
















































































































































































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 D372 establishes a structuring operation of time."®* It must

be emphasized that the reference to I'TTI'T D‘Ij; 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

D¥277 PR WP Vi) oS n:‘mrz - byl nnme
bmw 3" Bx N30 UN

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)

BY1 09721 A% T Tpan Nt whhwn oRa e

TR opTOD T MR P 9y 531 a5y 723

TMAMRAI2BINM INRaTY D’75N7 nmv‘v DSJ‘I iah ‘IWD NM‘W 17

alatal n*nrm:‘ww wx: mm 1‘5:.7 a7 1!L7x ‘JDD 15: ]WSJ ”J‘D ﬁ'ﬂ 18
'1&?3 ahba ‘73 T ]ID:D'? ]W:JD WJIL?:J

DTSN 27 7Yk NG P '[51-1 “oiwn Hip 19

Sz

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.

84



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.
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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)
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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.
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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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“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 red