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In tracing the steps of this change, the author of the book pursues the ordinary historical and chronological method. Having recapitulated (from Genesis 46) the family of Jacob, and mentioned the death of Joseph (Exodus 1:1-6), he sketches rapidly the condition of the descendants of Jacob during the period which intervened between Joseph’s decease and the birth of Moses, dwelling especially on the rapid increase of the Israelites (Genesis 27:7; Genesis 27:12; Genesis 27:20), and relating incidentally the steps in the “affliction” to which they were subjected by the Egyptians, according to God’s prophecy to Abraham (Genesis 15:13). From this he passes to the birth, providential escape, and bringing up of Moses, their pre-destined deliverer, and to the circumstances which compelled him to quit Egypt, and become an exile in the land of Midian. The call and mission of Moses are next related, together with the circumstances of his return from Midian to Egypt, the consent of Jethro to his departure (Exodus 4:18), the circumcision of Eliezer (Exodus 4:24-26), the meeting with Aaron (Exodus 4:27-28), and the acceptance of Moses for their leader by the people (Exodus 4:29-31). The account of Moses’ first application to Pharaoh follows, and its result—the increase of the people’s burthens, with their consequent despair, and the despondency of Moses (Exodus 5; Exodus 6:1-13). After a genealogical parenthesis (Exodus 6:14-27), the narrative of the struggle between Moses and Pharaoh is resumed, and carried on through five chapters (Exodus 7-11), which contain the account of all the “plagues of Egypt,” except the last, and exhibit in a strong light the tergiversation and final obduracy of Pharaoh. The crisis now approaches, and in preparation for it the Passover is instituted, with full directions for its continued observance (Exodus 12:1-28). The blow then falls—the firstborn are slain—and the Israelites are not only allowed to depart, but are sent out of Egypt “in haste” (Exodus 12:33), laden with presents from those who wished to expedite their departure (Exodus 12:35-36). The account of the “Exodus “itself is then given, and the journey traced from Rameses, by way of Succoth and Etham, to Pi-hahiroth, on the western shore of the Red Sea (Exodus 12:37 to Exodus 14:4). Upon this follows an account of the pursuit made by Pharaoh, of the miraculous passage of the sea by the host of Israel, and the destruction in the returning waters of the entire Egyptian chariot and cavalry force (Exodus 14:5-31). This portion of the narrative is appropriately concluded by the song of triumph sung by Moses and Miriam (Exodus 15:1-21).

Israel being now in safety, the account of their journey is resumed. Their line of march is traced through the wilderness of Shur to Marah (Exodus 15:22-26); from Marah to Elim (Exodus 15:27); thence through the wilderness of Sin to Rephidim (Exodus 17:1); and from Rephidim to Sinai (Exodus 19:2). On the march occur the murmuring and miracle at Marah (Exodus 15:23-25); the giving of the quails and of manna (Exodus 16:4-36); the great battle with the Amalekites at Rephidim (Exodus 17:8-13); and the visit of Jethro to Moses, with his advice, and the consequent organisation of the people (Exodus 18:1-27).

The scene of the rest of Exodus is Sinai and the plain at its northern base. In Exodus 19 the author describes the preparations made for the giving of the fundamental law, which is then explicitly stated in four chapters (Exodus 20-23), and consists of the Decalogue (Exodus 20:1-17) and the “Book of the Covenant” (Exodus 20:22-23). In Exodus 24 he tells of the acceptance of the covenant by Israel (Genesis 27:3-8), and of the first ascent of Moses into the mount (Genesis 27:9-18). After this, seven chapters (Exodus 25-31) relate the directions there given to Moses by God with respect to the mode in which He would be worshipped, and the “house” which He would have constructed for Him. In Exodus 32 Israel’s apostacy is related, together with its immediate punishment; and in Exodus 33 we have an account of the steps taken by Moses to obtain from God a renewal of the forfeited covenant. In Exodus 34 the writer relates the circumstances of Moses’ second ascent into the mount, and declares the terms upon which the covenant was renewed. The construction of the various parts of the tabernacle and of the priestly garments is then given in five chapters (Exodus 35-39); and the work concludes with an account in one chapter (Exodus 40) of the setting up of the tabernacle, and the entrance of the “Glory of God” into it.

III. Divisions.—Primarily, the work divides itself into two portions:—1. An historical narrative of the fortunes of Israel from the death of Joseph to the arrival of the nation in front of Sinai (Exodus 1-19). 2. A didactic portion, containing all the most essential points of the Law and of the worship (Exodus 20-40). This didactic portion is, however, historical in its setting, and is intermixed with some purely historical sections, as especially Exodus 24 and Exodus 32, 33.

Part. I. may be sub-divided as follows:—

	Section. 
	Exo.
	

	1.
	Exodus 1
	The oppression of Israel in Egypt.

	2.
	Exodus 2
	The birth, escape from death, and bringing up of Moses. His first attempt to deliver his people, and flight to Midian.

	3.
	Exodus 3:4
	The call and mission of Moses, and his return to Egypt.

	4.
	Exodus 5, Exodus 6:1-13.
	The first interview between Moses and Pharaoh, with its result—the increase of the people’s burthens, their despair, and the despondency of Moses.

	5.
	Exodus 6:14-27; Exodus 7-11
	The genealogy of Moses and Aaron.

The efforts made by Moses, under Divine guidance, to overcome the obstinacy of Pharaoh. The first nine “plagues of Egypt.”

	7.
	Exodus 12:1-28.
	The institution of the Passover.

	8.
	Exodus 12:29-36.
	The tenth plague, and its consequences.

	9.
	Exodus 12:37 to Exodus 14:4.
	The departure from Egypt, and the journey to Pi-hahiroth.

	10.
	Exodus 14:5-31.
	The pursuit of Pharaoh. The passage of the Red Sea. Great destruction of the Egyptians.

	11.
	Exodus 15:1-21.
	The song of triumph sung by Moses and Miriam.

	12.
	Exodus 15:22-27
	The journey of the Israelites from the Red Sea to Rephidim. The victory ever the Amalekites.

	13.
	Exodus 18
	Jethro’s visit to Moses.

	14.
	Exodus 19
	Arrival of Israel before Mount Sinai, and preparations made for the giving of the Law.


Part II. contains the following sub-divisions:

	Section.
	Exo.
	

	1.
	Exodus 20
	Delivery of the Decalogue.

	2.
	Exodus 21-23
	Words of the “Book of the Covenant”

	3.
	Exodus 24
	Acceptance of the covenant, and ascent of Moses into the mount.

	4.
	Exodus 25-26
	Instructions given to Moses with respect to the structure of the tabernacle, and the consecration and attire of the priests.

	5.
	Exodus 32-34
	Infraction of the covenant by the idolatry of the calf, and renewal of it through the intercession of Moses.

	6.
	Exodus 35-39
	Construction of the tabernacle and its furniture. Making of the “holy garments.”

	7.
	Exodus 40
	Erection of the tabernacle, and entrance of the “Glory of God” into it.


IV. Date of the Composition.—The antiquity of the Book of Exodus is evidenced by the simplicity of its constructions, and the occurrence in it of a certain number of extremely archaic forms. Its composition by an eye-witness of most of the events which it relates is indicated by the vividness with which they are portrayed, and the details and unnecessary minutiœ into which the writer enters. The descriptions of the effect of the hail upon the Egyptian standing crops (Exodus 9:31-32), of the character and appearance of the manna (Exodus 16:14-31), and of the descent of Jehovah upon Mount Sinai (Exodus 19:16-19; Exodus 20:18) have all the appearance of being by an eye-witness. Who but an eye-witness would note the exact number of the wells at Elim, and of the palm-trees that grew about them (Exodus 15:27)? Or the fact that the first tables of stone were “written on the one side, and on the other” (Exodus 32:15)? Or the circumstance that Moses and Joshua heard the sound of the idol feast in honour of the golden calf before they got sight of it (Exodus 32:17-19)? What Israelite of later times would have presumed to fix the exact date of the setting forth from Elim as “the fifteenth day of the second month after their departing out of the land of Egypt” (Exodus 16:1)? Or to state that Miriam and the Israelite women accompanied their song of triumph “with timbrels” (Exodus 15:20)? Or to give the precise position of Pi-hahiroth as “between Migdol and the sea, over against Baal-zephon” (Exodus 14:2)? Who but an eye-witness would have noticed that the locusts were taken away by “a strong west wind,” or would have ventured to state that “there remained not one locust in all the coasts of Egypt” (Exodus 10:19)? Little graphic touches strongly indicative of the eye-witness are such as the following:—“Zipporah cut off the foreskin of her son, and cast it at his feet” (Exodus 4:25) “Aaron met Moses in the mount of God, and kissed him” (Exodus 4:27). The officers of the Israelites “met Moses and Aaron, who stood in the way, as they came forth from Pharaoh” (Exodus 5:20). “The frogs died out of the houses, out of the villages, and out of the fields; and they gathered them together in heaps” (Exodus 8:13-14). “The Lord sent thunder and hail, and the fire ran along upon the ground” (Exodus 9:23). “The locusts covered the face of the earth, so that the land was darkened” (Exodus 10:15). “Darkness over the land of Egypt, even darkness which may be felt” (Exodus 10:21). “And Pharaoh rose up in the night, he and all his servants, and all the Egyptians; and there was a great cry in Egypt” (Exodus 12:30). “The people took their dough before it was leavened, their kneading troughs being bound up in their clothes upon their shoulders” (Exodus 12:34). “The Lord caused the sea to go back by a strong east wind all that night” (Exodus 14:21). “Thus the Lord saved Israel that day out of the hand of the Egyptians; and Israel saw the Egyptians dead upon the sea shore” (Exodus 14:30). The Egyptians “sank into the bottom as a stone; they sank as lead in the mighty waters” (Exodus 15:5-10). “The quails came up and covered the camp; and in the morning the dew lay round about the host” (Exodus 16:13). “They did mete the manna with an omer” (Exodus 16:18). “When the sun waxed hot, the manna melted” (Exodus 16:21). “Moses went out to meet his father-in-law, and did obeisance, and kissed him” (Exodus 18:7). “The whole mount (Sinai) quaked greatly” (Exodus 19:18). “All the people answered with one voice, and said: All the words which the Lord hath said we will do” (Exodus 24:3). The subject need not be further pursued. It is evident that the style of narration is exactly that of an eye-witness, and we must either suppose intentional fraud, or the composition of Exodus by one of those who quitted Egypt at this time under the circumstances narrated. The date of the final completion of the work will therefore be, at the latest, some twenty or thirty years after the entrance into Canaan.

Again, a strong argument for the Mosaic authorship may be drawn from the entire manner in which Moses is portrayed and spoken of. Whereas to the Hebrew nation—who owed him so much—Moses had always been the first and greatest of men, the writer of Exodus is unconscious of his possessing any personal greatness at all. The points in the personality of Moses which have impressed him the most, and on which he lays the greatest stress, are his deficiencies in natural gifts, and his numerous imperfections of temper and character. Rash and impetuous, beginning his public life with a crime (Exodus 2:12), and following up his crime with an assumption of authority that was unwise (Exodus 2:13), he next shows a timid spirit, when he finds that his crime is known (Exodus 2:14-15), and betaking himself to exile, relinquishes all patriotic effort. Called by God, and entrusted with the mission of delivering Israel, he holds back, hesitates, pleads his personal defects, until he angers God, and loses half his leadership (Exodus 4:1-14). Unsuccessful in his first application to Pharaoh, he utters a remonstrance which verges on irreverence (Exodus 5:22-23). Encouraged by fresh promises, and bidden to make a second application, he responds by a fresh disparagement of his natural powers (Exodus 6:12). When at last he makes up his mind to carry out his struggle with Pharaoh to the bitter end, he shows, no doubt, courage and confidence in God; but still he is never praised: no single word is uttered in commendation of his moral qualities; once only is he said to have been “very great in the sight of Pharaoh’s servants and of the people” (Exodus 11:3). It has been urged that he would not have spoken of himself in this tone—and it is just possible that the words are a later addition to his work—but still they contain no praise; they do but note a fact, and a fact of importance to the narrative, since it accounts for the gifts lavished upon Israel at their departure. In the later portion of Exodus, it is absence of all words of praise rather than any record of faults that we note; nothing calls forth from the writer a single sentence of approval; even when the offer is made to be blotted out of God’s book for the sake of his people (Exodus 32:32), the same reticence is observed: no comment follows; there is no apparent recognition that the offer was anything but a small matter. Nor is any notice taken of the courage, faith, and wisdom exhibited by Moses in the performance of his mission from the time of his second appearance before Pharaoh (Exodus 7:10). Contrast with this silence what later writers say of him, as the son of Sirach (Sirach 45:1-5), the author of the Epistle to the Hebrews Hebrews 11:24-28; comp. Hebrews 3:5), and the completer of Deuteronomy (Exodus 34:10-12). It will be sufficient to quote the last-named passage to show what his countrymen generally thought of their deliverer. “And there arose not a prophet since in Israel like unto Moses, whom the Lord knew face to face, in all the signs and the wonders, which the Lord sent him to do in the land of Egypt to Pharaoh,” &c. The humble estimate formed of the deliverer, and the general reticence, are quite intelligible, and in harmony with the rest of the Scripture, if the author was Moses. They are wholly unintelligible on any other hypothesis.

At the present day, the credibility of Exodus is assailed on two principal grounds:—1. The miraculous character of a large portion of the narrative. 2. The exaggeration, which is thought to be apparent, in the numbers. A school of foreign critics denies the possibility of a miracle; and among ourselves there are many who accept the view of Hume, that it is more probable that the witnesses to miracles should have been deceived, than that the miracles should have happened. It is impossible, within the limits of an “Introduction,” to discuss these large questions. Every Christian, every believer in the Apostles’ Creed, must accept miracles. And when the Resurrection and Ascension of our Lord are once accepted, any other minor miracles cease to be felt as difficulties. In the present case, it is observable:—(1) that the miracles were needed; (2) that they were peculiarly suitable and appropriate to the circumstances; and (3) that they were of such a nature that it was impossible for eye-witnesses to be deceived with regard to them. Moses especially, whom we have shown to have been almost certainly the writer of Exodus, could not have been deceived as to the miracles. He must have known whether he performed them or not. Even if the writer be a companion of Moses (Joshua or Caleb), and not Moses himself, deception is inconceivable. Either the plagues of Egypt happened, or they did not. Either the Red Sea was divided, or it was not. Either the pillar of fire and of the cloud guided the movements of the host for forty years, or there was no such thing. Either there was manna each morning round about the camp, or there was none. The facts were too plain, too simple, too obvious to sense for there to be any doubt about them. The record is either a true account, or a tissue of lies. We cannot imagine the writer an eyewitness, and reject the main features of his tale, without looking on him as an impudent impostor. No “enthusiasm,” no “poetic temperament,” could account for such a record, if the Exodus was accomplished without miracles. The writer either related the truth, or was guilty of conscious dishonesty.

ADDITIONAL NOTES TO EXODUS.

EXCURSUS A: ON EGYPTIAN HISTORY, AS CONNECTED WITH THE BOOK OF EXODUS.

THE question of the exact time in Egyptian history to which the circumstances related in the Book of Exodus belong is one rather of secular interest than of importance for Biblical exegesis. Yital to the Jewish nation as was the struggle in which Moses engaged with the Pharaoh of the time, to Egypt and its people the matter was one of comparatively slight moment—an episode in the history of the sons of Mizraim which might well have left no trace in their annals. Subject races, held as bondmen by the monarchs, were common in the country; and the loss of one such race would not have made any great difference in the general prosperity of Egypt; nor would the destruction of such a chariot and cavalry force as appears to have perished in the Red Sea have seriously crippled the Egyptian military power. The phenomena of the plagues—aggravations mostly of ordinary Egyptian scourges—would not necessarily have attracted the attention of any writers, while they would, no doubt, have been studiously concealed by the historiographers of the kings. As M. Chabas observes—“Des événements de ce genre n’ont pas dû être inscrits sur les monuments publics, où l’on n’enregistrait que des succès et des gloires.”(60) No one, therefore, has the right to require of the Biblical apologist that he should confirm the historical narrative of Exodus by producing references to it in the Egyptian records. The events themselves may never have been put on record in Egypt, or, if recorded, the record of them may have been lost. It is not, perhaps, generally known what large lacunœ there are in the Egyptian annals, nor how scanty are the memorials even of the best known times. The argument a silentio, always weak, has absolutely no value in a case where the materials on which the history is based are at once so limited and so fragmentary.

Still, an interest will always attach to the connection of sacred history with profane, and speculation will always be rife as to the identity of Pharaohs mentioned in the Bible with monarchs known to us from the Egyptian remains. Readers will naturally expect the writer of such a comment as the present to have some view, more or less distinct, as to the period in Egyptian history whereto the events recorded in Exodus belong, and may fairly claim to have such view put before them for their consideration.

01 Chapter 1 

Verse 1
THE MULTIPLICATION OF THE ISRAELITES IN EGYPT, AND THEIR OPPRESSION BY A NEW KING.

(1) Now these are the names.—The divisions between the “books “of the Pentateuch are not arbitrary. Genesis ends naturally and Exodus begins at the point where the history of the individuals who founded the Israelite nation ceases and that of the nation itself is entered on. That history commences properly with Exodus 1:7. Exodus 1:1-6 form the connecting link between the two books, and would not have been needed unless Exodus had been introduced as a distinct work, since they are little more than a recapitulation of what had been already stated and stated more fully in Genesis. Compare Exodus 1:1-5 with Genesis 46:8-27, and Exodus 1:6 with Genesis 1:26.

Every man and his household.—“A household,” in the language of the East, includes not only children and grand-children, but retainers also—“servants born in the house”—like those of Abraham (Genesis 14:14). The number of each “household” may thus have been very considerable.

Verse 3-4
(3-4) Reuben . . . —The sons of the legitimate wives are placed first, then those of the concubines. Leah has precedence over Rachel; Bilhah over Zilpah. The children of each wife and concubine are given in order of seniority. The omission of Joseph from the list is explained in the last clause of Exodus 1:5.

Verse 5
(5) All the souls . . . were seventy souls. Comp. Genesis 46:8-27. The number is made up as follows:—Jacob himself, 1; his sons, 12; his daughter, Dinah, 1; his grandsons, 51; his grand-daughter Serah, 1; his great-grandsons, 4—Total, 70. His daughters, except Dinah, and his sons’ daughters, except Serah, spoken of in Genesis 46:7, are not included. If his female descendants were, at the time of his descent into Egypt, as numerous as the males, the entire number of those who “came out of his loins” must have been 132. To form a calculation of the number of persons who entered Egypt with him, we must add the wives of his sons and grandsons, and the husbands of his daughters and granddaughters. A further liberal allowance must be also made for retainers. (See the comment on Exodus 1:1.) It is not perhaps surprising that Kurtz, taking all these classes into account, should calculate that those who entered Egypt with Jacob amounted to “several thousands” (History of The Old Covenant, vol. ii. p. 149, E.T.).

Verse 7
(7) The children of Israel were fruitful.—A great multiplication is evidently intended. Egypt was a particularly healthy country, and both men and animals were abnormally prolific there. Grain was so plentiful that want, which is the ordinary check on population, was almost unknown. The Egyptian kings for many years would look favourably on the growth of the Hebrew people, which strengthened their eastern frontier, the quarter on which they were most open to attack. God’s blessing was, moreover, upon the people, which he had promised to make “as the stars of the heaven, and as the sand which is upon the sea-shore, for multitude” (see Genesis 22:17). On the actual extent of the multiplication and the time that it occupied, see the comment on Exodus 12:37-41.

The land—i.e., where they dwelt—Goshen (Genesis 47:4-6)—which seems to have been the more eastern portion of the Delta.

Verse 8
(8) There arose up a new king.—A king of a new dynasty might seem to be intended. Some suppose him to be Aahmes I., the founder of the eighteenth dynasty of Manetho; others suggest Rameses II., one of the greatest monarchs of the nineteenth. The present writer inclines to regard him as Seti I., the father of this Rameses, and the son of Rameses I. Seti, though not the actual founder of the nineteenth dynasty, was the originator of its greatness. (See Excursus I. “On Egyptian History, as connected with the Book of Exodus,” at the end of this Book.)

Which knew not Joseph.—It seems to be implied that, for some considerable time after his death, the memory of the benefits conferred by Joseph upon Egypt had protected his kinsfolk. But, in the shifts and changes incident to politics—especially to Oriental politics—this condition of things had passed away. The “new king” felt under no obligation to him, perhaps was even ignorant of his name. He viewed the political situation apart from all personal predilections, and saw a danger in it.

Verse 9
(9) He said unto his people.—It is not intended to represent the Egyptian monarch as summoning a popular assembly, and addressing it. “His people.” Is antithetical to “the people of the children of Israel,” and simply marks that those whom he addressed were of his own nation. No doubt they were his nobles, or, at any rate, his courtiers.

More and mightier than we.—Heb., great and mighty in comparison with us. The more to impress his counsellors, and gain their consent to his designs, the king exaggerates. Ancient Egypt must have had a population of seven or eight millions, which would imply nearly two millions of adult males, whereas the adult male Israelites, near a century later, were no more than six hundred thousand (Exodus 12:37). Wicked men do not scruple at misrepresentation when they have an end to gain.

Verse 10
(10) Let us deal wisely.—Instead of open force, the king proposes stratagem. He thinks that he has hit upon a wise scheme—a clever plan—by which the numbers of the Israelites will be kept down, and they will cease to be formidable. The nature of the plan appears in Exodus 1:11.

When there falleth out any war.—The Egyptians were in general an aggressive people—a terror to their neighbours, and seldom the object of attack. But about the beginning of the nineteenth dynasty a change took place. “A great nation grew up beyond the frontier on the north-east to an importance and power which began to endanger the Egyptian supremacy in Western Asia” (Brugsch, History of Egypt, vol. ii. p. 2). War threatened them from this quarter, and the impending danger was felt to be great.

They join also.—Rather, they too join. It was not.likely that the Hebrews would have any real sympathy with the attacking nation, whether Arabs, Philistines, Syrians, or Hittites; but they might regard an invasion as affording them a good opportunity of striking a blow for freedom, and, therefore, attack the Egyptians simultaneously with their other foes. The Egyptians themselves would perhaps suppose a closer connection between them and the other Eastern races than really existed.

Get them up out of the land.—The Pharaohs of the nineteenth dynasty were excessively jealous of the withdrawal from Egypt of any of their subjects, and endeavoured both to hinder and to recover them. Immigration was encouraged, emigration sternly checked. The loss of the entire nation of the Hebrews could not be contemplated without extreme alarm.

Verse 11
(11) Task-masters.—Heb., chiefs of tributes. The Egyptian system of forced labour, which it was now resolved to extend to the Israelites, involved the appointment of two sets of officers—a lower class, who personally overlooked the labourers, and forced them to perform their tasks, and a higher class of superintendents, who directed the distribution of the labour, and assigned to all the tasks which they were to execute. The “task-masters” of the present passage are these high officials.

To afflict them.—This was the object of the whole proceeding. It was hoped that severe labour under the lash would produce so much suffering that the number of the Israelites would be thinned, and their multiplication stopped. Humanly speaking, the scheme was a “wise” one—i.e., one likely to be successful.

They built for Pharaoh treasure-cities.—By “treasure-cities” we are to understand “magazines”—i.e., strongholds, where munitions of war could be laid up for use in case of an invasion. (In 1 Kings 9:19, and 2 Chronicles 8:4, the same expression is translated “cities of store.”) The Pharaohs of the nineteenth dynasty gave great attention to the guarding of the north-eastern frontier in this way.

Pithom.—This city is reasonably identified with the “Patumus” of Herodotus (ii. 158), which was in Lower Egypt, not far from Bubastis (Tel Basta). It is mentioned in the inscriptions of the nineteenth dynasty under the name of Pi-Tum (Brugsch, History of Egypt, vol. ii. p. 128). It was, as the name implies, a city of the sun-god, and was probably not very far from Heliopolis, the main seat of the sun-god’s worship.

Raamses.—Pi-Ramesu, the city of Rameses, was the ordinary seat of the Court during the earlier part of the nineteenth dynasty. It appears to have been a new name for Tanis, or for a suburb of Tanis, which overshadowed the old city. Rameses II. claims to have built the greater part of it; but it was probably commenced by his father, Seti, who made the defence of the north-eastern frontier one of his main cares. The name must be considered as a mere variant rendering of the Egyptian Ramessu or Ramesu. The site is marked by the mounds at San.

Verse 12
(12) The more they afflicted them, the more they multiplied and grew.—This result was not natural. It can only be ascribed to God’s superintending Providence, whereby “the fierceness of man” was made to “turn to his praise.” Naturally, severe and constant labour exhausts a nation, and causes its numbers to diminish.

They were grieved.—This is scarcely strong enough. Translate, “They were sore distressed.”

Verse 13
(13) With rigour.—Forced labour in Egypt was of a very severe character. Those condemned to it worked from morning to night under the rod of a task-master, which was freely applied to their legs or backs, if they rested their weary limbs for a moment. (See Records of the Past, vol. viii. p. 149; Chabas, Mélanges Egyptolo-giques, vol. ii. p. 121). The heat of the sun was great; the burthens which the labourers had to carry were heavy, and the toil was incessant. Death often resulted from the, excessive work. According to Herodotus, a single monarch, Neco, destroyed in this way 120,000 of his subjects (Herod, ii. 158).

Verse 14
(14) In morter and in brick.—It has been questioned whether the Egyptians used brick as a material for building. No doubt temples, palaces, and pyramids were ordinarily of stone; but the employment of brick for walls, fortresses, and houses, especially in the Delta, is well attested. (See the Quarterly Statement of the Palestine Exploration Fund for July, 1880, pp. 137, 139, 143, &c.) Pyramids, too, were sometimes of brick (Herod. ii. 136). The manufacture of bricks by foreigners, employed (like the Israelites) as public slaves, is represented by the kings upon their monuments.

All manner of service in the field.—Josephus speaks of their being employed to dig canals (Ant. Jud. ii. 9, § 1), and there is a trace in Deuteronomy 11:10 of other labours connected with irrigation having been devolved on them. Such labours, under the hot sun of Egypt, are exhausting and dangerous to health.

And all their service . . . was with rigour. Rather, besides all their other service, which they made them serve with rigour.

Verse 15
(15) The Hebrew midwives.—Or the midwives of the Hebrew women ( ταῖς μαίαις τῶν έβραίων, LXX.). The Hebrew construction admits of either rendering. In favour of the midwives being Egyptians is the consideration that the Pharaoh would scarcely have expected Hebrew women to help him in the extirpation of the Hebrew race (Kalisch); against it is the Semitic character of the names—Shiphrah, “beautiful;” Puah, “one who cries out;” and also the likelihood that a numerous and peculiar people, like the Hebrews, would have accoucheurs of their own race.

Verse 16
(16) Upon the stools.—Literally, upon the two stones. It has been suggested that a seat corresponding to the modern hursee elwilâdeh is meant. This is a “chair of a peculiar form,” upon which in modern Egypt the woman is seated during parturition. (See Lane, Modern Egyptians, vol. iii. p. 142.) But it does not appear that this seat is composed of “two stones;” nor is there any distinct evidence of its employment at the time of child-birth in Ancient Egypt. The emendation of Hirsch—banim for âbnaim, is very tempting. This will give the sense, “When ye look upon the children.”

Verse 17
(17) The midwives feared God.—The midwives, whether Hebrews or Egyptians, believed in a God who would punish wrong-doing, and therefore resolved not to obey the Pharaoh.

Verse 19
(19) The Hebrew women are not as the Egyptian women.—This was probably true; but it was not the whole truth. Though the midwives had the courage to disobey the king, they had not “the courage of their convictions,” and were afraid to confess their real motive. So they took refuge in a half truth, and pretended that what really occurred in some cases only was a general occurrence. It is a fact, that in the East parturition is often so short a process that the attendance of a midwife is dispensed with.

Verse 20
(20) Therefore God dealt well with the midwives.—Heb., and God dealt well, &c. The reason is stated in Exodus 1:21. It was not because they equivocated and deceived the king, but because they feared God sufficiently to disobey the king, and run the risk of discovery. If they had been discovered, their life would have paid the forfeit.

Verse 21
(21) He made them houses.—God rewarded those who had showed tenderness to young children, by giving them children of their own, who grew up, and became in their turn fathers and mothers of families. There is no indication that the “houses” spoken of were Hebrew ones.

Verse 22
(22) Every son that is born.—The LXX. add “to the Hebrews,” but without any necessity, since the context shows that only Hebrew children are meant.

Ye shall cast into the river.—Infanticide, so shocking to Christians, has prevailed widely at different times and places, and been regarded as a trivial matter. In Sparta, the State decided which children should live and which should die. At Athens a law of Solon left the decision to the parent. At Rome, the rule was that infants were made away with, unless the father interposed, and declared it to be his wish that a particular child should be brought up. The Syrians offered unwelcome children in sacrifice to Moloch; the Carthaginians to Melkarth. In China infanticide is said to be a common practice at the present day. Heathen nations do not generally regard human life as sacred. On the contrary, they hold that considerations of expediency justify the sweeping away of any life that inconveniences the State. Hence infanticide is introduced by Plato into his model republic (Rep. v. 9). Almost all ancient nations viewed the massacre of prisoners taken in war as allowable. The Spartan crypteia was a system of licensed murder. The condemnation to death of all male Hebrew children by Pharaoh is thus in no respect improbable. On the other hand, the mode of the death presents difficulties. For, first, the Nile was viewed as a god; and to fill it with corpses would, one might have supposed, have been regarded as a pollution. Secondly, the Nile water was the only water drunk; and sanitary considerations might thus have been expected to have prevented the edict. Perhaps, however, the children were viewed as offerings to the Nile, or to Savak, the crocodile headed god, of whom each crocodile was an emblem. At any rate, as the Nile swarmed with crocodiles throughout its whole course, the bodies were tolerably sure to be devoured before they became putrescent.

02 Chapter 2 
Verse 1
II.

THE BIRTH, EDUCATION, AND EARLY LIFE OF MOSES.

(1) There went.—Comp. Genesis 35:22; Hosea 1:3. The expression is idiomatic, and has no special force.

A man of the house of Levi.—Note the extreme simplicity of this announcement; and compare it with the elaborate legends wherewith Oriental religions commonly surrounded the birth of those who were considered their founders, as Thoth, Zoroaster, Orpheus. Even the name of the man is here omitted as unimportant. It is difficult to conceive any one but Moses making such an omission.

A daughter of Levi—i.e., a woman of the same tribe as himself, a descendant of Levi—not a daughter in the literal sense, which the chronology makes impossible.

Verse 2
(2) When she saw him that he was a goodly child.—St. Stephen says, that Moses was” comely before God”— ἀστεῖος τῷ θεῷ (Acts 7:20). Trogus Pompeius spoke of him as recommended by the beauty of his personal appearance (ap. Justin, Hist. Philipp. xxvi. 2). His infantine “goodliness” intensified the desire of his mother to save his life, but must not be re garded as the main cause of her anxiety.

She hid him three months.—As long as she could hope to conceal him effectually. It must be remembered that Egyptians were mixed up with Israelites in Goshen, and that each Hebrew household would be subjected to espionage from the time of the issue of the edict.

Verse 3
(3) An ark of bulrushes.—Literally, a chest of the papyrus plant. The words used are both of Egyptian origin. Teb, teba, or tebat, is a “box” or chest in Egyptian, and is well Hebraised by tebah, or, as it is here vocalised, têybah. The papyrus plant was in Egyptian kam, as in modern Coptic, whence probably the Hebrew gôme. It was a material frequently used by the Egyptians for boats and even larger vessels (Isaiah 18:2; Theophrast. Hist. Plant, iv. 8, §4; P1in. H. N. 13:11).

Slime and pitoh.—By “slime” seems to be meant bitumen, or mineral pitch, as in Gen. ad. 3; by “pitch” (zaphath), the ordinary vegetable pitch of commerce. Mineral pitch, though not a product of Egypt, was imported into the country from Mesopotamia, and was largely used for embalming (Brugsch, History of Egypt, vol. i. p. 361).

In the flags.—A rank aquatic vegetation abounds on the Lower Nile, and in all the back-waters and marshy tracts connected with it. Jochebed placed her child “in the flags,” that the ark might not float away down the river, and so be lost to her sight. The word used for “flag”—suph—seems to be a Hebraised form of tufi, a common Egyptian word, having this sense.

Verse 4
(4) His sister.—Presumably Miriam, the only sister of Moses mentioned elsewhere (Exodus 15:20-21; Numbers 26:59). To have taken the part which is assigned her in this chapter, she must have been a girl of some fourteen or fifteen years of age, and possessed of much quickness and intelligence.

Verse 5
(5) The daughter of Pharaoh came down to wash herself.—This would be quite in accordance with Egyptian ideas. “Women were allowed great liberty in Egypt, and moved about much as they pleased. Cleanliness was especially regarded; and the Nile water was considered healthy and fructifying (Strab. 15 p. 695). The princess would, of course, seek a part of the river which was reserved for females. Probably Jochebed know where she was accustomed to bathe.

Her maidens.—As a princess, she was, of course, accompanied by a number of female attendants (na’aroth). Even ordinary Egyptian ladies seem to have been attended at the bath by four or five such persons. One of them was, however, more especially her waiting-woman (âmah), and to her the princess addressed herself.

Verse 6
(6) When she had opened it.—The princess opened the ark herself, perhaps suspecting what was inside, perhaps out of mere curiosity.

The babe (rather, the boy) wept. Through hunger, or cold, or perhaps general discomfort. An ark of bulrushes could not have been a very pleasant cradle.

She had compassion on him.—The babe’s tears moved her to pity; and her pity prompted her to save it. She must have shown some sign of her intention—perhaps by taking the child from the ark and fondling it—before Miriam could have ventured to make her suggestion. (See the next verse.)

This is one of the Hebrews’ children.—The circumstances spoke for themselves. No mother would have exposed such a “goodly child” (Exodus 2:2) to so sad a death but one with whom it was a necessity.

Verse 7
(7) Then said his sister.—Miriam had bided her time. She had still kept in the background, but had approached within hearing distance; and when the princess observed that the babe must be “one of the Hebrews’ children,” was prompt with the rejoinder, “Shall I not fetch thee then a Hebrew mother to nurse him?” If the child was to be nursed at all—if he was to be brought up—a Hebrew nurse would be the fittest.

That she may nurse the child for thee.—“For thee.” Miriam divines the thought of the princess, or half divines, half anticipates it, and helps to make it take a fixed shape. She assumes that the child is to be brought up, and for the princess, as her protegé, at any rate, if not something more.

Verse 8
(8) The maid went and called the child’s mother.—Jochebed must have been waiting near, eagerly expecting—perhaps, while concealed from sight, watching the result, and ready to appear the moment that she was summoned. Miriam knew where to find her, and brought her quickly to the princess.

Verse 9
(9) Nurse it for me.—The princess adopts Miriam’s suggestion; the child is to be nursed for her—is to be hers. She will place it out to nurse, and pay the customary wages.

Verse 10
(10) The child grew.—Josephus regards these words as implying a growth that was strange and abnormal (Ant. Jud. ii. 9, § 6). But nothing more seems to be intended than nature’s ordinary course. The child grew and reached the time when it was usual in Egypt that children should be weaned. We have no means of determining what this time was. It may have been the completion of the first year; but more probably it was the completion of the second (2 Maccabees 7:27).

She brought him unto Pharaoh’s daughter.—Jochebed carried out the terms of her engagement faithfully, and gave up her son to the princess at the time agreed upon.

He became her son.—Possibly by a formal act of adoption; but we have at present no evidence that adoption was an Egyptian custom. Perhaps the writer means simply that she brought him up as if he had been her son, gave him a son’s education, and a son’s privileges. (On the education of Moses, see Excursus II. at the end of this Book.)

She called his name Moses.—In Egyptian probably “Mesu,” which is found as a name in the monuments of the nineteenth dynasty, and which is common as the latter half of a name—e.g., Ra-mesu, Aah-mesu, Amen-mesu, &c. In ordinary use this word meant “born” and “son.” (Comp. the Latin natus.) It was, however, derived from an Egyptian verb, meaning “to produce,” “to draw forth;” and the princess justified her imposition of the name by a reference to this etymology. Owing to the existence of a cognate verb in Hebrew, it was possible to transfer her explanation into the Hebrew language exactly and literally. The play upon words cannot be rendered in English.

EXCURSUS B: ON THE EDUCATION OF MOSES (Exodus 2:10)

Moses would be educated like the sons of princesses generally, not like those of priests, or of persons destined for the literary life. St. Stephen, when he says that Moses was “learned in all the wisdom of the Egyptians,” does not (probably) mean more than this. The question then is, In what did the education of princes and young nobles at the time of the exodus consist?

The next branch of his education would be arithmetic and geometry. The Egyptians had made considerable progress in the former, and their calculations ran up to billions. In the latter they are said to have been exact and minute, but not to have pushed their investigations very far. It was sufficient for a youth of the upper classes to be able to keep correct accounts; and a speculative knowledge of the intricacies of numbers, or of geometrical problems, scarcely formed a part of the established curriculum.

He would be further instructed in morality, and in the Egyptian views on the subjects of the Divine Nature, of the relations subsisting between God and man, of a future life, and of a judgment to come. Egyptian morality was, for the most part, correct so far as it went, and was expressed in terse gnomic phrases, resembling those of the Proverbs of Solomon. The points especially inculcated were obedience to parents and to authorities generally, courtesy to inferiors, and kindness to the poor and the afflicted. The mysteries of religion were the exclusive property of the priests; but life beyond the grave, judgment, reward and punishment, probably metempsychosis, were generally inculcated; and the mystic volume, known as the “Ritual of the Dead,” must have been pressed on the attention of all the educated.

It is not to be supposed that one brought up as the son of a princess would attain to the scientific knowledge possessed by Egyptian professionals of different kinds. Moses would not be an astronomer, nor an engineer, nor a physician, nor a theologian, nor even an historian; but would have that general acquaintance with such subjects which belongs to those who have enjoyed a good general education in a highly civilised community. He would also, no doubt, have a knowledge of the main principles of Egyptian jurisprudence. But here, again, his knowledge would be general, not close or intimate; and it would be a mistake to expect, in the Mosaical legislation, reproductions, to any extent, or adaptations, of the Egyptian judicial system.

Verse 11
(11) In those days.—Notes of time are used with considerable latitude by the sacred writers. (Comp. Genesis 38; 2 Kings 20:1.) According to the tradition followed by St. Stephen (Acts 7:23), Moses was “full forty years old “when he took the step here indicated. We might have expected him to have come forward sooner; but there may have been difficulties in his so doing. It is remarkable that he does not tell us anything of his life during youth or early manhood. Later tradition was full of details (Stanley, Lectures on the Jewish Church, pp. 107-9), which, however, are worthless.

He went out unto his brethren.—It is probable that Pharaoh’s daughter had never concealed from Moses that he was not her own child, but one of the oppressed race. She may even have allowed him to hold communication with his family. It is not, however, a mere visit that is here spoken of, but a complete withdrawal from the palace, and renunciation of his position at the court. “By faith, Moses, when he was come to years, refused to be called the son of Pharaoh’s daughter, choosing rather to suffer affliction with the people of God than to enjoy the pleasures of sin for a season” (Hebrews 11:24-25). It is the first sign of that strong sympathy and tender affection for his people which characterises him throughout the narrative, and culminates in the pathetic cry, “Forgive them; and if not, blot me out of thy book” (Exodus 32:32).

Looked on their burthens—i.e., examined into their condition, watched their treatment, made himself acquainted with it by personal inspection.

He spied an Egyptian smiting a Hebrew.—Probably a taskmaster chastising one of the labourers, whom he accused of idling. St. Stephen regards the act as one of “oppression” and “wrong-doing” (Acts 7:24). Moses must certainly have viewed it in this light, or he would not have been so moved to indignation as to kill the Egyptian. Though not a cruel nation, the Egyptians, no doubt, like other slave-drivers, occasionally abused their power, and treated the unfortunate labourers with cruelty.

Verse 12
(12) He looked this way and that way.—To see that no one observed him.

He slew the Egyptian.—Jewish commentators gloss over the act, or even eulogise it as patriotic and heroical. But it was clearly the deed of a hasty and undisciplined spirit. The offence did not deserve death, and if it had, Moses had neither legal office nor Divine call, justifying him in making himself an executioner. The result was, that, by his one wrong act, Moses put it out of his power to do anything towards alleviating the sufferings of his brethren for forty years.

Hid him in the sand.—To the east of the Delta the sand creeps up close to the cultivated grounds. There are even patches of it within the Delta itself. Moses naturally remembered that he dug the grave “in the sand.” Any other writer would probably have said “in the ground.”

Verse 13
(13) The second day—i.e., the next day.

Him that did the wrong.—Heb., the wicked one. Our version follows the LXX.

Wherefore smitest thou thy fellow?—Comp. Acts 7:26, where the words of Moses are reported somewhat differently, “Sirs, ye are brethren; why do ye wrong one to another?” In either case there was no offensive assumption of authority. But the wrong doer took offence, nevertheless.

Verse 14
(14) Who made thee a prince and a judge over us?—As the reputed son of a princess, Moses would be in some sort a “prince.” But no one had given him jurisdiction over the Hebrews. He had not really interfered as one who claimed authority, but as any man of position and education naturally interferes to stop a quarrel.

Intendest thou to kill me?—Here is the sting of the rejoinder; here was the assumption of authority—not in the interposition of to-day, but in the blow of yesterday. That fatal error laid Moses open to attack, and deprived him of the influence as a peacemaker which he might otherwise have exercised over his countrymen.

Surely this thing is known.—We are not told how the “thing” came to be known. “Murder will out,” says the English proverb. Perhaps, though Moses thought himself unnoticed, some Egyptian had seen the deed. Perhaps the man whom he had avenged had told the tale.

Verse 15
(15) When Pharaoh heard . . . he sought to slay Moses.—Naturally. The administration of justice was one of the chief duties of the royal office; and the crime committed by Moses was one to be punished by death. There was nothing to reduce it from murder to manslaughter. And the motives which extenuate it in the eyes of moderns—patriotic zeal and hatred of oppression—would not have commanded the sympathies of a Pharaoh.

Moses fled.—Or, had fled. Moses would fly as soon as he found his act was known. He fled “at the saying” of the Israelite (Acts 7:29). When Pharaoh sought for him, he was gone.

Dwelt in the land of Midian—i.e., “Was led to make Midian his home,” under circumstances about to be related. The Midian of this book seems to be the south-eastern portion of the Sinaitic peninsula, not the opposite Arabian coast, where were the main settlements of the nation.

Sat down by a well.—Rather, the well. There must have been one principal well in these parts, copious, and so generally resorted to. Moses fixed his temporary-abode in its neighbourhood.

Verse 16
(16) The priest of Midian.—Reuel may have been both “priest” and “prince,” like Melchizedek (Genesis 14:18); but there is no reason to doubt that he is here called “priest.” In Exodus 18:12, Jethro is represented as exercising priestly functions. The Midianites, descendants of Abraham by Keturah, worshipped the true God, and seem to have been at this time a religious people. The name Reuel, or Raguel, means “friend of God.” Jethro’s sacrifices were “for God,” and Aaron and the elders eat bread with him “before God.”

They came and drew water.—Comp. Genesis 29:9. According to Oriental ideas, there is nothing derogatory in the daughters of a chief so acting.

Verse 17
(17) The shepherds came.—Those of the neighbourhood. The rule of the desert is that those who come to a well take their turns in the use of the water in the order of their arrival. But these rude shepherds declined to wait for their turn. It appears later on, by the question of Reuel, “How is it that ye are come so soon to-day?” that this rude and unfair conduct of the shepherds was habitual.

Moses stood up and helped them.—Moses is again the champion of the oppressed, but has learnt wisdom by the past, and uses no unnecessary violence. His air and manner intimidated the wrong-doers, and they allowed the maidens sheep to be watered first.

Verse 19
(19) An Egyptian.—So they concluded from his dress and appearance, perhaps even from his speech. It would be natural for them to make the mistake, and for Moses to remember it. Any other author would probably have said, “a man,” or “a stranger.”

And also drew water enough.—The shepherds had consumed some of the maidens’ water before Moses’s interference, so that he had to draw more for them —another “little trait,” which speaks for the Mosaic authorship.

Verse 20
(20) That he may eat bread.—Arab hospitality was offended that the stranger had not been invited into the tent to partake of the evening meal. The feeling of the modern Bedouin would be the same.

Verse 21
(21) Moses was content to dwell with the man.—Reuel must have been so pleased with the manner and appearance of Moses that he invited him to take service with him—perhaps to share his tent. Moses consented, and in course of time took to wife Zipporah, one of Reuel’s daughters. Marriage with the Midianites was allowed, even under the Law. It has been conjectured that Reuel might have communicated to Moses traditions, or even documents concerning their common ancestor, Abraham, and his family. But there is nothing to indicate the use of letters at this early date by the Midianites.

Verse 22
(22) Gershom.—Almost certainly from ger, “a stranger,” and shâm, “there.” So Jerome, who translates it advena ibi. (Comp. Josephus and the LXX., who write the name Gersam.)

Verse 23
(23) in process of time.—Heb., in those many days. As Moses was now eighty years old (Exodus 7:7), and only forty when he quitted Egypt, the Pharaoh from whom he fled must have reigned above forty years. Between the commencement of the eighteenth and the close of the nineteenth dynasty, two kings only seem to have reigned so long as this—Thothmes III. and Rameses II. Our choice of the Pharaoh from whom Moses fled thus lies between these two.

The children of Israel sighed.—Or, “groaned.” They had perhaps expected that a new king would initiate a new policy, or, at any rate, signalise his accession by a remission of burthens. But the new monarch did neither.

Their cry came up unto God.—“Exceeding bitter cries” always find their way to the ears of God. The existing oppression was such that Israel cried to God as they had never cried before, and so moved Him to have compassion on them. The miraculous action, begun in Exodus 3, is the result of the cries and groans here mentioned.

03 Chapter 3 
Verse 1
III.

(1) Moses kept the flock.—The natural occupation of one who had thrown in his lot with the Midianites.

Jethro, his father-in-law.—Rather, his relation by marriage. The word is one of very wide use, corresponding with the Latin affinis. It is even applied to a husband, as in Exodus 4:25. The supposition that it means “father-in-law” has led to the identification of Jethro with Reuel, which is very unlikely. He was more probably Reuel’s son, and Moses’s brother-in-law. His father having died, he had succeeded to his father’s position, and was at once priest and sheikh of the tribe.

To the backside of the desert.—Heb., behind the desert—i.e., to the fertile tract which lay behind the sandy plain stretching from the Sinaitic range to the shore of the Elanitic gulf.

The mountain of God—i.e., Sinai. See Exodus 18:5; Exodus 19:2-23, &c.

Even Horeb.—Rather, towards Horeb, or Horeb way. Horeb seems to have been the name of the entire mountain region; Sinai of the group or mass known now as Jebel Musa.

Verse 2
(2) The angel of the Lord.—Heb., an angel of Jehovah. In Exodus 3:4 the angel is called both “Jehovah and “Elohim,” whence it is concluded, with reason, that it was the Second Person of the Trinity who appeared to Moses.

Out of the midst of a bush.—Literally, out of the midst of the acacia. As the seneh, or acacia, is very common in the Sinaitic region, we can scarcely suppose that a special tree, growing alone, is intended. Probably the article is one of reference, and the meaning is, “the bush of which you have all heard.” (Comp. John 3:24.)

Verse 3
(3) I will now turn aside.—A minute touch, in dicating that Moses is the writer. He remembers that the bush did not grow on the track which he was pursuing, but lay off it, and that he had to “turn aside,” in order to make his inspection.

This great sight.—The phenomenon was strange and unusual—worthy of note, whatever might be the cause.

Verse 4
(4) When the Lord saw . . . God called.—Heb., When Jehovah saw, Elohim called. The German theory of two authors of Exodus, one Jehovistic and the other Elohistic, is completely refuted by this passage; for it is impossible to ascribe one clause of a sentence to one author, and the next to another. If originally the same term had been used in both places, a reviser would not have altered one without altering both.

Moses, Moses.—Comp. Genesis 26:11; 1 Samuel 3:10; and Acts 9:4. The repetition marks extreme urgency.

Verse 5
(5) Put off thy shoes.—Rather, thy sandals. It is doubtful whether shoes were known at this early date. They would certainly not have been worn in Midian. Egyptians before the time of Moses, and Orientals generally, in ancient (as in modern) times, removed their sandals (or their shoes) from their feet on entering any place to which respect was due, as a temple, a palace, and even the private house of a great man. It is worthy of notice that God Himself orders this mark of respect to be shown to the place which His Presence has hallowed. On the reverence due to holy places, see the Note on Genesis 28:16-17.

Verse 6
(6) The God of thy father.—It is generally agreed that “father” is put collectively here for “forefathers.” (Comp. Genesis 31:42.) Hence St. Stephen, quoting the passage, renders it, “I am the God of thy fathers” (Acts 7:32).

The God of Abraham.—Primarily, no doubt, the meaning was, the God who was worshipped by Abraham, Isaac, and Jacob; but the form of the expression, “the God of Abraham,” &c., indicated the continued existence of the patriarchs after death, since He can only be the God of existent, and not of nonexistent things. (See Matthew 22:32.)

Moses hid his face, with the same feeling which made Jacob exclaim, “How dreadful is this place” (Genesis 28:17). Though nothing was to be seen but an appearance as of material fire, the knowledge that God was there rendered the fire awful.

Verse 7
(7) The Lord said.—Heb., Jehovah said. The “God” of Exodus 3:6 is “Jehovah” here, and again “God” in Exodus 3:11. (See the Note on Exodus 3:4.)

I have surely seen.—Heb., seeing I have seen. It is not so much certainty as continued looking that is implied. (Comp. Exodus 2:25.)

Taskmasters.—A different word from that similarly translated in Exodus 1:11, and one that implies cruel usage. It is sometimes rendered “oppressors” (Zechariah 9:8).

Verse 8
(8) I am come down.—By condescension to human infirmity, which conceives of all things under the limitations of time and space, God is spoken of as dwelling ordinarily in heaven, or “the heaven of heavens,” whence sometimes He “comes down” to manifest Himself to men. That this was not understood literally, even by the Jews, appears from such passages as 1 Kings 8:27; Psalms 137:7-9; Proverbs 15:3, &c.

A good land and a large.—The land promised to Abraham (Genesis 15:18) well deserves this description. Besides Philistia, and Palestine on both sides of the Jordan, it included almost the whole of Syria from Galilee on the south, to Amanus, Taurus, and the Euphrates on the north and north-east. This tract of country is 450 miles long, and from sixty to a hundred and twenty miles broad. Its area is not much less than 50,000 square miles. Although some parts are unproductive, it is, on the whole, a region of great fertility, quite capable of forming the seat of a powerful empire.

A land flowing with milk and honey.—This expression, here used for the first time, was already, it is probable, a proverbial one, denoting generally, richness and fertility. (See Numbers 13:27.)

The Canaanites. . . . —See the comment on Gen. (Exodus 10:15-17; Exodus 13:7).

Verse 11
(11) Who am I, that I should go?—The men most fit for great missions are apt to deem themselves unfit. When God called Jeremiah to be a prophet, his reply was, “O Lord God! Behold, I cannot speak, for I am a child” ( Jeremiah 1:6). St. Ambrose fought hard to escape being made Archbishop of Milan. Augustine was loth to undertake the mission to England. Anselm was with difficulty persuaded to accept the headship of our Church in the evil days of Rufus. The first impression of a fit man selected for a high post generally is, “Who am I?” In Moses’s case, though there were some manifest grounds of fitness—e.g., his Egyptian training and learning, his familiarity with the court. his knowledge of both nations and both languages—yet, on the other hand, there were certain very marked (apparent) disqualifications. Forty years of exile, and of a shepherd’s life had at once unfitted him for dealing with a court, and made him a stranger to his brethren. Want of eloquence seemed to be a fatal defect in one who must work mainly by persuasion. Even his age (eighty) might well have seemed to him unsuitable.

Verse 12
(12) Certainly I will be with thee.—Heb., since I will be with thee. An answer addressed not to the thing said, but to the thing meant. Moses meant to urge that he was unfit for the mission. God’s reply is, “Not unfit, since I will be with thee.” I will supply all thy defects, make good all thy shortcomings. “My strength is made perfect in weakness.”

This shall be a token unto thee.—It is in accordance with the Divine economy to give men "tokens,” which are future, and appeal to faith only, (Comp. 1 Samuel 2:34; 2 Kings 19:27.)

Verse 13
(13) What is his name?—In Egypt, and wherever polytheism prevailed, every god had, as a matter of course, a name. Among the Israelites hitherto God had been known only by titles, as El or Elohim, “the Lofty One; “Shaddai,” the Powerful; “Jahveh, or Jehovah, “the Existent.” These titles were used with some perception of their meaning; no one of them had as yet passed into a proper name. Moses, imagining that the people might have become so far Egyptianised as to be no longer content with this state of things, asks God by what name he shall speak of Him to them. Who shall he say has appeared to him?

Verse 14
(14) I AM THAT I AM.—It is generally assumed that this is given to Moses as the full name of God. But perhaps it is rather a deep and mysterious statement of His nature. “I am that which I am.” My nature, i.e., cannot be declared in words, cannot be conceived of by human thought. I exist in such sort that my whole inscrutable nature is implied in my existence. I exist, as nothing else does—necessarily, eternally, really. If I am to give myself a name expressive of my nature, so far as language can be, let me be called “I AM.”

Tell them I AM hath sent me unto you.—I AM, assumed as a name, implies (1) an existence different from all other existence. “I am, and there is none beside me” (Isaiah 45:6); (2) an existence out of time, with which time has nothing to do (John 8:58); (3), an existence that is real, all other being shadowy; (4) an independent and unconditioned existence, from which all other is derived, and on which it is dependent.

Verse 15
(15) The Lord God of your fathers.—Heb., Jehovah, God of your fathers. The “I AM” of the preceding verse (‘ehyeh) is modified here into Jahveh, or Jehovah, by a substitution of the third person for the first. The meaning of the name remains the same.

This is my name for ever.—Jehovah is the pre. dominant name of God throughout the rest of the Old Testament. (On the meaning of the name see Note on Genesis 2:4.) Rendered by the LXX. κύριος, [“Lord”] the name appears under that form everywhere throughout the Authorised Version printed in capitals. It does not occur in the New Testament, since “Lord” takes its place. An equivalent of the name occurs, however, frequently in the Revelation of St. John, where God appears as “He which is, and which was, and which is to come” (Revelation 1:4; Revelation 1:8; Revelation 4:8; Revelation 11:17; Revelation 16:5). Necessary, self-sustained, independent, eternal existence, must always be of his essence.

My memorial—i.e., the designation by which I shall be remembered.

Verse 16
(16) The elders of Israel.—Not so much the old men generally, as the rulers—those who bore authority over the rest—men of considerable age, no doubt, for the most part. Rosenmüller reasonably concludes from this direction that the Hebrews, even during the oppression, enjoyed some kind of internal organisation and native government (Schol, in Exod. p. 58).

I have surely visited.—Heb., Visiting, I have visited. (Comp. Genesis 1:24.)

Verse 17
(17) I have said.—See Exodus 3:8. Perhaps there is also a reference to the promise made to Abraham (Gen.XV. 14).

The affliction of Egypt.—Comp. Genesis 15:13 · Exodus 1:11-12; Exodus 3:7.

Verse 18
(18) They shall hearken.—The pronoun “they” refers to “the elders” of Exodus 3:16. For the fulfilment of the promise, see Exodus 4:29-31. The elders appear to have been persuaded easily, and at once.

Thou and the elders.—We are not told in Exodus 5 that the elders did present themselves before Pharaoh; but it is possible that they may have done so. Or Moses and Aaron, who spoke in their name, and by their authority, may have been regarded as sufficiently representing them.

The Lord God of the Hebrews hath met with us.—Heb., Jehovah, the God of the Hebrews. Pharaoh would readily comprehend this statement. He would quite understand that the Hebrews, being of a different race from the Egyptians, had a God of their own, and that this God would from time to time give intimations to them of His will. Such intimations were supposed to be given to the Egyptian kings occasionally by their gods.

Three days’ journey.—The necessity for withdrawing to so great a distance arose from that remarkable peculiarity in the Egyptian religion, the worship of animals. Cows, or at any rate, white cows, were sacred throughout the whole of Egypt, and to kill them was regarded as a crime of the deepest dye. Sheep were sacred to the inhabitants of one nome or canton, goats to those of another (Herod. ii. 42). Unless the Hebrews retired to a place where there were no Egyptians, they would be unable to perform their sacred rites without danger of disturbance, and even bloodshed. (See below, Exodus 8:26.)

The wilderness.—“The wilderness” to those who dwelt in Goshen was the broad sandy and rocky tract which intervened between Egypt and Palestine—the modern El-Tih—a desert reckoned at three days’ journey across (Herod. iii. 5). It is “a vast limestone plateau of irregular surface, projecting wedge-fashion into the peninsula of Sinai, just as Sinai itself projects into the Red Sea. It terminates in a long cliff or encampment, steep and abrupt on the south-western side, gradually falling away towards the south-east.”—(Our Work in Palestine, p. 275.)

That we may sacrifice.—It is idle to speculate whether, if Pharaoh had granted the request, the Israelites would have returned to Egypt after sacrificing. God knew that he would not grant it.

Verse 19
(19) I am sure.—Heb., I know, which is more suitable, since it is God who speaks, and to Him the future is known with as absolute a certainty as the past.

No, not by a mighty hand.—Rather, not even under a mighty hand (ne quidem valida manu castigatus, Rosenmüller). Pharaoh, even when chastised by My mighty hand, will not voluntarily permit of your departure (see Exodus 14:5-23).

Verse 20
(20) I will stretch out my hand.—Hands are stretched out to help and save. God promises here more than He had promised before (Exodus 3:12). He shows how He will “be with” Moses. He will lend him miraculous aid, performing in his behalf “all his wonders,” and with them “smiting the Egyptians.”

Verse 22
(22) Every woman shall borrow.—Rather, shall ask ( αἰτήσει, LXX.; postulabit, Vulg.). That there was really no pretence of “borrowing,” appears from Exodus 12:33-36, where we find that the “jewels” were not asked for until the very moment of departure, when the Israelites were being “thrust forth,” and the people were urgent on them to be gone, certainly neither expecting nor wishing to see them again. Asking for presents is a common practice in the East, and persons who were quitting their homes to set out on a long journey through a strange country would have abundant excuse, if any had been needed, for soliciting aid from their rich neighbours.

Of her neighbour.—Egyptians were mingled with the Israelites in Goshen, as we see by Exodus 2:3.

Of her that sojourneth in her house.—Rosenmüller supposes that Egyptians who rented houses which belonged to the Hebrews are intended; but the expression used is more suitable to lodgers or visitors, (Comp. Job 19:15.)

Upon your sons.—The Egyptian men of the Rameside period wore gold and silver ornaments almost as freely as the women. Their ornaments included armlets, bracelets, anklets, and collars.

Ye shall spoil, i.e., It shall be as if ye had conquered the Egyptians, and spoiled them. Compare the promise made to Abraham (Genesis 15, 14); and for the fulfilment, see below (Exodus 12:35-36).

04 Chapter 4 
Verse 1
IV.

(1) Behold.—Some render the word here used by “perhaps” (LXX., Aben-Ezra, Saadia, &c); but it does not appear to have anywhere this meaning. Moses meant to express a positive conviction that he would not be listened to. His faith was weak.

They will say, The Lord hath not appeared.—It is very probable that the people would have said this if Moses had not had any credentials to produce. It is even possible that they did say it. There had been no appearance of Jehovah to any one for above four hundred years, and they might well think that the age of miracles was past. Miracles cluster around certain crises in God’s dealings with man, ceasing alto gether between one crisis and another. They were suspended for above 500 years between the time of Daniel and the appearance of the angel to Zacharias.

Verse 2
(2) A rod.—Most commentators regard the “rod” of Moses as his shepherd’s crook, and this is certainly possible; but the etymology of the word employed seems rather to point to an ordinary staff, or walking-stick. Egyptians of rank usually carried long batons; and one suggestion is, that the rod of Moses was “that which he had been accustomed to carry as the son of Pharaoh’s daughter.” But even if this was still in his possession after forty years of exile, he is not likely to have taken it with him when he went a-shepherding. Probably the “rod” was a common staff, such as a shepherd of eighty years old might need for a support.

Verse 3
(3) A serpent.—The word here used (nakhash) is a generic one for a snake of any kind, and tells us nothing as to the species. A different word (tannin) is used in Exodus 7:10, while nakhash recurs in Exodus 7:15. Tannin is, like nakhash, a generic term.

And Moses fled from before it—It was natural for Moses to remember his alarm, and record it. Any-later writer would have passed over so small a circumstance. (See the Introduction, p. 3.)

Verse 4
(4) Take it by the tail.—Those who venture to handle poisonous snakes, like the modern Egyptians and the inhabitants of the coast of Barbary, generally take hold of them by the neck, in which case they are unable to bite. To test the faith and courage of Moses, the command is given him to lay hold of this serpent “by the tail.”

He put forth his hand.—Faith triumphed over instinct. Moses had “fled from” the snake when first he saw it (Exodus 4:3). Now he is daring enough to stoop down, put his hand on the creature’s tail, and so lift it up.

It became a rod.—Its real nature returned to it. Once more it was, not a stiffened serpent, but an actual staff, or walking-stick.

Verse 5
(5) That they may believe . . . —These are God’s words to Moses, in continuation of those which form the first portion of the preceding verse. The clause describing the action of Moses in Exodus 4:4 is parenthetic. The words give Diviue sanction to the view, so strangely combatted of late, that the power of working miracles is given to men, primarily and mainly, for its evidential value to accredit them as God’s messengers. Without the gift of miracles neither would Moses have persuaded the Israelites, nor would the Apostles have converted the world.

Verse 6
(6) His hand was leprous as snow.—The worst form of leprosy was called by the Greeks λεύκη, “the white disease.” When it is fully developed, the whole skin appears glossy white, and every hair is “white like wool” (Celsus, De Re Medica, v. 28, § 12). This form is said to be absolutely incurable. It was probably from the fact of Moses exhibiting a leprous hand that the Egyptians called the Israelites “the lepers,” as related by Manetho (ap. Joseph. contra Ap. i. 26), Chæremon (ibid., i. 32), and others.

Verse 8
(8) The voice of the first sign.—Not “the voice of Moses witnessed to by the first sign” (Rosenmüller), but the voice, which the sign itself might be regarded as uttering. (Comp. Psalms 105:27, where Moses and Aaron are said to have proclaimed “the words of God’s signs.”) A miracle speaks to men.

They will believe, i.e., most of them. Accustomed to the tricks of the serpent charmers (see Exodus 7:11 and comment ad loc.), the Israelites might be unmoved by the sight of the first miracle. They were then to be shown the second, which would be much more astonishing to them, having no parallel in their experience. This would persuade the greater number. As some, however, might still doubt, a third sign was provided. God is patient with all reasonable doubt.

