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ABSTRACT

Exod. 19:6 contains a statement that is unique in the Tanak, and greatly influenced the
Jewish and Christian Theology WiTp *121 072 n:%m: (“kingdom of priest and holy
nation”). For some centuries, scholars have offered diverse interpretations of the syntagm
that can be summarized into two main schools of thought: the ‘elitist’ and the ‘active-
corporatist’. The elitist argue that “kingdom of priests and holy nation” refers to just a
group of Israelites called to be priests. The active-corporatist understands the statement to
mean the totality of Israel as priests. Against this background, this research aims to
analyze Exod. 19:6 in order to show if the designation as a kingdom of priest and holy
nation offers any significant meaning to the understanding of Israel’s identity and
mission, and the relevance of the text to the Ghanaian contemporary Charismatic
churches

The research employs a synchronic approach, namely the Rhetorical Critical method, to
arrive at an informed understanding of the text in its context (Exod.19). Following the
exegetical steps suggested by Moller, the research seeks to determine the limits of the
rhetorical unit, its rhetoric organization, specific manifestation and application of
rhetorical genre, the style and the strategies used by the author of Exodus in the process
of persuading his audience. Due to the fact that the hermeneutical cycle is incomplete
until the text is made to speak to the contemporary situation of a reader, the
communicative approach suggested by Ossom-Batsa is employed to underscore the
relevance of the text to contemporary Charismatics, namely the International Central
Gospel Church.

The analysis reveals that Exodus 19 can be considered a ‘bridge’ text that closes the
‘liberation narrative’ and opens up a reflection about the identity and mission of Israel. It
identifies the initiative plan of YHWH to liberate Israel from their struggle under
Egyptian oppression and to enter into personal relationship with the nation as a whole.
This research argues, on semantic and contextual ground, for the active-corporate
interpretation of Israel’s priestly status. It also establishes that Israel’s priestly status
expresses a unique intimate relationship with YHWH rather than a cultic function.

Furthermore, the analysis underlines the impact of the text on the New Testament and
contemporary Ghanaian Christianity. The study reveals that both 1 Peter and Revelation
use the text as a hermeneutic key to read their difficult situation theologically. In both
instances, the authors relied on the text to remind the first century communities of their
identity in Christ and to encourage them to be faithful even in the midst of rejection and
persecution. The appropriation of the text did not end with the closure of the Canon. The
[.C.G.C.’s adoption of the text reveals that the statement is significant in their theology,
worship and practice. The Charismatic Church does not only see itself as continuing the
progressive history of Israel but, through the lens of 1 Peter, believes that the common
priesthood brings real transformation.

Finally, the study recommends further research on a comparative study between the Old
and New Testament concept of priesthood for better understanding of the common
priesthood of Christians from a Charismatic perspective. It further recommends that
Charismatic leaders in their preaching, teaching and worship should emphasize the
integration between life realities and the Christian relationship with the Lord.
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CHAPTER ONE
INTRODUCTORY ISSUES

1.1 Background to the Study

The term 7132 is difficult to define.! Scholars such as Roland de Vaux and John Arthur

Davies contend that the priesthood of Israel focuses on mediating between men and the
divine, and the performance of cultic rituals.? Even, the definition Cody gives to the priest
of the Old Testament, as [a person] set apart for functions which entail immediate access
to God’s presence,® does not actually represent the sheer complex nature of Israel’s
priesthood. Thus, at the heart of the problem is the variety of duties that the canonical Old

Testament ascribes to the priests of Israel.*

Despite the fact that the term ]9 has gone through several stages of development, the

etymology of this word is unknown, yet the most commonly attested Hebrew cognate is
kun, which means “to stand (before God)”, “serve” or “lay down, set forth (a sacrifice)”.
On the other hand, the Arabic word kahin signifies ‘seer’, or ‘truth-teller’, a term that

suggests specialization of a function. Keil and Delitzsch, commenting on Exod. 28:1,

argue that “the primary meaning of 133, the priest, has been refined in Arabic where it

signifies ... act as a mediator for a person as his plenipotentiary, from which it came to be

1 Albert Vanhoye, Old Testament Priests and the New Priests (London: St Bede’s Publications, 1986), 19.

2 Roland de Vaux, Ancient Israel: Its Life and Institutions, trans. John McHugh (London: Darton, Longman
& Todd, 1961), 345-47; John A. Davies, A Royal Priesthood: Literary and Intertextual Perspectives on an
Image of Israel in Exodus 19:6 (London: T& T Clark, 2004), 1; Cfr. John D. K. Ekem, Priesthood in
Context: A Study of Priesthood in Some Christian and Primal Communities of Ghana and its Relevance for
Mother-Tongue Biblical Interpretation (Accra: SonL.ife Press, 2009), 186;

3 Aelred Cody, “Ezekiel with an Excursus on Old Testament Priesthood,” in Old Testament Message: A
Biblical Theological Commentary, ed. Caroll Stuhlmueller and Martin McNamara (Wilmington: Michael
Glazier, 1984), 256.

4 The question regarding the nature of Israelite priesthood arises in view of the fact that the term 175 is used
in the Old Testament to refer to priests of Israel and the priest of the nations. de Vaux, Ancient Israel,345-47;
Vanhoye, Old Testament Priests, 19.



employed chiefly in connection with priestly acts”.5 Brown, Driver, Briggs connect 33 to

the Arabic term, which signifies someone who is an organ or instrument of a jinn or a god,
that is, a soothsayer or diviner.® The New Jerome Biblical Commentary notes that in
ancient Near Eastern religious view, priests waited upon a god resident in his temple, with
his presence focused in a mysterious, quasi-sacramental manner in his image or on a
sacred object, even as earthly courtiers and retainers waited upon a king resident in his

palace.’

Thus, the Old Testament priests and the priest of the nations perform core religious
functions associated with sacrifice, ritual, mediation, and intercession.® It is in this vein,

that Vanhoye, in his attempt to put the priesthood of Israel in perspective, further stresses

the point that the 7772 may be viewed as the man of the sanctuary, the one who has the

right to touch the sacred objects, and has access to the presence of God, as the one charged
with offering sacrifices, or as the one who utters oracles, gives blessings and decides on

ritual purity.®

Apart from sanctuary responsibilities, the priest had several functions within the
community of Israel. As a bearer of the Urim and Thummim, he delivered Yahweh’s
oracles to the people (Ezek. 44:13-15; Num. 27:21; 1 Sam. 14:14, 28:6 etc). Also, the
priests were expected to teach the laws and ordinances of God to the people of Israel (Lev.

10:10-11; Deut. 33:10; 2 Chr. 5:3; Mal. 2:6-9). These references, among other things,

5> C.F. Keil and F. Delitzsch, Commentary on the Old Testament in Ten Volumes, |. The Pentateuch (Grand
Rapids: Eerdmans, 1980), 192.

® Francis Brown et al., The Brown-Driver-Briggs Hebrew and English Lexicon (Peabody, Mass: Hendrickson
Publishers, 2006), 462. The word occurs approximately 773 times in the Hebrew Tanak, 317 times in the
Torah, 214 times in the nevi’im (prophets) and 242 times in the ketuvi’im (writings). Consequently, in the
Pentateuch, it occurs 7 times in Genesis, 196 times in Leviticus, 71 times in Numbers, 15 times in
Deuteronomy and in Exodus 23 times.

7 John J. Castelot and A. Cody, “Religious Institutions of Israel,” in The New Jerome Biblical Commentary,
ed. R.E. Brown, J.A. Fitzmyer and R.E. Murphy (Englewood Cliffs: New Jersey, 1990), 1254.

8 de Vaux, Ancient Israel, 345-47.

® Vanhoye, Old Testament Priests, 19.



show how the priests of Israel were entrusted with the task of transmitting instruction that

came from God.

A function that seems to feature very prominently among the duties of the priest was that

of mediation. After enumerating the various functions of the priests, de Vaux concludes:

All these various functions have a common basis. When the priest delivered an
oracle, he was passing on an answer from God, when he gave an instruction... and
later when he explained the law...he was passing on and interpreting teaching that
comes from God; when he took the blood and flesh of victims to the altar, or
burned incense upon the altar, he was presenting to God the prayers and petitions
of the faithful. In the first two roles, he represented God before men, and in the
third, he represented men before God; but he was always an intermediary....The
priesthood is an institution of mediation.

Priestly mediation in that sense represents more or less the core of priestly calling and
mission in the faith and identity of Israel at all times and in all circumstances through the
whole of the Old Testament. It is in this regard that the symbolism of Aaron’s priestly
garment which included twelve stones on the breast piece and the names of the twelve
tribes engraved on the shoulder stones (Exod. 28:15-29) indicated that the priest officiated

in the tabernacle as a representative of the people.

Throughout the journey of Israel in the wilderness, Moses appears to be the only person
who could perform priestly functions in accordance to specific instructions received from
YHWH. It thus suggests that Moses’ priestly role was given to him when he encountered

YHWH in the burning bush at the top of the mountain (Exod. 3).1*

10 de Vaux, Ancient Israel, 375.

11 See Nahum M. Sarna, Exodus (Philadelphia: Jewish Publication Society, 1991), 15. He posits that “priest
officiated barefoot in the sanctuary and till date removal of footwear before pronouncing the priestly
benediction in the synagogue service was a common practice.”

3



However, in the text of Exod. 19, the word 133 is used in combination with n:‘vm: for

the first time. Hence, as these two terms put together may convey,? YHWH seems to have

communed to Moses to tell the people of Israel whom he had delivered from Egypt and

bore ‘on Eagles wings’ that they were henceforth D’gfjb n:‘vm: “a kingdom of priests”.

This expression marks the ending of a message God gave to Moses on ‘the mountain’ in
the wilderness of Sinai (Exod. 19:4-6). The words of Yahweh were that “Now therefore, if
you will obey my voice and keep my covenant, you shall be my own, special possession
among all peoples, for all the earth is mine” (v. 5). For van Kooij, the reference to my
‘covenant’ anticipates, in its present context, the events of covenant making as described in
Exod. 24.53 According to him, the covenant condition was that “if the people of Israel are
willing to keep the covenant by obeying ‘the words of God’ (Exod. 20) and ‘the
ordinances’ (Exod. 21-23) both of which seem to make up the text of ‘the book of
covenant’, then they shall be ‘a special possession’ of God in distinction from all the

peoples on earth.”*

The precise meaning of the expression D’ggb nD5DD has been the subject of much

debate.® Moreover, this expression provides a significant turning point in the worship of
Israel and the rest of the Pentateuch. Thus, according to the author of Exodus , the

implication of this designation is that the characteristic of a ‘kingdom of priest’ is made a

2 Nicholas Lash, Believing Three Ways in One God: Reading of the Apostles’ Creed (Notre Dame:
University of Notre Dame Press, 1993), 12.

13 Arier van Kooij, “A Kingdom of Priests: Comment on Exod. 19:6,” in The Interpretation of Exodus:
Studies in Honour of Cornelis Houtman, ed. Riemer Roukema (Leuven: Peeters, 2006), 171-179.

14 1bid.

15 1hid.



distinguishing factor in marking out Israel as God’s elect, which is embodied in a new or

heightening relationship inaugurated at Sinai.®

The evocative nature of this declaration arises from its rich but diverse imagery and its
placement in the narrative of Exodus. Meanwhile, the essence of the declaration is so
central that it has gained great momentum among some Jewish and Christian traditions as
the locus of Israel’s theology as conferred in election. Philips observes that Exod. 19:3-8
acts as a summary of the whole account of the covenant in Exod. 19-24.1" Likewise, Merill
affirms that Exod. 19:4-6 is without doubt the most theologically significant text in the
book of Exodus. In a similar view, Brettler argues that Exod. 19 is a “magnet text,” a text
that attracts a high density of diverse traditions because of the momentous nature of the
subject matter.’® Elliot also sees this passage as containing “one of the most dominant and

central expressions of Israel’s theology, and faith in the entire Old Testament”.1°

Yet, despite the embrace of this expression by all strands of biblical thought, the import
and function of such a declaration remain unresolved and the tension is further heightened
by the fact that the combination of this metaphorical expression occurs only once within

the immediate context of Exod. 19.

1.2 Statement of Problem

The concept of Israel’s priesthood holds an important position not only in the Pentateuch
(Gen. 8:20; Exod. 28-29), but also in the rest of Old Testament (Ezek. 44: 15-16).
According to the biblical evidence, the priesthood of Israel is often associated with cultic

functions; hence, the priests mediate between YHWH and the people in worship and the

16 See W.J. Dumbrell, Creation and Covenant: A Theology of Old Testament Covenants (Nashville: Thomas
Nelson, 1984), 80-90. He argues that ‘covenant’ in v.5, does not refer to what is about to transpire, but what
has gone on before, namely, the covenant with the patriarchs.

17 Anthony Phillips, “A Fresh Look at the Sinai Pericope,” VT 34 (1984): 39-52.

18 Marc Brettler, “The Many faces of God in Exod. 19,” in Jews, Christians, and the Theology of the Hebrew
Scriptures, ed. Alice Ogden Bellis (Atlanta: Society of Biblical Literature 2000), 353-58.

19 John H. Elliot, The Elect and the Holy (Leiden: E. J. Brill, 1966), 59.

5



teaching of the Torah (Deut. 33:10; Lev. 10:10; Ezek. 44:13-15). In other words, Israel’s

designation as D‘;Db DDBDTJ at Sinai brings a significant meaning to their image and

identity as a people. This designation intensifies and foregrounds the exclusivity of the
relationship between Yahweh and this one nation. Of course, this designation is a
continuing or heightening relationship giving much impetus in the priesthood character of
Israel. As a whole, Israel was to be ‘a kingdom of priests’ and a ‘holy nation’ that would

distinguish their special relationship from among the other nations.

However, scholars have no unanimity on the possible translation of the phrase z:*g;r':

n;brprg in the Old Testament. Though, it is not my purpose to survey all the suggestions

that have been put forward by scholars, it suffices to state that the term ‘kingdom of
priests’ can only be understood in relation to a spiritual position, mediatorial service that

declares the will of God to humankind and bears human needs before God.

The study seeks to explore whether the expression ‘kingdom of priests’ and ‘holy nation’
describes primarily the identity or dignity of the people of Israel in relation to priestly
function. Therefore, the focus of this research is to analyse Exod. 19:6 to understand if the
designation as a kingdom of priest and holy nation offers any significant meaning to the
understanding of Israel’s identity and mission, and the relevance of the text to the
Ghanaian contemporary Charismatic churches. Is there anything in Exod. 19 that suggests

Israel’s priestly identity and mission to the other nations?

It is against this background of Israel’s priestly identity and mission that the Old
Testament text and its New Testament counterparts (1 Pet. 2:1-10, Rev. 1:6; 5:10, 20:6)
that this research analyses the relevance of the text in some sections of Ghanaian

Christianity. However, the appropriation of this theme and texts has not been done without



theological, social and cultural challenges. These are some of the problems the study

sought to address.

1.3 Research Questions

This research addresses the following questions. The major question is: What does the

phrase D’gfjb n:Bm: mean in its immediate and wider context of Exod. 19? The

subsidiary questions are: Does the designation of Israel as a kingdom of priest and holy
nation offer any significant meaning to the understanding of their identity as a people?
What is the relevance of the text to the Ghanaian contemporary Charismatic church?

1.4 Objectives

The research proposes that Israel’s self-image in the divine declaration of YHWH is seen
in the exclusive relationship between YHWH and the people of Israel. This relationship is

explicated in their unique position in the covenant relationship from among the nations.

The focus of this study is to explore the theological significance and meaning of D’\JZ}'D

n:abm: in Exod. 19, as it relates to Israel’s self-identity and mission through a rhetorical

analysis of the text and to contextualize the findings to the Ghanaian Charismatic

community.

1.5 Significance of the Study

The priesthood of Israel has gained immense scholarly attention. It is hoped that the
findings of this survey will contribute to a better understanding of Israel’s declaration as a
priestly kingdom and holy nation in Exod. 19 and hopefully serve as the basis for serious

academic and theological reflections on the nature of Israel’s priesthood.

We also hope to contribute to a new and relevant theology of the common priesthood for

the faith and purpose of the contemporary Charismatic church in Ghana. It is also hoped



that the findings will provide an opportunity for the understanding and appreciation of the
need for a better exegesis and interpretation of scripture so that they in turn can provide

sound theological teachings to the church and the congregation at large.

1.6 Literature Review

1.6.1 Introduction

The discussion of the literature related to this study is divided into three major parts,
namely the range of scholarly perspectives on the subject of Israel as ‘priestly kingdom

and holy nation’, Biblical hermeneutics, and rhetorical-critical analysis.

1.6.2 Interpretation of 3% n:j:m;

Differing views bear witness to the exegetical difficulties in interpreting the expression

D’\J_t}b n;?r;z;. Clarke makes a distinction between the ambiguities in the syntactical

relationship between the two nouns.?® For Clarke, the expression ‘kingdom of priests’
could either be translated as a construct chain or as substantive, yielding different possible
meanings. Scholars like Propp and Davies render the expression to mean ‘royal
priesthood’?! or ‘priestly kingdom’.?? On the other hand, van Kooij thinks the meaning of
the phrase is ‘kings, priests’ or ‘a kingdom and priests’.?® Scott speaks for all exegetes

when he comments “Hebrew is in fact highly ambiguous”.?* The issue at stake is whether

mhb iy n;f?r;rg be taken in parallel with U172 111, or it alludes to something more

specific. Childs suggests some level of consensus in respect of the linguistic parallelism

within the verse. Moran, on the other hand, believes that ‘priests’ is an attribute of

2 Rosalind Clarke, “The Priestliness of Israel: Becoming and Being the Kingdom of Priests,”
www.coversational theology.files.wordpress.com.

21 Davies, A Royal Priesthood, 1.

22 William Propp, Exodus 19-40: A New Translation with Introduction and Commentary (New York:
Doubleday, 2006), 157.

2 van Kooij, “A Kingdom of Priests,” 175.

2R .B.Y Scott, “A Kingdom of Priests Exod. 19:6,” OTS 8 (1950): 213-19.

8



‘kingdom’ as ‘holy’ is an attribute of ‘nation’.”® He further argues that the phrase 0712

nD5DD should not be taken as synonym of Wi 111, but rather as a separate entity,

priestly kings, which forms a totality with the people.?® On the contrary, Childs concurs

that the parallelism of the three Hebrew terms does not allow for the positioning of an

expression of totality only to the last two expressions 03772 n;f?r;r;.27

Scott, postulates five possible explanations of the phrase D‘g[rb n;f;r;r;:

kingdom composed of priests

kingdom possessing a legitimate priesthood;

kingdom with a collective priestly responsibility on behalf of all peoples;

kingdom ruled by priests

kingdom set apart and possessing collectively, alone among all peoples, the right to
approach the altar of Yahweh.?®

o0 o

Though, Scott’s views seem tenable, this work classifies these broad views under two main
categories, namely; the elitist or active-elite and egalitarian or active-corporate view.
1.6.3 Elitist or Active-elite Interpretation

The view is widely accepted by scholars such as Lohfink, Otto, and Schenker. To them the

phrase D’\J_;I'D n;f?r;rg means a kingdom ruled by priests. Lohfink comments that the

text of v.6a is to be seen as a clear definition of the constitution of the Jerusalem temple

and later community rule of priests and sanctified state nationals.?

25 W.L. Moran, A Kingdom of Priests: The Bible in Current Catholic Thought (New York: Herder & Herder
1962), 7.

% Brevard Childs, The Book of Exodus: A Critical Theological Commentary (Philadelphia: Westminster
Press, 1974), 374.

27 | bid.

28 Scott, “A Kingdom of Priests,” 216.

29 N. Lohfink, “Bundestheologie des Alten Testament,” in: Idem, Studien zum Deuteronomium und zur
deuteronimistischen Literatur | (Stuttgart: Katholilsches Biblewerk, 1990), 355.

9



Otto developed the insight in his stimulating monograph that the idea in v. 6 preempts us
to suggest the institution of the priesthood and thus the text of the priestly source (P).*°
Similarly, Schenker comments that the metaphor simply describes ‘a kingdom whose
rulers are priests.3* Schenker maintains the view that the combination of the noun phrases
in v. 6a should not be regarded as synonymous. He further demonstrates in vv. 7-8 that the
people of Isracl were mentioned alongside ‘the elders’ of these people. In light of this,
Schenker posits that the priests have the authority and the power to sanctify the whole
congregation of Israel (Lev. 11-16).% In his recent commentary, Propp argues a similar
direction that the metaphor ‘kingdom of priests’ certainly connotes a particular class of
people set apart to be holy and given the opportunity also to rule as priests.®® Kooij concurs
with the conclusion that the phrase ‘kingdom of priest’ in Exod. 19:6 does not only
describe the polity of ‘the people of Israel’ but also a kingdom ruled by priests under the
supreme direction of a king who is also priest.>* If, for example, what van Kooij echoes
about Propp, Schenker, and Otto, is true then it does suggest that the expression ‘kingdom
of priests’ has some undertone of a political system where the king, as well as the priests
of the temple, exerts great influence over the people. In this regard, therefore, the
priesthood in question seems to be the privilege or right of the elite and not merely the

common individuals of the community.

1.6.4 Active-corporate or Egalitarian Interpretation
According to the exponent of the active-corporate view the expression ‘kingdom of
priests’ and ‘holy nation’ renders the nation of Israel whole with some sort of priestly caste

as opposed to the other nations. Propp veers in this direction when he admits that the

%0 E. Otto, “Die nachpriesternschriftliche Pentateuchredaktion im Buch Exodus” in Recht und Kult im Alten
Testament: Achtzehn Studien, Vervenne ed. (Gottingen: Vandenhoeck & Rupreecht, 2000), 370-374.

3L A, Schenker, Recht und Kult im Alten Testament: Achtzehn Studien (Gottingen: Vandenhoeck & Ruprecht,
2000), 93-97.

%2 |bid., 374.

33 Propp, Exod. 19-40, 157.

3 vanKooij, “A Kingdom of Priests,” 178.
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expression 03713 DD5?3?3 and WP "1 portrays a certain degree of the divine

sanctity of all Israel.*® In this regard, one wonders whether the metaphor typically
describes all Israel or only a selected group of people. Interestingly, some scholars believe
that Israel’s priesthood was in relation to her neighbors. Cassuto observes that priesthood
describes here can be attributed to the entire people, who represent the rest of humanity as
priests among the neighboring communities.*® Meyers raises serious objections to such
interpretations. According to her, it would seem implausible for an entire people to be
conceived of as ‘priestly’ and ‘holy’.3” She further argues that it is only in the context of
seeing the whole world as belonging to God that Israel’s priestly role makes sense.®® In

other words, Israel’s priesthood has meaning only in relation to other nations.

Childs concurs with Meyers adding that the invitation of this priestly role makes sense
only in Israel’s relationship with other nations and not necessarily an individualistic affair

but rather in a corporate sense that embodies all Israel.*® Childs argues further that the

three expressions \ﬂ'?;p, =pb iy n;?r;r_:, and WiTP "0 clearly demonstrate the

uniqueness of Israel.*? Thus, Israel, as God’s own people is sanctified from the rest of the
nations. Childs argues that Israel as a people are dedicated to God’s service among the
nations as priests function in a community.** As for Childs, “the covenant obligation goes
beyond Israel as a nation, defining her relation to God and to her neighbors, and the quality
of her existence”.*? Enns agrees with the thinking that ‘kingdom of priests’ is not an

anachronism. He continues, “it is a statement of the manner in which God will use Israel

% Propp, Exod. 19-40, 158.

% U. Cassuto, A Commentary on the Book of Exodus, trans. Israel Abrahams (Jerusalem: Magnes Press,
1967), 227.

37 Carol L. Meyers, A Commentary on the Book of Exodus (Cambridge University Press, 2005), 147.

3 Meyers, A Commentary, 57.

39 Childs, Exodus, 367.

40 Ibid.

41 Childs, Exodus, 367

42 |bid.
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with respect to the rest of the nations”.** For Cole, the expression typified the universal
priestly status of Israel to which attention is called. He further argues that the idea
underlies the setting apart of Israel for God’s own possession and service, with free access
to His presence.** However, Cole is careful to admit that Israel, acting as God’s

representative for, (and to) the other nations of the world, cannot be overruled.

Whilst Cole’s stance is clear, it seems somewhat implausible to designate Israel’s
priesthood with respect to the other nations in the immediate context of Exod. 19:6.
Unfortunately, these views seem to be speculative since the explanations put forth are far
removed from the context indicated. For Davies, “the closest reference to the nations in
relation to Israel as an active agent in the wider context is at Exod. 17:14-16, which
concerns the obliteration of the memory of Amalekites”.*® He argues further that the Sinai
pericope simply does not contain any direct reference to Israel’s responsibilities towards
the nations. Davies objects to a purely functional definition of priesthood, but for an
ontological one:*®

The credo of seeing Israel’s relation to the nations as portrayed through the image of

priesthood is that they assume, in most cases without feeling the need for any

exegetical justification, that one must define priesthood in terms of what it is that
priest do, particularly what they do in relation to other people.*’

Nahum Sarna, in his commentary on Exodus, asserts that Israel, with respect to other

nations, is as priests are to their communities. He maintains that the priests exemplify

4 Peter Enns, Exodus (Grand Rapids: Zondervan, 2000), 400.

4 R. Alan Cole, Exodus: Tyndale Old Testament Commentaries (Leicester: IVP, 1973), 145. He believes
whether this happen as at the time or not, the idea of Israel’s mission is quite obvious. He therefore makes
reference to the ultimate promise made to Abraham in Gen 12: 3. God’s particularistic choice of Israel has a
wider “universalist’ purpose.

4 Davies, A Royal Priesthood, 97.

%6 |bid., 94-95.

47 Davies, A Royal Priesthood, 97

12



sanctity and transmit God’s will to the people.*® In this regard, the model of Israel’s

priesthood is seen in the worship of YHWH in relation to the neighboring nations.

It must be stressed that the active-corporate assumption of Israel’s priestly role is not
necessarily committed to a functional definition of priesthood. Elliot in his monographs
explains that the expression ‘kingdom of priests’ epitomized holiness rather than the

priestly role of the people.*°

In his monograph, Wells reiterates that “the basic assumption in Exod. 19:6 is not just the
theme of election but rather the quality of holiness of the people”.° Wells illustrates this
quality of holiness through the parallelism between “kingdom of priests” and “holy
nation”.>! For Wells, this theme of holiness forms the very basis for which the priesthood
was instituted. In other words, the idea of priestliness presupposes that Israel’s holiness
could be seen in their separation from the other nations just as priests are to their

communities.

In his classic commentary on Exodus, Houtman comments that the phrase “kingdom of
priests” should not be envisioned in the light of ‘priesthood of all believers’ in 1 Pet 2:9.
To Houtman (a) the two expressions in v.6a are synonymous (‘priestly kingdom’ and ‘holy
nation’) and (b) v.6a should be seen as an explanation of what is said in v. 5b about
Israel’s unique position among the nations.®* He explains that the phrase ‘kingdom of

priests’ should be considered as referring to the privileged position of Israel among the

48 Sarna, Exodus, 104.

4 Elliot, The Elect and the Holy, 55-56.

0 Jo B. Wells, God’s Holy People: A Theme in Biblical Theology (Sheffield: Sheffield Academic Press,
2003), 63.

L Wells, God’s Holy People, 55.

52 Cornelis Houtman, Exodus Vol. 2, (Kampen: Kok, 1996), 445-448.
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nations. Just as the priesthood has a privileged position within a society, so also Israel, as

priestly kingdom, is set apart among all peoples.>

These forays not only provide a significant understanding to the meaning of Israel’s
privilege of drawing near to YHWH but also the nation’s favored status. Enns asserts that
the separation of Israel cannot overtly be emphasized in the sense of the nation living in
isolation from the other nations.>* He continues to argue that as ‘holy and priestly’ Israel is
the means by which YHWH’s will and plan unfold more and more, thus, bringing the
nations to have knowledge of him.>® For Wells, the phenomenon of Israel’s priesthood
illustrates clearly the functional definition of the priest in drawing near to Yahweh.*
Levine correctly observes that “the idea of holy nation also implies that holiness can be a

corporate attribute”.>’

On this issue, Himmelfarb aptly comments that the phrase “kingdom of priests” does not
mean to advocate that all Israelites serve as priests in the temple, sacrificing and eating the
consecrated food, but rather serves to emphasize the holiness of all Israelites.>®
Himmelfarb continues convincingly that the idea that all Israelites are equally holy, as
‘kingdom of priests’ implies, is more problematic.>® Some argue that if indeed all Israelites
are equally holy, then why bother with priests in the first instance? Himmelfarb suggests

that “the tension between the holiness of the whole people and the existence of priests

53 1bid., 446.

