedic overview of the role of animals in the Bible. He contends that
the topic extends beyond merely the relationship between humans and animals.
Instead, he argues that animals in the Bible have a paradigmatic role, reflecting the
theological truths that the Scriptures endeavor to convey (Berkovi¢ 2022, 57-58).

Using the method of rereading biblical texts through the lens of ecologically
conscious exegesis, or “methods of recovery; as presented by Douglas and Jona-
than Moo (2018, 31-40), we will examine the meanings of relevant Old Testament
passages, such as Zechariah 9:9 and Isaiah 62:11, among others. So, what is the
method of recovery in a nutshell? In light of the growing concern for the environ-
ment, Jonathan and Douglas Moo explore the interpretation (hermeneutics) of
the biblical text, or how to read and interpret the biblical text within the context of
environmental issues (Moo and Moo 2018, 31). They reference the work Greening
Paul, authored by David Horrell, Cherryl Hunt, and Christopher Southgate, as a
starting point for their discussion (Moo and Moo 2018, 32-34). In this book, they
analyze three common approaches to interpreting the Bible concerning environ-
mental concerns: “resistance,” “revisionism,” and “strategy of recovery” (Horrell,
Hunt, and Southgate 2010, 11-32).

What do these three options suggest? Resistance refers to the efforts by some,
particularly liberationist and feminist theologians, to impose their ideologies onto
the biblical text against the clear direction of the Scriptures despite these ideas not
being present in such forms (Moo and Moo 2018, 33). Revision involves reading
the biblical truth through the lens of our contemporary context and priorities.
In this case, we as readers impart new meanings to the text, while demonstrat-
ing how these meanings align with the overall message of a specific book of the
Bible. Meaning arises from the interaction between the text and the reader, as
highlighted by Horrell, Hunt, and Southgate (Moo and Moo 2018, 33). Recovery
illustrates the notion that the Bible fundamentally emphasizes the importance of
caring for our planet and God’s creation. However, this message has often been
overlooked in favor of other priorities (Moo and Moo 2018, 33).

Moo and Moo (2018, 34) do not agree with the conclusion put forward by
Horrell, Hunt, and Southgate. The main issue with their conclusion lies in the
phrase “giving new meaning to the biblical text” They believe that the Bible has
a consistent meaning within its context, which remains unchanged regardless of
the reader’s perspective. Their approach is more aligned with a “recovery strategy”
They argue that the Bible contains awareness about the importance of caring for
God’s creation and the environment. Consequently, we should read the Bible with
an ecological consciousness, utilizing standard tools of biblical exegesis (Moo and
Moo 2018, 34).
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1. Matthew 21:1-11 as the Fulfilment of Old Testament Prophecy

To understand why Jesus chose to enter Jerusalem on a donkey, we can refer to
Matthew 21:4-5, which mentions that this act was meant to fulfill a prophecy.
Before diving into our analysis, it's important to examine how Matthew utilizes
the Old Testament in these verses.

In Matthew 21:2-5, we read that Jesus instructed his disciples to fetch a donkey
and her colt for his entry into Jerusalem. The author notes that this event occurred
to “fulfill” (Gr. mAnpdéw) what was spoken by the prophet. Nolland (2005, 834)
points out that line 4 represents the ninth of ten formulas of this type in the Gos-
pel of Matthew where an action is interpreted through a quotation from the Old
Testament. Thus, Jesus’ choice to ride a young donkey for his royal entrance into
Jerusalem is intended to fulfill the Old Testament Scriptures (Hagner 1995, 593).