Verse 9
(9) Shall become blood.—The verb is repeated in the Hebrew, which intensifies the assertion. The English equivalent of the phrase used would be, “shall assuredly become.” The signs were, no doubt, selected primarily for facility of exhibition; but they may also have been intended to be significant. The change of a rod into a serpent showed that a feeble implement might become a power to chastise and to destroy. That of a healthy into a leprous hand, and the reverse, indicated that Moses’s mission was both to punish and to save; while the change of water into blood suggested—albeit vaguely—the conversion of that peace and prosperity, which Egypt was enjoying, into calamity, suffering, and bloodshed.

Verse 10
(10) I am not eloquent.—Heb., No man of words am I. Moses, still reluctant, raises a new objection. He is not gifted with facility of speech. Words do not. come readily to him; perhaps, when they come, he has a difficulty in uttering them. According to a Jewish tradition, he was unable to pronounce the labials, b, f, m, p, v. According to his own expressions at the end of the verse, he was “heavy” or “slow of speech,” and “heavy” or “slow of tongue.”

Neither heretofore.—Heb., neither yesterday, nor the day before. It is a Hebrew idiom to make these words cover past time generally. (See below, Exodus 5:7-8; Exodus 5:14; and comp. Genesis 31:2; Genesis 31:5, and 2 Samuel 3:17.)

Nor since thou hast spoken.—Converse with God had not cured his defect of utterance, whatever it was. He remained “slow of speech and slow of tongue”—unready, i.e., and hesitating.

Verse 11
(11) Who maketh.—Rather, hath made.

Verse 12
(12) I will be with thy mouth.—To suggest words (see Matthew 10:19-20), and assist utterance. Comp. the reluctance of Jeremiah (Jeremiah 1:6), and God’s dealings with him (Jeremiah 1:7-9).

Verse 13
(13) Send, I pray thee, by the hand of him whom thou wilt send.—Rather, pray send by whom thou wilt. A curt, impatient, and scarcely reverent speech. Moses means that he will undertake the task if God insists; but that God would do far better to send another. Hence the “anger of the Lord” against him (Exodus 4:14), which led to Aaron’s association with him as joint leader of the people.

Verse 14
(14) The Levite.—Aben-Ezra and Rosenmüller think that this was the usual designation of the brother of Moses among the Israelites, who thus distinguished him from other Aarons. But as a distinguishing mark, the term would be superfluous here, since “thy brother” prevented the possibility of any other Aaron being thought of. Probably, the term is a title of honour, the priestly character already attaching to the tribe in God’s counsels.

I know that he can speak well.—Heb., I know that speaking he can speak. Facility of utterance, rather than excellence of speech, is intended.

And also, i.e., not only does his ready speech make him a suitable person to appoint, but he is coming to join thee, so that he and thou may arrange your respective parts at once.

Verse 15
(15) Thou shalt . . . put words in his mouth, i.e., Tell him what he is to say—furnish the matter of his speeches, which he will then clothe with appropriate language.

With thy mouth.—Suggesting the matter to thee.

With his mouth.—Suggesting the language to him.

Verse 16
(16) He shall be thy spokesman.—Heb.,He shall speak for thee.

He shall be, even he shall be.—Rather, it shall come to pass that he shall be, &c.

Instead of God.—God did not speak to Aaron directly, but only through Moses. Aaron was to recognise in Moses God’s mouthpiece, and to consider what Moses told him as coming from God. Moses had still, therefore, the higher position.

Verse 17
(17) This rod, i.e., “the rod that had been changed into a serpent,” as the LXX. paraphrase.

(18) Signs.—Rather, “the signs” ( τὰ σημεῖα, LXX.); i.e., the signs which thou wilt have to perform, as already implied in Exodus 3:20.

Verse 18
Moses . . . returned to Jethro.—Heb., to Jether. When Moses married Zipporah, he was probably adopted into the tribe, of which Reuel, and after him Jethro, was the head. The tribal tie was close, and would make the asking of permission for even a temporary absence the proper, if not even the necessary, course Apart from this, Moses would have had to “return,” in order to restore the flock, which he was tending, to its owner. (See Exodus 3:1.)

My brethren.—Not “my nation,” for Moses could not doubt that some survived; nor “my actual brothers,” for he had but one brother; but, “my relations,” or “my family,” my kith and kin. Let me go and see whether my relatives survive, or whether they have succumbed to the tyranny of the Pharaoh. It is certain that this was not Moses’ sole motive, not even his main motive for wishing to return to Egypt; but, as it was among his motives, he was within his right in putting it forward, and omitting to mention others.

Jethro said, Go in peace.—Jethro’s character is altogether one of which kindness and peacefulness are the main elements. If he be identified with Reuel, the pleasing picture drawn in Exodus 2:18-21 will furnish traits towards his portraiture. Even without this, the present passage and the notice in Exodus 18 sufficiently delineate him. He is a sort of second Melchizedek, both priest and king, a worshipper of the true God, and one in whose presence both Moses and Aaron are content to play a secondary part (Exodus 18:9; Exodus 18:12). But he never asserts himself; he is always kind, gentle, acquiescent, helpful. He might easily have made a difficulty at the present point of the narrative, have demurred to the weakening of the tribe by the withdrawal of an important member from it, have positively refused to allow of the departure of ‘Zipporah and her children. But his words are simply “Go in peace.” He consents, and does not mar the grace of his act by any show of reluctance. He lets Moses take his wife and children. He afterwards receives them back, and protects them (Exodus 18:2); and, finally, when his protection is no more needed, he restores them to their natural guardian, by a spontaneous act, as it would seem.

Verse 19
(19) In Midian.—Moses appears to have delayed his departure after he obtained permission to go from Jethro. Hence the address “Go, return,” which is peremptory.

All the men which sought thy life.—Not only the Pharaoh (Exodus 2:23), but the kindred of the murdered man, and the officials empowered by the Pharaoh to arrest Moses. As forty years had elapsed since the homicide, this is readily conceivable.

Verse 20
(20) His sons.—Only one had been mentioned previously, viz., Gershom (Exodus 2:22), unless we accept the Vulgate addition to that place. But another had been recently born to him.

Set them upon an ass.—Heb., upon the ass, i.e., cither “upon his ass,” or, according to some, “upon asses.” The singular of a substantive with the article is sometimes used for the genus (Genesis 15:11).

He returned.—Rather, set out to return ( ἐπέστρεψεν, LXX.).

The rod of God.—An emphatic phrase. God’s endowment of the rod with miraculous power had made it “the rod of God.” It was the instrument by means of which most of the plagues and the other miracles were wrought (Exodus 7:20; Exodus 8:6; Exodus 8:17; Exodus 9:23; Exodus 10:13; Exodus 14:16; Exodus 17:5; Numbers 20:9; &c).

Verse 21
(21) All those wonders.—Not the “three signs” of Exodus 3:3-9, but the “portents” or “wonders “which were to be done before Pharaoh, and which had been alluded to in Exodus 3:20. These were, in the counsel of God, already “put into Moses’ hand,” though their exact nature was as yet unknown to Moses himself.

I will harden his heart.—The hardening of Pharaoh’s heart has been the subject of much controversy. It is ascribed to God in this place, and again in Exodus 7:3; Exodus 9:12; Exodus 10:1; Exodus 10:20; Exodus 10:27; Exodus 14:4; Exodus 14:8; to Pharaoh in Exodus 8:15; Exodus 8:32; and Exodus 9:34; to the action of the heart itself in Exodus 7:13; Exodus 7:22; Exodus 9:7; Exodus 9:35. It is conceivable that these may be simply three forms of speech, and that the actual operation was one and the same in every case. Or, three different modes of operation may be meant. It is in favour of the latter view, that each term has a period during which it is predominant. In the narrative of what happened, the action of the heart is itself predominant in the first period; that of Pharaoh on his heart in the second; that of God in the third. We may suppose that, at first, Pharaoh’s nature was simply not impressed, and that then his heart is said to have “hardened itself,” or “remained hard;” that after a while, he began to be impressed; but by an effort of his will controlled himself, and determined that he would not yield: thus “hardening his own heart;” finally, that after he had done this twice (Exodus 8:15; Exodus 8:32), God stepped in and “smote him with a spirit of blindness and infatuation,” as a judgment upon him (Exodus 9:12), thus, finally, “hardening” him (comp. Romans 9:18). This divine action was repeated, on three subsequent occasions (Exodus 10:20; Exodus 10:27; Exodus 14:8), Pharaoh’s time of probation being past, and God using him as a mere means of showing forth His glory. There is nothing in this contrary to the general teaching of the Scriptures, or to the Divine Perfection.

Verse 22
(22) Israel is my son.—Compare Hosea 11:1. This tender relation, now first revealed, is not a mere metaphor, meaning “as dear to me as a son,” but a reality. The Israel of God enjoys the sonship of adoption by being taken into the True Son, and made one with Him (Romans 8:14-17).

My first – born.—Admitted to sonship in the Messiah before the other nations of the earth.

Verse 23
(23) I will slay thy son, even thy first-born.—The threat was not made until immediately before the tenth plague (Exodus 11:5). It is not recorded in the words which Moses is here directed to use; but the speech of Moses in Exodus 11 is no doubt much abbreviated.

Verse 24
(24) In the inn.—There would not be any “inn,” as we understand the word, in the Sinaitic peninsula. Probably there would not even be a caravanserai. Nothing more is meant by mâlon than a recognised resting-place.

The Lord met him.—The LXX. have ἄγγελος κυρίου, “an angel of the Lord; “and so the Targum of Onkelos and the Arabic versions. But the existing Hebrew text is probably correct. God met Moses, i.e., visited him with a sharp attack of illness, which threatened to be fatal. Both he and his wife seem at once to have concluded that the visitation was a punishment, on account of their having neglected to circumcise their new-born son. Perhaps Moses had an intimation from God to that effect.

Verse 25
(25) A sharp stone.—On the use of stone knives by the Egyptian paraschistœ see Herod. ii. 86. They were regarded as more pure than metal knives. From Joshua 5:2 it would seem that stone knives were in the early ages commonly employed for circumcision by the Israelites.

At his feet.—Moses’ feet, undoubtedly. The action was petulant and reproachful. Zipporah regarded the bloody rites of her husband’s religion as cruel and barbarous, and cast the foreskin of her son at his feet, as though he were a Moloch requiring a bloody offering.

A bloody husband.—Heb., a husband of bloods A husband, i.e., who causes the blood of his children to be shed unnecessarily for some unintelligible reason.

Verse 26
(26) So he let him go.—God let Moses go, i.e., allowed him to recover—accepted Zipporah’s act as sufficient, albeit tardy, reparation, and spared the life of her husband.

Then she said.—When Moses was sufficiently recovered, Zipporah explained to him why she had called him “a bloody husband;” it was “on account of the circumcisions,” i.e., the two circumcisions—of Gershom in Midian, many years previously, and now of Eliezer. We learn from Exodus 18:2-3, that Zipporah and her boys were sent back to Jethro by Moses, probably at this time. Moses was in haste, and the child could not have travelled conveniently for some days.

Verse 27
(27) Go into the wilderness.-Either the directions given to Aaron were more definite than this, or they were supplemented by Divine guidance. He went and met Moses on “the mount of God,” i.e., in the Sinaitic region. Without Divine guidance, he would naturally have sought him in Midian.

Kissed him.—Comp. Genesis 33:4; Genesis 45:14-15. In the East, men closely related still kiss on meeting, as they did in Moses’ time, and in the days of Herodotus (i. 134).

Verse 28
(28) Who had sent him.—Rather, “which he had laid upon him,” τοὺς λόγους κυρίου, οὓς ἀπέστειλεν, LXX.

All the signs, i.e., the three miracles of Exodus 4:3-9.

Verse 29
THE RETURN TO EGYPT.

(29) Moses and Aaron went.—The two brothers returned together from the Sinaitic region to Egypt. No particulars of the journey are narrated, nor can we even tell what was the route which they followed. On their arrival, they at once set themselves to carry out the charge committed to them (Exodus 3:16). The Israelites in Egypt, though suffering under severe oppression, had an organisation of their own, jurisdiction attaching probably to the heads of tribes, or of chief families. (Comp. Numbers 1:4-16.) These persons are here called “elders,” which the LXX. render τὴν γερουσίαν, “the senate.” Moses and Aaron could have no power to convoke them; but they invited them to a conference, and the elders came.

Verse 30
(30) Aaron spake.—According to the Divine command (Exodus 4:16).

And did the signs.—So, generally, afterwards (Exodus 7:10; Exodus 7:19; Exodus 8:6; Exodus 8:17, &c.), not, however, universally (see Exodus 9:10; Exodus 9:23; Exodus 10:13; Exodus 14:21; &c).

The people believed.—The narrative is very much compressed. The elders heard the words, and saw the signs first. Then they must have summoned an assembly of the people, after working hours, and the people must have been addressed and shown the signs. The effect was to convince them also, and to induce them to accept Moses and Aaron for the national leaders.

Worshipped.—Some think that Moses was the object of the worship; but it is better to regard it as offered to “the Lord,” who had “visited” them.

05 Chapter 5 

Verse 1
V.

FIRST APPLICATION OF MOSES TO PHARAOH, AND INCREASE OF THE OPPRESSION.

(1) Went in.—Heb., went—i.e., left their usual residence, and approached the Court, which, according to the Psalms (Psalms 78:12; Psalms 78:43), was held at Zoan (i.e., Tanis). This was the ordinary residence of Rameses II. and his son Menephthah.

Thus saith the Lord God of Israel.—Heb., Thus has said Jehovah, God of Israel. The Pharaohs claimed to hold direct communications with the Egyptian deities, and could not deny the possibility of the Hebrew leaders holding communications with their God. Menepthah himself—the probable “Pharaoh of the Exodus”—gave out that he had received a warning from Phthah in the fifth year of his reign (Brugsch, History of Egypt, vol. ii., p. 119; 1st ed.).

That they may hold a feast unto me.—God’s entire purpose is not at once revealed to Pharaoh. He is tried with a moderate demand, which he might well have granted. By refusing it he showed himself harsh, unkind, and inconsiderate, so tempting God to lay upon him a greater burthen.

In the wilderness—i.e., beyond the frontier, or, at any rate, beyond inhabited Egypt—that the Egyptians might not be driven to fury by seeing animals sacrificed which they regarded as sacred. (See Exodus 8:26, and the comment ad loc.)

Verse 2
(2) Who is the Lord?—Heb., Who is Jehovah? If Jehovah was a name, the use of which had been laid aside, as would seem to have been the case by the later chapters of Genesis, and which was revived by the scene at the burning bush, Pharaoh may very probably not have heard of it.

That I should obey his voice.—The king means to say, that, whoever Jehovah is, He can have no authority over him, as He is not one of his gods. The Egyptians were accustomed to the idea of local gods, and quite expected every nation to have a deity or several deities of its own; but they regarded the power of each as circumscribed, certainly not extending beyond the race or nation to which the god belonged.

Verse 3
(3) The God of the Hebrews.—Moses accepts Pharaoh’s view, and does not insist on the authority of Jehovah over Egyptians, but makes an appeal ad misericordiam. He has, at any rate, authority over Hebrews; and, having made a requirement, He will be angered if they neglect it. Will not Pharaoh allow them to escape His anger?

With the sword.—Egypt was very open to invasion on its eastern frontier; and the brunt of an invasion in this quarter would fall upon the Hebrews. In the time of the nineteenth dynasty, Hittite incursions were especially feared.

Verse 5
(5) And Pharaoh said.—Moses and Aaron having retired, re infectâ, Pharaoh turns to the officers of his court and reproaches them with allowing the Hebrews to be idle. They have time to hold meetings (Exodus 4:30-31), and listen to inflammatory harangues, and depute leaders to make very inconvenient proposals—why are they not kept closer to their tasks? Some change of system is requisite.

Make them rest.—Rather, “let them rest.”

Verse 6
(6) Taskmasters . . . officers.—Three grades of officials are mentioned as employed in superintending the forced labours of the Hebrews—(1) “lords of service” (sarey massim), in Exodus 1:11; (2) “taskmasters” (nogeshim), here and in Exodus 5:10; Exodus 5:13-14; and (3) “officers”—literally, scribes (shoterim), here and in Exodus 5:11-21. The “lords of service” were probably a small body who exercised a general superintendence, and determined the works in which the Hebrews should be employed. They were, no doubt, native Egyptians. The nogeshim, or “taskmasters,” were their subordinates—Egyptians like themselves—comparatively numerous, and serving as intermediaries between the “lords” and the “officers.” These last were Hebrews, and engaged mainly in keeping the tale of the bricks, and seeing that the proper number was reached. Such an organisation is consonant with all that we know of the Egyptian governmental system, which was bureaucratic and complex, involving in every department the employment of several grades of officials.

Verse 7
(7) Straw to make brick.—“The use of crude brick was general in Egypt for dwelling-houses, tombs, and ordinary buildings, the walls of towns, fortresses, and the sacred enclosures of temples, and for all purposes where stone was not required, which last was nearly confined to temples, quays, and reservoirs” (Wilkinson, in Rawlinson’s Herodotus, vol. ii. p. 213). These crude bricks were always made of the mud of the Nile, mixed with chopped straw, which served to bind them together (Rosellini, Monumenti Civili, vol. ii. p. 252).

Let them go and gather straw.—It has been estimated that this requirement would “more than double” the people’s toils (Canon Cook). They would have to disperse themselves over the harvest fields, often lying at a considerable distance from the brick-fields, to detach the straw from the soil, gather it into bundles, and convey it to the scene of their ordinary labours. Having done this they were then required to complete the ordinary “tale.”

Verse 9
(9) Let them not regard vain words.—Or, false words. The reference is to the promises of deliverance wherewith Moses and Aaron had raised the people’s hopes (Exodus 4:30). Pharaoh supposed these to be “vain words,” as Sennacherib did those spoken by Hezekiah (2 Kings 18:20).

Verse 12
(12) Stubble instead of straw.—Heb., stubble for the straw. Reaping in Egypt was effected by cutting off the ears only from the stalks, and thus a very tall stubble was left in the fields. This appears not to have been valued by the cultivators, and whoever wished was allowed to collect it. After collecting it, and bringing it to the brick-fields in bundles, they would have to chop it small before it would be fit for use.

Verse 13
(13) The taskmasters hasted them.—The Egyptian monuments show us foreign labourers engaged in brick-making under Egyptian overseers, or “taskmasters,” who are armed with sticks, and “haste” the labourers whenever they cease work for the purpose of resting themselves. The overseers are represented as continually saying to the workpeople, “Work without faintness.” (See Wilkinson, in Rawlinson’s Herodotus, vol. ii. p. 214.)

As when there was straw.—Heb., as when there, was the straw—i.e., as. when the straw was furnished to you.

Verse 14
(14) The officers . . . were beaten.—This is the usual practice in the East. When any requisition is made on a town or a village, or any body of persons, the procuring of it is left to the “head men,” who are alone responsible to the Government, and are punished in case they fail to exact the full amount.

And demanded.—Rather, and asked, or (as Kalisch renders it) “with the words.”

Verse 15
(15) The officers . . . came and cried unto Pharaoh.—The Egyptian monarchs were accessible to all. It was a part of their duty to hear complaints personally; and they, for the most part, devoted to this employment the earlier hours of each day (see Herod. ii. 173;. Those who came to them generally cried to them for justice, as is the Oriental wont.

Verse 16
(16) The fault is in thine own people.—Heb., thy people is in fault. There can be no reasonable doubt that this clause is antithetical to the preceding one, and means that, though the Hebrews are punished, the people really in fault are the Egyptians.

Verse 17
(17) Ye are idle.—Idleness was regarded by the Egyptians as one of the worst sins. It had to be specially disclaimed in the final judgment before Osiris (Birch, in Bunsen’s Egypt, vol. v. p. 254). Men sometimes disclaimed it in the epitaphs which they placed upon their tombs (Records of the Past, vol. vi. p. 137). Pharaoh had already made the charge, by implication, against Moses and Aaron (Exodus 5:4). No doubt, among the Egyptians themselves, a good deal of idleness resulted from the frequent attendance upon religious festivals (Herod. ii. 59-64). Hence the charge might seem plausible.

Verse 20
(20) Who stood in the way.—Heb., in their way. The meaning is, that Moses and Aaron were “standing”—i.e., waiting to meet them, and know the result of their interview with the monarch.

Verse 21
(21) Ye have made our savour to be abhorred.—Heb., to stink. An idiom common to the Hebrews with the Egyptians (Comp. Genesis 34:30; 1 Samuel 13:4; 2 Samuel 10:6, &c, with Papyr. Anastas. 1:27, 7), and very expressive. The English idiom, “to be in bad odour with a person,” is similar, but lacks the force of the Hebrew phrase.

In the eyes.—Mixed metaphors occur in all languages, and may generally be accounted for by the literal meaning of some familiar expression having come to be forgotten. In Heb., liphney, “in the face of,” and be’eyney, “in the eyes of,” were mere prepositions, having the force of “before,” “with,” “in regard to.”

A sword . . . to slay us.—This was not, perhaps, mere Oriental hyperbole. The officers may have feared that their inability to enforce the Pharaoh’s impracticable demands would ultimately lead to their execution.

Verse 22
(22) Moses returned unto the Lord.—He could find nothing to say to the officers. The course of events had as much disappointed him as it had them All that he could do was to complain to God, with a freedom which seems to us almost to border on irreverence, but which God excused in him, since it had its root in his tender love for his people. Moses might perhaps have borne with patience a mere negative result—the postponement of any open manifestation of the Divine power—but the thought that he had increased the burthens and aggravated the misery of his countrymen was more than he could bear without complaining
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Verse 1
VI.

GOD’S RENEWAL AND ENLARGEMENT OF HIS PROMISES.

(1) Now shalt thou see.—Moses’ complaint was that God delayed, and “was slack as concerning His promise.” Hitherto He had not “delivered His people at all.” The answer,”Now shalt thou see,” is an assurance that there will be no more delay; the work is just about to begin, and Moses will behold it. He will then cease to doubt.

With a strong hand shall he let them go.—Rather, through a strong hand: i.e., through the compulsion which my strong hand will exert on him,

Drive them.—Comp. Exodus 12:31-33.

Verse 3
(3) I appeared . . . by the name of God Almighty.—This name, “El Shaddai,” is first found in the revelation made of Himself by God to Abraham (Genesis 17:1). It is used by Isaac (Genesis 28:3), and repeated in the revelation made to Jacob (Genesis 35:11 ). Its primary idea is, no doubt, that of “overpowering strength.” (See the comment on Genesis 17:1.) The primary idea of “Jehovah” is, on the contrary, that of absolute, eternal, unconditional, independent existence. Both names were probably of a great antiquity, and widely spread among Semitic races; but, at different times and in different places, special stress was laid on the one or on the other. To the early patriarchs God revealed Himself as “El Shaddai,” because He desired to impress upon them His ability to fulfil the promises which He had made to them; to Moses and Israel generally, at the date of the Exodus, He insisted on His name Jehovah, because they were in the closest contact with polytheism, and had themselves, in many cases, fallen into polytheism (Joshua 24:14), against which this Name was a standing protest, since “the Existent” must mean “the Self Existent,” and so “the Only Existent.” (See Deuteronomy 4:39 : “Jehovah, he is God in heaven above, and upon the earth beneath: there is none else”)

By my name Jehovah was I not known to them.—Rather, was I not made manifest to them. The antiquity of the name itself appears—(1) from its derivation, which is from the obsolete havah, a form already in the time of Moses superseded by hayah; (2) from its occurrence in some of the most ancient documents inserted by Moses into the Book of Genesis, e.g., Exodus 2:4; Exodus 2:3-4; Exodus 11:1-9, &c.; (3) from its employment by Abraham as an element in a name (Genesis 22:14). But though the name was ancient, and known to the patriarchs, its full meaning was not known to them, and so God was not manifested to them by it.

Verse 4
(4) My covenant.—See Genesis 15:18-21; Genesis 17:7-8; Genesis 26:3-4; Genesis 35:12. &c.

The land of Canaan.—Canaan proper was the tract between Sidon and Gaza (Genesis 10:19), which is now counted as “Palestine “; but the region promised to Abraham, and included in a larger sense of the word “Canaan,” was very much more extensive, reaching as it did from the Nile to the Euphrates (Genesis 15:18). This vast territory was actually possessed by Israel under David and Solomon (1 Kings 4:21-24).

The land of their pilgrimage, wherein they were strangers.—Heb., The land of their sojournings, wherein they sojourned. (Comp. Genesis 17:8; Genesis 23:4; Genesis 28:4.) Abraham, Isaac, and Jacob were occupants of Canaan merely by sufferance: they were allowed to dwell in it because it was not half peopled; but the ownership was recognised as belonging to the Canaanite nations, Hittites and others (Genesis 20:15; Genesis 23:3-20, &c).

Verse 6
(6) I will redeem you.—The idea of God purchasing, or redeeming, Israel is here brought forward for the first time. Later on we learn that the redemption was accomplished in a twofold way—(1) by the long series of wonders, culminating in the tenth plague, whereby they were taken out of Pharaoh’s hand, and ceased to be his slaves, becoming instead the servants of God; and (2) by being led through the Red Sea, and thus delivered, one and all, from impending death, and so purchased anew. (See Exodus 15:13-16.) The delivery from Pharaoh typified our deliverance from the power of Satan; the bringing forth from Egypt our deliverance from the power of sin.

With a stretched out arm.—See the comment on Exodus 3:20.

Witn great judgments. – That the “wonders” to be performed would also be “judgments” is here first declared plainly, though previously hinted at (Exodus 3:20; Exodus 4:23). In Genesis God had said that he would “judge” the nation which should afflict Israel (Genesis 15:14), but not that he would do so miraculously.

Verse 7
(7) I will take you to me for a people.—Comp. Exodus 19:5-6; Deuteronomy 7:6. The selection of Israel as a “peculiar people” did not involve the abandonment of all other nations, as we see by the instances of Balaam, Ruth, Job, Nebuchadnezzar, Darius the Mede, Cyrus, and others. God always continued to “govern all the nations upon the earth” (Psalms 67:4); and “in every nation those that feared him and worked righteousness” were accepted with him (Acts 10:35). The centurion of the Gospels (Matthew 8:5-13, Luke 7:2-10) and Cornelius in the Acts (Acts 10:1-33) carry the same principle into Gospel times.

I will be to you a God.—See Genesis 17:8.

Verse 8
(8) I will give it you for an heritage: I am the Lord.—Heb., I will give it to you for an heritage, I Jehovah. The whole is one sentence, and implies that, as being Immutable and Eternal, He would assuredly give it them.

Verse 9
(9) They hearkened not.—The second message was received in quite a different spirit from the first. Then “the people believed, and bowed their knees and worshipped” (Exodus 4:31). Now they could not even be induced to listen. But there is nothing strange in this. The reason is obvious. The first announcement of coming deliverance elated them with a hope to which they had been long strangers. Their spirits sprang to the message, and readily accepted it. But now they had been chilled by disappointment. The only result of their leader’s interference hitherto had been to increase their misery (Exodus 4:7-23). They had therefore lost heart, and could trust him no longer.

Anguish of spirit.—Heb., shortness of breath. (Comp. Job 21:4.) The expression points to extreme lassitude and depression.

Verse 11
THE SECOND MESSAGE TO PHARAOH.

(11) Speak unto Pharaoh.—The second message was an advance upon the first. The first asked only for permission to enter the wilderness, much of which was within the limits of Egypt; the second was a demand that the Israelites should be allowed “to go out of the land.” Such is the way of Providence generally. If we refuse a light cross, a heavier cross is laid on us. If we will not close with the Sybil on the first occasion, she offers us a worse bargain on the second.

Verse 12
(12) How then shall Pharaoh hear me?—This time the objection comes from Moses. His double rejection, by Pharaoh (Exodus 5:1-4) and by Israel (Exodus 6:9), had thrown him back into utter despondency. All that diffidence and distrust of himself which he had shown in his earlier communications with Jehovah (Exodus 3:11; Exodus 4:1; Exodus 4:10; Exodus 4:13) revived, and he despaired of success in his mission. Was it of any use his making a second appeal to the foreign monarch when he had failed with his own countrymen?

Uncircumcised lips.—Rosenmüller argues from this expression that Moses was “tongue-tied;” but it is not clear that more is meant here than in Exodus 4:10, where Moses says that Hebrews 13 “slow of speech and of a slow tongue.” He had some difficulty of utterance; but whether or not it was a physical impediment remains uncertain. “Uncircumcised” is used, according to the Hebrew idiom, for any imperfection which interferes with efficiency. An “uncircumcised ear,” is explained in Jeremiah 6 to be an ear that “cannot hearken;” and an “uncircumcised heart: (Lev. xxvi 41) is a heart that fails to understand.

Verse 13
(13) The Lord . . . gave them a charge.—The reluctance and opposition of Moses led to an express “charge” being laid upon himself and Aaron, the details of which are given in Exodus 7:1-9. Exodus 6:1 of Exodus 7 probably followed originally on Exodus 6:12 of this chapter. When the genealogy was inserted at this point, the present verse, which summarises Exodus 7:1-9, was added, as also Exodus 6:28-30 at the end of the chapter.

Verse 14
THE FAMILY OF MOSES.

(14) These be the heads of their fathers’ houses.—Genealogies have always had a special interest for the Semitic races. They occupy quite as prominent a position in Arabian as in Jewish history. The descent of a man who aspired to be a leader would be a subject of curiosity, with a Semitic people, to all those who submitted themselves to his guidance; and Moses naturally inserts his at the point where, fully accepting the post of leader, he came forward and commenced his struggle with Pharaoh for the emancipation of his nation. A “father’s house” is a family. (See Numbers 1:2; Numbers 1:18.)

Verse 14-15
(14, 15) Reuben . . . Simeon.—It fixes the position of the family of Levi in the house of Jacob to commence the genealogy with a mention of the two elder brothers. As, however, the writer is really concerned only with the Levites, the families of Reuben and Simeon are dismissed with the briefest possible notice. Nothing new is rocorded of them. (See Genesis 46:9-10.)

Verse 16
(16) Gershon, Kohath, and Merari were all born before Levi went into Egypt (Genesis 46:8; Genesis 46:11; Genesis 46:27), which was when he was about forty or fifty years of age. It is not unlikely that they were at that time all grown up. If Levi lived to be “an hundred thirty and seven years” old, he would probably before he died have seen his descendants of the fifth generation. Attempts have been made to show that the present genealogy is complete, and that Moses was Levi’s great-grandson. But in Joshua’s case there were ten generations (at least) between him and Jacob (1 Chronicles 7:23-27); so that three generations only between Jacob and Moses are scarcely possible. The Israelites were in the habit of constructing their genealogies by omitting some of the links, as we see plainly in the genealogy of Ezra (Ezra 7:1-5) and in St. Matthew’s genealogy of our Lord (Matthew 1:8). In this present genealogy four or five (perhaps more) names are probably omitted between Amram, the son of Kohath. and Amram, the father of Moses, as will appear if we model the genealogy of Moses upon that of Joshua.

(17) The sons of Gershon.—From this point the genealogy is no longer a recapitulation, but an original historical document of first-rate importance, which is confirmed by Numbers (Numbers 3:18-33) and Chronicles (1 Chronicles 6:17-19). It is remarkable that Gershon had but two sons, Kohath but four, and Merari but two. Yet the Levites in the year after the Exodus numbered 22,300 males (Numbers 3:22; Numbers 3:28; Numbers 3:34). This increase could only have taken place, at the rate indicated, in the course of some ten or eleven generations.

Verse 20
(20) Amram took him Jocheoed his father’s sister to wife.—Marriages with aunts and nieces were not unlawful before the giving of the Law. They were common throughout the East, and at Sparta (Herod. vi. 71, ).

The years of the life of Amram.—The long lives of Levi, Kohath, and Amram, the father of Moses, are not recorded for any chronological purpose, but to show that the blessing of God rested in an especial way on the house of Levi, even before it became the priestly tribe. Life in Egypt at the time not unfrequently reached 120 years; but the 137 of Levi, the 133 of Kohath, and the 137 of Amram, the father of Moses, would, even in Egypt, have been abnormal.

Verse 23
(23) Elisheba, daughter of Amminadab, sister of Naashon.—Amminadab and Naashon were among the ancestors of David (Ruth 4:19-20; 1 Chronicles 2:10-15), and their names are consequently found in the genealogies of our Lord (Matthew 1:4; Luke 3:32-33). Naashon was “prince of Judah” at the time of the Exodus (Numbers 1:7; Numbers 1:16).

Verse 24
(24) The sons of Korah did not partake in his sin, and therefore “died not” (Numbers 26:11), but became the heads of important families.

Verse 25
(25) According to their families.—The genealogy proper here ends. But the author appends to it an emphatic statement that the Moses and Aaron mentioned in it (Exodus 6:20; Exodus 6:23) are the very Moses and Aaron appointed by God to lead the Israelites out of Egypt—the very Moses and Aaron who delivered God’s message to Pharaoh (Exodus 6:26-27).

Verse 26
(26) Their armies.—This expression is here used of the Israelites for the first time. It seems to refer to that organisation, of a quasi-military character, which was given to the people by the order of Moses during the long struggle with Pharaoh, and which enabled them at last to quit Egypt, not a disorderly mob, but “harnessed,” or “in military array” (Exodus 13:18). The expression is repeated in Exodus 7:4; Exodus 12:17; Exodus 12:51.

Verses 28-30
THE SECOND MESSAGE TO PHARAOH (resumed).

(28-30) These verses are most closely connected with Exodus 7. They are a recapitulation of main points in Exodus 6, rendered necessary by the long parenthesis (Exodus 6:14-27), and serve to unite Exodus 7 with the previous narrative. They contain no new information.
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Verse 1
VII.

(1) See, I have made thee a god to Pharaoh . . . —This is God’s answer to the objection of Moses that his lips were uncircumcised (Exodus 6:12), and probably followed it immediately. The force of it would seem to be: “Thou art not called on to speak, but to act. In action thou wilt be to Pharaoh as a god—powerful, wonder-working, irresistible; it is Aaron who will have to speak to him, and he is eloquent” (Exodus 4:14).

Thy prophet.—Or spokesman—the declarer of thy mind, which is the primary sense of “prophet.”

Verse 3
(3) I will harden Pharaoh’s heart.—See the comment on Exodus 4:21.

My signs and my wonders.—“Signs” (‘othoth) were miracles done as credentials, to prove a mission (Exodus 4:8-9; Exodus 4:30). “Wonders” (môphôth) were miracles generally; niphle’oth, also translated” wonders” (Exodus 3:20), were miracles, wrought in the way of punishment. These last are called also shôphëtiin, “judgments.” (See Exodus 7:4.)

Verse 4
(4) Pharaoh shall not hearken unto you, that I may lay.—Heb., Pharaoh will not hearken unto you, and I will lay. No relation of effect and cause is here asserted as existing between the two clauses, which are co-ordinate.

Mine armies, and my people. Rather, my armies, my people. The two expressions are in apposition—the second exegetical of the first.

Great judgments.—See the comment on Exodus 6:6.

Verse 5
(5) The Egyptians shall know that I am the Lord.—Heb., that I am Jehovah: i.e., that I answer to my name—that I am the only really existing God, their so-called gods being “vapour, smoke, nothingness.” No doubt this was one of the main lessons intended to be taught by the whole series of miraculous events connected with the Exodus. Egypt was the greatest monarchy in the whole world. She was now at the height of her glory. Among existent polytheisms, hers was the most famous; and her gods must have seemed, not only to herself, but to all the surrounding nations, the most powerful. To discredit them was to throw discredit upon polytheism generally, and to exalt the name of Jehovah above that of all the deities of the nations. (Comp. Exodus 14:11-16.) 

Verse 6
(6) Moses and Aaron did as the Lord commanded them.—The reluctance and resistance of Moses from this time ceased. He subdued his own will to God’s, and gained the praise of being “faithful as a servant in all his house” (Hebrews 3:5). Aaron’s obedience continued until Sinai was reached, but there failed before the frenzy of the people (Exodus 32:1-6).

Verse 7
(7) Moses was fourscore years old.—Compare Deuteronomy 34:7; Acts 7:23; Acts 7:30. The air of Egypt. and, probably, still more that of the desert, was favourable to longevity; and the Egyptian monuments show many cases of officials actively employed after they were a hundred years old.

Verse 9
(9) Shew a miracle for you.—Pharaoh had perhaps heard of the miracles wrought by Aaron before the people of Israel (Exodus 4:30), and was curious to be an eye-witness of one, as was Herod Antipas (Luke 23:8). Or he may have thought that if Moses and Aaron “shewed a miracle,” his own magicians would be able to show greater ones, and he would then dismiss the brothers as charlatans and impostors. He certainly did hot intend to be influenced by any miracle which they might show, or to accept it as evidence that their message to him was a command from God.

Thy rod.—The rod is now called Aaron’s, because Moses had entrusted him with it. (Comp. Exodus 7:19, and Exodus 8:5; Exodus 8:16-17.)

A serpent.—Or, a snake. The word is not the same as that used in Exodus 4:3, but appears to be a synonym.

Verse 11
(11) The magicians of Egypt.—These persons are called indifferently khàkâmim, “wise men,” më-kashshëphim, “mutterers of charms,” and khartum-mim, “scribes,” perhaps “writers of charms.” Magic was very widely practised in Egypt, and consisted mainly in the composition and employment of charms, which were believed to exert a powerful effect, both over man and over the brute creation. A large part of the “Ritual of the Dead” consists of charms, which were to be uttered by the soul in Hades, in order to enable it to pass the various monsters which it would encounter there. Charms were also regarded as potent in this life to produce or remove disease, and avert the attacks of noxious animals. Some Egyptian works are mere collections of magical receipts, and supply strange prescriptions which are to be used, and mystic words which are to be uttered. A Jewish tradition, accepted by the Apostle Paul (2 Timothy 3:6), spoke of two magicians as the special opponents of Moses, and called them “Jannes and Jambres.” (See the Tar-gums of Jerusalem and of Jonathan, and comp. Numen, ap. Euseb. Prœp. e ν. ix. 8.) The former of these, Jannes, obtained fame as a magician among the classical writers, and is mentioned by Pliny (H. N. xxx. 1) and Apuleius (Apolog. p. 108). It has been supposed by some that the magicians were really in possession of supernatural powers, obtained by a connection with evil spirits; but, on the whole, it is perhaps most probable that they were merely persons acquainted with many secrets of nature not generally known, and trained in tricks of sleight-of-hand and conjuring.

They also did in like manner.—The magicians had entered into the royal presence with, apparently, rods in their hands, such as almost all Egyptians carried. These they cast down upon the ground, when they were seen to be serpents. This was, perhaps, the mere exhibition of a trick, well known to Egyptian serpent-charmers in all ages (Description de l’Egypte, vol. i. p. 159), by which a charmed serpent is made to look like a stick for a time, and then disenchanted. Or it may have been effected by sleight-of-hand, which seems to be the true meaning of the word lĕhâtim, translated “enchantments.” (Rosenmüller, Scholia in Exodum, p. 110.)

Verse 13
(13) He hardened Pharaoh’s heart.—This is a mis-translation. The verb is intransitive, and “Pharaoh’s heart” is its nominative case. Translate, “Pharaoh’s heart hardened itself.” It is essential to the idea of a final penal hardening that in the earlier stages Pharaoh should have been left to himself.

That he hearkened not.—Heb., and he hearkened not.

As the Lord had said.—See above, Exodus 3:19; Exodus 7:4
Verses 14-21
THE FIRST PLAGUE.

(14-21) The water turned to blood.—Moses had already been empowered to turn water into blood on a small scale (Exodus 4:9), and had exhibited his power before his own people (Exodus 4:30). But the present miracle is different. (1) It is to be done on the largest possible scale; (2) in the sight of all the Egyptians; and (3) not as a sign, but as a “judgment.” All the Nile water—whether in the main river, or its branches, or the canals derived from it, or the pools formed by its inundation or by percolation through its banks, or in artificial reservoirs, including the tanks of wood or stone attached to houses (Exodus 7:19)—is to be “turned to blood:” i.e., not merely turned of a red colour, either by admixture of earthy matter or of Infusoriae, but made to have all the qualities and appearance of blood, so as to become offensive, horrible, loathsome (Exodus 7:18). The judgment strikes the Egyptians two several blows. (1) It involves an insult to their religion, and brings it into discredit, since the Nile-god, Hapi, was a main object of worship, closely connected with Osiris, and even with Amnion, celebrated in hymns with the most extravagant titles of honour (Records of the Past, vol. iv. pp. 108-110), and a frequent object of public adoration in festivals. (2) It is a great physical affliction. They are accustomed to use the Nile water for drinking, for ablutions, for the washing of their clothes, and for culinary purposes; they have great difficulty in procuring any other; they delight in the Nile water, regard it as the best in the world, are in the habit of drinking deep draughts of it continually. This is all put a stop to. They suffer from thirst, from enforced uncleanliness, from the horror of blood all about them, even in their cisterns. Again, their fish are killed. Fish was one of their principal foods, perhaps the main food of the common people; and the river was the chief source whence the fish supply was obtained, for even the Lake Moeris was an off-shoot from the river (Herod. ii. 149). Their fish supply is stopped. The punishment is retaliatory: for as they had made the Nile the means of destroying Hebrew infants (Exodus 1:22), so that Hebrew parents had loathed to drink of it, as though stained with the blood of their children, so is it now made by means of blood undrinkable for themselves. The plague lasts seven days (Exodus 7:25), a longer time than any other; and if not so destructive as the later ones, was perhaps of all the most nauseous and disgusting.

Verse 15
(15) He goeth out unto the water.—Perhaps to bathe, like the princess who saved Moses (Exodus 2:5), perhaps to inaugurate some festival in the river’s honour. Of these the Egyptian calendar contained several.

The river’s brink.—Heb., the lip of the river. (Comp. Exodus 2:3.)

Verse 16
(16) The Lord God of the Hebrews.—Heb., Jehovah, the God of the Hebrews. On the first application made to him by Moses and Aaron, Pharaoh had professed not to know who Jehovah was (Exodus 5:2). To prevent his again doing so, Moses is ordered to give both name and title.

Hath sent me—Rather, sent me.

Let my people go.—Comp. Exodus 5:1. The reference is to Moses’ first appearance before Pharaoh, and the message then delivered.

Thou wouldest not hear.—Rather, thou hast not heard: i.e., thou hast not obeyed.

Verse 17
(17) In this thou shalt know that I am the Lord.—See the comment on Exodus 7:5.

The rod that is in my hand, i.e., “in the hand of my servant.” God is here represented as about to do that which was actually done by Aaron (Exodus 7:20). “Qui facit per alium, facit per se.”

Verse 18
(18) The fish that is in the river shall die.—The natural discoloration of the Nile, whether by red earth or by Cryptogams and Infusoriæ, has no pernicious effect at all upon the fish, nor is the water rendered by these discolorations at all unfit for use. The Nile naturally abounds with fish of various kinds; and though to Europeans they have, most of them, an insipid taste, yet, both in ancient and in modern times, the subsistence of the natives has been largely drawn from this source. It was a severe punishment to the Egyptians to be deprived of their fish supply. It was also implied contempt in regard of their religious worship, since at least three species of the Nile fish were sacred—the oxyrhineus, the lepidotus, and the phagrus, or eel. (Herod. ii. 72; Plut. De Ibid. et Osir. vii. 18, 22.)

The river shall stink.—The Nile is said to have sometimes an offensive odour naturally; but the phenomenon is not marked, and can scarcely be that which is here alluded to, when the blood-like waters, laden with the bodies of putrid fish, caused a disgust and horror that were unspeakable.

Verse 19
(19) The waters of Egypt consist of the main stream of the Nile; its branches; canals derived from it; natural lakes, pools, or ponds, either left by the inundation or anticipative of it, being derived by percolation from the main stream; and artificial reservoirs of a larger or smaller size in gardens, courts, and houses. There is no other stream but the Nile in the whole country; and there are no natural springs, fountains, or brooks. Water may, however, at all times, and in all parts of the Nile Valley, be obtained by digging wells; but, as the soil is impregnated with nitre, the well water is highly unpalatable. It is generally allowed that the author of Exodus shows in the present verse, coupled with Exodus 7:24, a very exact knowledge of the Egyptian water system.

Vessels of wood, and vessels of stone.—It was usual to store the Nile water in tanks or cisterns within the houses, in order that it might deposit its sediment. These tanks or cisterns, which existed in all the houses of the better class, were either of wood or stone.

Verse 20
(20) He lifted up the rod.—“He” is, undoubtedly, Aaron. (See Exodus 7:19.)

In the sight of Pharaoh, and in the sight of his servants.—If the occasion was one of a Nile festival, Pharaoh would have “gone out to the water” (Exodus 7:15) accompanied by all the great officers of the Court, by a large body of the priests, and vast numbers of the people. If it was a mere occasion of bodily ablution, he would have had with him a pretty numerous train of attendants. In either case considerable publicity was given to the miracle, which was certainly not “done in a corner.”

Verse 21
(21) The Egyptians could not drink.—Previously they had “lotlhed to drink” (Exodus 7:18), but apparently had drunk. Now they could do so no longer—the draught was too nauseous.

Verse 22
(22) The magicians . . . did so with their enchantments.—The act of the magicians must have been a very poor imitation of the action of Moses and Aaron. The two brothers had turned into blood all the waters of the river, the canals, the pools or lakes, and the reservoirs. The magicians could not act on this large scale. They could only operate, or seem to operate, on some small quantity of water, obtained probably in the way noticed in Exodus 7:24. On this they succeeded, so far as to satisfy Pharaoh, who was probably easy to satisfy, and perhaps so far as to satisfy the courtiers. They turned the liquid of a red colour, or by sleight-of-hand substituted blood for it. The result was subjected to no test, and was perhaps not even done in the presence of any hostile witness. But it enabled the king to harden himself, and refuse the request of the brothers.

Verse 23
(23) Neither did he set his heart to this also.—Heb., Neither did he set his heart (i.e., pay attention) even to this. Pharaoh did not lay even this to heart. He passed it over as a slight matter, unworthy of much thought, and “turned, and went into his house. “Probably care was taken to keep him constantly supplied with the well water, which, however brackish, would be sufficient for his customary ablutions. He drank, no doubt, a more generous liquid.

Verse 24
(24) All the Egyptians digged round about the river.—Wells may be sunk in any part of the alluvium, and will always yield water, which is, however, brackish and unpalatable. This water is, no doubt, derived by percolation from the river; but the percolation is a slow process, and blood would scarcely percolate far. The water obtained was probably in the ground before the miracle took place, and was not made subject to it.

Verse 25
(25) And seven days were fulfilled.—These words seem to mark the duration of the first plague, which was the longer because Pharaoh made no submission at all in consequence of it. Obtaining sufficient water for his own purposes (see the comment on Exodus 7:23), he thought little of its continuance.
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Verses 1-4
VIII.

THE SECOND PLAGUE.

(1-4) It is generally allowed that the second plague was one of frogs. All the ancient versions agree in the interpretation; and the only rival rendering—“crocodiles”—is too absurd to be argued against. We may take it, therefore, as certain that the second infliction upon Egypt was an innumerable multitude of frogs, which came up out of the river, and infested the cities, the houses, the sleeping apartments, the beds, the ovens, and the kneading troughs. There was no escaping them. They entered the royal palace no less than the peasant’s cottage; they penetrated to the inner chambers; they leaped upon the couches and beds; they polluted the baking utensils, and defiled the water and the food. Here, again, the infliction was double. (1) Frogs were sacred animals to the Egyptians, who regarded them as symbols of procreative power, and associated them especially with the goddess Heka (a wife of Kneph, or up), whom they represented as frog-headed. Sacred animals might not be intentionally killed; and even their involuntary slaughter was not unfrequently punished with death. To be plagued with a multitude of reptiles which might not be put to death, yet on which it was scarcely possible not to tread, and which, whenever a door was opened were crushed, was a severe trial to the religious feelings of the people, and tended to bring the religion itself into contempt. (2) The visitation was horrible to the senses—nauseous, disgusting. The frogs were hideous to the eye, grating to the ear, repulsive to the touch. Their constant presence everywhere rendered them a continual torment. If other later plagues were more injurious, the plague of frogs was perhaps of all the most loathsome. We read without surprise in Eustathius (Comment. in Hom. II., p. 35) that the people of Pseonia and Dardania on one occasion, were so plagued by a multitude of frogs, which filled the houses and the streets, infected the water, invaded the cooking utensils, and made all the food uneatable, that after a time, being unable to bear the pest any longer, they “fled from that region altogether.”

(1) Let my people go.—The usual demand, which it was determined to reiterate until Pharaoh yielded. (See Exodus 5:1; Exodus 7:16; Exodus 8:20; Exodus 9:1-13; Exodus 10:3.)

(2) With frogs.—The particular species intended is thought to be the modern dofka (Rana Mosaica), which i is a large kind, resembling our toad, which crawls more; than it leaps, and croaks perpetually.

(3) The river shall bring forth frogs.—The frogs do not now come up directly out of the river, but rather out of the ponds and marshes which are left by the inundation. (See Exodus 8:5.) These, however, may be viewed as detached portions of the river. Frogs in Egypt are, even at the present day, an occasional annoyance and inconvenience.

Thy bedchamber . . . thy bed.—No nation of antiquity set such a value on cleanliness as the Egyptians. Priests were required to dress entirely in linen, and to wash their entire bodies in cold water twice every day and twice every night (Herod. ii. 37). With other classes ablutions were frequent, and the utmost care was taken to avoid contact with whatever was uncleanly. It is difficult to conceive a greater annoyance to an Egyptian than frogs in the bedchamber and on the bed.

Ovens.—Or, balking-pans—earthenware vessels commonly heated by having a fire lighted inside them, and the dough attached by pressure after the fire had been withdrawn.

Kneading troughs.—Comp. below, Exodus 12:34, which fixes the sense; and for representations of both kneading-troughs and ovens, see Rosellini, Monumenti Civili, pls. 84, 85.

Verse 6
(6) The frogs came up.—Hebrew, the frog. The term designates the species.

Verse 7
(7) The magicians did so.—It cannot be concluded from this that the magicians had the power of creating frogs. All that the writer means to express is, that they seemed to Pharaoh and to the Court to do on a small scale what Moses and Aaron had done on the largest possible scale. The means which they employed was probably sleight-of-hand. It has been well observed that they would have shown their own power and the power of their gods far more satisfactorily had they succeeded in taking the frogs away.

Verse 8
(8) Pharaoh called for Moses.—This was the first sign of yielding. Pharaoh had borne the infliction of the water turned to blood without flinching, probably because individually he had suffered but little from it. (See the comment on Exodus 7:23.) But he suffered from the frogs as much as any one else (Exodus 8:3-4); and the personal inconvenience drove him to make a concession. As far as words could go, the concession was complete. (1) He acknowledged the power of Jehovah (“Intreat the Lord, that He may take away, &c.”’); (2) he acknowledged the power of righteous men’s prayers; (3) he made an absolute unreserved promise to “let the people go.”

Verse 9
(9) And Moses said . . . Glory over me.—This phrase seems equivalent to—“I submit to thy will,” “I am content to do thy bidding. “It was probably an ordinary expression of courtesy in Egypt on the part of an inferior to a superior; but it was not a Hebrew idiom, and so does not occur elsewhere.

When shall I intreat?—Rather, as in the margin, against when? or for when?—i.e., what date shall I fix in my prayer to God as that at which the plague shall be removed? And so, in the next verse, for “to-morrow” translate against to-morrow. It seems strange that Pharaoh did not say, “To-day, this very instant; “but perhaps he thought even Jehovah could not do so great a thing at once.

Verse 10
(10) That thou mayest know.—Comp. Exodus 7:5; Exodus 7:17. Moses is not content that Pharaoh should simply acknowledge Jehovah as he had done (Exodus 8:8), but wishes him to be convinced that no other god can compare with Him.

Verse 13-14
(13, 14) The frogs died.—God, who knew the heart of Pharaoh, and its insincerity, or at any rate its changefulness, took the plague of frogs away in a manner that made its removal almost as bad as its continuance. The frogs did not return into the river; neither were they devoured by flights of cranes or ibises. They simply died—died where they were—in thousands and tens of thousands, so that they had to be “gathered upon heaps.” And “the land stank.” In the great plague of frogs mentioned by Eustathius (see the comment on Exodus 8:1-4) it was the stench of the frogs after they were dead which caused the people to quit their country.

Verse 15
(15) When Pharaoh saw that there was respite.—Hebrew, a breathing space.

He hardened his heart.—Hitherto Pharaoh’s nature had not been impressed; his heart had remained dull, callous, hard. Now an impression had been made (Exodus 8:8), and he must have yielded, if he had not called in his own will to efface it. Herein was his great guilt. (See the comment on Exodus 4:21.)

Verse 16-17
THE THIRD PLAGUE. (16, 17)

It is to be noticed that the third plague, whatever it was, came without warning. It was God’s judgment on Pharaoh for hardening his heart and breaking his promise (Exodus 8:15); and he was not given the option of avoiding it by submission to God’s will.

(16) Smite the dust of the land.—Dust prevails in Egypt to an extent that is highly inconvenient. “We travelled to Ashmim.” says one writer, “through clouds of dust, raised by a high wind, which intercepted our view as much as if we had been travelling in a fog.” “There is one great source of discomfort,” says another, “arising from the dryness of the atmosphere, namely, an excessive quantity of dust.” When “all the dust of the land became mosquitoes” (Exodus 8:17), the plague must indeed have been great.

Verse 18
(18) The magicians did so—i.e., tried to do so—took moist earth, and dried it, and pulverised it, and tried the effect of their magic charms upon it, but. failed to produce mosquitoes, as Aaron had done. Mosquitoes were things too delicate to be caught, and manipulated, and produced at a given moment by sleight-of-hand. The magicians tried to produce a counterfeit of the miracle, but could not. Then they excused themselves to their master with the words, “This is the finger of a god.”

Verse 19
(19) The finger of God.—Rather, of a goal. The magicians meant to say, “This is beyond the power of man: it is supernatural; some god must be helping Moses and Aaron.” They did not mean to profess a belief in One God.

Pharaoh’s heart was hardened.—The mosquitoes did not impress Pharaoh as the frogs had done (Exodus 8:8-15). His heart remained hard. He had no need to harden it by an act of his will. Probably the visitation affected him but little, since he would possess mosquito curtains, and could inhabit the loftier parts of his palace, which would be above the height whereto the mosquito ascends (Herod, ii. 95).

Verse 20-21
THE FOURTH PLAGUE.

(20, 21) There is. again, a doubt as to the nature of the fourth plague. In the original it is called the plague of “the ‘arób.” which is used throughout in the singular number. The LXX. translate ha-’arob by “the dog-fly” ( ή κυνόμυιά). The Jewish commentators connect the word with the root ‘ereb or ‘arab, and suppose it to designate either a mixed multitude of all kinds of wild beasts (Josephus and Jonathan), or a mixture of all sorts of insects (Aquila, &c). Moderns generally agree with the LXX. that a definite species of animal—probably an insect—is meant, but doubt about the particular creature. The dog-fly, it is said (Musca canina), is not a pest in houses, as the ‘arôb was (Exodus 8:21; Exodus 8:24), nor does it do any damage to the land (Exodus 8:24). It is therefore suggested that the plague was really one of the kakerlaque, a kind of beetle, which is injurious both to the persons of men, to the furniture and fittings of houses, and to the crops in the fields. It is in favour of the kakerlaque that, like all beetles, it was sacred, and might not be destroyed, being emblematic of the sun-god, Ra, especially in his form of Khepra, or “the creator.” Egyptians were obliged to submit to such a plague without attempting to diminish it, and would naturally view the infliction as a sign that the sun-god was angry with them. They would also suffer grievously in person, for the kakerlaque “inflicts very painful bites with its jaws” (Kalisch); and they would begin for the first time to suffer in their property, which neither the frogs nor the mosquitoes had damaged. The plague was thus—if one of the kakerlaque—an advance on previous plagues, and if less disgusting than some others, was far more injurious.

(20) Early in the morning.—Comp. Exodus 7:15; and on the early habits of an Egyptian king, see Herod. ii. 172.

He cometh forth to the water.—It is conjectured that this was on the occasion of the great autumn festival, when, after the retirement of the Nile within its banks, and the scattering of the grain upon the fresh deposit of mud, the first blades of corn began to appear. It is not improbable that Khepra, “the creator,” was then especially worshipped.

(21) Swarms of flies.—Heb., the ‘arôb. Comp. “the frog” (Exodus 8:13), and “the mosquito” (ha-kinnim) in Exodus 8:17. On the species intended, sec the comment on Exodus 8:20-21.

Verse 22
(22) I will sever in that day the land of Goshen.—This was a new feature, and one calculated to make a deep impression both on king and people. The “land of Goshen” can only have been some portion of the Eastern Delta, a tract in unwise different from the rest of Egypt—low, flat, well-watered, fertile. Nature had put no severance between it and the regions where the Egyptians dwelt; so the severance to be made would be a manifest miracle.

Verse 24
(24) The land was corrupted.—Rather, as in the margin, destroyed. Kalisch observes, “These insects”—i.e., the kakerlaque (Blatta Orientalis), “really fill the land, and molest men and beasts; they consume all sorts of materials, devastate the country, and are in so far more detrimental than the gnats, as they destroy also the property of the Egyptians.”

Verse 25
(25) Pharaoh called for Moses.—Pharaoh suffered from the kakerlaque equally with his subjects, or rather, more than his subjects. It was “upon him,” inflicting its painful bites (Exodus 8:21); it was “upon his palaces” (Exodus 8:21), destroying his rich and magnificent furniture; it was upon his lands, ravaging and devastating them (Exodus 8:24). He therefore gave way before this plague almost at once, and without waiting for any remonstrance on the part of the magicians or others, “called for Moses.”

In the land.—Pretending to grant the request made of him, Pharaoh mars all by this little clause. A three days’ journey into the wilderness had been demanded from the first (Exodus 5:3), and no less could be accepted.

Verse 26
(26) It is not meet so to do.—Pressed to remain “in the land,” and sacrifice, Moses deemed it right to explain to the king why this was impossible. The Israelites would have to “sacrifice the abomination of the Egyptians”—i.e., animals of which the Egyptians abominated the killing; and if they did this in the presence of Egyptians, a riot would be certain to break out—perhaps a civil war would ensue. The animal worship of the Egyptians is a certain, and generally recognised, fact. It seemed to the Greeks and Romans the most striking characteristic of the Egyptian reliction. (See Herod, ii. 65-76; Diod. Sic. i. 82-84; Cic. De Nat. Deor. i. 36; &c.) The sacrificial animals of the Hebrews—sheep, goats, and cattle—were all of them sacred animals, either to the Egyptians generally, or to the inhabitants of certain districts. A Theban could not endure the sacrifice of a sheep, nor a Men-desian that of a goat (Herod. ii. 42). White cows and heifers—perhaps cows and heifers generally—were sacred to Isis-Athor. Any bull-calf might be an Apis; and it could not be known whether he was Apis or not till the priests had examined him (Herod. iii. 28). The extent to which the Egyptians carried their rage when a sacred animal was killed in their presence is illustrated by many facts in history. On one occasion a Roman ambassador, who had accidentally killed a cat, was torn to pieces by the populace (Diod. Sic. i. 83). On another, war broke out between the Oxyrinchites and the Cynopolites, because the latter had eaten one of the fish considered sacred by the former (Plutarch, De Isid. et Osir. § 44). The fear of Moses was thus not at all groundless.

Will they not stone us?—This is the first mention of “stoning” in Scripture or elsewhere. It was not a legalised Egyptian punishment; but probably it was everywhere one of the earliest, as it would be one of the simplest, modes of wreaking popular vengeance. Æschylus mentions it (Sept. 100 Th. 183), also Herodotus (v. 38). It was known in ancient Persia (Ctes. Fr. 50).

Verse 27
(27) As he shall command us.—Comp. Exodus 10:26—“We know not with what we must serve the Lord, until we come thither.”

Verse 29
(29) And Moses said, Behold . . . I will in-treat the Lord.—Moses accepted Pharaoh’s second promise, and took no special exception to its condition —“only ye shall not go very far away.” He had distinctly stated his own demand, which was for “a three days’ journey into the wilderness” (Exodus 5:3; Exodus 8:27). It was for Pharaoh to settle with himself whether he considered that distance “very far” or not. As he made no clear objection to the distance, Moses was bound to suppose that he allowed it.

Let not Pharaoh deal deceitfully any more. God’s servants must rebuke even kings when they openly break the moral law (1 Samuel 13:13; 1 Samuel 15:16-23; 2 Samuel 12:7-12; 1 Kings 21:20-22; Matthew 14:4. &c.). Pharaoh had promised unconditionally to let the people go if the frogs were removed (Exodus 8:8), and had. then flagrantly broken his word. Moses was right to rebuke his “deceit.”

Verse 31
(31) There remained not one.—The sudden and entire removal of a plague like this at the word of Moses was almost as great a miracle as its sudden coming at his word, and is therefore, when it happened, carefully recorded. (See Exodus 10:19.) It seems not to have happened with the frogs (Exodus 8:11-13) or with the mosquitoes.

Verse 32
(32) Pharaoh hardened his heart at this time also.—Comp, Exodus 8:15. Again, it is after being impressed, and partially relenting, that Pharaoh hardens his own heart.
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Verses 1-3
IX.

THE FIFTH PLAGUE.

(1-3) The nature of the fifth plague is manifest, and admits of no dispute. It was a rinderpest, or murrain upon cattle; which, however, unlike most similar disorders, attacked the greater number of the domesticated animals—horses, asses, camels, oxen, and sheep. Thus it was “very grievous” (Exodus 9:3). Horses were highly prized by the Egyptians, and were a comparatively recent importation, having been unknown before the time of the seventeenth, or “Shepherd” Dynasty. They were at first used only in war; then by rich men, in peace, to draw their chariots. They had now, however, it would seem, come to be employed also in agriculture. (Note the words “in the field.”) Asses were the ordinary beasts of burthen, and abounded in Egypt anciently as indeed they do at the present day. The Egyptian monuments mention cases where a single landowner owned as many as seven or eight hundred of them. Camels are not represented by the Egyptian sculptors, but are mentioned in the inscriptions (Chabas, Etudes sur l’ Antiquité Historique, pp. 400-413), and must have been employed in the trade between Egypt and the Sinaitic peninsula. Both oxen and sheep were numerous, and constituted a great part of the wealth of individuals. The plague fell upon such animals as were “in the field” at the time—i.e., in the open air, and not confined in stables or sheds. It was the Egyptian practice to house a considerable portion of their cattle; but at the probable season of this plague—December or January—the majority would be in the pastures. Thus the Egyptian losses were very heavy, and the king, no doubt, suffered with the rest, for the Egyptian monarchs were large cattle-owners (Genesis 47:6; Genesis 47:17), The Pharaoh was, however, less impressed by this plague than by the fourth, and made no sign of submission.

Verse 4
(4) The Lord shall sever.—Comp. Exodus 8:22. Apparently Israel had been subjected to the first, second, and third plagues, which caused annoyance only, and not loss. Their exemption began with the fourth plague, and then probably continued without intermission, though it is not always mentioned.

Verse 5
(5) The Lord appointed a set time.—As murrain is not uncommon in Egypt, especially in the Delta, and the coming affliction might therefore be ascribed by the Egyptians to natural causes, God took care to mark its miraculous character (1) by appointing a time; (2) by exempting the cattle of Israel; (3) by making the disease fatal to all the cattle of the Egyptians that were left “in the field.”