5 Enns, Exodus, 412.

% |bid.

56 Wells, God’s Holy People, 106-7.

57 Baruch A. Levine, Biblical Concept of Holiness (Philadelphia: JPS 1989), 256.

%8 Martha Himmelfarb, Kingdom of Priests: Ancestry and Merit in Ancient Judaism (University of
Pennsylvania Press, 2006), 2.
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receives dramatic expression in the story of the rebellion of Korah during the Israelites

wandering in the wilderness”.®°

Therefore, the active-corporate view could be interpreted as referring to the Israelites as a
whole, with the privileged position of approaching the presence of YHWH, which does not

necessarily have direct consequences upon the neighboring nations.

1.6.5 Biblical Hermeneutics

Hermeneutics is devoted to the general principles of interpretation. Scholars offer different
definitions of hermeneutics. Tate describes the field as the study of the locus of meaning
and the principles of interpretation.®* Braaten depicts hermeneutics as “the science of
reflecting on how a word or an event in the past time and culture may be understood and
become existentially meaningful in our present situation”.%> On the other hand, McKim

explains hermeneutics as the rules one uses when seeking out the meaning of scripture.5

Tate further points out that biblical hermeneutics is bipolar, thus exegesis and
interpretation. For Tate, exegesis is “the varied set of activities which a hermeneut
performs upon a text in order to make meaningful inferences.”® He further explains that
exegesis is the springboard for interpretation and that exegesis without interpretation is
like discovering a cure for a common cold and then not publicizing it. Thus, exegesis
without interpretation is like a house built upon the sand. For him, interpretation is the act
of clarifying or outlining the implications for understanding the contemporary reader or
hearer. In other words, the ability of the readers to apply this significance for the world of

the hermeneut is interpretation. G. Osborne, on the other hand, sees exegesis as a

60 Martha, Kingdom of Priests, 2.

61 W.R. Tate, Biblical Interpretation: An Integrated Approach (Peabody, MA: Hendrickson Publishers,
2007), xv.

62 Carl Braaten, History and Hermeneutics (Philadelphia: Fortress, 1966), 131.

8 Donald K. McKim, A Guide to Contemporary Hermeneutics (Grand Rapids: Eerdmans, 1986), 27.

6 Tate, Biblical Interpretation, xv.
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subcategory of hermeneutics that is synonymous with grammatical-historical approach to
interpretation and inseparable from practical application.®® Fee and Stuart, in contrast,
define exegesis as “a careful, systematic study of the scripture to discover the original
intended meaning”, and see it as “quite separate from hermeneutics, to which we refer for

practical application”.%®

Osborne further emphasizes that exegesis could only be meaningful if it takes into
consideration the original meaning and make it relevant to one’s contemporaries in a
language that is easily understood.®” Kaiser and Silva maintain that exegesis must take
into account current relevancy, application, and contemporary significance of a Biblical
text.%® In other words, one’s knowledge about the text would not be significant enough

until it is made to speak in a given situation.

On the issue of interpretation, Osborne equates interpretation by ascertaining the extent to
which a text is relevant for our own day. In either sense both interpretation and meaning
overlap each other even though they are not the same. Silva and Kaiser join this chorus in
expressing the obligation of interpretation to decide the current relevancy, application and
contemporary significance of a text.®® Silva thus calls exegesis ‘a fancy way’ of referring
to interpretation.”© Meanwhile, Tate maintains that the term ‘hermeneutics’ and
‘interpretation’ are often used interchangeably to refer to the process of determining the
meaning and significance of a text.”* Conversely, McCartney and Clayton make the

surprising observation that interpretative methodology does not determine the end result of

8 Grant R. Osborne, The Hermeneutical Spiral: A Comprehensive Introduction to Biblical Interpretation
(Downers Grove, IL: InterVarsity Press), 318.

% Gordon D. Fee and Douglas Stuart, How to Read the Bible for all it’s Worth (Grand Rapids: Zondervan,
1993), 19, 25.

67 Oshorne, Hermeneutical Spiral, 5.

8 W.C. Kaiser and M. Silva, An Introduction to Biblical Hermeneutics: The Search for Meaning (Grand
Rapids: Zondervan, 1994), 10.

9 W.C. Kaiser and M. Silva, An Introduction to Biblical Hermeneutics, 10.

0 bid., 21.
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interpretation.’”? However, they assume that the presuppositions of the interpreter can bring
a significant change in the interpretive chain. Yet, they advise that the interpretive

endeavor must be done with all diligence and obedience.

It is important to note that even the term ‘meaning’ has received a considerable number of
definitions. For Thomas, the multifaceted definitions of meaning have further beclouded
the challenge of understanding the Bible.”® Tate comments that ‘meaning’ should be seen
as an invention by the reader in collaboration with the text rather than the intention of the
author.™ It is within this premise that he advocates an integrated approach that takes into
cognizance a meaning that can only be attained by close consideration of the text, the

author, and the contemporary reader.”

Furthermore, contemporary scholarly debate focuses on the ‘locus’ of meaning: where is
meaning to be found? Is it in the intention of the author? Is it in the text? Or is it in the
reader? Porter asserts that these “poles are grounded in a specific center of authority”.”

From the answers to these questions, different hermeneutic approaches were generated.

On the author-centered approaches to meaning, Tate traced the history of hermeneutical
endeavor that was more centered on the author and the author’s world. According to Tate,
meaning was assumed to lie in the author’s intention, which was formulated in terms of the
social, political, cultural and ideological matrix of the author.”” This means that the text
was seen as a shell with many layers, which scholars could unravel by carefully peeling off

such layers for the original setting to be realized. Though Tate argues for a fair historical

2 Dan McCartney and Charles Clayton, Let the Reader Understand: A Guide to Interpreting and Applying
the Bible (New Jersey: P&R Publishing Company, 2002), 65.

3 Robert L. Thomas, “Current Hermeneutical Trends: Toward Explanation or Obfuscation,” JETS 39, no. 2
(1996): 241-256.

" Tate, Biblical Interpretation, xv.

5 Ibid., 210.

76 Stanley E. Porter, Biblical Hermeneutics (Downers Grove: IVP, 2012), 87,
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understanding, yet he argues against a purely historical approach as the locus of meaning.’®
This may mean that hermeneutics is rendered impossible by an approach that failed to let
the text speak for itself. Fish, however, argues that those who choose to ignore authorial
intention are guilty of a vicious type of intellectual domination. He further maintains ‘to
treat an author’s words merely as grist for one’s mill is ethically analogous to using

another man merely for one’s own purpose.”®

Scholars who suppose that reference to a text-centered approach to meaning is necessary
share the views that the text becomes semantically independent of the intentions of its
author. According to Ricoeur, the composition of the text envisages several sea-changes.
This means, that whatever the text actually says is not necessarily what the author might
have intended it to be.2% For Tate, textual autonomy is the springboard for text-centred
theories of meaning.®! Ricoeur, buttresses the same point by maintaining that the main
purpose of hermeneutics is not an attempt to historically reconstruct the author’s intention,
but rather to historically penetrate into what the text itself says. He maintains that ‘not
occasionally only, but always, the meaning of a text goes beyond its author.?? Ricoeur, in
another vein claims that “texts do not ask to be understood as a living expression of the
subjectivity of their writers...what is fixed in writing has detached itself from contingency

of its origin and its author and made itself free for new relationship.”®

Although, the meaning of a text may not be found in the author’s world, yet our
understanding of the text increases when we envisage its history. Thus, in the text-centered

approach neither the author nor the reader is of primary importance.

78 Tate, Biblical Interpretation, xvi.
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Meanwhile, the reader centered approach to meaning avows that a text cannot be
meaningful in a given context without a reader. As Warner puts it, “texts are not so much
objectively understood as they are read anew in each situation, a dynamic process that is
often open-ended and produces a new image of reality in the act of reading”.8* Thus, the
reader’s presuppositions and interest play a vital role in the decision of the text. In other
words, a text is not a straight forward communication of factual information which the
reader absorbs but a strategy for involving the reader in a certain way and on several levels

with the subject matter of the text.®°> Ricoeur, on the other hand thinks that:

We can, as readers, remain in the suspense of the text, treating it as a wordless and
authorless object; in this case, we explain the text in terms of its internal relations,
its structure. On the other hand, we can lift the suspense and fulfill the text in
speech, restoring it to living communication; in this case, we interpret the text.®

This means that the reader, like the musician playing the flute or the actor playing hamlet,
must interpret the text with appreciable level of understanding in order to be faithful to the
text. Among the different approaches, the nature of the text understudied suggests to opt
for a text-centered method, the rhetorical analysis, which is suitable for this text being

analyzed.

1.6.6 Rhetorical Analysis

The rhetorical analysis of this work explains how the structure, composition, grammar,
syntax of the text builds up to convince the reader. Muilenburg in his address to the
Society of Biblical Literature in 1969 described a paradigm shift toward a more literary
approach to Old Testament texts. He called for a move “beyond form criticism” because of

the “proclivity among scholars...to lay such stress upon the typical and representative that

8 W.G. Jeanrond, Text and Interpretation as Categories of Theological Thinking, trans. Thomas J. Wilson
(New York: Crossroad, 1988), 11-12.

8 Sandra M. Schneiders, “From Exegesis to Hermeneutics: The Problem of the Contemporary Meaning to
Scripture,” Horizons 8, no. 1(1981): 23-39.

8 pPaul Ricoeur, Hermeneutics and Human Sciences, trans. J.B. Thompson (Cambridge: Cambridge
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the individual, personal, and unique features of the particular pericope are all but lost to
view.®” Muilenburg advocated a “Rhetorical Criticism” that gave attention to the stylistic
and aesthetic features of individual passages, and this emphasis on the text as a work of art

bestows a particular identity on each individual passage.

In his recent essays entitled “Where Is Rhetorical Criticism taking us,” Wuellner criticizes
Muilenberg’s definition of rhetorical criticism, yet raises certain legitimate questions, such
as “Where is the discipline of rhetorical criticism leading biblical studies? He answers the
question by pointing the way to a synchronic reading of texts that “makes us appreciate the
practical, the political, the powerful, the playful, and the delightful aspects of religious
text.”® He further asserts that it promised to lead biblical exegetes “out of the ghetto of an
estheticizing preoccupation with biblical stylistics, which has remained formalized, and
functionless, and contextless.”® According to Wuellner “a new rhetorical criticism has
been highlighted, one that “approaches all literature, including inspired or canonical
biblical literature, as social discourse.”®® This suggests that those who study rhetoric in its
practical or theoretical aspect should not only take into consideration the act of persuasion

usually seen in speech but rather expand it to include non-verbal items and social settings.

However, like new Rhetorical Criticism, its primary focus is on the texts and their own
internal articulation rather than their historical setting. Thus, to examine a discourse from
the point of rhetoric is neither to impugn nor to endorse its message and procedures; it is to

consider it in terms of its persuasive power.

According to Gitay, rhetoric indicates typical stylistic devices, such as rhyme, repetitions,

the use of language formulae and stylistic variation integrated within the unit (speech),

8 James Muilenburg, “Form Criticism and Beyond,” JBL 88 (1969): 1-18.

8 W. Wuellner, “Where Is Rhetorical Criticism Taking Us?”> CBQ 49 (1987): 448-463.
8 1hid.

% |hid.

%1 Martin Warner, The Bible as Rhetoric (London: Routledge, 1990), 2.

20



which is used to awaken interest, to accentuate, and to conquer the audience.®? Similarly,
Patrick and Scult define rhetoric as the means by which a text establishes and manages its
relationship to its audience in order to achieve a particular effect.® In this sense, the
reader’s ability to appreciate the text as a whole makes him or her become aware of the
detailed literary techniques or stylistic features used in the text. It is necessary to give
attention to the literary techniques and stylistic features within a text so that the theological
intention of the author can be derived through the literary devices used.** However, in
Rhetorical Criticism the biblical text becomes the center of attraction, and its literary
artistry message the focus of analysis. Walton makes a sharp distinction, and stress that the

approach “provides an interpretative key to texts, but not the interpretative key”.%®

In recent scholarship, rhetorical critics have shown considerable concern for the reader’s
response to the text. According to Fredrick and Watson a text cannot convey meaning
without a reader or audience to perceive it. They argue that the meaning of the text is
essential for culmination of the signals sent out by the text and the inclination of the reader
to respond to those signals.®® As for Kennedy, the ultimate goal of Rhetorical analysis,
briefly put, is to discover the author’s intent and how that can be transmitted through a text
to an audience.®” Barton, however, concludes by stating that the drive behind Rhetorical
Criticism is often an apologetic one: that shows the text making more sense than what

historical critics think.®® In other words, rhetorical critics prefer to bring to attention a

%2 Y. Gitay, “Prophetic Criticism; What are they Doing?’: The Case of Isaiah, A Methodological
Assessment,” JSOT 26 (2001): 101-127.
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particular text, without comparing it to others, in order to expose the composition of a

pericope for its uniqueness to be achieved.

Furthermore, it may be argued that interpretation is always, to some extent, a function of

the subjectivity of the reader. As Aichele observes:

Neither the attempt to re-create the original reception of the text by its first readers
nor the search for an originating intentionality or the reconstruction of a series of
actual events “behind” the text can determine its proper meaning. Historical
reconstructions of the past are always undertaken from the point of view of the
present, and they are therefore themselves inevitably intertextual and thus
ideological.®®

Relating this point specifically to a rhetorical concern, the writers of the Bible and Culture
Collective, reacting against limiting the role of the critic to releasing the rhetorical power
of the ancient text argues that what is missing in this approach is an “awareness that the
power of the text includes the reader as part of the text”.!% When the reader reconstructs
the text’s rhetorical situations, he or she does so out of his or her own interests and
contextualization. The new rhetorical criticism emphasizes that rhetorical power is present
in a text, not just once, when it is first uttered or written, but also for future readers in their

own rhetorical situation.10?

Ronald Dworkin, however, points out: “Interpret the text as the best text it can be”. He
maintains that such an interpretation measures the different meanings a text has had
against the interpreter’s judgment as to what the text in its entirety, construed consistently
and naturally, taken in its fullest and most profound sense, can communicate”.'%?
Similarly, Moller affirms that texts are a means of communication and that by penning a

text someone intends to communicate something. He further reiterates that “the text’s
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rootedness in history as well as the intentions embedded in it has consequences for the act

of interpretation in that they restrict the freedom of the reader”.1%®

According to Kennedy, this method of interpreting the text, as we have it makes one to ask
whether the work is of a single author or the product of editing, and as one looks at its

results, and how the work would be perceived by an audience of near contemporaries.%

In spite of the contribution rhetorical critical analysis has to offer biblical scholarship, Dale
and Patrick believe that “the problem for rhetorical hermeneutics is how to balance the
claims of the community and the freedom of exegetical inquiry”.1% According to them this

can be balanced if we adopt the maxim that a text is to be interpreted as best as it can be.

1.6.7 Conclusion

In light of the foregoing analysis, it could be said that the three different theories regarding
the locus and actualization of meaning, namely, the author-centered, text-centered and
reader-centered, have the potential of aiding us to bridge the gap in the hermeneutical
endeavor. Each of these approaches receives a critique from the other as views split on

how best the locus of meaning can be achieved.

Therefore, scholars like Moller and Tate advocate an integrated approach to biblical
interpretation. To them, meaning can only be attained when the interpretative value of the
author, the text and the reader’s world are given the necessary attention they require. In
fact, the problem arises when we pursue our study of a biblical text with too narrow a
perspective. Thus, applying these approaches can broaden and deepen our understanding

and appreciation of the biblical text.
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In our opinion, the rhetorical criticism can be considered an integrated approach: it offers a

text-centered approach to meaning and — by engaging the speaker, the audience, and the

form of the discourse — it situates meaning within the reader’s specific context.

1.7 Methodology
The research presents an exegetical study of Exod.19 and situates the call to action of the

text in dialogue with a contemporary Charismatic church in Ghana.

A synchronic approach is adopted to reach an informed understanding of the text. Among
the possible text-centered approaches, the rhetorical-critical method is employed. The
reason for selecting this method is that it presents a systematic model for doing exegesis
and it is adequate to the literary genre of the text. The exegesis follows the model proposed
by Moller. According to him rhetorical-critical analysis seeks to determine the limits of the
rhetorical unit, the situations of the unit, the specific manifestation and application of
rhetorical genre, the style and strategy used by rhetoricians and the process of persuading

the unit audience.0®

However, since the hermeneutical cycle is incomplete until the text is made to speak to a
contemporary situation, the communicative approach suggested by Ossom-Batsa is
adopted for appropriating the text in the International Central Gospel Church, which is one

of the fastest growing contemporary charismatic churches in Ghana.’

According to Ossom-Batsa, the communicative approach enables the reader to understand
and appreciate the relevance of the text not only to its original audience but also to

contemporary context.’%® The Ghanaian scholar underscores how the text could be read in
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a plurality of perspectives, to discover its organization, as well as its semantic and
communicative force. He further states that paying attention to the organization of the text
and the communicative force of the different elements helps to highlight its functional
organization and its ‘call to action’.!% The ‘call to action,” finally, engages the reader

making the word of God alive and fruitful in his/her daily life.

Data for the appropriations of the text in the 1.C.G.C. were gathered through interviews

with key stakeholders.

1.8 Organization of Study

The thesis is organized into five chapters. Chapter one deals with the introductory issues,
which include the background of the study, statement of the problem, the research
questions, objectives of the research, the significance of the study, literature review, and
research methodology. Chapter two examines the communicative effect of the text on the
reader. The chapter begins with the presentation of a theoretical framework, followed by a
narrative analysis of how the reader is prepared from Exod. 1 to unravel the story of
Israel’s priestly declaration in the narrative of Exodus. Chapter three presents an exegetical
analysis of Exod. 19:1-25 with emphasis on the expression “kingdom of priests and holy
nation”. Chapter four examines the appropriation of Exod. 19 in the New Testament (1 Pet.
2:1-10, Rev. 1:6; 5:10; 20:6) and in one contemporary Ghanaian Christian church, namely
I.C.G.C. Chapter five carries the summary and a discussion of major findings. It also offers

recommendations for future research.

109 Ossom-Batsa, “Africa Interpretation of the Bible,” 91-104.
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CHAPTER TWO

THE JOURNEY OF THE READER

2.1 Introduction

The aim of this chapter is two-fold. First, it offers a theoretical framework which serves as
the basis of this work. Second, it examines how the author prepares the reader from Exod.
1:1 to 18:27 to arrive at an informed understanding of the expression ‘priestly kingdom

and holy nation’ (19:6).

2.2 Theoretical framework

In recent contemporary hermeneutics, much attention is given to the text as a
communicative event. The focus has shifted poignantly from the text alone to the
valorisation of the role of the reader. This chain of reaction has often been considered as
the theoretical justification for the active participation of the reader in collaboration with
the text in making sure concrete understanding of the literary work is achieved.

The publication of Alter can be considered the starting point of a reflection about the
literary genre ‘narrative’ and its significant ingrain to the way biblical narratology must be
done.!0 It is assumed that the basic principle which undergirds narratology is that stories
project a ‘constructing world” furnished as much as possible, down to the smallest
detail.*! As a result, the reader must align with the implied reader constructed by the
‘world’ of the text. Hence, the implied reader is the image the author has inserted into the
narrative, a heuristic construct with whom the author is in constant communication.
Consequently, since the implied reader is intrinsic in the text there is always some sort of
tension that arises between the implied reader and the real reader. As such, the real reader

is outside the world of the implied reader. In this case, the real reader is the individual who

110 Robert Alter, The Art of Biblical Narrative (New York: Basic Books, 1981), 1.
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comes face to face with the reading of the text. According to Marguerat and Bourquin,
“every narrative is composed with a view to having an effect on the reader: it is a matter of
discovering in the text signals which mark out and orientate the course of reading”.*'? In
this sense, however, one may argue that narratives are intrinsically rhetorical since they
seek to persuade the reader to accept a certain ideological perspective in the course of

reading.

Moreover, since reading is a dual pathway, both the author and the reader play a critical
role in the communication process. In elaborating the argument further, Marguerat and
Bourquin reiterate that “without the interpretative co-operation of the reader the text is a
storehouse from which nothing will extract the treasures”.!*® On the contrary, Eco argues
that “the text is a lazy (or economic) mechanism which lives on the surplus value of the
meaning introduced by the receiver”.!** This presupposes that the text can become
meaningful only at the readings and interpretations of the reader. Although Eco may be
right in his assertion, the researcher shares largely in the opinion that both the author and

the real readers bring certain perspective to the text.

As far as the tacit relationship between the text and the reader is concerned, Marguerat and
Bourquin have proposed a three dimensional approach in their research. These are
reconstructive approach, the pragmatic and interactive approach. Proponents of these
theories believe that detaching the image of the reader inscribed in the work makes it
possible to reconstruct the view the author has on his readership. Thus, the author is the

voice that tells the story and speaks directly to the real readers of the text.!'® In this

112 Daniel Marguerat and Yvan Bourquin, How to Read Bible Stories: An Introduction to Narrative Criticism
(London: SCM, 1999), 3.
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instance, the author somehow becomes the “omniscient consciousness responsible for the
story as a whole”.1® It is worth noting that the implicit reader does not necessarily need to
be situated with the real historical readers of the text but rather he or she is a critical

construct inferred from the text.!t’

In enunciating on the pragmatic approach, Eco, in his famous work, ‘the model reader’,
underscores the essential process as a “set of textual instructions, displayed by the text’s
linear manifestation precisely as a set of sentences or other signals”.*® This implies that
the signs or directives in the reading are made possible by what the author inserts in the
text. Eco argues further that “the model reader is capable of co-operating with the textual
actualization as he, the author, thinks fit and also capable of acting interpretatively as the

author has acted generatively”.!*® In this regard, the reader in this situation is “a

programmed receiver” restricted by the author.?°

Although Eco’s ‘model reader’ appears to be a programmed receiver, it is perhaps
necessary to draw the distinction between the active role played by the reader whilst at the
same time allowing the text to navigate the route of the reader. On this issue, Eco reminds
us that “any interpretation implies an interplay between the addressee and the work as an
objective fact”.*?! Eco, however, maintains that “the reader is strictly defined by the lexical

and the syntactical organisation of the text, thus, the text is nothing else but the semantic-

Palestine and Jewish rites, familiarity with the tradition of Jesus, etc. He, however, arrives at a
representation of the readership inherent in the text without saying whether this image coincides with the real
readers of the Gospel in the first century.
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pragmatic production of its own model reader”.*?? In other words, the model reader is a
narrative strategy which the author not only has in mind but rather creates within the text
to guide the real reader to appropriate the narrative and acquire a set of attitudes in order to
convert.  According to Marguerat and Bourquin, the talent of delivering a text

symmetrically calls for the talent of a midwife, which is likened to the role of the reader.'?®

From the interactive perspective, Iser diametrically opposes Eco’s ‘model reader’ by
alluding that the role of the reader is not identical with the marks of the potential reader
inscribed in the text.*?* It holds in tension the dynamic of the real reader suggested in the
text and how the implicit reader relates with the text, so that the best interpretation desired
by the author is achieved. On the contrary, Iser comments that “the implicit reader is not
the abstraction of a real reader; he is rather the condition of a tension which the reader
experiences in accepting the role”.?® In this regard, we may, however, admit that the real
reader in accepting this role could either respond positively or negatively. According to
Iser, “the text offers the reader nothing but a collection of positions which it presents in a
variety of relationships without ever formulating the focal point at which they
converge”.126 To this last statement, perhaps, lies the reader’s imagination and that can be
accomplished through reading. Although, the text attains its fulfilment in reading, the

question is what does the reading process consist of?

On this issue, Marguerat and Bourquin comment that “reading is the action by which the
literary work is led to its destination, or rather to those for whom it is destined: the circle of
readers”.1?’ Iser concurs with Marguerat and Bourquin adding that “if the act of reading is

indeed the transformation of the author’s signals, then one is bound to ask whether such a
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process can ever be described without recourse to the psychology of the reader”.!?® With
regard to the former point, and related to this, Ricoeur argues that “the text, the orphan of
its father, the author, becomes the adopted child of the community of readers”.?® On the
contrary, Marguerat and Bourquin believe that “the encounter between the text and the
reader is not a tranquil embrace but rather in the solidity of the text and the apparent
infinity of its readings, there is a dialectic which makes reading the place of an irreducible

tension”.**° Similarly, Frye advises that:

Whenever we read anything, we find our attention moving in two directions at once.
One direction is outward and centrifugal, in which we keep going outside our
reading, from the individual works to the things they mean, or, in practice, to our
memory of the conventional association between them. The other direction is inward
or centripetal, in which we try to develop from the words a sense of the larger verbal
pattern they make.*®!

When it comes to analysing the role of the reader in deciphering meaning, Marguerat and
Bourquin are of the opinion that the process of reading may vary from individual to
individual. Whereas one may read for pleasure, others read to discover or perhaps satisfy
their emotions. According to the scholars “reading is an experience in which the whole
subjectivity of the person is invested”.3 For Iser, the difference emerges from person to
person only within the limits imposed by the written as opposed to the unwritten text.**?
He, however, maintains that “the text’s unwritten part stimulates the reader’s creative
participation by suggesting certain outlines that the reader can shade in and animate”.*** In

other words, the reader’s artistic influence is made possible as he or she dialogues with the

text.
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However, on the side of writing it is worth mentioning that the text does not lie dormant as
we read, “it acts on the reader like a recumbent statue which reading arouses thus bringing
to bear the discernible matters of performance: to distract, convince, move, or inform”. 13
This implies that the author has a responsibility to play in ensuring that his work attains the

needed effect.

Thus, to a large extent when we read, “we oscillate to a greater or lesser degree between
the building and the breaking of allusions, in a process of trial and error; we organize and
reorganize the various data offered by the text”.**® It may perhaps be through this illusion

that the reader’s textual experience becomes easily accessible to the reader.

As mentioned previously, it may be true that in telling a story from the biblical narrative
perspective, the biblical authors employed narrative rhetoric which aims at convincing its
readers without neglecting the aesthetic pleasure of the narrative. Meanwhile, in discussing
the seemingly tension between the reader and the text Maguerat and Bourquin point out
these dodged questions. How is the conflict between the effect sought by the text and the
royal freedom of the reader played out? Again, can one explain the action of the text
beyond itself? Finally, when occupied in deciphering the sense of the text, do readers

expose themselves to the return effect of the text upon them?

More importantly, if indeed telling a story is an act of communication and a means of
understanding oneself, the narrative strategy is to enable the reader to follow the
interpretive journey designed by the author. Yet, this immediately begs the further
question: If telling a story, according Marguerat and Bourquin, involved constructing a
plot in temporal existence, then, how does the relationship work out between what the

narrative relates and what the reader experiences? To prove that there is a ‘purposeful
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pattern’ in this relationship, Ricoeur borrows the idea of ‘Mimesis’ from Aristotle by
affirming that telling a story involves representing the action by discourse. Marguerat and

Bourquin suggest that:

Mimesis is this gesture of creative imitation and representation from which narrative
discourse is born: by imitation and representation we are to understand the dynamic
process by which the story-teller transposes and configures an experience of the
world in his story. Thus a Gospel miracle narratives results from the activity of the
storyteller, who selects facts, systematize them and attributes them to causes.*’

Ironically, the narrative reaches the crossroad of two worlds. That is, the world supposedly
before the text, the world experienced by the author, and the world in which the reader
resides. Given this description of the two worldviews presupposes that the act of reading
invokes for a reconstruction of the whole arch of operations by which a work, motivated
by experience could in turn have an effect on the reader, Ricoeur substantiates this claim
by defining ‘reconstruction’ as a “set of the operations by which a work lifts itself above
the opaque depths of living, acting, and suffering, to be given by authors to readers who
receive it and thereby change their acting”.’®® Accordingly, the interplay between the

reader and the author affords the reader a better understanding of his experience.