McCuistion (2016, 1) points out that Matthew’s use of the concept of mAnpéw,
or fulfillment, serves to illustrate how the story of the nation of Israel continues
in Jesus. Matthew’s Gospel primarily addresses Hellenic Jews in the diaspora and
Christians of Jewish origin, aiming to strengthen their understanding of Jesus by
connecting him to the roots found in the Old Testament. McCuistion interprets
the fulfillment of Old Testament prophecy in Jesus through a typological lens. For
instance, he identifies Jesus as a messianic figure who offers a better Law in the
Sermon on the Mount (Matthew 5-7). Additionally, he draws parallels between
Jesus' exodus from Egypt and Israel’s exodus from Egypt, noting that, unlike
Israel, Jesus withstands temptations in the desert. Through this comparison, Jesus
emerges as a fuller expression of Israel’s role as the Messiah and king. McCuistion
(2016, 1-2) concludes that Matthew connects his listeners to the history of Israel,
bringing it to life and fullness in Jesus. Other scholars have also conducted exten-
sive studies on Matthew’s use of the Old Testament.

An important exegetical question arises regarding which Old Testament text
Matthew is referencing. According to Nolland (2005, 835), Matthew combines
elements from Zechariah 9:9 and Isaiah 62:11. Both McCuistion (2016, 7) and
Hagner (1995, 593) make similar observations. Hagner notes that the initial part
of the quote is derived from Isaiah 62:11, while the latter portion comes from
Zechariah 9:9, possibly recalled from memory or liturgical worship. Both texts,
within their broader contexts, proclaim the coming of the Messiah, the Savior
(Hagner 1995, 594). Stendahl (1991, 39) points out that church fathers such as
Origen, Eusebius, and Jerome identified certain irregularities in Matthew’s quota-

2 For more on Matthew’s use of the Old Testament, see: Gundry, R. H. 1967. The Use of the Old
Testament in St. Matthew’s Gospel: With special reference to the Messianic hope. Leiden: Brill;
Menken, M. J. ]. 2004. Matthew’s Bible: The Old Testament Text of the Evangelist. Leuven: Peeters;
Soares-Prabhu, G. 1976. The Formula Quotations in the Infancy Narrative of Matthew: An Enqu-
iry Into the Tradition History of Mt 1-2. Rome: Biblical Institute Press.
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tions of the Old Testament. Furthermore, Stendahl (1991, 40) suggests that evan-
gelists and apostles generally preferred the Hebrew text over the Septuagint (LXX)
when quoting the Old Testament. He argues that their citations reflect their inter-
pretation of the original text’s meaning rather than being direct quotations.

Hagner (1995, 594) also observes that Matthew omits the first part of Zech-
ariah 9:9, choosing instead to highlight the second part, which focuses on the
humility of the coming king. He argues that Matthew does this to emphasize the
humble nature of the Messianic King. Furthermore, Matthew employs the first
part of Isaiah 62:11 as a warning, stating, “Say to Daughter Zion,” rather than using
Zechariah 9:9: “Rejoice greatly, Daughter Zion,” to call God’s people to follow. In
this way, Matthew does not prioritize the joy of the king’s arrival but, instead, he
brings attention to the need for self-examination regarding one’s relationship with
the Messiah, while simultaneously inviting them to follow the humble King.

In conclusion, Matthew uses the Old Testament to demonstrate to his read-
ers that Jesus fulfills prophetic predictions about both the Messiah and the King.
Through his humble rule, he calls for both imitation and reflection on one’s stand-
ing before God.

2. The Role of the Donkey and Jesus’ Royal Identity

The central question we explore in this article is why Jesus chose to enter Jerusa-
lem on an animal - a donkey, and what this teaches us about his relationship with
creation. In Matthew 21:4-5, we learn that this act was meant to fulfill Scripture.
We will elaborate on what Jesus communicates through this action and what Mat-
thew intends to convey to his readers.

In a broader context, particularly in Matthew 21:10, we see that this pas-
sage serves to reveal Jesus” identity with the question, “Who is this?” As we have
pointed out earlier, Jesus here reveals his identity as the Messiah and King from
the line of David. Davies and Allison (1997, 112), emphasize that this act is a pub-
lic declaration of his messianic role, not through words but rather through a sym-
bolic performance. It is meant to prompt Jerusalem to decide who Jesus truly is.

An additional argument that Matthew, by describing this public act, wants to
confirm Jesus’ messiahship and his royal status, that is, belonging to the line of
David, is the mentioned concept of mAnpow. McCuistion (2016, 1) analyzes Mat-
thew’s use of the word mAnpdéw throughout the Gospel, arguing that Matthew uses
this term mainly in his “assertions about the fulfillment of the Old Testament
prophecy about the Messiah” in Jesus of Nazareth.