Tomorrow.—The delay allowed any Egyptians who believed Moses to save their cattle by housing them.

Verse 7
(7) Pharaoh sent.—The Pharaoh evidently did not believe it possible that there should be such a widespread destruction of the Egyptian cattle without the Hebrew cattle suffering at all. He therefore sent persons to inquire and report on the facts. These persons found the announcement of Moses fulfilled to the letter. This was the more surprising, as Goshen consisted mainly of the low flat tract bordering on the Menzaleh marshes.

The heart of Pharaoh was hardened.—Even the exact correspondence of the result with the announcement did not soften the heart of the king. It remained dull and unimpressed—literally, “heavy” kâbêd). Loss of property would not much distress an absolute monarch, who could easily exact the value of what he had lost from his subjects.

Verse 8
(8) Ashes of the furnace.—Furnaces in Egypt were either for the melting of metal, the preparing of lime, or the baking of bricks. It was probably from a furnace of this last kind that the ashes were now taken. Much of Goshen had been converted into a brick-field (Exodus 1:14; Exodus 5:7-13); and though most of the bricks made would be simply dried in the sun, a portion would be subjected to artificial heat in brick-kilns. When ashes from one of these kilns were made the germs of a disease that was a sore infliction, their own wrongdoing became to the Egyptians a whip wherewith God scourged them.

Verses 8-10
THE SIXTH PLAGUE.

(8-10) Here, again, there is little question of what the plague was. Doubts may be entertained as to its exact character, and its proper medical designation, but all agree, and cannot but agree, that it was a visitation of the bodies of men with a severe cutaneous disorder, accompanied by pustules or ulcers. It was not announced beforehand to the Egyptians, nor were they allowed the opportunity of escaping it. Like the third plague, it was altogether of the nature of a judgment; and the judgment was a severe one. Now, for the first time, was acute suffering inflicted on the persons of men; now, for the first time, was it shown how Jehovah could smite with a terrible disease; and if with a disease, why not with death? No doubt those stricken suffered unequally; but with some the affliction may have resembled the final affliction of Job, when he was smitten with “sore boils from the sole of his foot unto his crown” (Job 2:7). Its severity is marked by the statement that “the magicians could not stand before Moses because of the boils” (Exodus 9:11). And it was universal, or quasi-universal (Exodus 9:11). Moreover, it was not confined to men; it was also “upon the beasts”—i.e., upon such of the domesticated animals as had escaped the preceding plague. It does not, however, seem to have been fatal; and it wrought no change upon the Pharaoh, whose heart God is now, for the first time, said to have hardened (Exodus 9:12), as He had declared to Moses (Exodus 4:21; Exodus 7:3).

Verse 10
(10) Moses sprinkled it up toward heaven.—Presenting it, as it were, to God, in evidence of His people’s wrongs.

A boil breaking forth with blains.—Heb., an inflammation, producing pustules. Diseases of this character are not uncommon in Egypt (comp. Deuteronomy 28:27), but they are not often very severe; nor do they attack indifferently man and beast. The miraculous character of the plague was shown (1) by its being announced beforehand; (2) by its severity (Exodus 9:11); (3) by its universality (Exodus 9:11); and (4) by its extension to animals.

Verse 11
(11) The magicians could not stand before Moses.—It is uncertain whether the magicians were present accidentally, or had come for the express purpose of “withstanding Moses” (2 Timothy 3:8). The latter may be suspected, as the plague was made to fall with special violence upon them.

Verse 12
(12) The Lord hardened the heart of Pharaoh.—The judicial punitive hardening of Pharaoh’s heart by God Himself now began. As with the heathen in later times, “because they did not like to retain God in their knowledge. God gave them over to a reprobate mind” (Romans 1:28), so now with Pharaoh: because he had twice hardened himself—i.e., resisted an impression made upon him, and crushed his inclination to yield to it (Exodus 8:15; Exodus 8:32), God hardened him. (See the comment on Exodus 4:21.)

Verse 13
(13) Early in the morning.—Comp, Exodus 7:15; Exodus 8:20.

Verses 13-19
THE SEVENTH PLAGUE.

(13-19) The plagues fall into triads, or groups of three. This is the first plague of the third group, and presents to us several new features. (1) It is ushered in with an unusually long and exceeding awful message (Exodus 9:13-19), in which Pharaoh is warned that God is now about to “send all His plagues upon his heart,” and that he has been raised up simply that God may show forth His power in his person. (2) It is the first plague that attacks human life; and this it does upon a large scale: all those exposed to it perish (Exodus 9:19). (3) It is more destructive than any previous plague to property. It not only slays cattle, like the murrain. but destroys plants and trees (Exodus 9:25), and ruins half the harvest (Exodus 9:31). (4) It is accompanied with terrible demonstrations—“mighty thunderings,” huge hailstones, rain, and fire that “runs along upon the ground” (Exodus 9:23). (5) It is made to test the degree of faith to which the Egyptians have attained, by means of a revelation of the way whereby it may be escaped (Exodus 9:20). Though the plagues do not form a regularly ascending series, each transcending the last, yet there is a certain progression observable. The earlier ones cause annoyance rather than injury; those which follow cause loss of property; then God’s hand is laid on men’s persons, so as to hurt, but not to kill; lastly, life itself is attacked. The seventh plague was peculiarly astonishing and alarming to the Egyptians, because hail and thunder, even rain, were rare phenomena in their country; and a thunderstorm accompanied by such features as characterised this one was absolutely unknown. The hailstones must have been of an enormous size and weight to kill men and cattle. The “fire infolding itself amid the hail” must indicate a very unusual form of the electric fluid. It is not surprising that the visitation brought down the pride of Pharaoh more than any preceding one, and made him for the time consent unconditionally to the people’s departure (Exodus 9:28).

Verse 14
(14) I will . . . send all my plagues upon thine heart.—The naturally obdurate heart of Pharaoh, which he had further indurated by his own voluntary action (Exodus 8:15; Exodus 8:32), and which God had begun to harden penally (Exodus 9:12), was now to be softened by a repetition of blow after blow, until it should finally succumb, and yield, and humble itself under the mighty hand of God, and consent to the departure of the whole people, with flocks, and herds, and “little ones.”

Verse 15
(15) For now I will stretch out my hand.—The words admit of this translation, but the context will not allow it. Translate—And now I might have stretched out mine hand, and smitten both thee and thy people with pestilence; and then thou hadst been cut off from the earth; but, &c.

Verse 16
(16) And in very deed for this cause have I raised thee up.—Rather, but truly on this account have I made thee stand—i.e., kept thee alive, not for thy deserts, not even in pity, but only “for to show in thee My power.” Thou hast provoked Me so that long since thou wouldst have been “cut off from the earth,” only that My glory will be the more shown forth by thy continuance in life, and by the further plagues and punishments whereto thou wilt be subjected.

That my name may be declared.—Comp. Exodus 14:17; Exodus 15:14-16, &c.

Verse 17
(17) As yet exaltest thou thyself?—Heb., Dost thou still exalt, or oppose, thyself against My people?—i.e., Art thou not tired of the contest? Dost thou still, in thy folly, continue it?

Verse 18
(18) Such as hath not been in Egypt since the foundation thereof.—Rain, and even hail, are not unknown at the present day in Lower Egypt, though they are, comparatively speaking, rare phenomena. Thunderstorms are especially uncommon, and when they occur are for the most part mild and harmless. A thunderstorm which killed a man in Thevenot’s time (Voyages, vol. i., p. 344) was regarded as most extraordinary, and “spread universal consternation.” There is hail from time to time between November and March; but it very seldom does any considerable damage.

Verse 19
(19) Gather thy cattle.—The peculiar circumstances of Egypt, where the whole country was overflowed by the Nile during some months of each year, caused the provision of shelter for cattle to be abnormally great. Every year, at the time of the inundation, all the cattle had to be “gathered” into sheds and cattle-yards in the immediate vicinity of the villages and towns, which were protected from the inundation by high mounds. Thus it would have been easy to house all the cattle that remained to the Egyptians after the murrain, if the warning here given had been attended to generally.

Verse 20-21
(20, 21) He that feared . . . —Some impression, we see, had been made by the preceding plagues, and the warning was taken to some extent; but it was otherwise with many. So in Gospel times, “Some believed the things which were spoken, and some believed not” (Acts 28:24). The result was death, both to the cattle and their keepers (Exodus 9:19). (Comp. Joshua 10:11.)

Verse 22
(22) Upon every herb of the field.—The damage that hail can do to crops is well known, and has given rise among ourselves to a special form of insurance. Such a storm as that here described would necessarily have destroyed all vegetation that was more than a few inches high, and must have greatly injured shrubs and fruit-trees. (See Exodus 9:25; Exodus 9:31.)

Verse 23
(23) The fire ran along upon the ground.—Heb., fire walked earthwards. Kalisch and Knobel understand by this mere ordinary lightning, but Aben-Ezra, Canon Cook, and others think that the phenomenon was such as our Version well expresses. There is no doubt that the electric fluid occasionally takes a form which has something of permanency, continuing several seconds, or even minutes, either stationary or with a slow motion. Appearances of this kind have been called “fire-balls,” and indicate an excessive electrical disturbance, involving great peril to life and property. If the expression “fire walked earthwards” does not imply anything of this kind, yet the peculiar phrase of Exodus 9:24 would seem to do so.

Verse 24
(24) Fire mingled with the hail.—Heb., a fire infolding itself in the midst of the hail. (Comp. Ezekiel 1:4; and see the comment on Exodus 9:23.)

Verse 25
(25) The hail . . . brake every tree of the field.—What is meant is, not that the hail “brake the mightiest trees to fragments” (Millington, Plagues of Egypt, p. 135), but that it broke off the small boughs and twigs, so damaging the trees and, if they were fruit-trees, destroying the prospect of fruit.

Verse 27
(27) Pharaoh sent.—It is evident that the Pharaoh was more impressed by this plague than by any preceding one. This may have been partly because it caused destruction of human life, partly on account of its extraordinary and awful character. It must be borne in mind that the storm was still continuing, and gave no sign of coming to a natural end (Exodus 9:29; Exodus 9:33).

I have sinned this time—i.e., This time I confess that I have sinned in resisting Jehovah; I do not any more maintain that I have acted right.

The Lord is righteous.—Heb., Jehovah is the Just One—a form of speech implying that Jehovah, and He alone, was just.

Wicked.—Heb., the sinners. “I and my people” stand in contrast with God and His people. Previously Pharaoh had denounced the Israelites as idlers and hypocrites (Exodus 5:8; Exodus 5:17); now he admits that it is only he and his people that are to blame. The confession is satisfactory, except in so far as it divides between Pharaoh and the Egyptians the blame which was almost wholly his.

Verse 29
(29) That thou mayest know how that the earth is the Lord’s.—Comp, Exodus 9:15. It was the general belief of the Egyptians, as of most ancient nations, that each country had its own god or gods. Pharaoh had already admitted Jehovah’s power (Exodus 8:8), and now regarded Him as the God of the Hebrews (Exodus 8:28). God desired to have it generally acknowledged that He was the God of the whole earth.

Verse 31
(31) The flax and the barley was smitten.—Flax was grown largely in Egypt, since linen garments were very generally worn by the people, and were the necessary attire of the priests (Herod. ii. 37). Mummies also were swathed in linen bandages (Herod. ii. 86); and soldiers wore linen corselets (Herod. ii. 182, ). Barley was grown as food for horses, as an element in the manufacture of beer, and as a material for an inferior kind of bread. The flax is “bolled”—i.e., forms its seed-vessel—towards the end of January or beginning of February, and the barley comes into ear about the same time. These facts fix the date of this plague, and help to fix the dates both of the earlier and the later ones.

Verse 32
(32) The wheat and the rie.—“Rie,” or rye, is a wrong translation. It is a grain which has never been grown in Egypt. The only three kinds of grain cultivated were wheat, barley, and the holcus sorghum, or doora. There is no doubt that this last is intended by the Hebrew cussemeth, which is a word derived from the Egyptian. The wheat is a full month later than the barley in Egypt, and does not come into ear till March. The holcus sorghum may be grown at any time, except during the inundation. If sown with the wheat, it would ripen about the same period.

They were not grown up.—Heb., they were late, or dark. The ear was undeveloped, and lay hid in the low tufts that grew like grass.

Verse 33
(33) Moses went out of the city . . . and spread abroad his hands.—Moses did not fear the storm. Though it still raged, he quitted the shelter of the city, and went out into the midst of it, and spread out his hands to God, when lo! at once the rain, and hail, and thunder ceased at his bidding, and soon “there was a great calm.” As Millington observes—“Moses knew that he was safe, though all around might be destroyed; the very hairs of his head were all numbered, not one of them could perish. Standing there under the tempestuous canopy of heaven, bareheaded, in the attitude of prayer, he spread abroad his hands unto the Lord, and the thunder and hail ceased, and the rain was not poured upon the earth” (Plagues of Egypt, p. 135).

Verse 34
(34) Pharaoh . . . sinned yet more, and hardened his heart.—As Pharaoh had never been so much moved previously, so it now required a greater effort of his will to “harden his heart” than it had ever done before; and thus he now “sinned yet more” than he had as yet sinned. It seems strange that the mercy of God should still have allowed him one other chance (Exodus 10:3-6).

10 Chapter 10 

Verse 1
(1) I have hardened . . . the heart of his servants.—They, too, had first hardened their own hearts (Exodus 9:34), and so deserved a penal hardening. A certain amount of responsibility rested on them. Had they allowed the miracles to have their full natural effect upon their minds, they would have been convinced that resistance was useless, and would have impressed their views upon the Pharaoh. Even in the most absolute governments public opinion has weight, and the general sentiment of the Court almost always carries the sovereign with it.

That I might shew these my signs.—There is nothing derogatory to the Divine Nature in a penal hardening being, as it were, utilised to increase the glory of God, and affect for good future generations of His people. The accumulation of plague upon plague, which the obduracy of Pharaoh and his subjects brought about, was of vast importance in presenting to Israel, and even to the surrounding nations, a manifestation of the tremendous power of God, calculated to impress them as nothing else would have done.

Verses 1-4
X.

THE EIGHTH PLAGUE.

(1-4) The eighth plague, like the third and fourth, was one where insect life was called in to serve God’s purposes, and chastise the presumption of His enemies. The nature of the visitation is uncontested and incontestable—it was a terrible invasion of locusts. Locusts are an occasional, though not a frequent, scourge in Egypt. They are not bred there, and necessarily arrive from some foreign country. When they descend, their ravages are as severe as elsewhere. “In the present day,” says Mr. Stuart Poole, “locusts suddenly appear in the cultivated land, coming from the desert in a column of great length. They fly across the country, darkening the air with their compact ranks, which are undisturbed by the constant attacks of kites, crows, and vultures, and making a strange whizzing sound, like that of fire, or many distant wheels. Where they alight they devour every green thing, even stripping the trees of their leaves. Rewards are offered for their destruction; but no labour can seriously reduce their numbers” (Dict. of the Bible, vol. ii., p. 887). C. Niebuhr witnessed two invasions—in 1761 and 1762; Denon witnessed another about the year 1800; and Tischendorf saw one recently. They always enter Egypt either from the south or from the east, and necessarily come with a wind, since they cannot possibly fly any considerable distance without one. It is probable that at different times different varieties of the locust visit the country; but all varieties are almost equally destructive. After the loss of their cattle by murrain and hail, and the ruin of the flax and barley crops by the latter agency, nothing was wanting to complete the desolation of the country and the impoverishment of its inhabitants but the ruin of the wheat and doora crops, which the locusts speedily effected.

Verse 2
(2) That thou mayest tell.—Those who experience God’s mercies are bound to hand on the memory of what He has done for them to future generations. Natural gratitude would prompt such action. But, lest the duty should be neglected, the Israelites had it at this time constantly enjoined upon them (Exodus 12:26-27; Exodus 13:14-15; Deuteronomy 32:7; Joshua 4:6, &c):

Verse 4
(4) To morrow will I bring the locusts into thy coast.—Locusts, as already observed, are not indigenous to Egypt, but only occasional visitants. Consequently they always enter the country from some other, as Nubia, Abyssinia, Syria, or Arabia. On the quarter from which the present plague came, see the comment on Exodus 10:13.

Verse 5
(5) They shall cover the face of the earth, that one cannot be able to see the earth.—This is the case almost invariably with all the severer visitations of locusts. “The plain was covered with them,” says Denon (Travels, p. 286), speaking of Egypt. “The ground is covered with them for several leagues,” declares Volney (Travels, vol. i., p. 285).” Over an area of 1,600 or 1,800 square miles,” observes Barrow, “the whole surface might literally be said to be covered with them.” The Hebrew name, which means “multitudinous,” is thus very appropriate.

They shall eat the residue of that which is escaped . . . every tree.—Comp. Exodus 9:32. The description of Joel has never been surpassed: “A fire devoureth before them, and behind them a flame burneth: the land is as the garden of Eden before them, and behind them a desolate wilderness; yea, and nothing shall escape them” (Joel 2:3). Comp. Volney (50s.100): “When their swarms appear, everything green vanishes instantaneously from the fields, as if a curtain were rolled up; the trees and plants stand leafless, and nothing is seen but naked boughs and stalks.” Very graphic is Joel again in respect of this last feature: “He hath laid my vine waste, and barked my fig-tree: he hath made it clean bare, and cast it away; the branches thereof are made white” (Joel 1:7). Nor is it only shrubs, but even trees, that suffer. “They are particularly injurious to the palm-trees,” says Burckhardt; “these they strip of everv leaf and green particle, the trees remaining like skeletons, with bare branches.”

Verse 6
(6) They shall fill thy houses.—“They shall run to and fro in the city,” says the prophet Joel; “they shall run upon the wall, they shall climb up upon the houses; they shall enter in at the windows, like a thief.” Modern travellers bear abundant witness to the same effect; as Burckhardt: “They overwhelm the province of Nedjd sometimes to such a degree that, having destroyed the harvest, they penetrate by thousands into the private dwellings, and devour whatsoever they can find, even the leather of the water vessels” (Notes, vol. ii., p. 90). And Morier: “They entered the inmost recesses of the houses, were found in every corner, stuck to our clothes, and infected our food” (Second Journey, p. 100). Kalisch is quite correct when he says: “Sometimes they penetrate into the houses; they fly into the mouths of the inmates; they throw themselves on the food; they gnaw leather, and even wood” (Commentary, p. 123).

Which neither thy fathers, nor thy fathers’ fathers have seen.—Only one notice of locusts has been found in the native records.

He turned himself, and went out.—It seems to be meant that Moses did not on this occasion wait to see what effect his menace would have on Pharaoh. He “knew that Pharaoh would not yet fear the Lord” (Exodus 9:30).

Verse 7
(7) Let the men go.—Though the heart of Pharaoh remained hard, the plagues had a certain effect on the minds of the Egyptians. First, the magicians were impressed, and said, “This is the finger of God” (Exodus 8:19). Then a certain number of the people “feared the word of the Lord, and made their servants and their cattle flee into the houses” (Exodus 9:20). Now the very officers of the Court, those who were in the closest contact with the king, believed that the words of Moses would come true, and counselled the king to yield, and “let the men go.” It has been supposed that they meant “the men only” (Knobel, Cook); but this is pure conjecture. The word used, which is not that of Exodus 10:11, would cover women and children. The officers of the Court—rich landowners mostly—would dread impending ruin if the wheat and doora crops were destroyed, and would intend to counsel entire submission.

Verse 8
(8) Moses and Aaron were brought again unto Pharaoh.—Moses and Aaron had uttered their threat, and had straightway left his presence. The courtiers “brought them again to Pharaoh.” The courtiers, no doubt, supposed that the king would yield; and the king was prepared to yield to a certain extent. But he had conceived of a compromise in his own mind, and this he hoped to impose upon Moses; hence his insidious question—

Who are they that shall go?—Pharaoh had not hitherto raised this question. He had known well enough that the demand extended to all the people (Exodus 8:8); but now he pretends that there had been an ambiguity, and requires that it shall be cleared up. Moses gives him an answer (Exodus 10:9) which takes away all further pretence of doubt.

Verse 9
(9) With our sons and with our daughters . . . for we must hold a feast.—It was customary in Egypt for children to join in festivals (Herod. ii. 60).

With our flocks and with our herds.—The family of Jacob brought numerous flocks and herds into Egypt (Genesis 47:1). These had, no doubt, increased, notwithstanding the oppression, and at the time of the Exodus must have been very numerous. The requirement to “take a lamb for an house” (Exodus 12:2) on the institution of the Passover involved the killing, on a single day, of 200,000 lambs. Even after this the flocks and herds which went out with them (Exodus 12:38) were “very much cattle.”

Verse 10
(10) Little ones.—Heb., families. These would include the children and the dependents. (See comment on Exodus 1:1.)

Evil is before you.—Heb., evil is before your faces—i.e., you contemplate doing me a mischief, by depriving me of the services of so large a body of labourers.

Verse 11
(11) Ye that are men.—Heb., haggëbarim—i.e., the full-grown males.

That ye did desire.—There was no ground for this reproach. Moses and Aaron had always demanded the release of the entire nation (“let my people go”); and nations are composed of women and children as much and as essentially as they are of adult males.

Verse 13
(13) An east wind.—The LXX. translate by νότον, “a south wind,” probably because locusts most commonly enter Egypt from the south, being bred in Nubia or Abyssinia; but the Hebrew (ruakh kddim) is undoubtedly an east wind; and modern travellers tell us that this is a quarter from which locusts arrive in Egypt occasionally (Denon, Voyages en Egypte, p. 286). In such cases they are bred in Northern Arabia.

Verse 14
(14) The locusts went up over all the land of Egypt.—It is not, perhaps, certain that this is intended literally, since universal expressions are continually used by the sacred writers where something less than universality is meant. But, strengthened as the clause is by the succeeding one, we must suppose a very general visitation to be spoken of. Now Egypt extends, from north to south, a distance of above 500 miles, and the Delta has a width of 150 miles. No column of locusts having nearly such dimensions is recorded in history. Perhaps the visitation was confined to the Delta and the vicinity of Memphis. Even so, it would have covered an area of 7,000 square miles, or one nearly equal to that of Wales.

Verse 15
(15) They covered the face of the whole earth, so that the land was darkened.—See the comment on Exodus 10:5, and compare also Clarke’s Travels in Russia, p. 445:—“The steppes were literally covered with the bodies of these insects. . . . The whole face of nature seemed to be concealed as by a living veil.”

They did eat every herb of the land.—“When these animals arrive in swarms,” says Clarke, “the whole vegetable produce disappears. Nothing escapes them, from the leaves of the forest to the herbs of the plain” (Travels, pp. 446, 447). “It is sufficient,” observes a traveller in Spain, “if these terrible columns stop half an hour on a spot, for everything growing on it—vines, olive-trees, and corn—to be entirely destroyed. After they have passed, nothing remains but the large branches and the roots, which, being underground, have escaped their voracity.”

All the fruit of the trees.—Egypt was famous for its fruits, which consisted of figs, grapes, olives, mulberries, pomegranates, dates, pears, plums, apples, peaches, and the produce of the persea, and the nebk, or sidr. The fruit of the nebk would be ripe in March, and the blossom-buds of the other fruit-trees would be formed, or even opening. On the damage which locusts do to fruit-trees, see the comment on Exodus 10:5, and add the following:—“When the weeds in the vineyards do not supply them with sufficient nutriment, they completely strip the bark and buds off the young twigs, so that these shoots remain throughout the summer as white as chalk, without producing fresh foliage” (Pallas, Travels, vol. ii., p. 425).

Which the hail had left.—See Exodus 9:25, and comp. Psalms 105:32-33 :—“He gave them hail for rain, and flaming fire in their land; he smote their vines also, and their fig trees, and brake the trees of their coasts.”

Verse 16
(16) Pharaoh called for Moses and Aaron in haste.—Heb., hasted to call for Moses and Aaron. The expression “hasted to call” is new, and marks extreme urgency. The visitation of the locusts was felt as far more severe than any previous one. It entirely destroyed all the remaining harvest, both of grain and fruit, and must have produced a terrible famine, had it not been for the Egyptian institution of granaries (Genesis 41:35; Genesis 41:48, &c).

I have sinned . . . —Comp. Exodus 9:27. This confession is an improvement upon the former one: (1) as acknowledging a double fault—“against the Lord and against you; “and (2) as free from any attempt to put the blame, either wholly or in part, upon others. It was probably sincere at the time; but the feeling from which it sprang was short-lived.

Verse 17
(17) This death.—Comp, Exodus 10:7. The entire destruction of the harvest threatened death to large numbers of the poorer class of persons.

Verse 19
(19) The Lord turned a mighty strong west wind . . . —As locusts come, so they commonly go, with a wind. They cannot fly far without one. It often happens that a wind blows them into the sea. Pallas says, speaking of Crimean locusts in the year 1799:—“Great numbers of them were carried [from the Crimea] by northerly winds into the sea, where they perished, and were afterwards washed on shore in heaps” (Travels, vol. ii., p. 424).

The Red sea.—Heb., the sea of weeds, or of rushes. The Red Sea probably acquired this name among the Hebrews from the fact that in the time of Moses its north-western recess communicated with a marshy tract, extending as far as the Bitter Lakes, and abounding in aquatic plants of a luxuriant growth. (Comp. Exodus 2:3, where the same term designates the water-plants of the Nile.)

There remained not one locust . . . —Niebuhr says of locusts in Arabia:—“Souvent il en reste beaucoup après le départ général” (Description de l’ Arabie, p. 153). But, on the other hand, there are times when the whole swarm takes its departure at once. “A wind from the south-west,” says Morier, “which had brought them, so completely drove them forwards that not a vestige of them was to be seen two hours afterwards” (Second Journey, p. 98).

Verse 20
(20) The Lord hardened Pharaoh’s heart.—Comp. above, Exodus 9:12.

Verse 21
(21) Darkness which may be felt.—Heb., one shall grasp darkness. The Authorised Version seems to give the true meaning, which is found also in the LXX. and the Vulg. The idea is an exaggeration of that instinctive feeling which makes us speak of “thick darkness.” The general voice of mankind confirms the use of the phrase.

Verses 21-23
THE NINTH PLAGUE.

(21-23) The ninth plague, like the third and sixth, was sent without any previous warning. It consisted in a “thick darkness,” which may have been brought about by means of the Khamsin, or “Wind of the Desert,” which frequently blows about the time of the vernal equinox, and brings with it such clouds of a fine impalpable sand that the light of the sun is obscured, and an effect produced which some travellers have compared to “the most gloomy night.” Or it may have been a shutting out of the sun’s rays by dense fog and cloud of a more ordinary character; though in that case there must have been something in the visitation very much exceeding any known instance of such darkness. “They saw not one another,” we are told, “for three days” (Exodus 10:23). The darkness was one which “might be felt” (Exodus 10:21). Such a preternatural continuance of absolutely impenetrable “blackness of darkness” would cause to any man a feeling of intense alarm and horror. To the Egyptians it would be peculiarly painful and terrible. Ra, the sun-god, was among the principal objects of their worship, especially in the Delta, where Heliopolis and Pithoni were cities dedicated to him. Darkness was a creation of Set—the Evil Principle, the destroyer of Osiris—and of Apophis, the Great Serpent, the impeder of souls in the lower world. It would have seemed to the Egyptians that Ra was dead, that Set had triumphed over his brother, that Apophis had encircled the world with his dark folds, and plunged it in eternal night. Hence Pharaoh’s early call for Moses, and permission that the people should depart, with their families (Exodus 10:24): a concession which, however, was marred by the proviso, “Only let your flocks and herds be stayed.”

Verse 23
(23) They saw not one another.—Heb., man did not see his brother. The darkness was absolute, equal to that of the darkest night.

Neither rose any from his place.—Comp. Exodus 16:29. No one quitted his house. Mr. Millington imagines that they all sat “glued to their seats” (Plagues of Egypt, p. 159), but this savours of over-literalism. It is not necessary to suppose that they had no artificial light, or that they ceased to move from chamber to chamber. What the writer intends to note is that all business and all intercourse with neighbours was suspended. No one quitted the house in which he was when the darkness began.

All the children of Israel had light in their dwellings.—The visitation, whatever it was, did not extend to the land of Goshen. (Comp. Exodus 8:22-24; Exodus 9:4-7; Exodus 9:26.)

Verse 24
(24) Let your little ones also go with you.—Rather, your families. Pharaoh yields another point, but he will not yield all. He has not yet made up his mind really to “let the people go.” He must still keep some hold on them, and the cattle will serve his purpose equally with the “little ones.” If the Israelites depart without their cattle, they will be sure to return for them.

Verse 26
(26) Our cattle also shall go with us.—Once more Moses rejects the proffered compromise—rejects it absolutely and altogether. The cattle shall all go with the people; “not an hoof shall be left behind.” And why? First, because it is theirs (“our cattle,” “our flocks,” “our herds”), and not Pharaoh’s; secondly, because it is God’s—all, to the last head, if He requires it; and He has not said as yet how much of it He will require. The festival to be held in the wilderness is altogether a new thing; its ritual has not at present been laid down. The people will only be told “with what they must serve the Lord” when they are come to the place where they are to serve Him: i.e., to Sinai (Exodus 3:12).

Verse 28
(28) Get thee from me.—This address is ruds, fierce, uncourteous. That a Pharaoh of the nineteenth (or eighteenth?) dynasty should have so spoken implies extreme and very uncommon excitement. Generally the Pharaohs of this polished period were as imper turbable as Chinese mandarins. We must suppose that up to this time the king had persuaded himself that he would be able to bring Moses to a compromise, but that now at last he despaired of so doing; hence his anger and rudeness.

Thou shalt die.—Egyptian kings had the power of life and death, but rarely exercised it arbitrarily, or without trial. Very long and elaborate judicial processes have been found among the Egyptian remains. Still, no doubt, a monarch could put to death whomsoever he pleased; and so Egyptian courtiers were wont to acknowledge that they had lived to old age “by the favour of the king” (Brugsch, History of Egypt, vol. i., p. 92).

Verse 29
(29) The division between Exodus 10 and Exodus 11 is unfortunate. The interview between Pharaoh and Moses was not yet over. It is continued in Exodus 10:4-8 of the next chapter, and only terminates when the prophet “went out from Pharaoh in a great anger.” Exodus 10:1-3 of Exodus 11 are parenthetic.
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Verse 1
XI.

ANNOUNCEMENT OF THE TENTH PLAGUE.

(1) And the Lord said.—Rather, Now the Lord had said. The passage (Exodus 11:1-3) is parenthetic, and refers to a revelation made to Moses before his present interview with Pharaoh began. The insertion is needed in order to explain the confidence of Moses in regard to the last plague (Exodus 11:5), and the effect it would have on the Egyptians (Exodus 11:8).

When he shall let you go, he shall surely thrust you out hence altogether.—The word rendered “altogether” belongs to the first clause. Translate, when he shall let you go altogether, he shall assuredly thrust you out hence.

Verse 2
(2) Let every man borrow.—See the comment on Exodus 3:22. The directions to “ask” the Egyptians for presents is extended here from the women alone to both women and men. Egyptian obduracy and Israelitish loss through some of the plagues may have caused the enlargement of the original instruction.

Verse 3
(3) The Lord gave the people favour—i.e., when the time arrived. (See below, Exodus 12:36.)

The man Moses.—At first sight there seems a difficulty in supposing Moses to have written thus of himself. “The man” is not a title by which writers of any time or country are in the habit of speaking of themselves; but it is far more difficult to imagine any one but Moses giving him so bald and poor a designation. To other writers he is a “prophet (Deuteronomy 34:10; Luke 24:27; Acts 3:22; Acts 7:37), or “a man of God” (Deuteronomy 33:1; Joshua 14:6; Psalms 90, Title; Ezra 3:2), or “the servant of the Lord” (Joshua 1:1; Hebrews 3:5); never simply “the man.”

Very great.—It has been said that this expression does not comport well with the “meekness” of Moses. But it is the mere statement of a fact, and of one necessary to be stated for the proper understanding of the narrative. Moses, in the course of his long contention as an equal with Pharaoh, had come to be regarded, not only by the courtiers, but by the Egyptians generally, as a great personage—a personage almost on a par with the Pharaoh, whom they revered as a god upon earth. The position to which he had thus attained exerted an important influence on the entire Egyptian people at this time, causing them to be well-inclined towards his countrymen, and willing to make sacrifices in order to help them and obtain their good-will.

Verse 4
(4) And Moses said.—In continuation of the speech recorded in Exodus 10:29, face to face with Pharaoh, Moses makes his last appeal—utters his last threats. The Pharaoh has bidden him “see his face no more” (Exodus 10:28), and he has accepted the warning, and declared “I will see thy face again no more” (Exodus 10:29). It is the last interview—the last interchange of speech. Moses had to deliver himself of a message. Hardened as his heart is, Pharaoh is yet to be allowed “a place for repentance” God announces to him, by the mouth of Moses, the coming destruction of the firstborn—emphasizes the terrible nature of the impending calamity by the announcement that through all Egypt there would be “a great cry”—contrasts with their despair the absolute immunity of the Israelites—and finally warns the Pharaoh that he and his people will shortly urge the departure which they now refuse to permit. If Pharaoh had even now relented, it was not too late—the great blows might have been escaped, the death of the firstborn and the destruction of the armed force in the Red Sea. But he had “hardened himself,” and then “been hardened,” until, practically, the time for relenting was gone by. He remained obdurate, and “would not let the children of Israel go out of his land” (Exodus 11:10).

About midnight.—The particular night was not specified; and the torment of suspense was thus added to the pain of an unintermittent fear. But the dreadful visitation was to come at the dreadest hour of the twenty-four—midnight. Thus much was placed beyond doubt.

Verse 5
(5) All the firstborn . . . shall die.—The Heb. word translated firstborn is applied only to males; and thus the announcement was that in every family the eldest son should be cut off. In Egypt, as in most other countries, the law of primogeniture prevailed—the eldest son was the hope, stay, and support of the household, his father’s companion, his mother’s joy, the object of his brothers’ and sisters’ reverence. The firstborn of the Pharaoh bore the title of erpa suten sa, or “hereditary crown prince,” and succeeded his father, unless he died or was formally set aside during his father’s lifetime. Among the nobles, estates were inherited, and sometimes titles descended to the firstborn. No greater affliction can be conceived, short of the general destruction of the people, than the sudden death in every family of him round whom the highest interests and fondest hopes clustered.

The maidservant that is behind the mill marks the lowest grade in the social scale, as the king that sits upon his throne marks the highest. All alike were to suffer. In every family there was to be one dead (Exodus 12:30).

All the firstborn of beasts.—The aggravation of the calamity by its extension to beasts is very remarkable, and is probably to be connected with the Egyptian animal-worship. At all times there were in Egypt four animals regarded as actual incarnations of deity, and the objects of profound veneration. Three of these were bulls, while one was a white cow. It is not unlikely that all were required to be “firstborns;” in which case the whole of Egypt would have been plunged into a religious mourning on account of their deaths, in addition to the domestic mourning that must have prevailed in each house. The deaths of other sacred animals, and of many pet animals in houses, would have increased the general consternation.

Verse 6
(6) There shall be a great cry.—The shrill cries uttered by mourners in the East are well known to travellers. Mr. Stuart Poole heard those of the Egyptian women at Cairo, in the great cholera of 1848, at a distance of two miles (Smith’s Dictionary of the Bible, vol. ii., p. 888). Herodotus, describing the lamentations of the Persian soldiers at the funeral of Masistius, says that “all Bœotia resounded with their clamour” (Exodus 9:24). The Egyptian monuments represent mourners as tearing their hair, putting dust upon their heads, and beating their breasts (Wilkinson, in Rawlinson’s Herodotus, vol. ii., p. 138).

Verse 7
(7) Shall not a dog move his tongue.—Com pare Joshua 10:21. The expression is evidently proverbial.

Verse 8
(8) All these thy servants—i.e., the high officers of the Court who were standing about Pharaoh. These grandees would come to Moses when the blow fell, and prostrate themselves before him as if he were their king, and beseech him to take his departure with all his nation. The details are given more fully and more graphically in this place than in the subsequent narrative (Exodus 12:31).

In a great anger.—Heb., in heat of anger: i.e., burning with indignation. Moses had not shown this in his speech, which had been calm and dignified; but he here records what he had felt. For once his acquired “meekness” failed, and the hot natural temper of his youth blazed up. His life had been threatened—he had been ignominiously dismissed—he had been deprived of his right of audience for the future (Exodus 10:28). Under such circumstances, he “did well to be angry.”

Verse 9-10
(9, 10) And. the Lord said . . . —The series of the nine wonders wrought by Moses and Aaron is terminated by this short summary, of which the main points are—(1) God had said (Exodus 4:21) that the miracles would fail to move Pharaoh; (2) He had assigned as the reason for this failure His own will that the wonders should be multiplied (Exodus 7:3); (3) the miracles had now been wrought; (4) Pharaoh had not been moved by them; (5) God had hardened his heart, as a judgment upon him, after he had first himself hardened it. The result had been a series of manifestations calculated to impress the Israelites with a sense of God’s protecting care, the Egyptians and the neighbouring nations with a sense of His power to punish.

12 Chapter 12 

Verse 1
XII.

INSTITUTION OF THE PASSOVER.

(1) In the land of Egypt.—This section (Exodus 12:1-28) has the appearance of having been written independently of the previous narrative—earlier, probably, and as a part of the Law rather than of the history. It throws together instructions on the subject of the Passover which must have been given at different times (comp. Exodus 12:3; Exodus 12:12; Exodus 12:17), some before the tenth of Abib. some on the day preceding the departure from Egypt, some on the day following. As far as Exodus 12:20 it is wholly legal, and would suit Leviticus as well as Exodus. From Exodus 12:20 it has a more historical character, since it relates the action taken by Moses.

Verse 2
(2) The beginning of months.—Hitherto the Hebrews had commenced the year with Tisri, at or near the autumnal equinox. (See Exodus 23:16.) In thus doing, they followed neither the Egyptian nor the Babylonian custom. The Egyptians began the year in June, with the first rise of the Nile; the Babylonians in Nisannu, at the vernal equinox. It was this month which was now made, by God’s command, the first month of the Hebrew year; but as yet it had not the name Nisan: it was called Abib (Exodus 13:4), the month of “greenness.” Henceforth the Hebrews had two years, a civil and a sacred one (Joseph., Ant. Jud., i. 3, § 3). The civil year began with Tisri, in the autumn, at the close of the harvest; the sacred year began with Abib (called afterwards Nisan), six months earlier. It followed that the first civil was the seventh sacred month, and vice versa.

Verse 3
(3) In the tenth day.—It is evident that this direction must have been given before the tenth day had arrived, probably some days before. The object of the direction was to allow ample time for the careful inspection of the animal, so that its entire freedom from all blemish might be ascertained. The animal was not to be killed till four days later (Exodus 12:6).

A lamb.—The word used (seh) is a vague one, applied equally to sheep and goats, of any age and of either sex. Sex and age were fixed subsequently (Exodus 12:5), but the other ambiguity remained; and it is curious that practically only lambs seem to have been ever offered. The requirement indicates a social condition in which there was no extreme poverty. All Israelites are supposed either to possess a lamb or to be able to purchase one.

According to the house of their fathers.—Rather, for the house of their fathers: i.e., for their family.

Verse 4
(4) If the household be too little for the lamb.—There would be cases where the family would not be large enough to consume an entire lamb at a sitting. Where this was so, men were to club with their neighbours, either two small families joining together, or a large family drafting off some of its members to bring up the numbers of a small one. According to Josephus (Bell. Jud., vi. 9, § 3), ten was the least number regarded as sufficient, while twenty was not considered too many.

Every man according to his eating shall make your count for the lamb.—Rather, shall ye count. In determining the number for any given Paschal meal, ye shall “count men according to their eating,” admitting more or fewer, as they are likely to consume less or more.

Verse 5
(5) Without blemish.—Natural piety teaches that we must not “offer the blind, the lame, or the sick for sacrifice” (Malachi 1:8). We must give to (God of our best. The Law emphasized this teaching, and here, on the first occasion when a sacrifice was formally appointed, required it to be absolutely without blemish of any kind. Afterwards the requirement was made general (Leviticus 22:19-25). It was peculiarly fitting that the Paschal offering should be without defect of any kind, as especially typifying “the Lamb of God,” who is “holy, harmless, undefiled”—a “lamb without spot.”

A male.—Males were reckoned superior to females, and were especially appropriate here, since the victim represented the firstborn male in each house.

Of the first year—i.e., not above a year old. As children are most innocent when young, so even animals were thought to be.

Verse 6
(6) Ye shall keep it up.—Heb., ye shall have it in custody: separate it, i.e., from the flock, and keep it in or near your house for four days. During this time it could be carefully and thoroughly inspected. (Comp. Exodus 12:3.)

The whole assembly of the congregation . . . shall kill it.—Every head of a family belonging to the “congregation” was to make the necessary arrangements, to have the victim ready, and to kill it on the fourteenth day, the day of the full moon, at a time described as that “between the two evenings.” There is some doubt as to the meaning of this phrase. According to Onkelos and Aben Ezra, the first evening was at sunset, the second about an hour later, when the twilight ended and the stars came out. With this view agrees the direction in Deuteronomy 16:6 :—“Thou shalt sacrifice the passover at even, at the going down of the sun.” It is objected that, according to Josephus (Bell. Jud., vi. 9, § 3), the actual time of the sacrifice was “from the ninth to the eleventh hour”—i.e., from three o’clock to five—and that there would not have been time for the customary ceremonies during the short twilight of Palestine. The ceremonies consisted in the slaughter of the lambs at the tabernacle door, and the conveyance of the blood in basins to the altar, in order that it might be sprinkled upon it. For this operation a period of several hours’ duration would seem to have been necessary: hence the time came gradually to be extended; and when this had been done, a new interpretation of the phrase “between the evenings” grew up. The first evening was explained to begin with the decline of the sun from the zenith, and the second with the sunset; but this can scarcely have been the original idea.

Verse 7
(7) Strike it.—With a bunch of hyssop. (See Exodus 12:22.)

The two side posts and on the upper door post.—The idea seems to have been that the destroying influence, whatever it was, would enter the house by the door. The sight of the bloody stains above the door and on either side would prevent its entering. The word translated “upper door post” appears to be derived from shâcaph, “to look out,” and to signify properly the latticed window above the door, through which persons reconnoitred those who knocked before admitting them. Such windows are frequently represented in the early Egyptian monuments. The blood thus rendered conspicuous would show that atonement had been made for the house, i.e., for its inmates.

Verse 8
(8) Roast with fire.—Roasting is the simplest, the easiest, and the most primitive mode of cooking meat. It was also the only mode open to all the Hebrews, since the generality would not possess cauldrons large enough to receive an entire lamb. Further, the requirement put a difference between this and other victims, which were generally cut up and boiled (1 Samuel 2:14-15).

Unleavened bread . . . bitter herbs.—As partaking of the lamb typified feeding on Christ, so the putting away of leaven and eating unleavened bread signified the putting away of all defilement and corruption ere we approach Christ to feed on Him (1 Corinthians 5:8). As for the bitter herbs, they probably represented “self-denial” or “repentance”—fitting concomitants of the holy feast, where the Lamb of God is our food. At any rate, they were a protest against that animalism which turns a sacred banquet into a means of gratifying the appetite (1 Corinthians 11:20-22).

Verse 9
(9) His head with his legs . . . —The lamb was to be roasted whole: “not a bone of it was to be broken” (Exodus 12:46). Justin Martyr says that it was prepared for roasting by means of two wooden spits, one perpendicular and the other transverse, which extended it on a sort of cross, and made it aptly typify the Crucified One.

The purtenance thereof.—Heb., its inside. The entrails were taken out, carefully cleansed, and then replaced.

Verse 10
(10) Ye shall let nothing of it remain.—That there might be neither profanation nor superstitious use of what was left. (Comp. the requirement of the Church of England with respect to the Eucharistic elements.)

That which remaineth—i.e., the bones and such particles of flesh as necessarily adhered to them. These were to be at once totally consumed by fire. Thus only could they be, as it were, annihilated, and so secured from profanation.

Verse 11
(11) Thus shall ye eat it.—The injunctions which follow are not repeated in any later part of the Law, and were not generally regarded as binding at any Passover after the first. They all had reference to the impending departure of the Israelites, who were to eat the Passover prepared as for a journey. The long robe (beged), usually allowed to flow loosely around the person, was to be gathered together, and fastened about the loins with a girdle; sandals, not commonly worn inside the house, were to be put on the feet, and a walking-stick was to be held in one hand. The meal was to be eaten “in haste,” as liable to be interrupted at any moment by a summons to quit Egypt and set out for Canaan. Some such attitude befits Christians at all times, since they know not when the summons may come to them requiring them to quit the Egypt of this world and start for the heavenly country.

It is the Lord’s passover.—The word “passover” (pesakh) is here used for the first time. It is supposed by some to be of Egyptian origin, and to signify primarily “a spreading out of wings, so as to protect. But the meaning “pass over” is still regarded by many of the best Hebraists as the primary and most proper sense, and the word itself as Semitic. It occurs in the geographic name Tiphsach (Thapsacus), borne by the place where it was usual to cross, or “pass over,” the Euphrates.

Verse 12
(12) For I will pass through.—Rather, go through, since the word used is entirely unconnected with pesahh.

Against all the gods of Egypt I will execute judgment.—The translation “gods” is far preferable to that of “princes,” given in the margin. The death of all the firstborn beasts would have been felt by the Egyptians as a heavy judgment upon their gods. Some of their sacred animals were regarded as actual incarnations of deity; and if any of these perished, as is likely, the threat would have been executed to the letter. But even apart from this, as cows, sheep, goats, cats, dogs, jackals, crocodiles, hippopotami, apes, ibises, frogs, &c, were sacred, either throughout Egypt or in parts of it, a general destruction of all firstborn animals would have been felt as a blow dealt to the gods almost equally.

I am the Lord.—Heb. I, Jehovah. The construction is, “I, Jehovah, will execute judgment.”

Verse 13
(13) The blood shall be to you for a token.—Rather, the blood shall be for a token for you: i.e., it shall be a token to Me on your behalf. (See the comment on Exodus 12:7, and compare Exodus 12:23.)

Verse 14
(14) Ye shall keep it a feast . . . by an ordinance for ever.—The Passover is continued in the Eucharist (1 Corinthians 5:7-8); and the Easter celebration, which the Church makes binding on all her members, exactly corresponds in time to the Paschal ceremony, and takes its place. In this way the Passover may be regarded as still continuing under Christianity, and as intended to continue, “even to the end of the world.”

Verse 15
(15) Seven days.—The division of time into periods of seven days each was unknown to the more ancient Egyptians, but is thought to have existed in Babylonia as early as B.C. 2000. That it was recognised in the family of Abraham appears from Genesis 29:27. According to some, God established the division by an express command to our first parents in Paradise that they should keep the seventh day holy (see Genesis 2:3); but this is greatly questioned by others, who regard Genesis 2:3 as anticipatory, and think the Sabbath was not instituted until the giving of the manna (Exodus 16:23). However this may have been, it is generally allowed that the Israelites had not observed the seventh day in Egypt. where, indeed, they were held to labour continually. and that the Sabbath as an actual observance dates from the Exodus. The injunction here given, if it belongs to the time of the tenth plague, would be the first preliminary note of warning with respect to the Sabbath, raising an expectation of it, and preparing the way for it, leading up to the subsequent revelations in the wilderness of Sin and at Sinai.

Ye shall put away leaven out of your houses.—There was to be no compromise, nothing resembling half measures. Leaven, taken as typical of corruption, was to be wholly put away, not allowed by any householder to lurk anywhere within his house—a solemn warning that we are to make no compromise with sin.

That soul shall be cut off from Israel.—See the Note on Genesis 17:14.

Verse 16
(16) In the first day there shall be an holy convocation.—The Passover was to be kept on the fourteenth day of Abib, at even. The seven following days were to be “days of unleavened bread.” On the first of these, the fifteenth of Abib (Leviticus 23:6), there was to be a “holy convocation,” i.e., a general gathering of the people to the door of the sanctuary for sacrifice, worship, and perhaps instruction. (Comp. Nehemiah 8:1.) The term “convocation” implies that the people were summoned to attend; and the actual summons appears to have been made by the blowing of the silver trumpets (Numbers 10:2). On the seventh day, the twenty-first of Abib, was to be another similar meeting. “No manner of work” was to be done on either of these two days; or rather, as explained in Leviticus 23:7-8, “no servile work.”

Verse 17
(17) In this selfsame day have I brought your armies out of the land of Egypt.—On the application of the word “armies” to the people of Israel, see above (Exodus 6:26). The expression “have I brought” indicates either that these directions were not given until after the Exodus, or at any rate that they were not reduced to writing until then.

Verse 18
(18) In the first month.—The Hebrew omits “month” by a not unusual ellipse. (Comp. Ezekiel 1:1.)

At even.—The evening intended is not that with which the fourteenth day began, but that with which it closed, the end of the fourteenth and beginning of the fifteenth day. (See Leviticus 23:5-6.)

Verse 19
(19) A stranger—i.e., a foreigner in blood, who has been adopted into the nation, received circumcision, and become a full proselyte. It is not improbable that many of the “six hundred thousand” reckoned to “Israel” (Exodus 12:37) were of this class—persons who had joined themselves to the nation during the sojourn in Egypt, or even earlier. (See Note on Genesis 17:13.) When the “exclusiveness” of the Hebrews is made a charge against them, justice requires us to remember that from the first it was open to those who were not of Hebrew blood to share in the Hebrew privileges by accepting the covenant of circumcision, and joining themselves to the nation. It was in this way that the Kenites. and even the Gibeonites, became reckoned to Israel.

Born in the land.—Hob., natives of the land: i.e., of Canaan. Canaan was regarded as belonging to Abraham and his descendants from the time of the first promise (Genesis 12:7). Thenceforth it was their true home: they were its expatriated inhabitants.

Verse 21
THE FIRST PASSOVER KEPT.

(21) Moses called for all the elders.—He had been directed to “speak unto all the congregation” (Exodus 12:3), but understood the direction as allowing him to do so mediately, through the elders.

Draw out.—Some understand this intransitively—“Withdraw, and take,” i.e., go, and take; others transitively—“Withdraw a lamb from the flock.”

According to your families—i.e., with reference to the number of your families, but not necessarily one for each. (See Exodus 12:4.)

Verse 22
(22) A bunch of hyssop.—The “hyssop” (êzob) of the Old Testament is probably the caper plant, called now asaf, or asuf, by the Arabs, which grows plentifully in the Sinaitic region (Stanley: Sinai and Palestine, p. 21), and is well adapted for the purpose here spoken of. It was regarded as having purifying properties (Leviticus 14:4; Leviticus 14:49-52; Numbers 19:6; Psalms 51:7), and was therefore suitable for sprinkling the blood of expiation.

In the bason.—The word translated “bason” has another meaning also, viz., “threshold;” and this meaning was preferred in the present place both by the LXX. and by Jerome. Whichever translation we adopt, there is a difficulty in the occurrence of the article, since neither the threshold nor any bason had been mentioned previously. Perhaps Moses assumed that whenever a victim was offered, the blood had to be caught in a bason, and therefore spoke of “the bason” as something familiar to his hearers in this connection. If the lamb had been sacrificed on the threshold, it would scarcely have been necessary to put the blood on the lintel and doorposts also.

None of you shall go out.—Moses seems to have given this command by his own authority, without any positive Divine direction. He understood that the Atoning blood was the sole protection from the destroying angel, and that outside the portal sprinkled with it was no safety.

Verse 23
(23) The destroyer.—The “plague” of Exodus 12:13 is here called “the destroyer” ( τὸν ὀλεθρεύοντα, LXX.), as again in Hebrews 12:28. Jehovah seems to have employed an angel, or “angels” (Ps. 79:48) as His agents to effect the actual slaying of the firstborn. (Comp. 2 Samuel 24:16; 1 Chronicles 21:15; 2 Kings 19:35.) There is no struggle or opposition (as Bishop Lowth and Redslob think) between Jehovah and” the destroyer,” who is simply His minister (Hebrews 1:14), bidden to enter some houses and to “pass over” others.

Verse 24
(24) This thing.—Not the sprinkling of the blood, which was never repeated after the first occasion, but the sacrifice of the lamb, commanded in Exodus 12:21.

Verse 27
(27) It is the sacrifice of the Lord’s passover.—Heb., This is a passover-sacrifice to Jehovah. The emphatic word is “Passover;” and it was the meaning of this term which was especially to be explained. The explanation would involve an historical account of the circumstances of the institution, such as would be apt to call forth feelings of gratitude and devotion.

Verse 29
(29) All the firstborn.—The Hebrew word used applies only to males.

The firstborn of Pharaoh.—The law of primogeniture prevailed in Egypt, as elsewhere generally. The Pharaoh’s eldest son was recognised as “hereditary crown prince,” and sometimes associated in the kingdom during his father’s lifetime. This had been the case with Lameses II., probably the Pharaoh from whom Moses fled (Exodus 2:15); but the practice was not common. In any case, however, the eldest son of the reigning monarch occupied a most important position, and his loss would be felt as a national calamity.

The firstborn of the captive.—The variation of phrase between this verse and Exodus 11:5 is curious, but appears not to be of any significance. The writer simply means, in both places, “all, from the highest to the lowest.”

All the firstborn of cattle.—Rather, of beasts, as in Exodus 11:5. (On the reasons for beasts being included in the calamity, see the Note on that passage.)

Verse 29-30
THE TENTH PLAGUE.

(29, 30) The nature of the tenth plague is indubitable, but as to the exact agency which was employed there may be different views. In every family in which the firstborn child had been a male, that child was stricken with death. Pharaoh’s firstborn son—the erpa suten sa—the heir to his throne, was taken; and so in all other families. Nobles, priests, tradesmen, artisans, peasants, fishermen—all alike suffered. In the hyperbolic language of the narrator, “there was not a house where there was not one dead.” And the deaths took place “at midnight,” in the weirdest hour, at the most silent time, in the deepest darkness. So it had been prophesied (Exodus 11:4); but the particular night had not been announced. As several days had elapsed since the announcement, the Egyptians may have been wrapt in fancied security. Suddenly the calamity fell upon them and “there was a great cry.” Death did not come, as upon the host of Sennacherib, noiselessly, unperceivedly, but “with observation.” Those who were seized woke up and aroused their relatives. There was a cry for help, a general alarm, a short, sharp struggle and then a death.

The visitation is ordinarily ascribed to God Himself (Exodus 4:23; Exodus 11:4; Exodus 12:12; Exodus 12:27; Exodus 12:29; Exodus 13:15, &c), but in Exodus 12:23 to “the destroyer.” It has been already shown that this expression points to angelic agency. That agency, however, does not exclude a further natural one. As in 2 Samuel 24 the seventy thousand whom the destroying angel killed (Exodus 12:16) are said to have been slain by a pestilence (Exodus 12:15), so it may have been here. Pestilence often rages in Egypt in the spring of the year, and carries off thousands in a very short space. As with so many of the other plagues, God may here too have employed a natural agency. None the less would the plague have been miraculous—(1) in its intensity; (2) in its coming at the time prophesied, viz., midnight; (3) in its selection of victims, viz., the firstborn males only, and all of them; (4) in its avoidance of the Israelites; and (5) in its extension, as prophesied, to the firstborn of animals.

Verse 30
(30) A great cry.—See the comment on Exodus 11:6. The combination of public calamity, private grief, and shocked religious fanaticism might well produce a cry “such as there was none like it, neither shall be like it any more” (Exodus 11:6).

Not a house where there was not one dead. This cannot have been literally true. In half the families a daughter would have “opened the womb;” in others, the firstborn son would have been absent, or dead previously. To judge Scripture fairly, we must make allowance for the hyperbole of Oriental thought and expression, which causes the substitution of universal terms for general ones, and the absence of qualifying clauses. The meaning is that in the great majority of houses there was one dead. This may, well have been so, if we include the dependants and the animals. Pet animals—dogs, cats, gazelles, and monkeys—abounded in Egyptian homes.

Verse 31
THE DISMISSAL OF THE ISRAELITES.

(31) He called for Moses and Aaron.—This does not mean that Pharaoh summoned them to his presence, but only that he sent a message to them. (See above, Exodus 11:8.) The messengers were undoubtedly chief officials; they “bowed themselves down” before Moses, who was now recognised as “very great” (Exodus 11:3), and delivered their master’s message, which granted in express terms all that Moses had ever demanded. Pharaoh’s spirit was, for the time, thoroughly broken.

Verse 32
(32) And bless me also.—Here Pharaoh’s humiliation reaches its extreme point. He is reduced by the terrible calamity of the last plague not only to grant all the demands made of him freely, and without restriction, but to crave the favour of a blessing from those whom he had despised, rebuked (Exodus 5:4), thwarted, and finally driven from his presence under the threat of death (Exodus 10:28). Those with whom were the issues of life and death must, he felt, have the power to bless or curse effectually.

Verse 33
(33) The Egyptians were urgent.—Not only Pharaoh, but the Egyptian nation generally was anxious for the immediate departure of the Israelites, and expedited it in every way. This must greatly have facilitated their all setting forth at once. It also accounts for the readiness of the Egyptians to part with their “jewels” and “raiment” (Exodus 12:35).

Verse 34
(34) Kneadingtroughs.—Light, portable wooden bowls, such as are now used by the Arabs.

Verse 35
(35) They borrowed.—See the comment on Exodus 3:22.

Verse 36
(36) They lent.—Rather, “they, gave.” It is that the Egyptians neither expected nor wished the Israelites to return.

Verse 37
(37) From Rameses to Succoth.—The difference between the Raamses of Exodus 1:11 and the Rameses of this passage is merely one of “pointing;” nor is there the least ground for supposing that a different place is intended. Pi-Ramesu was the main capital of the kings of the nineteenth dynasty, having superseded Tanis, of which it was a suburb. (See Note on Exodus 1:11.) Succoth has been identified by Dr. Brugsch with an Egyptian town called Thukot; but it is probably a Semitic word, signifying “tents” or “booths.” The district south-east of Tanis is one in which clusters of “booths” have been at all times common. Some one of these—situated, perhaps, near the modern Tel-Dafneh, fifteen miles south-east of Tanis—was the first halt of the Israelites.

Verses 37-41
THE DEPARTURE OF ISRAEL, THEIR NUMBERS, AND THE TIME OF THE EGYPTIAN SOJOURN.

(37-41) The two principal statements of this passage are—(1) that the sojourn of the Israelites in Egypt lasted four hundred and thirty years; and (2) that at the time of the departure the number of the “men” (gëbârim) was six hundred thousand. This latter statement is evidently a rough one, but it is confirmed, and even enlarged, by the more accurate estimate of Numbers 1, 2, which goes into particulars with respect to the several tribes, and makes the exact amount of the adult male population, exclusive of the Levites, to be 625,540 (Numbers 2:32). It would follow that the nation, at the time of its departure, was one of above two millions of souls.

Two difficulties are raised with respect to this estimate:—(1) Could the Israelites possibly have increased during their sojourn in Egypt from the “seventy souls” who went down with Jacob to two millions? (2) Is it conceivable that such a multitude, with their flocks and herds, could have quitted Egypt on one day, and marched in a body through the narrow wadys of the Sinaitic region to the plain in front of Sinai? Could even that plain have contained them? With regard to the first point, before it can be decided we must ascertain what are the exact data. What is to be taken as the original number of those who “went down into Egypt?” what as the duration of the sojourn? It has been already shown (see the comment on Exodus 1:5) that the descendants of Jacob who entered Egypt were probably a hundred and thirty-two rather than seventy; that they were accompanied by their wives and husbands; that they took with them also their “households,” which were very numerous (see Note on Genesis 17:13); and that the entire number is fairly estimated at “several thousands.” Let us then place it at 3,000.

The duration of the sojourn in Egypt, stated in the Hebrew text at 430 years, is reduced by the LXX. and Samaritan Versions to half the time: i.e., to 215 years. If we accept Mr. Malthus’s statement, that in the absence of artificial checks population will double itself every twenty years, we shall find that 3,000 persons might, in the space of two centuries, increase to above 3,000,000; so that even the 215 years of the Greek and Samaritan Versions would admit of such a multiplication as that required. But as there is no sufficient reason for preferring the Versions to the Original, or the period of 215 to that of 430 years, we are entitled to regard the latter term as the real duration of the sojourn, in which case a doubling of the population every forty-five years would have produced the result indicated. Such a result under the circumstances, in the rich soil of Egypt, in the extensive territory granted to the Israelites, and with God’s special blessing on the people, is in no way surprising.

The difficulty of handling so vast a body, and marching them from Goshen to the Red Sea, and from the Red Sea to Sinai, remains, and, no doubt, is considerable. But we must remember that as far as Marah the country was perfectly open, and allowed of any extension of the line of march on either flank. After this, the wadys were entered, and the real difficulties of the journey began. Probably the host spread itself out, and proceeded to the rendezvous in front of the Ras Sufsafeh by several routes, of which Moses traces only the one which he himself followed. The plain Er-Rahah, according to the calculations of the best engineers, would have contained the entire multitude; but it is unnecessary to suppose that all were at any one time present in it. The whole Sinaitic district was probably occupied by the flocks and herds, and the herdsmen who tended them. Many of the tents may have been pitched in the Wady-ed-Deir and the Seil Leja. All that the narrative requires is that the main body of the people should have been encamped in front of Sinai, have heard the Decalogue delivered, and consented to the covenant.

Verse 38
(38) A mixed multitude went up also with them.—Nothing is told us of the component elements of this “mixed multitude.” We hear of them as “murmuring” in Numbers 11:4, so that they seem to have remained with Israel. Some may have been Egyptians, impressed by the recent miracles; some foreigners held to servitude, like the Israelites, and glad to escape from their masters. It is noticeable that the Egyptian writers, in their perverted accounts of the Exodus, made a multitude of foreigners (Hyksôs) take part with the Hebrews.

Verse 39
(39) Unleavened cakes.—Such are commonly eaten by the Arabs, who make them by mixing flour with water, and attaching round pieces of the dough to the insides of their ovens after they have heated them.

Verse 40
(40) The sojourning of the children of Israel, who dwelt in Egypt.—Heb., which they sojourned in Egypt

Was four hundred and thirty years.—Comp. the prophecy:—“Thy seed shall be a stranger in a land that is not theirs [Egypt, not Canaan], and shall serve them; and they shall afflict them four hundred years and also that nation whom they shall serve will I judge” (Genesis 15:13-14). The genealogy of Joshua (1 Chronicles 7:22-27), which places him in the eleventh generation from Jacob, accords well with this term of years. The other genealogies are more or less abbreviated.

Verse 41
(41) The selfsame day . . . all the hosts . . . went out.—All started, i.e., on one and the same day—the fifteenth of the month Abib. Some would start during the night, some in the morning, others at different periods of the day. They had different distances to traverse in order to reach the appointed halt, Succoth.

Verse 43
(43) No stranger.—Comp, Exodus 12:48 for limitations. If a stranger wished to join, and would accept circumcision for himself and the males of his family, he might partake in the rite.

Verses 43-51
FURTHER DIRECTIONS RESPECTING THE PASSOVER.