Additionally, Ricoeur uses the analogy of ‘mimesis’ theory and categorises it into three
levels, thus, mimesis | (before the narrative), mimesis Il (narrative) and mimesis Il (after
the narrative). Mimesis | illustrates a dual way traffic, so that the pre-understanding of the
world and human action common to both the author and the reader can emerge. According
to Marguerat and Bourquin, “this is the anchorage that the narrative composition finds in

the practical comprehension of the reader”.!*® He maintains that telling a story postulates
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that the author and reader share the same perception of human action and its symbolism.4°

Iser correctly observes that;

If the author and reader are not contemporaneous, it is still the case that the
differences between the text and the reader’s cultural system are important since the
text violates the norms of that cultural system, de-familiarizing what may be familiar
to the reader, making visible the conditionality of her world, and promoting self-
awareness, 4

Another approach is what Ricoeur called Mimesis Il that refers more to the narrative
formation, where the thought in the narrative lends itself from immediate constituents to
become a text. According to Ricoeur, “this formation act comprises of ‘grasping together’
the detailed actions or what | have called the story’s incidents of the story. It draws from
this manifold of events the unity of one temporal whole”.}*? Iser, on the other hand,
intimates that “the configurative meaning can be nothing but a pars pro toto fulfilment of
the text, and yet fulfilment gives rise to the very richness which it seeks to restrict, and
indeed in some modern texts, our awareness of this richness takes precedence over any

configurative meaning”.}4

Unlike Mimesis Il where the narrative losses touch with experience, Ricoeur’s last
approach, Mimesis IIl, corresponds directly to what is usually called application or
appropriation. In this instance, the readers are able to enter into the world of the event in
order to draw inference for their own context. As Frye writes, the self-contained world of
literature is usually not a refuge or escape from life.!** However, as Marguerat and
Bourquin point out “it is the moment when the readers note the impact of the world of the

narrative (with its value system, its apparatus of convictions, and its programme of life) on
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their own view of the world and decide to adopt this view of things”.}* These indicators
are what Ricoeur describes as interpretation “what must be interpreted in a text is a
proposed world that | could inhabit and wherein | could project one of my own-most
possibilities”.24¢ In relation to the appropriation of the narrative in the reader’s world,

Ricoeur posits that “to follow a story is to actualize it in reading it”.*4’

Undoubtedly, Ricoeur’s tripartite (Mimesis) holds the basic premise that for any reading to
be authentically an experience, the convergence point of the text (Mimesis Il) and the
reader (Mimesis I11) do not necessarily need to coincide at every juncture. With regard to
the convergence of the text and the reader, Marguerat and Bourquin once observed that
“the wider the gap that emanates between the text and reader, the more the return to the
world of the reader will raise fruitful questions”.**® With an acute insight, Jouve perceives
that “when he is confronted with difference and not with similarity, the subject has the
possibility, thanks to the reading, of rediscovering himself”.**® On the other hand, Iser
reiterates that “by making this decision he implicitly acknowledges the inexhaustibility of
the text; at the same time it is this very inexhaustibility that forces him to take his
decision”.?®® He, however, comments that “the text refers back directly to our own

preconceptions which are revealed by the act of interpretation”.*>!

Notwithstanding the consciousness of the distance (historical, cultural) of the biblical texts,
that it may retrogress us for an immediate realization, on one hand it serves as a condition
of the possibility of an authentic adventure for meaning. For example, Marguerat and

Bourquin observe that a “strangeness of the text in the reader’s world makes reading an
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operation of decontextualization (the plot is torn from the historical world to which it
relates) and recontextualization (in the current world of the reader)”.1®? At this point, may
be, the paradoxical dimension to the act of reading may be crystallised, thus making the

potential text richer than any of its individual realization.

On the other hand, Ricoeur has intimated an otherness between the two acts of reading
which he terms as ‘sense and signification’. In this case, sense is achieved through reading
which takes place at the end of interpreting the work. Marguerat and Bourquin reiterate
Ricoeur’s observation by saying that signification is “the moment of taking up the sense by

the reader, his effectuation of it in existence”.*>®

It is the interplay between ‘sense and signification’ that Eco remarks the receiver
(addressee, reader) is not essential for the process of signification. He argues that the
“system of signification is made valid for every possible addressee even if no addressees
exist or ever will exist... thus, the addressee’s actual perception and interpretive behaviour
are not necessary for the definition of a significant relationship as such”.*>* In advancing
the argument, Eco posits that “an open text cannot be described as a communicative
strategy if the role of its addressee (the reader, in the case of verbal texts) has not been
envisaged at the moment of its generation qua text”.*>> Remarkably, Eco finally concludes

that “you cannot use the text as you want but only as the text wants you to perceive it”.1%

On the contrary, Marguerat and Bourquin argue that “the act of reading mixes and links
these two elements, so that the text (sense) can be explained to attain understanding

(relevance)”.*>” On this point, the researcher agrees with Marguerat and Bourquin and adds
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that the connection between ‘sense and relevance’ could only take place when someone
perceives the text. In other words, sense builds upon relevance for meaning to be

understood.

These two kinds of reading further lead to understanding which continually oscillates
between observation and implication. With regard to reading to understand, Ricoeur

demonstrates that:

To understand is to understand oneself in front of the text. It is not a question of
imposing upon the text our finite capacity for understanding, but of exposing
ourselves to the text and receiving from it an enlarged, which would be the proposed
existence corresponding in the most suitable way to the world opposed.*°®

Margueratand Bourquin, in pinpointing the interconnection between interpreting and

understanding, write:

Interpreting does not just mean ‘understand’ in the sense of a methodological
intellectual investigation, but also ‘playing’ the word that we use for the musician
interpreting a score or an actor interpreting role, thus, if for readers, to interpret
means refiguring their world from the world of the text, we can understand the sense
of the word ‘play’; in order words the narrative offers them the opportunity to play
out the plot of their own existence, as musician plays a score. In this encounter
between the plot of the narrative and the plot of their lives, the text offers readers a
possibility of changing their personal plot: in a word, it offers them the possibility of
becoming someone else. The gospel describes this movement as conversion.**

On this issue, Duplantier aptly comments that:

Reading is like fishing with a line. The fisherman with a line sits on the bank of the
river or lake: he knows how to watch the float which has been cast and the ripples
of the pool; he knows how to interpret the moving vegetation and the colour of the
water, but above all he believes that there are fish down there, and patiently casts
his line and can wait...We start at the edge of texts do decipher the profusion of
figures, to follow the outlines of meaning, to recognize the discourse which passes
by, for we know that the word in in there and that if it does not live there, at least it
is there often.6°

Related to the ‘art of interpretation’ is the notion that meaning is concealed within a text

itself. On this, Iser asked very legitimate questions; if indeed this was the case why do the
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texts play hide and seek with their interpreters? Consequently, why is it that once the
meaning has been found, the letters, words, and sentences of the text remain the same?
The rhetorical question is should the interpreter at this point renounce his sanctified role of
conveying meanings, if indeed, he wanted to open up the possibilities of a text? Iser
answers these questions by saying that “the text is nothing more than the experience of a

cultured reader”.161

Therefore, Iser argues that “meanings in literary texts are generated in the fact of reading;
they are the product of a complex interaction between text and reader, and not qualities
that are hidden in the text and traced solely by that traditional kind of interpretation | have
described”.X®? It presupposes that the meaning generated by the individual will always

appear to be individualistic.

In consequence, it is worth noting that the author textual strategy could perhaps become
fruitful by the correlation of the implied reader within the framework of the text, who is in
tacit ‘contract’ with the real reader. It is perhaps this ploy that helps the reader to follow

the interpretive journey designed by the author in order to decipher meaning.

In the light of this, the next section seeks to offer a possible thread from which the author
of the book of Exodus develops the reader to reach the climax of Israel’s new identity as

priestly and holy in 19:6.

2.3 Application to the Narrative of Exodus
The exodus narrative is a coherent story about the liberation of Israel from one master that
makes slaves to another that sets them free. The exodus narrative engages real readers and

seeks to persuade the reader to better appreciate what it means for YHWH to confer on
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Israel the title ‘priestly and holy nation’. Thus, it is important for us to envisage how the
author ‘builds up’ his implied reader as a sort of role model for the real reader in order to

enhance better communication.

From the inception of the narrative in 19:2 the real reader is immediately introduced to the

description of 7771 (the mountain). This description of the mountain is a motif in the

narrative. The term occurred five times in chapter 19 (vv. 2-3; 11-14; 16-18; 20, 23) to set

the stage for the encounter between Israel and YHWH. This notwithstanding, the thread of

A7 in v. 2 retrogresses to the previous mention of D’TT5&'T i1, where it is associated

with Moses as camping near ‘the mountain of God’ in 18:5. The notion of 77 is repeated

in chapter 15:27 to depict the sanctuary of God. Thus, in both instances the real reader’s

mind is gradually being developed to envisage 77 as having some form of divine

connection to the location where the awesome presence of God resides. Avowedly, the
reader is further cast back to the mountain of God, at the beginning of the narrative, in 3:1,
where God revealed himself in a flaming fire to Moses, and asked him to remove his
sandals for the ground he was standing was a holy ground. The oblique commentary of the
‘mountain of God’ saga associated with its divine revelation may encourage the reader to
be in a state of expectancy to something extraordinary, when finally the people of Israel
reached the mountain in 19:2. In this case, the author has been able to construct the reader
to come to the full realization that the mountain serves as a destination for Israel’s journey

and at the same time as the meeting place with God.

Another facet of the mountain motif is the extraordinary ascent and descent of Moses from
the top of the mountain. It appears that the introduction of the people settling down in front

of the mountain in 19:2 echoes back to the reader the first encounter between Moses and
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God in the burning bush in 3:1. It may, however, be said that this scenario perhaps breaks
the ‘contract’ between the author and the reader. In this regard, the reader is not only made
to understand the significance of the mountain imagery but also to better appreciate the
extraordinary relationship between Moses and YHWH. Thus, in both instances, Moses was
the only person who could approach the mountain to commune with YHWH, and relay

back YHWH’s instruction to the people.

Additionally, it may be argued that in vv. 4-5 the three verbal forms in the past tense

(‘n’{';?STJ, RBN, N2NY) highlight to the reader what YHWH has done for Israel in the past

and his intentions to establish them as a nation. In this regard, the author purposefully
attempts to establish continuity with what has gone before in Egypt and the wilderness
experience, thereby informing the reader that the events that are about to take place are to
be foregrounded in the covenant relationship between Israel and YHWH. It is probably on

the basis of this relationship that Israel assumed the title priestly kingdom and holy nation.

A clear example is seen in the phrase D?j}?;? ’n’f;?y, which calls the attention of the

reader to think that the event to be narrated is not to be envisaged as the final point in
Israel’s experience of God, as though Israel had ‘arrived’ but rather it should serve as an
ideal from which Israel will acknowledge their own capabilities as opposed to the
sovereignty of God demonstrated in the plagues (Exod. 7-10). Consequently, the Egyptian
defeat was the last encounter offered by the author, juxtaposing it the way the text
highlights the dire circumstances of the present, and uses this as a technique to heighten
the reader’s awareness of the benevolence of YHWH. Thus, the author’s ploy to contrast
what happened in the past brought back fresh memories in the mind of the reader to better

appreciate God’s direction for his people.
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Furthermore, not only did God defeat the Egyptians but he also carried Israel on ‘eagle’s

wings’ (D‘ﬁWJ ’J@J;"?S_J DDD& RWN) The exegesis of this metaphor is seen in Deut.
32:11 to attest to the caring and protective nature of the eagle:

He sustained him in a desert land, in a howling wilderness waste; he shielded him,
cared for him, guarded him as the apple of his eye. As an eagle stirs up its nest, and
hovers over its young; as it spreads its wings, takes them up, and bears them aloft
on its pinions, the LORD alone guided him; no foreign god was with him.
In this respect, the eagle metaphor in Deuteronomy corresponds with the plan of God for
Israel throughout their journey in the desert. Although, the scenario in Deut. 32:11 might
not be referring to the situation that plays out in Exod. 19, the action of God in both cases
is compelling. The dual inference inserted by the author is to enhance the experience of the
reader to comprehend the caring and protective nature of God bestowed on Israel

throughout their journey in the wilderness and to reassure the reader of God’s unfailing

love both now and in the future.

Undoubtedly, the story reaches its climax as the narrative sets the context of Exodus in the

ongoing drama of the fulfillment of the promise made to Israel in Exod. 3:17-18:

And I promise that I will bring you up out of the affliction of Egypt, to the land of
the Canaanites, the Hittites, the Amorites, the Perizzites, the Hivites, and the
Jebusites, a land flowing with milk and honey. And they will hearken to your
voice; and you and the elders of Israel shall go to the king of Egypt and say to him,
the LORD, the God of the Hebrews, has met with us; and now, we pray you, let us
go a three days journey into the wilderness, that we may sacrifice to the LORD our
God.

Nevertheless, the reader, upon reaching Sinai, is bewildered by the emotional words of

YHWH “I brought you to myself” (’?3 D2ONR RARI). Although, Israel seems to be

looking forward to a material possession (land), they received more than what was
anticipated, a relationship with God himself. Thus, the notion of YHWH bringing Israel to

himself expresses the underlying motivation of the preceding divine actions and focuses on
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‘relationship’ rather than ‘location’. In other words, the exclusive relationship foregrounds

itself in the climax of events leading to the liberation of Israel from Egyptian oppression.

Thus, the personal pronoun ‘you’ (B2PR) may be an indication to let the reader

understand that the metaphor “priestly kingdom and holy nation” is affirmed through
Israel’s relationship with God. This progressive experience is what the author consistently
builds upon in order for the reader to understand himself as part of the extended people

and to continue to submit to the will of God.

Yet, for Israel the relationship that was reached in leaving Egypt is embedded in the
puzzling questions of whom Israel would serve? Or who would be Israel’s God? Is it
Pharaoh or God (1:8-22; 3:12; 5:1-23)? These questions find the answer in the redemptive
act of God in setting Israel free from the ‘hard service of Pharaoh (1:13-14) so that the

people of Israel could become the ‘servants’ of the Lord (a very different master from

Pharaoh). It is of particular interest that the people of Israel are linked to the verb 72D

which is often interpreted as ‘worship’ (3:12; 4:23; 7:16; 8:1; 20; 9:1°13; 10:3, 11,24 and
12:31) aftermath when the verb is used for service to God (23:25).% It is worthy of note,
that Israel’s desire to go out into the desert to serve their God was not merely a ploy to lead
to the escape from slavery, but rather it was a privileged position of becoming ‘a servant’
to YHWH. It is because of this new identity and mission that Israel sustains to YHWH the
designation of ‘kingdom of priests and holy nation’. With such background, the reader is
made to understand the theological implication of Israel’s call to action and the
responsibilities that come with it. Therefore, for Israel to bear the name “priestly kingdom

and holy nation”, presupposes an obligation to worship YHWH.

163 The NRSV translates the verb 723 as ‘worship’.
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2.4 Conclusion
On this background, the reader is challenged to envisage Israel’s experience in their
journey to Mount Sinai as a turning point from the tyrannic rule of Pharaoh to a more

democratic rule of YHWH glossed in the singing choruses of Israel in Exod. 15:1-13

I will sing to the LORD, for he has triumphed gloriously; horse and rider he has
thrown into the sea. The LORD is my strength and my might, and he has become my
salvation; this is my God, and | will praise him, my father's God, and | will exalt
him. The LORD is a warrior; the LORD is his name. Pharaoh'’s chariots and his army
he cast into the sea; his picked officers were sunk in the Red Sea. The floods covered
them; they went down into the depths like a stone. Your right hand, O LORD,
glorious in power-- your right hand, O LORD, shattered the enemy. In the greatness
of your majesty you overthrew your adversaries; you sent out your fury, it consumed
them like stubble. At the blast of your nostrils the waters piled up, the floods stood
up in a heap; the deeps congealed in the heart of the sea. The enemy said, ‘I will
pursue, | will overtake, | will divide the spoil, my desire shall have its fill of them. |
will draw my sword, my hand shall destroy them’. You blew with your wind, the sea
covered them; they sank like lead in the mighty waters. Who is like you, O LORD,
among the gods? Who is like you, majestic in holiness, awesome in splendor, doing
wonders? You stretched out your right hand, the earth swallowed them. In your
steadfast love you led the people whom you redeemed; you guided them by your
strength to your holy abode.

In a sense, the reader, in looking both backward to the preceding victory from Egyptian
oppression and forward to the journey to Mount Sinai, Is presumably rest assured of the
faithfulness of the Lord. Consequently, when Israel finally reached the Mountain in 19:1
with the flashback of the divine manifestation in 3:12, the reader is in expectation for
something spectacular. Yet, in the mind of the reader there is some sort of struggle with
respect to the form the meeting was going to take and the responsibility that would be
demanded of them. Meanwhile, on the day of the meeting the people perhaps out of fear
could not catch a glimpse of God and reclined for Moses instead to serve as mediator
between them and God. It is perhaps this consciousness that the author from the very
inception of the story deliberately employed to highlight to the reader that Israel’s

designation as priestly and holy nation is grounded on a relationship with the Lord. Thus,
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the reader is now prepared to analyse the context in which the metaphorical expression

“priestly kingdom and holy nation” can be unravelled.
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CHAPTER THREE

RHETORICAL ANALYSIS OF EXOD 19:1-25

3.1 Introduction

The primary motive of this chapter is to present a rhetorical analysis of the phrase,
‘kingdom of priests’ and ‘holy nation’ in the narrative of Exod. 19. This passage forms
part of a number of theophanies at Sinai (3:1-4:17, 19:1-24:11; 32:1-34:35). In the
narrative of Exodus, the author ostensibly prepares the ordinary reader to pay a
considerable attention to Israel’s special identity captured within the covenant ratification
which stretches from chapter 19 to 24. It also deals with the revelation of God and the
people’s preparation in anticipation of encountering YHWH at Sinai. Invariably, the
communicative effect of the text enables the reader to appreciate that the climax of Israel’s
journey in Exod. 19 is not something new but rather a progressive history of the Exodus
narrative from 1 to18. It identifies the initiative plan of YHWH to liberate Israel from their
suffering under Egyptian oppression and to enter into personal relationship with the nation

as a whole.

As we discussed in the methodology, following the road-map proposed by Moller, the
rhetorical analysis of the passage begins with the structure. The structure serves as a
guiding principle for the reader to navigate through the text step by step in order to arrive
at an informed conclusion for decision making. After the structure has been determined,
the analysis of the text follows suit. Finally, conclusions are drawn from the analysis

undertaken.
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3.2 Rhetorical Structure

As noted above, the structure of Exod. 19 is assumed by most scholars as consisting of one
long rhetorical structure, but the debate also rages over how chapter 19 coexists within the
larger text of Exodus. Watts rightly observed that the chapter has the tendency of rhetorical
persuasion which is common in most ancient texts.!54 He argues further that the rhetorical
force in the combination of stories with a list and divine sanctions does not depend on any
set structure or pattern of combinations, but rather on the intrinsically persuasive power of

the juxtaposed elements in them.'®®

It comes to us as no surprise that most scholars, to a
large extent, preferred demarcating the structure of the Sinai pericope from chapter 19 to
chapter 24. This probably may be due to the systematic coherence that the text exhibits for

the implied reader.

Sprinkle on the other hand argues that the chapter displays a perfect coherence, though the
narrative flow is sometimes intentionally disconnected only to regress to an earlier point in the
narrative and to resume again by the means of a literary device called “resumptive repetition”. 1%
Sprinkle continues to note that this device does not follow a strict chronological sequence, yet
resumes to retell the story, often expanding the story or telling it from a different point of view.
He, however, demonstrates that Exod. 19:16-25 provides ‘the synopsis of the story while the
subsequent sections “occur simultaneously” with the actions of 19:16-25.1%" He further contends
that 19:16-19 and 20:18 describe the same circumstance. The question is whether that is exactly

what the author of Exodus chooses to do in order to persuade his audience. Sprinkle proposes a

chiastic structure as follows:168

164 James Watt, Reading Law: The Rhetorical Shaping of the Pentateuch (Sheffield: Sheffield Academic
Press, 1999), 52.

185 | bid.

186 Joe M. Sprinkle, “Law and Narrative in Exod. 19-24,” JETS 47, no. 2 (2004): 235-52.

167 | bid.

168 |bid.
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A. Narrative: The Covenant offered (19:3-25)
B. Laws (general): The Decalogue (20:1-17)
C. Narrative: The people’s fear (20:18-21)
BL. Laws (specific): The book of the covenant (20:25-23-33)
Al Narrative: The Covenant accepted (24:1-24)
According to Dozeman, the movement of Moses up and down on Mount Sinai clearly
provides a structure to the Sinai pericope.’®® He contends that Exod. 19 has been
constructed in its present form with an alternative mode of narrative organization based not
on sequential chronology or plot (x happened and then y and then z) but on “spatial form
devices”.1’® Indeed, if the spatial form device does not project the story forward for the
reader to be curious and in suspense, then why would the author rely on this device in

telling the story?

On the other hand, Davies concurs that “if the references to Moses” movements up and
down the mountain could serve as rhetorical devices marking the larger structural divisions
of the Sinai pericope, then it may be best to see a new unit or at least a transitional unit
commencing v. 8b”.*"* Similarly, Winther-Nielson points out that the trips of Moses in
Exod. 19 clearly form coherent segments within the story.!”> Meanwhile, Nielsen

advocates a five-schematic structure as shown below:

189 Follows the following structure Exod. 19:1-8a, which he called the spatial form, 8b-19,19:20-20;20:21-
24:11; 24:12-32:35; 34:1-35. Thomas B. Dozeman, God On the Mountain: A Study of Redaction, Theology
and Canon in Exod. 19-24 (Atlanta: Scholars Press, 1989), 94.

170 Thomas B. Dozeman, “Spatial Form in Exod. 19:1-8a and in the Larger Sinai Narrative,” Semeia 46
(1989): 87-101.

"1 Davies, A Royal Priesthood, 35.

172 Nicolai Winther-Nielsen, “Towards the Peak of Mount Sinai: Discourse-Pragmatic Analysis of Exod. 19.”
Hiphil 2 (2005): 1-19. Observes that Moses ascends the mountain v. 3a, and returns with a demand from God
v. 7a, which the people accept in v. 8a-b. There is thus a clear development within the first trip. God and
Moses are the main participants and movement from camp to mountain and back form an episode-internal
thematic coherence. In discussing this issue further Winther-Nielsen affirms that the story in Exod. 19
apparently do not have a well-marked ending, since the last episode continues right into the Ten
Commandments.
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Constituents and Superstructure in Exod. 19
CONSTITUENTS SUPERSTRUCTURE
Units Content Strategy Function
19:1-2  Stage Arrival Sinai Introduce Exposition
3-8b Episode 1 God’s plan Present problem Inciting incident
8c-15 Episode 2 1. Conversation Unfold problem Mounting tension
16-19 Episode 3 Peak: Theophany Reach goal (drama) Climax
20-25 Episode 4 2. Conversation Compress action  Lessening tension

It is equally important to note that the episodes in the narrative not only mark the
beginnings and ends of the units, they also break up what otherwise may be an exceedingly
long, tedious, and uninterrupted compilation of laws, giving the audience periodic relief

from potential boredom.*”

Arguing, from a similar line of discussion on the movement of Moses’ up-and-down the
mountain episode, Brueggemann points out that the “central portion of the text reports a
theophany-disciplined account of the powerful, disruptive, and cataclysmic coming of God
into the midst of the community”.1”* He, however, analyses the chiastic structure of the

Sinai narrative as follows:

A Theophany (19)
B Law (20:1-17)
C Mediator (20:18-21)
CMediator (vv. 22-26)
B! Law (21:1-23:19, 20-33)

Al Theophany (24)

173 David A. Dorsey, The Literary Structure of the Old Testament (Grand Rapids: Baker Academic, 1999),
72.

174 Walter Brueggemann, The Book of Exodus: Introduction, Commentary and Reflections, NIB vol. 1 (
Nashville: Abindgdon Press, 194), 833.
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Childs points out that the structure of Exod. 19 in the Sinai narrative “must be examined in
light of the explicit intention of the final form of the narrative”.1” Childs analyzes the

structure of Exod. 19 as follows:

1. Israel’s arriving at Sinai and encampment (19:1-2)
2. God’s covenant with Israel announced (19:3-9)
@ Conditions of the covenant (19:3-6)
(b) Israel’s response of acceptance (19:7-8)
(© Moses special role defined (19:9)
3. Preparations prior to third day (19:10-15)
@ Instruction for purification for two days (19:10-11)
(b) Guarding the people from the mountain (19:12-13a)
(© The signal for approaching the mountain is set (19:13b)
(d) Commands executed by Moses (19:14-15)
4. Preparations on the third day (19:16-25)
@) The beginning signs and the people’s reaction (19:16)
(b) Moses leads the people out to the foot of the mountain (19:17)
(© Further signs increasing (19:18)
(d) Moses summoned for further instructions (19:20-24)
(e) Instructions reported to the people (19:25)
5. Proclamations of the Decalogue (20:1-17)
6. Establishment of Moses’ covenant office (20:18-20:21)
@ The people’s reaction of fear (20:18)
(b) The request for intercession addressed to Moses (20:19)

(c) Moses explains the manner of revelation:

175 Childs, Exodus, 365.
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(1) Do not fear (20:20a)

(2) God comes in order to test (20:2a)

(3) God comes in order to establish obedience (20:20Db)

(d) Moses accepts mediatorship for the people (20:21)

7. Further stipulations of the covenant (20:22-23:33)
8. Sealing of the covenant (24:1-18)
Durham, on the other hand, analyses the structure and theme of the Sinai pericope as
follows:17
A. Israel prepares for Yahweh’s coming (19:1-15)
B. Yahweh comes to Israel at Sinai (19:16-25)
C. Yahweh’s principles for life in the covenant (20:1-17)
D. Israel’s response to Yahweh’s coming (20:18-21)
E.  Yahweh’s application of his principles: “The Book of the Covenant” (20:22-23-33)
F.  The making of [the] covenant: The people and their leaders (24:1-18)
Alexander, on the contrary, sees the present Exod. 19:1-24:24 as describing the ratification
of the covenant between Yahweh and Israelites involving a divine theophany at Mount
Sinai, the Decalogue in (20:1-21) located between 19:16-25 and 20:22ff.1"
Additionally, Patrick points out that Exod. 19:3b-8, 20:22-23 and 24:3-8 form parallels in
the structure, language and theology, and together form a perfect unity in the Sinai

pericope, with the same covenant frame.1"®

From the above discussion, it appears that most scholars generally regard the presence of
the Sinai narrative in this present text as fitting in harmoniously with the other units.

Scholars also have adopted a unique strategy of demarcating the various episodes in order

176 John 1. Durham, Exodus (Waco, Texas: Word Books Publisher, 1987), 256-348.
7T, D. Alexander, “The Composition of the Sinai Narrative in Exod. 19:1-24:11,” VT 49 (1999): 2-20.
178 Dale Patrick, “The Covenant Code Source,” VT 27 (1977): 145-157.
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to reflect the flow of the narrative thus making YHWH, Moses and the people the central
figures in the story. To anticipate the outcome of my analysis, it appears that the narrative
structure proposed by Childs seems more appropriate for this work because it considers all
the several distinct parts delimited by and connected to one another through a series of
transitional episodes that describe the repetitive ascent and descent of Moses on top of the
mountain. It also sketches out at each given instance the role and development of the

characters in the narrative.

Though, the structure of Childs is followed in this work, the researcher seeks to make
some modifications in relation to the arrangement. In view of the above, the researcher

integrates the structure of Childs as follows:

1. Arrival at Sinai and encampment(19:1-2)
2. God’s covenant with Israel announced (19:3-8)
(@ Yahweh’s proposal to Israel (vv. 3-6)
(b) Israel’s response to Yahweh’s proposal (vv. 7-8)
3. Preparation for Yahweh’s appearance (19:8c-15)
4.  Yahweh’s dramatic appearance (19:16-19)

5. Yahweh instructs Moses to warn the people (19:20-25)

In the light of the above structure the next section that follows offers a rhetorical analysis

of the text.

3.3 Textual Analysis
The purpose of this section is to analyze the text following the proposed structure above. It
also analyses words, phrases, metaphors, and rhetorical features employed in the narrative

for better understanding of the text.
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3.3.1 Arrival at Sinai and Encampment (vv. 1-2)
T DR2 DS PIND SRILTIR nNSD WHun wna
W OPD 2T WD DR WHNAPO 12 W2

P T ORI DUy 13T

The introduction of these two verses in the narrative is intriguing. V.1 describes the arrival
of Israel at Sinai preceded by leaving Rephidim in v. 2 which is apparently followed by a
new reference to the arrival at the desert of Sinai and camping at the desert. The setting of

vv. 1-2 indicates that the same endpoint is repeated from two different perspectives, thus

Egypt and Rephidim. The infinitive constructs nx;‘? in v.1 seems to link up the rest of

the action verbs (1U©] and 13177) to orient the reader to the time and place of the event.