Davies and Allison (1997, 112-113) discuss the genre of this biblical account,
comparing it to similar narratives found in the Bible and the ancient Near East.
They argue that this Gospel account aligns with ancient depictions of a king, ruler,
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or hero entering a city. For instance, they cite examples such as 1 Kings 1:32-
49 (Solomon), Zechariah 9:9 (the eschatological king), and 1 Maccabees 5:45-54
(Judas the Maccabee, as well as the entry of Alexander the Great into Jerusalem).
Common elements in these accounts typically include the entrance of military
conquerors, the approach of a king, public celebrations, entry into the city, and
ritual cleansing. The synoptic accounts fit within this genre (Davies and Allison
1997, 112). However, Matthew’s account in chapter 21 has specific characteristics
that set it apart. First, this Gospel report does not describe a military conquest.
Rather, it emphasizes the humble nature of Jesus as the messianic king. Second,
the Synoptics dedicate considerable attention to the choice of the animal, a detail
not seen in other accounts except for 1 Kings and Zechariah. Third, instead of
performing a sacrifice in the Temple, Jesus protests against its misuse (Davies and
Allison 1997, 112-113).

It is important to recognize the Old Testament tradition behind Matthew 21:1-
11. For instance, in 1 Kings 1:33, King David orders that Solomon be mounted on
a mule - an animal that is a cross between a donkey and a horse - to authorize
Solomon as his successor. Jesus employs a similar imagery during his entry into
Jerusalem, indicating that he is the rightful heir to the throne of David. Thus, the
role of the donkey in this passage is multifaceted; it serves as a biblical character
through which Matthew answers the question of who Jesus of Nazareth is: the
rightful royal heir from the line of David.

The royal significance of the donkey is also evident in Zechariah 9:9, which
is referenced in Matthew 21:5 and John 12:15 as being fulfilled in Jesus. Further-
more, we can trace a typological connection in Matthew 21:1-11 back to Genesis
49:10-11, where themes of the royal line of Judah and the ideal king to whom all
nations will submit are present (Beale and Carson 2007, 63). The phrase “the Lord
needs” in Matthew 21:1-3 highlights that Jesus, as king, has the right to the prop-
erty of his subjects, who are to put it at the service of their sovereign. This idea is
comparable to a situation involving King David in 2 Samuel 16:1-12 (Beale and
Carson 2007, 63).

The donkey in the Bible was commonly used as a pack animal. For instance,
in Genesis 42:26, we read about Joseph’s brothers transporting grain on a don-
key (Ryken 1998, 215). However, biblical tradition reflects Eastern customs where
donkeys were also used in royal ceremonies and during city entrances. An exam-
ple of this is found in 1 Kings 1:33; 2 Samuel 13:19 and 19:26. David placed his son
Solomon on a mule to signify that he was the rightful heir to the throne (Ryken
1998, 215).
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3. The Role of the Donkey and Jesus’ Royal Character: King of
Humility and Peace

Jesus’ entry into Jerusalem on a donkey is a symbolic act that highlights his rightful
royal status. Why this is so will shortly be explained. This choice of transportation
reflects his character and the nature of his kingship. In the Gospel of Matthew, the
author references Zechariah 9:9 to affirm Jesus’ royal identity, portraying him not
just as a king, but as a unique kind of ruler. Zechariah describes the messiah not as
a conquering warrior on a horse, but as a humble figure who arrives on a donkey.
This imagery emphasizes the Messiah’s mission to bring peace, as he dismantles
weapons of war and extends his rule to all nations (Zech 9:9-10).