(43-51) This is the ordinance.—These directions, together with those which follow with respect to the sanctification of the firstborn (Exodus 13:1-16), seem to have been given to Moses at Succoth, and were consequently recorded at this point of the narrative. They comprise three principal points:—(1) The exclusion of all uncircumcised persons from the Passover (Exodus 12:43); (2) the admission of all full proselytes (Exodus 12:48-49); and (3) the injunction that no bone of the lamb should be broken (Exodus 12:46).

Verse 44
(44) Every man’s servant.—Slaves born in the house were required to be circumcised on the eighth day, like Israelites (Genesis 17:13). Bought slaves were allowed their choice. It is noticeable that the circumcised slave was to be admitted to full religious equality with his master.

Verse 45
(45) An hired servant.—It is assumed that the hired servant will be a foreigner; otherwise, of course, he would participate.

Verse 46
(46) Neither shall ye break a bone thereof.—In the case of all other victims, the limbs were to be separated from the body. Here the victim was to be roasted whole, and to remain whole, as a symbol of unity, and a type of Him through whom men are brought into unity with each other and with God. (See John 19:33-36.)

Verse 51
(51) This last verse of the chapter would more appropriately commence Exodus 13, with which it is to be united. Translate—“And it came to pass, on the self same day that the Lord brought the children of Israel out of the land of Egypt by their armies, that the Lord spake unto Moses, saying,” &c.

By their armies.—See Note 2 on Exodus 13:18.
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Verse 2
XIII.

SANCTIFICATION OF THE FIRSTBORN, AND LAW OF REDEMPTION.

(2) Sanctify unto me all the firstborn.—It was a reasonable demand that the existing firstborn of Israel, spared by God when the Egyptian firstborn were destroyed, should be regarded thenceforth as His, and set apart for His service. The extension of the demand to existing beasts was also reasonable, since they too had been spared. God’s further requirement, that henceforth all the future firstborn should also be His, was intended to perpetuate the memory of the recent deliverance, and to help to fix it in the mind of the nation. The substitution of a redemption in the case of unclean beasts was necessitated by the circumstances of the case, since they could not be sacrificed; and the redemption of the firstborn sons naturally followed when the Levitical priesthood was established, and their services were no longer necessary. (See Numbers 3:40-51; Numbers 18:16.) The Jews still observe the ordinance, so far as the children are concerned, and redeem the son which has “opened the womb” on the thirtieth day after the birth.

Verse 3
(3) Remember this day.—Remembrance was secured in four ways:—(1) By the month being made to commence the ecclesiastical year; (2) by the institution of the Passover; (3) by the seven days of unleavened bread; and (4) by the redemption, and the inquiries it would necessitate (Exodus 13:14-15).

Verse 4
(4) The month Abib.—Abib means “green ears of corn,” or “greenness;” and the month of Abib was that in which the wheat came into ear, and the earth generally renewed its verdure. It was a “vague,” or shifting month, since it properly began with the day of the full moon that followed next after the vernal equinox. It retained its name until the Babylonian captivity, when the Babylonian name Nisan superseded the original one (Nehemiah 2:1; Esther 3:7).

Verse 5
(5) The Canaanites, and the Hittites . . . —The full number of the Canaanitish nations was seven, five of which are here enumerated. The other two were the Perizzites and the Girgashites, which seem to have been the least important. The most important were the Canaanites, Hittites, and Amorites; and these are consequently almost always placed first. At the time of the Exodus, and for many centuries afterwards, the actually most powerful nation would seem to have been that of the Hittites. (See Joshua 1:4; 1 Kings 10:29; 2 Kings 7:6; and compare the Egyptian and Assyrian remains passim.)

A land flowing with milk and honey.—See Note on Exodus 3:8.

Thou shalt keep this service.—Kalisch concludes from this verse, and from Exodus 12:25, that there was no obligation upon the Israelites to keep the Passover until they obtained possession of Canaan. He holds that two Passovers only were celebrated before that event—one by Moses in the wilderness of Sinai (Numbers 9:1-5), and the other by Joshua at Gilgal, in the plain of Jericho (Joshua 5:10-11).

Verse 6
(6) A feast to the Lord.—Comp. Exodus 12:16, where a “holy convocation” is ordered for the seventh day. The Jews regard this day—the twenty-first of Ahib—as the anniversary of the passage of the Red Sea.

Verse 9
(9) It shall be for a sign unto thee upon thine hand, and for a memorial between thine eyes.—The practice of wearing tephillin, or “phylacteries,” is referred by the Jews themselves to the time of the Exodus, and regarded by them as resting on the present passage, together with Deuteronomy 6:8; Deuteronomy 11:18. These phylacteries consist of small strips of parchment, on which are written certain passages from the Law—viz., Exodus 13:2-10; Deuteronomy 6:4-9, and Deuteronomy 11:13-21—and which are then folded tight, placed in small boxes, and attached by bands to the left wrist and the forehead at the hours of prayer. It is well known that a similar custom prevailed in Egypt (Wilkinson, Ancient Egyptians, vol. iii., p. 364); and this has been made an objection to the Mosaic institution of phylacteries, since Moses, it has been thought, would not have encouraged an Egyptian superstition. But the adoption of Egyptian customs, purged from their superstition, is quite in the spirit of the Mosaic institutions, and in no way reprehensible. If the Israelites were addicted to wearing amulets, like the Egyptians, it would have been a wise proviso to substitute for the magic charms of sorcerers the solemn words of the Law, and in this way to turn a current superstition to a good account. The Law was thereby honoured, and the special passages selected would come to be generally known to those who wore them, and to be “in their mouth” and “in their heart” (Deuteronomy 11:18). [Dean Plumptre notices, in his Commentary on the Temptation (St. Matt.), that our Blessed Lord used against the adversary quotations from the Scriptures forming these very Tephillin.]

Verse 11
(11) The land of the Canaanites.—Either their superior importance or their genealogical position (Genesis 10:15) caused the term “Canaanites” to be used inclusively of all the Palestinian nations. The land is always “the land of Canaan” (Genesis 11:31; Genesis 12:5; Genesis 13:12, &c).

Verse 12
(12) Thou shalt set apart—i.e., separate off from the rest of the flock or herd, that it might not be mixed up with those which were not “sanctified.”

Verse 13
(13) Every firstling of an ass.—It is observable that nothing is said of the Israelites possessing horses. Horses were well known in Egypt at the time, but were kept only by the kings and the great men. The Hebrews had not been in a position ever to have possessed any. Asses, on the contrary, were exceedingly common, and formed the ordinary beasts of burden in the country. In default of camels, which they seem not to have owned, the Israelites must have carried their tents and other baggage on asses.

Thou shalt redeem.—Since the ass was unclean. In Egypt he is said to have been “Typhonian;” and Set, the Evil Principle, is represented with long ears, which may be those of an ass, cropped towards the upper extremity. The redeeming of an ass with a lamb (or kid) was favourable to the owner, since the ass colt must have been of considerably more value.

If thou wilt not redeem it, then thou shalt break his neck.—There will always be in every nation those who grudge to make any offering to God, and who will seek to evade every requisition for a gift. To check such niggardliness, the present law was made. It would be effectual without requiring to be put in force.

All the firstborn of man among thy children shalt thou redeem.—This was declared in anticipation of the arrangement afterwards to be made, whereby the tribe of Levi was taken in lieu of the firstborn for the service Of the sanctuary (Numbers 3:40-45), and an obligation was imposed on Israelites of other tribes to “redeem” their sons by a payment of five shekels for each to the priests (Numbers 18:15-16).

Verse 16
(16) It shall be for a token.—See the comment on Exodus 13:9. The “frontlets” (totaphôth) of this passage, and of Deuteronomy 6:8, were called tephillin in Chaldee, both words signifying properly “bands” or “circlets.” The injunctions on the subject which are here given might undoubtedly be explained as metaphorical; but those in Deuteronomy 6:6-9 seem to have been intended, and were certainly understood, literally.

Verse 17
THE DIRECTION OF THE MARCH.

(17) God led them not through the way of the land of the Philistines.—In Exodus 13:17-19 the writer interposes some parenthetic remarks, which are not a continuation of the narrative interrupted (Exodus 12:42), but rather reflections that occur to him. The starting point of the journey being Tanis or Rameses, in the Eastern Delta, not far from the sea, he sees that the shortest, and apparently the easiest, route for the Israelites to have pursued would have been that which led along the coast, from Tanis to Pelusium, thence to Rhinocolura, and from Rhinocolura to Gaza, Ascalon, and Ashdod, the chief towns of the Philistines. The distance along this line was not more than about 200 miles, and might have been accomplished in a fortnight. He anticipates an inquiry, Why did they not pursue this route? The reply is, that such was not the will of God; and the reason why it was not His will is further given—“The people would probably have repented when they saw war, and would have returned to Egypt.” It is implied that the Philistines were already a strong and warlike people, which they may well have been, though not mentioned in the contemporary Egyptian monuments. The Egyptians mention by name very few of the nations of Syria, and the few names which they put on record can seldom be identified.

Although that was near.—Rather, because that was near. God did not, because it was near, lead them that way, but another.

When they see war.—If the Philistines are to be regarded as identical with the “Purusata” of the Egyptian remains, they must be viewed as one of the most warlike people of the time. Even leaving aside this identification—which is very uncertain—we must view them as one of the most important of the tribes inhabiting the lower Syrian region. In Joshua’s time they already possessed their five strong fortresses—Gaza, Ascalon, Ashdod, Gath, and Ekron (Joshua 13:3); and during the period of the Judges they raised themselves to the leading position in the Palestinian region. Palestine derives its name from them, and would not have obtained the name unless they had been a very remarkable race. We can well understand that the Israelites after four centuries of slavery would have been an ill match for the Philistines, and that, if defeated or intimidated, they might have felt that no course was open to them but a return to Egypt.

Verse 18
(18) But God led the people about.—Or, led the people a circuit—took them, not by the direct route, through Pelusium, past Lake Serbônis, to Rhinocolura and Gaza, but led them by the most circuitous route possible—the way of the Red Sea and the wilderness of Sinai to the Transjordanic region, the land of the Amorites, and so across Jordan to Canaan proper. The passage seems to dispose altogether of Dr. Brugsch’s theory, that the “Red Sea” of the writer of Exodus was the Lake Serbônis, and that it was not until after this lake was passed that their journey was deflected to the south.

The children of Israel went up harnessed out of the land of Egypt.—It is generally agreed that this is a wrong translation. Very few of the Israelites can have possessed suits of armour until after the passage of the Red Sea, when they may have stripped the bodies of the slain Egyptians. Nor has the word used ever the force of “harnessed.” It might mean “with their loins girded,” but such an exposition would deprive the statement made of any force. Loins were always girded in preparation for a journey, and there would be no need to mention the fact. The best explanation is, that the word here means “organised,” “in military order” (Saadia, Gesenius, Lee, Knobel, Cook). It was clearly necessary, to prevent confusion, that a military order should have been adopted, and there are not wanting indications that during the year of contention with Pharaoh such an organisation was introduced and proceeded with. (See Exodus 4:29; Exodus 4:31; Exodus 6:26; Exodus 12:3; Exodus 12:21; Exodus 12:51.) It must have been brought to a high pitch of perfection for the Exodus to have taken place, as it seems to have done, without serious confusion or entanglement.

Verse 19
(19) Moses took the bones of Joseph.—Joseph’s body had been embalmed according to the Egyptian fashion (Genesis 1:26). He had ordered it to be conveyed to Canaan when the Israelites went there (Genesis 1:25).

Verse 20
THE JOURNEY RESUMED.

(20) They took their journey from Succoth, and encamped in Etham.—The exact positions of both Succoth and Etham are uncertain, and can only be conjectured; but they probably lay to the southeast of Tanis, between that city and the Bitter Lakes. Succoth may have been at or near Tel Dafneh, about fifteen miles from Tanis, and Etham near the modern Ismailia, on the verge of the desert. Dr. Brugsch’s identification of Etham with the Egyptian Khetam is highly improbable, since the Hebrew aleph never replaces the Egyptian kh, which is a very strong guttural. E-tham would mean “the house of Turn,” and point to a temple of the Sun-god, who was specially worshipped in the Eastern Delta, at Heliopolis, Patumus, and elsewhere.

Verse 21
(21) The Lord went before them.—In Exodus 13:17-18, the writer has declared that “God led the people;” he now explains how. from Succoth certainly, probably from Rameses, He moved in front of the host in the form of a pillar, which had the appearance of smoke by day and of fire by night. The Israelites marched, it is implied, some part of each day and some part of each night, which would be in accordance with modern practice, and is an arrangement introduced to get the march accomplished before the sun attains his full power. The pillar was at once a signal and a guide. When it moved, the people moved; when it stopped, they encamped (Exodus 40:36-38); where it went, they followed. It bore some resemblance to the fire and smoke signals which generals used when at the head of their armies (Lepsius, Denkmäler, vol. ii., pl. 150, 2; Papyr. Anastas, 1; Q. Curt, Vit. Alex. v. 2, &c), and indicated that God had constituted Himself the generalissimo of the host; but it was altogether of a miraculous and abnormal character.

To go by day and night.—The night journeys of the people are mentioned again in Numbers 9:21.

Verse 22
(22) He took not away.—Comp. Exodus 40:38; Numbers 9:16; Numbers 10:34. The cloud probably disappeared at Abel-shittim (Numbers 33:49).
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Verse 2
XIV.

THE PURSUIT BY PHARAOH AND THE PASSAGE OF THE RED SEA.

(2) Speak unto the children of Israel, that they turn.—The march of the Israelites had been hitherto almost due south-east. They had reached the edge of the desert (Exodus 13:20), near the head of the Bitter Lakes. If this direction had been maintained, their next day’s march would have taken them out of Egypt into the “wilderness of Etham”—a desolate tract, in which there was no water, and probably scarcely any herbage. The Bitter Lakes would have been upon their right hand, and, so far as the Egyptians were concerned, they would have been in safety. But at this point an express command was given them to “turn.” Kaiisch, Rosenmüller, and others understand this as a command to “return,” or “retrace their steps;” but this is clearly not what was intended, since their march was to bring them to “the sea,” which they had not reached previously. The question arises, What sea? Brugsch suggests the Mediterranean; but it is against this that the Mediterranean has not yet been mentioned in Exodus, and that, when mentioned, it is not as “the sea,” but as “the sea of the Philistines” (Exodus 23:31). “The sea” of this verse can scarcely be different from “the Red Sea” of Exodus 13:18, the only sea previously mentioned by the writer. To reach this sea it was necessary that they should deflect their course to the right, from south-east to south, so keeping within the limits of Egypt, and placing the Bitter Lakes on their left hand.

Pi-hahiroth . . . Migdol . . . Baal-zephon.—These places cannot be identified. They were Egyptian towns or villages of no importance, near the head of the Gulf of Suez, situated on its western shores. The names nearest to Pi-hahiroth in Egyptian geography are Pehir and Pehuret. Migdol would, in Egyptian, be Maktal; and there was an Egyptian town of that name near Pelusium, which, however, cannot be intended in this place. Baal-zephon was probably a Semitic settlement, which had received its name from some worshippers of the god Baal. Eastern Egypt contained many such settlements. The accumulation of names indicates an accurate acquaintance with Egyptian topography, such as no Israelite but one who had accompanied the expedition is likely to have possessed.

Verse 3
(3) Entangled in the land.—Literally, confused, perplexed. (Comp. Esther 3:15.) Pharaoh, seeing that the Israelites had placed the Bitter Lakes on their left, and were marching southward, in a direction which would soon put the Red Sea on one side of them and a desert region—that about the Jebel Atakah—on the other, thought that they must be quite ignorant of the geography, and have, as it were, “lost their way.” He observed, moreover, that “the wilderness had shut them in.” The desert tract between the Nile Valley and the Red Sea lay upon their left and in their front: they would soon be unable to proceed, and would not know which way to turn.

Verse 5
(5) The heart of Pharaoh and of his servants was turned against the people.—No doubt the change began as soon as Israel commenced its march. The emigration left Eastern Egypt a solitude, suspended all the royal works that were in progress, threw the whole course of commerce and business into disorder. Beforehand, neither the king nor the people had understood what the loss of six hundred thousand labourers—some of them highly skilled—would be. When Israel was gone they realised it; consequently both king and people regretted what they had done.

Verse 6
(6) He made ready his chariot.—Egyptian monarchs of the Rameside period almost always led their armies out to battle, and when they did so, uniformly rode with a single attendant, who acted as charioteer, in a two-horse chariot. “Made ready” means, of course, ordered to be made ready.

Verse 7
(7) Six hundred chosen chariots.—The chariot force was that on which the Egyptians chiefly relied for victory from the beginning of the eighteenth

dynasty. Diodorus Siculus assigns to his Sesostris (probably Rameses II.) a force of 27,000 chariots; but this is, no doubt, an exaggeration. The largest number of chariots brought together on any one occasion that is sufficiently attested, is believed by the present writer to be 3,940, which were collected by various confederates against an Assyrian king (Ancient Monarchies, vol. ii, p. 103, Note). In 1 Samuel 13:5, 30,000 chariots are mentioned, no doubt by some numerical error. A force of 2,500 is said by Rameses II. to have been brought against him in his great Hittite campaign (Records of the Past, vol. ii., pp. 69, 71). Sheshonk I. (Shishak) invaded Judaea with 1,200 (2 Chronicles 12:3). The “six hundred chosen chariots” of the present passage are thus quite within the limits of probability. Most likely they constituted a division of the royal guard, and were thus always at the king’s disposal.

And all the chariots of Egypt.—The word “all” must not be pressed. The writer means “all that were available—that could be readily summoned.” These could only be the chariots of Lower Egypt—those stationed at Memphis, Heliopolis, Bubastis, Pithom, Sebennytus perhaps, and Pelusium. They would probably amount to several hundreds.

Captains over every one of them.—Rather, over the whole of them. These “captains” are again mentioned in Exodus 15:4. The word in the original—a derivative from the numeral three—is supposed to have meant, primarily, “persons occupying the third rank below the king.”

Verse 8
(8) The children of Israel went out.—Rather, were going out.

With an high hand—i.e., confidently, boldly, perhaps somewhat proudly, as having brought the Egyptians to entreat them to take their departure (Exodus 12:33).

Verse 9
(9) All the horses and chariots of Pharaoh.—Heb., all the chariot-horses of Pharaoh.

And his horsemen.—It is questioned whether “horsemen” are really intended here, and suggested that the word used may apply to the “riders” in the chariots. But it certainly means “horsemen” in the later books of Scripture, and, indeed, is the only Hebrew word having exactly that signification. Though the Egyptians do not represent cavalry in any of their battle pieces, yet there is abundant testimony that they employed them. Diodorus Siculus gives his Sesostris 24,000 cavalry to 27,000 chariots (Book i. 54, § 4). Shishak invaded Judæa with 60,000 (2 Chronicles 12:3). Herodotus makes Amasis lead an army on horseback (ii. 162). The Egyptian monuments appear to make frequent mention of cavalry as forming a portion of the armed force. (Records of the Past, vol. ii., pp. 68, 70, 72, 83, &c, vol. iv., 41, 44, 45, &c.) It is suspected that some conventional rules of art prevented the representation of cavalry in the sculptures, which never show us an Egyptian, and but rarely a foreigner, on horseback.

And his army—i.e., his infantry. The host of this Pharaoh, like that of Shishak (2 Chronicles 12:3), consisted apparently of the three arms, cavalry infantry, and chariots.

Verse 10
(10) The children of Israel . . . were sore afraid.—It has been objected that 600,000 men above twenty years of age had no need to be afraid of such an army as the Pharaoh could have hastily gathered. The entire armed force of Egypt is reckoned by Herodotus () at 410,000, and it is tolerably clear that not one-half of these could have been mustered. It would imply, indeed, more facility of mobilisation than we should have expected in this early age, if Pharaoh was able to bring 100,000 men into the field upon a sudden emergency. Why, then, it is asked, should the Israelites have been “sore afraid” of a force but one-sixth of their number? Were they “arrant cowards?” The answer is that the Egyptian army, whatever its number, was composed of trained soldiers, well-armed and used to war; the 600,000 Israelites were, in the main, unarmed, ignorant of warfare, and trained very imperfectly. Above a million Persian soldiers were defeated and slaughtered like sheep by 47,000 Graeco-Macedonians at Arbela. A similar result would, humanly speaking, have followed on a conflict between the Israelites and the Egyptians at Pi-hahiroth. The fear of the former was therefore perfectly legitimate.

The children of Israel cried out unto the Lord.—If Israel had been unduly timid—which we have shown not to have been the case—at any rate they knew where to make their appeal for succour. There is no help like that of Jehovah.

Verse 11
(11) Because there were no graves in Egypt.—Spoken in bitter irony, doubtless, but scarcely with any conscious reference to Egypt as “a land of tombs.” They meant simply to say: “Might we not as well have died there as here?”

Verse 12
(12) Is not this the word that we did tell thee . . .?—At one time they had refused to listen to Moses (Exodus 6:9) but in the main they had acquiesced in his proceedings, and allowed him to act in their name. The reproach was therefore unjust and undeserved; but it is in human nature to make such reproaches in times of danger and difficulty.

Verse 13-14
(13, 14) Fear ye not, stand still.—There are times when all our strength must be “in quietness and confidence” (Isaiah 30:15). So long as we have means of resistance put in our power, with a reasonable prospect of success, it is our duty to use them—to exert ourselves to the uttermost, to make all possible efforts. God, for the most part, “helps those who help themselves.” But there are occasions when we can do nothing—when all must be left to Him. (Comp. 2 Chronicles 20:17.) Under these circumstances, our duty and our true wisdom is to wait patiently, quietly, courageously. Moses, probably, did not yet know how God would effect Israel’s deliverance, but he was confident that, in one way or another, it would be effected.

The Egyptians whom ye have seen . . . —Heb., As ye have seen the Egyptians to-day, ye shall see them no more for ever: i.e., never again shall ye see them in the pride of power, haughty, menacing, terrible. When next you behold them they will be stiff and lifeless—pale corpses strewing the Red Sea shore (see Exodus 14:30). The reference is to the present time only, not to the future relations of the two peoples.

Verse 15
Forward!

And the Lord said unto Moses, Wherefore criest thou unto me? speak unto the children of Israel, that they go forward.—Exodus 14:15.

These words, which were spoken at the crisis of Israel’s history—at the very moment when, so to speak, Israel came into existence as a nation—were the motto stamped upon the whole subsequent history of the race.

Think when they were spoken. The children of Israel—a race of slaves who had lost all the manliness that ever they possessed, in the long period of servitude they had spent in Egypt—were called by God to go forth and realize His plans; and as this cowering band stood hearing the chariot wheels of the Egyptians behind them—at that time it was, when their hearts were sunk within them, that they turned to their leaders for guidance. Then the message came clearly forth, “Speak unto the children of Israel, that they go forward.”

It was a terrible moment. The Egyptian army was pressing on behind them with chariots and horsemen, and they had no means of defence. The sea lay before them, and they had no ability to cross it. They already talked of their graves, wishing that they had been prepared somewhere else than in the wilderness. The very prophet paused and was at a loss. While he rebuked his refractory people, he knew no longer how to guide them. He assured them that they should be delivered, but he could not see how that deliverance should be brought to pass. Towards them he kept a bold front, and told them that if they would “stand still, the Lord would fight for them.” But his own heart was at a stand. He did not murmur like the tribes whom he led. He did not despair like them. But he remained motionless, and gave himself to supplication. Then came the Divine word to him: “Wherefore criest thou unto me? speak unto the children of Israel, that they go forward.” It was an inspiriting word. It was so to him, and it may be made so to us.

There is a story in the books of the old Jewish Rabbis, which tells us that the Israelites when they reached the Red Sea after their escape from Egypt were very excited. Now Israelites always were and always are rather excitable. But they were especially excitable on that occasion. They were all right when everything went well and smoothly; but when things were not going well and smoothly, and the Egyptians were hurrying up behind them and the sea was in front of them, they grew so excited that Moses had his hands full. And they all wanted to do different things; they had not yet learned to trust God and Moses in time of danger; and so they cried out all at once, giving one another different advice and wanting to do different things. Four classes especially were among them. Some said, Let us throw ourselves into the sea; others said, The best thing we can do is to go back to Egypt; others said, Let us go to meet the Egyptians and fight them; and others, Let us shout against them and see what will happen. To those who said, Let us drown ourselves in the sea, Moses said, “Fear not, but stand firm and see the salvation of the Lord.” To those who wanted to get out of their trouble by going back to live in Egypt once more as slaves, Moses said, No, no, as you have seen the Egyptians to-day you shall never see them again. To those who wanted to give battle to the Egyptians he said, Restrain yourselves, “the Lord will fight for you.” And those who thought that shouting would be useful were told—You be quiet. Then when he had got them all in order, Moses did what they had not thought of. He appealed to God Himself, and from Him came the command, Speak to the children of Israel, that they journey forward.1 [Note: S. Singer.] 

In a great thaw on one of the American rivers there was a man on one of the cakes of ice which was not actually separated from the unbroken ice. In his terror he did not see this, but knelt down and began to pray aloud for God to deliver him. The spectators on the shore cried, “Stop praying, and run for the shore.”2 [Note: C. H. Spurgeon.] 

I

Progress

“Go forward.” These words contain within themselves all that is to be said about human progress. They express the fact that progress is to be the law of men’s affairs, that God has impressed it upon them. They explain the Divine purpose which marks itself in the story of men’s affairs. We can profitably look back upon the past only if we go there to seek lessons for the future. We can profitably seek lessons for the future only if they are to bring to our hearts hope, eternal hope, greater power in the future than there has been in the past, greater zeal, greater devotion to God’s service, loftier aspirations, higher aims, and the constant increase of the standard of man’s endeavour.

Into whatever province of Divine government we look we find that “Forward” is one of God’s great watchwords—onward to that state which is higher, more perfect. “Forward” was the watchword of creation when God looked upon this earth, formless and void, and when darkness was upon the face of its deep—“Forward” until “thy face shall be covered with light and beauty, and thou shalt be the happy dwelling-place of intelligent and happy beings.” “Forward” is the watchword of redemption. The stone cut out without hands should become a great mountain, and fill the whole earth. The grain of mustard seed should become a great tree, amid the branches of which the fowls of the air should find shelter. The day of small things should be followed by a millennium of peace and triumph, and an eternity of glory.

“That they go forward.” This little word “go” is a familiar word to every follower of Christ. A true follower of His always is stirred by a spirit of “go.” A going Christian is a growing Christian. A going Church has always been a growing Church. Those ages when the Church lost the vision of her Master’s face on Olivet, and let other sounds crowd out of her ears the sound of His voice, were stagnant ages. They are commonly spoken of in history as the dark ages. “Go” is the ringing keynote of the Christian life, whether in man or in the Church.1 [Note: S. D. Gordon, Quiet Talks on Service, 36.] 

II

The Direction

In what directions should progress be made? To what are we to go forward?

1. To more knowledge. The first essential, in order to all other progress, is progress in knowledge, a continual pressing into clearer and fuller knowledge of God and of His manifold revelations of Himself. When St. Paul breathed forth his fervent wishes for the Colossian converts, his first petition was in these words: “That ye might be filled with the knowledge of His will in all wisdom and spiritual understanding.” Similarly, when he opens his own heart to the Philippians, he speaks of counting all things but loss “for the excellency of the knowledge of Christ Jesus our Lord,” and among the main objects of his desire specifies “that I may know Him.” Sir Isaac Newton, towards the close of his illustrious life, spoke of himself as a child who had gathered a few shells on the shores of a boundless sea. What he felt in regard to nature, St. Paul felt in things spiritual—that there were heights above him he had not scaled, depths beneath him he had not fathomed; that rich as he was in grace, there were yet hidden in God treasures of wisdom and knowledge which would make him richer still. Secrets of Christ’s love and power he had guessed at, but felt that that love and power utterly transcended his highest experience. For himself, therefore, and for those for whom he yearned, he was still covetous of more, to know more of that which passeth knowledge. And such, down through all the centuries, has been the aim and effort of the Christian life. Each generation received the measure of knowledge its predecessor had gained; but along with the old, new aspects presented themselves, not contradicting but broadening out the old, and thereupon the enlarged but unfinished structure passed on to other hands.

Spurgeon has three recommendations to give.

(1) Make great efforts to acquire information, especially of a Biblical kind. Be masters of your Bibles whatever other works you have not searched, be at home with the writings of the prophets and apostles. “Let the word of God dwell in you richly.” Having given that the precedence, neglect no field of knowledge. The presence of Jesus on the earth has sanctified the whole realm of nature; and what He has cleansed, call not you common. All that your Father has made is yours, and you should learn from it.

I begin to perceive that it is necessary to know some one thing to the bottom—were it only literature. And yet, sir, the man of the world is a great feature of this age; he is possessed of an extraordinary mass and variety of knowledge; he is everywhere at home; he has seen life in all its phases; and it is impossible but that this great habit of existence should bear fruit.1 [Note: R. L. Stevenson, The Dynamiter.] 

(2) Learn always to discriminate between things that differ; and at this particular time this point needs insisting on very emphatically. Many run after novelties, charmed with every new thing; learn to judge between truth and its counterfeits. Others adhere to old teachings; like limpets they stick to the rock; and yet these may only be ancient errors; wherefore “prove all things,” and “hold fast that which is good.” The use of the sieve and the winnowing fan is much to be commended. A man who has asked the Lord to give him clear eyes, by which he shall see the truth, and discern its bearings, and who, by reason of the constant exercise of his faculties, has obtained an accurate judgment, is one fit to be a leader of the Lord’s host.

(3) Hold firmly what you have learned. Alas! in these times, certain men glory in being weathercocks; they hold fast nothing; they have, in fact, nothing worth the holding. “Ever learning, and never able to come to the knowledge of the truth,” is the motto of the worst rather than of the best of men. Are they to be our model? “I shape my creed every week” was the confession of one of these divines to me. Whereunto shall I liken such unsettled ones? Are they not like those birds which frequent the Golden Horn, and are to be seen from Constantinople, of which it is said that they are always on the wing, and never rest? No one ever saw them alight on the water or on the land, they are for ever poised in mid-air. The natives call them “lost souls”—seeking rest and finding none; and, methinks, men who have no personal rest in the truth, if they are not themselves unsaved, are, at least, very unlikely to be the means of saving others.

Knowledge hath two wings, Opinion hath but one,

And Opinion soon fails in its orphan flight;

The bird with one wing soon droops its head and falls,

But give it two wings, and it gains its desire.2 [Note: Jalaluddin Rumi.] 

2. To higher life. “Go forward” is a summons to individuals and to the Church to advance in Christian character. No worthy, no abiding character can be formed without a basis of belief. But on the other hand, what avails a foundation if it is not built upon? What will it avail to say or think that we are of the root if we show none of the fruit? So the command runs: Go forward, build up yourselves on your most holy faith. Stone after stone, row after row, of gracious character has to be built up with care and diligence. Add to your faith courage, and to courage knowledge, and to knowledge temperance, and to temperance patience, and to patience godliness, and to godliness brotherly kindness, and to brotherly kindness love.

No one reaches at once the full measure of the stature of manhood in Jesus Christ. In Him there is placed before us an ideal, infinitely perfect and beautiful, to which we may be ever drawing nearer, and still find it shining above us, like a star that dwells apart. His riches we shall never exhaust, freely as we may draw upon Him. As God has made the soul of man capable of indefinite expansion, so He has set before it in Christ a career of infinite growth and progress.1 [Note: J. Legge.] 

Schiller says it is a scientific fact that the animal nature of man, if let have its way, becomes dominant over the spiritual toward middle life; and John Henry Newman says that unless they are subdued by high religious and moral principle, material interests inevitably submerge man’s whole nature into selfish indifference towards all with which self is not concerned. And Dante places man’s encounter with the three animals—the fierce lion of wrath and pride; luxury, the spotted panther; and the gaunt, hungry wolf of avarice—in the middle period of man’s life. There can be no doubt that men and women nearing middle age need to be roused to the necessity of keeping close to God as the only source of fresh impulse to righteousness.2 [Note: L. A. Banks.] 

3. To fuller service. There is among us sometimes a notion that religion consists rather in passive emotions than in active deeds. As if in religion man had simply to bare his heart that it might be played on as a stringed instrument by the hand of God. As if spiritual thought and emotion were the whole of religion. That is but half the truth. Out of this inward experience must grow a life devoted to good works. “Pure religion and undefiled before God and the Father is this, to visit the fatherless and widows in their affliction, and to keep himself unspotted from the world.” “Not every one that saith to me Lord, Lord, but he that doeth the will of my Father, shall enter the kingdom.”

After all, we shall be known by what we have done, more than by what we have said. I hope that, like the Apostles, our memorial will be our acts. There are good brethren in the world who are unpractical. The grand doctrine of the Second Advent makes them stand with open mouths, peering into the skies, so that I am ready to say, “Ye men of Plymouth, why stand ye here gazing up into Heaven?” The fact that Jesus Christ is to come again is not a reason for star-gazing, but for working in the power of the Holy Ghost. Be not so taken up with speculations as to prefer a Bible-reading over an obscure passage in Revelation to teaching in a ragged-school or discoursing to the poor concerning Jesus. We must have done with day-dreams, and get to work. I believe in eggs, but we must get chickens out of them. I do not mind how big your egg is, it may be an ostrich’s egg if you like; but if there is nothing in it, pray clear away the shell. If something comes of your speculations, God bless them; and even if you should go a little further than I think it wise to venture in that direction, still, if you are thereby made more useful, God be praised for it!1 [Note: C. H. Spurgeon.] 

Some seven centuries ago there was a young Italian keeping a feast with his friends one night; and he wearied of the feast and of the jests. There was nothing wrong, only a friendly feast. He quietly withdrew and went out and stood thoughtfully beneath the blue Italian sky. By and by his friends came out, and they walked home together, and they said to him, “You are in love.” He said nothing, but he had a far-away look upon his face, like a man who is looking into another world. “You are in love. Who is it?” the friends said. “I am,” he replied, “and my bride is called Poverty. No one has been anxious to woo her since Jesus lived, and I am going to serve her all my days.” That young Italian became immortal as one of the greatest Christians who ever lived, under the name of St. Francis. He felt the burden of responsibility to serve the world. He lifted up his rod in God’s strength and went forward.2 [Note: L. A. Banks.] 

III

The Hindrances

What are the hindrances to progress? The history of the children of Israel suggests these three—

1. We shall not go forward if we look back. Jeremiah describes the people asking the way to Zion with their faces thitherward. After the roll-call of God’s heroes in the Epistle to the Hebrews there is the application, “Let us run the race that is set before us, looking unto Jesus.” With very many the reason they never go forward is that they live looking backward. The story of Lot’s wife has a lesson for all time—turned not into salt, but into stone. Nothing is more sure to turn one to stone than to live looking back. It is to lose all sympathy with the present and all hope for the future; and that past is always distorted and deceptive. Israel was kept from going forward because they dreamed of the leeks, and garlic, and cucumber, and the sweet waters of the Nile. How conveniently they forgot the crack of the taskmaster’s whip and the cruel decree that doomed their sons to death!

I was on Dartmoor some years ago, when we were overtaken by a dense mist. My friend, who knew the moor well, said he would bring us straight to the point we wanted, knowing the part of the stream at which we stood and the direction in which we wanted to go. For a while we went on safely enough; then I stopped and turned to button my waterproof. He too turned for a moment to speak to me. Then instantly he cried, “I have lost my bearings. That turn did it. I don’t know the way any longer.” We went on, thinking we were right, but an hour later, found ourselves back by the bank of the river we had left. We had gone in a complete circle. “Now,” said he, “we can start again; but we must not stop for anything.” Away we went, and he led us right across to the point we wanted. Later he explained to me that knowing the direction at the outset he kept his eye on some furze bush or rock straight before him and so led us in a fairly straight line. “If you lose that,” said he, “you are sure to go in a circle.”1 [Note: M. G. Pearse.] 

Here must the Christian onward press,

Through toil and sweat, through foul and fair;

In days of gladness or distress

Of looking back he must beware.


His life of grace must still advance,

His onward gaze fixed on the goal,

With penance, ever new, enhance

The love and virtue of his soul.

2. Another hindrance to progress is to go round instead of going forward. The Sunday Service, hymn, and prayer, and sermon, the round of observances; the daily prayer, the round of phrases. How many of us know this same disease? How many of us suffer from it? Always going on; never going farther. Always going on, but never going forward. The old failings just as they were; no victories, no new possessions, no new visions, no new hopes, no added strength, no fuller service; day after day, week after week, year after year—the same fixed round.

I met with a singular occurrence during my holiday this year. I had gone for a day’s fishing. The river was very low and clear, and my only hope was in crouching under the rocks and hiding myself. Suddenly as I bent down absorbed in my work, not a sound about me but the tinkle of the waterfall, or the brawl of the shallows, there came a faint bleat at my side. I looked over the rock, and there was a sheep standing deep in the water. I called to my friend who was with me, and together we lifted the poor beast up over the steep bushy bank. To our unutterable disgust, it instantly turned and flopped into the water again. Again we leaned over the bank, and lifted it out once more, and this time took care to take it far enough to be safe. At once it began to walk, but only went round and round. “What is the matter with it?” said I, recalling the West-country saying, “as maäzed as a sheep.” “Oh,” said my friend,” it has got the rounders, something the matter with the brain. They think they are going on, but they are always going round.” “Poor thing,” said I. “I know many people like that, only it is something the matter with the heart. They think they are going on, but they are always going round.”1 [Note: M. G. Pearse.] 

3. A third hindrance is fear. Israel often looked forward, but got no farther. They said, “Their cities are walled up to heaven. The men are giants, in whose sight we are as grasshoppers,” and they went back again to the dreary round in the wilderness. Now our safety is in going on.

When I was in South Africa, I heard a humorous story—true, I may say, for it came to me at first hand. Two young men who had three days’ holiday had set their hearts on riding up the country each to see the young lady to whom he was engaged. With light hearts they started, and entered the forest through which we were riding when my friend told me the story. Surrounded by the glory of the blue sky, under the shadow of the trees they were riding along briskly, when suddenly they were startled by a terrible roar. They pulled up their horses instantly and turned to each other. “That is a lion. No doubt about that,” said one. “It is not safe to go on,” said the other. Then each thought of the lady he loved so well, and begrudged that the rare holiday should be spoiled, and so they pushed on a few yards farther. Then came another roar, and again they stopped. “It is a lion—enraged too.” And they dreaded to proceed. Along the path came a cheery old gentleman, who greeted them with a bright “Good-day,” and then disappeared in front of them amongst the trees. They had called to him about the lion that threatened them, but he was stone deaf, and thinking only it was some pleasant observation about the weather, had nodded and gone on. Once more there came the roar. The horsemen, concerned more about the safety of him who had just left them than their own, said, “We must go and warn him. He is too deaf to hear the roar.” Then was it, as they turned the corner, that they reached a round pool in the heart of the wood, and on the edge of it there sat a group of bull-frogs, whose thunder had melted the hearts of the lovers, and threatened their holiday. With a laugh at their own fright, they hastened on their way. “It is a lion,” saith Fear. “We must stay.” … But he who goes on shall find most commonly that it is but a bull-frog. Go forward.1 [Note: M. G. Pearse.] 

Be you still, be you still, trembling heart;

Remember the wisdom out of the old days.

He who trembles before the flame and the flood,

And the winds that blow through the starry ways,

Let the starry winds and the flame and the flood

Cover over and hide, for he hath no part

With the proud, majestical multitude.2 [Note: W. B. Yeats.] 
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Verses 15-18
(15-18) Wherefore criest thou unto me?—Like the people (Exodus 14:10), Moses had cried to Jehovah, though he tells us of his cry only thus indirectly. God made answer that it was not a time to cry, but to act: “Speak unto the children of Israel, that they go forward,” &c. The Israelites were to strike their tents at once, and prepare for a forward movement. Moses was to descend to the edge of the sea, with his rod in his hand, and to stretch it out over the sea, and then await the consequences, which would be a “division” of the waters—the sea-bed would for a certain space become dry, and Israel would be able to cross to the other side (Exodus 14:16); the Egyptians would follow, and then destruction would come upon them, and God would “get himself honour upon Pharaoh, and upon all his host” (Exodus 14:17-18). The exact mode of the destruction was not announced.

Verse 19-20
(19, 20) The angel of God, which went before the camp of Israel—The “Jehovah” of Exodus 13:21 becomes here “the angel of God,” as “the angel of Jehovah” in the burning bush (Exodus 3:2) becomes “God” (Exodus 14:4), and “Jehovah” (Exodus 14:7). The angel is distinguished from the cloud, and represented as antedating its movements and directing them. It is clear that the object of the movement now made was double: (1) to check and trouble the Egyptians by involving them in “cloud and darkness;” and (2) to cheer and assist the Israelites by affording them abundant light for all their necessary arrangements. Although there is nothing in the original corresponding to our translators’ expressions, “to them,” “to these,” yet those expressions seem to do no more than to bring out the true sense. (Comp, the Targums of Onkelos and Jonathan, the Syriac Version, and the Commentaries of Rosenmüller, Maurer, Knobel, and Kaliseh.)

Verse 21
(21) The Lord caused the sea to go back by a strong east wind.—By “a strong east wind” we are at liberty to understand one blowing from any point between N.Ë. and S.E. If we imagine the Bitter Lakes joined to the Red Sea by a narrow and shallow channel, and a south-east wind blowing strongly up this channel, we can easily conceive that the water in the Bitter Lakes might be driven northward, and’ held there, while the natural action of the ebb tide withdrew the Red Sea water to the southward. A portion of the channel might in this way have been left dry, and have so continued until the wind changed and the tide began to flow. It is true that Scripture does not speak of the ebb and flow of the tide, since in them there was nothing unusual; but an Egyptian tradition distinctly stated that “Moses waited for the ebb tide in order to lead the Israelites across.” (Artipanus, ap. Euseb. Prœp. Ev., .) Whether the whole effect was purely natural, or whether (as in so many other cases) Goa used the force of nature so far as it could go, and further supernaturally increased its force, we are not told, and may form what opinion we please.

The waters were divided.—The waters of the Bitter Lakes were for a time separated completely from those of the Red Sea. By gradual elevation and desiccation the channel over which the Israelites passed has probably now become dry land.

Verse 22
(22) The waters were a wall unto them.—Any protection is in Scripture called “a wall,” or “a rampart” (1 Samuel 25:16; Proverbs 18:11; Isaiah 26:1; Jeremiah 1:18; Nahum 3:8). In the present case, the waters protected Israel on either flank—the Red Sea upon the right, the Bitter Lakes upon the left. Poetical writers, as was natural, used language still more highly metaphorical (Psalms 78:13; Exodus 15:8), and spoke of the waters as “standing on an heap.” Hence, some moderns have gone so far as to maintain that on this occasion the water “gave up its nature, formed with its waves a strong wall, and instead of streaming like a fluid, congealed into a hard substance” (Kalisch). But this is to turn poetry into prose, and enslave oneself to a narrow literalism.

Verse 23
(23) All Pharaoh’s horses, his chariots, and his horsemen.—The chariot and cavalry force alone entered the sea, not the infantry. (Comp, Exodus 14:28 and Exodus 15:1.) The point is of importance as connected with the question whether the Pharaoh himself perished. If all his force entered, he could not well have stayed behind; if only a portion, he might have elected to remain with the others. Menephthah, the probable Pharaoh of the Exodus, was apt to consult his own safety. (Records of the Past, vol. iv., pp. 44-45.)

Verses 23-28
(23-28) The Egyptians pursued.—All the Israelites having entered the bed of the sea, the pillar of the cloud, it would seem, withdrew after them, and the Egyptians, who, if they could not see, could at any rate hear the sound of the departure, began to advance, following on the track of the fugitives. What they thought concerning the miracle, or what they expected, it is difficult to say. They can scarcely have entered on the bed of the sea without knowing it. Probably they assumed that, as the bed had somehow become dry, it would continue dry long enough for their chariots and horsemen to get across. The distance may not have been so much as a mile, which they may have expected to accomplish in ten minutes; but when once they were entered, their troubles began. “The Lord looked unto the host of the Egyptians through the pillar . . . and troubled the host of the Egyptians” (Exodus 14:24). By some terrible manifestation of His presence and of His anger, proceeding from the pillar of the cloud in their front, God threw the Egyptian troops into consternation and confusion. A panic terror seized them. Some probably stopped, some fled; but there were others who persevered. Then followed a second difficulty. The progress of the chariots was obstructed. According to the present reading of the Hebrew text, the wheels parted from the axles, which would naturally bring the vehicles to a stand. According to the LXX. and a reading found in the Samaritan Pentateuch, the wheels “became entangled,” as they would if they sank up to the axles in the soft ooze. Hereby the advance was rendered slow and difficult: “they drave them heavily.” To the Egyptians the obstruction seemed more than could be accounted for by natural causes, and they became convinced that Jehovah was fighting for Israel and against them (Exodus 14:25). Hereupon they turned and fled. But the flight was even harder than the advance. A confused mass of horses and chariots filled the channel—they impeded each other—could make no progress—could scarcely move. Then came the final catastrophe. At God’s command, Moses once more stretched his hand over the sea, and the waters returned on either side—a north-west wind brought back those of the Bitter Lakes (Exodus 14:10), the flood tide those of the Bed Sea—and the whole of the force that had entered on the sea-bed in pursuit of the Israelites was destroyed.

Verse 24
(24) In the morning watch.—Between 2 a.m. and 6.

Verse 26
(26) And the Lord said.—Or, The Lord had said. Probably the command was given as soon as the Israelites were safe across. It would take some hours for the north-west wind to bring back the waters of the Bitter Lakes.

Verse 27
(27) When the morning appeared.—This would be about five o’clock. The light showed the Egyptian their danger. The white-crested waves were seen advancing on either side, and threatening to fill up the channel. The Egyptians had to race against them; but in vain. Their chariot wheels clogged, themselves and their horses encumbered with heavy armour, they made but slow way over the soft and slimy ground; and while they were still far from shore, the floods were upon them, and overwhelmed them. In this way God “overthrew the Egyptians in the midst of the sea.”

Verse 28
(28) The chariots, and the horsemen, and all the host . . . —This translation is misleading. The Heb. runs thus: “The chariots and the horsemen (who were) all the host of Pharaoh that came into the sea.” It is implied that his footmen did not enter the sea.

There remained not so much as one of them.—The armour of an Egyptian warrior would make it impossible for him to escape by swimming from such a catastrophe. All who were caught by the tide would certainly be drowned. The question whether the Pharaon was drowned or no cannot be ruled by the expression here used, nor by any parallel one in the Psalms (Psalms 78:53; Psalms 106:11); it depends on more general considerations. In the first place, is it likely that if the Pharaoh had been killed there would have been no explicit mention of it? Would the point have remained one open to question? Secondly, if the Pharaoh had been killed, would the Egyptian annals have retained no trace of it? Must we not have had some account of a great king cut off in the flower of his age, after a reign of two, or at the most three, years? (Comp. Exodus 2:23; Exodus 4:19, &c.) But Menephthah, to whom all the indications point, reigned at least eight years. The latter part of his reign was inglorious, and he left the empire a prey to pretenders; but he was not suddenly cut off after reigning a year or two. Thirdly, was an Egyptian king sure to lead an attack, and place himself in the position of most peril? This has been asserted, and it is so far true, that most Egyptian kings, according to the records which they have left of themselves, so acted. But it happens that Menephthah records it of himself that on one great occasion, at any rate, he kept himself out of danger. His country was invaded by a vast army of Libyans and others from the northwest in the fifth year of his reign; the assailants menaced his chief cities, and the peril was great. Menephthah collected all his forces to meet the danger, but declined to lead them out in person, pretending that one of the Egyptian gods, Phthah, had forbidden him to quit Memphis (Brugsch, History of Egypt, vol. ii., p. 119). It is thus quite probable that he would remain with the reserve of footmen when the chariots and horsemen entered the bed of the sea.

Verse 30
(30) Israel saw the Egyptians dead upon the sea shore.—On one who saw this sight it would be likely to make a great impression; to after generations it was nothing, since it had no further consequences. That it is recorded indicates the pen of an eyewitness.

Verse 31
(31) Israel saw that great work.—The destruction of the Pharaoh’s chariot force and cavalry in the Red Sea secured the retreat of Israel, and saved them from any further molestation at the hands of the Egyptians. The spirit of the nation was effectually broken for the time; and it was not till after several reigns, and an interval of anarchy, that there was a revival. The king himself probably despaired of effecting anything against a foe that was supernaturally protected; and the army, having lost the flower of the chariot force, on which it mainly depended for success, desired no further contest. The Israelites, as will be seen further on, in their rapid march to Sinai avoided the Egyptian settlements, and having once reached the Sinaitic region, they were beyond the dominion of Egypt, and for forty years quite out of the path of Egyptian conquest. The episode in the life of the nation begun by the descent of Jacob into Egypt now terminated, and a fresh beginning was made. In the open air of the desert, cut off from all other races, admitted to close communion with Jehovah, the people entered upon that new and higher existence which culminated in the teaching of the prophets, in the noble struggles of Ezra and Nehemiah, and in the memorable stand on behalf of religious truth and national independence which was made by the Maccabees.

15 Chapter 15 

Verse 1
XV.

THE SONG OF MOSES.

(1) Then sang Moses and the children of Israel.—With his usual modesty, Moses does not say that he composed the magnificent ode which follows; but it is scarcely conceivable that it can have had any other author. It bears a close resemblance to the Egyptian religious poetry, with which Moses—and probably no other Israelite of the time—would have been familiar from his early training; and it breathes the elevated tone of religious sentiment that was scarcely shared with Moses by any contemporary. The prophetic statements in the latter verses of the hymn have led some to assign to it a date later than Joshua; but the vagueness of these statements stands in a remarkable contrast with the definiteness and graphic power of the descriptive portion, and points to the time of Moses for the composition. The poetic genius shown in the composition is, no doubt, very considerable; but the statement that it transcends all later Hebrew poesy would not have been made by any critic whose judgment was not biased by his theories. The ode is distinguished from later similar compositions by greater simplicity in the language, and greater freedom in the rhythmical arrangement. There is the usual “parallelism of clauses,” with its three varieties of “antithetic, synthetic, and synonymous;” but the regular cadence is interrupted with unusual frequency by triplet stanzas, and the parallelism is less exact than that of later times.

The ode divides itself into two portions (Exodus 15:1-12 and Exodus 15:13-18): the first retrospective, the second prospective. Part II. has no sub-divisions; but Part I. Consists of three, or perhaps we should say of four, portions. First comes the burden, or refrain (Exodus 15:1), which was repeated at the close of each sub-division by Miriam and her choir of women (Exodus 15:21). Then we have the first stanza, or strophe, reaching from Exodus 15:2 to Exodus 15:5. Next we have stanza or strophe 2, extending from Exodus 15:6 to Exodus 15:10. After this, stanza or strophe 3, comprising Exodus 15:11-12. These shorter, and as it were tentative, efforts are followed by the grand burst of prophetic song which constitutes Part II., and extends from Exodus 15:13 to Exodus 15:18, terminating with the sublime utterance, beyond which no thought of man can go, “The Lord shall reign for ever and ever.”

I will sing.—It may convey to the ordinary reader some idea of the rhythm of the ode to transcribe into Roman characters and accentuate this opening passage, which is as follows :—

Ashirah layhováh ki gaóh gaáh,

Sus v’rokebo ramáh bayyám.

He hath triumphed gloriously.—Heb., he hath glorified himself gloriously ( ἐνδόξως δεδόξασται, LXX.). The main idea implied in the verb gââh is exaltation.

Verse 2
(2) The Lord is my strength and song.—Heb., My strength and song is Jah. The contracted form of Jehovah, Jah, is here used for the first time; but its existence in the current speech has already been indicated by the name Moriah, which occurs in Genesis 22:1. It is here used on account of the rhythm.

He is become my salvation.—Heb,, he has been to me for salvation: i.e., “he has saved me out of the hand of Pharaoh.” The beauty and force of the passage causes Isaiah to adopt it into one of his most glorious poems, the “joyful thanksgiving of the faithful for the mercies of God,” contained in his twelfth chapter. (See Exodus 15:2.)

I will prepare him an habitation.—So Onkelos and Aben-Ezra; but Jarchi, the Targums of Jerusalem and Jonathan, the LXX., and Vulg., with most moderns, translate, “I will glorify him.” It is a strong objection to the rendering of the Authorised Version that Moses is not likely to have had the idea of preparing God a habitation until the revelation of God’s will on the subject was made to him on Sinai (Exodus 25-27). The law of parallelism also requires such a meaning as “glorify” to correspond with the “exalt” of the next clause.

My father’s God.—“Father” here, by a common Hebrew idiom, stands for “forefathers” generally. (Comp. Note on Exodus 3:6.)

Verse 3
(3) The Lord is a man of war.—The directness and boldness of the anthropomorphism is markedly archaic, and is wisely retained by our translators. How turgid and yet weak are the Samaritan, “mighty in battle,” and the LXX., “crusher of wars,” in comparison!

The Lord is his name.—In the very name, Jehovah, is implied all might, all power, and so necessarily the strength to prevail in battle. The name, meaning “the Existent,” implies that nothing else has any real existence independently of Him; and if no existence, then necessarily no strength.

Verse 4
(4) His chosen captains.—Comp. Exodus 14:7, where the same word is used.

Are drowned.—Rather, were drowned.

Verse 5
(5) The depths have covered them.—Rather, covered them. The first stanza, or strophe, here terminates—the first historical review is completed. In it attention is concentrated on the one great fact of the deliverance by the destruction of the Egyptians in the Red Sea. At the close it is probable that Miriam, with her chorus of women, took up the refrain of Exodus 15:1, and slightly modifying it, sang, as recorded in Exodus 15:21, “Sing ye to the Lord, for he hath glorified himself gloriously; the horse and his rider hath he thrown into the sea.”

Verse 6
(6) Thy right hand.—Here is a second anthropomorphism, following naturally on the first, and occuring in the later Scriptures frequently, though now used for the first time.

Hath dashed in pieces.—Rather, dashes in pieces. The verb is in the future, but is a future of continuance.

Thou hast overthrown . . . —Heb., thou overthrowest them that rise up against thee; thou sendest forth thy wrath: it consumeth them like stubble.

The blast of thy nostrils.—The “east wind” of Exodus 14:21. (Comp. Psalms 18:15.) As a physical effect, the gathering together of the waters, is ascribed to the “blast,” we must understand a physical cause. Otherwise, God’s wrath might be meant, as in Job 4:9.

The floods stood upright as an heap, and the depths were congealed.—The literalism which, taking its stand on these phrases, maintains that the water “gave up its nature (Kalisch) indicates an inability to distinguish poetry from prose, and fact from imagery. As well might it be held that the east wind was actually the breath of God’s nostrils. (See the Note on Exodus 14:22.)

Verses 6-10
(6-10) The second stanza, or strophe, expands the subject-matter of the first. It begins, like the first, with some general expressions, setting forth the glory and power of Jehovah (Exodus 15:6-7), as shown in the recent catastrophe. From this it proceeds to the catastrophe itself, which it describes in considerable detail, noting (1) the sudden rise of the wind (Exodus 15:8); (2) the gathering together of the waters into separate masses (ibid.); (3) the boastful and vindictive temper of the Egyptians (ibid.); (4) the rise of a second wind (Exodus 15:9); (5) the consequent return of the waters; and (6) the submerging of the host by them. The second stanza is considerably longer than the first, consisting of twelve, whereas the first consists of only seven, lines.

Verse 9
(9) The enemy said.—Pharaoh’s soldiers were as anxious as their master to come to blows. (See above, Exodus 15:7.) They hoped to acquire the rich spoil which the Israelites had carried off from Egypt in the shape of gold and silver ornaments and goodly apparel (Exodus 12:35-36), as well as their flocks and herds (Exodus 12:38).

My lust.—Heb., my soul. The particular passion to be gratified was cupidity, or desire of riches.

Destroy them.—So the Vulg., Onkelos, Rosenmüller, Knobel, Kalisch, and others. The meaning “re-possess,” given in the margin, rests upon the rendering of the LXX., which is κυριεύσει, but is otherwise unsupported.

Verse 10
(10) Thou didst blow with thy wind.—A new fact, additional to the narrative in Exodus 14, but in complete harmony with it. As a strong east (southeast) wind had driven the waters of the Bitter Lakes to the north-westward, so (it would seem) their return was aided and hastened by a wind from the opposite direction, which caused the sea to “cover” the Egyptians.

They sank as lead.—Compare Exodus 15:5. To an eye-witness, it would seem, the sudden submersion and disappearance of each warrior, as the waters closed around him, was peculiarly impressive. Each seemed to be swallowed up at once, without a struggle. This would be a natural result of the heavy armour worn by the picked warriors.

In the mighty waters.—With these words the second stanza, or strophe, closes. Miriam and her maidens, it is probable, again interposed with the magnificent refrain, “Sing ye to the Lord, for he hath glorified himself gloriously; the horse and his rider hath he thrown into the sea.”

Verse 11
(11) Who is like unto thee . . . Among the gods ?—This is undoubtedly the true meaning. It had been a main object of the entire series of miraculous visitations to show that Jehovah was “exalted far above all other gods.” (See Exodus 7:5; Exodus 14:4; Exodus 14:18.) Moses now emphasises the contrast by adducing three points on which Jehovah is unapproachable—holiness, awefulness, and miraculous power. God is (1) “glorious in holiness,” exalted in this respect far, far above all other beings; (2) “fearful in praises”—the proper object of the profoundest awe, even to those who approach Him with praise and thanksgiving; and (3) one who “doeth wonders,” who both through nature, and on occasions overruling nature, accomplishes the most astonishing results, causing all men to marvel at His Almighty power. The gods of the heathen were, in fact, either nonentities or evil spirits. So far as they were the former, they could come into no comparison at all with Jehovah; so far as they were the latter, they fell infinitely short of Him in every respect. Of holiness they possessed no remnant; in awfulness they were immeasurably inferior; in the ability to work wonders they did not deserve to be mentioned in the same breath. “Among the gods,” as the Psalmist says, “there is none like unto thee, O Lord; there is none that can do as thou doest” (Psalms 86:8).

Verse 11-12
(11, 12) Stanza 3 is a short one, entering into no details—simply summing up the entire result in two sentences: one, parallel to Exodus 15:2-3; Exodus 15:6-7, setting forth the glory of God, as shown in the occurrences; the other emphasising the great fact of the occasion, and stating it in the briefest possible terms: “Thou stretchedst out thy right hand; the earth swallowed them.” This second clause is parallel to Exodus 15:4-5; Exodus 15:8-10. It concentrates into four words the gist of those two passages.

Verse 12
(12) The earth swallowed them.—The sea, which actually “swallowed them,” was a part of the earth. Literalism might argue that the statement contravened former ones (Exodus 15:4-5; Exodus 15:10); but the fact is otherwise. If we only allow our common sense fair play, and permit sacred writers the same latitude as profane ones, we shall find wonderfully few discrepancies, or even difficulties, in the Biblical narrative.

Verse 13
(13) Hast led forth . . . hast guided.—Or, leadest forth . . . guidest. The guidance was not over; rather, it was just begun. The want of a present tense in Hebrew causes the preterite and future to have, both of them, under certain circumstances, the force of the present.

Thy holy habitation.—It might be supposed that Canaan was the “habitation” intended; but the words of Exodus 15:17 imply something more. Moses certainly knew that when Canaan was reached God would select a place to “put His name there” (Deuteronomy 12:5; Deuteronomy 12:11; Deuteronomy 12:14; Deuteronomy 14:23-24; Deuteronomy 16:6; Deuteronomy 16:11, &c.), and possibly knew by revelation what place would be ultimately selected.

Verses 13-18
(13-18) The concluding stanza of the ode involves a change of attitude, and deals with new matters. The poet’s eye fixes itself upon the future. First, he speaks of the guidance of God, lately begun, and about to continue until Canaan is reached (Exodus 15:13). Then his glance turns to the enemies of Israel, and he considers. The effect which the miraculous deliverance of Israel from Egypt will have upon them (Exodus 15:14-16). Finally, he sees the people brought into the “land of their inheritance,” and securely established there under the ordering of Divine Providence. Then, with an ascription of glory which may be compared with the Doxology attached to the Lord’s Prayer in St. Matthew (Exodus 6:13), and to that attached in the Liturgies of the Church to the Psalms and Canticles, he terminates his composition.

Verse 14
(14) The people.—Heb., The peoples: i.e., all the various tribes and nations of the desert and of Palestine—the Amalekites, Edomites, Philistines, Moabites, Amorites, &c.

Shall hear, and be afraid.—On the fear which was actually felt, see Numbers 22:3; Joshua 2:11; Joshua 5:1; Joshua 9:3-15, &c.

The inhabitants of Palestina are the Philistines, from whom the Holy Land derived the name which it still retains in most of the languages of modern Europe. The Hebrew word is Phĕlâsheth, of which the nearest English equivalent would be “Philistia.”

Verse 15
(15) The dukes of Edom.—Comp. Genesis 36:15, where the same title is found. Apparently in the course of the thirty-eight years between the Exodus and the approach to. Canaan, the oligarchy of “dukes” had been replaced by a monarchy. (See Numbers 20:14.) The fear of Israel had also passed away; and the Edomites “came out against Moses with much people, and with a strong hand,” laying a foundation for that prolonged hatred of which we have traces in 2 Samuel 8:14; 1 Kings 11:14-22; 2 Kings 8:20-22; 2 Chronicles 20:16; Psalms 137:7, &c.

The mighty men of Moab.—On the terror of the Moabites, when Israel approached their borders, see Numbers 22:3-4. The efforts made by Balak to procure Balaam’s curse upon them were indications of the alarm felt.

All the inhabitants of Canaan shall melt away.—Compare Joshua 2:11 : “As soon as we had heard these things, our hearts did melt;” and Exodus 5:1 : “It came to pass . . . when all the kings of the Canaanites heard that the Lord had dried up the waters of Jordan, that their hearts melted, neither was there any spirit in them any more.”

Verse 16
(16) Fear and dread shall fall upon them.—A portion of the Edomites felt so much fear of Israel that they allowed them to pass through their coasts (Deuteronomy 2:4). The Moabites of Aracted similarly (Deuteronomy 2:29).

Till thy people pass over—i.e., cross the frontier of the Canaanites, and enter their country. There is no need to suppose that Moses had as yet any distinct idea of the place where the frontier would be crossed.

Verse 17
(17) In the mountain of thine inheritance.—Some suppose Mount Moriah to be especially intended; but it is better to understand Canaan generally, which is a country consisting almost entirely of mountains, with only two plains of any extent—those of Sharon and Esdraelon.

The Sanctuary can only mean the place where God was “to put his name.” (See the comment on Exodus 15:13.) This is spoken of as already “made” and “established,” because it was so in the Divine counsels, as Moses very well knew. (See Deuteronomy 12:5; Deuteronomy 12:11; Deuteronomy 12:14; Deuteronomy 14:23-24, &c.)

Verse 18
(18) The Lord shall reign for ever and ever.—Compare Psalms 10:16; Psalms 29:10; Psalms 145:13; Psalms 146:10. In simplicity and consequent force the expression of the idea by Moses transcends all later ones.