Childs sees the opening verse as a superscription to the many chapters which follow and
forms a sharp departure of the story leading to the arrival at Sinai.'”® For Winther-Nielsen,
the initial opening clause is a complex temporal specification with a unique function.*®
But at a glance the sequence seems odd because of the double repetition by the author in

the story line. On this issue, Perry writes that:

The literary text, like any verbal text, is received by the reader through a process of
‘concretization’. Its verbal elements appear one after another, and its semantic
complexes (scenes, ideas, characters, plot, value- judgments) build up
‘cumulatively’, through adjustments and readjustments. That a literary text cannot
yield its information all at once is not just an unfortunate consequence of the linear
character of language. 8

Whilst Perry’s stance is clear, it does suggest that the author employed the figure of time
and place in order to convince his audience to the progression of the story even though the

sequence seems unusual.

179 Childs, Exodus, 366.
180 Nicolai Winther-Nielsen, “Towards the Peak of Mount Sinai,” 1-19.
181 Menachem Perry, “How the Order of a Text Creates its Meanings,” Poetics Today 1 (1979): 35-64.
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Meanwhile, the opening prepositional particle 2 and the demonstrative pronoun T attest

to the figure of time. According to Childs, the expression HTTI Dﬁj:;l, indicates a profound

theological interpretation of the departure and journey that is “marked as a special day to

be remembered”.82 Winther-Nielsen agrees that nm 0372 makes a specific point of time

that is prominent for the following events. He continues to argue that over-coding device
no doubt divides the Book of Exodus into two major halves, and also it sets the stage for

the new story on the events that occurred at Mount Sinai.*® For Rivard, the identification

of a temporal punctuation nm D72 establishes a structuring operation of time.*®* It must

be emphasized that the reference to nm Dﬁj;: in v.1 gives us an indication of Israel’s

past from Egypt and their present situation at Sinai because of the specific reference to the

time of arrival at the mountain.

Moreover, in v. 2, the reader is introduced to another mainline clause D’ﬁ‘aj?; oM

which contains a wayyiqtol, that forms the backbone of the narrative flow, indicating a
consecutive activity that occurs and moves the narrative forward. Thus, the presence of the
waw-consecutive clause is to inform the reader of what preceded in v. 1. Alexander
comments that “v. 2 picks up the itinerary of the Israelites journey making reference to a
new starting point Rephidim (17:1; 17:8)”.18 Furthermore, the text suggests that after they

had departed from Rephidim, they camped in the wilderness of Sinai with reference to

277 773, Johnstone argues convincingly that the “repetition of the verb ‘encamped’ is

explained by the fact that 2a is a parenthesis on the route taken since the last route taken

182 Childs, Exodus, 366.

183 Winther-Nielsen, “Towards the Peak of Mount Sinai,” 1-19.

184 Ricard Rivard, “Rereading of Exod. 19 and 20: Semiotic Analysis of Exod. 19:1-8,” Science and Spirit 3,
no. 3 (1981): 335-356.

185 Alexander, “The Composition of the Sinai narrative,” 2-20.
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occurred in 17:1, 2b and continues the narrative of 1.8 For Sailhamer, the repetition of

the clause ‘they camped’ in the Hebrew text implies that they set up a new camp.'®’ To this

last statement, Winther-Nielsen affirms that the clause D}Q']Uj] clearly brings the

movement of the journey to a rest.!® According to Winther-Nielsen, these clauses in the

text form the “overall textual context that emphasize a new central location WTTI:T WJ/J ,

already introduced as the scene of future events.' In other words, these temporal clauses

in vv. 1-2 serve to introduce the ‘mountain’ as the context for what follows.

Scholars, however, are uncertain about the exact geographical location of the mountain.
For Brueggemann, any attempt to try and identify it is an exercise in futility.?® Perhaps,
the intention of the author was not so much with the geographical location but rather how
he could convince the reader to envisage the uniqueness of the mountain as the abode of
Yahweh’s presence. In buttressing this point, Brueggemann affirms that, “the mountain is
the place where earth touches heaven, where the human realm makes contact with the
abode of God”.*®! As for Davies the uniqueness of the mountain is not necessarily the

location but rather the “divine encounter depicted”.1%2

In summary, the focus of these two verses as analyzed is the emphasis on the place of the

mountain as the climax of the Israelite’s journey through the wilderness. However, the

emphasis on nm Dﬁﬁ; serves as a pointer to alert the reader that what is going to happen

would be crucial to the life of Israel. Although, no consensus has been reached as to the

exact location of the mountain yet the reader is given an indication of its significance as

186 William Johnstone, Chronicles and Exodus (Sheffield: Sheffield Academic Press, 1998), 182.

187 John H. Sailhamer, The Pentateuch As Narrative (Grand Rapids, MI: Zondervan Publishing House,
1992), 281.

188 Winther-Nielsen, “Toward the Peak of Mount Sinai,” 2-19.

189 |bid.

190 Brueggemann, Exodus, 834.

191 |bid.

192 Davies, A Royal Priesthood, 35.
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the place where YHWH chooses to manifest his presence and the subsequent event that
follows. Thus, the introduction of the waw-consecutive or wayyiqtol clauses in vv. 1-2
serves as a reminder for the reader to understand that the existence of Israel for the desert
generation and for future generations is a journey from a ‘service’ that is slavery to a

‘service’ that is freedom.1%

3.3.2 God’s Covenant with Israel Announced (vv. 3-6)

Some scholars consider the poetic significance of vv. 3-6 to be the introduction which set
the tone for the divine speech, and the covenant relationship between Israel and Yahweh.
Childs correctly observes that vv. 3-8 exhibit an “elevated style of prose, which
approaches poetry in its use of parallelism and selected vocabulary”.'* Davies also reports
several characteristics within these verses which are indicative of poetic style, including
parallelism membronum, paratactic syntax, and metaphorical imagery.'*> As for Cassuto
the “divine utterance is composed in true poetic style, having the rhythm of verse and
being marked by parallelism between its parts”.% In a similar vein, Muilenburg suggests
that “whoever has undertaken a study of Hebrew literary composition and rhetoric will be
quick to see that such phenomena are by no means fortuitous and that they may be
illustrated by scores of examples, not least of all, in the context of the covenant

message”. 1%’

a. Yahweh’s proposal to Israel (vv. 3-6)

The rhetorical speech of YHWH to Moses in vv. 3-6 forms an inclusion:

(v. 30) SR 35 Tam) 2P mmab mRh N

198 Brueggemann, Exodus, 834. He categorically speaks of freedom from Pharaoh to Yahweh from one
master to a new one.

194 Childs, Exodus, 366.

19 Davies, A Royal Priesthood, 37.

19 Cassuto, Exodus, 226.

197 James Muilenburg, “The Form and Structure of the Covenantal Formulations,” VT 9 (1959): 347-65.
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“Thus you shall say to the house of Jacob and tell the sons of Israel”
(v.60) XL 12TON 3TN TN BT TN,
These are the words that you shall speak to the sons of Israel.

The episode opens with the first of Moses ascent D’A“_T'BKSU"?Q_{ (to God) on the mountain.

The syntax of this verse follows the same pattern in the preceding verse. The reader is
immediately introduced to the waw-consecutive pattern. Only that in v.3 it is waw +
perfect verb. For this reason the reader is preempted to see this construction as beginning
a new narrative unit or a shift in the episode. For example, in verses 1-2 whereas the
attention of the narrator was on the time and place of the Sinai encounter, the waw +

perfect construction indicates an unusual shift from place and time to Moses’ ascent to

God. Durham argues that the prepositional phrase 1X2 mn Dﬁf; in the preceding v. 1

has close connection with the phrase H?STJ TR in v. 3.% He, however, contends that

“the urgency of this completely narrative touch has been obscured by the insertion of what
amounts to a parenthetic note designed to connect this sequence also with the geographic
itinerary” 1%

Although, Durham’s argument is to indicate that the reference to “on the very day they
came” obscured the smooth flow of the narrative, the researcher does not think that the
implicit or explicit idea of the writer is utterly lost since in both instances the writer clearly
highlights the point of departure by alluding to specific markers to orient the reader to the
progression of the line of story.

Rivard intimates that the ‘rise’ of Moses to God and ‘call’ of him represent the distance

between God and Moses, even so more, that of the people to God, but at the same time

198 Durham, Exodus, 261.
19 1bid.
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Moses is positioned as a mediator between one and the other.?® In other words, Moses’
role is heightened at this point because he is the only one who can ascend to Yahweh and
make communication possible to the people. Davies rightly observes that “the divine
encounter which Moses is said to have experienced in v.3, has its counterpart in the

experience of the people disclosed in the divine discourses in v. 4”21 He continues to

argue that “the privilege of nearness or access (R12) to the presence of God (perhaps as
King might invite his favored courtiers to draw near to him) which serves as a setting for
the declaration of vv. 5-6,20?

Consequently, the reader is prepared by the gal imperfect verb x'\jpﬂ to indicate that

Moses ascent to the top of the mountain was God’s own initiative of communing with him
in order that he might hear Yahweh’s voice and declare his ultimate intentions to the

children of Israel.?%

The opening in v. 4 summarizes the entire Exodus story and wilderness experience from

the action of God as a deliverer and initiator of the relationship with Israel. The paradox of

the exodus story is built into the very phrase D?jT:BD'? ™Y WK D;_ﬁ‘xj DR (you
have seen what | did to the Egyptians). The phrase begins with a personal pronoun QNX.

The pronoun Dlﬁ‘xj RO is expressed in an emphatic manner because it places the

people in a position of having prior knowledge of what God had done in the past and for

200 Rivard, “Analyse Semiotique,” 335-56.

21Davies, Royal Priesthood, 41.

202]hid. .

23The repetition of the parallelism 5§j@7 ’/;:}5 Tam 2P n*;“g RN s a clear indication of the
poetic nature of these verse. Thus, the name of Jacob has the effect of linking the people who are present at
Sinai with the descendants of Jacob mentioned at the outset of the Exodus story in chapter 1:1; 5. But, here
the parallels in 19:1, 3 and 4 demonstrate that the emphasis was on the children of Israel and not house of
Jacob.
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which they were the recipient.2%* Childs points out that “the invitation to a covenant is
predicated on the great divine acts of the past which Israel had herself experienced”.?%
Israel was therefore being reminded of the mighty deeds of Yahweh and his care for them

throughout the wilderness experience. As stated by Davies that this “activity is summed up

in three cola marked by the verbs "0V (‘I did’), RWRY (‘I lifted’) and RINI (‘I
brought”)”.2%® Consequently, the phrase j'?rs DONX RN begins and ends with God. It

can be stressed that the one who was encountered at the destination was also the initiator

who shared the journey all along. Davies suggests that the phrase ‘?l_ﬁt D2OAR RARY (‘I

brought you to myself’) is without parallel in the Tanak. For him, the inherent tension
within the passage is not only God’s accompaniment of the Israelites on their journey, but
also the goal of the journey.?®” On the other hand, Brueggemann agrees with the thinking

that “the flight out of Egypt” has not had as its destination the mountain, the land, or any

other place, but ’f?k; (‘to me’); thus, the goal of the Exodus is presented as a “flight from

Pharaoh to Yahweh, from one master to a new one”.?%® According to Gutierrez, “the search
for union with the Lord governs the entire process of liberation and constitutes the very
heart of this spiritual experience of an entire people”.?®® This implies that God’s
deliverance for the people and bringing them to himself from the Egyptian oppression to

Sinai is a clear manifestation of unveiling his presence and closeness to the people.

Interestingly, the opening metaphor in v. 4b employs the image of an eagle to describe

Yahweh’s role with Israel. The comparison of this metaphor is probably to re-enforce the

204 Rivard, “Analyse Semiotique,” 355-56.

205 Childs, Exodus, 366. The reference to the deliverance from Egypt, phrased in v. 4 in terms of the negative
effect on Egypt (Deut 11:3)

206 Davies, Royal Priesthood, 41.

207 | bid.

208 Brueggemann, Exodus, 834.

209 G, Gutierrez, We Drink from Our Own Well: The Spiritual Journey of a People (London: SCM, 1987),
17.
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value of ’?K_’_ﬁ (‘to me’) to enable the reader or listener to understand the parallelism in the

comforting statements from YHWH to his people. The description appears to portray
Yahweh as an eagle who watches over its fledglings until it lands safely on the ground. For

example, the symbol of this great bird is vividly illustrated in Deut. 32:9-12:

For the LORD's portion are his people, Jacob his allotted heritage. He found him in
a desert land, and in the howling waste of the wilderness; he encircled him, he
cared for him, he kept him as the apple of his eye. Like an eagle that stirs up its
nest, that flutters over its young, spreading out its wings, catching them, bearing
them on its pinions, the LORD alone did lead him, and there was no foreign god
with him.

For Enns, the eagle imagery in this text portrays how a vulture teaches it young ones to fly
by throwing out of its nest, swooping down to hover its young and carrying them off to
safety.?!® It demonstrates God’s passion in reaching out to the people of Israel. Enns
argues further that, “the metaphor of the eagle should not be taken in the sense of Yahweh
teaching Israel how to fly, it only makes sense to view this passage in comparison with v.
4b as God’s divine provident of bearing Israel from Egypt to Sinai”.?'' Meyer argues that
the towering image of the people of God who were brought out of Egypt on the “wings of
eagles” likely taps into the notion of the maternal passion of these swift creature. He
further noted that though biblical poetry often uses the speed of eagles to denote rapidity,
one archaic poetic text (Deut. 32:10-14) draws upon the way eagles protect their young to

show God’s care for the Israelites (called “Jacob” in Deut. 32:9 and 15) on their journey.?'?

In other words, the classic metaphor is “YHWH is an eagle” this assertion brings to bear
on the reader the tendency to associate the character of an eagle with YHWH. In a sense
the pattern is simply YHWH being like an eagle. The metaphor works like an enthymeme

in that the reader is asked to participate by furnishing the characteristics of an eagle and

210 Enns, Exodus, 412.
211 |bid.
212 Carol Meyers, Exodus, 146.
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drawing the comparison between eagle and YHWH. The metaphor, by suggesting an

association, triggers a pattern of thinking in which comparisons are changed out.?*?

More often than not, readers make the association in their minds to enable them have a
better perception or understanding of YHWH. Thus, Davies suggests that the best way to
understand such metaphor is to see it in the light of the vulture iconography of the ancient
world.?** If this statement is true then perhaps by not mentioning the reality behind the
metaphor, the author of the book of Exodus gives the image greater rhetorical power. After
this memorable moment of Israel’s experience with Yahweh, we now turn to look at the
condition for Yahweh’s proposal. It must be noted that vv. 5-6 form the crux of the text

being analyzed.

a. Conditions for the proposal (vv. 5-6)

DO NM2TNR apTRYY Y9PWNYn pidYToR NS
PN 5: *‘7'*: QY 5:?: 1‘7:@ *‘7
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The text begins in v. 5a with a decisive mﬁ:_n (and now) to call attention to the change in

Israel’s past experience in the wilderness to their present and future relationship which is
about to unfold. One would have thought that YHWH after bringing his people from Egypt
to the top of the mountain would hurriedly announce their position in relation to him. On

the contrary, Israel’s bid in becoming ‘priestly kingdom’ is phrased in a conditional clause

BX (if) which expresses Israel’s immediate responsibility in a long stretch of infinitive

absolute ’5‘7: \W?;Wn DWW DN, This seems as though Israel’s future is framed within

213 Martha Cooper, Analyzing Public Discourse (Prospect Heights, IL: Waveland Press, 1989), 111.
214 Davies, Royal Priesthood, 41-42.
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this infinitive absolute.”*> Meanwhile, the people are called by these action verbs (ViU

to hear and D@j?;!ﬁ to keep) in anticipation for the covenant. For Wells, the construction

of vv. 5-6 differs from the aspect of ‘conditional promise’ in that the relationship of
protasis (the statement of condition) to apodosis (the result of meeting the condition) is not
consequential.?*® As for Patrick, “the protasis, or conditional clause, is a definition of the
requirements of the position or vocation designated by the titles of the apodosis”. He
paraphrases by alluding to the fact that “Being Yahweh’s own possession, his holy nation
and kingdom of priests, entail submitting to his will”.?” Accordingly, if the reader takes v.
5 to be a conditional protasis, v. 6 can hardly be the apodosis of v. 5. As such the reader
could assume that v. 5 is part of a larger conditional structure formed by a protasis in v. 5

and 6, and an apodosis in v. 8.

Brueggemann in adding his voice to the general perception of conditionality in the text
expressed that “Israel’s future is conditional”. He, however argues that Israel’s “holy
distinctiveness depends on moment-by-moment listening to the God who commands and
authorizes”.?!® It is hard to overemphasize Israel’s relationship with God on the basis of
reciprocity. What this means is that failure on the part of Israel could attract a punishment
or severe consequences in her future of becoming a ‘priestly kingdom and a holy nation’.

As for Wells, this condition describes a “logical relation between responsibilities and

215 The syntax of this infinitive absolute in vv. 5-6 has raised a lot of debate among scholars. Muilenburg
speaks of ‘special covenant Gattung’ which spelt out a reward on the basis of obedience. “The Form and
Structure of the Covenantal Formulation,” 347-56.

218 Wells, God’s Holy People, 32.

217 Patrick, “The Covenant Code Source,” 145-157.

218 Brueggemann, Exodus, 834.
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privileges, in which Israel is invited to participate.?® But Fretheim is of the opinion that

obedience is already an integral component in that condition.??°

In v. 53, the phrase 727NN nmr:rm (and you keep my covenant) which begins with

waw and a direct object marker with pronominal suffix, probably indicates that the whole
idea of ‘covenant’ is not entirely new to the people of Israel. Fretheim suggests that “my
covenant” (v. 5) is no different from that of 6:4-5. He continues to say that the covenant at

Sinai is a specific covenant within an already existing covenant with an elected, redeemed,

believing, worshiping community.”* According to Davies, the phrase “1"7271R
nmmm occurs elsewhere with “reference to the human response appropriate to a

divinely initiated arrangement; it is an already established covenant which is in view (Gen
17:9, 10; 1 Kings 11:11; Ezek. 17:14, Ps. 78:10; 103:18; 132:12)”.??2 In this case, Israel’s
call to hear the voice of God is wrapped in their commitment to the covenant which has
foreshadows in the Abrahamic covenant. Kleinig in advancing this point asserts that
“listening to the voice of God and keeping his covenant, Israel fulfills her vocation as

nation”.223

Consequently, the reader is made to understand that the choice of Israel’s covenant
depends solely on their understanding of what YHWH has accomplished for them in the
light of their freedom from slavery in Egypt. Myers correctly observes that “to free Israel
from political and economic slavery at the time required an act of God, but to remain a

freed man not subject to selfishness, greed, and passion demanded a covenant with the

219 Wells, God’s Holy People, 32.

220 Terrence E. Fretheim, “The Redaction of Creation Redemption and Law in Exodus,” Int 45 (1991): 229-
39

221 Terrence E. Fretheim, A Commentary on Exodus (Louisville: John Knox Press, 1991), 209.

222 Davies, A Royal Priesthood, 50.

223 John W. Kleinig, “On Eagles Wings’: An Exegetical Study of Exodus 19:2-8,” LTJ 21.1 (1987): 16-27.
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God of their salvation”.?2* He continues that “it is perfectly clear that the tradition regarded
the deliverance from Egypt as antecedent to the giving of Torah”.??> At this stage one can
accordingly postulate some close resemblance of the law to the covenant. Such apparent
resemblance is difficult to gloss over because Israel’s continual relationship (covenant)
with YHWH stemmed from their effort in maintaining the Law. Childs concurs that the
historical tradition in Exodus and Deuteronomy is unified in seeing the covenant as
YHWH’s gracious initiative that stemmed from an act of God. Israel therefore, did not
achieve the covenant status, nor was it granted in a form that was conditional on her
fulfilling certain stipulations. Nonetheless, once Israel became the covenant people, the
imperative for obedience followed, and the covenant blessings were conditioned upon

faithful response.??®

More so, with respect to the syntactical function of *1772 D@j?_ﬁt@? (keep my covenant),

the translation into English reflects completed action carried out in the future. Thus, it
would be inappropriate to consider the covenant in this text as outlining a specific law. The
best we could account for is to read it in the perspective of a general guideline through
which Israel’s relationship with God can be grounded upon. Also, the fact that this phrase
is used in correlation with the Abrahamic covenant does not ultimately make the covenant

at Sinai conditional. The question arises as to the intention of YHWH relying on the
conditional clause &N in a construction which begins with a waw-consecutive and perfect
verb, places emphasis on the apodosis (concluding or “then” section) of the conditional

sentence. Is it the case that YHWH assumes that the action of the people makes the

condition valid or invalid?

224 3. M. Myers, Grace and Torah (Philadelphia: Fortress Press, 1975), 15.
225 |bid., 14.
226 Brevard Childs, Biblical Theology in Crisis (Philadelphia: Westminster Press, 1970), 214.
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Next, YHWH makes an interesting statement as he reveals the purpose of these slaves
whom for a long time had been waiting in anticipation for the paternal relationship that

exists between a father and a child. The divine speech of Yahweh is captured as follows:

A 1o 5 opm B DMy-oon

= aT

“you shall be my own possession” | “among all peoples”

ATIRTOD 273 BRI M) 232 N2DR 2TTIR SO
“for all the earth is mine” “but you shall be to me a kingdom of priests and a
holy nation”

The table illustrates Yahweh’s ‘paternal’ affection for the people of Israel. The phrase

ﬂ'?JD"? nn**m has the characteristics of waw + subject + verb which introduces a

clause that is juxtaposed with a preceding clause D’?;SS_JJU'B;?; to indicate a synchronic

action.??” In relation to A and B, the sentence is progressive because it describes the
intended purpose of the action of Yahweh framed within the emphatic DIj“ij just like the
closeness expressed in v. 4. Again, the preposition with pronominal suffix in the

construction makes the statement more personal. Consequently A and B! are reiterative

because they seem to use synonymous terms which are common to both.

The expression ’(5 Dn**m (you shall be my) in A is parallel to ’b‘ﬁ’tm (shall be to me)

in BL. In the same manner Al is an explanation to B, which gives an underlying reason for

the main action. The introduction of the *2 clause with pronominal suffix functions as

explanatory clause to the earlier point suggesting the personal intention of Yahweh in

calling Israel as his ‘treasured possession’. Conversely, B shows signs of exclusive

227 Robert B. Chisholm, From Exegesis to Exposition (Grand Rapids: Michigan, 1998), 126.
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relationship between Yahweh and Israel. With regard to A® and B! they neither explain nor

reiterate each other in the sentence construction since the clause begins with QXY which
precedes the main verb 1717. The inclusion of the pronominal suffix to the preposition 5

functions as emphatic signal just like the DRI in v. 4. Beryelin in arguing from this

conceptual layered text suggests that vv. 5-6 portrays a picture of Israel’s election based on
the sovereignty of God (‘the whole earth is mine’).??® As for Davies, the clauses in vv. 5a-
5b (or 5a-6a) are on this view, more in the nature of a proclamation of favor- an offer
which the people are expected to embrace.??® He continues to note that “emphasis on this
reading falls on the divine initiative, not on a quid pro-quo arrangement”.?*° In this case,
YHWH affirms the already existing relationship of Israel as highlighted in B. Following
the table above, the reader is able to identify the seeming parallelism in vv. 5-6 which

clearly demonstrates that the covenant blessings of Israel hinge around these key terms.
Thus, the following section seeks to analyze what it means to become YHWH’s H?;{p,
o2 N2, and TR i

b) Semantic Analysis

As noted previously, since the tension in this passage revolves around some key terms, it is
important to analyze how they function within vv. 3-6, in order to help the reader to
understand the image of Israel’s privileged position or relationship with YHWH.

(8). 71930 (v.5b)

The word occurs about six times in the immediate context of Exod. 19. It has other

parallels in Deut. 7:6; 14:2; 26:18; 1 Chr. 29:3 Mal 3:7 to express the idea of

228 \Walter Beryelin, Origins and History of the Oldest Sinaitic Traditions, trans. S. Rudman (Oxford: Basil
Blackwell, 1965), 75.

229 Davies, Royal Priesthood, 43.

230 |bid.
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‘possession’.?*! In the Akaddian language the word sikiltu, as in the cognate ;‘I5JO is used

to denote the treasures of the wealthy and of kings. Interestingly, in the LXX, the term
takes the form of an adjective (meprovoiog) which has the notion of “above and beyond all
people”. %2 In this case, both the Tanak and the LXX expressed a similar idea. Thus, it
presupposes that Israel’s designation as ‘treasured possession’ ultimately earns her the
privileged position before YHWH. In other words, YHWH is metaphorically identified as

wooing Israel to himself from among all the other nations (Isa. 62:3). Kleinig in

buttressing this point attest to the fact that “the metaphor H5JD does not fit God’s

possession of Israel, since God is the owner of everything”.?%

However, Sheriffs posits that TI?;_Q has the nuances of a “positive value, rather than

claim and demand only. This is evident from the associated phrases connoting selection

and the status of ‘priesthood’ and holiness”.?** In addition, Davies states that the position

of n?;p is not something Israel might attain by future acts of obedience, but something

which is theirs by “divine favour and which is manifested in the relationship which
involves an unwavering loyalty”.?® This interpretation is not without its limitations, as
Winger recognizes:

The danger of applying such a distant language Hebrew is clear. Furthermore, one
must first accept the application of the Hittite suzerainty treaty to God’s covenant
with Israel before the Akkadian use of sikiltum in such treaties is deemed relevant.

Since TT'?JO appears in many different contexts in the Old Testament which do not
deal with such a treaty, one must recognize that ﬂ'?JD is far broader in use of

231 R, Laird Harris et al, The Theological Wordbook of the Old Testament (Chicago, Illinois: Moody Press,
1980), Bible works e-book.

232 Daniel M. Gurtner, Exodus: A Commentary on the Greek Text of Codex Vaticanus (Leiden, Koninkklijke
- Brill, 2013), 369.

28 Kleinig, “On Eagles Wings,” 16-27.

23 Deryck Sheriffs, “Moving on with God: Key motifs in Exodus 13-20,” Themelios 15, no.2 (1990): 49-60.
235 Davies, Royal Priesthood, 46.
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sikiltum in Hittite treaties does not inform the meaning of HBJD in Exod. 19:5,
unless it is first determined that Exod. 19:5 is such a treaty.?%

Therefore, Israel’s status should be seen in the light of YHWH’s own internal struggle

over his exclusive relationship with the people which is expressed in the statement X"

53 "5z (“for all the earth is mine’). However, a clear distinction should be drawn that

Israel’s separation as “treasured possession” does infer that YHWH favors them more than

the other nations (4: 23).

ON=hicRgelplsl

As noted earlier, this metaphor is a hapax legomenon. The combination of the two nouns
poses great challenges and, not surprising, different interpretation has been given to this
metaphor. There are a considerable number of variations in the ancient text?®” but for the

purpose of the present section, attention will be given to those that have direct relevance to

the text being analyzed. The expression ‘kingdom of priests’ (D’\J_[Tb ﬁD%D?_D) has been

rendered in the LXX as Baotietov Lepatevpn (‘royal priesthood’); Aquila reads more
literally as ‘kingdom and priests’; the vulgate renders it as regnum sacerdotale (‘priestly
kingdom’); Targum Onkelos also renders it as ‘kings, priests’; the Syriac Peshitta

‘kingdom and priests’.?*

With respect to the syntax of n:%m: it functions as a construct noun and renders the

meaning as ‘kingdom of priests’. However, the LXX in keeping the Hebrew construct

‘kingdom of priests’ employs two nouns Baciterov ‘kingdom and iepatevpo ‘body of

2% Thomas M. Winger, “Royal Priesthood of All the Baptized” (Master’s thesis.., Concordia Seminary,
1992).

237 Symmachus and Theodotion renders it as Baciieia iepeic, Samaritan Targum D’\JI_‘}b ﬁ;f?m;, these

variation clearly illustrate the difference in interpretation scholars have assign to the term kingdbm 6f'priests.
238 Wells, God’s Holy People, 37. Cf. Elliot, The Elect and the Holy, 82-88; Propp, Exodus, 157; Davies,
Royal Priesthood, 1.
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priests’ (not ‘priesthood’). Thus, it may be possible to render the LXX as “you shall be to

me a kingdom of (royal residence) a body of priests, and a holy nation”.