Different authors make notice of the tendency to cite the prophecy of Zecha-
riah about the Messiah and the King. Hagner (1995, 594) claims that Zechariah’s
prophecy foretold of a Messiah who was a lowly King. Luz (2005, 7) observes that
the word mpaid¢® (praus), meaning “lowly” stands at the center of Matthew’s quote.
McCuistion (2016, 7) comes to the same conclusion, stating that the humility of
Jesus the Messiah and King is one of the central themes of Matthew’s Gospel, quot-
ing verses such as 4,14-17; 8,17; 12,17-21; 20,28. Jesus is therefore the messianic
king (Bacthevg)* who is humble (nmpaiig). The same word, mpaig, is mentioned
by Jesus when he refers to himself in Matthew 5:5 and 11:29 (Hagner 1995, 594).
Jesus of Nazareth is not king only through his lineage that goes back to David but
through the manner of his rule. His rule is gentle and lowly, like that of David
and Solomon. However, he transcends even those. He not only imitates his fore-
fathers in humility but also surpasses them by bringing lasting peace. By quoting
Zechariah 9:9-10, Matthew sets the interpretive framework for his text. Zechariah
9:9 speaks of a humble king, while verse 10 describes a king who brings peace. In
this context, Jesus is the King. However, he does not ride a horse - symbolizing
war — nor does he establish his rule through violence. Instead, he embodies the
humility of Zechariah 9:9-10, similar to Moses in Exodus 4:20, and represents
peace (Ryken 1998, 215).

The donkey that Jesus rides into Jerusalem reveals these character traits. Jesus
enters as a rightful king, much like Solomon, but not to confront Caesar. Instead
of a war horse, he humbly mounts a donkey to bring peace. Thus, the donkey, as
an animal, symbolizes Jesus as a humble king who seeks to restore peace. Fur-
thermore, this act prophetically points to a future time when Jesus will cleanse

3 In the New Testament, the word mpaiq (praus) carries the meaning of “gentle, meek, mild” (Mt
5:5; 11:29; 21:5; 1 Pet 3:4 (Swanson 1997). In Matthew 21,5 this word is used as the fulfillment of
the prophecy in Zechariah 9:9, describing the messiah who comes not in violence but humbly,
bringing peace (Hauck and Schultz 1964, 649).

4 The New Testament uses the word Pacihevg (basileus) when talking about a king. For example,
in “(Mt 1:6; 2:2; Mk 6:14; Jn 1:49; Ac 4:26; 7:10; 1 Ti 1:17; Heb 7:1; 1 Pe 2:17; Rev 17:14” (Swan-
son 1997).
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and restore the Temple, ultimately bringing complete restoration to creation and
establishing peace — not only between man and God but also between man and
the rest of creation.

4. The Role of the Donkey and Jesus’ Call to Change, Imitation and
Eschatological Future

As we have indicated after the last part, this symbolic entry to Jerusalem was a
deliberate act. To better understand its intention, we will consider the wider con-
text of Matthew 21, as well as some eschatological emphases of the Old Testament
texts we used. Nolland (2005, 35) notes that Matthew, in his use of the Old Tes-
tament, not only analyzes the Scriptures concerning the historical context they
reference but also addresses them in light of the contemporary situations faced
by himself and the community to whom he is writing. Additionally, he employs
the prophetic Scriptures to point towards the future that Jesus, as the Messiah and
King, intends to lead us into. In Matthew 21:13, Nolland (2005, 35) identifies a
critique of the Temple’s status quo, emphasizing the need for a different and better
future. He argues that the passage reflects an assertion of an ideal, promised future
that serves to challenge the existing status quo (Nolland 2005, 36).

Jesus is not merely upset in this instance, which is why he turns over the tables.
Much like his entry into Jerusalem - a symbolic act meant to convey his rightful
royal authority and the nature of his rule - this incident also serves as a prophetic
gesture aimed at communicating the Temple’s current state and the necessity for
its restoration. For example, Old Testament prophets frequently used symbolic
actions, such as Jeremiah carrying a yoke, to deliver their messages. In this con-
text, Jesus signifies the Temple’s unclean condition and the urgent need for its
cleansing or renewal. Davies and Allison (1997, 133-134) agree that a connection
between these two acts within chapter 21 can be drawn. Specifically, Jesus entering
Jerusalem as a king is symbolically affirmed by his riding a donkey, while his entry
into the Temple represents a prophetic act of cleansing it. Both acts reveal Jesus’
identity and his intentions. Furthermore, Davies and Allison (1997, 134) point
out that the Temple symbolizes the center of the world. It is important to clarify
that Jesus is not fundamentally opposed to the institution of the Temple itself, but
rather to its misuse. As highlighted in the previous section, Matthew legitimizes
Jesus” actions by referencing Scripture and will do the same in the coming Jesus’
conflict with the chief priests and scribes. Hagner (1995, 598-599) observes that
this prophetic act by the king points to the eschatological goal of Jesus’ mission.