Verse 19
(19) This verse is parenthetic. It forms no part of the “Song of Moses.” Originally, perhaps, when that song was a separate document, it was appended as an historical comment, showing the occasion on which the poem was composed. When the records of Moses were collected—either by himself, towards the close of his life, or by Joshua—the addition was kept, although it had become unnecessary for the original purpose. As it stands, it emphasises the great fact of Israel’s final deliverance—the nucleus around which Exodus gathers itself.

Verse 20
(20) Miriam the prophetess.—In Miriam we have the first of that long series of religious women presented to us in Holy Scripture who are not merely pious and God-fearing, but exercise a quasi-ministerial office. Examples of other “prophetesses” will be found in Judges 4:4; 2 Kings 22:14; Isaiah 8:3; Luke 2:36. In the early Christian Church there was an order of “deaconesses (Romans 16:1; Apost. Const., vi. 17). The office of “prophetess” seems to have been permitted to women in Egypt, though that of “priestess” was, until Ptolemaic times, forbidden them.

The sister of Aaron.—She is called “sister of Aaron,” rather than of Moses, because Aaron was the head of the family (Exodus 6:20; Exodus 7:7). There is no reasonable doubt that she was the sister who kept watch on Moses when he was in the ark of bulrushes (Exodus 2:3-8). On her later history, see Numbers 12:1-15. The prophet Micah regarded her as having had a part in the work of Israel’s deliverance (Micah 6:4).

Timbrels and with dances.—By “timbrels” are meant tambours, or tambourines, favourite instruments in Egypt, and usually played by women there (Wilkinson: Ancient Egyptians, vol. i., p. 93). The combination of music with song in religious worship, here for the first time brought before us, became the fixed rule of the Tabernacle service from the time of David (2 Samuel 6:15; 1 Chronicles 23:5; 1 Chronicles 25:1-6), and was adopted into the Temple service from its first establishment (2 Chronicles 5:12). Sanctioned under the new covenant by the general praise of psalmody, and by the representations given in the Apocalypse of the Church triumphant in heaven (Revelation 5:8; Revelation 14:2-3), it has always maintained itself in the Christian Church, and still holds its ground firmly. Dancing, on the contrary, though adopted into religious worship by many nations, sanctioned by the present passage, by the example of David (2 Samuel 6:16), and by expressions in the Psalms (Psalms 149:3; Psalms 150:4), has never found an entrance into Christian ceremonial, unless among a few fanatic sects. The reason of this is to be found in the abuses which, through human infirmity, became by degrees connected with the practice, causing it to become unfit for a religious purpose. In the primitive times, however, solemn and stately dances were deemed appropriate to festival periods and religious rejoicings, and among the more moral tribes and nations had nothing unseemly about them.

The arrangement of the choir on this occasion into two bands—one of males, the other of females—and the combined employment of music, song, and dancing by the female band, are in close accord with Egyptian customs.

Verse 21
(21) Miriam answered them.—Miriam and her maidens at the close of each portion of the “Song”—i.e., at the end of Exodus 15:5; Exodus 15:10; Exodus 15:12; Exodus 15:18—sang the refrain which is here given—a refrain very slightly altered from the opening verse of the “Song” itself, marking, no doubt, the time with their timbrels, and moving gracefully through a stately and solemn dance.

Verse 22
THE JOURNEY FROM THE RED SEA TO ELIM.

(22) So Moses brought Israel.—Rather, And Moses brought Israel. The regular narrative is here resumed from Exodus 14:31, and the Israelites are brought two stages upon their journey towards Sinai (Exodus 3:12)—first to Marah (Exodus 15:23), and next to Elim (Exodus 15:27). It is uncertain at what exact point of the coast they emerged from the sea-bed, but it can scarcely have been at any great distance from the modern Suez. The “springs of Moses,” Ayun Musa, which are about seven miles from Suez, may well have been the halting-place where the “Song” was composed and sung. At this spot there is considerable vegetation, and a number of wells, variously reckoned at seven, seventeen, and nineteen.

The wilderness of Shur is the arid tract extending from Lake Serbônis on the north to Ain Howarah towards the south. It seems to have been called also “the wilderness of Etham” (Numbers 33:8). The Israelites traversed only the southern portion, which is an actual desert, treeless, waterless, and, except in the early spring, destitute of herbage.

They went three days.—From Ayun Musa to Ain Howarah is a distance of about thirty-six miles, so that, if Howarah is Marah, the average of a march can have been no more than twelve miles. This, however, is quite likely with so large a multitude, and when there was no reason for haste.

Verse 23
(23) The waters of Marah . . . were bitter.—The extreme bitterness of the springs at the southern extremity of the wilderness of Shur is witnessed to by all travellers. (Burckhardt: Travels in Syria, p. 777; Robinson: Palestine, vol. i., p. 106; Wellsted, Arabia, vol. ii., p. 38, &c.) There are several such springs, that called Ain Howarah being the most copious, but scarcely so bitter as some others.

Therefore the name of it was called Marah.—“Marah” means “bitterness” both in Hebrew and in Arabic. It appears to be a form of the root which we find also in mare and amarus.

Verse 25
(25) The Lord shewed him a tree.—There are trees which have the power of sweetening bitter water; but none of them is at present found in the Sinaitic peninsula, and the Arabs are not now acquainted with any means of rendering the bitter waters of Howarah and the neighbouring springs palatable. Perhaps in ancient times there were forms of vegetable life in the peninsula which do not now exist there. Moses would scarcely have been “shown a tree” unless the tree had some virtue of its own; but, on the other hand, the tree alone is scarcely to be credited with the entire effect. As in so many other instances, God seems to have made use of nature, as far as nature could go, and then to have superadded His own omnipotent energy in order to produce the required effect. (Compare our blessed Lord’s method in working His miracles.)

He made for them a statute and an ordinance.- God took advantage of the occasion to draw a lesson from it. He promised that, as He had healed the waters, so, if the Israelites would henceforth faithfully keep His commandments, He would “heal” them (Exodus 15:26), keeping them free from all the diseases of Egypt, and from the far greater evil involved in their own corrupted nature and infirmity.

Verse 27
(27) Elim—the next stage to Marah, where there were “twelve wells of water, and threescore and ten palm trees”—seems to be rightly identified with the Wady Ghurundel in which “abundant grass grows thick and high,” where acacias and tamarisks are plentiful, and in which, notwithstanding the ruthless denudation of the country by the Arabs, there are still a certain number of palm-trees. These are not now “seventy” in number, neither are they the ideal palm-trees of pictures, or even such as grow in the Valley of the Nile and in Upper Egypt generally. They are “either dwarf—that is, trunkless—or else with savage hairy trunks, and branches all dishevelled” (Stanley: Sinai and Palestine, p. 68)—specimens of the palm-tree growing under difficulties. The exact number of “twelve wells,” which is mentioned in the text, cannot now be traced with any distinctness; but there is a perennial brook which supports the vegetation through the whole of the year, and in the winter-time there is a large stream which flows down to the sea through the wady.—(Niebuhr: Description de l’Arabie, p. 347.)

They encamped there.—The head-quarters of the camp were at Elim (Wady Ghurundel); probably the mass of the people filled all the neighbouring wadys, as those of Useit, Ethal, and Tayibeh, or Shuweikah, which are all fertile, and have good pasturage.
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Verse 1
XVI.

THE JOURNEY FROM ELIM.—THE MANNA GIVEN.

(1) They took their journey from Elim. The stay at Elim was probably for some days. “Sin” was reached exactly one month after the departure from Egypt, yet there had been only five camping-places between Sin and Rameses, and one journey of three days through a wilderness (Exodus 15:22). Long rests are thus clearly indicated, and probably occurred at Ayun Musa, at Marah, and at Elim. The places named were the head-quarters of the camp on each occasion, but the entire host must have always covered a vast tract, and the flocks and herds must have been driven into all the neighbouring valleys where there was pasture. Wadys Useit, Ethal, and Tayibeh are likely to have been occupied at the same time with Wady Ghurundel.

All the congregation . . . came unto the wilderness of Sin.—“All the congregation” could only be united in certain favourable positions, where there happened to be a large open space. Such an open space is offered by the tract now called El Markha, which extends from north to south a distance of twenty miles, and is from three to four miles wide in its more northern half. To reach this tract, the Israelites must have descended by Wady Useit or Wady Tayibeh to the coast near Ras Abu Zenimeh, and have then continued along the coast until they crossed the twenty-ninth parallel. This line of march is indicated in Numbers 33:10-11, where we are told that “they removed from Elim, and encamped by the Red Sea; and they removed from the Red Sea, and encamped in the wilderness of Sin.”

Verse 2
(2) The whole congregration . . . murmured.—This is the third “murmuring.” The first was at Pi-hahiroth, on the appearance of the host of Pharaoh (Exodus 14:11-12); the second was at Marah, when the water proved undrinkable (Exodus 15:24); the third, in the wilderness of Sin, was brought about by no special occurrence—unless it were the exhaustion of the supplies of grain which had been brought out of Egypt—but seems to have resulted from a general dissatisfaction with the conditions of life in the wilderness, and with the prospects which lay before them.

Verse 3
(3) Would to God we had died.—Heb., Would that we had died. There is no mention of “God.”

By the hand of the Lord.—There is, perhaps, an allusion to the last of the plagues, “Would that we had not been spared, but had been smitten, as the Egyptians were! A sudden death would have been far better than a long and lingering one.” (Comp, Lamentations 4:9.)

When we did eat bread to the full.—The Israelites had been well fed in Egypt. They had been nourished upon flesh, fish, bread, and abundant vegetables, especially cucumbers, melons, leeks, onions, and garlick (Numbers 11:5). It was the habit of the Egyptians to feed well those whom they employed in forced labours (Herod. ii. 125), just as slave-owners commonly do their slaves. The remembrance of the past abundance intensified the pain felt at the present want.

To kill this whole assembly with hunger.—It is difficult to imagine that there could have been as yet any real danger of starvation. The cattle may have suffered considerably in the passage through the wilderness of Shur, but the bulk of it survived (Exodus 17:3), and there were lambs enough for the whole nation to observe a Passover a few months later at Sinai (Numbers 9:1-5). But it may well be that a considerable number of the Israelites had had no cattle; others may have lost what they had, or have consumed them. Want may have stared some in the face, and the nation generally may have come to see that the prospect before them was a dismal one. Even supposing that the desert was anciently four or five times as productive as it is now, it could not possibly have afforded sufficient pasturage to maintain such flocks and herds as would have been requisite to support on their milk and flesh a population of two millions. It may have been brought home to the people that their flocks and herds were rapidly diminishing, and they may have realised the danger that impended of ultimate starvation after the cattle was all gone.

Verse 4
(4) I will rain bread from heaven for you.—This first announcement at once suggests that the supply is to be supernatural. “Bread from heaven” was not simply “food out of the air” (Rosenmüller), but a celestial, that is, a Divine supply of their daily needs.

A certain rate every day.—Heb., a day’s meal each day—sufficient, that is, for the wants of himself and family for a day.

That I may prove them.—Human life is a probation. God proves and tries those most whom He takes to Himself for His “peculiar people,” and the trial is often by means of positive precepts, which are especially

Calculated to test the presence or absence of a spirit of humble and unquestioning obedience. Our first parents were tested by a positive precept in Paradise; the family of Abraham were tested by a positive precept—circumcision on the eighth day; the Israelites were tested, both in the wilderness and afterwards throughout their career as a nation, by a number of positive precepts, whereof this concerning the manna was one. Christians are tested by positive precepts with respect to common worship, prayer, and sacraments—the object being in all cases to see whether men “will walk in God’s law or no.” Men are very apt to prefer their own inventions to the simple rule of following at once the letter and the spirit of God’s commandments.

Verse 5
(5) On the sixth day—i.e., the sixth day after the first giving of the manna (Kalisch). Although in Babylonia, from a time certainly earlier than the Exodus, a Sabbath was observed on the seventh, fourteenth, twenty-first, and twenty-eighth day of each month (Sayce: Records of the Past, vol. vii., pp. 157-167), yet we have no evidence that the year was divided into weeks, much less that the several days of the week were known as the first, second, third, fourth, &c. In Egypt, the week of seven days was at this time unknown.

They shall prepare.—On the method of preparation see Numbers 11:8.

It shall be twice as much.—Some suppose this to be a command—“Ye shall gather twice as much;” but it is more natural to take it as an announcement of a fact—“You will find that what you have gathered turns out to be twice as much.” (So Kurtz, Kalisch, and Knobel.) A miraculous doubling of the quantity seems to be intended. (Comp. Exodus 16:22.)

Verse 6
(6) At even, then ye shall know . . . —The allusion is to the quails, which came up “at even,” and covered the camp. (See Exodus 16:12-13.)

Verse 7
(7) And in the morning, then ye shall see the glory of the Lord.—The reference here is to the manna, which “in the morning lay round about the host” (Exodus 16:13), not to the “appearance” of Exodus 16:10, which preceded the coming of the quails, and was not—as far as we are told—“in the morning.” The “glory of God” was strikingly revealed in a gift which was not transient, but secured permanently the subsistence of the people so long as it might be necessary for them to continue in the wilderness. (Comp. the parallelism of Exodus 16:8; Exodus 16:12.)

Verse 10
(10) The glory of the Lord appeared in the cloud.—The Hebrew, as at present pointed, has “in a cloud,” but there can be no reasonable doubt that the “pillar of the cloud” is meant. It was before this that they had been required to appear (Exodus 16:9), and from this almost certainly that some bright radiance was now made to stream forth. The object was at once to rebuke their murmurings, and to uphold the authority of Moses and Aaron.

Verse 13
(13) At even the quails came up.—The common quail (Tetrao coturnix) is very abundant in the East, and regularly migrates from Syria and Arabia in the autumn of the year for the purpose of wintering in Central Africa, whence it returns in immense masses in the spring (Schubert: Reise, vol. ii., p. 361). Exhausted after a long flight over the Red Sea, the flocks drop to the ground as soon as they reach the coast, and it is then easy either to take the birds with the hand or to kill them with sticks. Diodorus says that “the inhabitants of Arabia Petræa were wont to prepare long nets, and spread them near the coast for many furlongs, by which means they caught a great quantity of quails, which were in the habit of coming in from the sea” (ii. 60), The flesh of the quail is regarded as a delicacy throughout the East, though if too many are eaten it is said to be unwholesome.

The dew lay.—Literally, there was a lying of dew. A heavy fall seems to be meant.

Verse 14
(14) Was gone up—i.e., was drawn up by the heat of the sun.

A small round thing, as small as the hoar frost.—What the manna was has been much disputed. There are two natural substances, quite distinct, with which it has been compared, and by some persons identified. One is a deposit from the air, which falls indifferently on trees, stones, grass, &c, and is generally thick and sticky, like honey, but under certain circumstances is “concreted into small granular masses.” This bas been described by Aristotle (Hist. An., v. 22), Pliny (H. N., xi. 12), Avicenna(p. 212), Ǽlian (Hist. An., xv. 7), Shaw, Forskal, and others. It has been called ὰερόμελι or “air-honey” (Athen. Deipn, xi., p. 500). It is collected by the Arabs, and eaten with their unleavened cakes as a condiment. It so far resembles the manna that it comes with the dew, is spread upon the ground generally, and melts when the sun’s rays attain a certain power (Œdmann: Misc. Collect., vol. iv., p. 7). But it is never found in large quantities; it does not fall for more than two months in the year; and it is wholly unfit to serve as man’s principal food, being more like honey than anything else. The other substance is a gum which exudes from certain trees at certain seasons of the year, in consequence of the punctures made in their leaves by a small insect, the Coccus manniparus. It has been described at length by C. Niebuhr in his Description de l’ Arabie (pp. 128, 129); by Rauwolf (Travels, vol. I., p. 94); Gmelin (Travels through Russia to Persia, Part III., p. 28), and others. It is comparatively a dry substance, is readily shaken from the leaves, and consists of small yellowish – white grains, which are hard, and have been compared to coriander seed by moderns (Rauwolf, 50s.100). The name “manna” attaches in the East to this latter substance, which is employed both as a condiment, like the “air-honey,” and also as a laxative. The special points in which it differs from the manna of Scripture are its confinement to certain trees or bushes, its comparative permanency, for it “accumulates on the leaves” (Niebuhr, p. 129), and its unfitness for food. It has also, like the “air-honey,” only a short season—the months of July and August.

The manna of Scripture in certain respects resembles the one, and in certain other respects the other of these substances, but in its most important characteristics resembles neither, and is altogether sui generis. For (1) it was adapted to be men’s principal nourishment, and served the Israelites as such for forty years; (2) it was supplied in quantities far exceeding anything that is recorded of the natural substances compared with it; (3) it continued through the whole of the year; (4) for forty years it fell regularly for six nights following, and ceased upon the seventh night; (5) it “bred worms” if kept to a second day, when gathered on five days out of the six, but when gathered on the sixth day continued good throughout the seventh, and bred no worms. The manna of Scripture must therefore be regarded as a miraculous substance, created ad hoc, and not as a natural product. It pleased the Creator, however, to proceed on the lines of Nature, so to speak, and to assimilate His new to certain of His old creations.

Verse 15
(15) It is manna.—This is certainly a wrong translation. The words of the original, man hu, must either be rendered, as in the LXX. And the Vulg., “What is this ?” Or, as by Kimchi, Knobel, Gesenius, Kurtz, and others, “This is a gift.” It is against the former rendering that man does not mean “what” in Hebrew, but only in Chaldee, and that “what is this” would be a very strange name to give to a substance. Against the latter it may be said that neither is man found elsewhere in Hebrew in the sense of “a gift;” but it has that sense in Arabic; and in Hebrew manan is “to give.”

This is the bread—i.e., the promised bread. (See Exodus 16:4.)

Verse 16
(16) Every man according to his eating.—Comp. Exodus 12:4. Each man was to gather according to his immediate need and that of his family. No one was to seek to accumulate a store.

An omer-About three pints English.

For every man.—Literally, for every head. As families would average four members, each man would have to gather, on an average, six quarts. If even 500,000 men gathered this amount, the daily supply must have been 93,500 bushels.

His tents.—Heb., his tent.

Verse 18
(18) When they did mete it with an omer.—Each Israelite gathered what he supposed would be about an omer for each member of his family. Some naturally made an over, some an under estimate; but whatever the quantity collected, when it came to be measured in the camp, the result was always the same—there was found to be just an omer for each. This result can only have been miraculous.

Verse 19
(19) Let no man leave of it.—Moses must have been divinely instructed to issue this command. It was doubtless given in order that the Israelites might realise their absolute dependence upon God for food from day to day, and might so be habituated to complete trust and confidence in Him.

Verse 20
(20) It bred worms.—On the Sabbath it bred no worms (Exodus 16:24), so that we must view the result spoken of as a punishment for disobedience, not as produced naturally. Neither of the natural mannas is subject to any very rapid decomposition.

Verse 22
(22) On the sixth day they gathered twice as much.—See the third Note on Exodus 16:5.

The rulers . . . came and told Moses.—They were evidently surprised, and came to Moses for an explanation. Either he had not communicated to them the Divine announcement of Exodus 16:5, or they had failed to comprehend it.

Verse 23
(23) To morrow is the rest of the holy sabbath unto the Lord.—Heb., to morrow is a rest of a holy Sabbath to Jehovah. If the translation of the Authorised Version were correct, the previous institution of the Sabbath, and the knowledge, if not the observance, of it by the Israelites would be necessarily implied, since no otherwise would the double use of the article be intelligible. But in the Hebrew there is no article either here or in Exodus 16:25. The absence of the article indicates that it is a new thing which is announced—if not absolutely, at any rate to those to whom the announcement is made. Much, no doubt, may be said in favour of a primæval institution of the Sabbath (see the comment on Genesis 2:2-3); and its observance in a certain sense by the Babylonians (see the first Note on Exodus 16:5) is in favour of its having been known to the family of Abraham; but during the Egyptian oppression the continued observance would have been impossible, and the surprise of the elders, as well as the words of Moses, show that at this time the idea was, to the Israelites, practically a novelty.

Bake . . . Seethe.—These directions imply a very different substance from any of the natural forms of manna. The heavenly “gift” could be either made into a paste and baked, or converted into a porridge.

Verse 25
(25) To day is a sabbath.—That is to say, a rest By these words the Sabbath was either instituted, or re-instituted, and became thenceforth binding on the Israelites. Its essential character of a weekly “rest” was at once assigned to it—(1) by its name; (2) by God’s resting on it from His self-imposed task of giving the manna; and (3) by the rest which the absence of manna on the seventh day imposed on the people. Thus the way was prepared for the stringent law of Sabbath observance laid down in the fourth commandment.

Verse 28
(28) How long refuse ye to keep my commandments ?—The people had already broken one of the positive precepts with respect to the manna (see Exodus 16:20); now they broke another—in the spirit, at any rate—since they would have gathered had they found anything to gather. Thus they provoked God a second time; yet was He “so merciful, that He destroyed them not,” but “turned His anger away, and did not stir up all His wrath” (Psalms 78:38). Apparently He made allowance for the ordinance being a new one, to which they were not yet accustomed.

Verse 29
(29) Abide ye every man in his place.—Some Jews took this direction absolutely literally, and remained all the Sabbath Day in the position in which they found themselves at waking; but this slavish adherence to the letter was in general repudiated, and the command understood as having forbidden persons to leave the camp on the Sabbath. Hence the “Sabbath Day’s journey,” which was fixed at six stadia, because that was (traditionally) the extreme distance from the centre of the camp to its furthest boundary.

Verse 31
(31) Manna.—Rather, man. (See Note on Exodus 16:15.) “Manna” is a Greek form, first used by the LXX. translator of Numbers (Exodus 11:6-7; Exodus 11:9).

It was like coriander seed.—The appearance of the manna is compared above to hoar frost (Exodus 16:14); here, and in Numbers 11:7, to coriander seed. The former account describes its look as it lay on the ground, the latter its appearance after it was collected and brought in. The coriander seed is “a small round grain, of a whitish or yellowish grey.” In Numbers it is further said that the colour was that of bdellium, which is a whitish resin.

The taste of it was like wafers made with honey.—In Numbers the taste is compared to that of fresh oil (Numbers 11:8). The wafers or cakes used by the Egyptians, Greeks, and other ancient nations as offerings, were ordinarily composed of fine wheaten flour, oil, and honey. According to a Jewish tradition which finds a place in the Book of Wisdom (Exodus 16:20-21), the taste of the manna varied according to the wish of the eater, and “tempered itself to every man’s liking.”

Verses 32-35
(32-35) And Moses said . . . Fill an omer.—This narrative, which must belong to a later date than any other part of Exodus, since it assumes that the Tabernacle is set up (Exodus 16:34), seems to have been placed here on account of its subject-matter. The writer wishes to conclude the history of the manna, and has two further points to note concerning it: (1) the preservation of an omer of it as a perpetual memorial (Exodus 16:32-34); and (2) the fact of its continuance until the Israelites reached the borders of Canaan. The passage is probably an addition to the original “Book,” but contains nothing that may not have been written by Moses.

Verse 33
(33) Lay it up before the Lord.—Comp. Exodus 16:33, where Aaron is said to have “laid it up before the Testimony,” i.e., the Two Tables. According to the writer of the Epistle to the Hebrews, the Ark of the Covenant contained three things only—the tables, the pot of manna, and Aaron’s rod that budded (Hebrews 9:4). The deposit of the manna in so sacred a place may be accounted for by its typifying “the true bread from heaven” (John 6:32).

Verse 35
(35) The children of Israel did eat manna forty years.—Moses may have added this verse to the present chapter shortly before his death, when the manna had continued for thirty-nine years and nine months. He does not say that it had ceased to be given. We know that in fact it did not cease till the Jordan was crossed by the Israelites under Joshua, and Canaan was actually reached (Joshua 5:10-12).

Verse 36
(36) Now an omer.—The “omer” and the “ephah” were both of them Egyptian measures. One—the latter—continued in use among the Hebrews, at any rate, until the captivity (Ezekiel 45, 46); the other—the omer—fell out of use very early. Hence this parenthetic verse, which is exegetical of the word “omer,” and may have been added by the completer of Deuteronomy, or by some later editor—perhaps Ezra.
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Verse 1
XVII.

THE MURMURING AT REPHIDIM AND THE FIGHT WITH AMALEK.

(1) The children of Israel journeyed from the wilderness of Sin.—The route by which Rephidim was reached is very uncertain. From El Markha there are three modes of reaching the Wady Feiran, where Rephidim is placed by most critics. One route (the shortest) is from the northern part of El Markha by Wady Shellal and Wady Magharah, where there was an important Egyptian settlement. This the Israelites would probably have avoided. Another, from the central part of El Markha, leads through the Wady Seih Sidreh to Magharah, and would, therefore, have been equally inconvenient. The third is circuitous, but has the advantage of being very open, and therefore suitable for a vast host. It passes through the whole of El Markha, and then, skirting the mountain, enters Wady Feiran at its south-western extremity. The probability seems on the whole to be that the Israelites pursued this last route.

After their journeys.—We find from Numbers 33:12-13, that Rephidim was reached from the wilderness of Sin by three journeys—from Sin to Dophkah, from Dophkah to Alush, and from Alusb to Rephidim. The distance by the route which we have supposed the Israelites to have taken is about fifty miles.

Rephidim means rests, or resting-places, and is an appropriate name for the central part of the Wady Feiran—the most fertile spot in the whole peninsula, where there is usually abundant water, rich vegetation, and numerous palm-trees. (Lepsius, Tour from Thebes to Sinai, pp. 21, 37; Stanley, Sinai and Palestine, pp. 40, 41.) According to Dean Stanley, “the oldest known tradition of the peninsula” identifies Rephidim with Paran—the seat of an early bishopric—undoubtedly the same word with Feiran.

There was no water.—Though Feiran is usually watered by a copious stream, there have been occasions when the brook has been dried up. Graul found it dry in March, 1858. (Stanley, p. 40, Note 3.)

Verse 2
(2) The people did chide.—Water is scanty along the route by which we have supposed Rephidim to have been reached. Such a supply as the people may have brought with them from Elim would have been exhausted. They would have looked forward to Rephidim both for their immediate necessity and for replenishing their water-skins. They would be suffering both from thirst and disappointment. The needs of their children and their cattle (Exodus 17:3) would be an aggravation of their pain. They would see no hope in the future. Under the circumstances we cannot be surprised at their “chiding.” Nothing but a very lively faith, or an utter resignation to the will of God, could have made a people patient and submissive in such an extremity.

Give us water.—It was not faith that spoke in these words, but wrath. They had no belief that Moses could give them water, and “were almost ready to stone” him (Exodus 17:4).

Verse 3
(3) To kill us.—This was no exaggeration. Thirst kills as surely as hunger, and more quickly. Whole armies have died of it. (Herod. iii. 26.) Ships’ crews have perished of it on the ocean, with “water, water everywhere, and not a drop to drink.” Unless a supply could somehow or other have been provided speedily, the whole people must have been exterminated.

Verse 4
(4) They be almost ready to stone me.—Heb., Yet a little and they will stone me. On tumultuary stoning, see the second Note on Exodus 8:26.

Verse 5
(5) Go on before the people.—The people were probably in no condition to move. They were exhausted. with a long day’s march—weary, faint, nerveless. Moses and the elders, who probably journeyed on asses, would have more strength.

Take with thee of the elders—as witnesses. Each miracle had an educational value, and was designed to call forth, exercise, and so strengthen the faith of the people.

The rock in Horeb must necessarily designate some particular rock of the Horeb region already known to Moses during his previous stay in these parts. It cannot possibly, however, have been the traditional “rock of Moses” in the Seil Leja, under Ras Sufsafeh, since that rock is a long day’s journey from the site of Rephidim, near which the miracle must have been performed. (See Stanley, Sinai and Palestine, pp. 46-48.)

Verse 7
(7) Massah means trial, or temptation, being formed from the root used in Exodus 17:2 (“Wherefore do ye tempt the Lord ?”) It is the word translated by “trial” in Job 9:23, and by “temptation” in Deuteronomy 4:34; Deuteronomy 7:19; Deuteronomy 29:3, and Psalms 95:8.

Meribah means chiding, or quarrel, and is from the root rub, or rib, translated “chide” in Exodus 17:2, and rendered elsewhere generally by “strive,” or “contend.” The name Meribah was given also to the place where water was again produced miraculously by Moses striking the rock (Numbers 20:13.) It is this latter “Meribah” to which reference is made in Deuteronomy 33:8, and Psalms 81:7, and which is called by way of distinction in Deuteronomy 32:51, “Meribah-Kadesh.”

Verse 8
(8) Then came Amalek.—The Amalekites had not been previously (except in the anticipatory notice of Genesis 14:7) mentioned as a nation. Their name marks them for descendants of Amalek, the grandson of Esau (Genesis 36:12; Genesis 36:16); and it would seem that they early became the predominant people in the Sinaitic peninsula. Balaam speaks of them as “the first of the nations” (Numbers 24:20); and though we do lot meet with the name in the Egyptian records, yet it is probable that they were among the hostile nations whom we find constantly contending with the Egyptians upon their north-eastern frontier. Though Edomitesn they are always regarded as a distinct race, and one especially hostile to Israel (Exodus 17:16). Their present hostility was not altogether unprovoked. No doubt they regarded the Sinaitic region as their own, and as the most valuable portion of their territory, since it contained their summer and autumn pastures. During their absence in its more northern portion, where there was pasture for their flocks after the spring rains, a swarm of emigrants had occupied some of their best lands, and threatened to seize the remainder. Naturally, they would resent the occupation. They would not understand that it was only temporary. They would regard the Israelites as intruders, robbers, persons entitled to scant favour at their hands. Accordingly, they swooped upon them without mercy, attacked their rear as they were upon the march, cut off their stragglers, and slew many that were “feeble, faint, and weary” (Deuteronomy 25:17-18). They then encamped in their neighbourhood, with the design of renewing the struggle on the next day. It was under these circumstances that Moses had to make his arrangements.

Verse 9
(9) Moses said unto Joshua.—This is the first mention of Joshua. He was an Ephraimite, the son of a man called Nun, and the tenth in descent from Joseph (see Note on Exodus 6:16), in the prime of life—about 45 years old—and probably known as possessing military capacity. His actual name at the timo was Hoshea, which might have been viewed as a good omen, since the word meant “Saviour.” Moses afterwards changed his name to Jehoshua (Numbers 13:16), which became by contraction Joshua. We find him, later in Exodus, acting as Moses’ personal attendant, or “minister” (Numbers 24:13; Numbers 32:17; Numbers 33:11), accompanying him to the top of Sinai, and placed by him in charge of the first “Tabernacle.” Afterwards he, with Caleb, was the only one of the spies who brought back a true report of Canaan. (Numbers 14:6-9.) His choice as leader to succeed Moses resulted naturally from his antecedents, and is related in Numbers 27:18-23.

Choose us out men.—The weakness of Israel was in its unwieldy numbers. Moses saw this, and, after deciding that he was himself unfit for battle, and passing the command on to Joshua, made the one suggestion that a select body of troops should be employed against the assailants. The advice was good, and “Joshua did as Moses had said to him” (Exodus 17:10).

I will stand on the top of the hill.—A particular “hill” was no doubt meant—a “hill,” and not a mountain. But the exact scene of the battle is too uncertain to make it possible to fix on any one particular eminence.

Verse 10
(10) Moses, Aaron, and Hur went up.—Moses, we know, was eighty years of age (Exodus 7:7); Aaron was eighty-three; Hur, the grandfather of Bezaleel (Exodus 31:2), the architect of the Tabernacle, can scarcely have been less. Unfit for battle themselves, they felt it was by prayer and intercession that they could best help forward a good result, and so withdrew themselves from the actual conflict to a place where they could command it.

Hur.—According to Jewish tradition (Joseph., Ant. Jud., iii. 2, § 4) Hur was the husband of Miriam, and so the brother-in-law of Moses and Aaron. He was a descendant of Judah through Pharez and Hezron. (1 Chronicles 2:3-20.) Moses left him joint regent with Aaron When he ascended up into Sinai (Exodus 24:14).

Verse 11
(11) When Moses held up his hand . . . Israel prevailed, &c.—In order to teach the lesson of the value of intercessory prayer, God made the fortunes of the fight to vary according as Moses “held up his hand,” or allowed it to sink down. It is not probable that the Israelites were directly affected by the bodily movements of Moses, or indeed could discern them, but Moses, Aaron, and Hur were struck by the fact that the fluctuations in the battle coincided with the motions of Moses’ hands.

Verse 12
(12) Moses’ hands were heavy.—Moses writes with a clear remembrance of his feelings at the time. His hands, long stretched to heaven, grew weary, “heavy,” feeble; he could no longer raise them up, much less stretch them out, by his own muscular energy. They sank down, and dropped by his sides. If the battle was not to be lost, it was necessary to find some remedy. Apparently, Aaron and Hur bethought themselves of an effective remedy, none being suggested by Moses.

They took a stone.—Partly to give him a certain amount of rest, but, perhaps, mainly to enable them the better to sustain his hands. The fact is one of those “little” ones, which none but one engaged in the transactions would have been likely to have been acquainted with. (See “Introduction,” § 5)

Aaron and Hur stayed up his hands.—Left to himself, Moses had become exhausted both mentally and bodily, and when his hands dropped, had ceased to pray. Sustained physically by his two companions, his mind recovered itself, and was able to renew its supplications and continue them. The result was the victory.

Verse 14
I will utterly put out the remembrance of Amalek.—The extermination of Amalek, here prophesied, was afterwards laid as a positive command upon the Israelites (Deuteronomy 25:19), and was accomplished in part by Saul and David (1 Samuel 14:48; 1 Samuel 15:7; 1 Samuel 27:8; 1 Samuel 30:17; 2 Samuel 8:12), but finally and completely in the reign of Hezekiah (1 Chronicles 4:43). Amalek’s sin was, that after all the signs and wonders which had shown the Israelites to be God’s peculiar people, he braved God’s displeasure by attacking them (Deuteronomy 25:18). To this audacity and contempt of Jehovah’s power he added a cruel pitilessness, when he fell upon the rear of an almost unarmed host, at a time when they were “faint and weary.”

Verse 15
(15) Moses built an altar.—Primarily, no doubt, to sacrifice thank-offerings upon it, as an acknowledgment of the Divine mercy in giving Israel the victory. But secondarily as a memorial—a monument to commemorate Israel’s triumph.

And called the name of it Jehovah-nissi.—Jacob had named an altar “El-Elohe-Israel” (Genesis 33:20); but otherwise we do not find altars given special names. When an altar was built as a memorial, the purpose would be helped by a name, which would tend to keep the event commemorated in remembrance. Jehovah-nissi—“the Lord is my banner”—would tell to all who heard the word that here there had been a struggle, and that a people which worshipped Jehovah had been victorious. It is not clear that there is any reference to “the rod of God” (Exodus 17:9) as in any sense the “banner” under which Israel had fought. The banner is Jehovah Himself, under whose protection Israel had fought and conquered.

Verse 16
(16) Because the Lord hath sworn that the Lord will have war with Amalek.—Heb,, because (his) hand is against the throne of Jehovah, (there shall be) war to Jehovah with Amalek, &c. The Hebrew can scarcely be said to be “obscure.” It gives plainly enough the sense which our translators have placed in the margin. Amalek, by attacking Israel, had lifted up his hand against the throne of God, therefore would God war against him from generation to generation.

18 Chapter 18 

Verse 1
(1) The people want decisions which they can feel to have Divine sanction—they “come to him to enquire of God”—and the ruling of inferior judges would not be regarded by them as equally authoritative.

Verse 2
(2) He does not simply judge—i.e., decide the particular question brought before him; but he takes the opportunity to educate and instruct the people in delivering his judgments—he “makes them know the statutes of God and His laws”—he expounds principles and teaches morality. Both reasons were clearly of great weight, and constituted strong arguments in favour of his practice.

Verse 3
(3)Gershom.—See Note on Exodus 2:22.

Verse 4
(4) Eliezer.—Eliezer is supposed to have been the boy whom Zipporah circumcised in the wilderness (Exodus 4:25). He grew to manhood, and had a son, Rehabiah (1 Chronicles 23:17), whose descendants were in the time of David very numerous (1 Chronicles 23:17; and comp. 1 Chronicles 26:25-26). It is uncertain whether Moses gave him his name before parting from him, in allusion to his escape from the Pharaoh who “sought to slay him” (Exodus 2:15), or first named him on occasion of receiving him back, in allusion to his recent escape from the host which had been destroyed in the Red Sea.

Verse 5
(5) Where he encamped at the mount of God.—It is quite possible that “the mount of God” may be here used, in a broad sense, of the entire Sinaitic mountain-region, as “wilderness” is just before used in the broad sense of the infertile region between Egypt and Palestine. Or the movement described in Exodus 19:1-2 may have taken place before Jethro’s arrival, though not related until after it. We must bear in mind that Exodus was probably composed in detached portions, and arranged afterwards. The present chapter has every appearance of being one such detached portion.

Verse 7
(7) Moses went out . . . And did obeisance.—Oriental etiquette required the going forth to meet an honoured guest (Genesis 18:2; Genesis 19:1, &c). The obeisance was wholly voluntary, and marks the humility of Moses, who, now that he was the prince of his nation, might well have required Jethro to bow down to him.

And kissed him.—Kissing is a common form of salutation in the East, even between persons who are in no way related. Herodotus says of the Persians: “When they meet each other in the streets, you may know if the persons meeting are of equal rank by the following token: if they are, instead of speaking they kiss each other on the lips. In the case where one is a little inferior to the other, the kiss is given on the cheek” (Book i. 134). (Comp. 2 Samuel 15:5; 2 Samuel 19:39; 2 Samuel 20:9; Matthew 26:48-49; Acts 20:37, &c.; and for the continuance of the custom to the present day, see the collection of instances given in the article Kiss, in Smith’s Dictionary of the Bible, vol. ii., p. 46.)

They asked each other of their welfare.—Heb., wished peace to each other—exchanged, that is, the customary salutation, “Peace be with you.”

Verse 8
(8) Moses told . . . All.—Jethro had only heard previously a very imperfect account of the transactions. (See Note 2 on Exodus 18:1.) Moses now told him all the particulars.

Verse 10-11
(10, 11) Jethro said, Blessed be the Lord.—Heb., Jehovah. The Midianites, descendants of Abraham by Keturah, acknowledged the true God, and the Israelites could rightfully join with them in acts of worship. But it is scarcely likely that they knew God among themselves as “Jehovah.” Jethro, however, understanding Moses to speak of the supreme God under that designation, adopted it from him, blessed His name, and expressed his conviction that Jehovah was exalted above all other gods. The pure monotheism of later times scarcely existed as yet. The gods of the nations were supposed to be spiritual beings, really existent, and possessed of considerable power, though very far from omnipotent. (See Deuteronomy 32:16-17.)

Verse 11
(11) For in the thing . . . —Heb., even in the matter in which they dealt proudly against them. Jehovah’s superior power had been shown especially in the matter in which the Egyptians had dealt most proudly—viz., in pursuing the Israelites with an army when they had given them leave to depart, and attempting to re-capture or destroy them.

Verse 12
(12) Jethro . . . took a burnt offering and sacrifices for God.—Jethro had brought sacrifices with him, and now offered them in token of his thankfulness for God’s mercies towards himself and towards his kinsman. He occupied a position similar to that of Melchizedek (Genesis 14:18), holding a priesthood of the most primitive character, probably as patriarch of his tribe, its head by right of primogeniture. As Abraham acknowledged rightly the priesthood of Melchizedek (Genesis 14:19; Hebrews 7:2-9), so Moses and Aaron rightly acknowledged that of Jethro. They markedly indicated their acceptance of his priestly character by participation in the sacrificial meal, which, as a matter of course, followed his sacrifice. They “ate bread with Moses’ father in law” (or rather, brother-in-law) “before God.”

Verse 13
(13) On the morrow.—The day following Jethro’s arrival.

Moses sat to judge the people.—The office of prince, or ruler, was in early times regarded as including within it that of judge. Rulers in these ages were sometimes even called “judges,” as were those of Israel from Joshua to Samuel, and those of Carthage at a later date (suffetes). Ability to judge was thought to mark out a person as qualified for the kingly office (Herod. i. 97). Moses, it would seem, had, from the time that he became chief of his nation, undertaken the hearing of all complaints and the decision of all causes. He held court days from time to time, when the host was stationary, and judged all the cases that were brought before him. No causes were decided by any one else. Either it had not occurred to him that the duty might be discharged by deputy, or he had seen reasons against the adoption of such an arrangement. Perhaps he had thought his countrymen unfit as yet for the difficult task. At any rate, he had acted as sole judge, and had, no doubt, to discharge the duty pretty frequently. Knowing that there was much business on hand, he did not allow the visit of his near connection to interfere with his usual habits, but held his court just as if Jethro had not been there.

The people stood by Moses from the morning unto the evening.—So great was the number of causes, or so difficult were they of decision, that Moses was occupied the whole day in deciding them. Following the usual Oriental practice, he began early in the morning, and found himself compelled to continue until nightfall. It is not clear whether his “sessions” were always of this length, or whether on this occasion the ordinary time was exceeded. Some have suggested that the division of the Amalekite spoil would naturally have led to disputes, and so to complaints.

Verse 14
(14) Why sittest thou thyself alone?—The emphatic word is “alone.” Why dost thou not, Jethro means, devolve a part of the duty upon others?

Verse 15-16
(15, 16) Moses assigns two reasons for his conduct.

Verse 17
(17) The thing that thou doest is not good.—Weighty as the arguments were, they failed to convince Jethro. He brought forward counter-arguments. By continuing to act as hitherto, Moses would, in the first place, exhaust his own strength, and, secondly exhaust the patience of the people. His practice was un advisable, both on his own account and on theirs. To keep suitors waiting all day, and perhaps finally dismiss then without their turn having come, was not fair upon them.

Verse 19
(19) God shall be with thee.—Rather, may Go be with thee. May He give thee wisdom to direct the course aright.

Be thou for the people to God-ward.—Be the person, i.e., to bring before God whatever needs to be brought before Him. Continue both to act as representative of the people towards God, and as representative of God towards the people. Take all difficult causes to Him, and pronounce to the people His decision upon them. Be also the expounder to the people of God’s laws and ordinances; be their moral instructor, and the guide of their individual actions (Exodus 18:20). All this is quite compatible with the change which I am about to recommend to thee.

Verse 21
(21) Provide out of all the people able men.—This was the gist of Jethro’s advice. It seems somewhat surprising that it should have been needed. In Egypt, as in all other settled governments, while the king was the fountain of justice, it was customary for him to delegate the duty of hearing causes to officials of different ranks, who decided in this or that class of complaints. In Arabia a similar practice no doubt prevailed. Jethro himself had his subordinates, the head men of the various clans or families, who discharged judicial functions in “small matters,” and thereby greatly lightened the burthen which would otherwise have rested upon his shoulders. His advice to Moses was simply that he should adopt this generally established system—one which belongs to a very early period in the history of nations.

Jethro’s definition of “able men”—men, i.e., fitted to exercise the judicial office—is interesting. He requires them to be (1) God-fearing, (2) truthful, and (3) men of integrity. The second and third requirements would approve themselves to men of all times and countries. The first would generally be deemed superfluous. But it really lies at the root of all excellence of character, and is the point of greatest importance.

Rulers of thousands, and rulers of hundreds.—An organisation of the entire people on a decimal system is implied in the arrangement suggested. Such an organisation may not improbably have existed at the same in connection with the march and the encamping. See the Comment on Exodus 13:18.) Jethro thought that it might be utilised for judicial purposes. One an out of ten might be competent to judge in “small matters.” If either party were dissatisfied, there might be an appeal to the “ruler of fifty”—from him the “ruler of an hundred,” and then to the “ruler

Of a thousand.” In all ordinary disputes this would suffice, and the contest would not require to be carried further.

Verse 22
(22) At all seasons.—Not on occasional court days, as had been the custom of Moses, but day by day continually.

Every great matter they shall bring unto thee.—It must have been left to the judges themselves to decide what were “great” and what were “small matters.” Under ordinary circumstances, courts would be inclined to extend their jurisdiction, and take enlarged views of their competency; but the difficulties of desert life were such as to counteract this inclination, and induce men to contract, rather than widen, their responsibilities. When the wilderness life was ended, the judicial system of Jethro came to an end also, and a system at once simpler and more elastic was adopted.

Verse 23
(23) If thou shalt do this thing, and God command thee so.—A reference of the entire matter to God, before any final decision was made, is plainly indicated. Moses must have already had some mode of consulting God on any point which required to be settled, and obtaining an answer. Was it by the “Urim and Thummim”?

Thou shalt be able to endure.—Comp. Exodus 18:18, where the inability of Moses to endure, unless he made some change, was strongly asserted.

And all this people shall also go to their place in peace.—The people, i.e., will go on their way to Canaan peacefully and contentedly, without suffering the inconvenience to which they are now subject.

Verse 24-25
(24, 25) Moses hearkened.—The appointment of judges, according to Jethro’s advice, was not made until after the giving of the Law and the setting up of the Tabernacle. (See Deuteronomy 1:9-15.) In one particular Moses departed from the counsel given to him. Instead of directly choosing the “able men” himself, he left the selection to the people (Deuteronomy 1:13). And contented himself with investing the men chosen with their authority. Comp. the course taken by the apostolic college with respect to the first deacons (Acts 6:3-6).

Verse 27
(27) Moses let his father in law depart.—Heb. Moses dismissed his connection. The supposed identity of Hobab (Numbers 10:29; Judges 4:11) with Jethro seems precluded by this statement, for Hobab clearly remained with Moses till the close of the stay at Sinai, and Moses, instead of “dismissing” him, was most unwilling that he should depart.
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Verse 2
XIX.

THE MANIFESTATION OF GOD TO THE PEOPLE ON MOUNT SINAI.

(2) They were departed from Rephidim.—If Rephidim was where we have placed it, in the Wady Feiran, the march to “the wilderness of Sinai” (Er Rahah) must have been by the Wady Solaf, or the Wady esh Sheikh, or possibly by both. The distance by Wady Solaf is about eighteen, by Wady esh Sheikh about twenty-five miles. The wilderness of Sinai, now generally identified with Er Rahah, is a plain two miles long by half a mile wide, “enclosed between two precipitous mountain ranges of black and yellow granite, and having at its end the prodigious mountain block of Ras Sufsafeh” (Stanley, Sinai and Palestine, p. 74). It is nearly fiat, and covered at present with stunted tamarisk bushes. “No spot in the whole peninsula is so well supplied with water” (Our Work in Palestine, p. 268).

Israel camped before the mount.—On the capacity of the plain Er Rahah to receive the entire multitude, see Stanley (Sinai and Palestine, p. 42), and comp. The comment on Exodus 12:37-41. The Ras Sufsafeh is visible from every part of the plain.

Verse 3
(3) Moses went up unto God—i.e., ascended Sinai, where he expected that God would speak with him.

The Lord called unto him out of the mountain.—While he was still on his way, as it would seem, so that he was spared the toil of the ascent. God meets us half-way when we “arise and go” to Him.

Verse 4
(4) I bare you on eagles’ wings.—Comp. Deuteronomy 32:11, “As an eagle stirreth up her nest, fluttereth over her young, spreadeth abroad her wings, taketh them, beareth them upon her wings.” When its young are first fledged, the eagle is said to assist them in their flight by flying beneath them, so that they may settle upon its wings or back, if necessary. God means that He has bestowed upon His people the same tender and powerful care, has borne them up mightily when they might have fallen, supported their first flight as fledglings, and so saved them from disaster.

Brought you unto myself.—Not so much “brought you to my presence here on Sinai,” as “brought you out of Egypt and its corrupting influences (Joshua 24:14), and led you back to my pure worship and true religion.” That is spoken of as accomplished, whereof God had begun the accomplishment.

Verse 5
(5) A peculiar treasure.—The Hebrew sĕgullah is from a root, found in Chaldee, signifying “to earn,” or “acquire,” and means primarily some valuable possession, which the owner has got by his own exertions. (Comp. 1 Chronicles 29:3, where the English Version translates it by “mine own proper good.”) God views the Israelites as made His own by the long series of mighty works done for their deliverance, whereby He is sometimes said to have “redeemed” (Exodus 6:6; Exodus 15:13), or “purchased” them (Exodus 15:16). The word sĕgullah is here used for the first time. Later it be comes an epitheton usitatum of Israel. (See Deuteronomy 7:6; Deuteronomy 14:2; Deuteronomy 26:18; Psalms 135:4; Malachi 3:17; and comp. also Titus 2:14; 1Pe_2:9.)

Above all people: for all the earth is mine.—While claiming a peculiar right in Israel, God does not mean to separate Himself from the other nations, to cease to care for them, or give them up to their own devices. He is always “the Most High over all the earth” (Psalms 83:18), “a light to lighten the Gentiles,” one who “judges the people righteously, and governs all the nations upon earth” (Psalms 67:4). Israel’s prerogative does not rob them of their birthright. He is the favoured son; but they, too, “are, all of them, children of the Most High” (Psalms 82:6).

Verse 6
(6) A kingdom of priests.—All of them both “kings and priests unto God”—kings as lords over themselves, equals one to another, owing allegiance to God only—priests, as entitled to draw near to God in prayer without an intermediary, to bring Him their offerings, pay Him their vows, and hold communion with Him in heart and soul. The same privileges are declared by St. Peter (1 Peter 2:9) and St. John (Revelation 1:6) to belong to all Christians, who in this respect, as in so many others, are now “the Israel of God” (Galatians 6:16).

An holy nation.—It is not the duty of personal, but the privilege of official, holiness that is here intended. Each Israelite was to be as near to God, as fully entitled to approach Him, as the priests of other nations either were or thought themselves. Personal holiness was the natural and fitting outcome from this official holiness; but it is not here spoken of. God has, however, previously required it of Israel by the words “If ye will obey my voice indeed, and keep my covenant” (Exodus 19:5).

Verse 7
(7) Moses . . . Called for the elders-The “elders” formed the usual channel of communication between Moses and the people, reporting his words to them, and theirs to him. (See Exodus 4:21; Exodus 12:21; Exodus 17:5-6; Exodus 18:2; Exodus 24:14, &c.) On their position and authority, see Note on Exodus 3:16.

Before their faces.—This translation is a curious piece of literalism. Liphney, in the time of Moses, was a mere preposition, signifying “before.”

Verse 8
(8) All the people answered together.—There was no hesitation, no diversity of opinion, no self-distrust. In view of the great privileges offered to them, all were willing, nay, eager, to promise for themselves that “they would obey God’s voice indeed, and keep his covenant.” In the glow and warmth of their feelings the difficulty of perfect obedience did not occur to them.

Moses returned the words—i.e., “took them back,” “reported them.”

Verse 9
(9) And the Lord said . . . . —The first step in the great event of the formation of a covenant between God and Israel was completed by the people’s acceptance of God’s offer. The second step was now to be taken. The terms of the covenant must be declared, and it pleased God to declare them, or, at any rate, the most important and fundamental of them, in the hearing of the people. He therefore makes the announcement of His approaching manifestation of Himself, and proceeds to give directions connected with it to Moses.

Lo, I come unto thee in a thick cloud.—Heb., in the denseness of a cloud. Though God is light—nay, because He is light, clouds and darkness are round about Him (Psalms 97:2). Even when He reveals Himself. He still “dwells in the thick darkness” (2 Chronicles 6:1). It is absolutely necessary that He should be closely veiled when He draws near to men, for otherwise they could not endure for a moment “the brightness of His presence.” (See Exodus 40:35 :2 Chronicles 5:14; 2 Chronicles 7:2.) If even the light that remained on Moses’ face after converse with God required him thenceforth ordinarily to wear a veil before the people (Exodus 34:33-35), how much more needful must it be that God should cover His face when He condescends to converse with men! In the present case, it would seem to have been “the pillar of the cloud” that had guided Israel, which served Him for a covering, and out of which He spake to Moses and the people.

That the people may hear . . . and believe thee for ever.—God’s purpose in manifesting Himself to the people was twofold :—(1) To impress them with the awful sense of His presence, and through them, their descendants; (2) to make them more ready to submit to Moses, and “believe him for ever.” On the whole, it must be said that the purpose was accomplished. God has remained to the Israelites, for more than three millennia, an awful power, real, personal, tremendous. The Law of Moses, under whatever false interpretations, has remained the guide of their life. Though the living Moses was often resisted and contemned, the dead Moses has been reverenced and obeyed from his death to the present time. His laws are still accepted and professedly obeyed by the entire Jewish community.

Verse 10
(10) Go unto the people, and sanctify them.—The approaching manifestation required, above all things, that the people should be “sanctified.” Sanctification is twofold—outward and inward. The real essential preparation for approach to God is inward sanctification; but no external command can secure this. Moses was therefore instructed to issue directions for outward purification; and it was left to the spiritual insight of the people to perceive and recognise that such purity symbolised and required internal purification as its counterpart. The external purification was to consist in three things—(1) Ablution, or washing of the person; (2) washing of clothes; and (3) abstinence from sexual intercourse (Exodus 19:15).

Let them wash their clothes.—The Levitical law required the washing of clothes on many occasions (Leviticus 11:25; Leviticus 11:28; Leviticus 11:40; Leviticus 13:6; Leviticus 13:34; Leviticus 13:58; Leviticus 14:8-9; Leviticus 14:47; Leviticus 15:5-22, &c.) In connection with purification. The same idea prevailed in Egypt (Herod., 2:37), in Greece (Horn. Od., iv. 1. 759), and in Rome (Dollinger, Jew and Gentile, vol. ii., p. 82). It is a natural extension of the idea that ablution of the person cleanses, not from physical only, but from moral defilement.

Verse 11
(11) Against the third day.—There is no special “significance” in this mention of “the third day.” The important point is, that the purification was to continue through two entire days—one day not being sufficient. This taught the lesson that man’s defilement is, in the sight of God, very great.

The Lord will come down in the sight of all the people.—See the comment on Exodus 19:9.

Verse 12
(12) Thou shalt set bounds.—Here was another formal and mechanical direction, having for its object to deepen and intensify the lesson of God’s unapproachable majesty and holiness. Moses was required to “set bounds to the people,” i.e., to make a substantial fence between the camp and the base of Sinai, which should prevent both animals and men from coming in contact with the mountain. Modern travellers generally observe how abruptly the rocky precipice of Ras Sufsafeh rises from the plain in front of it, so that in many places it is quite possible to stand on the plain and yet touch the mountain. The idea that a line of natural mounds now to be seen near the base of Sinai represents the “bounds” of Moses (Stanley, Sinai and Palestine, p. 43) is unsatisfactory, since the “bounds” of Moses were most certainly artificial ones. It is, however, possible that his “bounds” may have followed the line of the natural barrier.

That ye go not up into the mount.—Unless it had been forbidden, there might have seemed to be no reason why pious Israelites might not have ascended the height, to draw near to God in prayer. It is a praiseworthy feeling which breathes in the words, “Nearer, my God, to thee;” but the nation was not fit for close approach.

Verse 13
(13) There shall not an hand touch it.—This translation gives an entirely wrong sense. The meaning is, beyond all doubt, “There shall not a hand touch him,” i.e., the transgressor. To stop him and seize him, another person must have transgressed the bounds, and so have repeated the act which was forbidden. This course was to be avoided, and punishment was to be inflicted on the transgressor by stoning him, or transfixing him with arrows, from within the barrier.

Whether it be beast or man.—Though beasts are innocent of wrong-doing, and are thus no proper objects of punishment, yet the law of God requires their slaughter in certain eases—e.g. (1) when they are dangerous (Exodus 21:28); (2) when they have become polluted (Leviticus 20:15); (3) When their owner’s sin is appropriately punished through their loss (Exodus 13:13). In the present case, it could only be through the culpable carelessness of an owner that a beast could get inside the barrier.

When the trumpet soundeth long.—Comp. Exodus 19:19.

They shall come up to the mount.—Rather, into the mount. The expression used is identical with that of the preceding verse, and there rendered “go up into the mount.” Thus the act forbidden in Exodus 19:12 is allowed in Exodus 19:13; it is not, however, allowed to the same persons. The word “they” (hêmah) in this present place is emphatic, and refers to certain privileged persons, as Moses and Aaron (Exodus 19:24), not to the people generally.

Verse 15
(15) Come not at your wives.—Comp. 1 Samuel 21:4-5 :1 Corinthians 7:5. It was the general sentiment of antiquity that a ceremonial uncleanness attached even to the chastest sexual connection. (Herod. I. 189, ii. 64; Hesiod. Op. et D., 11. 733-4: Tibull, Carni. ii. 1, 11. 11, 12; Porphyr., De Abstinentia, 4:7.) The Levitical law took the same view (Leviticus 15:18), as did the Indian law (Menu, v. 63), the Persian (Zendavesta, quoted by Bähr, Symbolik, vol. ii., p. 466), and the Mahometan (Koran, iv. 5).

Verses 16-20
(16-20) Thunders and lightnings, and a thick cloud.—Compare with this description that of Deut. (Deuteronomy 4:11-12), which is fuller in some respects:—“Ye came near and stood under the mountain; and the mountain burned with fire unto the midst of heaven, with darkness, clouds, and thick darkness. And the Lord spake unto you out of the fire: ye heard the voice of the words, but saw no similitude; only ye heard a voice.” The phenomena accumulated to impress the people seem to have been loud thunder, fierce flashes of lightning, a fire that streamed up from the mountain to the middle of the sky, dense volumes of smoke producing an awful and weird darkness, a trembling of the mountain as by a continuous earthquake, a sound like the blare of a trumpet loud and prolonged, and then finally a clear penetrating voice. So awful a manifestation has never been made at any other place or time, nor will be until the consummation of all things. To regard it as a mere “storm of thunder and lightning,” or as “an earthquake with volcanic eruptions,” is to miss altogether the meaning of the author, and to empty his narrative of all its natural significance.

The voice of the trumpet.—Heb., a voice of a trumpet. The trumpet’s blare is the signal of a herald calling attention to a proclamation about to be made. At the last day the coming of Christ is to be announced by “the trump of God” (1 Thessalonians 4:16). In the Apocalypse angels are often represented as sounding with trumpets (Revelation 8:7-8; Revelation 8:10; Revelation 8:12; Revelation 9:1; Revelation 9:14, &c.) when some great event is about to occur.

Verse 17
(17) Out of the camp.—An open space must have intervened between the camp and the “bounds.” Into this Moses led the representatives of the people, so bringing them as near to God as was permitted.

At the nether part of the mount.—In the plain directly in front of the Ras Sufsafeh, and almost under it.

Verse 18
(18) Mount Sinai was altogether on a smoke.—Heb., smoked, all of it. Some understand by this, “dense clouds, having the appearance of smoke.” But if “the mountain burned with fire,” as asserted (Deuteronomy 4:11), the smoke would be real.

The whole mount quaked greatly.—Comp. Psalms 68:8, “The earth shook, the heavens also dropped at the presence of God: even Sinai itself was moved at the presence of God.” The expression is more suitable to an earthquake than to the vibration sometimes produced by very violent thunder.

Verse 20
(20) On the top of the mount.—On the summit of the Ras Sufsafeh, not on the Jebel Musa, which is out of sight from the plain of Er Rahah.

Verse 21
(21) Lest they break through—i.e., force their way through the barrier which Moses had erected.

To gaze, and many of them perish.—Some might have perished by the execution of the orders given in Exodus 19:13. But the allusion is perhaps rather to such a heaven-sent plague as destroyed the men of Beth-shemesh to the number of 50,070 (1 Samuel 6:19).

Verses 21-25
GOD’S WARNING TO THE PEOPLE AGAINST A TOO NEAR APPROACH.

(21-25) Warning was given, as soon as God announced His intention of descending upon Sinai, that the people must not approach too near. “Bounds” were set, and the people required to keep within them. Actual contact with the mountain was forbidden under penalty of death (Exodus 19:12). It is evident from Exodus 19:23 that the command to “set bounds” had been obeyed, and a fence erected which it would have required some force to “break through;” nor can there be any doubt that Moses had promulgated the directions, which he had received from God, forbidding any approach to the mount, and threatening death to those who should “touch” it. Yet still it is evident from this concluding paragraph of the chapter (Exodus 19:21-25) that the first warning was insufficient. An intention to “break through, to gaze,” must have been entertained by many. To this intention the existing priesthood, whatever it was, were parties (Exodus 19:22). It always grates upon men’s feelings to be told that they are less holy than others; and we can easily understand that those who had hitherto acted as priests to the nation would resent their exclusion from “holy ground” to which the sons of Amram were about to be admitted. Even of the people there may have been many who participated in the feeling, and thought that Moses and Aaron were “taking too much upon them, seeing that the whole congregation” was holy. Hence, a further very stringent command was requisite, and Moses, having reached the summit, was sent down again from the top to the bottom in order to enjoin upon priests and people alike, in the most solemn possible way, the necessity of their observing the bounds set.

Verse 22
(22) The priests.—This has been called an anachronism, since the Levitical priesthood was not as yet instituted. But the Israelites, like all other ancient tribes or races, must have had priests long ere this, appointed upon one principle or another. It is a reasonable conjecture that hitherto the heads of families had exercised sacerdotal functions.

Break forth—i.e., punish in some open and manifest way. Compare the “breach” upon Uzzah (2 Samuel 6:8).

Verse 23
(23) The people cannot come up.—Moses probably means that they cannot do so unwittingly; he

Does not contemplate the case of an intentional trespass. But it was this which God knew to be contemplated, and was desirous of preventing.

Verse 24
(24) Away, get thee down.—He “with whom is no variableness, neither shadow of turning” (James 1:17) overrules the objection of Moses, and persists. The warning is required, and is to be given. Moses, submissive as usual, yields, and “goes down unto the people and speaks unto them.” The result is that no attempt to break through the barrier is made.
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Verse 1
XX.

THE TEN COMMANDMENTS.

(1) God spake.—It is distinctly stated in Deuteronomy that the Ten Commandments were spoken to “all the assembly of Israel,” by God, “out of the midst of the fire, of the cloud, and of the thick darkness, with a great voice” (Deuteronomy 5:22). It was not till after their delivery that the people entreated to be spared further communications of so awful a character. How the sounds were produced is a mystery unrevealed, and on which it is idle to speculate. Jehovah alone appears as the speaker in the Old Testament; in the New, we hear of the instrumentality of angels (Acts 7:53; Galatians 3:19; Hebrews 2:2).

All these words.—In Scripture the phrase used to designate the Ten Commandments is “the Ten Words” (Exodus 34:28; Deuteronomy 4:13; Deuteronomy 10:4). It has been universally recognised, both by the Jewish and Christian Churches, that they occupy an unique position among the utterances which constitute God’s revelation to man. Alone uttered publicly by God in the ears of the people, alone inscribed on stone by the finger of God Himself, alone, of all commands, deposited in the penetrale of worship—the Ark—they formed the germ and basis, the very pith and kernel of the covenant which God, through Moses, made with man, and which was to continue for above thirteen hundred years the exposition of His will to the human race. They enunciate a morality infinitely above that of all the then existing nations of the earth—nay, above that of the wisest of mankind to whom revelation was unknown. There is no compendium of morality in Confucianism, in Buddhism, in the religion of Zoroaster, or of Egypt, or of Greece or Rome, which can be put in competition with the Decalogue. Broad exceedingly (Psalms 119:96), yet searching and minute in its requirements; embracing the whole range of human duty, yet never vague or indeterminate; systematic, yet free from the hardness and narrowness commonly attaching to systems: the Decalogue has maintained and will always maintain itself, if not as an absolutely complete summary of human duty, yet as a summary which has never been superseded. When our Lord was asked what a man must do to inherit eternal life, He replied by a reference to the Decalogue: “Thou knowest the commandments” (Mark 10:19). When the Church would impress on her children their complete duty both to God and man, she requires them to be taught the “Ten Words.” When adult Christians are to be reminded, before coming to Holy Communion, of the necessity of self-examination and repentance, the same summary is read to them. It is an extraordinary testimony to the excellence of the compendium that, originating in Judaism, it has been maintained unchanged in a religious system so different from Judaism as Christianity.