Scholars are of the opinion that both words should be taken as substantives. Davies
reiterates the argument of Elliot saying that aoiieiov tepatevua may be understood either
as a single constituent (adjective plus noun): ‘a royal priesthood’, or as two nouns in

apposition: ‘a royal residence, a priesthood’.?*° In a similar vein, Wells rightly argues that

the construct n;f?r;f_: should be taken in two ways, namely: (a) the first noun can express

an attribute of the second, resulting in the LXX rendering ‘royal priesthood’, (b)
alternatively, the second may describe the first, which is more common, as in the vulgate
translation, “priestly kingdom’.2# It is worth noting that the Greek word Lepdtevpe, occurs

about 3 times in the LXX (Exod. 19:6; 23:22; 2 Macc. 2:17) as compared to the Greek

word iepateie. which occurs about 435 times in the LXX to describe D’\JD'D n:%m: in

terms of priestly office.?** It seems reasonable to assume that since peoiieia has the idea of
‘ruling’, the LXX preference of Lepatevua over iepatete can be as a result of keeping the

construct formation of the translation in the Tanak.

Furthermore, because the term ﬂ;??;?_: from the root ‘[5?3 connotes the idea of

sovereignty or ruling, Israel as YHWH’s ‘treasured possession’ automatically becomes a
nation under his direct influence and control. In consequence, Israel’s allegiance to these

honorific designations is ensued in their obedience and willingness to keep the covenant of

YHWH (v. 5). For Durham, “the noun construct in relation to D‘g[}b describes Israel as a

239 Davies, Royal Priesthood, 66.

240 \Wells, God’s Holy People, 37.

241 F. Wilbur Gingrich and Frederick William Danker, Shorter Lexicon of the Greek New Testament, 2nd
Edition (Chicago: University of Chicago Press, 1965), Bible works e-book.
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kingdom run not by politician depending upon strength and connivance but by priests

depending on faith in YHWH, a servant nation instead of a ruling nation”.?*?

According to Davies, the priesthood described here is doubtless influenced to a large
extent by cotemporary political events, and it seems clear that there is allusion to the LXX
text of Exod. 19:6.2*% Davies concludes that taking a cue from the contextual consideration
might include the fact that the words kal t0 Paoiielov kal TO lepotevpo Kol TOV

ayLeopoy appears to be epexegetic of the preceding kAnpovojiiar oLy (‘an inheritance for
all’). Thus, W72 ™11 03 n;f;r;r; should probably be considered epexegetic of
ﬂ'?;p.z““ Therefore, the study seems to suggest that both the LXX and Tanak envisage the

phrase ‘priestly kingdom’ to mean Israel as a collective body and not as individual

priesthood.
(©). WP M1 (v.6)
The phrase is a hapax legomenon. It is not surprising scholars have suggested that the

phrase be taken in parallel with D’QI_':!'D n;f;z;r_:.245 This clearly demonstrates the prima

facie of this metaphorical phrase. In spite of its uniqueness, however biblical writers use a

similar expression \Eﬁ‘r‘? QY very common in the Tanak and especially in the
Deuteronomy. It is plausible that the author of Deuteronomy prefers W72 QU (Deut.
7:6; 14:21; 26:18, 28:19) in order to make a clear distinction between Israel (B1) and the

foreign nation (232). Again, the parallelism between these two expressions opens the eyes

242 Durham, Exodus, 263.
243 Davies, Royal Priesthood, 65.
244 |bid.

245 Avowedly, tLﬁ'ATi?the singular adjective masculine occurs about 56 times in the Tanak. More so, the
masculine singular absolute occurs only 4 times in the Tanak.
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of the reader to envisage that though H5JD is found in Deuteronomy, it is rather
expressed as TT5JD DY than WP .

Wells has examined the parallel in some detail, demonstrating how the syntagm ‘ﬁJJj may
be construed by the reader in this context rather than QU. However, Wells echoes that
Israel becoming W2 121 was for the purpose of reaching out to the other 012.%° For
him, the use of ’ﬁJJ':I rather than Y bears significance since the two terms are not used
interchangeably in the Bible.?*” He, however, attests to the fact that DY is found hundred
times with pronominal endings, suggesting it is something subjective and personal. ‘ﬁJJj §

rather objective and impersonal.**® Although, 121 in the immediate context of the text does

not express the notion of a personal language, it can probably be inferred that Israel as a

‘holy nation’ is to enable the reader to deduce whether Israel’s holy character stands in

parallel to the ‘other nations’. According to Davies, the term QY is sometimes felt to be a

kinship term, hence not an expected word for that which a group becomes. A group or
individual progenitor may, however, become a ¥12.24° In this instance, we may assume that
Israel’s call to be holy does not necessarily refer to the individual members of the
community but rather a group of people who have been clearly distinguished by YHWH as

priestly. Thus, QY could refer to a “discrete group of persons (composed of individuals ),

246 \Wells, God’s Holy People, 39.
247 | bid.
248 |bid.
249 Davies, Royal Priesthood, 100.
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whereas ‘ﬁ.ﬂ is a collective, regimented body whose indivisible unit is the 7R, i.e. the

mortal who is merely one of a crowd, a stistic”.2>°

In essence, Wﬁjp ‘1;1: may be construed by the reader as a designation to set aside Israel

for YHWH’s own purpose spelt out in their mission and vocation. Thus, in order for this
nation to have complete access to YHWH’s presence they need to become a priestly nation
whose comparison is second to none. Although, the description echoes future
consequences, the immediate context of Exodus seems to suggest some sort of

commitment between Israel and YHWH which is reenforced in the designation ‘holy

nation’. Wells is careful to admit, rather than substantiate that the adjective tzﬁj‘?

describes that with which God’s presence abides, or that which belongs to YHWH. For
Israel to be a holy nation, founded by YHWH, it must live in his presence and be his.?®*At
first glance, it scems Wells is confirming the idea that to be ‘holy’ has a quality of

describing Israel as a nation belonging to God in terms of relationship alone. On the

contrary, he concludes by saying that fLﬁji?, does not only indicates a sense of “belonging

to YHWH but also a quality of relationship with him that denotes a religious dimension in
the manner of priests (although we are yet to establish a theological understanding of
‘priest’)”.%2 In a similar vein, Fretheim posits that “the phrase looks not inward but

outward, beyond the self or the community.?3

The subunit perhaps is a way of making the reader to identify the covenant ratification and
YHWH’s intention enshrined in the designation of Israel as ‘priestly kingdom and holy

nation’. Yet, the people’s response to these covenant titles can probably be made plausible

20 Wells, God’s Holy People, 40.

21 pid., 41.

252 |pid.

253 Fretheim, “The Reclamation of Creation,” 355-7.
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by their obedience to YHWH. For Chirichigo, the “state of equilibrium is presented,
although Yahweh’s offer to Israel is contingent upon their acceptance and obedience
which are important elements in the development of the notional (or plot) structure of the
Sinai pericope”?* We now turn to look at the details of the response of the people to
YHWH’s proposal in the next section.

b. Israel’s response to YHWH’s proposal (vv. 7-8)

nR, 07725 DR o WP RIPM MU R3NYT
S IR R ORI oM ‘7:
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The section begins in v. 7 with &J::] (‘so...came). The verb appears in the preterit which

alerts the reader to a paradigmatic shift in the scene from the meeting between Yahweh
and Moses on the mountain episode in the preceding vv. 3-6 which form an inclusion. In
addition, the prefixed waw-consecutive functions as a coordinating conjunction linking v.
7 with the previous verse, thereby showing the relationship between God’s imperative to
Moses in vv. 4-6, to the people’s response in v. 8.2°° In other words, the divine declaration

which has Israel’s designation as ‘priestly kingdom” is conveyed through Moses with the

prepositional prefix 5 before the noun (elders) perhaps to indicate the crucial role they
play within the community. The relative particle wwx ends and the thought process

resumes with the insertion of ﬁJ\;.j”_] indicating that the action of Moses had the support of

the elders.

2% G .C. Chirichigno, “The Narrative Structure of Exod. 19-24,” Biblica 68, no. 4 (1987): 457-479.

25 According to Chisholm, From Exegesis to Exposition, 90, when the waw-consecutive is prefixed to an
imperfect verb, which is in fact the form of %2, the construction points towards a progression in the
narrative. On the other hand Amit admits that the progression or contrivance organize the data for the author
in a multi-phased, hierarchical structure, where the elements are arranged in an ascending or descending
order: from general to the particular or from minor to major, or the reverse. Y. Amit, “Progression as
Rhetorical Device in Biblical Literature,” JSOT 28 (2003): 3-32.
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The phrase D(S;U"?:TJ in the nominative singular employs the adverb \ijjj to describe the

collective response of the people expressed with two future verbs (727, "TS;?;.:’J_).

According to Fretheim, “if obeying God’s voice and keeping covenant is a wider and
deeper matter than obeying the Sinai commandments, then v.8 clearly is a commitment to

obey whatever words God may command over the course of Israel history”.2®

Scholars are of the view that Israel hurriedly responded to Yahweh’s proposal. For
Fretheim, “the concert of the people entails a high level of confidence in God himself, that
what God may have to say in any future is in their best interest that they are under the care
of a mother eagle in all of their undertakings”.?’ In discussing the affirmative response of
the people, Jacob intimates that “this marked the first occasion in which the people were
united in their decision, and it equaled 24:3. This was the grandest hour in Israel’s life:
Israel willingly accepted the task of being God’s people”.®® In a similar vein,
Brueggemann posits that, “through the self-disclosure of Yahweh, the formation of a new
community of radical obedience occurs”.?>® Patrick remarks that “surely when the people
respond ‘all that Yahweh has spoken we will do,” it can only be understood as a
commitment to obey the covenant law and thus clearly presupposes v. 5a”.2%0 Patrick

maintains that the pledge of the people puts the relationship into effect.?*

In other words, all the people become YHWH’s possession, his priestly kingdom and holy
nation, at the pledge of their obedience. As Beyerlin observes, “the essential connection of

Israel’s acceptance of her sovereign’s terms (Sinai) is the preceding mighty act (of God)

2% Fretheim, A Commentary on Exodus, 211-12.

257 bid.

258 Benno Jacob, The Second Book of the Bible: Exodus (Hoboken: Ktav Publishing House, 1992), 530.
259 Brueggemann, Exodus, 830.

260 patrick, “The Covenant Code Source,” 145-157.

261 hid.
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which furnishes the motive”.2%? After, having received the favourable response from the
people, with the repetition of the relative clause concluding Moses’ statement, YHWH

instructs Moses regarding the preparation necessary for the theophany.
3.3.3 Preparation for Yahweh’s Appearance (vv. 8c-15)
The opening clause :{;7;] in v.8c begins with the same wayyiqtol form indicating a shift in

Moses return to Yahweh. Amazingly, the reader is not given any prior information for this

second return. In this instance, the only information the reader is privy to is that YHWH

announces his coming to Moses in a thick cloud with an interjection 7371, The emphatic
personal pronoun ’5]&5 conveys the progressive action of YHWH in the verb X2 (qal

active participle). Conversely, the prepositional phrase ‘[’5& with the pronominal suffix

is to indicate YHWH’s action in the future. From the statement of v. 8b, YHWH’s actions

is carried through the adverbial prepositional phrase 1341 3U2 to Moses in the second
singular pronoun (?{*'?zs N2 ’531‘5) inv. 9b.
For Winther-Nielsen, the theophanic cloud is designed to clarify the status of Moses in

relation to the impression he is to make on the people as the over hearers of direct

communication between God and Moses.?®® Davies, in his comparative studies of Ancient

262 Beyerlin, Origins and History, 75-76.

263 \Winther-Nielsen, “Toward the Peak of Mount Sinai”, 1-19. With reference to Exod. 14:31, Deut. 34:10.
Arguing on similar direction, Fretheim, posits that “the public display of YHWH coming down to Moses in
such a dramatic fashion was for the people to be convince that Moses is a mediator of the word of God and
not just his own opinion. He argues further that “the divine determination of YHWH to accentuate the
credibility of Moses lifts up the importance of leadership”. Exodus, 215. Brueggemann observes that “the
intention of of YHWH’s speech to Isracl was not one of obedience; rather it was to certify and legitimate
Moses, so that the people may “trust” Moses words ”. Exodus, 835. Meyers augment that YHWH’s coming
in the dense cloud is to be seen as ‘the marker of divine presence which apparently intended to hide God’s
physical manifestation, for the people are meant to hear, but not to see the deity, who is the epicenter of
holiness’. Exodus, 150. What is more, Moses is place in a position so as to have influence in the lives of the
people in order to make YHWH’s voice visible to the people. The heightening of Moses mediatorial role
runs through the entire exodus narrative. Childs shares in the opinion that “this verse testifies that
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Near Eastern literature, points out that the “theophany accounts suggest that they are in
part, designed to enhance the status of the one receiving the theophany”.?®* McKenzie
refutes this claim by arguing that the theophany is distinctively Israelite and cannot be seen
as being derived from ANE storm mythologies. He, however, maintains that “the
theophany is an appearance or manifestation of YHWH in character and attributes which
reveal His divinity and power, and is thereby distinguished from other appearances in
which He is known as the reaveler.”?®® As for Philips, theophany and Law were thereby
brought together: the gift of the commandments came to Israel as part and parcel of her

election.256

In addition, the repetition in v. 9b introduces what Israel’s response is to be regarding the
news of YHWH’s dramatic appearance. The parallelism in the preceding v. 8c and 9c is
often regarded by source critics as a complete gloss, since they both carry the same notion.
For Chrichigno, “the repetition of the two similar clauses also acts as a pause which
indicates that Moses first brought back the reply of the people to YHWH, but could not
actually report the words of the people to Him in 9c until YHWH had finished speaking to
Moses”.25” Chirichigno maintains that “while the preposition of Moses address to YHWH
in v. 9c is not included in the first sequence, its addition does not disrupt the succession of

the narrative”.?%® Furthermore, in vv. 10-15 the clause begins with a waw-consecutive

which is linked to the main verb wrzx* The inclusion of the independent pronoun ’ﬁ]:s

matches the prepositional noun HI;??D'5::§ in gender and number to direct attention to the

role of Moses in the preparation process culminating in YHWH’s presence on the ‘third

mediatorship of Moses did not arise as an accidental afterthought, but was intended from the start”. Exodus,
368.

264 Davies, Royal Priesthood, 107.

265 ], L. McKenzie, Dictionary of the Bible (Chicago: Bruce 1966), 884.

286 Anthony Phillips, “A Fresh Look at the Sinai Pericope,” VT 34 (1984): 39-52.

27Chirichigno, “The Narrative Structure of Exod. 19-24,” 457-479.

268 |bid.
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day’. In addition, it can be assumed that the reference to the ‘third day’ manifestation of
YHWH’s presence in vv.10-15 connects the preceding vv. 1-2 to assist the eye of the
reader in identifying the parallel idea and thus be able to relate it to specific time markers
in the story line. However, Alexander intones that “the preparation is contingent upon the
people having expressed their willingness to accept their role as outlined in vv. 4-6.2% |t
presupposes that the people’s unwillingness to accept or reject the covenant condition

could have rendered the preparation process implausible.

Consequently, for Israel to become a priestly and holy nation, Moses had to carry on the

responsibility of YHWH by consecrating (D/!j(;?'-ip) the people (v.10). Meanwhile, with
the introduction of the piel form Dﬂ!D"TP1 with the third masculine singular suffix

coordinates the remaining action verbs to the process of preparation in anticipation for
YHWH?’s presence. In essence the piel stem is perhaps deliberately positioned to enable
the reader to experience the intensity of the verb.2’® In other words, the identification of
Moses as the subject of the main verb further illuminate the weight of the responsibility
which YHWH lays upon Moses with regard to a consecrated or holy status of the people.
Moses, however, lists the preparation necessary for the encounter, as washing of clothes,
which must be done in two days. This practice is often suggested to be common in the

Tanak as people encounter God in any solemn event.?’* For Meyers, Israel’s cleanliness is

269 Alexander, “The Composition of the Sinai Narrative,” 1-20.

270 Bruce K. Waltke, and M. O’Connor, An Introduction to Biblical Hebrew Syntax (Winona Lake, IN:
Eisenbranus, 1990), 10.

211 Gen 35:2, where Jacob instruct his household and all who were with him, to ‘Get rid of the foreign gods
and purify themselves and change their clothes. In contrast, Gentry argues that although the element of
purification is certainly present in this text but one cannot equate consecration and purification in strict
terms, and the root AW (purify) is not used. Peter J. Gentry, “The Meaning of “Holy” in the old
Testament,” Bibliotheca Sacral70 (2013): 400-17. However, it is necessary to allow the inner-biblical text
shows the direction for the reader to decipher the context in which the word is situated.
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a condition of holiness, not so much as a removal of her dirt as restoring of garments to

their pristine state.?’?

In buttressing this point, Childs makes a useful and important distinction between the
promise of becoming a ‘holy nation’ and the demand to ‘purify oneself” as the profound
connection between the people and God who has laid claim upon them and thus it emerges
in the process of preparation.?’® Durham further elaborates the point that “the preparation
of the people in vv. 9-15 is a parenthesis besides the main event of the giving of the
Decalogue”.?’* In other words, the reader is given an indication to the seemingly
importance of the Decalogue, which serves as the springboard for the consecration of the
people.

In addition, vv. 12-13 begins with the same waw-consecutive clause: The progression of

the narrative is seen in the imperative Q‘?;qm in relation to the noun or substantive to
indicate the function of the verbal idea.?”® In this instance, the hiphil verb n%nm “you

shall set bounds” relates to the noun QY “people” (v.12).

Also, in vv. 12-13, the author moves the flow of the narrative from the initial imperative

address to the people to a more specific instruction contained in the phrase 17322 SJJJ'I
912 ISy 0% 1MW, For Winther-Nielsen, “the initial imperative of this embedded

phrase is backed by an elaboration that they are not to touch the edge or foot of the

mountain”.?’® However, the people are told not to approach the mountain until the sound

of the 53‘?1 (trumpet) was heard. The dramatic description of the mountain is even

272 Meyers, Exodus, 154.

273 Childs, Exodus, 368.

274 Durham, Exodus, 268.

275 Chisholm, From Exegesis to Exposition, 83.

276 Winther-Nielsen, “Toward the Peak of Mount Sinai,” 1-19.
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heightened in the syntactical function of the infinitive absolute P123° mr;. Gentry sums up

the import of these verses succinctly and accurately by contending that the “ban,
interdiction, prohibition” (or taboo) are not to be equated to consecration. According to
him, “a consecrated mountain” is not “a forbidden mountain™: such an interdiction is as a
result of the consecration which does not define consecration itself. In his view,
consecrating the mountain is to prepare it for the coming of God. To do this, Moses must

place boundaries there in order not for the people to approach it.?”’

Presumably, the boundary set by Moses was not necessarily intended to prevent the people
from approaching the mountain. Some scholars argue for an absolute prohibition of the
people drawing near the mountain. Alternatively, Sailhamer commenting on the
prohibition of the mountain intimates that the warning could simply be ‘watch yourselves
going up’ as ‘beware not to go up’.2’® He argues further that the warning in v. 12 is merely
a warning not to enter the mountain until the appropriate time.?”° On the contrary, Gentry
avers that “the invitation to the people to participate in theophany is for consecration and
not as spectators; the place and the people are ready to receive God because they belong to

Him” %°

Thus, as a people who belong to YHWH, they are to be consecrated in anticipation of the
‘third day’ appearance of YHWH. Winther-Nielsen, however, notes the contrast between
the prohibition not to go up for two days, and at the enduring trumpet signal on the third
day to go up.?®! On the contrary, Wells points out that “the presence of the holy God in

their midst means that any departure from the people’s consecrated state will endanger

217 J. Gentry, “The Meaning of “Holy” in the Old Testament,” 400-17.

28 John H. Sailhamer, Introduction to Old Testament Theology: A Canonical Approach (Grand Rapids, MlI:
Zondervan Publishing Press, 1995), 284.

29 Sailhamer, Old Testament Theology, 285.

280 Gentry, “The Meaning of Holy in the Old Testament,” 400-17.

281 \Winther-Nielsen, “Toward the Peak of Mount Sinai,” 1-19.
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their continued existence, because the holiness of God cannot coexist with what is unholy,
what is impure or unclean”.?®? This presupposes that Israel’s consecration was a major

requirement for their preparation in approaching the sanctuary of God.

In the next textual unit (vv. 14-15), the parallelism with the preceding vv. 10-13 is
obvious. Beekman and Callow, commenting on repetition and continuity in themes,
intimate that “when referents and key thematic words are repeated throughout the text,
they help the reader keep in view the thematic goal of the text”.?8 It presupposes that the
bounding of the mountain in vv. 12-13 and the consecration of the people are to highlight
to the reader the holiness of YHWH which cannot be taken for granted. Thus, it seems that
the last statement by YHWH is framed in the phrase “do not go near a woman” perhaps to
connect well with the directives in vv. 10-13. As for Childs, “the required sanctification
summarizes God’s command with a specific, concrete injunction ‘do not go near a

woman!284

Therefore, one can perhaps envisage that Israel’s call to be holy and priestly is grounded
on the continuous obedience to YHWH’s directives ensued in the consecration process
which leads to the meeting with God on the third day. It is also imperative to mention
syntactically that the chain of waw consecutive which began in v. 3 continues into v. 15.
As such, it can be assumed that the first two episodes from vv. 3-8b and 8c-15 are

presented together as one preparatory unit to help the reader make an informed decision as

282 \Wells, God’s Holy People, 64.

283 John Beekman and John Callow, Translating the Word of God (Grand Rapids: Zondervan, 1974), 79-80.
284 Childs, Exodus, 368-9. Durham sees in this phrase “a euphemism for sexual intercourse”. He argues that
the prohibition is parallel to the prohibition against touching the isolated area of Mount Sinai: a man’s semen
rendered both the man and the woman with whom he was having intercourse unclean and therefore culturally
unacceptable for specified period. Exodus, 265. G. J. Wenham, “Why Does Sexual Intercourse Defile (Lev
15:18)?” ZAW 95 (1983): 432-34. Argues that “God who is perfect life and perfect holiness, can only be
approached by clean men who enjoy fullness of life themselves.” What this means is that when the semen of
the men is intact then he becomes holy but when discharge takes he is considered as unclean. One wonders
whether that polarity between the sacred and profane is exactly the understanding the author of Exodus is
painting. In my opinion the sacred space is created to enable the people realize that they cannot toil with the
holiness of YHWH and such the only way to keep the relationship going is the daily consciousness of one’s
state.
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to the implication of belonging to YHWH entails in the designation to be ‘priestly

kingdom and a holy nation’.

3.3.4 YHWH’s Dramatic Appearance (vv. 16-19)
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Yet, on the long awaited third day, the people in anticipation to meet YHWH are
assembled at a distance from the mountain. YHWH descends as promised in the thick
cloud, but the events are erupted as well by the presence of thunder, lightning, the

cacophonic blast of a loud trumpet, smoke fire, and the violent trembling of the mountain.

This culminates in the event of the third day mountaintop divine theophany (vv. 16-19).

Coming back to the text, with the introduction of the transitional marker *i1°1 the reader is

signaled to a new scene in the unfolding narrative of the third day event in v. 16.%°

According to Winther-Nielsen, “the sequence of the verb *71°] followed by two more

forms of this verb is an indication of the temporal expressions specifying the exact time of
the day and the third day, one in an eventive sense of ‘they came’ occurred, was’ in
combination with natural forces of nature”.2%8 After, the narrator in specifying the morning
of the third day event, the narrative is further heightened with the force of the adjectival

and adverbial description of YHWH’s mountaintop manifestation.

285 Alviero Niccacci, The Syntax of the Verb in Classical Hebrew Prose (Sheffield: Sheffield Academic
Press, 1990), 48. The linguistic understanding of *1"1 into the main narrative enforces the position of the

narrative, so that that position becomes an integral and important part of the account. Thus, in this regard, the
reader is able to grasp that perhaps the entire narrative in Exod. 19 is about the theophanic manifestation and
awesome presence of YHWH.

286 \Winther-Nielsen, “Towards the Peak of Mount Sinai,” 1-19.
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With vv. 16b-17, the narrator introduces a similar pattern to describe the mountain vv. 10-
13 and to highlight again the significance of the meeting place with YHWH. However, in
v. 18, a waw + non verb is used, to indicate to the reader a shift in scene from the camp
and the foot of the mountain, to the mountain itself, upon which YHWH descended.?®’ The
mountain at this time is characterized as fuming with billowing smoke and fire. Following
the metaphorical description of the mountaintop manifestation, “the storm and fire imagery
of vv. 16-19a is an attempt to describe the indescribable experience of the coming of
YHWH. It is language recurrent in OT theophany accounts, and language rooted in
Canaanite description of the arrival of a deity”.?®® Durham maintains that “the reference to
the increasing sound of a ram’s horn following each of the two verses using the storm and
fire imagery (vv. 16, 18) and the reference between those two verses to the positioning of

Israel binds the verses together into a unity of rising intensity”.%%

Moreover, in v. 19 the narrator uses a similar construction (v. 16a) only that in this case
the focus is not on the fuming mountain but rather on the dialogue between Moses and

YHWH. The reference to Moses speaking and YHWH answering him is framed in the use

of the imperfect verb (Wi‘[j, 13317) to indicate a repeated action. According to Hyatt, the

repeated action of the imperfect verbs should be rendered: “And as the blast of the trumpet

(ﬁéﬁwﬁ 5‘)?) grew louder and louder, Moses spoke and YHWH answered him in thunder

(51;73 12017)”.2% According to Winther-Nielsen, “the function of these two imperfective

verbs is extremely unorthodox configuring with Moses speaking and YHWH answering

287 According to Niccacci, the breaking of the narrative chain focuses, the reader attention to something that
the writer considers important. Niccacci, Classical Hebrew Prose, 48.

28 Durham, Exodus, 270. On the other hand, some see the ‘ensuing theophany as the most significance
appearance of YHWH in the entire Hebrew Bible couched in a language of powerful phenomena of nature’
Meyers, Exodus, 154.

289 |bid.

290 3, Philip Hyatt, Commentary on Exodus (Marshall: Morgan & Scott Ltd, 1971), 202.
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(v. 19b)”.2°1 Thus, in this case the narrator leaves the reader in a state of confusion as to
the content of the message between Moses and YHWH. On this issue, Chirichigno
suggests that “the people may have heard the Decalogue in the ensuing speech of

YHWH”.2% A scholarly debate arises as to whether YHWH spoke or thunder.?® It is

probable that the double entendre of %i? in v. 19 is to indicate to the reader that Israel

heard YHWH in thunder.?®* Yet, at the increasing sound of the trumpet Moses stands alone
with YHWH speaking whilst the people remain at the foot of the mountain. This
presupposes the reason the text envelopes Moses as the only one who could mitigate the
voice of YHWH. According to Chirichigno, “the awesome nature of the event was too
much for the people to take, which thus led to their request for mediation”.?®® As for
Alexander, “the chronological notice in v. 16 referring to ‘third day’ not only marks the
beginning of a new episode, but immediately links this section to the preceding (vv. 11,
15) by indicating that YHWH’s promise to Moses in v. 9 is about to be fulfilled in

v.1972%

Van Seters refutes such a claim that “there is no public legitimization of Moses as
suggested in v. 9 as the point of Moses’ role in the theophany, only reprimand”.?®’ If
indeed this is the case why does the narrator continue to highlight Moses as the only one
who could mediate on behalf of the people? Presumably, one would have thought that
since Israel had been designated ‘kingdom of priests and a holy nation’, it is plausible to

envisage the people playing equal role at the divine manifestation of YHWH. On the

291 Winther-Nielsen, “Toward the Peak of Mount Sinai,” 1-19.
292 Chrichigno, “The Narrative Structure of Exodus,” 457-479.
2% The Tanak renders it as voice, whereas the LXX renders ‘sound’ and the vulgate ‘voce’. Since the

Hebrew IAqé has some ambiguities, gaps, strange repetition and apparent contradiction, it makes it
difficult to determine what exactly the author meant in these verses.

29 Childs, Exodus, 343.

2% Chririchigno, “The Narrative Structure of Exodus,” 457-479.

2% Alexander, “The Composition of the Sinai Narrative,” 2-20.

297 Van Seters, “Comparing Scripture with Scripture: Some Observations on the Sinai Pericope in Exod. 19-
24.” Quoted in Alexander, “The Composition of the Sinai Narrative,” 1-20.
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contrary, Wells posits “the parallels are indicators for ‘identifying Moses as a priest: the
essence of the role of the priest is to draw near to YHWH, thus Moses is depicted as the
ultimate priest”.?® This is because Moses is the only one in the story who could cross the

boundary set by YHWH.