Recognizing the prophetic and eschatological dimensions of these symbolic
actions provides clarity in interpreting our role in caring for God’s creation. View-
ing the Temple as the symbolic center of the world — which can also be an image of
Eden - reveals a prophetic act that transcends the immediate actions and setting,
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highlighting what Jesus seeks to convey about his intentions as king. The world is
marred by corruption, but this does not imply it should be abandoned for some
alternate reality. Instead, it requires renewal and restoration. Jesus’ symbolic act of
riding a donkey illustrates the nature of this renewed world. It envisions a world
characterized by peace rather than conflict, fostering humble relationships among
its inhabitants.

In this context, the donkey symbolizes Jesus as a legitimate and humble king
who not only reconciles man with God but also reconciles man and the rest of
the creation. As the true King, Jesus rules justly, and the donkey, representing
the rest of the creation, submits to his authority. Thus, the purpose of Matthew is
not merely to affirm that Jesus of Nazareth is the Messiah and the Son of David
as foretold in Scripture, but also to demonstrate through his ministry that the
existing religious and social systems require restoration. Jesus leads these systems
toward a new creation, as seen in Matthew 21:13 and 21:42.

Taking all of this into account, one must conclude that the interpretation of
Jesus’ messianic entry into Jerusalem on a donkey extends beyond mere fulfill-
ment of Scripture. It offers a glimpse into the future that he is guiding us toward,
along with his call for us to follow him as disciples. As the Messiah and King, Jesus
is on a mission to restore order to all things and lead his fallen creation toward a
“new creation,” where peace between God and man, as well as harmony between
man and the rest of God’s creation, will be realized. Jesus anticipates this peace as
a true man by demonstrating how to rule humbly over creation, while the submis-
sion of the donkey demonstrates how the creation submits to Jesus’ humble rule.

So, what should we as disciples of Jesus Christ take from these insights? Luz
(2005, 8) notes that this symbolic act by Jesus carries both persuasive and educa-
tional significance. From Jesus’ humility, we can learn how to position ourselves
regarding the systems present in our world. In this text, we see the rejection of
Jesus by the teachers of the Law juxtaposed with the recognition and acceptance
of him as the Messiah and King by his disciples. Therefore, disciples of Jesus Christ
are called to obey and follow their humble Messiah and King, participating in his
mission to cleanse and establish peace in the world - both between God and man
and between man and the rest of God’s creation.

Conclusion

In this article, we posed a question regarding the role of the donkey in Jesus’ mes-
sianic entry into Jerusalem, as described in Matthew 21:1-11. We concluded that
the donkey serves at least three important purposes. First, it underscores Jesus’
rightful royal and messianic identity. Second, it highlights the nature of Jesus as
both Messiah and King. Third, it symbolizes the eschatological purpose of Jesus,
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which is to renew creation and establish peace between God and man, as well as
harmony among man and the rest of God’s creation.

First, in this text, Matthew aims to demonstrate how Jesus fulfilled Old Testa-
ment prophecies regarding the Messiah and King through his entry into Jeru-
salem. He referenced parts of Isaiah and Zechariah as evidence. Additionally,
we noted that this concept has broader roots in Old Testament traditions. For
example, Genesis 49:10-11 contains Jacob’s prophecy about the descendants of his
son Judah, indicating that the ruler’s rod will remain until the rightful heir comes,
who will tie his donkey to the vine. Similarly, in 1 Kings 1:33, David confirms
Solomon as his rightful heir by having him ride on a donkey’s colt. Through this
public act, Jesus signals to Jerusalem that he is the true messianic king from the
line of David. Our analysis revealed that Jesus used the donkey to communicate
his royal identity, indicating that God desires to reveal himself and his identity
through the animal world.