Verse 2
(2) I am the Lord thy God.—The binding nature of commands upon the conscience depends upon the authority of the person who issues them. That there might be no dispute as to what the authority was in the case of the Decalogue, God prefaced the commands themselves by this distinct statement. By whomsoever they were communicated (see the first Note on Exodus 20:1), they were the commands of Jehovah Himself.

Which have brought thee out of the land of Egypt.—Thus exhibiting at once Almighty power and the tenderest compassion and care. God desires the obedience which springs from love, not fear.

Verse 3
(3) Thou shalt have no other gods before me.—Heb., There shalt be to thee no other god before me. The result is the same, whether we translate Elohim by “god” or “gods;” but the singular verb shows that the plural form of the name is a mere plural of dignity.

Before me—literally, before my face—means strictly, “side by side with me”—i.e., “in addition to me.” God does not suppose that the Israelites, after all that He had done for them, would discard Him, and substitute other gods in His place, but fears the syncretism which would unite His worship with that of other deities. All polytheisms were syncretic, and readily enlarged their pantheons, since, when once the principle of unity is departed from, whether the plurality be a little greater or a little less cannot much signify. The Egyptian religion seems to have adopted Ammon at a comparatively late period from Arabia; it took Bar, or Baal, Anta, or Anaïtis, Astaret, or Astarte, Reshpu, or Reseph, &c., from Syria, and it admitted Totuu from Ethiopia. Israel, in after-times, fell into the same error, and, without intending to apostatise from Jehovah, added on the worship of Baal, Ashtoreth, Moloch, Chemosh, Remphan, &c. It is this form of polytheism against which the first commandment is directed. It asserts the sole claim of Jehovah to our religious regards.

Verse 4
(4) Thou shalt not make unto thee any graven image.—The two main clauses of the second commandment are to be read together, so as to form one sentence: “Thou shalt not make to thee any graven image, &c., so as to worship it.” (See the explanation of Josephus, Ant. Jud., iii. 5, § 5: ‘ ο δεύτερος λó γος κελεύει μηδένος εἰκόνα ζώον ποιήσαντας προσκυνεῖν.) It was not until the days of Hebrew decline and degeneracy that a narrow literalism pressed the words into an absolute prohibition of the arts of painting and sculpture (Philo, De Oraculis, § 29). Moses himself sanctioned the cherubic forms above the mercy-seat, the brazen serpent, and the lilies and pomegranates of the golden candlestick. Solomon had lions on the steps of his throne, oxen under his “molten sea,” and palm-trees, flowers, and cherubim on the walls of the Temple, “within and without” (1 Kings 6:29). What the second commandment forbade was the worship of God under a material form. It asserted the spirituality of Jehovah. While in the rest of the ancient world there was scarcely a single nation or tribe which did not “make to itself” images of the gods, and regard the images themselves with superstitious veneration, in Judaism alone was this seductive practice disallowed. God would have no likeness made of Him, no representation that might cloud the conception of His entire separation from matter, His purely spiritual essence.

In heaven above . . . in the earth beneath . . . in the water under the earth.—Comp. Genesis 1:1-7. The triple division is regarded as embracing the whole material universe. In the Egyptian idolatry images of all three kinds were included.

Verse 5
(5) Nor serve them.—The idolatry of the ancient world was, practically, not a mere worship of celestial beings through material representations of them, but an actual culture of the images themselves, which were regarded as possessed of miraculous powers. “I myself,” says Arnobius, “not so very long ago, worshipped gods just taken out of the furnace, fresh from the anvil of the smith, ivory, paintings, stumps of trees swathed in bandages; and if I happened to cast my eyes on a polished stone smeared with olive oil, I made reverence to it, as if a power were present therein, and addressed myself in supplication for blessings to the senseless block” (Advers. Gentes, i. 29). “People pray,” says Seneca, “to the images of the gods, implore them on bended knees, sit or stand long days before them, throw them money, and sacrifice beasts to them, so treating them with deep respect” (Ap. Lactant., ii. 2).

A jealous God.—Not in the sense in which He was regarded as “jealous” by some of the Greeks, who supposed that success or eminence of any kind provoked Him (Herod. iii. 40, 125), but jealous of His own honour, one who will not see “His glory given to another” (Isaiah 42:8; Isaiah 48:11), or allow rivals to dispute His sole and absolute sovereignty. (Comp. Exodus 34:14; Deuteronomy 4:24; Deuteronomy 5:9; Deuteronomy 6:15; Joshua 24:19.)

Visiting the iniquity of the fathers upon the children.—It is a fact that, under God’s natural government of the world, the iniquity of fathers is visited upon their children. Diseases caused by vicious courses are transmitted. The parents’ extravagance leaves their children beggars. To be the son of a felon is to be heavily handicapped in the race of life. That this should be so is perhaps involved in “the nature of things”—at any rate, it is part of the scheme of Divine government by which the world is ordered. We all inherit countless disadvantages on account of our first parents’ sin. We each individually inherit special tendencies to this or that form of evil from the misconduct of our several progenitors. The knowledge that their sins will put their children at a disadvantage is calculated to check men in their evil courses more than almost anything else; and this check could not be removed without a sensible diminution of the restraints which withhold men from vice. Still, the penalty upon the children is not final or irreversible. Under whatever disadvantages they are born, they may struggle against them, and lead good lives, and place themselves, even in this world, on a level with those who were born under every favourable circumstance. It is needless to say that, as respects another world, their parents’ iniquities will not be visited on them. “Each man will bear his own burthen.” The soul that sinneth, it shall die. “The son shall not bear the iniquity of the father, neither shall the father bear the iniquity of the son; the righteousness of the righteous shall be upon him, and the wickedness of the wicked shall be upon him” (Ezekiel 18:20).

Verse 6
(6) Shewing mercy unto thousands.—Rather, to the thousandth generation, as is distinctly expressed in Deuteronomy 7:9. God’s mercy infinitely transcends His righteous anger. Sin is visited on three, or at most four, generations. Righteousness is remembered, and advantages descendants, for ever.

Verse 7
(7) Thou shalt not take the name of the Lord thy God in vain.—The Hebrew is ambiguous, as is to some extent the English translation. Most modern critics regard the phrase used as forbidding false swearing only; but some think that it forbids also “profane” or “vain swearing.” Our Lord’s comment in the Sermon on the Mount favours the view that false swearing alone was actually forbidden by the Law, since He proceeds to condemn profane swearing on His own authority: “But I say unto you” (Matthew 5:34). False swearing is among the greatest insults that man can offer to God, and, as being such, is naturally forbidden in the first table, which teaches us our duty to God. It is also destructive of civil society; and hence it is again forbidden in the second table (Exodus 20:16), which defines our duties to our neighbour. The laws of all organised States necessarily forbid it, and generally under a very severe penalty. The Jewish Law condemned the false witness to suffer the punishment which his evidence was calculated to inflict (Deuteronomy 19:19). The Egyptians visited perjury with death or mutilation. The Greeks were content to punish it with a heavy fine, and ultimately with the loss of civil rights. The Romans, in the more ancient times, inflicted the death penalty. It was generally believed, alike in Egypt, in Greece, and in Rome, that the anger of the gods was especially provoked by this crime, and that a Divine Nemesis pursued those who committed it, and made them suffer for their sin, either in their own person or in that of their posterity.

The Lord will not hold him guiltless.—Punishment will assuredly overtake the perjured man, if not in this life, then in another. Jehovah will vindicate His own honour.

Verse 8
(8) Remember the sabbath day.—It is pertinent to remark that this command is introduced differently from any other by the word “remember.” But we cannot, therefore, conclude that the Sabbath was a primitive institution, which the Israelites were bound to have held in perpetual remembrance, since the reference may be merely to the injunction recently given in connection with the gathering of the manna. (Exodus 16:23). The Sabbath had certainly been at that time solemnly instituted, if no earlier. (See Note on. Exodus 16:25.)

To keep it holy.—It had been already noted that the rest of the Sabbath was to be a “holy rest” (Exodus 16:23); but it is not quite clear what was intended by this. For the most part, the Law insists on abstinence from labour as the main element of Sabbath observance (Exodus 16:23-30; Exodus 20:9-11; Exodus 23:12; Exodus 34:21; Exodus 35:2-3; Deuteronomy 5:12-15, &c.); and it can scarcely be said to prescribe anything positive with respect to the religious employment of the day. That the morning and evening sacrifice were to be doubled might indeed suggest to a religiously-minded Israelite that his·own religious exercises and devotions should also be augmented; but the Law made no such requirement. His attendance at the morning and evening sacrifice was not required nor expected. No provision was made for his receiving religious teaching on the day; no special offerings were required from him upon it. The day became one of “languid bodily ease, relaxation, and luxury” to the bulk of the later Jews (Augustin. Enarr. in Psalms 91); but probably there were always some whom natural piety taught that, in the absence of their ordinary employments, it was intended they should devote themselves to prayer and communion with God—to meditation on “high and holy themes,” such as His mercies in past time, His character, attributes, revelations of Himself, government of the world, dealings with men and nations. Thus only could the day be really “kept holy,” with a positive, and not a mere negative, holiness.

Verse 9
(9) Six days shalt thou labour.—The form is certainly imperative; and it has been held that the fourth commandment is “not limited to a mere enactment respecting one day, but prescribes the due distribution of a week, and enforces the six days’ work as much as the seventh day’s rest” (Garden in Smith’s Dictionary of the Bible, vol. iii., p. 1068). But the work on the six days is really rather assumed as what will be than required as what must be; and the intention of the clause is prohibitory rather than mandatory—“thou shalt not work more than six days out of the seven.”

Verse 10
(10) But the seventh day is the sabbath of the Lord thy God.—Heb., But the seventh day (shall be) a sabbath to the Lord thy God—i.e., it shall be a day of holy rest from things worldly, and of devotion to things heavenly. (See Note 2 on Exodus 20:8.)

In it thou shalt not do any work.—This negative aspect of the Sabbath is further emphasised by particular prohibitions :—(1) The prohibition against gathering the manna on the Sabbath (Exodus 16:26); (2) the prohibition against lighting a fire (Exodus 35:3); (3) against gathering sticks (Numbers 15:35). Some exceptions were allowed, as the work of the Priests and Levites in the Temple on the Sabbath, attendance on and care of the sick, rescue of a beast that was in peril of its life, &c. (See Matthew 12:5; Matthew 12:11.) But the tendency was to press the negative aspect to an extreme, and to ignore the positive one. By the time of the Maccabees it had come to be considered unlawful to defend oneself against the attack of an enemy on the Sabbath (1 Maccabees 2:32-38 :2 Maccabees 5:25-26; 2 Maccabees 6:11; 2 Maccabees 15:1); and, though this extravagant view did not maintain its ground, yet at the time of our Lord’s ministry a rigour of observance was in vogue upon other points which exceeded the limits of reasonable exegesis. Our Lord’s practice was pointedly directed against the overstrained theory of Sabbath observance which was current in His day, and was clearly intended to vindicate for His disciples a liberty which ecclesiastical authority was disposed to deny them. There are parts of Christendom in which, even at the present day, a similar spirit prevails, and a similar vindication is needed.

Nor thy son, nor thy daughter.—The whole family was to partake in the Sabbatical rest. Labour was to cease, not to be devolved by the stronger on weaker members.

Thy manservant, nor thy maidservant.—The rest was to extend also to the domestics, who specially required it, since the heavier labours of the household had to be performed by them.

Thy cattle.—Labour can scarcely be exacted from cattle without man being also called upon to work. God, however, “careth for cattle,” even for their own sakes, and wills that the Sabbath rest be extended to them. “His mercy is over all His works,” and embraces the dumb unreasoning animals no less than His human creatures. (Comp. Genesis 8:1; Genesis 9:9-11; Exodus 9:19; Deuteronomy 25:4; Jonah 4:11.)

Verse 11
(11) For in six days the Lord made heaven and earth.—Comp. Genesis 2:2-3, and Exodus 31:17. It is not improbable that the work of creation was made to occupy six days because one day in seven is the appropriate proportion of rest to labour for such a being as man. God might have created all things on one day had He so pleased; but, having the institution of the Sabbath in view, He prefigured it by spreading His work over six days, and then resting on the seventh. His law of the Sabbath established a conformity between the method of His own working and that of His reasonable creatures, and taught men to look on work, not as an aimless, indefinite, incessant, weary round, but as leading on to an end, a rest, a fruition, a time for looking back, and seeing the result and rejoicing in it. Each Sabbath is such a time, and is a type and foretaste of that eternal “sabbatising” in another world which “remaineth for the people of God” (Hebrews 4:9). The secondary object of the institution of the Sabbath, assigned in Deuteronomy 5:15, is in no way incompatible with this primary one. The thought of God’s works in creation might well be associated in the mind of an. Israelite with the thought of His “wondrous works” in Egypt, and the recollection of the blessed peace and rest in which creation resulted, with the memory of the glad time of repose and refreshment which supervened upon the weary task work of the Egyptian bondage.

Verse 12
(12) Honour thy father and thy mother.—It is not a matter of much importance how we divide the commandments; nor is it historically certain how they were originally distributed between the two tables. But, practically, the view that the fifth commandment begins the second table, which lays down our duty towards our neighbours, is to be preferred for its convenience, though it trenches upon symmetrical arrangement. Of all our duties to our fellow-men, the first and most fundamental is our duty towards our parents, which lies at the root of all our social relations, and is the first of which we naturally become conscious. Honour, reverence, and obedience are due to parents from the position in which they stand to their children :—(1) As, in a certain sense, the authors of their being; (2) as their shelterers and nourishers; (3) as their protectors and educators, from whom they derive the foundation of their moral training and the first elements of their knowledge. Even among savages the obligations of children towards their parents are felt and acknowledged to a greater or a less extent; and there has never been a civilised community of whose moral code they have not formed an important part. In Egypt the duty of filial piety was strictly inculcated from a very early date (Lenormant, Histoire Ancienne, vol. i., pp. 342, 343), and a bad son forfeited the prospect of happiness in another life (ibid., pp. 513, 514). Confucianism bases all morality upon the parental and filial relation, and requires the most complete subjection, even of the grown-up son, to his father and mother. Greek ethics taught that the relation of children to their parents was parallel to that of men to God (Aristot. Eth. Nic. , § 5); and Rome made the absolute authority of the father the basis of its entire State system. The Divine legislation of Sinai is in full accord, here as elsewhere, with the voice of reason and conscience, affirming broadly the principles of parental authority and filial submission, but leaving the mode in which the principles should be carried out to the discretion of individuals or communities.

That thy days may be long upon the land.—The fifth commandment (as all allow) is “the first commandment with promise” (Ephesians 6:2); but the promise may be understood in two quite different senses. (1) It may be taken as guaranteeing national permanence to the people among whom filial respect and obedience is generally practised; or (2) it may be understood in the simpler and more literal sense of a pledge that obedient children shall, as a general rule, receive for their reward the blessing of long life. In favour of the former view have been urged the facts of Roman and Chinese permanence, together with the probability that Israel forfeited its possession of Canaan in consequence of persisting in the breach of this commandment. In favour of the latter may be adduced the application of the text by St. Paul (Ephesians 6:3), which is purely personal and not ethnic; and the exegesis of the Son of Sirach (Wisdom of Solomon 3:6), which is similar. It is also worthy of note that an Egyptian sage, who wrote long before Moses, declared it as the result of his experience that obedient sons did attain to a good old age in Egypt, and laid down the principle broadly, that “the son who attends to the words of his father will grow old in consequence” (Lenormant, Histoire Ancienne, vol. i., p. 342).

Verse 13
(13) Thou shalt not kill.—From the peculiar duties owed by children to their parents, the Divine legislator went on to lay down those general duties which men owe to their fellow-men. And of these the first is that of respecting their life. The security of life is the primary object of government; and it has been well said that men originally coalesced into States with a view to self-preservation (Arist., Pol. i. 1). All written codes forbid murder; and in communities which are without written codes an unwritten law condemns it. When God “set a mark upon Cain” (Genesis 4:15), He marked thereby His abhorrence of the murderer. The “seven precepts of Noah” included one which distinctly forbade the taking of human life (Genesis 9:6). In all countries and among all peoples, a natural instinct or an unwritten tradition placed murder among the worst of crimes, and made its penalty death. The Mosaic legislation on the point was differenced from others principally by the care it took to distinguish between actual murder, manslaughter (Exodus 21:13), death by misadventure (Numbers 35:23), and justifiable homicide (Exodus 22:2). Before, however, it made these distinctions, the great principle of the sanctity of human life required to be broadly laid down; and so the law was given in the widest possible terms—“Thou shalt not kill.” Exceptions were reserved till later.

Verse 14
(14) Thou shalt not commit adultery.—Next to the duty of respecting a man’s life is placed that of respecting his domestic peace and honour. Adultery is an invasion of the household, a destruction of the bond which unites the family, a dissolution of that contract which is the main basis of social order. It was forbidden by all civilised communities, and in uncivilised ones frequently punished with death. The Mosaic enactments on the subject are peculiar chiefly in the absolute equality on which they place the man and the woman. Adulterers are as hateful as adulteresses, and are as surely to be put to death (Leviticus 20:10; Deuteronomy 22:22-24, &c.). The man who acts treacherously against “the wife of his covenant” is as great a sinner as the woman who breaks the marriage bond (Malachi 2:14-16). There is “no respect of persons” and no respect of sexes with God.

Verse 15
(15) Thou shalt not steal.—Our third duty towards our neighbour is to respect his right to his property. The framers of Utopias, both ancient and modern, have imagined communities in which private property should not exist. But such a condition of things has never yet been realised in practice. In the laws of all known States private property has been recognised, and social order has been, in a great measure, based upon it. Here, again, law has but embodied natural instinct. The savage who hammers out a flint knife by repeated blows with a pebble, labouring long, and undergoing pain in the process, feels that the implement which he has made is his own, and that his right to it is indisputable. If he is deprived of it by force or fraud, he is wronged. The eighth commandment forbids this wrong, and requires us to respect the property of others no less than their person and their domestic peace and honour.

Verse 16
Verse 17
(17) Thou shalt not covet.—This command seems to have been added in order to teach the general principle that the Law of God is concerned, not with acts and words only, but with the thoughts of the heart. Rightly understood, the seventh and eighth commandments contain the tenth, which strikes at covetousness and lustful desire. (Comp. Matthew 5:27-28.) But ancient moralists did not usually recognise this; thought, unless carried out into acts, was regarded as “free;” no responsibility was considered to attach to it, and consequently no one felt it needful to control his thoughts or regulate them. It was therefore of importance that the Divine Law should distinctly assert a control over men’s thoughts and feelings, since they are the source of all that is evil in word and act; and true godliness consists in bringing “every thought into captivity to Christ” (2 Corinthians 10:5).

Verse 18
(18) And all the people saw the thunderings

—i.e., Perceived them. On the true character of the Sinaitic manifestation, see Note on Exodus 19:16-20.

They removed.—Moses had brought the representatives of the people as near to Sinai as possible—close to the foot of the great precipice of Ras Sufsâfeh (Exodus 19:17). The wide plain of Er-Rahah allowed of a removal to a considerable distance.

Verses 18-21
AT THE PEOPLE’S REQUEST, MOSES BECOMES THEIR INTERMEDIARY.

(18-21) The delivery of the Ten Commandments by a voice manifestly superhuman impressed the people with an awful fear. They felt the near contact with God to be more than they could bear. Even Moses was so deeply moved that he exclaimed, “I exceedingly fear and quake” (Hebrews 12:21). The people were still more afraid, and felt compelled to withdraw to a distance, beyond the sound of the terrible voice. From Deuteronomy we learn that they retired within their tents (Deuteronomy 5:30), having first sent a deputation to Moses, with a request that he would thenceforth act as their intermediary. It pleased God to assent to this proposal; and the remainder of the Law was communicated by God to Moses, and by Moses to the Israelites.

Verse 19
(19) Speak thou with us.—Comp. Deuteronomy 5:24-27, where the words of the people are reported at greater length :—“Behold, the Lord our God hath shewed us his glory and his greatness, and we have heard his voice out of the midst of the fire: we have seen this day that God doth talk with man, and he liveth. Now therefore why should we die? For this great fire will consume us: if we hear the voice of the Lord our God any more, then we shall die. For who is there of all flesh, that hath heard the voice of the living God speaking out of the midst of the fire, as we have, and lived? Go thou near, and hear all that the Lord our God shall say: and speak thou unto us all that the Lord our God shall speak unto thee; and we will hear it, and do it.”

Verse 20
(20) Moses said unto the people, Fear not.—God approved the people’s proposal, and directed that they should withdraw to their tents (Deuteronomy 5:28-30). Moses then “drew near” to Him, and entered into “the thick darkness where God was” (Exodus 20:21). It is worthy of notice that the same manifestation which repelled the people attracted Moses.

Verse 22
LAWS CONCERNING RELIGION.

(22) Ye have seen that I have talked with you from heaven.—It was important to identify the giver of the Book of the Covenant with the deliverer of the Ten Commandments, and accordingly this was done in the opening words of the Book.

Verses 22-26
THE BOOK OF THE COVENANT.

(22-26) In the remainder of Exodus 20, and in the three chapters which follow, we have a series of laws delivered by God to Moses, immediately after the delivery of the Decalogue, which constituted the second stage of the revelation, and stood midway between the first great enunciation of abstract principles in the Ten Commandments and the ultimate minute and complicated elaboration of rules to meet all cases which fills the three Books of Leviticus, Numbers, and Deuteronomy. This intermediate revelation appears to have been at once committed to writing, and in its written shape was known as “the Book of the Covenant “ (Exodus 24:7), and regarded with special veneration.

“The Book of the Covenant” is wanting in system and arrangement, but is not wholly unsystematic. It commences with some laws concerning the worship of God (Exodus 20:22-26), proceeds from the Divine to the human, and treats in its second section (Exodus 21:1-32) of “the rights of persons,” then concerns itself with “the rights of property” (Exodus 21:33 to Exodus 22:15), and, finally, winds up with “miscellaneous laws” (Exodus 22:16 to Exodus 23:19), partly on things Divine, partly on things human—the things Divine being reserved to the last, so that the end of the legislation is in close harmony with the beginning. Altogether, the enactments contained in the short space of three chapters are some seventy; and the “Book of the Covenant” is thus no mere tentative sketch; but a very wonderful condensation of the essence of all the more important matters which Moses afterwards put forth by Divine inspiration in the long space of nearly forty years.

Verse 23
(23) Ye shall not make with me gods of silver.—The expression “make with me” is unusual, but does not seem to have any peculiar force. Gods of silver and gods of gold are specially forbidden, because it was to idolatry of this kind that the Israelites were specially inclined. The golden calf is no isolated phenomenon. Molten images of gods, generally of silver, sometimes of gold, were objects of worship to Israel throughout the ages which preceded the Captivity. Jeroboam set up molten images at Dan and Bethel (Kings ; 2 Kings 17:16). Baal was worshipped under the semblance of a molten image (2 Chronicles 28:2) as were probably Ashtaroth, Chemosh, and Moloch. The animal worship of the Egyptians had no attractions for the Hebrews; they did not offer to images of stone or marble, like the Assyrians or the Greeks; much less was it their habit to “bow down to stocks,” like so many of the heathen nations around them. The “molten image,” generally completed by a certain amount of graving, was the form of idol which had most charms for them, and the more precious the material the more satisfied were they to worship it. (Comp. Isaiah 30:22; Isaiah 42:17; Jeremiah 10:14; Hosea 13:2, &c.). Occasionally indeed they overlaid wood or stone with plates of gold or silver, to produce an idol (Habakkuk 2:19); but such images were at once less common and held in less account.

Verse 24
(24) An altar of earth thou shalt make unto me.—The earliest altars were, naturally, either of earth, or of unhewn stones, gathered into a heap, since these could be constructed with little labour, and without tools. But, as civilisation advanced, more elaborate structures took the place of the primitive ones. It became usual to erect altars of hewn stone, adorned with carvings more or less rich, among which might often be introduced human and animal forms. We must understand the command here given, and that of Exodus 20:25, as intended to forbid structures of this latter kind, which, if allowed, might have led on to idolatry.

Thy burnt offerings and thy peace offerings.—Sacrifice began soon after Paradise was quitted (Genesis 4:3-4), and shortly became a universal practice. Noah offered sacrifice on leaving the ark (Genesis 8:20); and in the family of Abraham the rite was an established one (Genesis 12:7; Genesis 15:9; Genesis 22:7; Genesis 26:25; Genesis 31:54, &c.). Egyptians, Assyrians, Babylonians, Persians, Phœnicians, Greeks, Romans, Scythians, Celts, Germans, all equally regarded sacrifice as a main element of their religion; and if the Hebrews had not offered actual sacrifices during their oppression in Egypt, they had, at any rate, maintained the wish to offer them, and it was (primarily) for the purpose of sacrificing that they had quitted Egypt. The legislation assumes that they are acquainted with the difference between “burnt offerings and “peace offerings,” and desirous of offering both kinds.

Verse 25
(25) If thou wilt make me an altar of stone.—Among civilised nations altars were almost always of stone, which superseded earth, as more durable. God does not absolutely prohibit the employment of stone altars by the Israelites, who are found to use them upon certain occasions (Joshua 8:31; 1 Kings 18:32). He is content to forbid the shaping of the stones by an implement, that so they may not give rise to idolatry. (See Note on Exodus 20:24.)

Thou hast polluted it.—Nature is God’s handiwork, and, therefore, pure and holy. Man, by contact with it, imparts to it of his impurity. The altar, whereby sin was to be expiated, required to be free from all taint of human corruption. For the construction of the altar afterwards sanctioned, see the comment on Exodus 27:1.

Verse 26
(26) Neither shalt thou go up by steps unto mine altar.—When the dress of the priests had been so arranged that no exposure of the person was possible (verses 42, 43), this precept became unnecessary. Thus it would seem that Solomon’s altar had steps. (Compare 2 Chronicles 4:1 with Ezekiel 43:17.)
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Verse 1
XXI.

LAWS CONCERNING THE RIGHTS OF PERSONS.

(1) These are the judgments.—“The laws” (Knobel), “the rights” (Keil), “the rules which shall guide judicial decisions” (Pool). The paraphrase alone gives the full meaning.

Verse 2
(2) If thou buy an Hebrew servant.—Ancient society was founded upon slavery. “The ultimate elements of the household,” says Aristotle, “are the master and his slave, the husband and his wife, the father and his children” (Pol. i. 2, § 1). In any consideration of the rights of persons, those of the slave class naturally presented themselves first of all, since they were the most liable to infraction. Slaves might be either natives or foreigners. A Hebrew could become a slave—(1) through crime (Exodus 22:3); (2) through indebtedness (Leviticus 25:39); (3) through his father’s right to sell him (Nehemiah 5:5). Foreign slaves might be either prisoners taken in war, or persons bought of their owners (Leviticus 25:45). The rights of Hebrew slaves are here specially considered.

Six years shall he serve.—The Hebrew was not to be retained in slavery for a longer space than six years. If a jubilee year occurred before the end of the six years, then he regained his freedom earlier (Leviticus 25:39-41); but in no case could he be retained more than six years in the slave condition, except by his own consent, formally given (Exodus 21:5). This law was an enormous advance upon anything previously known in the slave legislation of the most civilised country, and stamps the Mosaic code at once as sympathising with the slave, and bent on ameliorating his lot. It has been thought strange by some that slavery was not now abrogated; but even Christianity, fifteen hundred years later, did not venture on so complete a social revolution.

Verse 3
(3) His wife shall go out with him.—The privilege of the married Hebrew slave was to attach also to his wife, if he was married when he became a slave. It further, no doubt, attached to his children.

Verse 4
(4) If his master have given him a wife.—If, however, the Hebrew slave, being previously unmarried, had been allowed by his master to take to wife one of his female slaves, then, when the husband claimed his freedom the wife could not claim hers. Both she and her children remained in the slave condition.

Verse 5
(5) And if.—Better, But if.

I love my master.—Under every system of slavery affection grows up between the slaves and a master who is indulgent to them. At Rome it was common for slaves to endure the severest torture rather than betray or accuse their owners. If a man has no rights, he is thankful for small mercies, and responds with warm feeling to those who treat him kindly. As the Hebrew form of slavery was of a mild type, masters being admonished to treat their slaves “not as bondservants, but as hired servants” (Leviticus 25:39-40), and, again, “not to rule over them with rigour” (Leviticus 25:46), there would naturally be frequent cases where the slave would not wish to “go out.” He might actually “love his master;” or he might value the security from want which attaches to the slave condition; or he might be unwilling to break up the family which, by his master’s favour, he had been allowed to create. For such cases some provision was necessary. It was made by the law here formulated (Exodus 21:5-6), which allowed the Hebrew slave, if he liked, to forfeit all claim to freedom, and take upon him permanently the condition of a bondman.

Verse 6
(6) His master shall bring him unto the judges.—A formal act was necessary. The State must sanction the passing of a citizen into the slave condition, and so the “judges” were called in. The change was to be made by a significant ceremony. In order to mark that henceforth the volunteer bondman became attached to the household, he was to be physically attached to the house by having an awl forced through his ear, and then driven into the door or door-post. Hence “opening the ear” became a synonym for assigning a man to the slave condition in perpetuity (Psalms 40:6). The word used for “judges” is ha-Elohim, “the gods,” or “the exalted ones,” which has the same sense in Exodus 22:8-9.

Verse 7
(7) If a man sell his daughter to be a maidservant.—The right of selling their children into slavery was regarded in ancient times as inherent in the patria potestas, and was practised largely by many nations (Herod. v. 6; Heyne, Opusc., vol. iv., p. 125). Among the Hebrews such sales were, comparatively speaking, rare; but still they occasionally took place, in consequence of extreme poverty (Nehemiah 5:5). Women sold in this way might claim their freedom at the end of six years if they chose (Deuteronomy 15:17); but if purchased to be wives, they received a further protection. If the intention were carried out, they were to be entitled to the status of wives during their whole lifetime, even though their husbands contracted further marriages (Exodus 21:10). If, instead of becoming the wife of her purchaser, a woman was made over by him to his son, she was to enjoy all the rights of a daughter (Exodus 21:9). If the purchaser declined to act in either of these two ways, he was compelled to take one of two other courses. Either he must get another Hebrew to discharge his obligation of marriage (Exodus 21:8), or he must return the maid intact to her father, without making any demand for the restitution of the purchase-money (Exodus 21:11). These provisions afforded a considerable protection to the slave-concubine, who might otherwise have been liable to grievous wrong and oppression.

Verse 8
(8) Who hath betrothed her to himself.—The reading is to be preferred which gives the opposite sense—“who hath not betrothed her;” and the meaning is, “If the man, after purchasing the woman to be his wife, finds that he does not like her, and refuses to go through the ceremony of betrothal”—

Then shall he let her be redeemed.—Heb., then let him cause her to be redeemed: i.e., let him provide some one to take his place, and carry out his contract, only taking care that the substitute be a Hebrew, and not one of “a strange nation,” since her father did not intend to have her wed a foreigner.

Verse 10
(10) If he take him another wife.—Polygamy is viewed as lawful in this passage, as elsewhere generally in the Mosaic Law, which did not venture to forbid, though to some extent discouraging it. The legislator was forced to allow many things to the Hebrews, “for the hardness of their hearts” (Matthew 19:8).

Her duty of marriage.—Rather, her right of cohabitation.

Verse 11
(11) These three—i.e., one of these three things: (1) Espouse her himself; (2) marry her to his son; or (3) transfer her, on the terms on which he received her, to another Hebrew.

Verses 12-14
(12-14) He that smiteth a man, so that he die.—Homicide had been broadly and generally forbidden in the sixth commandment. But something more was necessary. Laws are for the most part inoperative unless they are enforced by penalties; and for every case of homicide the same penalty would not be fitting. Accordingly we have here, first, the assignment of the death penalty for homicide of the first degree, i.e., murder; and secondly, the provision of a refuge for homicide of the second degree, i.e., manslaughter, or death by misadventure. The death penalty for murder had already received Divine sanction in the injunctions given to Noah (Genesis 9:6). Tradition, backed up by conscience, had made it an almost universal law. The Sinaitic legislation adopted the law into the national code, and lent it additional force by the proviso, which we know to have been carried out in practice (1 Kings 2:28-34), that the

Murderer was even to be torn from God’s altar, if he took refuge there.

Verse 13
(13) If a man lie not in wait, but God deliver him into his hand.—If, that is, without malice aforethought, a man happen upon his enemy, God’s providence bringing the two into contact without man’s contrivance, and the result is that one slay the other, then the law of the refuge or asylum shall come in. A place is to be provided whither the man-slayer may flee, and where he may be safe, at any rate until the cause is inquired into. Hitherto, throughout the East, it had been regarded as the duty of the next of kin to avenge homicide of whatever kind, and blood had been exacted for blood, however sudden, however provoked, however excusable had been the homicide. No right of asylum, so far as we know, had ever been established before. The Sinaitic legislation for the first time interposed the “city of refuge,” between the “avenger of blood” and his victim. It was for the elders of the city to see that the privilege was not abused. Where the case was doubtful, the man-slayer had to be remitted for trial to the elders of his own town (Numbers 35:22-25); where the elders considered his claim made out, he was entitled to protection.

Verse 14
(14) If a man come presumptuously.—Rather, if a man come maliciously, or with premeditation. (Vulg., de industria.)

Thou shalt take him from mine altar.—Comp. 1 Kings 2:28-34. In most parts of the ancient world a scruple was felt about putting criminals to death when once they had taken sanctuary, and those who did so were regarded as accursed (Herod. v. 71, 72; Thucyd. i. 126; Plut. Vit. Sol., § 12). The Mosaic Law regarded this scruple as a superstition, and refused to sanction it.

Verses 15-17
(15-17) And he that smiteth his father . . .-With homicide are conjoined some other offences, regarded as of a heinous character, and made punishable by death: viz. (1), striking a parent; (2) kidnapping; and (3) cursing a parent. The immediate sequence of these crimes upon murder, and their punishment by the same penalty, marks strongly God’s abhorrence of them. The parent is viewed as God’s representative, and to smite him is to offer God an insult in his person. To curse him implies, if possible, a greater want of reverence; and, since curses can only be effectual as appeals to God, it is an attempt to enlist God on our side against His representative. Kidnapping is a crime against the person only a very little short of murder, since it is to deprive a man of that which gives life its chief value—liberty. Many a man would prefer death to slavery; and to almost all the passing into the slave condition would be a calamity of the most terrible kind, Involving life-long misery. Its suddenness and unexpectedness, when the result of kidnapping, would augment its grievousness, and render it the most crushing of all misfortunes. Joseph’s history shows us how easy it was to sell a free man as a slave, and obtain his immediate removal into a distant country (Genesis 37:25-28). The Egyptian annals tell us of bloody wars carried on for kidnapping purposes (Lenormant, Histoire Ancienne, vol. i., pp. 423, 424). In the classical times and countries, the slaves offered for sale in the markets had usually been obtained in this way. The stringent law of the Mosaic code (Exodus 21:16) was greatly needed to check an atrocious crime very widely committed.

Verse 18
(18) With a stone, or with his fist.—Comp. The difference made under the English law between wounding with a sharp or a blunt instrument.

Verse 18-19
(18, 19) Severe assault, endangering life, but not actually taking it, is placed under the same head with homicide, as approaching to it, but is not to be punished in the same way. If death ensues in such a case, the crime is, of course, murder or manslaughter, according to the attendant circumstances; but if death does not ensue, it is aggravated assault only. In such cases punishment could not be inflicted by retaliation—the usual penalty under the Mosaic Law (Exodus 21:24-25)—without a risk of killing the man, which would have been an excessive punishment. The law therefore imposed a fine, which was to be fixed at such an amount as would at once compensate the sufferer for the loss of his time (Exodus 21:19), and defray the cost of his cure.

Verse 19
(19) If he rise again, and walk abroad upon his staff.—The charge of murder was not to be kept hanging over a man indefinitely. If the injured person recovered sufficiently to leave his bed, and get about by the help of a stick, the injurer was to pay his fine and be quit of his offence, whatever might happen afterwards.

Verse 20
(20) And if a man smite his servant.—The homicide hitherto considered has been that of freemen; but the Mosaic Law was not content to stop at this point. Unlike most other codes, it proceeded to forbid the homicide of slaves. Hitherto, throughout the East, and also in many parts of the West, slaves had been regarded as so absolutely their master’s property that he was entitled to do as he pleased with them. Now, for the first time—so far as we know—was the life of the slave protected. The exact extent of the protection is uncertain. According to the Talmud, the master who killed his slave was put to death; according to some modern Jews, as Kalisch, he had merely to pay a fine. In any case, the killing was an offence of which the law took cognisance. Later on it appears that even assaults on slaves, if they reached a certain intensity, were unlawful, and involved the slave’s compulsory emancipation (Exodus 21:26-27).

With a rod.—The usual instrument of punishment. It would follow, as a matter of course, that if a more dangerous implement was used the master was punished with equal, or greater, severity.

Verse 21
(21) If he continue a day or two, he shall not be punished.—Comp. the proviso with respect to freemen (Exodus 21:19). The notion is, that unless the death follows speedily it must be presumed not to have been intended; and this might be especially presumed in the case of a man killing his slave, since thereby he inflicted on himself a pecuniary loss.

Verse 22
(22) If men strive, and hurt a woman with child.—It is assumed that this hurt would probably take place through the interference of a pregnant wife in some strife wherein her husband was engaged. It would almost certainly be accidental.

And yet no mischief follow—i.e., no further mischief—nothing beyond the loss of the child.

Verse 22-23
(22, 23) Life for life, eye for eye.—It is a reasonable conjecture that the law of retaliation was much older than Moses, and accepted by him as tolerable rather than devised as rightful. The law itself was very widely spread. Traces of it are found in India, in Egypt, among the Greeks, and in the laws of the Twelve Tables. Aristotle says that the Pythagoreans approved it, and that it was believed to be the rule by which Rhadamanthus administered justice in the other world. There is, primâ facie, a semblance of exact rectitude and equality about it which captivates rude minds, and causes the adoption of the rule generally in an early condition of society. Theoretically, retaliation is the exactest and strictest justice; but in practice difficulties arise. How is the force of a blow to be measured? How are exactly similar burns and wounds to be inflicted? Is eye to be given for eye when the injurer is a one-eyed man? And, again, is it expedient for law to multiply the number of mutilated citizens in a community? Considerations of these kinds cause the rule to be discarded as soon as civilisation reaches a certain point, and tend generally to the substitution of a money compensation, to be paid to the injured party by the injurer. The present passage sanctioned the law of retaliation in principle, but authorised its enforcement in a single case only. In a later part of the Mosaic code the application was made universal (Leviticus 24:17-21; Deuteronomy 19:21).

Verses 22-25
(22-25) A personal injury peculiar to women—a hurt producing miscarriage—is here considered. The miscarriage might cost the woman her life, in which case the man who caused it was to suffer death (Exodus 21:23); or it might have no further ill result than the loss of the child. In this latter case the penalty was to be a fine, assessed by the husband with the consent of the judge (Exodus 21:22). The death penalty, where the woman died, is clearly excessive, and probably belongs to the pre-Mosaic legislation, which required “life for life” in every case.

Verse 26-27
(26, 27) The eye . . . Tooth.—An exception to the law of retaliation is here made. If the injurer is a free man and the injured person a slave, the marked social inequality of the parties would make exact retaliation an injustice. Is the slave, then, to be left without protection? By no means. As the legislation had already protected his life (Exodus 21:20), so it now protects him from permanent damage to his person. The master who inflicts any such permanent damage—from the least to the greatest—loses all property in his slave, and is bound at once to emancipate him. The loss of an eye is viewed as the greatest permanent injury to the person; the loss of a tooth as the least.

Verse 28
(28) The ox shall be surely stoned—i.e., he shall die the death of a murderer.

His flesh shall not be eaten.—An ox killed by stoning would not be bled in the usual way, and would be “unclean” food for Hebrews. According to the Rabbis, the flesh might not even be disposed of to the Gentiles, but had to be buried. If this were so, the object must have been to mark strongly that whatever creature took human life was accursed.

Verses 28-32
(28-32) Injuries to the person might arise either from man or from animals. Protection from both was needed. The law given to Noah (Genesis 9:5) had already laid it down that whenever a beast killed a man his life was to be forfeit. This law was now re-enacted, but with a further and very important proviso. If the animal had an owner, and the owner had reason to know that it was dangerous, then not only the beast, but the owner also was to be held guilty. He was to be liable to a process for murder (Exodus 21:29); but, with the consent of the aggrieved family, might pay a sum of money as compensation instead (Exodus 21:30). In the case of a slave, the sum was fixed at what was regarded as the standard price of a slave (Leviticus 25:44-46; Leviticus 27:3), viz., thirty silver shekels.

Verse 29
(29) His owner also shall be put to death.—It seems clear that under this law the representatives of the slain person might have exacted life for life; but probably they would in almost all cases have been ready to accept a compensation.

Verse 30
(30) Whatsoever is laid upon him.—Primarily, by the aggrieved relatives; but in the case of an exorbitant demand there was, no doubt, an appeal to the judges, who would then fix the amount.

Verse 33
(33) If a man shall open a pit.—Rather, uncover a well. The wells in the East commonly have covers, which are removed when water is drawn, and then replaced. If a man neglected to replace a cover, he was rightly answerable for any damage that might ensue. The case was the same if he dug a new well, and neglected to cover it over.

Verses 33-36
LAWS CONCERNING THE RIGHTS OF PROPERTY.

(33-36) The legislation slides from rights of persons to rights of property easily and without effort, by passing from the injuries which cattle cause to those which they suffer. They are injured (1) by the culpable laches of persons leaving their pits uncovered; (2) by hurts which one man’s cattle inflict upon another’s. Both kinds of loss have to be made good.

Verse 34
(34) The dead beast shall be his.—Having paid the full value of the live animal, the owner of the well was entitled to make what he could by the carcass.

Verse 35-36
(35-36) if one man’s ox hurt another’s.—Where no blame attached to the owner, the loss was to be equally shared. Where the dangerous character of the animal was, or ought to have been, known, the man whose ox was killed received its full value.
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Verse 1
(1) If a man shall steal an ox, or a sheep.—The flocks and herds of the Israelites constituted their principal property, and hence cattle-stealing is taken as the representative of theft in general.

And kill it, or sell it.—Plainly showing persistence and determination.

Five oxen . . . four sheep.—The principle of the variation is not clear. Perhaps the theft of an ox was regarded as involving more audacity, and so more guilt, in the thief.

Verses 1-4
XXII.

(1-4) Theft is here treated of with great brevity, only three kinds being distinguished—(1) Housebreaking; (2) stealing without conversion of the property; (3) stealing with conversion. The main principle of punishment laid down is the exaction from the offender o! Double (Exodus 22:4). When, however, there has been conversion of the property, the penalty is heavier, the return of four-fold in the case of a sheep, of five-fold in that of an ox (Exodus 22:1). Incidentally it is enacted that the burglar may be resisted by force (Exodus 22:2), and that to kill him shall be justifiable homicide; and further, it is laid down that a thief unable to make the legal restitution shall become a slave in order to pay his debt (Exodus 22:3).

Verse 2
(2) If a thief be found breaking up.—Rather, breaking in: i.e., making forcible entry into a dwelling-house. Most codes agree with the Mosaic in allowing the inmates of the house to resist such an attempt if made at night, and to shed the blood of the burglar, if necessary. He may be considered as having dissolved the “social compact,” and converted himself from a fellow-citizen into a public enemy. A murderous intent on his part may be suspected.

Verse 3
(3) If the sun be risen upon him.—In the daytime no violence is to be feared. The housebreaker seeks to avoid observation, and decamps if discovered. Moreover, assistance is readily obtainable, and thus there is no need of resorting to extreme measures. The English law makes exactly the same distinction as the Mosaic.

For he should make full restitution.—Heb., restoring, he shall restore. It is not quite clear whether he is to restore double; but so most commentators understand the passage.

If he have nothing.—Rather, if he have not enough. If he cannot make the full restitution of the preceding verse, then “he shall be sold for his theft.” He shall become the slave for the term of six years of the man whom he has robbed, and in that way pay his debt.

Verse 4
(4) If the theft be certainly found in his hand.—If he had not converted it, consumed it, or, if it were an animal, killed it, then, instead of the four-fold or five-fold restitution of Exodus 22:1, a restoration of double was to suffice.

Verse 5
(5) If a man shall cause a field . . . to be eaten.—On theft follows trespass, another injury to property. Two kinds of trespass alone are mentioned; but from these the principles to be followed in punishing trespass generally can be sufficiently made out. Accidental injury, such as that caused by fire extending from one man’s field into another’s, was to be simply compensated up to the amount of damage done; but voluntary injury, such as followed on the turning of beasts into a neighbour’s ground, was to be more than compensated. The amount of produce destroyed was to be exactly calculated, and then the injurer was to make good the full amount of his neighbour’s loss out of the best of his own produce.

Verse 6
(6) If fire break out, and catch in thorns.—In the East, as elsewhere—e.g., Italy (Virg. Georg., i. 84) and England—it is customary at certain seasons to burn the weeds and other refuse of a farm, which, is collected for the purpose into heaps, and then set on fire. Such fires may spread, especially in the dry East, if care be not taken, and cause extensive damage to the crops, or even the corn-heaps of a neighbour. The loss in such cases was to fall on the man who lit the fire.

Verse 7
(7) If a man shall deliver unto his neighbour money or stuff to keep.—The practice of making deposits of this kind was widespread among ancient communities, where there were no professional bankers or keepers of warehouses. The Greeks called such a deposit παρακαταθήκη. It was usually made in money, or at any rate in the precious metals. A refusal to restore the thing deposited was very rare, since a special nemesis was considered to punish such conduct (Herod, vii. 86). However, at Athens it was found necessary to have a peculiar form of action for the recovery of deposits ( παρακαταθήκης δίκη).

Verses 7-13
(7-13) Property deposited in the hands of another for safe keeping might be so easily embezzled by the trustee, or lost through his negligence, that some special laws were needed for its protection. Conversely the trustee required to be safe-guarded against incurring loss if the property intrusted to his care suffered damage or disappeared without fault of his. The Mosaic legislation provided for both cases. On the one hand, it required the trustee to exercise proper care, and made him answerable for the loss if a thing intrusted to him was stolen and the thief not found. Embezzlement it punished by requiring the trustee guilty of it to “pay double.” On the other hand, in doubtful cases it allowed the trustee to clear himself by an oath (Exodus 22:10), and in clear cases to give proof that the loss had happened through unavoidable accident (Exodus 22:12).

Verse 8
(8) To see whether he have put his hand.—Kalisch translates, to swear that he has not put his hand, and so the LXX. ( καὶ δμεῖται) and Vulg. (et jurabit quod non extenderit manum).

Verse 9
(9) For all manner of trespass.—Rather, in every case of fraud. The context limits the expression to cases of fraud, or alleged fraud, in connection with a deposit.

For ox, for ass, for sheep.—The deposit of animals is unknown in classical antiquity, but might well be the custom of a people whose wealth consisted in flocks and herds. In the wilderness small proprietors might have been glad to intrust their few animals to the herdsmen who guarded the flocks and herds of their wealthier neighbours.

Which another challengeth to be his.—The case is supposed of the trustee saying a thing is lost which the depositor declares he can identify, and show to be still in his (the trustee’s) possession.

The cause of both parties shall come before the judges.—This seems to mean that the challenge was to be made at the challenger’s risk. If he proved his point to the satisfaction of the judges, he was to recover double; if he failed, he was to forfeit double of what he had claimed.

Verse 10
(10) And it die, or be hurt, or driven away.—The animal might “die” naturally, or “be hurt” by a wild beast or a fall down the rocks, or “be driven away” by the marauding tribes of the desert. Both parties might be agreed on the fact of its disappearance; the dispute would be as to the mode of the disappearance. Here the trustee might bring proof, if he could (Exodus 22:13); if not, he might clear himself by an “oath of the Lord” (Exodus 22:11).

Verse 12
(12) If it be stolen from him, he shall make restitution.—It seems to have been considered that theft could have been prevented by proper care, but that hurts from wild beasts or accidents were not preventible.

Verse 13
(13) Let him bring it for witness.—This would not always be possible. Where it was not, the trustee could fall back on the oath.

Verse 14-15
(14, 15) Lending is a species of deposit; but for the benefit, not of the depositor, but of the man with whom the deposit is made. The obligation of the latter to keep intact and to return is therefore even more stringent than in the preceding case. Consequently, if the thing lent were lost or injured, however the loss was brought about, the borrower was justly called upon to make it good. The only exception was, when the lender was still in charge of what he lent, present with it, and able to keep guard over it.

Verse 15
(15) If it be a hired thing.—Letting out for hire is akin to lending; but still quite a different transaction. Damage to a thing hired was not to be made good by the hirer, since the risk of it might be considered to have formed part of the calculation upon which the amount of the hire was fixed.

Verse 16
(16) If a man entice a maid.—The seduction of a maiden is regarded more seriously in primitive than in more advanced communities. The father looked to receive a handsome sum ( ἕδνα) from the man to whom he consented to betroth his virgin daughter; and required compensation if his daughter’s eligibility as a wife was diminished. If the seducer were a person to whom he felt it a degradation to marry his daughter, he might exact from him such a sum as would be likely to induce another to wed her; if he was one whom he could accept as a son-in-law, he might compel him to re-establish his daughter’s status by marriage. It might be well if modern societies would imitate the Mosaic code on this point by some similar proviso.

He shall surely endow her—i.e., pay the customary sum to the father. See Deuteronomy 22:29, where the sum is fixed at fifty shekels of silver.

Verses 16-31
MISCELLANEOUS LAWS.

(16-31) The remainder of the chapter contains laws which it is impossible to bring under any general head or heads, and which can, therefore, only be regarded as miscellaneous. Moses may have recorded them in the order in which they were delivered to him; or have committed them to writing as they afterwards occurred to his memory.

Verse 17
(17) He shall pay money according to the dowry of virgins.—It is not stated what the amount was to be in this case; but probably it was more than in the other.

Verse 18
(18) Thou shalt not suffer a witch to live.—The word translated “witch” in this passage is the feminine singular of that rendered by “sorcerers” in Exodus 7:11, and means “a mutterer of charms.” The use of the feminine form can only be accounted for by supposing that, practically, witchcraft was at the time mainly professed by females. Whether “witches” had actual help from evil spirits, or only professed to work magical effects by their aid, the sin against God was the same. Jehovah was renounced, and a power other than His invoked and upheld. Witchcraft was as much rebellion against God as idolatry or blasphemy, and deserved the same punishment.

Verse 19
(19) The sin here denounced was common among the Canaanitish nations (Leviticus 18:24), and not unknown in Egypt (Herod. ii. 46). It was therefore necessary that God’s abhorrence of it should be distinctly declared to Israel.

Verse 20
(20) He that sacrificeth.—Sacrifice in this place represents worship generally, being its most essential act. Elsewhere the death-penalty is affixed to any acknowledgment of false gods (Deuteronomy 13:1-16).

Shall be utterly destroyed.—Heb., Shall be devoted, i.e., devoted to destruction.

Verse 21
(21) For ye were strangers.—Ye should, therefore, sympathise with “strangers;” not “vex them,” not “oppress them,” but “love them as yourselves” (Leviticus 19:34). The condition of foreigners in Israel is shown to have been more than tolerable by the examples of the Kenites (Judges 1:16; Judges 4:11); of Araunah the Jebusite (2 Samuel 24:18-24); of Uriah the Hittite (2 Samuel 23:39), Zelek the Ammonite (2 Samuel 23:37), and others.

Verses 21-24
(21-24) The juxtaposition of laws against oppression with three crimes of the deepest dye seems intended to indicate that oppression is among the sins which are most hateful in God’s sight. The lawgiver, however, does not say that it is to be punished capitally, nor, indeed, does he affix to it any legal penalty. Instead of so doing, he declares that God Himself will punish it “with the sword” (Exodus 22:24). Three classes of persons particularly liable to be oppressed are selected for mention—(1) Strangers, i.e., foreigners; (2) widows; and (3) orphans. Strangers have seldom been protected by any legislation, unless, indeed, they formed a class of permanent residents, like the Metœci at Athens. The law of civilised communities has generally afforded some protection to the orphan and the widow, particularly in respect of rights of property. The protection given is, however, very generally insufficient; and it is of the highest importance that it should be supplemented by an assured belief that, beyond all legal penalties there lies the Divine sentence of wrath and punishment, certain to fall upon every one who, careless of law and right, makes the stranger, the widow, or the orphan to suffer wrong at his hands.

Verse 23
(23) If thou afflict them in any wise, and they cry at all unto me.—Rather, If thou afflict them sore, and they cry earnestly unto me. On the transgression of the laws against oppression by the later Israelites, see Jeremiah 5:28; Jeremiah 7:6; Jeremiah 22:3; Jeremiah 22:17; Zech. 7:20; Malachi 3:5; Matthew 23:14, &c. The sword of the Babylonians and the sword of the Romans avenged the sufferers, according to the prophecy of Exodus 22:24.

Verse 25
(25) Usurer. . . . usury.—The Hebrew nûsheh and nĕshek have no sense of “excess” attached to them. They mean simply “interest,” and “the man who lends upon interest.”

Verses 25-27
(25-27) The Mosaic law of borrowing and lending was strange and peculiar. It was absolutely forbidden to exact any interest from those borrowers who were Israelites. The wording of the present passage, and of some others (Leviticus 25:35; Deuteronomy 15:7), construed strictly, prohibits interest only on loans to the poor; but, as in a primitive state of society only the poor wish to borrow, the qualifying expression lost its force, and to exact any interest of any Israelite was regarded as wrong. (See Psalms 15:5; Proverbs 28:8; Nehemiah 5:7; Nehemiah 5:11; Ezekiel 18:13; Ezekiel 22:12.) And some prohibitions, as Deuteronomy 23:19, were expressed in the most general terms. On the other hand, the lending of money upon interest to foreigners was distinctly allowed (Deuteronomy 23:20), and no limit placed upon the amount of interest that might be taken.

Verse 26-27
(26, 27) Thy neighbour’s raiment.—The simlah, or salmah, here translated “raiment,” was the large flowing outer raiment, elsewhere called beged, which was commonly of woollen, and corresponded to the abba of the modern Arabs. It was a warm wrapper, and has sometimes been compared to a Scotch plaid. The poor Israelite did not much want it by day; but needed it as a blanket by night—a practice known to many modern tribes of Arabs. The present passage forbids the retention of this garment as a pledge during the night, and seems to imply a continuous practice of pledging the simlah by day, and being allowed to Enjoy the use of it, nevertheless, as a nocturnal covering.

Verse 28
(28) Thou shalt not revile the gods.—The LXX. And Vulgate give the passage this sense; and so it was understood, or at any rate expounded, by Philo (De Vit. Mos. ii. 26) and Josephus (Ant. Jud. iv. 8, § 10), who boasted that the Jews abstained from reviling the gods of the nations. But the practice of the most pious Israelites in the best times was different (1 Kings 18:27; Psalms 115:4-8; Psalms 135:15-18; Isaiah 41:29; Isaiah 44:9-20; Jeremiah 10:11-15, &c.). The gods of the heathen were uniformly, and with the utmost scorn. “reviled.” It has been suggested that the true meaning of elohim in this place is “judges” (Rosenmüller, Zunz, Herxheimer); but to have that sense, the word requires the article. It is best, therefore, to translate by “God,” as is done by De Wette, Knobel, Keil, Kalisch, Canon Cook, &c., and to understand the entire passage as intended to connect the sin of cursing a ruler with that of reviling God, the ruler being regarded as God’s representative.

Verse 29
(29) The first of thy ripe fruits.—Heb., of thy fulness. “Firstfruits” were the spontaneous tribute of natural piety among almost all nations. They were called by the Greeks ἀπαρχαί, by the Romans primitive. Abel’s offering (Genesis 4:4) was one of the “firstlings of his flock,” and Cain’s probably one of firstfruits. In the present passage it is assumed that firstfruits are due, and the stress is laid upon offering them promptly, without “delay.” Delay would show a grudging spirit.

Of thy liquors.—As wine and oil. (Compare Nehemiah 10:37; Nehemiah 10:39.)

The firstborn of thy sons.—See the Note on Exodus 13:2; and on the means of redeeming firstborn sons, see Exodus 13:13, and Num. 17:15, 16.

Verse 30
(30) Thine oxen.—Rather, thy beeves. The word used is applied to horned cattle of either sex.

Seven days it shall be with his dam.—Compare Leviticus 22:27. The main object of forbidding sacrifice before the eighth day would appear to have beer-regard for the health and comfort of the mother, which needed the relief obtained by suckling its offspring. There may also have underlain the prohibition some reference to birth as an impure process. Compare the circumcision of the male child on the eighth day.

Verse 31
(31) Ye shall be holy men unto me.—Compare Exodus 19:6. The holiness really desired was holiness of heart and spirit. Outward ordinances could not effect this; but, to keep the thought perpetually before- men’s minds, a network of external obligations was devised, whereof a specimen is given in the law which follows. The flesh of an animal torn by a carnivorous beast would be doubly unclean: (1) By contact with the unclean carnivorous beast; and (2) through not having all the blood properly drained from it. It was therefore not to be eaten by a Hebrew.

Ye shall cast it to the dogs—i.e., ye shall do this rather than eat it. The flesh might probably be given, or even sold, to an alien. (Compare Deuteronomy 14:21.)
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Verse 1
(1) Thou shalt not raise a false report.—The LXX. and Vulg. Translate, “Thou shalt not receive a false report”—i.e., give it credit, accept it as true, and act upon it. This meaning accords well with the succeeding clause, which forbids our giving support to the false testimony of others. In both clauses the principle of the ninth commandment is extended from principals to accessories.

Verses 1-19
XXIII.

(1-19) The “miscellaneous laws” are here continued. From Exodus 23:1 to Exodus 23:9 no kind of sequence in the laws can be traced; from Exodus 23:10 to the first clause of Exodus 23:19 there is, on the contrary, a certain connection, since the laws enunciated are concerned with ceremonial observance. The closing law, however, is not ceremonial, but the prohibition of a practice considered to be cruel. On the whole, it may be said that The Book of the Covenant maintains its unsystematic character to the close. (See Note on Exodus 20:22-26.)

Verse 2
(2) Thou shalt not follow a multitude to do evil . . . —It is perhaps true that the offence especially condemned is joining with a majority in an unrighteous judgment; but the words of the precept extend much further than this, and forbid our being carried away by numbers or popularity in any case. Vox populi vox Dei is a favourite maxim with many, but Scripture nowhere sanctions it. Job boasts that he did not fear a great multitude (Job 31:34). David says that the “ten thousands of the people set themselves against him round about” (Psalms 3:6). The prophets had always the multitude against them. “Strait is the gate, and narrow is the way,” said our blessed Lord, “which leadeth unto life, and few there be that find it.” But ‘wide is the gate, and broad is the way, that leadeth to destruction, and many there be which go in thereat” Matthew 7:13-14). We must be prepared to face unpopularity if we would walk in accordance with the Law of God.

Verse 3
(3) Neither shalt thou countenance a poor man in his cause.—We must not “pervert judgment” either in favour of the rich or of the poor. Justice must hold her scales even, and be proof equally against a paltry fear of the rich and a weak compassion for the indigent. The cause alone is to be considered, not the persons. (Comp. Leviticus 19:15.)

Verse 4
(4) Thine enemy’s ox.—The general duty of stopping stray animals and restoring them to friendly owners, expressly taught in Deuteronomy 22:1-3, is here implied as if admitted on all hands. The legislator extends this duty to cases where the owner is our personal enemy. It was not generally recognised in antiquity that men’s enemies had any claims upon them. Cicero, indeed, says—“Sunt autem quædam officia etiam adversus eos servanda, a quibus injuriam aceeperis” (De Off. i. 11); but he stops short of enjoining active benevolence. Here and in Exodus 23:5 we have a sort of anticipation of Christianity—active kindness to an enemy being required, even when it costs us some trouble. The principle of friendliness is involved—the germ which in Christianity blossoms out into the precept, “Love your enemies.”

Verse 5
(5) If thou see the ass of him that hateth thee . . . —The sense is clear, but the words are greatly disputed. If a man sees his enemy’s ass prostrate under its burthen, he is to help to raise it up. In this case he owes a double duty—(1) to his enemy, and (2) to the suffering animal. Geddes’ emendation of ’azar for ’azab, in all the three places where the verb occurs, is the simplest and best of those suggested. The passage would then run: “If thou see the ass of him that hateth thee lying under his burthen, and wouldest forbear to help it, thou shalt surely help with him”—i.e., the owner.

Verse 6
(6) Thou shalt not wrest the judgment of thy poor.—If we are not to favour the poor man in a court of justice on account of his poverty (Exodus 23:3), much less are we to treat him with disfavour. (Comp. Deuteronomy 24:17; Deuteronomy 27:19; Jeremiah 5:28, &c.)

Verse 7
(7) Keep thee far from a false matter.—A false accusation seems to be intended. If we make one it may result in an innocent man’s death, and we shall be murderers; God will then assuredly hold us guilty.

Verse 8
(8) Thou shalt take no gift—i.e., no bribe. Corruption has been always rife in the East, and the pure administration of justice is almost unknown there. Signal punishments by wise rulers have sometimes checked the inveterate evil (Herod. v. 25). But it recurs again and again—“Naturam expellas furca, tarnen usque recurret.” According to Josephus (contr. Ap. ii. 27), the Jewish law punished with death the judge who took a bribe. But Hebrew judges seem practically to have been no better than Oriental judges generally. (See 1 Samuel 8:3; Psalms 26:10; Proverbs 17:23; Isaiah 1:23; Isaiah 5:23; Micah 3:9-11, &c.) The corrupt Administration of justice was one of the crying evils which provoked God’s judgments against His people, and led, in the first instance, to the Babylonian captivity, and afterwards to the Roman conquest.

Verse 9
(9) Thou shalt not oppress a stranger.—See Note on Exodus 22:21. The repetition of the law indicates the strong inclination of the Hebrew people to ill-use strangers, and the anxiety of the legislator to check their inclination.

Verse 10-11
CEREMONIAL LAWS.