Thus, what seems to be the climax of Israel’s anticipation to meet YHWH is perhaps
erupted by the natural phenomenon (lightning, thunder, fire and smoke) which
accompanied the divine manifestation of YHWH, thus placing fear on the people to stand
at a distance. Perhaps, the intention of the narrator in the divine manifestation of YHWH is
to capture the eye of the reader to appreciate the authority of YHWH in Israel’s past

experience in Egypt and the progressive action of YHWH in the future.

3.3.5 Yahweh Instructs Moses to Warn the People (vv. 20-25)
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In v. 20, the narrative resumes. The preposition 55_.7 indicates YHWH’s presence on top of

Mount Sinai. In addition to the description of the mountain, the narrator employed three

action verbs (777, X972, TT'?SJ) which agree both in gender and number, to further describe

the repetitious ascent and descent of Moses on the mountain. However, in v. 21 the

2% Wells, God’s Holy People, 107.
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narrator shifts the attention from the third person to the second formula to frame the

dialogue between Moses and YHWH. The use of 77 functions as a direct command from

YHWH to Moses to carry out his mediatorial responsibility. Moses’ mediatorial role is

further heightened by the use of =1, to carry out the responsibility of YHWH in a

summary of warning to the people.

Winther-Nielsen points out that “the use of the imperative has a menacing force

commanding Moses to witness against the people in v. 21b”.2%° This is perhaps seen in the

phrase 10777712 which linked the gal infinitive construct PN with the prepositional 5

to describe the punishment on the people. Childs argues that “the warning is given for the
sake of the people, who have no experience as yet of the dimensions of divine holiness and
warned lest they destroy themselves”.3®° Alexander, however, posits that “the command to
warn the people against ascending the mountain implies that some of them may tend
towards disobedience rather than compliance”.®' He argues further that “the warning in
wv. 20-25 casts a dark shadow across the positive response of the people in v. 8”.30?
Although, Israel willingly accepted the covenant blessings, it was their obligation as a

people to continually demonstrate that obedience by submitting to sovereignty of YHWH.

Furthermore, the adversative particle 247 in v. 22 shifts the warning from the people to the

priests perhaps to introduce to the reader for the very first time that the priests, who were
supposedly enjoying some access to YHWH were forbidden to enter the presence of the

‘holy mountain” without the necessary priestly consecration. As a result, the priests as well

29 Winther-Nielsen, “Towards the Peak of Mount Sinai,” 1-19.
300 Childs, Exodus, 370.

301 Alexander, “The Composition of the Sinai Narrative,” 1-20.
302 |bid.
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as the people were mandated to undertake the consecration process. The repetition of

?jg?']a (v. 22) clearly serves as a link to the preceding v. 21.

The rhetorical question is, why were the priests exempted from the general consecration
until this time? In buttressing this point, Davies comments that “the status of these priests
as those who enjoy a more inherent degree of sanctity might have exempted them from the
general prohibition”.3® As for Perkins, “the priests who draw near to YHWH are warned
to consecrate themselves. Presumably if they draw near in an unconsecrated state, YHWH
will remove some of them.>** In my view, the statement made by Davies seems more
convincing but the inclusion of the priests in the consecration process is probably to place
equal demand on them just as the people in order not to take the presence of YHWH for

granted.

The position of this verse has generated scholarly arguments. According to Durham, “the
necessity for priests to respect the holiness of YHWH’s presence, attached to the Sinai
narrative as an illustration of the seriousness of the restrictions made by that holiness, is

anachronistic even to the sequence of exodus”.>®

Furthermore in vv. 23-24, the waw + imperfect construction is used by the narrator to refer
to the preceding vv. 12-13 to further relay YHWH’s instruction to the people. The
parallelism in both verses is that whilst in vv. 12-13 Moses and the people were directly
responsible for maintaining the boundary, in vv. 23-24 YHWH himself is the one to “break

out against them”. According to Perkins, “the warnings and preparation that YHWH

303 Davies, A Royal Priesthood, 110

304 Larry Perkins, “The Greek Translator of Exodus,” Journal of the Study of Judaism 44 (2013): 16-56.

305 Durham, Exodus, 273. Reference to ‘priests’ seems strange in this context since the Aaoronide priesthood
was not yet established. Source oriented commentators tend to see an anachronism here due to a secondary
insertion of vv. 20-25. Childs, Exodus, 375. Suggests that a ‘traditional resolution of this problem is to
understand the priests to refer to the first born sons of every family who were specially dedicated to God
(Exod. 13:2; 22: 28). | share in the opinion of both scholars, but in the immediate context of Exodus, I
believe the suggestion made by Childs is plausible.
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communicates to Israel are considered then a means of evaluating their willingness to
obey”.3% On the other hand, Durham alludes to the fact that “the repeated warning about
the boundaries provides a further means of emphasizing both the restrictions regarding the
boundaries and the uniqueness of Moses’ role”.3%” It is presumably not surprising that
Moses continues to play the intermediary role on behalf of the people. However, whilst on
the mountain, Moses receives the command to come with Aaron (v. 24). This verse also
raises concern for scholars, since Aaron does not ascend with Moses in the immediate

context of the text.

As Childs mentions, “the section is considered anticlimax and has been the subject of
discussion and conjecture mainly because it disturbs the ongoing movement of the
chapter.3% This unusual ascent of Moses makes it difficult to link it to the preceding verse.
Thus, in contributing to the discussion, Alexander argues that vv. 20-25 complement the
description of the theophany by focusing on the theme of holiness. According to him, “the
complimentary nature of the two scenes probably explains why these verses make no
reference to the signs of the theophany”.3%® On the other hand, Childs maintains that “the
point of preparation emerges from the repetition of phrases, ‘warn...lest they break
through’ (vv. 21, 24). He, however, contends that the preparation was necessary “for the
deliverance of the Law”.31° Similarly, Fretheim tends to believe that vv. 20-25 are integral
parts of the overall structure of Exod. 19, thus, forming “an interlude between 19:19 and
20:17.31 Similarly, Alexander asserts that “the chapter may be read as a continuous
account, with later verses building upon those which have gone before”.3!? On this,

Hampel argues that the procedure of building up a narrative out of small self-contained

308 perkins, “The Greek Translator of Exodus,” 16-56.

307 Durham, Exodus, 273.

308 Childs, Exodus, 369.

309 Alexander, “The Composition of the Sinai Narrative,” 2-20.
810 Childs, Exodus, 370.

311 Fretheim, Exodus, 219.

312 Alexander, “The Composition of the Sinai Narrative,” 1-20.
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scenes survived as an artistic purpose, and made possible a change of scene and of actors
that increased suspense by marking time now and again, thus, permitting the representation
of contemporary events in different places without making the narrative too

retrospective. 3

Therefore, by the double invitation, the reader is propelled forward to see that the
parallelism in these verses provides a link to the preceding verses and subsequent events
that might take place in order for the reader not lose track and to be able to identify with
the line of story. Therefore, the reader is able to see that the repetitions in vv. 20-24
provide a detailed summary on the restrictions of the boundary and the exceptional access
Moses enjoys, as the only one who can cross the boundary to receive YHWH’s words and
communicate to the people. However, by the explicit description of the priest’s
involvement in the consecration, it does seem that there are no special privileges for them
to enjoy even though they should be closer to YHWH. The reader may assume in this case
that the priests as well as the people can continue to enjoy access to the presence of

YHWH by submitting to his voice.

3.4 Conclusion

It is significant to note, how the author employed the features of repetition, parallelism,
syntactic construction and metaphorical images to guide the reader to navigate the smooth
transitional flow of scenes and plots in the narrative. Admittedly, the researcher agrees
with Alexander, Childs and Fretheim that the narrative of Exod. 19 is a carefully crafted
artistic work without any recourse to editorial insertion. However, in dialogue with the
reader we realize that there are some tensions in the text. For example, the question arises

whether the Decalogue was contained in the words spoken or thundered by YHWH. As

313 Johannes Hampel, Die althebraische Literaturhnd irh hellenistisch-Judisches Nachkeben (Wildpark-
Postsdam: Anthenation, 1930), 35.

86



mentioned earlier, although the people did not hear the words spoken, presumably because
of the accompanying signs of natural phenomenon (lightning, thunder, smoke etc...),
Moses seems to have mediated the words of YHWH to the people upon his return from

the mountain.

As such, for Israel to continue to enjoy unhindered access to the presence of YHWH and to
catch a glimpse of his glory, it behooves on them to submit to the priestly consecration of
YHWH. Notwithstanding, the process leading to the very revelation of the holiness of
YHWH is of great importance to the writer of the book of Exodus because what might be a
memorable event in the life of Israel may turn out to be an ambivalent encounter with the
presence of YHWH, such that approaching his presence could result in pain and death.
However, as a result of the devastating presence of YHWH, the people could not meet

YHWH directly to catch a glimpse of his presence.

Of course, it is not surprising that Moses mediatorial role becomes much more
extraordinary because he is the only one who could approach the holy mountain on behalf
of the people, and communicate to YHWH and relay back YHWH’s words to Israel. As
Davies concludes “the reader should not lose sight of the fact that mediation is a means to
an end. It serves the interest of the higher and ultimate goal that Israel should be a people

who as a whole should enjoy access to God in some form of priestly service”.31

The analysis has further demonstrated that in all of Israel’s progressive history, YHWH’s
self-disclosure at Mount Sinai was unique because it was here that YHWH entered into a
covenant relationship with the entire nation. In consequence, for these wandering slaves

this outlook brings a fresh impetus to their identity and mission as a people. Thus, it is

314 Davies, A Royal Priesthood, 111-12.
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worth noting that the theophany at Sinai was the recognition of YHWH as Israel’s king

and thus rightly the bestowal of his will through his law.

Therefore, we can conclude that the call to action is perhaps to suggest to the reader that
the goal of Israel’s journey from Egypt to Sinai is predicated by their continuous
relationship with YHWH who delivered them from slavery to freedom. Thus, the honorific
designation of being priestly and holy is affirmed by submitting to the will of YHWH. It
means, Israel was expected to fulfill the requirements of being a priestly and a holy nation

in order to consolidate its identity and fulfill its mission.

As stated in chapter two, since the progression of contemporary hermeneutics is the
dynamic interplay of the text as a communicative event, the next section of this work will
examine how the intertextual reading of Exod 19 has been appropriated in the New
Testament (1 Pet 2:4-10; Rev 1:6; 5:10; 20:6) and how the re-reading of these passages
impact the lives of the Ghanaian contemporary Charismatic churches, with particular

reference to the International Central Gospel Church.
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CHAPTER FOUR

READING AND RE-READING OF EXOD 19:6

4.1 Introduction

In the previous chapter we analyzed Exod. 19 in its immediate and remote context, and the
pre-understanding the implied reader brings along in understanding the priesthood of
Israel. It must be emphasized that the text does not only elaborate the meaning of royal
priesthood and holy nation, but also lets the reader to understand the continuation of the
text in other parts of the Old Testament. Davies, in his monumental studies, applied the
concept of royal priesthood in Exod. 19:6 to other passages such as Hosea 4:4-9, Isa. 61:6

and Zech. 3 in order to trace the historical understanding of this concept in the Tanak.3®

As the people of Israel, the followers of Jesus Christ have continued to read the text and to
contextualize its message in the new situations in which they were living. The reflection on
Exod. 19:6 did not end with the closure of the canon but continued in the Christian
communities along the centuries. The most widely known intertextual connection relating
to Exod. 19:6 is 1 Pet 2:9: “But you are a chosen race, a royal priesthood, a holy nation,
God’s own people.” The author of Revelation referred in three occasions to the Old

Testament texts (1:6; 5:10; 20:6).

In this light, the chapter explores how Exod. 19:6 was appropriated by the New Testament
writers (1 Pet 2:1-10 and Rev 1:6; 5:10; 20:16), and the significance of the texts to the

contemporary Christian community, especially the Charismatic fraternity in Ghana.

315 Davies, Royal Priesthood, 189-273.
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4.2 Reading 1 Peter 2:1-10

4.2.1 Background of the Text

To understand the letter, it is important to explore the situation in which Peter wrote this
epistle. The reader is immediately introduced as “the chosen resident, foreigners of the
Diaspora in Pontus, Galatia, Cappadocia, Asia and Bithynia” (1:1). Hillyer rightly
observes that “1 Peter describes the readers in three ways: as ‘God’s elect’, ‘strangers in
the world’, and ‘scattered throughout’”.3!® The majority of scholars suggest that the epistle
was written to Gentile Christians.®s” On the contrary, Watson and Callan point out that
“the exilic perspective of the letter coupled with the heavy Old Testament quotations,
allusions, and historical references seem to indicate that the recipients are Jewish

Christians” 318

It may be plausible to state that the author intentionally draws up the Old Testament
parallelism in order to affirm its relevance for the suffering Christian communities in Asia
Minor. Michael asserts that “the identity of the recipients is a more central concern to the
author than his own identity”.®!® It is obvious that the author presumably wanted to
highlight to the readers the identity of this community as “people living in a small
communal organisation scattered among the peoples and waiting expectantly for its

ingathering in the eschaton”.3%

Yet, the Christian community faced severe hardship probably because they were unwilling
to take part in the religious activities of their society. In relation to their impending
suffering, Elliot points out that the “incomprehensible language, strange habits, and the

worship of foreign deities put the civic loyalty of such aliens into grave question. Thus,

316 Norman Hillyer, 1 and 2 Peter, Jude (Peabody: Hendrickson, 1992), 25-26.

317 Wayne Grudem, 1 Peter (Leicester: IVP, 1988), 38. The statement in 1:18 makes it extremely difficult to
perhaps attribute it to the Jewish Christians.

318 £, Watson and Terrance D. Callan, First and Second Peter (Grand Rapids; MI: Baker Academic, 2012), 7.
319 J. R. Michaels, 1 Peter (WBC 49; Waco: Word, 1988), 6.

320 |, Goppelt, A Commentary on 1 Peter (Grand Rapids: Eerdmans, 1993), 66.
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restrictions were placed on their legal and social rights, and they bore the brunt of covert as
well as overt social discrimination”.3?* This awful situation that the believing community
were faced with might have caused them to become vulnerable and insecure about their
faith in the Lord (4:6). Thus, this marginalised Christians may not have the confidence to
express their faith in a manner that is deemed fit. Perhaps the author, after witnessing the
inhumane treatment of the Christian community, wrote his epistles “to exhort the faithful
to a denial of the world and contempt of it...that being elevated by hope, supported by
patience, and fortified by courage and perseverance, they might overcome all kinds of
temptations...”?? It is probable that 1 Pet 2:1-10 was construed by the author to alert the
reader to the deeds of God and thus offer the suffering community a deeper meaning for

their hardship.

4.2.2 Analysis of the Text
% “Yueic 8¢ yévoc ékrektov, Bacidelov ilepdrevuw, €Bvog dyLov, AwdC €i¢ TepimoinoLy,
OTwg TOG GPeTOC €EoyYeLAnTE TOD €K OKOTOUG UUAC KOAEOMVTOG €l TO Oaudaotov alTod

e %01 mote 00 Aodg VOV B€ Aadg Beod, ol oDk NAenpévoL VOV B¢ EAenbévTec.

“But you are a chosen race, a royal priesthood, a holy nation, God's own people, that you
may declare the wonderful deeds of him who called you out of darkness into his marvelous
light. Once you were no people but now you are God's people; once you had not received

mercy but now you have received mercy”

The term Lepatevpe is used in the Septuagint to translate the Hebrew word D‘QZ}'D. This is

the only occurrence in the New Testament. However, instead of keeping to the plural

(priests) noun present in the LXX the author prefers to use the singular iepatevua

321 John Elliot, “Salutation and Exhortation to Christian Behavior on the Basis of God’s Blessings (1:1-
2:10),” Review and Expositor 79, no.3 (1982): 415-425.
322 John Calvin, Commentaries on The First Epistle of Peter (Grand Rapids: Baker Book House, 1999), 21.
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(priesthood). The term Lepatevpo occurred about six times prior to the New Testament:
Exod. 19:6; 23:22 (LXX), Greek fragment 67, 2 Macc. 2:17, and Philo (2x).3% 1t is
probable that the idea echoing from these passages could be traced to the appropriation of

Exod. 19 in 1 Pet. 2.

The placement of iLepatevpa in the New Testament is so crucial that one cannot gloss over
it Elliot discusses the connection between iepatevua and Baoiieiov as the “Exodus
Formula”. Vanhoye, in examining the term posits that “the suffix-ue, indicates neither a
quality nor a function, but the product resulting from an action or, an ensemble of things or
of persons in relation to this action”.3** It implies that the suffix-uo attached to the noun

(tepated) neither signifies a quality nor a function of the priest.

The crux of the issue perhaps lies with the root-tep which indicates “the sphere of the
sacred”, and the suffix evo which attaches to a ‘nomen actionis’, naming one who does a
specific function. In this regard, the term Lepatevua connotes “a certain concrete reality

with relation to sacred function”.%%®

In relation to the meaning of words ending in evpe, Vanhoye identifies three classes of
words which represent a group of persons exercising a specific function: BovAéue (a group
of senators), texnvitedpe (corporation of artisans), moiitévpe (collectivity of citizens).
These words can be understood in three ways namely (1) they apply to persons; (2) not
considering them as individuals but as forming a group; (3) this group is characterized by
specific function. These classification implied that this group of words ending in evuw is
not necessarily limited to individuals but rather designates a larger group of people. In

elaborating further on this point, Vanhoye demonstrates that “this personal, corporate and

323 Elliot, The Elect and the Holy, 64.
324 \Janhoye, Old Testament Priests, 249.
325 |bid.
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functional sense corresponds exactly to the context of Exod. 19:6, which applies Lepateupa
to the Israelites as a whole”.3%® Thus, in keeping to this translation, the Septuagint
“extended to the priesthood the corporate aspect which was expressed in Hebrew by the
terms of the context ‘kingdom and nation’”.*?’ It is worth noting that the word Lepdteupo
may have more than one meaning, however, the context may determine whether it is
“priestly organism or priestly functioning”.3?® From this analysis, the attention of the work
turns to compare the meaning of the sentence ‘royal priesthood and holy nation’ in Exod.

19:6 and 1 Pet. 2:1-10.

4.2.3 Intertextual Reading of Lepatevpa

With regard to the similarities in the two texts, the following observations were made
about their respective larger contexts. The term iepatevpe and its related semantics words
describe a group of people as opposed to a certain category of persons. However, the
construction of the Greek word “but you” (*Yueic &) with its accompanying designations
Baolielov Lepatevpw, €vog ayov, ‘royal priesthood and holy nation’ in v. 9 corresponds
with that of Exod. 19:6. Thus, in both instances the emphasis on the personal pronoun
‘you’ signifies the collective identity of the people. Although the collective idea is
sometimes stressed above the individual participation, Elliot is careful to admit the
individual classification of the term tepatevpa. This notwithstanding, Elliot alludes to the

observation that:

It is semantically inadmissible to attempt to reduce either of these words to an
individual-distributive classification and thereby to suggest that each individual
believer is being depicted as a “king” and a “priests”...As the other corporate
predicates, both Baoiielor and Lepatevpa are only ascribable to the community qua
community and only relevant in this context qua substantive corporativa.3%°

32 \anhoye, Old Testament Priests, 249.
327 1bid., 250.

328 \/anhoye, Old Testament Priests, 250.
329 Elliot, The Elect and the Holy, 69.
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Additionally, the two sentences Paotierov and iepatevpe have indistinguishable
beginnings and titles. They present these persons as a group endowed with a certain unity
because of it being singular and functioning as a unifying element of the common

relationship to a scared function.

Apart from the resemblance, Exod. 19:6 and 1 Pet. 2:9 fixate some differences which are
not farfetched from one another. Whereas in the Septuagint reading of Exod. 19:6 the
voice that addresses the community of Israel is YHWH himself, in 1Pet. 2: 9a leader
speaks to this suffering community. The function of the text was to educate the community
to read their situation through the lens offered by the word of God (Exod. 19:1-6). In other
words, Peter was helping them to read their situation not with human eyes but
theologically. The difference functions of the text in the narrative context, is testified by
the use of different tenses. Accordingly, the significance in both texts is the change in
tense, audience and the conditions attached.*° In Exodus the future middle tense €cecbe is
used to contrast the Israelites from the pagan nations having a conditional proposition
preceding it. But in 1 Peter, it is affirmed to a present people who have already been drawn
from the pagan nations without any condition as in the expression (vueic &¢) followed by

the various adjectival constructions.

Again, it appears that according to New Testament reading the divine declaration to Israel
in Exod. 19:6 finds its fulfillment in the phrase ‘you are a royal priesthood’ in 1 Pet. 2:9.
This attests to the fact that the divine speech of YHWH in Exod. 19:6 is realized in the
aforementioned proclamation in 1 Pet 2:9. In consequence, it is no more a promise but a
definite proclamation indicating a fulfilled plan of God. Although scholars argue that the

absence of the Greek verb in 1 Pet. 2:6 disproves the affirmation of a fulfilled promise to

330 Vvanhoye, Old Testament Priests, 251.
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the term priestly kingdom and holy nation in Exod. 19:6, Vanhoye indicates that the

preceding verse affirms it by contrasting their past situation with their present situation.

Consequently, it must be emphasized that 1Peter does not only rely on the text of Exodus
but expands the OT text by adding to it an expression from lIsa. 43:20-21 “my chosen
people, the people whom I formed for myself so that they might declare my praise”. On
this last phrase “so that they might narrate my praiseworthy deeds”, Bartlett reminds us
that 1 Peter instead suggests that the faithful celebrate God’s praise in doxology”.®3! In
advancing the argument further, Vanhoye suggests that “Peter adapts these titles to his
expressions and by so doing obtains a more impressive series of laudatory titles, which
exalt the dignity of the Christian people”.3*? Manson in discussing the use of the Old in the
New intimates that “once the Old Testament was reached it becomes clear duty to express
it; and accurate reproduction of the traditional wording of the Divine oracles took second
place to the publication of what was held to be their essential meaning and immediate

application” 3%

Also, from the perspective of the New Testament, the word iepatevua brings out the
corporate identity of the people more clearly than Exod. 19:6. These collective identity
attributed to the community of believers is seen in the distinctive use of the author drawing
up words such as “race, nation, and people” to describe the believers in the community.
Most scholars argue that these collective terms in their immediate context do not

necessarily indicate a priestly function.

Elliot concurs with this statement and notes that “the significance of Lepatevpe lies not in

its cultic connotations, but together with Baoiicrov in its designations of the electedness

331 David L. Bartlett, The New Interpreter’s Bible: Introduction, Commentary and Reflections (Nashville:
Abingdon Press, 1998), 266-267.

332 VVanhoye, Old Testament Priests, 251.

333 T. W. Manson, “The Argument from Prophecy,” JTS 46 (1946): 129-16.
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and holiness of the Divine Regent’s community”.3** This implies that the idea of priestly
function is perhaps not really what the author of 1Peter intended for his readers.The reader
can infer from the reading of 1 Peter that the emphasis is more on the electedness and
holiness of the community of believers than priestly duties or function. Elliot adds that
“nowhere in the NT does the theme of election assume the dominating significance that it

has in 1 Peter”.33°

Notwithstanding, the prepositional phrase “in order to proclaim the mighty acts...” seems
to suggest something of a cultic practice of the priesthood. Related to the idea of Lepatevua
and €ayyelAnte in v. 9b, Vanhoye remarks that “the act of proclaiming is, in fact, the only
one mentioned here, and, on the other hand, among the four titles attributed to the
Christian community, that of iepatevue is the only one which directly implies an
activity”.3% Undoubtedly, it is likely that Peter buttresses this point with the addition of Ps.
22:23, “in the full assembly I will praise you,” so that his readers will be conscious of the
fact that in spite of their marginalization in the pagan community there is always the need
to praise God for what he has done for them as a people. Thus, as Gentiles, “they once
were not a people, but now they are God’s people; once they had not received mercy, but

now they received mercy’ in order to ‘proclaim the mighty acts of God” (vv. 9-10).

The meaning and function of the word Baoiierov in both the Septuagint and the Masoretic
text have varied (meanings and) interpretations. In fact, the term Baotierov is often
rendered as ‘royal’ when used as an adjective and as ‘royal possession’ when taken as
substantive. Whereas in the Septuagint it is often used as substantive, in the text of Exod.
19:6, it becomes problematic to consider Baoiierov as a noun. Since it is presumably

followed by iepatevpee with a coordinating kel and introduces a series of parallel

334 Elliot, The Elect and the Holy, 223.
335 John H. Elliot, 1 Peter in Anchor Bible Commentary, Vol. 37b (New York: Doubleday, 2000), 446.
3% Vanhoye, Old Testament priests, 252.
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expressions; paciielov lepdrevpo and €bvog dyov.>3

It renders the translation as ‘royal
priesthood and holy nation’. This notwithstanding, for pPaciierov to be considered a
substantive, it obviously needs to be coordinated by kai to the term ilepatevue. On the
contrary, the situation seems different in 1 Pet. 2:9, where the sentence was constructed
without the coordinating conjunction, ki it presents in Exod. 19:6. These adaptations

suggest that the author did not solely depend on the text of Exodus to encourage this

suffering community in exile.

Therefore, it is significant to note that in Exod. 19 the promise made to Israel was fulfilled
by their obedience to the conditions stipulated in the covenant. In Elliott’s thesis, the
proprium of ‘priesthood’ is holiness. Thus he applies Exod. 19:6 directly to | Peter:
When Israel is faithful to the covenant then she shall be a kingdom of priests, that
is, a holy nation sharing the holiness of her holy God and enjoying the access to
Him which is typical of priests. . . . An emphasis not upon priestly function but
rather upon a priestly relationship to YHWH is the concern.3®
In this regard, by fulfilling the condition through faith, the royal priesthood has been
granted to the community of faith (church). Those who follow Christ through faith are
therefore the ‘royal priesthood’ in the re-reading of Peter. Faith, then, becomes the new

condition that allows human beings in their imperfect state to exercise sacred functions and

as priests enter into the service of God.**

4.2.4 Adherence to the Spiritual House (1 Peter 2:4-5)

41p0¢ OV mpooepydpevoL AlBov (Grta LMo GUOpWTWY ey GTOSeSOKLUKOUEVOY Tapk Sc Oed
EkAekTOV EvTipov,® kel adTol w¢ AlBoL (GvTec 0ikodopelofe O0IKOC TVEUHNTLKOC €lg
Lepateupo 0yLov Grevéykol TVeupatikee Ouolag €0mpoodéktovg [T(] Oeqy Sue Inood

XpLrotod.
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“Come to him, a living stone, though rejected by mortals yet chosen and precious in God's
sight, and like living stones, let yourselves be built into a spiritual house, to be a holy

priesthood, to offer spiritual sacrifices acceptable to God through Jesus Christ.”

In a critical analysis of 1Pet 2:9 together with 2:4-5, the idea of priesthood of believers
appears in its full picture. Remarkably, in describing the adherence to the living stone,
Peter used the present participle mpooepyopevor to affirm the believer’s spiritual
advancement to an adherence to faith. Vanhoye posits that “the believer’s profession of
faith applies to Christ in as much as he has become, by his passion and resurrection, the

foundation of new relationships between people and the principle of a new solidarity.”34

Christ as the living stone becomes the bond for the construction of a new communion
which unites people with one another and brings them into constant unity with God. Thus,
by adhering to the risen Christ, Christians do not only enter the sanctuary being built by
humans but they become its living stone by partaking in the divine nature of God through
Christ. Although, Christ, who is the living stone seems to have been rejected by humanity
as unworthy, God has chosen this stone as living and valuable. According to Bartlett, “the
stone is also chosen, elect, as the Christians to whom the letter is written are elect as exiles
(1:1); that is to say that Christians, like Christ, are rejected by their pagan neighbours, but
are elected and precious in the sight of God”.3** This is perhaps to demonstrate to the

readers that their lives as the rejected stone are chosen and deemed as precious by God.

Thus, the suffering Christians can obtain comfort in this pagan society only by coming to
Christ. In this regard, Achtemeier asserts “they too, though rejected and alienated in their

culture, nevertheless have God on their side and will ultimately be vindicated”.3*?

340 vanhoye, Old Testament Priests, 257.
341 Bartlett, The New Interpreter’s Bible, 265.
342 paul J. Achtemeier, 1 Peter (Minneapolis, MN: Fortress, 1996), 154.
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Furthermore, in relation to the living stone, Elliot posits “as Jesus Christ is the elected
stone (v. 4d), as was Israel’s messiah (v. 6b), so do his followers constitute an ‘elect
people’”.3® In other words, there exists a close relationship between Christ and the
believing community that “contrasts the honour given by God to the faithful (v. 7a) with
the shame experienced by the non-believers (vv. 7-8)”.3* This presupposes that the
believers, in aligning with Christ, are separated and distinguished from those who
continued to reject the living stone as the foundation of the building. It is significant to
mention that the parallel expression ‘precious’, ‘elect’ are terms that the author might have
intentionally developed from the Old Testament texts of Isa. 28:16; Ps. 118:22 and
inculcated into his writings by adding the adjective ‘living’ to draw out the distinction for

his readers to envisage the active work of Christ on behalf of the persecuted believers.