Second, we have established that Matthew, quoting Zechariah 9:9, guides our
interpretation in further understanding the role of the donkey in this context. The
king described by Zechariah is not a warlord riding on horseback, but a humble
servant who, according to Zechariah 9:10, brings peace to the nations. The donkey
here reflects Jesus’ character. We often think of humanity primarily as bearers of
God’s image. However, this text reveals that the rest of creation can also fulfill this
role. All of nature reflects God’s character. Sin has introduced chaos and enmity
into creation. In the original creation, humans, as the image of God, were meant
to rule over and direct the rest of creation, which was intended to submit to their
authority. This indicates that animals also have a role in reflecting God’s character,
contributing to our understanding of the divine image in humanity. Both humans
and animals can reflect God’s character: humans rule over the creation, while
animals accept that authority - it is to be noted that the donkey willingly served
Jesus. For this dynamic to function, a humble messiah and king is necessary — one
who will restore peace not only between man and God but also between man
and the rest of creation. Therefore, our analysis suggests that through the donkey;,
Jesus reveals his humble character, indicating that God intends to use the animal
kingdom to express his attributes or character.

And third, Jesus is the Messiah who restores his creation. In Matthew 21:12-
13, he cleanses the Temple. His entry into Jerusalem in Matthew 21:1-11 serves
as a symbolic act, communicating both his lawful royal authority and the nature
of his rule. This prophetic gesture highlights the dire condition of the Temple and
the need for renewal. Therefore, Jesus’ messianic entry to Jerusalem on a donkey
should be interpreted not only as the fulfillment of Scripture but also as a glimpse
into the future that the Messiah and King is guiding us towards, calling us to fol-
low him today. As the Messiah and King, Jesus’ mission is to restore order to all
creation, leading the fallen creation towards a “new creation” where true peace
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will be consummated - not just between humanity and God but also between
humanity and the rest of creation. Jesus anticipates this peace as a true man exem-
plifying how a true man rules with regards to the rest of the creation, i.e. humbly,
and how creation submits to this humble rule. From this analysis, we conclude
that through the donkey, Jesus called for change, imitation, and a different escha-
tological future.

In our analysis, we have argued that the donkey serves to affirm Jesus’ royal
status, to illustrate the manner of his rule through humility and restoration of
peace, and to signify the eschatological consummation when, after Jesus’ sec-
ond coming, peace will be fully realized between God and humanity, as well as
between humanity and the rest of creation. As disciples of Jesus Christ, we face a
similar challenge as the people of Jerusalem at that time: recognizing and follow-
ing Jesus as the humble king who brings peace.

Reference List

Bauckham, R. 2010. The Bible and Ecology: Rediscovering the Community of Crea-
tion. Cambridge, UK: Cambridge University Press.

Beale, G. K., and Carson, D. A., eds. 2007. Commentary on the New Testament
Use of the Old Testament. Grand Rapids: Baker Academic; Nottingham, UK:
Apollos.

Berkovi¢, D. 2022. Biblijski bestijarij. Zagreb: Biblijski institut i Hrvatsko biblijsko
drustvo.

Bookless, D. 2008. Planetwise: Dare to Care for Gods World. Nottingham, UK:
Inter-Varsity Press.

Bouma-Prediger, S. 2023. Creation Care Discipleship: Why Earthkeeping Is an
Essential Christian Practice. Grand Rapids: Baker Academic.

Budiseli¢, E. 2023. Ucenistvo na Isusov nacin. Zagreb: Biblijski institut.

Davies, W. D., and Allison, D. C., Jr. 1997. The International Critical Commentary
on Matthew. Edinburgh: T. & T. Clark LTD.

Grgi¢, M. 2019. “Zivotinje — Bozje blago, a ne hrana ljudi. Zoologija u Post 1 i
njezini imperativi” Crkva u svijetu 54, no. 3: 315-340.