(10, 11) Six years . . . the seventh year.—The Sabbatical year which is here commanded was an institution wholly unknown to any nation but the Hebrews. It is most extraordinary that any legislator should have been able to induce a people to accept such a law. Prima facie, it seemed, by forbidding productive industry during one year in seven, to diminish the wealth of the nation by one-seventh. But it is questionable whether, under a primitive agricultural system, when rotation of crops was unknown, the lying of the land fallow during one year in seven would not have been an economical benefit. There was no prohibition on labour other than in cultivation. The clearing away of weeds and thorns and stones was allowed, and may have been practised. After an early harvest of the self-sown crop, the greater part of the year may have been spent in this kind of industry. Still the enactment was no doubt unpopular: it checked the regular course of agriculture, and seemed to rob landowners of one-seventh of their natural gains. Accordingly, we find that it was very irregularly observed. Between the Exodus and the Captivity it had apparently been neglected seventy times (2 Chronicles 36:21), or more often than it had been kept. After the Captivity, however, the observance became regular, and classical writers notice the custom as one existing in their day (Tacit. Hist. v. 4). Julius Cæsar permitted it, and excused the Jews from paying tribute in the seventh year on its account (Joseph., Ant Jud. xiv. 10, § 6). The object of the law was threefold—(1) to test obedience; (2) to give an advantage to the poor and needy, to whom the crop of the seventh year belonged (Exodus 23:11); and (3) to allow an opportunity, once in seven years, for prolonged communion with God and increased religious observances. (See Deuteronomy 31:10-13.)

Verse 11
(11) That the poor of thy people may eat.—For fuller particulars see Leviticus 25:1-7. The owner was to have no larger part of the seventh year’s produce than any one else. He was to take his share with the hireling, the stranger, and even the cattle, which during this year were to browse where they pleased.

Thy vineyard . . . Thy oliveyard.—These would bear a full average produce, and the boon to the poor man would in these respects have been very considerable. Corn, wine, and oil were the staple commodities of Palestine (Deuteronomy 8:8; 2 Kings 18:32, &c.).

Verse 12
(12) The law of the weekly Sabbath is here repeated in conjunction with that of the Sabbatical year, to mark the intimate connection between the two, which were parts of one and the same system—a system which culminated in the Jubilee year (Leviticus 25:8-13). Nothing is added to the requirements of the fourth commandment; but the merciful intention of the Sabbath day is more fully brought out—it is to be kept in order that the cattle may rest, and the slave and stranger may be refreshed.

Verse 13
(13) Be circumspect.—Rather, take heed. The verb used is a very common one.

Make no mention of the name of other gods.—The Jewish commentators understand swearing by the name of other gods to be the thing here forbidden, and so the Vulg., “per nomen exterorum deorum non jurabitis.” But the words used reach far beyond this. Contempt for the “gods of the nations” was to be shown by ignoring their very names. They were not to be spoken of, unless by preachers in the way of warning, or by historians when the facts of history could not be otherwise set forth. Moses himself mentions Baal (Numbers 22:41), Baal-peor (Numbers 25:3; Numbers 25:5), Chemosh (Numbers 21:29), and Moloch (Leviticus 20:2-5; Leviticus 23:21).

Verses 14-17
(14-17) The first great festival—the Passover festival—had been already instituted (Exodus 12:3-20; Exodus 13:3-10). It pleased the Divine Legislator at this time to add to that festival two others, and to make all three equally obligatory. There is some reason to suppose that, in germ, the “feast of harvest” and the “feast of ingathering” already existed. All nations, from the earliest time to which history reaches back, had festival seasons of a religious character; and no seasons are more suitable for such festivities than the conclusion of the grain-harvest, and the final completion of the entire harvest of the year. At any rate, whatever the previous practice, these three festival-seasons were now laid down as essential parts of the Law, and continued—supplemented by two others—the national festivals so long as Israel was a nation. In other countries such seasons were more common. Herodotus says that the Egyptians had six great yearly festival-times (ii. 59); and in Greece and Rome there was never a month without some notable religious festivity. Such institutions exerted a political as well as a religious influence, and helped towards national unity. This was more especially the case when, as in the present instance, they were expressly made gatherings of the whole nation to a single centre. What the great Greek panegyries, Olympic, Pythian, &c., were to Hellas, that the three great annual gatherings to the place where God had fixed His name were to Israel—a means of drawing closer the national bond, and counteracting those separatist tendencies which a nation split into tribes almost necessarily developed.

Verse 15
(15) The feast of unleavened bread.—See the Notes on Exodus 12:15-20.

In the time appointed of the month Abib.—From the 14th day of the month Abib (or Nisan) to the 21st day. (See Exo. Xii. 18, .)

None shall appear before me empty.—Viewed religiously, the festivals were annual national thanks-givings for mercies received, both natural and miraculous—the first for the commencement of harvest and the deliverance out of Egypt; the second for the completion of the grain-harvest and the passage of the Red Sea; the third for the final gathering in of the fruits and the many mercies of the wilderness. At such seasons we must not “appear before God empty,” we must give Him not only “the salves of our lips,” but some substantial acknowledgment of His goodness towards us. The law here laid down with respect to the first feast is afterwards extended to the other two (Deuteronomy 16:16).

Verse 16
(16) The feast of harvest.—It was calculated that the grain-harvest would be completed fifty days after it had begun. On this fiftieth day (Pentecost) the second festival was to commence by the offering of two loaves made of the new wheat just gathered in. On the other offerings commanded, see Leviticus 23:18-20. The Law limited the feast to a single day—the “day of Pentecost”—but in practice it was early extended to two days, in order to cover a possible miscalculation as to the exact time.

The feast of ingathering.—Elsewhere commonly called “the feast of tabernacles” (Leviticus 23:34; Deuteronomy 16:13; Deuteronomy 16:16; Deuteronomy 31:10; 2 Chronicles 8:13; Ezra 3:4; Zechariah 14:16-19, &c.). Like the feast of unleavened bread, this lasted for a week. It corresponded to a certain extent with modern “harvest-homes,” but was more prolonged and of a more distinctly religious character. The time fixed for it was the week commencing with the fifteenth and terminating with the twenty-first of the month Tisri, corresponding to our October. The vintage and the olive-harvest had by that time been completed, and thanks were given for God’s bounties through the whole year. At the same time the sojourn in the wilderness was commemorated; and as a memorial of that time those who attended the feast dwelt during its continuance in booths made of branches of trees. (See Leviticus 23:40; Nehemiah 8:14-17.)

Verse 17
(17) Three times in the year.—The terms of this verse, as compared with Exodus 23:14, limit the observance of the three festivals to the males, but add the important requirement of personal attendance at a given place. By “all thy males” we must understand all of full age and not incapacitated by infirmity or illness.

Verse 18
(18) Thou shalt not offer the blood of my sacrifice with leavened bread.—Some regard this prohibition as extending to all sacrifices; but the majority of commentators limit it to the sacrifice of the Paschal lamb, which was the only sacrifice as yet expressly instituted by Jehovah. According to modern Jewish notions, leavened bread is permissible at the other feasts; at Pentecost it was commanded (Leviticus 23:17).

The fat of my sacrifice.—Rather (as in the Margin), the fat of my feast. The fat of the Paschal lambs was burnt on the altar with incense the same evening. Thus the whole lamb was consumed before the morning. As the Paschal lamb is καὶ ἐξοχήν, “my sacrifice,” so the Passover is “my feast.”

Verse 19
(19) The first of the firstfruits—i.e., the very first that ripen. There was a natural tendency to “delay” the offering (Exodus 22:29) until a considerable part of the harvest had been got in. True gratitude makes a return for benefits received as soon as it, can. “Bis dat qui cito dat.”

The house of the Lord. Comp. Exodus 34:26 and Deuteronomy 23:18. It is known to Moses that the “place which God will choose to put his name there” is to be a “house,” or “temple.”

Thou shalt not seethe a kid.—A fanciful exegesis connects the four precepts of Exodus 23:18-19 with the three feasts—the two of Exodus 23:18 with the Paschal festival, that concerning firstfruits in Exodus 23:19 with the feast of ingathering, and this concerning kids with the feast of tabernacles. To support this theory it is suggested that the command has reference to a superstitious practice customary at the close of the harvest—a kid being then boiled in its mother’s milk with magic rites, and the milk used to sprinkle plantations, fields, and gardens, in order to render them more productive the next year. But Deuteronomy 14:21, which attaches the precept to a list of unclean meats, is sufficient to show that the kid spoken of was boiled to be eaten. The best explanation of the passage is that of Bochart (Hierozoic. pt. 1, bk. 2, Exo. 52), that there was a sort of cruelty in making the milk of the mother, intended for the kid’s sustenance, the means of its destruction.

Verse 20
(20) I send an Angel before thee.—Kalisch considers Moses to have been the “angel” or “messenger;” others understand one of the created angelic host. But most commentators see in the promise the first mention of the “Angel of the Covenant,” who is reasonably identified with the Second Person of the Holy Trinity, the Eternal Son and Word of God. When the promise is retracted on account of the sin of the golden calf, it is in the words, “I will not go up with thee” (Exodus 33:3).

Verses 20-33
THE PROMISES OF GOD TO ISRAEL, IF THE COVENANT IS KEPT.

(20-33) The Book of the Covenant terminates, very appropriately, with a series of promises. God is “the rewarder of them that diligently seek him.” He chooses to “reward men after their works,” and to set before them “the recompense of the reward.” He “knows whereof we are made,” and by what motives we are influenced. Self-interest, the desire of our own good, is one of the strongest of them. If Israel will keep His covenant, they will enjoy the following blessings :—(1) The guidance and protection of His angel till Canaan is reached; (2) God’s help against their adversaries, who will, little by little, be driven out; (3) the ultimate possession of the entire country between the Mediterranean and the Red Sea on the one hand, the Desert and the Euphrates on the other; (4) a blessing upon their flocks and herds, which shall neither be barren nor cast their young; and (5) a blessing upon themselves, whereby they will escape sickness and enjoy a long term of life. All these advantages, however, are conditional upon obedience, and may be forfeited.

Verse 21
(21) My name is in him.—God and His Name are in Scripture almost convertible terms. He is never said to set His Name in a man.

Verse 22
(22) An adversary unto thine adversaries.—Rather, an afflictor of thy afflictors.

Verse 23
(23) I will cut them off.—Or, cut them down—i.e., make them cease to be nations, not exterminate them utterly. Jebusites, Hittites, and others continued to inhabit Canaan, and were probably absorbed ultimately into the Hebrew population, having become full proselytes.

Verse 24
(24) Nor do after their works.—The Canaanitish nations were not merely idolaters, they were corrupt, profligate, and depraved. All the abominations mentioned in Leviticus 18:6-23 were practised widely among them before they were dispossessed of their territory (Leviticus 18:24-30). No doubt the idolatry and the profligacy were closely connected, as among idolatrous nations generally; but it was for their profligacy rather than their idolatry that they were driven out. Thus it was necessary to warn Israel against both.

Thou shalt . . . quite break down their images.—Conquerors generally preserved the idols of the conquered nations as trophies of victory; to do so was forbidden to the Israelites. Idolatry had such a powerful and subtle attraction for them, that there was danger of their being seduced into it unless the entire apparatus of the idol-worship were destroyed and made away with. Hence the present injunctions, and others similar to them. (Comp. Exodus 34:13; Deuteronomy 7:5; &c.)

Verse 25
(25) He shall bless thy bread, and thy water—i.e., all the food, whether meat or drink, on which they subsisted. It is God’s blessing which makes food healthful to us.

Take sickness away.—Half the sicknesses from which men suffer are directly caused by sin, and would disappear if men led godly, righteous, and sober lives. Others, as plague and pestilence, are scourges sent by God to punish those who have offended Him. If Israel had walked in God’s ways, He would have preserved them from sicknesses of all kinds by a miraculous interposition. (Comp. Deuteronomy 7:15.)

Verse 26
(26) There shall nothing cast their young, nor be barren.—Abortions, untimely births, and barrenness, when they exceeded a certain average amount, were always reckoned in the ancient world among the signs of God’s disfavour, and special expiatory rites were devised for checking them. Conversely, when such misfortunes fell short of the ordinary average, God’s favour was presumed. The promises here made confirm man’s instinctive feeling.

The number of thy days I will fulfil.—Comp. Exodus 20:12. Long life is always regarded in Scripture as a blessing. (Comp. Psalms 55:23; Psalms 90:10; Job 5:26; Job 42:16-17; 1 Kings 3:11; Isaiah 65:20; Ephesians 6:3, &c.)

Verse 28
(28) I will send hornets.—Heb., the hornet. Comp. Joshua 24:12, where “the hornet” is said to have been sent. No doubt hornets might be so numerous as to become an intolerable plague, and induce a nation to quit its country and seek another (see Bochart, Hierozoic. iv. 13). But as we have no historical account of the kind in connection with the Canaanite races, the expression here used is scarcely to be taken literally. Probably the Egyptians are the hornets intended. It was they who, under Rameses III., broke the power of the Hittites and other nations of Palestine, while the Israelites were sojourners in the wilderness. Possibly the term was chosen in reference to the hieroglyphic sign for “king” in Egypt, which was the figure of a bee or wasp. The author of the Book of Wisdom seems, however, to have understood the expression literally (Wisdom of Solomon 12:8-9).

Verse 29
(29) The beast of the field.—Comp. 2 Kings 17:25-26, where we find that this result followed the deportation of the Samaritans by the Assyrians.

Verse 31
(31) Thy bounds.—Those whose highest notion of prophecy identifies it with advanced human foresight naturally object to Moses having foretold the vast extent of empire which did not take place till the days of David and Solomon. It is impossible, however, to understand this passage in any other way than as an assignment to Israel of the entire tract between the Desert, or “Wilderness of the Wanderings,” and the Euphrates on the one hand, the Mediterranean and the Red Sea on the other. “The River” (han-nahar) has no other meaning in the Pentateuch than “the Euphrates.” And this was exactly the extent to which the dominions of Israel reached under Solomon, as we see from the description in Kings and Chronicles (1 Kings 4:21; 1 Kings 4:24; 2 Chronicles 9:26). It had, according to Moses (Genesis 15:18), been already indicated with tolerable precision in the original promise made to Abraham.

Verse 32
(32) Thou shalt make no covenant with them—i.e., no treaty of peace; no arrangement by which one part of the land shall be thine and another theirs. (Comp. Exodus 34:12.)

Nor with their gods.—It was customary at the time for treaties between nations to contain an acknowledgment by each of the other’s gods. (See the treaty between Rameses II. And the Hittites in the Records of the Past, vol. iv., pp. 27-32.) Thus a treaty with a nation was a sort of treaty with its gods.

Verse 33
(33) They shall not dwell in thy land.—Individuals might remain if they became proselytes, as Urijah the Hittite, Araunah the Jebusite, &c.; and the Gibeonites remained en masse, but in a servile condition. What was forbidden was the co-existence of friendly but independent heathen communities with Israel within the limits of Canaan. This would have been a perpetual “snare” to the Israelites, and would have continually led them into idolatry; as we find that it did during the period of the early Judges. (See Judges 1:27-36; Judges 2:11-13; Judges 3:5-7.)
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Verse 1
XXIV.

THE RATIFICATION OF THE COVENANT.

(1) And he said.—We should have expected “And God said,” or “And Jehovah said.” The omission of the nominative is probably to be accounted for by the insertion into Exodus at this point of “the Book of the Covenant,” which was originally a distinct document. Exodus 24:1 of Exodus 24 probably followed originally on Exodus 20:21 of Exodus 20. The sequence of the words was then as follows: “And Moses drew near unto the thick darkness where God was. And he said unto Moses,” &c.

Come up.—The ascent of Aaron, Nadab, Abihu, and the seventy elders seems to have been commanded in order to give greater solemnity to the ratification of the covenant between God and Israel, which is the main subject of this section. Moses received instructions on the subject before descending, and no doubt was divinely guided in the steps which he took previously to ascending with them.

Nadab, and Abihu.—Aaron’s two elder sons. (See Exodus 6:23.)

Seventy of the elders.—These are not the “judges” of Exodus 18:21-26, who were not yet appointed (see Note on Exodus 18:24-25), but rather the heads of tribes and families who had exercised authority over the Israelites in Egypt, and through whom Moses had always communicated with the people. (See Exodus 3:16; Exodus 4:29; Exodus 12:21; Exodus 17:5-6.)

Verse 3
(3) Moses . . . told the people all the words of the Lord.—Moses gave them an outline of the legislation which he subsequently committed to writing (Exodus 24:4) and formed into “the Book of the Covenant” (Exodus 24:7). Its general purport and main heads were communicated, but probably not all its details. Otherwise it would scarcely have been necessary to read the contents of the book to them. The people willingly gave in their adhesion, feeling the laws to be “holy, just, and good,” and not yet knowing how difficult they would find it to render a perfect obedience.

Verse 4
(4) Moses wrote.—Comp. Exodus 17:14. The familiarity of Moses with writing is throughout presumed in the Pentateuch. One “learned in all the wisdom of the Egyptians” under the nineteenth dynasty could not well be ignorant of this ordinary Egyptian accomplishment.

Under the hill.—Heb., the mountain. The Ras Sufsafeh is intended.

Twelve pillars.—As the altar symbolised and indicated the presence of Jehovah, one party to the Covenant, so the twelve pillars—probably long stones set up on end (Genesis 28:18)—symbolised the presence of the twelve tribes, the other party. (For another instance of the employment of such symbolism see Joshua 4:3; Joshua 4:9; Joshua 4:20.)

Verse 5
(5) Young men . . . which offered burnt offerings.—It is to be noted that, even subsequently to the appointment of the Levitical priesthood, the acts of slaughtering the victims and arranging the flesh upon the altar were regarded as appropriately per formed by any Israelite (Leviticus 1:5-6; Leviticus 1:11-12, &c). The sprinkling of the blood and the lighting of the fire were the special sacrificial acts reserved to the priest (Leviticus 1:5; Leviticus 1:7; Leviticus 1:11; Leviticus 1:13). At this time, before the Levitical priest hood had been instituted, the sprinkling of the blood would seem to have been the sole act reserved. Young men were employed to slay the animals as best qualified by their strength to deal with them.

Burnt offerings . . . peace offerings.—Burnt offerings were at once expiatory and signs of self-dedication. Peace offerings were indications of man’s gratitude for mercies received. Both were now offered together, to mark (1) Israel’s thankfulness for being taken into covenant, and (2) Israel’s determination to consecrate itself wholly to the service of God.

Verse 6
(6) Put it in basons.—Reserving it for the purpose stated in Exodus 24:8.

Half of the blood he sprinkled on the altar.—This was the most essential part of every sacrifice—the act by which the victim, the representative of the offerer, was made over and delivered up to God. Usually all the blood was thus devoted; here there was need of some for another purpose.

Verse 7
(7) The book of the covenant—i.e., the book which he had written overnight, the collection of laws and promises which we have in Exodus 20:22 to Exodus 23:33.

In the audience of the people.—Heb., in the ears of the people.

And they said.—Having heard the ipsissima verba spoken by God to Moses, they repeated their previous acceptance (see Exodus 24:3), adding a general promise of obedience.

Verse 8
(8) And Moses took the blood, and sprinkled it . . . —Half of the blood had been sprinkled upon the altar, which symbolised Jehovah; the other half was now sprinkled upon the people, or rather upon their representatives—the elders and others who stood nearest to Moses. Thus the two parties to the covenant, sprinkled with the blood of the same sacrifices, were brought into sacramental union. Rites somewhat similar, involving blood communion, were common throughout the East in connection with covenants (Horn. Il. iii. 298, xix. 252; Herod. I. 74, iii. 8, iv. 70; Xen. Anab. ii. 2, § 9; Lucian. Toxar. 37; Pomp. Mel. ii. 1; Tac. Ann. xii. 47; &c), and were regarded as adding to their force and sacredness.

On the people.—It has been suggested (Abarbarnel) that the blood was really sprinkled on the twelve pillars which represented the people; but the words used scarcely seem to admit of such an interpretation. The writer of the Epistle to the Hebrews understood the passage as declaring that the people were sprinkled (Hebrews 9:19).

Verse 9
(9) Then went up.—According to the ordinary ideas of the time, the ratification of the covenant was now complete, and nothing more was needed. It pleased God, however, to terminate the whole transaction by a closing scene of extraordinary grandeur, beauty, and spiritual significance. A sacrifice implied a sacrificial meal (Exodus 18:12). Moses understood that God, by summoning Aaron, Nadab, Abihu, and seventy of the elders into the mount (Exodus 24:1), had intended the sacrificial meal to be held there; and accordingly, as soon as he had sprinkled the people, ascended Sinai with the persons summoned, and had the feast prepared. A sacrificial meal was always regarded as a religious act—an act done “before God” (Exodus 18:12), involving communion with Him. God willed now to signalise this sacrificial feast above all others by making His presence not only felt but seen. As Moses, Aaron with his two sons, and the elders were engaged in the feast (Exodus 24:11), a vision of marvellous splendour broke upon them. “They saw the God of Israel” (Exodus 24:10). God showed Himself to them—not, as before, amid thunders and lightnings, and a thick cloud, and fire, and smoke, and earthquake (Exodus 19:16; Exodus 19:18), but in His loveliness (Song of Solomon 5:16) and His beauty, standing on pellucid sapphire, blue as the blue of heaven. They “saw God,” and were neither hurt nor even terrified; they could, while seeing Him, still eat and drink—they felt themselves like guests at His board, as if He were banqueting with them. So was impressed upon them the mild and sweet relation into which they were brought towards God by covenant—a covenant made, and not yet infringed. The gentle, lovely, attractive side of God’s character was shewn to them, instead of the awful and alarming one; and they were taught to look forward to a final state of bliss, in which God’s covenanted servants would dwell in His presence continually.

Verse 10
(10) They saw the God of Israel.—Probably, in human form, as Isaiah saw Him (Isaiah 6:1-5), and Ezekiel (Ezekiel 1:26), and even Nebuchadnezzar (Daniel 3:25). It is not of this appearance that Moses says: “Ye saw no similitude” (Deuteronomy 4:12). The appearance which they saw had “feet.”

A paved work of a sapphire stone.—Heb., a work of the clearness of sapphire. The “sapphire” (sappir) of the Pentateuch is probably lapis lazuli.

The body of heaven—i.e., “the very heaven,” or “the heaven itself.”

Verse 11
(11) The nobles.—The word used is an unusual one, but seems to designate the “elders” of Exodus 24:1; Exodus 24:9. It implies nobility of birth.

He laid not his hand—i.e., He in nowise hurt or injured them. The belief was general that a man could not see God and live (Genesis 32:30; Exodus 32:20; Judges 6:22-23, &c.). In one sense it was true—“No man hath seen the Father.” But the Son could reveal Himself under the Old Dispensation, as under the New, and not even cause terror by His presence. (See the last clause of the verse.)

Also they saw God.—Rather, they both saw God, and also did eat and drink. It is intended to express in the clearest way that the two facts were concurrent. As they feasted on the sacrificial meal, the vision of God was made manifest to them. It is impossible to doubt that we have here a precious forecast of the Christian’s highest privilege—the realisation of the presence of God in the sacred feast of the Holy Communion.

Verse 12
(12) Come up to me into the mount, and be there.—After the sacrificial meal, the seventy-four persons engaged in it had descended into the plain of Er-Rahah, and possibly spent some time there, before a second summons came to Moses. This time he was directed to ascend accompanied only by his minister, Joshua (Exodus 24:13), and was warned that his stay was to be a prolonged one in the words, “And be there.”

And I will give thee tables of stone . . . —It is remarkable that these are not expressly said, either here or in Exodus 31:18, to have contained the ten commandments. The fact, however, is distinctly stated in Deuteronomy 5:22; and with respect to the second tables, the same is affirmed in Exodus 34:28. The fiction of a double decalogue is thus precluded.

Verses 12-18
THE SECOND ASCENT OF MOSES INTO MOUNT SINAI.

(12-18) The great work still remained to be done. A series of laws had been laid down for the nation and accepted with unanimity (Exodus 24:3; Exodus 24:7). But “quid prosunt leges sine moribus?” It was necessary for the sustentation of the religious life of the people that a sacred polity should be instituted, a form of worship set up, and regulations established with regard to all the externals of religion—holy persons, holy places, rites, ceremonies, vestments, incense, consecration. Moses was directed to ascend into the mount, and hold prolonged communion with God, in order that he might learn the mind of God with respect to all these things. His prolonged stay for “forty days and forty nights” (Exodus 24:18) was necessary to give him a full and complete knowledge of all the details so elaborately set forth in Exodus 25-30, and again in Exodus 35-40, which thenceforth constituted the essentials of the external worship of Israel, whereby the minds and habits of the people were moulded and impressed in a far more efficacious way than could ever have been done by a mere set of abstract propositions, appealing only to the intellect. “Segnius irritant animum demissa per aures, Quam quœ sunt oculis subjecta fidelibus.” The Decalogue and the Book of the Covenant had no doubt a considerable share in forming the character of the Hebrew nation; but a larger share must be assigned to the ritual and ceremonial which Moses was now instructed to set up, and which forms the main subject of the remainder of the Book.

Verse 13
(13) Moses rose up, and his minister Joshua.—The close connection of Joshua with Moses is here, for the first time, indicated. His employment as a general against Amalek (Exodus 17:9-13) might have simply marked his military capacity; but from this point in the history it becomes apparent that he was Moses’ most trusted friend and assistant in all matters where there was need of confidential relations between the leader and his subordinates, and thus that he was to be his successor (see Exodus 32:17; Exodus 33:11; Numbers 13:8; Numbers 13:16; Numbers 27:18-23; Deuteronomy 34:9), since no other person stood in any such close association.

Moses went up into the mount of God.—Ascended, i.e., to the highest point of the mountain, whereof mention has been previously made; not, probably, to the Jebel Musa, but to the highest summit of the Ras Sufsafeh, upon which the cloud rested.

Verse 14
(14) He said unto the elders.—Moses understood that his stay in the mount was about to be a prolonged one (see Exodus 24:12). He therefore prudently determined to make arrangements for the government and direction of the people during his absence. Aaron his brother, and Hur, the father of Bezaleel, perhaps his brother- in-law, seemed to him the fittest persons to exercise authority over the people during his absence; and accordingly he named them as the persons to whom application was to be made under any circumstances of difficulty.

Here.—In the plain below the mountain. The injunction was that the camp should not be moved until Moses came down, however long he might be detained by the Divine colloquy.

Verse 15
(15) A cloud covered the mount.—Heb., the cloud—i.e., the cloud which had accompanied them from Succoth (Exodus 13:21-22).

Verse 16
(16) The seventh day he called unto Moses out of the midst of the cloud.—Moses, it is evident, would not enter the cloud without a positive summons. It pleased God to put off the summons for six days. Moses doubtless employed the time in such prayer and meditation as rendered him fit for near contact with Deity.

Verse 17
(17) The sight of the glory of the Lord.—To the Israelites in the plain below, the appearance on the top of the Ras Sufsafeh was “like devouring fire.” A light like that of a conflagration rested on the top of the Ras Sufsafeh all the time that Moses was away.

Verse 18
(18) Moses was in the mount forty days and forty nights.—During the whole of this time he took no food (Deuteronomy 9:9). Comp. The fast of Elijah (1 Kings 19:8), and that of our blessed Lord (Matthew 3:2). Modern imitations are in all probability impostures.
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Verse 2
XXV.

THE GIFTS WHICH MIGHT BE GIVEN FOR THE TABERNACLE AND THE PRIESTS’ DRESSES.

(2) Speak unto the children of Israel that they bring me an offering.—God, being about to command the construction of a dwelling for Himself, such as the circumstances of the case allowed, prefaced His directions concerning its materials and form by instructing Moses to invite the people to contribute from their stores, as an offering to Himself, the various substances which were suitable for the dwelling and its appurtenances. The erection of sanctuaries is one of the fittest occasions for man to shew his gratitude to God by giving to Him of His own, largely and liberally.

Of every man that giveth it willingly with his heart.—Heb., of every man whose heart impels him. Unless gifts come from the heart, they are an offence to God. He “loveth a cheerful giver.” When the time came, a noble and liberal spirit was not wanting. (See Exodus 35:21-29; Exodus 36:3-7.)

My offering.—Literally, my heave-offering. But the word seems to be intended in a generic sense.

Verse 3
(3) Gold, and silver, and brass.—The Israelites had brought out of Egypt (1) their ancestral wealth—the possessions of Abraham and the accumulations of Joseph, and (2) the rich gifts received from the Egyptians at the moment of their departure. They had added to their wealth by the plunder of the Amalekites. Thus they possessed a considerable store of the precious metals; and there is no difficulty in supposing that they furnished the gold needed for the tabernacle without seriously impoverishing themselves. The silver, which was of small amount comparatively, appears ultimately to have been furnished in another way (Exodus 30:12-16; Exodus 38:25-28) The brass, or rather bronze, for brass seems to have been unknown at this time, was small in amount (Exodus 38:29), and of no great value. It would have constituted no serious drain on the resources of the people.

Verse 4
(4) And blue, and purple, and scarlet.—The colours intended are probably a dark blue produced from indigo, which was the only blue known to the Egyptians, a purplish crimson derived from the murex trunculus, the main source of the “Tyrian dye” of the ancients, and a scarlet furnished by the coccus ilicis, or cochineal insect of the holm oak, which was largely employed in antiquity, though now superseded by the brighter tint obtained from the coccus cacti of Mexico. Linen yarn of the three colours mentioned seems to have been what the people were asked to furnish (Exodus 35:25; Exodus 39:1).

Fine linen—i.e., white thread spun from flax, which is found to be the material of almost all the Egyptian dresses, mummy cloths, and other undyed fabrics. It is of a yellowish white, soft, and wonderfully fine and delicate. (See Wilkinson in Rawlinson’s Herodotus, vol. ii., p. 233).

Goats’ hair.—The covering of an Arab tent is to this day almost always of goats’-hair. An excellent fabric is woven from the soft inner hair of the Syrian goat, and a coarse one from the outer coat of the animal. Yarn of goats’-hair was to be offered, that from it might be produced the first of the three outer coverings of the Tabernacle (Exodus 26:7-14).

Verse 5
(5) Rams’ skins dyed red.—North Africa has always been celebrated for the production of the best possible leather. Herodotus describes the manufacture of his own times (Hist. iv. 189). Even at the present day, we bind our best books in morocco. Brilliant colours always were, and still are, affected by the North African races, and their “red skins” have been famous in all ages. It is probable that the Israelites had brought with them many skins of this kind out of Egypt.

Badgers’ skins.—The badger is not a native of North Africa, nor of the Arabian desert; and the translation of the Hebrew takhash by “badger” is a very improbable conjecture. In Arabic, tukhash or dukhash is the name of a marine animal resembling the seal; or, perhaps it should rather be said, is applied with some vagueness to a number of sea-animals, as seals, dugongs, dolphins, sharks, and dog-fish. The skins here spoken of are probably those of some one or more of these animals. They formed the outer covering of the Tabernacle (Exodus 26:14).

Shittim wood.—That the shittah (plural, shittim) was a species of Acacia is now generally admitted.

It was certainly not the palm; and there are no trees in the Sinaitic region from which boards could be cut (see Exodus 26:15) except the palm and the acacia. The Sinaitic acacia (A. Seyal) is a “gnarled and thorny tree, somewhat like a solitary hawthorn in its habit and manner of growth, but much larger” (Tristram). At present it does not, in the Sinaitic region, grow to such a size as would admit of planks, ten cubits long by one and a half wide, being cut from it; but, according to Canon Tristram (Nat. Hist. Of the Bible, p. 392), it attains such a size in Palestine, and therefore may formerly have done so in Arabia. The wood is “hard and close-grained, of an orange colour with a darker heart, well adapted for cabinetwork.”

Verse 6
(6) Oil for the light.—It is assumed that the “sanctuary,” which is to be built (Exodus 25:8), will need to be lighted. Oil therefore is to be provided for the lighting. Later on (Exodus 27:20) it is laid down that the oil must be “pure olive oil beaten.”

Spices for anointing oil.—Rather, for the anointing oil. Here, again, there is an assumption that anointing oil will be needed, and that spices will be a necessary ingredient in such oil. We find afterwards that the Tabernacle itself, all its vessels, and the priests appointed to serve in it, had to be consecrated by anointing (Exodus 29:7; Exodus 29:36; Exodus 30:26-30). The particular spices to be mixed with the “anointing oil” are enumerated in Exodus 30:23-24.

And for sweet incense.—Rather, for the sweet incense—the incense, i.e., which would have to be burnt. (See Exodus 30:1-8; and for the composition of the incense, Exodus 30:34.)

Verse 7
(7) Onyx stones.—The Hebrew shoham is rendered here by “sard” (LXX.), “sardonyx” (Vulg. And Josephus), and “beryl” (Rosenmüller and others). In Job 28:16, the same word is rendered by the LXX. “onyx.” There is thus considerable doubt what stone is meant. Only three such stones seem to have been required as offerings, one for the high priest’s breast-plate (Exodus 28:20), and two for the shoulder- pieces of the ephod (Exodus 28:9-12).

Stones to be set in the ephod and in the breastplate.—Heb., stones of insertion for the ephod and for the breast-plate. The stones of the ephod were two only, both probably either onyx or sardonyx; those of the breast-plate were twelve in number, all different (Exodus 28:17-20).

Verse 8
THE SANCTUARY AND ITS CONTENTS.

(8) Let them make me a sanctuary.—The enumeration of the gifts (Exodus 25:3-7) has been subordinate to this. Hitherto Israel had had no place of worship, no structure dedicated to God. God now brings this state of things to an end, by requiring them to “make him a sanctuary.” In Egypt they had seen structures of vast size and extraordinary magnificence erected in every city for the worship of the Egyptian gods. They are now to have their own structure, their “holy place,” their “house of God.” As, however, they are still in a nomadic condition, without fixed abode, continually shifting their quarters, a building, in the ordinary sense of the word, would have been unsuitable. They must soon have quitted it or have foregone their hopes of Palestine. God therefore devised for them a structure in harmony with their condition—a “tent-temple”—modelled on the ordinary form of the better Oriental tents, but of the best materials and of an unusual size—yet still portable. It is this structure, with its contents and its adjuncts, which forms the main subject of the rest of the book of Exodus, and which is now minutely and elaborately described in six consecutive chapters (Exodus 25-30)

That I may dwell among them.—Compare Exodus 29:42-46; Exodus 40:34-38. Though God “dwelleth not in temples made with hands” (Acts 7:48), is not confined to them, cannot be comprehended within them, yet since it pleases Him to manifest Himself especially in such abodes, He may be well said to “dwell there” in a peculiar manner. His dwelling with Israel was not purely spiritual. From time to time He manifested Himself sensibly in the Holy of Holies, where He dwelt continually, and might be consulted by the temporal ruler of the nation.

Verse 9
(9) The pattern.—It has been maintained that God shewed to Moses (1) a material structure, furnished with material objects, as the model which he was to follow in making the Tabernacle and its appurtenances; (2) a pictorial representation of the whole; (3) a series of visions in which the forms were represented to the eye of the mind. The entire analogy of the Divine dealings is in favour of the last-mentioned view.

Verse 10
THE ARK.

(10) They shall make an ark.—Arôn, the word here rendered “ark,” is an entirely different word from that previously so translated in Genesis 6:14; Exodus 2:3, which is tebah. Arôn is properly a chest or coffer of small dimensions, used to contain money or other valuables (2 Kings 12:9-10; 2 Chronicles 25:8-11, &c.). In one place it is applied to a mummy-case (Genesis 1:26). Here it designates a wooden chest three feet nine inches long, two feet three inches broad, and two feet three inches deep. The primary object of the ark was to contain the two tables of stone, written with the finger of God, which Moses was to receive before he came down from the mount. (See Exodus 24:12, and comp. Exodus 20:16.) Sacred coffers were important parts of the furniture of temples in Egypt. They usually contained the image or emblem of some deity, and were constructed so as to be readily carried in processions.

Verse 11
(11) Thou shalt overlay it with pure gold.—It is possible, but scarcely probable, that gilding is intended. Gilding was well known in Egypt long before the time of Moses, and may have been within the artistic powers of some of the Hebrews. But it is a process requiring much apparatus, and less likely to have been practised in the desert than the far simpler one of overlaying with gold plates. Gold plate would also have been regarded as more suitable, because more valuable. It is the Jewish tradition that gold plates were employed.

crown of gold—i.e., a rim or border of gold, carried round the edge of the chest at the top. The object was probably to keep the kapporeth, or mercy-seat, in place.

Verse 12
(12) Four rings of gold.—Though the ark was not to be carried in procession, like Egyptian arks, yet it would have to be carried when the Israelites resumed their journeyings. The four rings were made to receive the two “staves” or poles by which the ark was to be borne at such times on the shoulders of the priests (Exodus 25:13-14).

In the four corners thereof.—Literally, at the four feet thereof. The rings were to be affixed, not at the four upper corners of the chest, but at the four bottom corners, in order that the ark, when carried on men’s shoulders, might be elevated above them, and so be in no danger of coming in contact with the bearers’ persons. The arrangement might seem to endanger the equilibrium of the ark when carried; but as Kalisch observes, “the smallness of the dimensions of the ark rendered its safe transportation, even with the rings at its feet, not impossible.”

Verse 15
(15) The staves . . . Shall not be taken from it.—The staves were to remain always in the rings, whether the ark was in motion or at rest, that there might never at any time be a necessity for touching the ark itself, or even the rings. He who touched the ark imperilled his life. (See 2 Samuel 6:6-7.)

Verse 16
(16) The testimony which I shall give thee.—The two tables of stone were called “the Testimony” (comp. Exodus 16:34), as being God’s witness against sin (Deuteronomy 31:26). As containing them, the ark was called “the ark of the testimony” (Exodus 25:22; Exodus 26:34; Exodus 30:6; Exodus 30:26, &c.; Numbers 4:5; Numbers 7:89; Joshua 4:16).

Verse 17
THE MERCY SEAT.

(17) A mercy seat.—Those critics to whom the idea of expiation is unsatisfactory, as Knobel and Gesenius, render kapporeth, the word here used, by “lid” or “cover.” Kaphar, it may be Admitted, has the physical meaning of “to cover” (Genesis 6:14); but kipper, the Piel form of the same verb, has never any other meaning than that of “covering,” or “expiating sins.” And kapporeth is not formed from kaphar, but from kipper. Hence the ἱλαστήριον of the LXX., the propitiatorium of the Vulg., and the “mercy seat” of the Authorised Version are correct translations. (Comp. 1 Chronicles 28:11, where the Holy of Holies is called beyth-hak-kapporeth, which is certainly not” the house of the cover,’ but “the house of expiation.”)

Of pure gold.—Not of shittim wood, overlaid with a plating of gold, but a solid mass of the pure metal. It has been calculated that the weight would be 750 lbs. Troy, and the value above £25,000 of our money. It was intended to show by this lavish outlay, that the “mercy seat” was that object in which the accessories of worship culminated, the crowning glory of the material tabernacle.

Verse 18
(18) Two cherubims.—“Cherubims,” or rather cherubim, had been known previously in one connection only—they had been the guardians of Eden when Adam and Eve were driven forth from it (Genesis 3:24). It is generally allowed that in that passage, as in most others where the word occurs, living beings, angels of God, are intended. But not all angels are cherubim. The cherubim constitute a select class, very near to God, very powerful, very resolute, highly fitted to act as guards. It is probably with this special reference that the cherubic figures were selected to be placed upon the mercy seat—they guarded the precious deposit of the two tables, towards which they looked (Exodus 25:20). The question as to the exact form of the figures is not very important; but it is one which has been discussed with great ingenuity and at great length. Some hold that the proper figure of a cherub is that of a bull or ox, and think that the cherubim of the tabernacle were winged bulls, not unlike the Assyrian. Others regard them as figures still more composite, like the Egyptian sphinxes or the chimæræ of the Greeks. But the predominant opinion seems to be that they were simply human figures with the addition of a pair of wings. (So Kaiisch, Keil, Bishop Harold Browne, Canon Cook, and others.) In this case they would bear a considerable resemblance to the figures of Ma, or Truth, so often seen inside Egyptian arks, sheltering with their wings the searabæus or some other emblem of deity.

Of beaten work—i.e., not cast, but brought into shape by the hammer. In the Egyptian language karabu was “to hammer,” whence, according to some, the word “cherub.”

In the. two ends.—Literally, from the two ends—rising, that is, from either end of the mercy seat.

Verse 19
(19) Of the mercy seat shall ye make the cherubims.—The meaning seems to be that the cherubims were not to be detached images, made separately, and then fastened to the mercy seat, but to be formed out of the same mass of gold with the mercy seat, and so to be part and parcel of it.

Verse 20
(20) The cherubims shall stretch forth their wings on high.—The two wings of both cherubs were to be elevated and advanced so as to overshadow the mercy seat, and, as it were, protect it. In the Egyptian figures of Ma, one wing only has this position, the other being depressed and falling behind the figure.

Towards the mercy seat.—Bent downwards, i.e., as though gazing on the mercy seat. (Compare Exodus 37:9).

Verse 22
(22) There will I meet with thee.—The place of the Shechinah, or visible manifestation of God’s presence, was to be between the two cherubim over the mercy seat. There God would meet His people, “to speak there unto them” (Exodus 29:42), either literally, as when He answered inquiries of the high priest by Urim and Thummim, or spiritually, as when He accepted incense, and the blood of offerings, and prayers, offered to Him by the people through their appointed representatives, the priests. It was for the purpose of thus “meeting” His people that the entire tabernacle was designed, and hence its ordinary name was “the Tent of Meeting,” unhappily rendered in the Authorised Version by the “tabernacle of the congregation.” (See Note on Exodus 27:21.)

Verse 23
(23) Of shittim wood.—See the last Note on Exodus 25:5. No other wood was to be employed, either for the sanctuary itself, or for its furniture.

Verses 23-30
THE TABLE OF SHEWBREAD.

(23-30) Thou shalt also make a table.—The ark and mercy seat, which covered it, constituted the entire furniture of the inner sanctuary, or “Holy of Holies” (Exodus 40:20-21). When this had been shown to Moses the next thing to be done was to set before him the furniture of the outer sanctuary, or holy place. This consisted of three articles—(1) The table of shewbread, described in the present passage; (2) the golden candlestick, described in Exodus 25:31-40; and (3) the altar of incense, described in Exodus 30:1-10. The “table of shewbread” was a receptacle for the twelve loaves, which were to be “set continually before the Lord” (Leviticus 24:8) as a thank-offering on the part of His people—a perpetual acknowledgment of His perpetual protection and favour. It was to be just large enough to contain the twelve loaves, set in two rows, being a yard long, and a foot and a-half broad. The vessels belonging to the table (Exodus 25:29) were not placed on it.

Verse 24
(24) Thou shalt overlay it . . . —Like the ark (Exodus 25:11), and the altar of incense (Exodus 30:3), the table was to be overlaid with plates of gold. It was a species of altar, on which lay offerings to God, and, being close to the Divine Presence, required to be made of the best materials.

A crown of gold round about.—Rather, a border, or edging of gold, something to prevent what was placed on the table from readily falling off.

Verse 25
(25) A border of a hand-breadth.—Rather, a band, or framing. The representation of the table of shewbread on the Arch of Titus at Rome gives the best idea of this “band” or framing. It was a flat bar about midway between the top of the table and its feet, connecting the four legs together, and so keeping them in place. Its “golden crown,” or “edging,” can have been only for ornament.

Verse 26
(26) Four rings.—Compare Exodus 25:12. The table, like the ark, would have to be carried from place to place. Though it was less sacred than the ark, still provision was made for carrying it by means of staves and rings.

The four corners that are on the four feet.—Rather, that are at the four feet. Not the top corners of the table, i.e., but the bottom corners. The table, like the ark, was, when carried, to be elevated above the shoulders of the bearers. So we see it borne on the Arch of Titus.

Verse 27
(27) Over against the border shall the rings be.—Rather, opposite the band, or framing. The meaning is not very clear. If the framing had been at the bottom of the legs, we might have understood that the rings were attached to the table opposite the places where the “framing” was inserted into the legs. But the “framing” appears to have been halfway up the legs (see Note on Exodus 25:25), while the rings were at the bottom. They could therefore have only been “opposite the framing” in a loose and vague sense.

For places of the staves.—Rather, for places for staves.

Verse 29
(29) The dishes thereof . . . —The “dishes” of the shewbread table were probably large bowls in which the loaves or “cakes” were brought to the table. Such bowls are common in the Egyptian wall decorations. The so-called “spoons” were small pots in which the incense was put (Leviticus 24:7) and burnt. Two such appeared upon the table on the Arch of Titus. The “covers” and “bowls” are flagons and chalices to contain the drink offerings which were necessary accompaniments of every meat offering. To cover withal.—Rather (as in the margin), to pour out withal. Drink offerings were poured out in libation.

Verse 30
(30) Thou shalt set upon the table shewbread before me alway.—For a detailed account of the arrangement of the shewbread see Leviticus 24:5-9. The Hebrew expression translated “shewbread” is literally, “bread of face,” or “bread of presence”—bread, that is, which was set forth always before the presence of God.

Verse 31
(31) Of beaten work.—Like the cherubim. (See Note on Exodus 25:18.)

His bowls, his knops, and his flowers.—Rather, its cups, its pomegranates, and its blossoms. The “cups” are afterwards said to be “like almonds” (Exodus 25:33), i.e., almond blossoms.

Shall be of the same—i.e., “of one piece with the stem and branches;” not separate ornaments put together.

Verses 31-39
THE GOLDEN CANDLESTICK.

(31-39) The golden candlestick, like the table of shewbread, was represented on the Arch of Titus, and the careful copy made under the direction of Reland in 1710, and published in his work, De Spoliis Templi, gives probably the best idea that can be formed of it. It was composed of a straight stem, rising perpendicularly from a base, and having on either side of it three curved arms or branches, all of them in the same plane, and all rising to the same level. The stem and arms were ornamented with representations of almond flowers, pomegranates, and lily blossoms, repeated as there was room for them, the top ornament being in every case a lily blossom, which held a hemispherical lamp. The form and ornamentation of the base are unknown, since the representation of the base upon the Arch of Titus is manifestly from some Roman work which had superseded the original pedestal. The special object of the candlestick seems to have been to give light by night. Its lamps were to be lighted at even (Exodus 30:8) by the High Priest, and were to burn from evening to morning (Exodus 27:21), when they were to be “dressed,” or trimmed (Exodus 30:7), and “extinguished” (Kalisch, Comment, on Exodus, p. 370). The Holy Place had sufficient light during the day from the entrance, where the curtain would let the light through, if indeed it were not also partially looped up.

Verse 33
(33) Three bowls made like unto almonds.—Or, three cups like almond blossoms. It is not quite clear if these were consecutive, or if each cup held a “knop” (pomegranate), on which followed a (lily) blossom. On the whole Reland’s representation accords best with the latter view.

In the other branch.—Rather, in another branch. The ornamentation was the same in the first, the second, and all the other branches; but in the longer branches the triple series was probably repeated of tener.

Verse 34
(34) In the candlestick.—By “the candlestick” in this place must be meant the central shaft or stem, which is viewed as that whereto all the rest is accessory. Here the triple series was to be repeated four times.

Verse 37
(37) Thou shalt make the seven lamps thereof.—Literally, thou shalt make its lamps seven. Each branch, as well as the stem, was to have its own lamp. The Arch of Titus shows them to us as hemi-spherical bowls.

They shall light.—See Note on Exodus 25:31-39, and comp. Exodus 27:21; Exodus 30:8; Leviticus 24:3.

Verse 38
(38) Tongs . . . snuffdishes.—“Tongs,” or pincers, were required for trimming the wicks of the lamps, and removing loose portions; “snuffdishes” for receiving the fragments thus removed.

Verse 39
(39) Of a talent of pure gold.—There are various estimates of the value and weight of the Hebrew gold talent, but none of them places it much below £4,000 of our money. Some carry the estimate as high as £10,000 or £11,000.

Shall he make it.—“He” refers to the artificer by whom the candlestick would be constructed.

Verse 40
(40) After their pattern.—Comp, Exodus 25:9.
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Verse 1
1. THE FINE LINEN COVERING.

(1) The tabernacle.—Literally, the dwelling (see Exodus 25:9, where mishkân first occurs). It is a derivative from shakan, translated by “dwell” in the preceding verse.

Ten curtains.—The same word (yĕri’ah) is used for the constituent parts of the covering, and for the entire covering, or, at any rate, for each of the two halves into which it was divided (Exodus 26:4-5). In the first use, it corresponds to what we should call “a breadth.”

Fine twined linen—i.e., linen thread formed by twisting several distinct strands together. Egyptian thread was ordinarily of this character.

Blue, and purple, and scarlet.—See the Notes on Exodus 25:4.

Cherubims of cunning work.—Rather, cherubim, the work of a cunning weaver. Ma’asêh khoshêb and ma’asêh rokêm (Exodus 26:36) seem to be contrasted one with the other, the former signifying work where the patterning was inwoven, the latter where it was embroidered with the needle. The inweaving of patterns or figures was well understood in Egypt (Herod, iii. 47; Plin. H. N., viii. 48).

Verses 1-37
XXVI.

THE TABERNACLE.

(1-37) The sacred tent which was to form the “House of God,” or temple, for Israel during the continuance of the people in the wilderness, and which in point of fact served them for a national sanctuary until the construction of the first temple by Solomon, is described in this chapter with a minuteness which leaves little to be desired. It is called ham-mishkân, “the dwelling,” and ha-’ohel, “the tent” (Exodus 26:36)—the former from its purpose, as being the place where God “dwelt” in a peculiar manner (Exodus 25:22); the latter from its shape and general construction, which resembled those of other tents of the period. The necessary foundation was a framework of wood. This consisted of five “pillars,” or tent-poles, in front (Exodus 26:37), graduated in height to suit the slope of the roof, and doubtless five similar ones at the back, though these are not mentioned. A ridge-pole must have connected the two central tent-poles, and over this ridge-pole the covering of the tent, which was of goats’-hair (Exodus 26:7), was no doubt strained in the ordinary way by means of cords and “pins,” or tent-pegs (Exodus 35:18). Thus an oblong square space was roofed over, which seems to have been sixty feet long by thirty broad. Within this “tent” (‘ohel) was placed the “dwelling” (mishkân). The “dwelling” was a space forty-five feet long by fifteen broad, enclosed on three sides by walls of boards (Exodus 26:18-25), and opening in front into a sort of porch formed by the projection of the “tent” beyond the “dwelling.” Towards the open air this porch was closed, wholly or partially, by a curtain (Exodus 26:36). The “dwelling” was roofed over by another “curtain,” or “hanging,” of bright colours and rich materials (Exodus 26:1-6). It was divided into two portions, called respectively “the Holy Place,” and “the Holy of Holies”—the former towards the porch, the latter away from it. These two places were separated by a “vail” hung upon four pillars (Exodus 26:31-32). Their relative size is uncertain; but it may be suspected that the Holy of Holies was the smaller of the two, and conjectured that the proportion was as one to two, the Holy of Holies being a square of fifteen feet, and the Holy Place an oblong, thirty feet long by fifteen. The whole structure was placed within an area called “the Court of the Tabernacle,” which is described in the next chapter.

Verse 2
(2) The length . . . eight and twenty cubits.—Mr. Fergusson has shown that to cover over a space twenty cubits wide with a roof, the two sides of which should meet at a right angle, a tent-cloth almost exactly twenty-eight cubits long would be required.

Verse 3
(3) The five curtains.—It is anomalous that the article should be used here. Probably it has crept in from “the curtains” of the preceding verse. The meaning is that five “breadths” should be sewn together to form one curtain, and five other “breadths” to form another, and then that the two curtains so formed should be joined into one by means of “loops” and “taches.” The object of making two curtains instead of one was clearly portability. The entire covering would have been too heavy and too bulky to be conveniently carried in one piece.

Verse 4
(4) From the selvedge in the coupling.—Rather, at the coupling. The selvedge, i.e., nearest to the place where the two curtains were to be coupled together.

Verse 5
(5) That the loops may take hold one of another.—Rather, correspond one to another. They were not to “take hold,” but to be attached by golden links.

Taches, or clasps. These might be split-rings, or links like modern sleeve-links.

And it shall be one tabernacle.—Rather, and (so) the tabernacle shall be one. The division of the curtain which formed the roof into two portions tended to make a division in the tabernacle itself. To prevent this, the two curtains were to be so looped together as to be practically one. Thus the tabernacle itself became one.

Verse 7
(7) To be a covering.—Literally, to be a tent. (See the first Note on the chapter.)

Eleven curtains—i.e., eleven breadths. (See Note 2 on Exodus 26:1.)

Verses 7-13
2. THE GOATS’-HAIR TENT-CLOTH.

(7-13) An awning such as that described in Exodus 26:1-6 would have neither kept out sun nor rain. For this purpose an ordinary cloth of goats’-hair was requisite, and accordingly Moses was instructed to make a second covering, which was to be of this material, and to extend over the whole of the first, thus externally concealing it. This second covering was, like the first, to be in two portions (Exodus 26:9-11), each of them made up of several “breadths,” but the two portions were not to be of the same size. Both were to be thirty cubits in length, but the hinder portion was to contain five “breadths,” while the portion in front was to contain six. Thus the outer covering was six feet broader than the inner one. The object was the protection of the inner covering, which was overlapped at both ends by the outer one (Exodus 26:9; Exodus 26:12).

Verse 8
(8) Thirty cubits.—The additional cubit on either side (comp. Exodus 26:2) would hang down and form a “valance” along the sides of the tent. (See Exodus 26:13.)

Verse 9
(9) Thou . . . shalt double the sixth curtain in the forefront of the tabernacle.—The additional “breadth” was to be doubled back upon itself, so giving a sort of finish to the roof in the front of the structure.

Verse 12
(12) The remnant that remaineth.—Even after the doubling back, the goats’-hair covering would be half a breadth wider than the linen one. This half-breadth was to be allowed to hang down at the back of the tent.

Verse 14
3. THE TWO OUTER COVERINGS.

(14) As the object of the two outer coverings must have been to keep out rain, we must suppose them to have protected not only the ridge of the roof, but, at any rate, the whole of the mishk

Verse 15
(15) Boards . . . of shittim wood.—On the possibility of boards fifteen feet long by two feet three inches wide being cut from the Acacia seyal, see the last Note on Exodus 25:5.

Verses 15-30
4. THE WALLS OF THE TABERNACLE.

(15-30) The various coverings which have been described had it for their object to roof over and protect an oblong chamber or “dwelling,” within which God was to manifest Himself and to be worshipped. The directions which follow (Exodus 26:15-33) are for the construction of this chamber. It was to be enclosed by boards of shittim wood, fifteen feet high by two feet three inches wide, which were to be plated with gold, and made to stand upright by being inserted into solid sockets of silver. The two sides were to contain, each of them, twenty such boards, and thus to be forty-five feet long, while the connecting wall was to be composed of six such boards, together with two corner posts (Exodus 26:23), giving it a length, probably, of ten cubits, or fifteen feet.

Verse 17
(17) Two tenons.—By “tenons” here are meant projections, probably round, from the end of each plank, made to fit into holes prepared for them in the “sockets.” They were to be “set in order one against another”: i.e., placed regularly at certain intervals, so that each corresponded in position to its fellow.

Verse 18
(18) On the south side southward.—Rather, on the south side to the right. The tabernacle faced the east, and was regarded as looking in that direction. Thus its south wall was on the right.

Verse 19
(19) Forty sockets.—Each “socket” was to receive one of the “tenons.” As there were twenty boards (Exodus 26:18), and two tenons to each board (Exodus 26:17), the sockets had to be forty.

Verse 22
(22) For the sides of the tabernacle westward.—Rather, for the back of the tabernacle (LXX., τῶν ὀπίσω). (See Note on Exodus 26:18.) The west is always regarded as “behind” by the Orientals.

Six boards.—Six boards, presumably of the same width with the others (Exodus 26:16), would extend a length of nine cubits only, or thirteen and a half feet. The tenth cubit seems to have been made up by the corner boards, or posts, which are counted with the “six” boards as forming the back of the tabernacle in Exodus 26:25.

Verse 24
(24) They shall be coupled together beneath.—The corner boards were to be coupled to the others in two places, below and above, in each place by means of one ring. Rings, through which passed the ends of the bars mentioned in Exodus 26:26-29, are supposed to be meant.

Verse 25
(25) Sixteen sockets.—Two for each corner board, and twelve for the six boards between them.

Verse 26
(26) Bars of shittim wood.—The object of the “bars” was to hold the “boards” together, and prevent there being any aperture between one board and another. They were fifteen in number, five for each of the three sides of the boarded space. The “middle bar” on each side was to extend from end to end of the tabernacle (Exodus 26:28), the four bars above and below being shorter, each coupling together probably one-half of the boards of its side. The bars were passed through “rings” attached to the boards (Exodus 26:29), each board having at least one such ring. It is probable that they were placed outside the tabernacle walls.

Verse 27
(27) For the boards of the side of the tabernacle, for the two sides westward.—This is quite unintelligible. Translate, for the boards of the side of the tabernacle, which is at the back westward.

Verse 28
(28) In the midst of the boards.—Rather, midway in the boards—equi-distant, i.e., from the bottom and the top.

Verse 30
(30) According to the fashion thereof which was shewed thee.—See Exodus 25:9; Exodus 25:40. However minute—even tediously minute—the description, there would necessarily have been a multitude of particulars, not to be described in words, where Moses would have to be guided by the pattern that he had seen.

Verse 31
5. THE VAIL, AND THE POSITION WHICH IT WAS TO OCCUPY.

(31) Thou shalt make a vail.—It was of the essence of the mishkân that it should have an outer and an inner sanctuary, a place for the daily ministrations of the priests, and an adytum or penetrale of extreme holiness, in which was to be the Divine Presence, and into which the high priest alone was to be privileged to enter, and he but once in the year. (See Exodus 30:10; Leviticus 16:2-34; Hebrews 9:7.) The separation between these two chambers was to be made by a vail of the same materials and workmanship as the inner covering of the mishkân (Exodus 26:1).

Verse 32
(32) Four pillars.—These seem to have been true pillars or columns, and not tent-poles. They were probably of equal height, and equally spaced, and were perhaps connected at the top by a cornice or beam. Together with the vail they formed a screen, which shut off the “Holy of Holies” from the outer chamber. They were, doubtless, of the same height as the boards, i.e., fifteen feet (Exodus 26:16).

Their hooks.—Each pillar was to have a hook near the top, whereto the vail was to be attached.

Upon the four sockets.—Heb., upon four sockets.—Each pillar was to have its “socket,” into which it was to be inserted, and which was itself probably to be sunk into the ground.

Verse 33
(33) Thou shall hang up the vail under the taches.—The “taches” meant are the links whereby the two portions of the inner covering were connected together (Exodus 26:6). If “under the taches” means directly under them, we must regard the mishkân as divided into two chambers of equal size. It is possible, however, that “under” may be used with some vagueness, and that the “Holy of Holies” may in the tabernacle, as well as in the Temple, have been only half the size of the outer chamber.

That thou mayest bring in.—Heb., and thou shalt bring in.

Verse 34-35
6. THE POSITION OF THE FURNITURE.

(34, 35) The sole furniture of the most holy place, or “Holy of Holies,” was to be the ark, with its covering of the mercy-seat. In the “Holy Place” without the vail were to be the “table of shewbread” against the north wall, and the “golden candlestick” opposite to it, against the south wall. Intermediate between them, but advanced nearer the vail, was to be the “golden altar of incense” (Exodus 30:6; Exodus 40:26), which, however, is not here mentioned.

Verse 36-37
7. THE HANGING FOR THE DOOR.

(36, 37) It is essential in the East to shut out light and heat, whence tents have always doors. These are usually made of a piece of cloth, which is raised for a man to enter, and falls behind him. But for a tent of the size described, which seems to have been above twenty-two feet high in the centre, something more was required. The “hanging” spoken of appears to have been a beautifully embroidered curtain, which could be either drawn up or let down, and which was attached by golden “hooks” to five pillars plated with gold, thus dividing the entrance into four equal spaces.

Verse 37
(37) Five pillars.—The odd number is surprising, especially compared with the “four pillars” of the interior (Exodus 26:32), until we remember that a tent such as that described must have a pillar, or tent-pole, in the middle of its gable-end, and an equal number of supports on either side. It is, in fact, this fifth pillar which, together with the use of the word ’ohel, gives to the tent theory of Mr. Fergusson, now generally adopted, its solid basis.

Their hooks.—The hooks from which the hanging was to be suspended. (Comp. Exodus 26:32.)

Sockets of brass.—Rather, “of bronze.” (See Note on Exodus 25:3.)
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Verse 1
XXVII.

THE ALTAR OF BURNT OFFERING.

(1) Thou shalt make an altar.—Heb., the altar. It is assumed that a sanctuary must have an altar, worship without sacrifice being unknown. (See Exodus 5:1-3; Exodus 8:25-28; Exodus 12:27; Exodus 18:12; Exodus 20:24-26, &c.)

Of shittim wood.—This direction seems at first sight to conflict with those given in Exodus 20:24-25, where altars were required to be either of earth or of unhewn stone. But the explanation of the Jewish commentators is probably correct, that what was here directed to be made was rather an “altar-case” than an altar, and that the true altar was the earth with which, at each halt in the wilderness, the “case” of shittim wood covered with bronze was filled. (So Jarchi, Kalisch, and others.)

Foursquare.—Ancient altars were either rectangular or circular, the square and the circle being regarded as perfect figures. A triangular altar was discovered by Mr. Layard in Mesopotamia, but even this had a circular top. In Hebrew architecture and furniture curved lines were for the most part avoided, probably as presenting greater difficulties than straight ones.

The height thereof . . . three cubits.—A greater height would have made it difficult to arrange the victims upon the altar. Otherwise the notion of perfection in form would probably have led to the altar being a cube.

Verse 2
(2) The horns of it.—It is not true to say, as Kalisch does, that “the altars of almost all ancient nations were frequently provided with horns.” On the contrary, horns were, so far as is known, peculiar to Israelite altars. Originally, they would seem to have been mere ornaments at the four upper corners, but ultimately they came to be regarded as essential to an altar, and the virtue of the altar was thought to lie especially in them. The victims were bound to them (Psalms 118:27); criminals clung to them (1 Kings 1:50; 1 Kings 2:28); and the blood of sin offerings was smeared upon them for purposes of expiation (Exodus 29:12; Leviticus 8:15; Leviticus 9:9, &c.).

His horns shall be of the same—i.e., of one piece with the rest of the altar, not separate portions attached by nails or soldering. (Comp. Exodus 25:19.)

Thou shalt overlay it with brass—i.e., with bronze. All the woodwork of the tabernacle was overlaid with one metal or another. Here a metallic coating was especially necessary, to prevent the wood from being burnt.

Verse 3
(3) His pans to receive his ashes.—Scuttles, in which the ashes were placed for removal from the sanctuary, are intended. The word translated “to receive his ashes” is a rare one, and implies a mixture with the ashes of unburnt fat.

His shovels.—A right rendering. The “shovels” would be used in clearing away the ashes from off the altar.

His basons.—Basins were needed to receive the blood of the victims (Exodus 24:6), which was cast from basins upon the foot of the altar.

His fleshhooks.—Implements with three prongs, used for arranging the pieces of the victim upon the altar. The priests’ servants sometimes applied them to a different purpose (1 Samuel 2:13).

His firepans.—The word here used is elsewhere translated either “snuffdishes,” or “censers.” Probably vessels employed in carrying embers from the brazen altar to the altar of incense (Leviticus 16:12) are intended.