Furthermore, to express the building in relation to the life of the believing community,
Peter employs the metaphor of a house. Though the term oikodopeiofe used by the Apostle
has been contested by several scholars,®® the doctrinal point of view reveals that
Christians are implicitly called upon to approach Christ through faith so that they will be
built into Christ who is the living stone, by becoming part of the spiritual house. Vanhoye
contends that no physical building could assure mankind of an authentic relationship with
God, for “God is spirit” (John 4:24). The French scholar, however, affirms that the
spiritual house owes its construction and cohesion to the action of the sanctifying spirit.34¢
In this sense, the believers are reminded to envisage their connection to the spiritual house

as purely a divine work of the spirit and not on the merit of human achievement.

343 Elliot, 1 Peter, 435.

344 |bid.

345 Vanhoye, Old Testament Priests, 255. Whereas some scholar’s renders oivkodomei/sge as imperative
thereby making the sentence an exhortation or an affirmation, Vanhoye believes that the form in the Greek
does not allow for neither determination because the form is identical in both cases.

346 |bid., 259.
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Meanwhile, the construction of the sentence in v.5b by combining the participle with the
main verb highlights certain fundamental traits of the doctrine of priesthood of believers. It
seems to suggest that the concept is indirectly imbedded in the mediation of Christ and
continued union with him. Vanhoye comments that “the first point of this doctrine is the
absolute necessity of the mediation of Christ and of continual union with him. It is only in
the measure they adhere to Christ that believers may become a priestly organism”.3*” On
the contrary, Elliot reiterates that “there is no foundation for the common assumption that
in 1Peter the community is a body of priests by virtue of participation in the priesthood of
Christ”.3%® VVanhoye in arguing further rightly demonstrates that “the mention of priesthood
in 2:4-5 is indissolubly united with the person and work of Christ. The priestly organism
exists only by virtue of an adherence to Christ (you approaching him) and it performs its

function of offering sacrifices only by virtue of the mediation of Christ”.34°

In this regard, the union between the believer and Christ affords him the opportunity to
become part of the ‘spiritual house’ and the ‘holy priesthood’ (v. 5b). The flashback of the
term Llepatevue, in v. 5 perhaps indicates the priestly character of the community.
Nonetheless “the presence of eic obliges us, however, to give the word Lepatevue a slightly
different meaning, for it is no longer on the same footing with spiritual house, and no
longer directly qualifies the believers”.>*® Michaels, however, suggests that the addition of
the preposition ei¢ to the Septuagint ‘a people of possession’ reminds the readers that the
fullness of their belonging to God is still reserved for the eschatological future.35!

On the issue of the relation between ‘holy priesthood’ and ‘spiritual sacrifice’, Vanhoye

maintains that “the verbal locution that follows, placed simply in apposition with

347 Vanhoye, Old Testament priests, 256.
348 Elliot, The Elect and the Holy, 220.
349 Vanhoye, Old Testament Priests, 256.
350 1hid., 260.

31 Michaels, 1 Peter , 108.
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lepdrevua, specifies the function of ‘offering spiritual sacrifices’”.**? On the other hand,
Elliot in commenting on the “spiritual sacrifice” expounded the saying:
Complementary to this verbal witness and related as to both origin and purpose is
the offering of sacrifice, i.e. the leading of a holy way of life...witness in word and
in deed is not alternatives but collapse a double task in which the latter
complements and corroborates the former. In each case, the proclaiming of God’s
mighty deeds and the sacrificing of the holy life, the witness is not primarily inner-
directed but outer- directed.®%
In a similar view, Bartlett confirms that “spiritual sacrifice is surely a reference to the
whole shape of the faithful’s life-the life of holiness”.*** In this sense, the believers as a
body of priests are required to portray a life of faith and love to God in sacrifice. It is
perhaps on the basis of this that Peter emphasizes the evangelistic effect of such godly
living: “Conduct yourselves honorably among the Gentiles, so that, though they malign
you as evildoers, they may see your honorable deeds and glorify God when he comes to
judge” (v.12).
What the author seeks to achieve by this encouragement is to challenge his readers to
endure persecution as a consequence of their new faith in Christ. Though the situation
makes it difficult for the believer to express an active verbal witness of his or her faith, it is

in these circumstances that believers must demonstrate the tenacity of their faith as people

of God in relation to society at large.

4.2.5 Summary

Intertextual reading is exhibited in Peter’s use of Exod. 19:6 in 1 Pet. 2:9. The author
employed the term royal priesthood and holy nation from Exod. 19:6 and applied it in his
teaching to the marginalised Christian community in the diaspora. It is noteworthy that
Peter uses Old Testament concepts and expressions to provide these Christians with a new

identity and building a new character.

352 Vanhoye, Old Testament Priests, 260.
353 Elliot, The Elect and the Holy, 186.
34 Bartlett, The New Interpreter’s Bible, 265.
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The direct quotation from Exod. 19 echoes back Israel’s experience in Egypt and how God
brought them out on eagle’s wings. Ultimately, this idea builds to the climax of 1 Pet. 2
perhaps to highlight to these suffering Christians that the promise made to the people of
God in the Old Testament finds its fulfilment in the New Testament. As Vanhoye puts it
“what Peter brings out magnificently is the constructive dynamism that proceeds from the
mystery of Christ, the movement of offering connected with it and the eminent priestly
dignity which results from it for the entire community of believers”.>*® Elliot has also
maintained similar sentiment by alluding to the fact that in general the letter offers
consolation and encouragement to Christian resident aliens and strangers suffering from

local hostility, slander and unjustifiable abuse. 3

To this end, the researcher agrees with Elliot that the sentence in vv. 9-10 and v. 5, does
not only point the reader to the corporate identity of the community, but it also affirms
God’s intention for the marginalised Christian community who perhaps through intense
persecution and abuse are encouraged not to lose hope in their newly found identity as

holy and elect members belonging to priesthood of Christ.

4.5 Reading Rev. 1:6; 5:10; 20:6

The aim of this section is to explore how the author of Revelation contextualised Exod.
19:6. In doing so, it is noteworthy to underscore the point that whereas in 1 Peter the term
Lepatevpn is attributed to the suffering of believers in the diaspora, in Revelation the term

is assigned to the individual Christians, to affirm their priestly and royal dignity.

3% Vanhoye, Old Testament Priests, 273.
3% John H. Elliot, A Home for the Homeless: A Sociological Exegesis of 1 Peter, Its Situation and Strategy
(Philadelphia: Fortress, 1981), 65.
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4.5.1 Background of the Book

The socio-political context of Revelation falls within the period of the rule of Domitian,
one of the emperors of Rome. His rule was characterised by extreme persecution of the
churches in the province of Asia because of their refusal to participate in the imperial cult
(worship). In his reign, Christians were arrested and condemned on account of disrespect
to the Roman state.3®” John Stott asserts that Revelation counteracts fear in the face of
systematic persecution under Roman-emperor Domitian through a vision of God’s reign.3%®
In his opinion, the book provides an eternal perspective by highlighting themes such as

persecution of the church and antagonism of the world in rebellion against God.

The majority of scholars agree with Stott’s opinion. However, there are dissenting voices.
For example, Johnston intimates that the theological agenda of Revelation consists of
John’s own profound development of Jewish and Christian traditions woven together into
a tapestry whose picture of the imminent future was at once beautiful to look at and
horrifying to ponder over.®° As such, the first readers were rather cautioned concerning
the impending heresy that was gradually creeping into the church instead of the political

situation of the community.

In the writer’s opinion, the book exhorts Christians to be ready to face death for Christ’s
honour and to await in hope his imminent return. Belonging to his eternal kingdom is

worth more than the present sufferings of the communities.

4.5.2 Royal Priesthood of Christians (Rev. 1:6)
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37 Craig S. Keener, The IVP Bible Background Commentary (Downers, Illinois: InterVarsity Press, 2014),
727.

3% John Stott, What Christ Thinks of the Church (Grand Rapids: Eerdmans, 1958), 127-28.

39 Allan Johnston, The Expositors Bible Commentary (Grand Rapids, Michigan: Zondervan Press, 1981),
399.
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“And made us to be a kingdom, priests serving his God and Father, to him be glory and

dominion forever and ever”.

The introduction of the conjunction with the finite verb (kai émoinoev nuag) clearly
indicates a change in emphasis. It tends to modify the previous verse which states “To him
who loves us, and who has released us from our sins in his blood...” This doxology
perhaps gives the reader a clue that the author’s focus is on the “induction of blood-freed
sinners into Christ’s ‘kingdom’ and priesthood.”*® It is, therefore, significant to note that
the allusion to Exod. 19:6 does not completely bring out the meaning as exhibited in the

Septuagint and the Masoretic text.

Unlike 1 Peter, where the quote was lifted verbatim to express the dignity of the
marginalized community, in Revelation the aorist verb AboavtL (v. 5) points the reader to a
completed action of Christ on behalf of his people. Elliot, in commenting on this, reiterates
that “the important fact is that the Exodus Formula has not been used to develop any
concept of the royalty or priesthood of the believing community but rather to describe one
facet of the saving work of Jesus Christ”.%! This saving work of Christ is not predicated
either by a condition or a fulfillment of faith in Christ, but rather assumed an absolute
affirmation of the state of the believer, thus, set free through the blood of Christ. It is in the
light of this redemptive work of Christ that the believer’s priestly designation comes into

full manifestation.362

Moreover, the Christological dimension of the redemptive work of Christ offers fresh

meaning to the priesthood of Christians. Since the priestly dignity of the believer is solely

360 Johnston, The Expositors Bible Commentary, 422.

361 Elliot, The Elect and the Holy, 110.

362 This notwithstanding, it must be emphasize that the work of Christ does not only gain it rightful place
among humanity but also expressed in Christ love for his Father (v. 6). According to Vanhoye, it is a proof
of final love, for it clearly leads to the glory of God the Father. Thus, priests are, in fact, people who are
given the task of rendering worship to God. Vanhoye, Old Testament Priests, 286.
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founded on Christ, the expression “and made us priests” seems to suggest a certain degree
of freedom of each individual Christian. It is notable to note, however, that perhaps the
intention of the author was not necessarily to portray the individual priesthood over and
above the entire community. This point is reinforced by the emphasis the author laid on the

pronoun Muac.

Vanhoye depicts one of the most distinctive thoughts of the Christian priesthood in
Revelation as follows:
In these diverse passages the title of “priests” fits very naturally into the Book’s
movement and design, for Revelation has a very decided cultic orientation
throughout and makes free use of liturgical terminology. It often mentions the

sanctuary and the altar; it presents personages clothed in liturgical garments who
pronounce acclamations or intone canticles, and it describes scenes of adoration.*®3

In other words, the cultic orientation suggests that believers “perform the priestly functions
of offering sacrifices of thanksgiving, worship, and praise to God”.*** To Vanhoye, the
form of this liturgical dialogue is seen in the “greeting pronounced by a celebrant who
transmits to the faithful ‘grace and peace,’ gifts of the eternal God, of the sevenfold Spirit
and of Jesus Christ, the assembly responds by praising Christ”.>®> This underscores the
responsibility of the believer to the Christian community. Accordingly, the priesthood of
all the redeemed in this context probably suggests that believers come immediately to God,
offer to him their prayers, and present themselves uniquely to him in holy obedience and

spiritual service.

4.5.3 Christ Rule and the Priestly Royalty (Rev 5:10)
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vAc. “You have made them to be a kingdom and priests serving our God, and they will

363 | bid., 280.

34 George E. Ladd, A Commentary on the Revelation of John (Grand Rapids: Wm. B. Eerdmans Publishing
Co., 1981), 92.

365 VVanhoye, Old Testament Priests, 283.
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reign on earth” 5:10 seems to draw out the same parallel expression from v. 6. Meanwhile,
in the preceding vv. 8-9 the reader is first introduced to the Lamb, who is identified with
Christ, having the right to open the seals. The Lamb’s role in opening the seals is
orchestrated by the four living creatures and the twenty four elders’ outburst of praise to

God:

You are worthy to take the scroll and to open its seals, for you were slaughtered
and by your blood you ransomed for God saints from every tribe and language and
people and nation, you have made them to be a kingdom and priests serving our
God, and they will reign on earth (vv. 9-10).

It appears that the song is sung based on the worthiness of the lamb, through his
redemptive work. This same idea emanates from the doxology in v. 6, where the believers
offer adoration in their liturgical service to God. Rowland, in agreeing with this
interpretation in v. 9, suggests that “it is a new song, celebrating a new departure in
salvation history with the lamb’s receipt of the scroll”.*®® Rowland adds to the argument
that “the right to take the scroll is based on the fact of the lamp’s slaughter, the
consequence of which is the liberation of people from every tribe, tongue, and nation”.%%

It is perhaps in this universal call that the royalty and priestly dignity of the redeemed is

fully given its rightful place or expression.

On the other hand, Vanhoye comments that “the priestly qualification retains its full
importance, and what characterizes the position of Christians is not their royalty, but the
union of royalty and priesthood”.® In other words, Christian royalty obtains its fulfillment
in the priesthood achieved through an authentic relationship with God. Conversely, the

author appears to be reminding his readers that in spite of the impending persecution,

366 Christopher C. Rowland, The New Interpreter’s Bible: Introduction, Commentary and Reflections
(Nashville: Abingdon Press, 1998), 604.

37 Rowland, The New Interpreter’s Bible, 604.

368 \Vanhoye, Old Testament Priests, 294.
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distress, and estrangement that confront them, Christ unfailing love continues to be

demonstrated through their “reign over the earth”.

In drawing the distinction between this text and chapter 1:6, Ladd perceives that “the idea
of kingdom means that the redeemed will not merely be God’s people over whom he
reigns; they will actually be granted the privilege of sharing his reign”.%®° In connection
with these individual rights and privileges, Elliot thinks that to interpret the first Exodus

Formula in the general terms of ‘royal freedom’ and ‘a right to rule” is out of place.3"

Though, the researcher agrees with Elliot on this point, it appears that he oversimplifies the
situation within the context of the text. A careful reading of the passages seems to suggest
an implicit idea rather than categorizing it. It may be the reason why the author
intentionally remained silent on the theological distinction, so that the reader in coming

face to face with the text can deduce the intended purpose of the text.

Thus far, we can reconcile that the reference to ‘priest’ in 1:6 and 5:10 probably connotes
the idea of priestly service for God as a result of his atoning blood that gives the lamb the
authority to open the seals. Nonetheless, it appears that the notion of reigning is obviously
different from the allusion to Exod. 19:6. It is also possible that the author deliberately
employed terms from Exodus in order to encourage his audience to respond positively to
their new found identity in Christ. He may have used such terms to also assure the
believers of their impending glory both now and in the future reign of Christ. It is for this
course that the believers are to hold on to the Lord, no matter the magnitude of their

persecution.

369 add, A Commentary on Revelation, 92.
370 Elliot, The Elect and the Holy, 113.
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4.5.4 Christian Priesthood and Reign of the Saints (20:6)
HOKOPLOG KoL (YLOC O €WV HEPOC €V T GUaoTooeL TR TPWTn: €Ml ToUTwy O Oeltepog
Bavatoc ok éxeL €fouvolar, &AL’ €oovtal Llepelg Tod Oeod kol TodD Xprotod kol
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“Blessed and holy are those who share in the first resurrection. Over these the second
death has no power, but they will be priests of God and of Christ, and they will reign with

him a thousand years”

The context of priesthood in this verse does not correspond with that of the previous ones.
Unlike, 1:6, and 5:10 where it retains the two expressions ‘kingdom” and ‘priests’, in this
section only tepeic is featured. Again, it is likely that the author’s concern in this verse was
not necessarily to recount what Christ has accomplished for the believers but rather to
highlight to his readers an eschatological future where they will have the privilege of
exercising their priestly and royal dignity with the exalted Christ. Meanwhile, the reader is
immediately put in an ecstatic situation to wonder what it means to share in the first

resurrection, the second death and the thousand years of reign with Christ.

Vanhoye in looking at the preceding contexts (vv. 4-5) points out that “this resurrection is
not a general one; it is limited to the martyrs and to the Christians who have not submitted
to the Beast”.®’* This presupposes that the beatitude remains a special reserved for those
Christians who suffer martyrdom. Vanhoye asserts theologically that “the beatitudes of
Rev. 20:6 is intended to help Christians to develop in themselves an attitude of intransigent

9 372

fidelity, and with this in mind it opens up before their eyes the prospect of a great hope™.

It is perhaps this hope that foregrounds the believer’s priesthood and victory over death. In

371 Vanhoye, Old Testament Priests, 298.
372 1bid., 299.
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discussing the special privilege given to the first resurrection and the reward of the

believer, Vanhoye aptly writes:
In fact, even supposing that the priestly and royal dignity promised to Christians
after their resurrection were not different in any way from the dignity possessed by
all Christians through their baptism, it would still be an astounding innovation to
find it to have endured beyond death...A dead man cannot render worship to the
God of life...Revelation therefore is not lacking in logic when it presents as new
motives of blessedness the exercise of priesthood and that of royalty on the side of

death and when it relates this to a first resurrection. In order to be priests and to
reign, one must first live again.®”

Thus, it is this sense of uncompromising hope that the author of Revelation portrays to his
readers to understand their new position over death and the joy that comes in rendering

worship to God and Christ.

4.6 Conclusion

It is worth noting that in two separate socio-political situations, two New Testament
writers re-read the Old Testament to give their respective readers their perspectives on the
nature of the Christian community, their identity in Christ, their belonging to the faith, and
their eternal hope in Christ. Thus, whereas in 1 Peter the believers are reminded to remain
steadfast in their priestly election and holiness through faith in the mystery of Christ’
resurrection and passion, Revelation calls to action, for the reader is to offer to the
redeemer a moment of thanksgiving and praise for what Christ has accomplished for the
believer. In other words, the author cumulatively builds the consciousness of his readers to
the fact that they are ‘kings and priests’ through their relationship with Christ. For this
reason, Christians who are persecuted for identifying with Christ will share in the priestly
blessings of the Lord. Thus, the royalty of the priesthood in Revelation is envisaged
through the progressive liturgy of the redeemed. It is a concrete realization of Christ’s
promise to the believer devoid of human endeavor but achieved through the redemptive

work of Christ. This awareness to a large extent strengthened the feeling of the church as

373 Vanhoye, Old Testament Priests, 300-1.
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being ‘worthy’, in a situation of discrimination and persecution, because they belong to the

royal family of Christ.

The re-reading of the Old Testament texts did not finish with the closure of the canon, but
continued in the life of communities that applied the text to their own understanding of
their identity and mission. A typical example is the use of the text in Ghanaian
contemporary charismatic churches, especially the 1.C.G.C. and how the texts are

appropriated in their corporate Christian identity and faith are discussed below.

4.7 1 .C.G.C. Appropriation of Exod. 19

The charismatic movement is part of the umbrella of Pentecostalism in Ghana.*”* The
movement, which is often considered as neo-Pentecostals, includes some independent
churches, referred to as the charismatic ministries. According to Omenyo and Atiemo “this
movement has ethos, style, and emphases that are supposedly Pentecostal, yet they part
markedly from mainstream Pentecostal traditions”. As such, they deserve to be in their
own category.®”® The charismatic movement, which began in Ghana in the 1970s,
emphasized the gifts of the Holy Spirit and personal salvation. However, Asamoah-Gyadu

comments that the Charismatics also exhibit a number of unique characteristics:

a special attraction for Ghana’s ‘upward mobile youth’; a lay-oriented
leadership; ecclesiastical office based on a person’s charismatic gifting; innovative
use of modern media technology; particular concern with church growth; mostly
urban-centred congregations; a relaxed and fashion-conscious dress code for

37 Emmanuel Kingsley Larbi, Pentecostalism: The Eddies of Ghanaian Christianity (Accra: Blessed
Publication, 2001), 301. Larbi, postulates Pentecostalism in Ghana into twofold, they are the Classical and
neo-Pencostalism. The inception of Pentecostalism in Ghana can be trace to Peter Anim, and his Tabernacle
Church. As for Larbi “out of this organization emerge three of the four leading classic Pentecostal churches
in the country: the Christ Apostolic Church, the Church of Pentecost, and the Apostolic Church”. Larbi,
Pentecostalism: The Eddies of Ghanaian Christianity, 69. However, he argues further for another two
groups of neo-Pentecostals on the basis of theological emphasis and over-simplification. The first among
them are those who place unnecessary emphasis on material prosperity and physical well-being of the
believer. This group of people has come to be associated with the term ‘prosperity gospel’. The other groups
are those who in addition to the above exhibit immense concern for deliverance of people from demonic
forces. They are popularly known as the ‘Deliverance ministries’.

375 C. N. Omenyo and A. O. Atiemo, “Claiming Religious Space: The Case of Neo-Prohetism in Ghana,”
Ghana Bulletin of Theology 1, no. 1, (2006): 55-68.
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members; absence of religious symbolism in places of worship; English as the
principal mode of communication; and an ardent desire to appear successful....3"

As a movement that emerged within the economic and social difficulties at the time, it
popularized its message and worship style by focusing on the preaching of the ‘prosperity
Gospel.3”" It also vigorously addressed the questions of the African past and traditional
religious spirituality.3’®Actually, it was at the heart of these socio-economic crises that the
I.C.G.C. was birthed. As Otabil intones “the church was born at the time of great

difficulty, political uncertainty and economic depression”.>"

The I.C.G.C. is an evangelical Pentecostal charismatic church. It was officially
inaugurated on 26" of February, 1984, in Accra (Ghana). The I.C.G.C. known for being a
word based church, shares largely in the ideals of raising leaders, shaping vision, and
influencing society through Christ. Primarily, the vision of the 1.C.G.C. is fundamentally
based on Acts 2:42; thus to establish the house of God through the development of model
New Testament Christians and churches.*® Hence, the goal of the 1.C.G.C. is to provide a

dynamic and healthy ministry to the whole person.

It is against this background that the contemporary Ghanaian charismatic Christianity
appropriated Exod. 19:6 and read through the NT interpretation offered by 1 Pet. 2:9, and
Rev. 1:6; 5:10, 20:6. In the spirituality of 1.C.G.C. these texts were appropriated more
often than not in popular worship and praise songs. An example is the following song
composed by North American Charismatics on the priesthood of believers which featured

prominently in I.C.G.C. worship and praise services:

376 Kwabena Asamoah-Gyadu, African Charismatic: Current Development within Independent Indigenous
Pentecostalism in Ghana (Achimota: African Christian Press, 2005), 31.

377 Paul Gifford, Ghana’s New Christianity (London: Hurst & Company, 2004), 113-139. It talks about the
prosperity Gospel of Mensah Otabil as a new cultural adjustment phenomenon in Ghanaian Pentecostalism.
378 Simon Kouessan Degbe, Scripture in Contemporary African Pentecostalism: An Illustration
(Saarbrucken: Scholars Press, 2014), 14.

879 Otabil, made this point in his message delivered on the 26" February 2013 on the occasion of the 30%"
anniversary celebration of 1.CG.C at the Accra Sports Staduim.

380 |CGC website page, accessed May 20, 2015, http://www.centralgospel.com.
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We are a chosen generation,

A royal priesthood, a holy nation, a peculiar people,
That we should show forth the praises of Him

Who has called us,

Out of darkness (3x)

Into His marvelous light (2x)

Interviews with key individuals, who have been associated with 1.C.G.C. during its
beginnings till date, stated that their appropriation of these texts through the above song
revolutionized their Christian life and experience. They emphasized that when they sang
this song in those days, it reminded them of their past, and their new status as children of
God who have been liberated from the bondage of darkness into his marvelous light. In
fact, it was a celebration of their salvation in Christ Jesus who through his blood has
redeemed them form spiritual bondage, poverty, sickness, hardships and all deficiencies. In
other words, it perhaps ignited a whole new discovery of new realities in Christ the Lord of
life. They as African charismatics no longer consider themselves as aliens or foreigners but
as people representing the progressive history of Israel. This reinforces their position as the
real people of God, who have triumphed over their past challenges, and expecting to be
reunited with Christ in eternity one day, where there will be no more sickness, diseases,

poverty to restrain us.®!

In a similar interview, a pastor observes that the text highlights the salvation history of
Israel as kingdom of God, which has its fulfillment in the Church in the present age.
According to him, the term royal priesthood and holy nation simply defines the uniqueness
of the Christian, the behavior and testimony they bring to light in imitating Christ. He,

however, indicates that the failure on the part of charismatics is that, they often claim these

381 This was an interview conducted with Simon Degbe, President of Maranatha University College in his
office on 22" April, 2015, at 5:00pm. In the course of the interview we contacted Seraphim Esi Otabil, who
was a founding congregation member of the choir in those days. She confirms the song, and also attested to
the understanding and appropriation the song and the 1 Peter text where the song was taken from.
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promises but ignore the essential aspect of living right and depicting the example of
Christ.382 Another pastor emphasized that this song was part of the church’s inception,
which gave them a sense of belonging, identify who they are in Christ, and since they were
coming out of the mainland churches at that time, they needed to hold on to something
which will no longer hold them captive. He believes that embracing this song at the time
empowered them spiritually and physically. In reality, they no longer considered
themselves as mushroom churches sprouting out of the mainland churches but as new

creation realities motivated to do greater works. %

From the comments above, the following themes clearly emerged and therefore need
further elaboration: salvation, liberation from the past, people belonging to God, and

triumphant living.

4.7.1 Salvation in Contemporary African Charismatic thought and life

The concept of salvation in the Pentecostal-Charismatic self-understanding entails the
totality of human life and well-being. It does not only depict wellness in the hereafter but
fullness of life in the present realities. This includes salvation and deliverance for the spirit
soul and body. The spiritual aspect of salvation has to do with the new birth and the
renewal of the human spirit and mind. This, in Charismatics thought, is the fruit of the new
birth as the spirit of God indwells the human spirit. As stated in Rom 8:16, “it is the Spirit
himself bearing witness with our spirit that we are children of God”. The new birth
experience enables the believer to completely break from the past. It is described as a“

voluntary act of personal choice to break with one’s past religious beliefs and practices,

382 An interview conducted on phone with Addo Sampong, one of the leading members of the presbytery,
who is also the Director for the Central University College Distance Education affirms the understanding of
this song in line with the Old Testament which was quoted directly from the 1Peter text. The contact was
done on 23" April, 2015, at 12:00 noon.

383 This interview was conducted personally with Fred Brako on 16™ April, 2015 in his office at Miotso at
2:00pm. Brako is one of the founding members of the church, and currently in charge of Counseling Unit of
the International Central Gospel Church and the acting Chaplain of Central University College.
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values, behavior, and mindset which are the first and non-negotiable principle that ushers
anyone into the Pentecost-Charismatic spirituality and the ‘born again’ family of God’s

children”.3* Asamoah-Gyadu explains:

In most cases, references were first made to a transformative encounter with God
leading to a ‘new life in Christ’ or being ‘born-again’. People then spoke of some
pneumatic experience like ‘speaking in tongues’, or sudden realization that one is
manifesting the gift of healing, or receiving messages from God... in almost every
case, people develop an insatiable desire to read the Bible, to pray and to join in
fellowship with like-minded believers.3

Thus, in typical charismatic setting like the 1.C.G.C. after the individual has accepted
Christ as the Savior, he or she is made to undergo a period of probation. During this period
‘new converts’ are taken through what is popularly term the ‘ABC and Maturity’ class of
the church. This training is usually run for a period of nine weeks after which individual
participants are given a certificate as fully fledged members of the church. In fact, upon
completion individuals become confident and proud of being members of the 1.C.G.C.
family. Omenyo rightly observes that “the practical benefit of this is the fact that the
renewal activities of the various charismatic groups are engendered by it...their zeal for
evangelism stems from the fact that they believe they are regenerated. Therefore it is

incumbent upon them to call on others to have this experience”.

In this sense, those who accept Christ as their Savior eventually partake in every blessing
that comes along with their position as ‘kings’ and ‘priest’ and that includes exercising
authority and dominion. They no longer consider themselves as ‘second fiddle’ Christians.

Thus, just as YHWH brought Israel to himself, Charismatics Christians also believe that

%4 Simon K. Degbe, “Generational Curses and the Four Horns: Illustrating the Shape of the Primal
Worldview in Contemporary African Pentecostal-Charismatic Spirituality,” JPT 23 (2014): 246-265.