Gundry, R. H. 1967. The use of the Old Testament in St. Matthew’s Gospel: With
special reference to the Messianic hope. Leiden: E. J. Brill.

Hagner, D. A. 1995. Word Biblical Commentary on Matthew 14-28. Dallas: Word
Books.

Hauck, Friedrich, and Seigfried Schulz. 1964-. “TIpabg, ITpaitng.” In: Theological
Dictionary of the New Testament, ed. Gerhard Kittel, Geoffrey W. Bromiley,
and Gerhard Friedrich, 6:645-651. Grand Rapids, MI: Eerdmans.

247



KAIROS: Evangelical Journal of Theology / Vol. XVIII No. 2 (2024), pp. 237-249 / https://doi.org/10.32862/k.18.2.8

Horrell, D. G., C. E. Hunt, and C. R. Southgate. 2010. Greening Paul. Waco, TX:
Baylor University Press.

Kittel, G., G. Friedrich, and G. W. Bromiley. 1985. Theological Dictionary of the
New Testament: Abridged in One Volume. Grand Rapids, MI: Eerdmans.

Luz, U. 2005. Hermeneia — A Critical and Historical Commentary on the Bible /
Matthew 21-28. Minneapolis: Augsburg Fortress.

McCuistion, P. R. 2016. “Fulfilled through the prophets.” In die Skriflig 50, no. 4:
1-8.

Menken, M. J. J. 2004. Matthew’s Bible: The Old Testament text of the Evangelist.
Leuven: Peeters.

Moo, D., and J. Moo. 2018. Creation Care: A Biblical Theology of the Natural World
(Biblical Theology for Life). Grand Rapids: Zondervan Academic.

Nolland, J. 2005. The Gospel of Matthew. NIGTC. Michigan: William B. Eerdmans
Publishing Company.

Ryken, L., J. C. Wilhoit, and T. Longman, III, eds. 1998. “Donkey, Ass.” In: Dictio-
nary of Biblical Imagery, 215. Downers Grove: IVP.

Soares-Prabhu, G. 1976. The Formula Quotations in the Infancy Narrative of
Matthew: An Enquiry Into the Tradition History of Mt 1-2. Rome: Biblical
Institute Press.

Swanson, J. 1997. Dictionary of Biblical Languages with Semantic Domains: Greek
(New Testament) (electronic ed.). Logos Research Systems, Inc.

Stendahl, K. 1991. The School of St. Matthew. Ramsey, NJ: Sigler Press.

David Kovacevié¢

Slijediti Isusa u brizi za stvorenje:
$to nas o tome uci magarac u Mt 21,1-11?

Sazetak

Osnovno pitanje u ovom ¢lanku je zasto Isus koristi Zivotinju — magarca kod svog
ulaska u Jeruzalem i $to to govori o njegovom odnosu prema stvorenju? Glavni
doprinos autora ovdje ¢e biti polju brige za Bozje stvorenje kroz kristologku per-
spektivu i analizu biblijskog teksta iz Mateja 21,1-11. Analiza ¢e ukazati kako Isus
u Mateju 21,1-11 po magarcu otkriva svoj kraljevski identitet, ponizni karakter te
poziva na promjenu, nasljedovanje i drukciju eshatolosku buduc¢nost. To skupa
ukazuje kako Isus Zeli koristiti zivotinjski svijet kako bi otkrivao svoj identitet,
atribute ili karakter te komunicirati narav buducega svijeta u koji poziva one koji
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ga slijede. Isus kao ponizni kralj ima misiju dovesti sve stvari u red, svoje palo
stvorenje povesti prema ,,novom stvorenju“ gdje ¢e se dogoditi konzumacija mira
izmedu covjeka i Boga i ostatka Bozjeg stvorenja. Koriste¢i ,,metodu oporavka“
ili ponovnog is¢itavanja biblijskog teksta iz perspektive ekoloski svjesne egzegeze,
autor uzima u obzir znacenje relevantnih starozavjetnih tekstova.
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