385 . Kwabena Asamoah-Gyadu, Africa Charismatic Current Developments within Independent Indigenous
Pentecostalism in Ghana (Accra, Ghana: ACP, 2005), 13; Cfr. Simon Degbe, “Generational Curses and the
Four Horns: Illustrating the Shape of the Primal Worldview in Contemporary African Pentecostal-
Charismatic Spirituality,” JPT 23 (2014): 246-265

36 Cephas N. Omenyo, Pentecost Outside Pentecostalism: A Study of the Development of Charismatic
Renewal in the Mainland Churches in Ghana (Netherlands: Boekencentrum Publishing House, 2006), 239.
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they are “heirs of God and fellow heirs with Christ” (Rom 8:16). This new status affords
them the privilege of entering the presence of God without any restriction. Charismatics
believe that the regeneration brings personal intimacy between them and God; they also
believe that one cannot be saved and thus live in poverty. It is sometimes regarded as
sinful for a believer to be poor. Interestingly, Charismatic Christians are sometimes
subjected to deliverance sessions in order to free their spirit from any demonic possession

that might be holding them captive even after their ‘new birth’.

Although, the ‘new birth’ brings out the self-consciousness of the charismatic Christians, it
is sometimes over appropriated. The process and stages of discipleship are tailored in a
manner to consolidate the salvation of the new community and those who do not
participate in it are considered as not ‘real members’. According to Omenyo, “the way it is
presented creates the impression that there is an archetypal ‘new birth’ experience to which
every Christian must submit”®®" In this regard, it must be stressed that Christian
regeneration experience does not necessarily depend on a conventional structure for which
every Christian must submit to. Moreover, the Charismatic understanding that they are the
true children of God makes it difficult for them to appreciate and embrace people of other
faith, not to mention Christians from other churches. Again, the perception that salvation
automatically comes along with material wealth clearly distorts the element of Christian

suffering.

The fact is that, just like the Christians in Asia Minor, suffering, disappointment,
estrangement must be considered as inevitable and must rather empower charismatic
Christians to hold on firmly to Christ who has decorated them as “kings, priests” to share
in his fellowship. After all, it is not incumbent for every Christian to become rich, once

they accept the Lord as their savior. There are Christians who are rich but do not pride

387 Omenyo, Pentecost Outside Pentecostalism, 239.

115



themselves in richness; they are committed to the things of God, and living a more simple
life to the glory of God. The researcher believes that if this idea of misconception between
saved and poverty, unbeliever and believer, I belong to church ‘A or B’ is addressed
critically in the Charismatics’ settings in Ghana, we would be able to overcome this
‘conversion crisis’ and live as mature Christians who no longer depend on “milk as new

born babes” but rather crave for “bones” (1 Pet 2:1-3).

4.7.2 Liberation from the Past

The Contemporary Ghanaian charismatic theology and praxis of liberation from the past is
understood within the total context of their understanding of their priesthood status in
Christ. The notion affirms their understanding and profession in the fact that they have
been “called out of darkness into his marvelous light”. The use of light and darkness in 1
Pet. 2:9 and how that is expressed in their priestly song do not only attest to their African
past but how that past actually forms part of Israel’s salvation history. In that sense, just as
Israel was in ‘darkness’ in Egypt, being enslaved and oppressed because they were
strangers on a foreign land, so also the Charismatics of Africa understand their past of

poverty, misery, oppression, spiritual blindness and worldliness.

Thus, the liberation of Israel and their transformed status into a ‘kingdom of priest’ is read
as a symbol of what God had accomplished on their behalf in the past, materialized in their
salvation in Christ. Thus the African Charismatic understands their liberation within the
context of the past, present and future. Liberation is a ‘total’ experience in African

charismatic spirituality. This liberation leaves no part of life unaffected by Christ: It
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implies social, economic cultural, spiritual and political freedom from the “forces of

darkness” which Egypt represented in the salvation history of Israel.%

Therefore, for contemporary African Charismatics the liberation experience with its new
status, power and authority as children and priest of God is a reality “that requires a
continuous struggle to protect, proclaim and practice within the context of growing
political instability, personal insecurity, economic difficulties, moral depravity, and
spiritual darkness”.° This view about the continuity of the liberation struggle is linked by
contemporary African charismatics to the struggles of Israel even after their liberation
from Egypt as they had to fight enemy nations in order to protect the land, secure the faith

and declare the sovereignty of YHWH.

Thus, in I1.C.G.C., the church programs, activities and itineraries, prayers, songs and
intercessions, sermons, ministries and prophetic declarations are expressive of the
liberation struggle against spiritual forces, economic hardships, social dislocation, and
negative political policies that militate against the prosperity of the people God. In view of
this the 1.C.G.C. church in its quest to bring hope to the members organizes two major
programs (‘Greater Works” and ‘Destiny Summit”) in the course of the year in order to
uplift the physical and spiritual wellbeing of the congregations. Preachers from different
countries are invited to minister on this platform. Most of the messages address also issues
of political, social, economic, physical nature. One can hardly hear a complete message on

salvation without reference to the ‘prosperity gospel’.

It is worthy to note that the perception of African charismatic Christians that everything

about African Traditional Religion is evil or demonic is unfortunate. This perception has

38 Ogbu U. Kalu, “Preserving a World-View: Pentecostalism in the African map of the Universe,” Pneuma-
The Journal of the Society for Pentecostal Studies Vol. 24 (2002): 123-128.
389 bid.
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led for example to several clashes among the Charismatics churches and the Ga traditional
council during a ban on drumming and dancing leading to the celebration of the Homowo
festival which in most cases results in bloody encounters. Because Charismatics believe
that they have been set free by the Lord, they no longer want to obey any rules that
contradict their faith. In addition, this belief by charismatics that their past is demonized,
forces most charismatic Christians to abandon friends, families, relatives, and marriage, all
in the name of God. Some people even believe that travelling to their home towns will
expose them to these demonic forces and therefore try to avoid any contact with close
family members. There is no way our liberation in Christ should cause us to abandon our
families, friends and relatives. It could be true that certain practices in ATR may be
incompatible to Scripture; however, there are aspects of it that can be emulated and
contextualized. If indeed, we have been called to declare the praises of him who has called
us, then it is our responsibility as Christians to make sure that others are delivered from the

darkness into the marvelous light of Christ (1 Pet. 2:9).

4.7.3 People Belonging to God

The belief that charismatics ‘belong to God,” are a chosen people, a royal priesthood and a
holy nation is a spiritual inheritance that all African Pentecostals and Charismatics treasure
and cherish. In their attitude the ‘priesthood status’ and all the benefits that come with it
were achieved through the death of Christ on the cross on behalf of all humanity. And so,
in their self -perception of being the true people of God, they depart sharply from the
priesthood status of Israel in the Old Testament which was secured for them through the

covenant.®® Since Christ fulfilled the law and made the old covenant of no effect, the new

3% The numerous interviews conducted regarding the singing of the priestly text in first Peter amongst
Ghanaian Charismatics particularly the ICGC seemed to support this notion.
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way provided by Christ through the atonement which was once for all for anyone who

believes, they have become the new Israel, the new priestly kingdom of the new order.3%!

It is in this spirit that Exod. 19:6, as re-read in 1 Pet. 2:9, is appropriated in the
contemporary African Charismatic theology. In that sense of belonging to God, most
Ghanaian Pentecostal and Charismatic Christians set themselves against those who are
perceived as not belonging to God. Such ‘people’ include people of other faith and
particularly African traditional religion. This privilege of belonging to God is not primarily
interpreted on the basis of social, economic and cultural terms. It is first of all a spiritual

and psychology leap into a new realm of self -appreciation and estimation.3%

It gives birth
to a new self- identity and history that runs from the Old to the New Testaments. The sense
of belonging to God makes Christ personal to the contemporary charismatic believer, as

Lord and savior, shepherd, master, provider, and sustainer, thereby drawing the believer

into a total radically relationship with Christ.>%®

In this relationship, Christ is the first in all things not even family, brothers and sisters, but
Christ even unto death. It is in relation to this self- perception that Brako affirms that “this
song was part of the churches inception, which gave them a sense of belonging, and

identified who they are in Christ”.3%

On the other hand, this statement is reinforced by the following Akan songs which clearly

speak to their situation as people who now share in the inheritance of Christ:

Amanfrafoo yenni kyefa Gentiles outside the commonwealth,

391 Omenyo, Pentecost Outside Pentecostalism, 238-240.

392 |bid., 239.

393 |_arbi, Pentecostalism, 38.

3% Brako, (Coordinator for the Counselling Units in 1.C.G.C, and acting Chaplain of Central University
College), in an interview at his office in Miotso on 16" April, 2015, at exactly 2:00pm.
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Woayo yen aheman ne asofoo You have made us a kingdom and

priesthood
Ama yen Agya Onyankopon For our Father God,
Hyira nka Wo daa Blessed be his name,
Hyira nka Ne din Blessed be his name,
Ayeyie nka Ne din Praise to his name;
Woaye yen oman kronkron You have made us a holy nation,
Hyira nka No daa Blessed be his name.

Thus, they believe that this newly found position as people belonging to God gives them
the authority over every evil situation. In other words, they have the boldness, and the
confidence to go into the presence of God and ask for anything in prayer without
unhindered. The idea that each person belongs to God is seen in the democratization of
roles. Indeed, in the I.C.G.C. the ministry of the church revolves around lay leaders, even
though the pastor is seen as the leader of the church. In fact, in the 1.C.G.C. communities
there is some sort of ‘evolution of ministries’ because it is believed that every member
shares in the priesthood of Christ and that gives them the opportunity to lead prayers,

intercession, and play other roles of the church.

Unfortunately, the people who share the sense of belonging to God have become
antagonistic toward each other, just because they do not belong to the same church. This
disparity is common among Ghanaian charismatic churches in that they tend to relate well
to people of the same faith but behave differently toward people of other faith. The
assumption that “when you belong to God your prayer will go unhindered” is something
that is overemphasized among Ghanaian charismatics. This has created many problems for
charismatic Christians because they believe that once their prayers are not answered then

there is a demonic force operating against them. So, even though they are saved they still
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believe evil forces have the power to fight against them both spiritually and physically.
This dilemma has influenced charismatics Christians to exhibit strange behaviors
regardless of their priestly identity as people belonging to God, to the neglect of the larger

society.

It is about time today’s African charismatics recognized the fact that responsibility to the
larger society is as important as their salvation and spirituality. For even Peter again
exhorted the believers in Christ to live an exemplary life among the pagan society despite
the fact that they were marginalized and considered wrong doers. It is for this reason that
charismatic Christians must strive hard to show respect, love for the believing community,

and reverence to God and those in authority (1 Pet. 2:12- 17)

4.7.4 Triumphant Living

The triumphant living is actually the showing forth of the praises of him who has “called
us out of darkness into his marvelous light”. In contemporary African charismatic thinking
the triumphant living is the celebrative manifestations of the priesthood status in Christ.
This underlies the prosperity gospel preaching. It is often normal to hear a prosperity
message addressing matters of politics, demons, salvation, family life, marriage, and self-
development.®® It is against this background that the triumphant living aspect of the
priesthood which is the showing forth of the praises of Christ embodies the totality of the

priesthood experience.

It is as if the priesthood life ought to necessarily manifest in material and social status
benefits such as cars, building of huge mansions, financial sufficiency, being successful in

all that one does, living a happy and healthy life and having unlimited access to everything

395 Joseph Quayesi Amakye, Christology and Evil in Ghana: Toward a Pentecostal Public Theology
(Amsterdam: Rodopi, 2013), 40.
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one desires in life. Larbi describes the triumphant living vision of contemporary African

Charismatics as “living the abundant life”.

The quest for triumphant living is deeply entrenched in every doctrine of African
charismatics. The abundant life theology provides the hermeneutical key for appropriating
Scripture. Once the hermeneutical key is discovered, the Torah, the prophets, the writings
and all of the New Testament are subjected to specific contextualization to suit the African
needs, concerns, fears, and the ultimate quest for prosperity and living abundantly in
Christ.3% It must be noted without doubt that one of the reasons why contemporary
charismatic are growing in ‘lips and bounds’ in Africa is because they have become
proclaimers of the message of hope in the midst of desperation, hardship and insecurity on
the continent of Africa. At the core of all of this, is the priesthood status which Yahweh
pronounced on Israel in Exod. 19:6 and became the inheritance to all those who accept

Christ as their Lord and savior.

The presupposition that triumphant living can be seen in the number of cars, mansions,
accident free life, good health, and wealth seems unrealistic to the Christian faith. It must
be stressed that living a successful life as a Christian is not completely devoid of suffering
and pain. These elements are part and parcel of human life and must be seen as adding
value to our lives as Christians. The reader in coming face to face with the text is made to
realize that the journey from Egypt was symbolic and focuses on having a relationship
with God. It is in view of this that Charismatic Christians must understand that living a
triumphant life does not mean they will become rich overnight. If this understanding is
achieved, it will help Charismatic Christians in Africa to exercise a life of self-restraint in

order to have a proper perspective about life and its totality.

3% Deghbe, Scripture in Contemporary African Pentecostalism, 37.
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4.8 Conclusion

The phrase “royal priesthood and holy nation” was not only appropriated in the New
Testaments but it is still appropriated in the contemporary Ghanaian charismatic churches.
The importance charismatic Christians attach to the royal priesthood is seen in their
worship and praise songs. These songs clearly portray their identity as people who have
been saved, liberated from their past, present and future. It is this sense of hope that
affirms their priestly relationship with the Lord. However, for charismatics this new
identity is not only to bear witness of the praise of God but it is also made evident in the
very fabric of their daily life situations. In other words, this new status as “kings and
priests” of the Lord offer charismatic Christians the privilege of living honorable and

respected life in the society.

As priests, they are not to be poor, they are to live a wealthy lifestyle, have the courage and
boldness to approach and ask God for anything in prayer. The work also demonstrated that
the fundamental trait underlying the designation of Israel and the Christians in Asia Minor
as God’s elect and holy people comes with the responsibility of appreciating that their
persecution and suffering will not only vyield for them an immense benefit here and now
but also in the future reign of the Lord on earth. It is underscored that charismatic
Christians must understand that suffering and persecution are not a means of punishment
from God but rather avenues to strengthen their faith. On this note, the researcher agrees
with those who make the argument that charismatics have allowed their experience and
feelings to override their understanding in the way Scripture is appropriated. However, the
researcher believes that if a new hermeneutical approach is adapted by charismatic
Christians to the reading of Scripture it might enable them have a holistic view on how

Scripture should be interpreted. The chapter that follows is a summary and conclusion of
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all that have been discussed in this work. It will also offer some recommendations for

consideration for future study and research.
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CHAPTER FIVE

SUMMARY, CONCLUSION AND RECOMMENDATIONS

5.1 Summary

The statement “kingdom of priests and holy nation” (Exod. 19:6) is at the centre of an
intense scholarly debate about its interpretation and its narrative role in respect to the
Exodus narrative. Moreover, New Testament texts appropriated Exod. 19:6 and utilized it
as hermeneutic keys to read their reality theologically (1 Pet. 2:1-10, Rev. 1:6; 5:10; 20:6).
The process did not end with the closure of the canon. Even today, contemporary
Ghanaian churches read the text to find support, and inspiration in their preaching,

teaching and worship.

On this background, the research analysed Exod. 19:6 in its literary context (Exod. 19:1-
25) and explored its appropriation by two New Testament writers and a Ghanaian

Charismatic church, namely I.C.G.C.

The second chapter discussed the crucible role the ordinary reader brings to bear in the
communicative process of the text. It is pointed out that stories by their very nature usually
project a constructing world that provides the reader with the necessary information from
which he or she can decipher meaning. This is explicitly made possible because the author
intentionally inserts into the text an implied reader who comes face to face with the real
reader as they journey along in the reading process. Eco explains that the author of the text
is nothing more than a textual strategy establishing semantic correlations and activating the

model reader.

The study reveals that the collaborative dialogue between the text and the reader makes the

reading process exciting and innovative. It establishes that the ordinary reader is not only
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able to enter into the world of the author but he is also able to understand his own world in

order to make critical and informed decisions of his choice.

The study observes that using this approach offers the reader a better perspective of the
inception of the story in Exodus before it reaches the climax at Mount Sinai (Exod. 19).
For example, the illustrating manifestation of the burning bush and the divine encounter
with the people (3:1-12) are indications of Israel’s experience leading to Mount Sinai and
also finds its expression in the priestly encounter with YHWH. The study reveals that the
ability of the reader to collaborate with the text helps him or her to move backward and

forward in the story line in order to appreciate Israel’s covenant relationship with YHWH.

The third chapter focused on the exegetical analysis of the text with particular emphasis on
v.6 as it relates to the vocation of Israel as ‘priestly kingdom and holy nation’. The
designation of Israel’s priesthood holds an important position in the covenant ratification
with YHWH. The findings reveal that the notion of priesthood in the narrative of Exodus
begins with the divine revelation of YHWH at Mount Sinai. The divine revelation at
Mount Sinai foregrounds the redemptive work of YHWH in delivering Israel as a nation
from Egyptian bondage and oppression. The use of the expression “I brought you to
myself” (v.4) describes what has been accomplished for Israel in the light of her struggle
in Egypt. Conversely, the statement “treasured possession” (v. 4) affirms that Israel’s
uniqueness is not only seen in the deliverance from the rigorous hands of the king of
Pharaoh but also drawn to the loving and protective hand of YHWH, Israel’s king and
deliverer. The phrase “from among all people” indicates YHWH’s special interest in
selecting this one nation and making his plan known to them. Israel was to belong to
YHWH in a special way, and be ‘priestly kingdom and holy nation’. The study establishes

that Israel’s relationship with YHWH forms part of an already existing relationship which
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Is given much weight because of YHWH’s initiative to enter into a covenant relationship

with the people of Israel and to spell out how they are to relate with him.

After the rhetorical speech by YHWH, the response of the people “all that YHWH has
spoken we will do it” (v.8) clearly demonstrates the urgency of the people’s willingness to
accept YHWH’s covenant relationship without question. Though Israel unanimously
responded to the condition without taking into consideration the terms of the relationship,
the study observed that their pledge to become YHWH’s treasured possession, priestly and
holy nation puts the covenant relationship into effect. The study, however, establishes that
the only way Israel could share in the priestly identity and election was through their

obedience and readiness to submit to YHWH.

Moreover, even though the goal of Israel leaving Egypt was in anticipation to meet
YHWH (3:1-12), before the people could come face to face with YHWH, Moses was
instructed to consecrate the people. The command to ‘wash their clothes’ and ‘abstain
from sexual intercourse’ affirms the seriousness YHWH attaches to the consecration
process (vv. 8-15). Cassuto explains that the cleanness of the clothes symbolizes the inner
purity of the soul. The symbolic act unequivocally describes the priestly character of the
people as they draw near to worship YHWH. It is shown that YHWH’s instruction to
Moses to consecrate both the people and the priests indicates that the nation as a whole
succumbs to the consecration process, none was exempted from the process. Therefore the
research indicates that the corporate consecration of the people of Israel may have given

them the privilege of becoming priestly and holy.

The divine instruction to Moses to ‘set bounds around the mountain lest | break against
them’ (vv. 8-15, 16-19) describes the intense nature of YHWH’s command which

demands complete obedience of the people of Israel. According to Wells, the phrase ‘lest I
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break against them’ indicates that the holiness of God cannot coexist with that which is
unholy, impure or unclean. Just as the priests were set apart among the Israelites so was
the nation requested to be holy to YHWH. The study establishes that the consecration of
the people on the ‘third day’ indicates their preparedness in approaching the sanctuary of

YHWH.

The analysis has shown that one of the driving forces of the Exodus narrative is the
presence of YHWH. However, in the theophanic encounter of YHWH on Mount Sinai, the
study reveals the people could not withhold the awesome nature of YHWH. The
expression the ‘people stood at a distance’ confirms the frustration and uncertainty about
the people in their desire to encounter YHWH face to face. They were terribly afraid to
draw near to YHWH. In the outcome of their fear they pleaded for the mediation of Moses,
whose role in the book of Exodus is portrayed as having an extraordinary access to
YHWH. As a result of the awesome nature of YHWH, the people asked for the mediation
of Moses. Davies explains that the mediation of Moses was to serve the interest of a higher
goal so that the people as a whole could have access to God in some form of priestly
service. The study further reveals that Moses’ role as the one who could mitigate between
the people and YHWH opens the door for Israel’s constant relationship as far as the nation

remained faithful to the covenant relationship.

Therefore, the result of the analysis in the third chapter reveals that the divine declaration
of Israel as ‘priestly kingdom and holy nation’ was to draw the attention of the reader to an
intimate relationship that can only be achieved through Isracl’s obedience and
submissiveness to YHWH, who brought Israel out of slavery in Egypt into freedom at
Mount Sinai. It also establishes the corporate identity of the people of Israel rather than

their mediatorial function to the other nations.
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The fourth chapter of the study discussed the re-reading of Exod. 19 within the New
Testament passages (1Pet. 2:1-10; Rev. 1:6, 5:10, 20:6) and in one of the contemporary
Ghanaian Charismatic churches, namely, the 1.C.G.C. It was first established that there is
similarity of thought in the NT and the contemporary Charismatic appropriation of the
text. In two different socio-political situations, Peter and John used the Old Testament
priestly passage to exhort and encourage the elects to faithful conduct in a marginalized
society. It was further shown that the believers’ identity as priests and kings are affirmed
through the redemptive work of Christ (Rev. 1:6, 5:10). The findings reveal that the
believer’s affirmation of Christ brings a new understanding to their dignity as priest and
royals to cope in the midst of persecution and to maintain an attitude of thanksgiving to

God.

Finally, in showing how the texts of the study are appropriated in the spirituality of
I.C.G.C. it was discovered that the statements ‘royal priesthood and holy nation’ are not
just deeply embedded, but significant in their theology, worship and practices. It was
demonstrated that Ghanaian Charismatics Christians do not only see themselves as
continuing the progressive history of Israel but also believe that the statement has its

fulfilment in their given context.

Furthermore, Ghanaian charismatics in their appropriation of the priestly text of Exodus,
with the lens of 1Peter, tend to look at the Exodus text from the perspective of their
salvation, liberation from their past, belonging to God and living triumphantly. It is
obvious that in appropriating the text to their given context, they tend to be too
materialistic, discriminatory, and they overemphasize individual challenges and

expectations as though their priestly theology has no relevance for the entirety of society.
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5.2 Conclusion

This research set out to ascertain the theological understanding and implications of Israel’s
priesthood in the narrative of Exodus and its relationship to the intertextual readings in the
New Testament passages of 1 Pet. 2:4-10; Rev. 1:6; 5:10; 20:6. To achieve this purpose
the study employed a rhetorical critical analysis. This method was employed because it
presented a lucid and systematic way of doing exegesis, and is adequate for the literary
genre of the text. Following this method the analysis deals with the rhetorical question of
the text as it relates to the issue of Israel’s priestly identity and mission to the other

nations.

The study reveals that YHWH’s covenant relationship with Israel places the nation
corporately at a favoured position among the other nations. The Israelites’ distinction from
the other neighbouring nations is what constitutes their designation as ‘priestly kingdom
and holy nation’. As a result of this new identity established through special intimate
relationship with YHWH, the people as well as the priest of Israel may now have access to
the presence of YHWH through a life of obedience. The declaration meant that the people
of Israel did not manufacture or arrogate to themselves the priestly quality, but rather, it
was a declaration of a privilege that was anchored in YHWH’s revelation at Sinai. It is
obvious that the divine declaration of YHWH to the people of Israel outlined how the
nation was to relate to YHWH, the God of the whole world. The study therefore proposes
that the priestly designation of Israel does not necessarily have direct influence on the
other nations, even though the reader would want to see the human relation which

undergirds Israel’s election as priestly and holy.

As the people of Israel, this concept of the nation’s status as royal priesthood is developed
through the New Testament and continues to be relevant in our contemporary times.
Reading Exod. 19:6, the readers in the first century church were reminded of their identity
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construction in the mediatory work of Christ. The truth of this is what is seen in the New
Testament priesthood provisions, declaration, access and vision which were inaugurated in
Jesus Christ for all who accept him as Lord and personal saviour. The study underscores
that in Jesus Christ the one who fulfils all the aspirations, all the types, all the institutions,
and events in the Old Testament, Israel’s priesthood became a universal heritage for
anyone who would believe in the person and work of Christ himself. The redemptive work
of Christ brings a profound transformation to all mankind across the globe and introduces
them into an intimate relationship with God. It was this identity construction that Peter and
John amplified, to encourage gentile readers, who because of their faith in Christ, were
being persecuted or marginalised in the society to strive to live in @ manner worthy of their
new identity. Thus, those marginalised Christians are to recognize that it is in this reality of

life that their priestly relationship with Christ could fully be attained.

In contemporary times a new community namely, 1.C.G.C. reads this text and redefines it
to suit its given context. It is revealed through the study that these strands of Christians do
not only see themselves as continuing the progressive history of Israel but with the lens of
1 Peter also believe that the common priesthood brings real transformation to their very

existence in life.

The contemporary church in Ghana, like the first century church, identifies their priestly
calling as those who have been saved, liberated from their past, belong to God in a special
way and are called to live triumphant life. So, for them, the statement ‘royal priesthood
and holy nation’ is not just rooted deeply in their teaching and preaching but also realised

in their singing and liturgical service to God.

However, their understanding of the priestly identity takes on a new definition. For

example, the presupposition that the triumphant living aspect of the Christian ought to
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necessarily manifest in material and social status benefits such as cars, building of huge
mansions, financial sufficiency, being successful in all that one does, living a happy life,
and having unlimited access to everything one desires in life seems too unrealistic to the
Christian faith. It is no wonder, contemporary Christians resort to any dubious means just

to become financially independent and in so doing abuse their fellow human beings.

The study again has established that the clarion call to the church and the congregation is
to understand that the priestly privilege and status in Christ is a real transformation of their
existence. Contemporary Christians should see their transformation as a special intimate
relationship with the Lord, who through Christ’s mediation has given humankind access to
his sanctuary. In this sense, it does not mean that by this achievement Christ has done
away with the priestly calling of Israel, rather, through Christ the fullest dimension of the
priestly calling as envisaged in the Old Testament has become materialized in all of its

historical, cultural, ethnic, social, and political experience.

5.2 Recommendations
From the following discussion, | would like to make some recommendations for future
studies on the subject of Israel’s priestly identity in the narrative of Exodus and for the

contextualization of the text in pastoral practice.

The following suggestions could be considered for future researches:

a) The theology of the priesthood of believers among contemporary Ghanaian
charismatics.

b) A comparative study between the Old and New Testament concept of priesthood
should be further explored for a better understanding of the common priesthood of

Christians from a Charismatic perspective.
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From pastoral perspective, | recommend that African Charismatics and their leaders in
their preaching, teaching and worship emphasize the integration between life’s realities

and the Christian’s relationship with the Lord.

| further recommend that Christians bear in mind that their new found identity as ‘royal
priesthood’ and ‘holy nation’ is to enable them live a life worthy of their calling. They
should recognise that God saved them so that they would have a relationship with him.
This calls for rigorous and practical steps among the leadership of the church to help the

congregation to develop interest in the word of God.

Christians should also understand that their deliverance from darkness into the marvellous
light of Christ is not so much dependent on their physical prosperity but rather a life of
intimacy. Just as the text of Exodus makes us aware that the goal of Israel leaving Egypt
was not necessarily the land but to meet God face to face (3:12), | recommend that the

church ground the faith of its members in God.

Again, since holiness was required from the priests and the people as indicated in the text,
the church in contemporary times should understand that holiness before YHWH is
fundamental to their priestly identity, life and mission. In view of this, the study

recommends that the church should encourage its members to lead exemplary lives.

The study also recommends that charismatic leaders and their members demonstrate a true
sense of biblical understanding of the priesthood for their own self-criticism, examination,
improvement and growth. Charismatic leaders in this respect should show some level of
interest in intellectual development by allowing themselves to be trained for their
profession and career paths. | recommend that charismatic Christians desist from over
reliance on feeling and experience in their quest for higher spirituality by availing

themselves to sound biblical scholarship. The issue is that if the hermeneutical approach to
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studying scripture is truncated and distorted it will affect the correct application of

scripture.

Finally, I recommend that charismatic preaching and practice should highlight the aspect
of priesthood and suffering as part and parcel of the mysteries of those who are called by
His name and for His service; the perception that once a person becomes ‘born-again’ he

or she is free from pain and suffering should be re-examined.
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