Verse 4
(4) A grate of network.—Rather, a grating of network. The position of the grating is doubtful. According to one view, it reached from the middle of the altar to its base, and protected the sides of the altar from the feet of the ministering priests. According to another, it surrounded the upper part of the altar, and was intended to catch any portions of the victims that accidentally fell off. There are no sufficient data to enable us to determine between these views.

Upon the net shalt thou make four brasen rings.—The brazen altar, like the ark and the table of shewbread, was to be carried by the priests when the Israelites changed their camping-ground. It therefore required “rings,” like them (Exodus 25:12; Exodus 25:26). These were, in the case of the altar, to be attached to the network, which must have been of a very solid and substantial character.

Verse 5
(5) Under the compass of the altar beneath.—The position of the network depends upon this expression. Was “the compass of the altar” its circumference at the top, or was it a belt or step encircling the altar half-way up? The low height of the altar—four feet six inches—would seem to make a “step” unnecessary; but the altar may undoubtedly have been surrounded by a “belt” for ornament.

Verse 6
(6) Staves for the altar.—See Note 2 on Exodus 27:4.

Verse 8
(8) Hollow with boards.—Compare the second Note on Exodus 27:1.

Verse 9
(9) For the south side southward.—Rather, for the south side upon the right. (See Note on Exodus 26:18.)

Hangings.—The word used is new and rare. It is rendered ίστία, “sails,” by the LXX., and seems to designate a coarse sail-cloth, woven with interstices, through which what went on inside the court might be seen. The court, it must be remembered, was open to all Israelites (Leviticus 1:3, &c.).

Of fine twined linen.—Made of linen thread, i.e., each thread having several strands; not “fine linen” in the modern sense.

Verses 9-18
THE COURT OF THE TABERNACLE.

(9-18) Almost every ancient temple stood within a sacred enclosure, which isolated it from the common working world, and rendered its religious character more distinctly apparent. Such enclosures were particularly affected by the Egyptians, and were usually oblong squares, surrounded by walls, with, for the most part, a single entrance. An open space of this kind, always desirable, was absolutely necessary where the sanctuary itself was covered in, since it would have been intolerable to kill and burn victims in a confined and covered space. The altar which has been described (Exodus 27:1-8) was necessarily placed outside the tabernacle, and formed the chief furniture of the court, for which directions are now given.

Verse 10
(10) And the twenty pillars thereof . . . —Heb., and its pillars, twenty (in number), and their bases, also twenty (shall be) of bronze. Kalisch says that the pillars of the court were “of wood, not plated with metal” (Comment., p. 371); but the present passage, and also Exodus 38:10, rightly translated, contradict this view.

The hooks of the pillars.—Comp. Exodus 26:37. As the pillars were for the support of the “hangings,” they required “hooks,” whereto the “hangings” might be attached.

Their fillets.—Rather, their connecting-rods. The pillars of the court were to be united by rods, which would help to support the “hangings.”

Verse 11-12
(11, 12) The north side . . . This side of the court was to be in exact correspondence with the south. The western side was to be of only half the length (fifty cubits), and required therefore only half the number of pillars and sockets.

Verse 13
(13) On the east side eastward.—Rather, in front, towards the east. Both the tabernacle and the Temple faced to the east, which was regarded as “the front of the world” by the Orientals generally. The belief was probably connected with the sun’s rising, towards which men in early times looked anxiously. It was, however, a belief quite separate from sun-worship.

Verse 14
(14) The hangings of one side.—Rather, at one side. On three sides of the court—the south, the west, and the north—there was to be no interruption in the hangings—no entrance or gateway. But it was otherwise on the fourth side, towards the east. Here was to be the entrance to the court, and here consequently the line of hangings was to be broken in the middle. A curtain, similar to that at the east end of the tabernacle (Exodus 26:36), but hung on four pillars instead of five, and capable of being drawn up of down, was to give admission to the court on this side, and was to occupy twenty cubits out of the fifty which formed the entire width of the court. On either side would remain a space of fifteen cubits, which was to be occupied by “hangings,” similar to those on the other three sides of the court. Each of these lengths of fifteen cubits required three pillars for its support. Thus the pillars on the east side were ten, as on the west.

Verse 16
(16) For the gate of the court—i.e., the entrance.

An hanging.—The word is the same as that similarly translated in Exodus 26:36 and Exodus 26:37 of Exodus 26; and the description of the “hanging” is also, word for word, the same. It would contrast strongly with the plain white “sail-cloth” round the rest of the enclosure, and would clearly point out to all the place of entrance.

Verse 17
(17) Filleted with silver.—Rather, united by silver rods. (See the last Note on Exodus 27:10.)

Verse 18
(18) The length . . . an hundred cubits.—Comp. Exodus 27:9, where this is given as the length of the hangings.

The breadth fifty.—Comp. Exodus 27:12.

The height five cubits.—This had not been previously either stated or implied. It has been noted that, with one exception, all the measurements of the tabernacle and the court, as distinct from the furniture, are either five cubits or some multiple of five. The one exception is the length of the inner covering (Exodus 26:2), which was determined by the pitch of the roof.

Verse 19
THE VESSELS AND PINS.

(19) All the vessels of the tabernacle—i.e., all those which had not already been appointed to be of a richer material. (Comp. Exodus 25:38.) Bronze was the most convenient material for vessels, and maintained its place even in the magnificent Temple of Solomon (1 Kings 7:15-45; 2 Kings 25:13-14).

All the pins thereof.—These had not been previously mentioned; but the writer assumes it as known that every tent (’ohel). Such as he has described, can only be erected by means of cords and tent-pegs, or “pins.”

All the pins of the court.—The “pins of the court” seem to be pegs employed internally and externally to keep the pillars of the court in place. Their employment implies that of cords.

Verse 20
THE OIL FOR THE LAMP.

(20) Thou shalt command the children of Israel that they bring thee pure olive oil.—This instruction had been already given (Exodus 25:2; Exodus 25:6), only not with such particularity. “Oil” had been required, but not “pure olive oil beaten.” By this is meant the best possible olive oil—that which was obtained by “beating,” or pounding in a mortar; which was free from various impurities that belonged to the oil crushed out, after the ordinary fashion, in a mill.

To cause the lamp to burn always—i.e., every night without intermission. Josephus says that three lights were kept burning both night and day (Ant. Jud., iii. 7, § 7); but there is nothing in Scripture to confirm this. The tabernacle would have received sufficient light during the daytime through the entrance curtain, which was of linen (Exodus 26:36), not to mention that the curtain may, when necessary, have been looped up. The lighting of the lamps every evening is distinctly asserted in Exodus 30:8; their extinction in the morning appears from 1 Samuel 3:3.

Verse 21
(21) In the tabernacle of the congregation.—Heb., in the tent of meeting—i.e., the place where God met the earthly ruler of His people. (See Exodus 25:22.)

Before the testimony—i.e., in front of the Ark which contained “the Testimony,” or “Two Tables.” (See Note on Exodus 16:34.)

Aaron and his sons.—The priestly character of Aaron and his descendants, laid down in the next chapter, is here anticipated.

From evening to morning.—See the second Note on Exodus 27:20.
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Verse 1
XXVIII.

THE DESIGNATION OF AARON AND HIS SONS FOR THE PRIESTLY OFFICE, WITH DIRECTIONS FOR THEIR MINISTERIAL APPAREL.

(1) Take thou unto thee Aaron thy brother.—Heb., make to draw near to thee Aaron thy brother. Hitherto the position of Moses had been absolutely unique. He had been, from the time that Egypt was quitted, the one and only intermediary between God and the people—the one and only priest of the nation. Now this was to be changed. Perhaps in consequence of his original reluctance and want of faith (Exodus 3:11; Exodus 4:10-13), perhaps on account of Aaron’s elder birth (Exodus 7:7), it pleased God to commit the office of ministering to Him in the tabernacle, not to Moses and his descendants, but to Aaron and those sprung from his loins. In this way Aaron and his sons were “drawn near” to Moses in respect of rank, position, and dignity.

That he may minister to me in the priest’s office.—Or, “that he may be priest to me.” The actual investiture of Aaron with the priestly office did not take place until some time after the tabernacle was completed. It is related in Leviticus 8; and his first priestly acts are recorded in the following chapter (Leviticus 9:8-22).

Nadab and Abihu.—On Nadab and Abihu, the two eldest sons of Aaron, see Exodus 6:23; Exodus 24:1.

Eleazar and Ithamar.—The priestly office was, in fact, continued in the families of these two. Eleazar became high priest at the death of Aaron (Numbers 20:28), and was succeeded by his son Phinehas, whom we find high priest in the time of Joshua (Joshua 22:13) and afterwards (Judges 20:28). At a later date, but under what circumstances is unknown, the high priesthood passed to the line of Ithamar, to which Eli belonged.

Verse 2
(2) Holy garments.—Though holiness is, strictly speaking, a personal quality, yet all nations have felt it right to regard as “holy,” in a certain modified sense, all those material objects which are connected with religion and employed in the worship of God. Hence we hear, both in Scripture and elsewhere, of “holy places,” “holy vessels,” “holy books,” “holy garments.” These last are required especially for the ministrants in holy places, who need to be marked out by some evident signs from the body of the worshippers. In Egypt the ministering priests in temples always wore peculiar dresses; and probably there was no nation in the time of Moses which, if it possessed a class of priests, did not distinguish them by some special costume, at any rate when they were officiating. The natural instinct which thus exhibited itself, received Divine sanction by the communications which were made to Moses in Sinai, whereby special dresses were appointed both for the high priest and for the ordinary priests.

For glory and for beauty.—These words have great force. God would have His priests richly, as well as decently, apparelled, for two objects—(1) For glory—to glorify them—to give them an exalted position in the eyes of the nation, to cause them to be respected, and their office to be highly regarded; (2) for beauty—to make the worship of the sanctuary more beautiful than it would otherwise have been, to establish a harmony between the richly-adorned tabernacle and those who ministered in it; to give to the service of the sanctuary the highest artistic, as well as the highest spiritual, perfection. The relation of art to religion is a subject on which volumes have been written, and which cannot be discussed here; but God’s regard for “beauty” is here brought prominently before us, and no honest exegesis can ignore the pregnant fact that when God was pleased to give directions for His worship upon earth, they were made subservient, not only to utility and convenience, but to beauty. Beauty, it would seem, is not a thing despised by the Creator of the universe.

Verse 3
(3) Thou shalt speak unto all that are wise hearted.—By “all that are wise hearted” we must understand all that had the special knowledge which would enable them to give effectual aid in the production of such garments as were about to be commanded. The Hebrews regarded the heart as the seat of knowledge, with perhaps neither more nor less scientific accuracy than underlies our own current modes of speech whereby the heart is made the seat of the affections.

Whom I have filled with the spirit of wisdom.—Few passages in the Bible are more antagonistic than this to the general current of modern thought. God speaks of Himself as having infused His Spirit into the hearts of men, in order to enable them to produce satisfactory priestly garments. Moderns suppose such things to be quite beneath the notice of the Creator of the universe. But it has to be remembered, on the other hand, (1) that God is the fountain whence all knowledge is derived; (2) that He alone knows what is beneath Him and what is not beneath Him; and (3) that dress is not a wholly insignificant matter, or so much would not have been said in Scripture about it (Genesis 3:21; Genesis 37:3; Genesis 41:42; Leviticus 8:7-9; Leviticus 16:4; Numbers 15:38, &c.). Garments intended “for glory and for beauty” (Exodus 28:2) required artistic power in those who were to make them; and artistic power, like all other intellectual excellence, is the gift of God.

To consecrate him.—Investiture in the holy garments was a part of the ceremony of consecration. (See Leviticus 8:7-9; Leviticus 8:13.)

Verse 4
(4). These are the garments.—The garments peculiar to the high priest are taken first, and described with great elaboration in thirty-six verses (4-39). The most conspicuous was the breastplate, described in Exodus 28:13-30, and here mentioned first of all. Next to this came the peculiar vestment called the “ephod,” a sort of jerkin or waistcoat, upon which the breastplate was worn (described in Exodus 28:6-12). Under the ephod was the long robe of blue, called “the robe of the ephod,” which may be considered as the main garment, and which is described in Exodus 28:31-35. Upon his head the high priest wore a “mitre” or turban (described in Exodus 28:36-38); and inside his “robe” he wore a linen shirt or tunic, secured by a girdle (Exodus 28:39). Underneath the tunic he wore linen drawers (Exodus 28:42-43). Nothing is said as to any covering for his feet; but it is probable that they were protected by sandals.

Verse 5
(5) They shall take gold, and blue.—Heb., the gold and the blue, &c.—i.e., they (the wise-hearted men of Exodus 28:3) shall receive (from Moses) the (necessary) gold, blue, &c., for the construction of the vestments. It is to be noted that the materials are the same as those employed for the vail and curtains of the sanctuary (Exodus 26:1; Exodus 26:31; Exodus 26:36), but with the further addition of gold and precious stones (Exodus 28:9; Exodus 28:17-21).

Verse 6
(6) With cunning work.—On this phrase, see Note on Exodus 26:1.

Verses 6-12
1. THE EPHOD.

(6-12) The ephod was, as already observed (Note on Exodus 28:4), a sort of jerkin or waistcoat. It was made in two pieces, a front piece and a back piece, which were joined together at the shoulders, apparently by a seam (Exodus 28:7). The pieces descended to the waist; and there one or other of them was expanded into a band, called “the curious girdle of the ephod,” which being passed round the waist and fastened, kept both front and back pieces in place (Exodus 28:8). On either shoulder was an onyx stone set in gold (Exodus 28:9-11), and engraved with the names of six of the tribes.

Verse 7
(7) The two shoulder pieces thereof.—Rather, two shoulder pieces.

Verse 8
(8) The curious girdle.—The word khésheb, which is thus translated, means properly “device,” “ornamental work,” and has not in itself the sense of “belt” or “girdle.” Still, there is no reason to doubt that the khêsheb of the ephod was in fact a girdle, as Josephus calls it (Ant. Jud., iii. 7, §4), though named from the peculiar skill displayed in its patterning. Josephus says it was “a girdle dyed of many hues, with gold interwoven in it.”

Shall be of the same.—Not sewn on, but woven continuously with the front or back piece.

Verse 9
(9) Two onyx stones.—The shôham of the Hebrews has been regarded by some as the emerald, by others as the beryl; but it is probably either the stone usually called the onyx, or that variety which is known as the sardonyx—a stone of three layers—black, white, and red. (See Joseph., Ant. Jud., iii. 7, § 5.) Emeralds could not have been cut by any process known at the time. Onyx and sardonyx were used from a very early period, as stones for signets, both in Egypt and elsewhere.

And grave on them the names of the children of Israel.—That gem-engraving was practised from a remote antiquity both in Egypt and in Babylonia appears from the remains found in those countries. The signet cylinders of Chaldæan kings are regarded by the best Assyriologists as going back, at least, to B.C. 2,000. The signets of Egyptian monarchs reach, at any rate, to the twelfth dynasty, which is perhaps nearly as early. The hardest kinds of stone—diamond, ruby, emerald, sapphire, topaz—defied the art of the time; but stones of the second class—sard, carnelian, onyx, beryl, jasper, lapis lazuli—readily yielded to the engraver’s tools. There is no difficulty in supposing that among the Israelites were to be found persons who had been engaged in Egyptian workshops during the servitude, and were acquainted with Egyptian art in all its principal departments. The “names” to be engraved were doubtless the “tribe” names, as explained by Josephus.

Verse 10
(10) The other six names of the rest.—Heb., the remaining six names. Either Levi was omitted, or Joseph’s name took the place of Ephraim’s and Manasseh’s.

According to their birth—i.e., in the order of their seniority.

Verse 11
(11) The engravings of a signet.—Compare Note 2 on Exodus 28:9. Signets had been already mentioned in Genesis 38:18; Genesis 38:25; Genesis 41:42. Those of Egypt were for the most part rings, with cylindrical bezels turning upon an axis. Those of Babylonia were cylinders, which were commonly worn by a string round the wrist. The engraving of the Babylonian cylinders is frequently of a very fine quality.

Thou shalt make them to be set in ouches of gold.—The setting intended seems to have been a sort of open or filigree work, such as is very common in Egyptian ornaments of the time. The term “ouche”—more properly “nouch”—is derived from the old French “nouche,”a buckle or clasp (see Skeat’s Etymol. Dict., §5).

Verse 12
(12) For stones of memorial unto the children of Israel.—Rather, for the children of Israel. The intention was that the stones should be “stones of memorial” to God, on behalf of Israel; should remind God that the high priest represented all the tribes, and pleaded before Him on their behalf, and in their name. The tribes were represented doubly in the costume of the high priest, by the onyx stones and by the stones of the breastplate.

Verse 13
(13) Ouches of gold.—“Buttons” or “rosettes” of similar open-work to that which formed the setting of the onyx stones upon the shoulders of the ephod (Exodus 28:11). These “buttons” must have been sewn on to the ephod.

Verses 13-30
2. THE BREASTPLATE.

(13-30) The space devoted to the “breastplate” is indicative of its high importance. It was the most costly, most magnificent, and most conspicuous of the high priest’s garments, while at the same time it was the most mysterious. Externally it was a blaze of gold and jewels; internally it held those strange and precious objects known as “the Urim and the Thummim” (Exodus 28:30), by means of which the Divine will was made known to the high priest, and through him to the people. The basis of the garment was a linen fabric of similar materials and workmanship with the ephod (Exodus 28:15), square in shape, about nine inches each way, and “doubled,” so as to form internally a bag or pocket. Upon this linen groundwork were fastened twelve “stones,” or jewels, set in an open-work of gold, and arranged in four rows, three in each (Exodus 28:17-21). These stones covered probably the greater portion of the external surface of the breastplate. To its two upper corners were attached two rings of gold, which were made fast by means of gold chains to buttons (“ ouches”) on the upper part of the ephod; and to its two lower corners were attached similar rings, which were fastened by a lace to rings of the same material on the lower part of the ephod (Exodus 28:13-14; Exodus 28:22-28).

Verse 14
(14) Chains . . . at the ends.—Rather, chains of equal length, or, perhaps, of wreathen work.

Of wreathen work.—Heb., after the manner of a rope. Such chains are often seen round the necks of Persian officials in the Persepolitan sculptures, and appear also to have been used by the grandees of Egypt. They were composed of a number of gold wires twisted together. The chains spoken of in this place are the same as those mentioned in Exodus 28:22-25. Their object was to attach the two upper corners of the breastplate to the upper part of the ephod.

Verse 15
(15) The breastplate of judgment.—The word khoshen does not really signify “breastplate,” but “ornament.” It was the main ornament of the priestly attire. It was called “the ornament of judgment” on account of its containing the Urim and Thummim, whereby God’s “judgments” were made known to His people. (See Note on Exodus 28:30.)

With cunning work.—Rather, of the work of the weaver. (Comp. Exodus 26:1; Exodus 26:31; Exodus 28:6.)

Verse 16
(16) Foursquare it shall be.—On the idea of perfection connected with the square, see Note on Exodus 27:1. But for this, twelve gems would probably have been arranged in the shape of an oblong.

Doubled.—Symmachus translates khoshen by δόχιον, “a receptacle” or “bag;” and if the Urim and the Thummim, being material objects, were to be “put in” it (Exodus 28:30), such a construction would seem to have been absolutely necessary. Hence the “doubling,” which would not have been needed merely for strength, since linen corselets, stout enough to resist the blow of a sword, were among the manufactures of Egypt, and could no doubt have been produced by the Hebrews.

A span.—The “span” was reckoned at half a cubit, or about nine inches.

Verses 17-19
(17-19) Set in it settings of stones . . . There is always considerable difficulty in identifying ancient with modern gems, the etymologies of the words being frequently uncertain, the names (where they have survived) having sometimes changed their meaning, and the opinions of early commentators, who might seem to speak with some authority, being discrepant. In the present case, scarcely one of the twelve stones can be said to be determined with certainty. 1. The ôdem, identified by the LXX. and the Vulg. With the “sard,” has been regarded as the ruby, the carbuncle, and the carnelian. Etymologically the word means “red,” or “the red stone.” The ruby is certainly wrong, since ancient engravers could not cut it. Either “sard” or “carnelian” is probably intended, both being common in Egypt. 2. The pitdah is certainly not the topaz, which could no more be cut than the ruby. If the word is derived, as supposed, from a root meaning “pale,” the chrysolite, which resembles a pale topaz, but is far softer, may be meant. 3. The bârěketh is rendered smaragdus, “emerald,” by the LXX. and Vulg.; but neither could the emerald be cut by the ancient engravers. The word means “brightly flashing,” which tells us next to nothing. “Beryl” and “a kind of corundum” have been suggested; but neither is particularly sparkling. 4. The nôphek, translated ἃυθραξ by the LXX. and Josehus, may well be the “carbuncle,” as is now generally supposed. It cannot, any more than the ôdem, be the ruby. 5. The sappir one might have supposed by its name to be certainly the “sapphire;” but this, again, is a gem which ancient engravers could not cut. It would seem that here we have one of the cases where the name has been transferred from one stone to another, the modern “lapis lazuli” being the gem which was called “sapphire” by the ancients. 6. The yahălôm is certainly not the “diamond,” which is the hardest of all gems. The LXX. and Vulg. translate by “jasper” ( ἴασπις, jaspis); but this seems really to have been the twelfth stone. Other renderings are mere conjectures, and the yahălôm must be regarded as unknown. 7. The leshem, rendered “ligure” by the LXX., the Vulgate, Josephus, and our translators, is probably the stone known to the ancients as lapis ligurius, but what that stone was is a matter of great uncertainty. It has been regarded as amber, as jacinth, and as tourmaline; but amber does not admit of engraving, while jacinth and tourmaline are pure conjectures. This stone, then, must also be regarded as unknown. 8. The shevo, rendered achates, “agate,” by the LXX. and the Vulg., is generally allowed to have been that stone, which was well known to the ancients, and widely used for engraving. 9. The akhlâmâh was regarded as the amethyst by the LXX., the Vulgate, and Josephus; but it has been suggested that it may have been “malachite” (Knobel); and there is no disproving the suggestion. Still the amethyst, which is easily engraved, and was well known in Egypt, should find a place in the present list, and may well have been intended by the akhlâmâh. 10. The tarshish, by its name, should be a stone brought from Tarshish, which is either Tarsus or Tartessus. Some suppose it to have been the beryl, some the chrysolite, others the turquoise. There are really no sufficient grounds for identifying it with any known gem. 11. The shôham has been already discussed (see Note on Exodus 28:9), and identified with the onyx, or the sardonyx. 12. The yâsh’peh should, by its name, be the “jasper,” which was one of the stones most used in Egypt, and which could scarcely have been absent from the present list. The LXX., however, translate “onyx,” Josephus and the Vulgate “beryl;” so that here again there is uncertainty. The views of the present writer may be best presented to the reader by means of a table:—

	1st Row of Gems . . .

2nd Row . . .

3rd Row . . .

4th Row . . .
	Odern

(the Sard)

Nôphck

(the Carbuncle)

Leshem

(uncertain)

Tarshish

(uncertain)
	Pitdah

(the Chrysolite)

Sappir

(the Lapis Lazuli)

Shevo

(the Agate)

Shôham

(the Onyx or the

Sardonyx)
	Bârĕtketh

(uncertain)

Yuhâlôm

(uncertain)

Akhlâmâh

(the Amethyst)

Yush’peh

(the Jasper)


Verse 20
(20) They shall be set in gold in their inclosings.—Or, in their settings. Every gem was to be enclosed in its own setting of gold.

Verse 21
(21) The stones shall be with the names of the children of Israel.—Rather, the stones shall be according to the names, &c.—twelve, neither more nor fewer.

Every one with his name . . . —Rather, each stone, according to its name (i.e., the name engraved upon it), shall be (or, stand) for one of the twelve tribes.

Verse 22
(22) Chains at the ends.—Rather, chains of equal length; or, chains of wreathen work. (See Note on Exodus 28:14.)

Of wreathen work.—Heb., after the manner of ropes.

Verse 23
(23) Two rings on the two ends—i.e., on the two upper corners of the breastplate. The chains were to be passed through the two rings, which they were then to unite with the “ouches” of the ephod. (See Exodus 28:13-14.)

Verse 26
(26) Thou shalt make two rings—i.e., “two other rings.” These were to be put on the two lower corners of the breastplate, “in the border thereof,” or at its extreme edge.

Verse 27-28
(27, 28) Two gold rings were also to be sewn on to the ephod, low down and in front, so as just to appear above the “curious girdle of the ephod,” and the lower rings of the breastplate were to be laced to these rings by a “lace of blue.” The breastplate was thus securely attached to the ephod, and showed above the “curious girdle” without covering it.

Verse 29
(29) Aaron shall bear the names . . . upon his heart.—Comp. Exodus 28:12. The high priest was to be wholly identified with the people; to be one with them in affection no less than in action; to bear their names on his shoulders, as supporting them and wrestling for them, while he also bore their names on his heart, as loving them and feeling for them. Thus he was continually to present before God a two-fold “memorial” of His people, and to make a sort of double appeal, on the one hand, to God’s power, and, on the other hand, to His mercy and loving-kindness.

Verse 30
(30) Thou shalt put in the breastplate of judgment the Urim and the Thummim.—Comp. Leviticus 8:8. The expression used is identical with that employed in Exodus 25:15; Exodus 25:21 with respect to putting the Two Tables into the Ark of the Covenant, and can scarcely have any other meaning than the literal placing of one thing inside another. It has been already shown (see Note on Exodus 28:16) that the breastplate was a bag, and so capable of being used as a receptacle. The words “Urim and Thummim” mean literally, “lights and perfections,” or, if the plural be one of dignity, “light and perfection” (Aquila and Symmachus translate by φωτισμοὶ καὶ τελειότητεϛ; the LXX., by ἡ δήλωσιϛ καὶ ἡ ἀλήθεια; the Vulg. by doctrina et veritas). The question arises, what do these two words, as here used, designate? Do they designate material objects; if so, what objects? In favour of their designating material objects are (1) the expressions, “thou shalt put in the breastplate the Urim and the Thummim,” “they shall be upon Aaron’s heart,” “he put in the breastplate the Urim and the Thummim” (Leviticus 8:8); (2) the fact that the words are accompanied by the article, on this, the first mention of them, as if they were familiar objects, well known at the time to the people generally; and (3) the explanations of Philo and Josephus, which, while they differ in all other respects, agree in this, that material objects are intended. But, if so, what objects? The two sides of the breastplate, says Philo (De Monarch., ii. 5). But these were not “put in” the breastplate after it was complete, as implied in Exodus 28:30; Leviticus 8:8. The twelve jewels, says Josephus; but the present passage, taken in conjunction with Exodus 28:17-21, distinguishes the Urim and Thummim from them. Some small objects which the bag of the breastplate could hold, and with which the people had long been familiar, can alone answer the requirements of the case. Most modern critics are thus far agreed; but when the further question is asked, what were these objects? The greatest difference appears. Diamonds, cut and uncut; slips of metal, marked with “yes” and “no”; lots, of some kind or other; and small images, like the teraphim (Genesis 31:19), are among the suggestions. A very slight examination of the arguments by which these various views are supported is sufficient to show that certainty on the subject is unattainable. Probability, however, seems on the whole to be in favour of a connection between divination by teraphim and consultation of God by Urim and Thummim (Judges 17:5; Judges 18:14; Judges 18:17; Judges 18:20; Hosea 3:4), whence it is reasonable to conclude that the Urim and Thummim were small images, by which God had been consulted in the past, and by which Moses was now authorised to state that He would be consulted in the future. How the consultation was made, and the decision given, is a question still more obscure than that which has been just considered, and one which seems to the present writer to admit of no solution. The reader who is curious upon the point may be referred to Dean Plumptre’s article on “Urim and Thummim,” in Dr. W. Smith’s Dictionary of the Bible, where the views propounded are ingenious, if not altogether satisfactory.

Verses 31-35
3. THE ROBE OF THE EPHOD.

(31-35) The “robe of the ephod” was a frock or tunic, reaching from the neck to below the knees. It was put on over the head, for which a hole was left (Exodus 28:32). Josephus says that it had no sleeves; and it would seem that the upper portion, above the waist, was wholly, or almost wholly, concealed by the ephod and breastplate; but the lower portion, from the waist downwards, formed the outer dress of the high priest, and was conspicuous. The plain blue contrasted well with the variegated ephod and the sparkling breastplate. The robe had no ornament excepting round the bottom, where it was fringed with alternate bells and pomegranates. The pomegranates were a decoration, and nothing more; but the bells served a purpose, which is explained in Exodus 28:35.

Verse 32
(32) As it were the hole of a habergeon.—Linen corselets, or “habergeons,” were common in Egypt, and were shaped as is here indicated. The word used for “habergeon,” taklărah, is thought to be Egyptian.

Verse 33
(33) Pomegranates.—The pomegranate was a favourite ornament in Assyria, but not in Egypt. It appears from Joshua 7:21 that the fabrics of Babylon were carried by the merchants into Syria at a date not much later than this, whence we may conclude that they circulated also in Arabia and Egypt.

Bells of gold.—The bell is also more Assyrian than Egyptian. Its use as an article of priestly costume has no direct parallel, nor are bells known to have been employed in the religious services of any ancient nation. The statement that Persian kings wore bells rests upon no sufficient authority. We seem to have here the introduction of an entirely new religious usage.

Verse 35
(35) And his sound shall be heard.—Rather, that its sound may he heard. The great object of the bells was to make known to the people, by a sensible manifestation, every movement of their representative, every act that he performed on their behalf. The bells enabled them to follow in their thoughts the entire service that he was engaged in, to join their prayers and praises with his, and offer to God a common worship. So important was this union of priest and people in the worship of God regarded, that death was denounced on the high priest who should minister in the sanctuary without this essential garment.

Verse 36
(36) Thou shalt make a plate.—The plate is so much of the essence of the mitre that it is put forward first, as that whereto all the rest is subordinate. It was to be “of pure gold,” and “fastened on high upon the mitre” (Exodus 39:31); so catching the eye even more than the breastplate, and drawing men’s special attention. But the plate itself was only the vehicle for an inscription, and thus men’s attention would be especially directed to that. It taught the great truth that religion culminates in “Holiness to Jehovah,” without which all else is worthless—forms, ceremonies, priestly attire, sacrifice, prayer, are mockeries. It required primarily the high priest himself to be holy; but it was a call also to the whole nation, whose representative the high priest was, that they should be “a holy nation,” “a kingdom of priests” (Exodus 19:6), and should consecrate themselves heart and soul to Jehovah.

Verses 36-39
4. THE MITRE.

(36-39) The head-dress of the high priest was to be of fine white linen (shêsh) and appears by the description of Josephus (Ant. Jud. iii. 7, § 3) to have been a turban, made of several thick swathes or folds in the usual way. It was to be adorned in front with a plate of pure gold bearing the inscription “Holiness to Jehovah,” which was to be attached to the linen fabric by a ribbon or “lace” of blue.

Verse 37
(37) Thou shalt put it on a blue lace.—Compare Exodus 39:31, where we read “they tied unto it a lace of blue.” Probably the two ends of the plate were perforated, and a blue lace or cord passed through the holes and tied to the plate, which was then put in front of the turban and kept in place by the two cords being tied together at the back of the head.

Verse 38
(38) That Aaron may bear the iniquity of the holy things.—The “holy things” are the offerings brought by the people. These would always have some “iniquity” attaching to them, some imperfection, owing to the imperfection of human nature and the mixed character of human motives. The high priest’s official holiness enabled him to present to God offerings thus imperfect without offending Him. It was accepted as purging the offerings from their impurity.

It shall be always upon his forehead—that is to say, during his ministrations.

Verse 39
5. THE INNER TUNIC OR “COAT.”

(39) The garments hitherto described have been the outer garments. To these are now added the inner ones, of which there was but little to be said. They consisted of linen drawers (Exodus 28:42-43), a linen tunic or shirt, woven in a peculiar way, and, to confine the tunic, a girdle, which was to be of many colours (Exodus 39:29), and ornamented with embroidery.

Thou shalt embroider.—It is generally agreed that this is a wrong rendering. Kalisch translates, “thou shalt weave.” Gesenius, “thou shalt work in chequer.” Canon Cook, “thou shalt weave in diaper work.” The word used, which is a rare one, probably designates some peculiar kind of weaving.

The coat.—“Coat” is an unfortunate translation. The ketôneth (comp. Gr. χιτών) was a long white linen tunic or shirt, having tight-fitting sleeves, and reaching nearly to the feet. The sleeves must certainly have shown, as they were the only covering of the priest’s arms; and the lower part of the tunic probably showed below the “robe of the ephod.”

6. THE INNER GIRDLE.

It appears from Exodus 39:29 that the girdle was to be “of fine twined linen, and blue, and purple, and scarlet,” like the ephod (Exodus 28:6). It was not, however, to be woven of these colours, but to have them worked into it with the needle. As it was worn immediately above the tunic and underneath the robe of the ephod (Leviticus 8:7), little, if any, of it could have been seen. Perhaps, however, the ends may have depended below the robe of the ephod.

Verse 40
7. THE MINISTERIAL ATTIRE OF THE PRIESTS.

(40) For Aaron’s sons thou shalt make coats—i.e., linen tunics like that of the high priest already described (see the last Note on Exodus 28:39), but not woven in any peculiar fashion.

Girdles.—Perhaps similar to the inner girdle of the high priest, but nowhere described particularly.

Bonnets.—Rather, caps. Plain, close-fitting caps, like those so commonly worn in Egypt, seem to be intended. The word used, migbâ’ah, is derived from gâbia’, “a cup” or “basin.”

For glory and for beauty.—It is certainly remarkable that so plain a dress as that of the ordinary priests—a white tunic, a girdle, which may or may not have been embroidered, and a plain white close-fitting cap—should be regarded as sufficing “for glory and for beauty.” White robes, however, are in Scripture constantly represented as eminently glorious (Daniel 7:9; Mark 9:3; John 20:12; Acts 1:10; Revelation 4:4; Revelation 6:11; Revelation 7:9-14; Revelation 15:6, &c.).

Verse 41
(41) Thou shalt put them upon Aaron . . . and his sons.—Moses was by these words commanded to take the part in the consecration of Aaron and his sons which he is related to have taken in Leviticus 8:6-30.

And shalt anoint them.—See the comment on Exodus 29:7-9.

Verse 42
(42) Thou shalt make them linen breeches.—Rather, linen drawers. Drawers reaching from the waist to a little above the knee were the sole garment of many in Egypt, a necessary garment of all. Their object was as here stated.

Verse 43
(43) The tabernacle of the congregation.—Heb., the tent of meeting.

The holy place seems to be here the court of the tabernacle, within which the altar was to be set up (Exodus 40:6; Exodus 40:29).

That they bear not iniquity, and die.—The death penalty is threatened against the sin of ministering without the garments needed for decency, as against the sin of neglecting to wear the robe of the ephod (Exodus 28:35). In both cases a Divine vengeance, rather than a legal punishment, is probably intended.
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Verse 1
XXIX.

THE FORM OF CONSECRATION FOR THE PRIESTS.

(1) This is the thing that thou shalt do unto them to hallow them.—The consecration of the priests had been commanded in the preceding chapter (Exodus 28:41). The method of it is now laid down. It consists of five things :—(1) Ablution (Exodus 29:4); (2) Investiture (Exodus 29:5-9); (3) Chrism, or anointing (Exodus 29:7); (4) Sacrifice (Exodus 29:10-23); and (5) Filling the hand (Exodus 29:24). All of these were symbolical acts, typical of things spiritual—ablution, of the putting away of impurity; investiture, of being clothed with holiness; unction, of the giving of Divine grace, &c.; the entire consecration forming an acted parable, very suggestive and full of instruction to such as understood its meaning.

Take one young bullock.—The first thing to be done was to prepare the victims which would be needed, and to have them ready against the time when they would be required for sacrifice.

Without blemish.—Heb., perfect (See Note 1 on Exodus 12:5.)

Verse 2
(2) Unleavened bread.—Unleavened bread seems to have been required as purer than leavened, since fermentation was viewed as a species of corruption.

Cakes . . . tempered with oil.—Rather, cakes that have had oil poured over them. A tolerably thick cake is intended.

Wafers.—These were cakes, or biscuits, extremely thin and unsubstantial, as is implied by the etymology of the term used. Oil is commonly eaten with cakes of both kinds by the Orientals.

Verse 4
(4) Aaron and his sons thou shalt bring unto the door . . . —The place of the laver, not yet mentioned, but designed in God’s counsels, was between the brazen altar and the Tabernacle (Exodus 30:18), and consequently near the door of the latter. Rabbinical tradition says that it was not placed exactly opposite the door, but a little towards the south side of the court.

And shalt wash them.—This is the first mention in Scripture of a religious ablution. Water is so natural a symbol of purity, and ablution so apt a representative of the purging from sin, that we can feel surprise neither at the widespread use of the symbolism in religions of very different characters, nor at its adoption into the system at this time imposed by Divine Providence upon the Hebrews. As it was to maintain its place even in the Divinely-appointed ceremonial of Christianity, it must have been à fortiori suitable for the earlier and less spiritual dispensation. The widespread employment of it in other religions—e.g., in Egypt (Herod. ii. 37); in Persia (Zendavesta, 8 p. 271. Spiegel’s translation); in Greece (Döllinger, Jew and Gentile, vol. i., p. 220); in Italy (Dict. of Greek and Rom. Antiq., p. 719), and elsewhere—was no argument against its adoption into the Mosaic ceremonial, since the Divine legislation of Sinai was not intended to annul or supersede natural religion, but only to improve and expand it.

Verse 5
(5) Thou shalt take the garments—i.e., those described in the preceding chapter.

The coat—i.e., the linen tunic (Exodus 28:39). As the inner garment, this had to be put on first. Comp. Leviticus 8:7-9, where the investiture is more fully described, and is seen to have comprised nine acts:—(1) The putting on of the tunic; (2) The girding of the tunic with the under-girdle; (3) The putting on of the robe of the ephod; (4) The putting on of the ephod; (5) Girding with the curious girdle of the ephod; (6) The putting on of the breastplate; (7) The putting of the Urim and Thummim into the bag of the breastplate; (8) The putting on of the mitre; and (9) The attachment of the golden plate to the front of the mitre. These minute directions may well be regarded as justifying those given in our own Ordinal with respect to the vesting of bishops at the time of their consecration.

Verse 6
(6) The holy crown.—The golden plate, inscribed with “Holiness to the Lord,” and attached to the mitre by a lace or riband, resembled the “diadems” worn in the East by monarchs, and regarded as the main emblem of their sovereignty. In Egypt, such a diadem is found first in the reign of Amenôphis IV. (Khuenaten), the ninth king of the eighteenth dynasty. The assignment of a crown to the high priest gave him that quasi-royal dignity which marked him as a type of our Lord in His threefold office of Prophet, Priest, and King.

Verse 7
(7) The anointing oil—i.e., the oil mentioned in Exodus 25:6, and recently glanced at in Exodus 28:41. On its composition see Exodus 30:23-25.

Pour it upon his head.—As the ablution typified cleansing from sin, so the anointing was emblematic of the outpouring of Divine grace upon the person anointed. The pouring of the oil on Aaron’s head was perhaps to indicate the freeness and abundance with which God gives His grace to His servants. (Comp. Psalms 133:2.)

Coats—i.e., tunics. (See Note 1 on Exodus 28:40.)

The bonnets.—Rather, caps. (See Note 3 on Exodus 28:40.)

The priest’s office shall be their’s for a perpetual statute.—That is, not only shall they individually be priests, but the office shall descend to their posterity, and so be theirs perpetually.

Thou shalt consecrate Aaron and his sons.—Heb., Thou shalt fill the hand of Aaron and the hand of his sons. Induction into an office was usually effected in the East by placing its insignia in the hand of the person appointed to it. Aaron and his sons were to be inducted by having a portion of the sacrifices placed in their hands (Exodus 29:24).

Verse 10
(10) Thou shalt cause a bullock to be brought.—Rather, the bullock: i.e., the bullock mentioned in Exodus 29:1, which was to be kept in readiness for the consecration sacrifice.

Aaron and his sons shall put their hands upon the head of the bullock.—By this symbolical action, which was commanded in the case of every sin offering (Leviticus 4:4; Leviticus 4:15; Leviticus 4:24; Leviticus 4:29; Leviticus 4:33; Leviticus 16:21, &c.), the offerer identified himself with the animal, and transferred to it the guilt of his own sins and imperfections. The animal thereby became accursed, and its death paid the penalty due to the sins laid upon it, and set free those who had committed them. Similarly, Christ, our sin offering, was “made a curse for us” (Galatians 3:13).

Verse 12
(12) Thou shalt take of the blood . . . and put it upon the horns of the altar.—It has been already noticed that the virtue of the altar was considered to reside especially in its horns; hence fugitives clung to them (1 Kings 1:50; 1 Kings 2:28). In all sin offerings it was required (1) That some of the victim’s blood should be smeared upon the altar’s horns; and (2) That the remainder should be poured at its base (Leviticus 4:7; Leviticus 4:18; Leviticus 4:30; Leviticus 4:34).

Verse 13
(13) Thou shalt take all the fat that covereth the inwards.—Whole burnt offerings were, comparatively speaking, of rare occurrence in the ancient world. Usually, parts only of the victims were consumed by fire upon the altar; the greater portion was either eaten by the priests and the worshippers, or burnt elsewhere than on the altar. Among the parts regarded as most fitting to be consumed on the altar, the fat always held a high place. This is to be accounted for either by its being considered a delicacy, or by the readiness with which it caught fire and kindled into a clear bright blaze.

The caul that is above the liver—i.e., the membrane which covers the upper portion of the liver, sometimes called “the little omentum.”

Verse 14
(14) The flesh . . . shalt thou burn . . . with out the camp.—Comp. Leviticus 4:11-12; Leviticus 4:21; Hebrews 13:11-13. This was the general rule with sin offerings. The whole animal was reckoned too impure for any portion of it to be suitable for human food.

His dung.—That which the intestines contained at the time of death.

Verse 15
(15) One ram.—Heb., the one ram: i.e., one of the two rams already mentioned in Exodus 29:1.

Put their hands upon the head of the ram.

—Again identifying themselves with the animal, as in Exodus 29:10, but with a different purpose from their former one. Then they transferred their sins to the victim; now they claimed a part in the victim’s dedication to God, offering themselves with it, and becoming, themselves, “a sweet savour, an offering made by fire unto the Lord” (Exodus 29:18).

Verse 16
(16) Thou shalt take his blood, and sprinkle it.—Rather, scatter it. The act of throwing the blood from a basin against the lower part of the altar is intended. The verb is a different one from that rightly translated “sprinkle” in Exodus 29:21. The LXX. render it by προσχεῖν, and the Vulg. by fundere.

Round about upon the altar.—Practically, this was done by casting it on two of the corners of the altar—the north-east and the south-west—thus moistening all the four sides (Middoth, ).

Verse 17
(17) Thou shalt cut the ram in pieces.—This was the ordinary practice, not only among the Hebrews, but also among other nations, as the Egyptians (Herod. ii. 40), the Greeks, the Romans, and others. It was probably found to facilitate the burning of the animal, which was with difficulty consumed entire. The shoulder, thigh, head, ribs, rump, heart, and kidneys appear separate in the representations of sacrifices on Egyptian altars.

Verse 18
(18) Thou shalt burn the whole ram upon the altar.—A burnt offering, as representing self- sacrifice, was entirely acceptable to God; the whole might be consumed upon the altar. It was otherwise with sin offerings, of which only certain parts could be thus offered. (Comp. above, Exodus 29:14; and see Leviticus 4:12; Leviticus 4:21, &c.)

A sweet savour.—Comp. Genesis 8:21 and Note ad loc. It was a general heathen notion that the gods were actually delighted with the odour of the sacrifices offered to them; but there are no just grounds for taxing the Hebrews with such coarse and materialistic ideas. The expression, as used in this place, in Genesis 8:21, and in Leviticus and Numbers repeatedly, is metaphorical. (Comp. Exodus 5:21.)

Verse 19
(19) The other ram.—Comp. Exodus 29:1; Exodus 29:15. This ram is called in Leviticus (Exodus 8:22) “the ram of consecration.” It formed, as has been observed (Speaker’s Commentary, vol. i. pt. 2, p. 535), “by far the most peculiar part of the whole ceremony” Consecrated to God by the act of sacrifice, its blood was used, together with the holy oil, for the consecration of Aaron and his sons (Exodus 29:20-21); while at the same time its most sacred parts were placed on their hands by Moses, that with them they might perform their first sacerdotal act, and so be inaugurated into their office (Exodus 29:22-24). This last was not only the crowning act of the ceremony, but also its most essential feature—the act which imparted to Aaron and his sons the priestly character.

Verse 20
(20) Take of his blood.—The blood was regarded as the life (Genesis 9:4). The life consecrated to God and accepted by Him was given back by Him to His ministers, that it might consecrate them wholly to His service, and so fit them for it. Placed upon the tip of the right ear, it reminded them that their ears were to be ever open and attentive to the whispers of the Divine voice; placed on the thumb of the right hand, it taught that they should take in hand nothing but what was sanctified; placed upon the great toe of the right foot, it was a warning that they were to walk thenceforth in the paths of holiness.

Verse 21
(21) Take of the blood . . . and of the anointing oil.—The twofold sprinkling, with blood and with oil, denoted the necessity of a twofold holiness—that of justification by the atoning blood of Christ, and that of sanctification by the outpouring of the Holy Spirit. The anointing which is here spoken of seems to have been the only anointing received by the sons of Aaron. (See Leviticus 8:30.)

Verse 22
(22) Thou shalt take of the ram the fat . . . —These were the portions commonly burnt upon the altar in the case of peace offerings. (See Leviticus 3:9-11.) By “the rump” is meant the broad fat tail which characterises Oriental sheep, and which is said to weigh from six to twenty pounds. (Fellows, Asia Minor, p. 10. Comp. Herod. iii. 113; Leo African. 9 p. 293A.)

The caul above the liver.—See Note 2 on Exodus 29:13.

Verse 23
(23) The basket . . . that is before the Lord.—Comp. Exodus 29:3. The objects mentioned formed the “meat offering,” which always accompanied a peace offering.

Verse 24
(24) Thou shalt put all in the hands of Aaron, and in the hands of his sons.—Rather, on the hands. Having placed the offerings on the hands of his brother and his brother’s sons, Moses was to put his own hands beneath theirs, and to make a waving motion towards the four quarters of the sky, thus presenting the offerings to the ubiquitous God. Aaron and his sons thus performed their first priestly act, as passive instruments in Moses’ hands, by his muscular energy. Their priestly character was by these means made complete. (On “wave offerings,” see Note upon Leviticus 7:30.)

Verse 25
(25) Thou shalt receive them . . . and burn them.—On communicating his priestly functions to his brother and his brother’s sons, Moses was not immediately to lay them aside; but, as he had begun the consecration ceremony, so he was to complete it. (Comp. Exodus 29:31-37, and Leviticus 8:28-36.)

Verse 26
(26) Thou shalt take the breast.—It was the general law that in “wave offerings” the breast should be the officiating priest’s (Leviticus 7:29-31); hence, on this occasion, it was assigned to Moses.

Verses 27-29
THE LAW OF THE WAVE AND HEAVE OFFERINGS, AND OF THE CONSECRATION GARMENTS.

(27, 28) The wave offering.—For the future, in every case of offerings made at a consecration, both the breast and the right shoulder (Leviticus 7:32) were to be given to the officiating priest, who was to “wave” the one and “heave” the other before the Lord. “Heaving” was a single movement, an uplifting of the thing heaved; “waving” was a repeated movement, a swaying of the thing waved backwards and forwards horizontally. Both were modes of presenting the thing to God.

(29) The holy garments of Aaron shall be his sons’ after him.—That Eleazar was consecrated in his father’s holy garments we learn from Numbers 20:28; but nothing is recorded as to the investiture of later high priests. Still, it is reasonable to suppose that the injunctions here given were carried out so long as the garments worn by Aaron held together.

To be anointed therein.—The anointing of each successive high priest is here commanded by implication. Jewish tradition affirms the practice to have been in conformity.

Verses 31-34
THE FEAST UPON THE CONSECRATION OFFERINGS.

(31-34) The writer having digressed in Exodus 29:27 from his main subject (the consecration of Aaron and his sons) to the consideration of certain permanent laws which arose out of the occasion, returns to his main subject at this point, and records the directions which he received with respect to the feast that followed, as a matter of course, on the consecration sacrifice. The parts of the victim neither consumed on the altar nor assigned to the officiating priest, were to be boiled at the door of the Tabernacle (Leviticus 8:31), and there consumed by Aaron and his sons, together with the loaf of unleavened bread, the oiled cake, and the wafer, which still remained in the “basket of consecrations” (Leviticus 8:31) mentioned in Exodus 29:3; Exodus 29:23. No “stranger”—i.e., no layman—was to join with them in the feast (Exodus 29:33); and, if they were unable to consume the whole, what remained was to be burnt. (Comp. the injunctions with respect to the paschal lamb, given in Exodus 12:10; Exodus 23:18.) Christian ritualism draws from these injunctions the propriety of an entire consumption of the elements on each occasion of the celebration of the Eucharist.

Verse 35
THE SEVENFOLD REPETITION OF THE CONSECRATION CEREMONIAL.

(35) Seven days shalt thou consecrate them.—The number seven possessed an ideal completeness, resting on the primeval facts of creation (Genesis 1, 2). It is the number almost exclusively used under the old covenant, when acts are to attain their result by repetition. (See Leviticus 4:6; Leviticus 4:17; Leviticus 8:11; Leviticus 14:7; Leviticus 16:14; Numbers 19:4; Joshua 6:4; 1 Kings 18:43; 2 Kings 5:10; Psalms 119:164; &c.) Here we are to understand a sevenfold repetition of the entire ceremonial of consecration. (See Leviticus 8:33-34.)

Verse 36
(36) Thou shalt cleanse the altar, when thou hast made an atonement for it.—Rather, by making an atonement for it. The atonement was made by smearing the blood of the bullock upon the horns of the altar (Exodus 29:12, compared with Leviticus 8:15).

And thou shalt anoint it.—Comp. Leviticus 8:11, where we find that the altar was anointed by having the holy oil sprinkled upon it seven times. It is not quite clear at what period in the ceremonial this was done.

Verse 37
(37) An altar most holy.—Heb., an altar, holiness of holinesses.

Whatsoever toucheth the altar shall be holy.—Rather, must be holy; nothing which is not holy must touch it. The future has the force of an imperative, as in the Ten Commandments.

Verses 38-42
THE LAW OF THE DAILY SACRIFICE, AND THE PROMISE OF GOD’S PRESENCE.

(38-42) The consecration of the altar, which took place during the consecration of the priests, was to be followed immediately by the establishment of the daily sacrifice. Two lambs were to be offered every day, one in the morning, the other “between the evenings” (Exodus 29:39); partly in expiation of the daily sins of the nation, but mainly as a sign that the nation daily renewed its self-dedication to Jehovah, and offered itself afresh to be “a reasonable, holy, and lively sacrifice” to Him. Meat and drink offerings were to accompany the burnt sacrifice—signs of the gratitude due to God for His perpetual mercies, and acknowledgments of His protecting care and lovingkindness. At the same time incense was to be burnt upon the golden altar before the vail, as a figure of the perpetual prayer that it behoved the nation to send up to the Throne of Grace for a continuance of the Divine favour. (See Exodus 30:7-8.)

(38) Two lambs of the first year.—See Note on Exodus 12:5. The LXX. insert ἀμώμους, “without blemish;” but this general requirement (Leviticus 22:22; Leviticus 22:24-25), relaxed only in the case of free-will offerings (Leviticus 22:23), does not need to be perpetually repeated.

(39) At even.—Heb., between the two evenings. (On the meaning of the phrase, see Note 2 on Exodus 12:6.)

(40) A tenth deal.—Heb., a tenth. A tenth of what measure is not said, but we may presume an ephah to be intended. The tenth part of an ephah was an omer (Exodus 16:36). The omer is reckoned at rather less than half a gallon.

An hin.—The hin was, like the omer and the ephah, an Egyptian measure. It is estimated at about three-quarters of a gallon.

Beaten oil.—See Note 1 on Exodus 27:20.

(41) The meat offering . . . the drink offering.—A “handful” of each meat offering was thrown upon the altar and burnt (Leviticus 2:2); the remainder belonged to the priests (Leviticus 2:3). Scripture says nothing of the disposal of the drink offering. According to Josephus (Ant. Jud. iii. 9, § 4), it was poured out in libation upon the altar. According to others, a portion only was thus disposed of, while the rest was the priests’. The latter view seems the more probable.

(42) The tabernacle of the congregation.—Rather, the tent of meeting.

Where I will meet you.—This passage determines the meaning of the expression, “tent of meeting.” It was not the place where the congregation met together, for the congregation were forbidden to enter it, but the place where God met His people through their mediator and representative, the high priest, who could there commune with God and obtain replies from Him on all practical matters that were of national importance. (See Exodus 25:22 and Note ad loc.) The fact that all communication was to be through the high priest is indicated by the change of person: “Where I will meet you, to speak there unto thee.”

Verse 43
(43) The tabernacle shall be sanctified by my glory.—See Exodus 40:34-35; and comp. Leviticus 9:24; 1 Kings 8:10-11; 2 Chronicles 5:13-14; 2 Chronicles 7:2.

Verse 44
(44) I will sanctify also both Aaron and his sons.—Something beyond the formal consecration seems to be intended. God will continually sanctify the Levitical priesthood by the presence of His Holy Spirit with them, in their ministerial acts, and even in their daily walk, if they will seek to serve Him.

Verse 45
(45) I will dwell among the children of Israel.—It must not be supposed that the fulfilment of this promise was effected by the mere presence of the Shechinah within the Tabernacle. It pledged God to a perpetual supervision, care, and tender protection of His people, such as we find actually exercised in the history of the nation.

Verse 46
(46) They shall know . . . —i.e., My after care of them will prove me the same loving and all-powerful God whose help effected their deliverance from the bondage of Egypt.

30 Chapter 30 

Verse 1
XXX.

THE ALTAR OF INCENSE.

(1) Thou shalt make an altar to burn incense upon.—Why the directions concerning the altar of incense were delayed until this place, instead of being given when the rest of the furniture of the holy place was described (Exodus 25), it is impossible to say. But there is certainly no reason to suspect a dislocation of the text. The mode in which Aaron is spoken of in Exodus 30:7-10 implies a previous mention of his consecration to the high priesthood.

That incense would be among the offerings which God would require to be offered to Him had appeared already in Exodus 25:6. Its preciousness, its fragrance, and its seeming to mount in cloud after cloud to heaven, gave it a natural place in the symbolism of worship, and led to its employment in the religious rites of a variety of nations. Egyptian priests continually appear on the monuments with censers in their hands, in which presumably incense is being offered, and the inscriptions mention that it was imported from Arabia, and used largely in the festivals of Ammon (Records of the Past, vol. x., pp. 14-19). Herodotus tells us that the Babylonians consumed annually a thousand talents’ weight of it at the feast of Belus (i. 183). The employment of it by the Greeks and Romans in their sacrifices is well known. Here again, as so often in the Mosaical dispensation. God sanctioned in His worship an innocent rite, which natural reason had pointed out to man as fitting and appropriate, not regarding its employment in false religions as debarring it from adoption into the true.

Of shittim wood shalt thou make it.—Of the same main material as “the brazen altar” (Exodus 27:1), but covered differently.

Verse 2
(2) Foursquare shall it be.—Of the same shape with “the brazen altar” (Exodus 27:1), but much smaller—two cubits high instead of three cubits, and a cubit square at top instead of five cubits. This small space was ample for the burning of so precious a material, which could only be offered in small quantities.

The horns thereof.—Comp. Exodus 27:2, and Note 1, ad loc.

Shall be of the same—i.e., of one piece with the altar, not made separately, and then attached to it.

Verse 3
(3) Thou shalt overlay it with pure gold.—Next to the Ark of the Covenant the most holy article of furniture contained either in the sanctuary or in its court was the altar of incense. It symbolised prayer in its general use (Psalms 141:2; Luke 1:10), and it symbolised expiation in the purpose whereto it was to be applied on certain occasions, as when the high priest had sinned in his official capacity (Leviticus 4:3-12), or when the whole congregation had sinned through inadvertence (Leviticus 4:13-21). It was, therefore, “most holy to the Lord.” Hence, its materials were to be the same with those of the ark of the covenant, and its place was to be directly opposite the ark, near to it, but on the outer side of the vail (Exodus 40:5).

A crown of gold round about.—Comp. what is said of the table of shewbread (Exodus 25:24). In both cases a raised rim or edging is meant, which would prevent what was on the top from falling off.

Verse 4
(4) Two golden rings.—The golden altar was so much smaller and lighter than the brazen one that two rings only were required for carrying it, instead of the “four rings” needed by the brazen altar (Exodus 27:4).

By the two corners thereof.—Rather, on the two sides thereof. The word used means, literally, “ribs,” and is explained in the clause which follows.

Verse 6
(6) Before the vail.—The ark was behind the vail (Exodus 26:33; Exodus 40:3), the altar of incense directly in front of it, nearer to the vail than either the golden candlestick or the table of shewbread. Hence the writer of the Epistle to the Hebrews speaks of it as belonging, in a certain sense, to the Holy of Holies (Hebrews 9:4; see Kay, in Speaker’s Commentary). The “vail that is by the ark of the testimony” is distinguished here from the vail, or curtain, at the entrance to the holy place.

Before the mercy seat.—The altar bore a close relation to the mercy seat. It was the instrument by which the “mercy” there enthroned was made available to the penitent sinner.

Where I will meet with thee.—Comp. Exodus 25:22; Exodus 29:42-43.

Verse 7
(7) Aaron shall burn thereon sweet incense (Heb., incense of spices) every morning.—On the composition of the incense, see Exodus 30:34-35. That the offering of incense regularly accompanied both the morning and evening sacrifice appears from Psalms 141:2; Luke 1:10. That it was symbolical of prayer may be gathered both from those passages and also from Revelation 5:8; Revelation 8:3-4.

When he dresseth the lamps.—Comp. Exodus 27:21.

Verse 9
(9) Ye shall offer no strange incense.—By “strange incense” is meant any that was composed differently from that of which the composition is laid down in Exodus 30:34-35.

Nor burnt sacrifice, nor meat offering; neither . . . drink offering.—All these were to be offered on the brazen altar, not on the altar of incense, which was in no way suited for them.

Verse 10
(10) Aaron shall make an atonement upon the horns of it once in a year.—This passage seems to determine the sense of Leviticus 16:18, where some have supposed that “the altar that is before the Lord” is the brazen altar. Once in the year, on the great day of atonement, the high priest, after entering within the vail and sprinkling the blood of the offerings upon the mercy seat (Leviticus 16:14-15), was to “go out unto the altar that was before the Lord, and put of the blood of the bullock, and of the blood of the goat, upon the horns of the altar round about, and sprinkle of the blood upon it with his finger seven times,” and so “cleanse it, and hallow it,” and “make an atonement for it” (Leviticus 16:18-19).

Verse 12
THE RANSOM OF SOULS.

(12) When thou takest the sum of the children of Israel.—A formal enrolment and registration seems to be intended. Hitherto, nothing but a rough estimate of the number had been attempted (Exodus 12:37); now that a covenant had been made with God, an exact account of those who were within the covenant was needed. Moses, apparently, was contemplating such an exact enumeration when the command contained in this text was given him. It would be natural for one trained in Egyptian habits to desire such exact statistical knowledge. (For the minuteness and fulness of the Egyptian statistics of the time, see Records of the Past, vol. ii., pp. 19-28; vol. iv. pp. 46, 47; vol. vi. pp. 35-69, &c.)

Then shall they give every man a ransom for his soul.—On being formally enrolled among the people of God, it would be brought home to every man how unworthy he was of such favour, how necessary it was that atonement should in some way or other be made for him. God therefore appointed a way—the same way for all—in order to teach strongly that all souls were of equal value in His sight, and that unworthiness, whatever its degree, required the same expiation.

That there be no plague among them.—If a man did not feel his need of “ransom,” and gladly pay the small sum at which the ransom was fixed, he would show himself so proud and presumptuous that he might well provoke a Divine “plague,” or punishment.

Verse 13
(13) Half a shekel.—When shekels came to be coined, they were round pieces of silver, about the circumference of a shilling, but considerably thicker, and worth about 2s. 7 d. Of our money. Their average weight was about 220 grains troy. In Moses’s time coins were unknown, and a half-shekel was a small lump of silver, unstamped, weighing probably about 110 grains. The ransom of a soul was doubtless made thus light in order that the payment might not be felt practically as a burthen by any.

After the shekel of the sanctuary.—Without a standard laid up somewhere, weights and measures will always fluctuate largely. Even with a standard, they will practically vary considerably. The “shekel of the sanctuary” probably designates a standard weight kept carefully by the priests with the vessels of the sanctuary. All offerings were to be estimated by this shekel (Leviticus 27:25).

A shekel is twenty gerahs.—Rather, the shekel, i.e.; the shekel of the sanctuary is of this weight. A “gerah” was, literally, a bean, probably the bean of the carob or locust tree (Ceratonia siliqua), but became the name of a weight, just as our own “grain” did. It must have equalled about eleven grains troy.

Verse 14
(14) From twenty years old and above.—A Hebrew was not reckoned full grown till twenty. At twenty the liability to military service began (Numbers 1:3;

2 Chronicles 25:5). At twenty the Levites commenced their service in the sanctuary (1 Chronicles 23:24-27; 2 Chronicles 31:17; Ezra 3:8).

Verse 15
(15) The rich shall not give more, and the poor shall not give less.—See Note 2 on Exodus 30:12.

Verse 16
(16) Thou shalt . . . appoint it for the service of the tabernacle.—It appears, by Exodus 38:27-28, that the silver collected by this tax, which amounted to above a hundred talents, was employed for making the sockets which supported the boards of the tabernacle (Exodus 26:19-25), and those of the pillars of the vail (Exodus 26:32), together with the hooks for the pillars of the court, their capitals, and connecting rods. Thus, so long as the tabernacle stood, the precious metal paid as ransom remained in the sight of the people, and was a continual “memorial,” or reminder, to them of the position into which they were brought by covenant with God.

Verse 18
THE BRAZEN LAVER.

(18) Thou shalt also make a laver of brass.—Rather, of bronze. (See Note on Exodus 25:3.) Water was required for the ablutions of the priests (Exodus 30:19-21), for the washing of certain parts of the victim, (Exodus 29:27; Leviticus 1:9; Leviticus 1:13, &c.), and probably for the cleansing of the altar itself and the ground whereon it stood from blood stains and other defilements.

His foot.—The laver was probably in the shape of a large urn or vase, supported upon a comparatively slender stem, which rose from a pedestal. Vases of this kind are represented in the Assyrian bas-reliefs. (See Ancient Monarchies, vol. i., p. 481.)

Thou shalt put it between the tabernacle of the congregation and the altar.—It was essential that the laver should be near the altar, since on every occasion of their ministering at the altar the priests had to wash at it (Exodus 30:20). It was also essential that it should be near the entrance into the tabernacle, since they had likewise to wash before they entered into the holy place. Jewish tradition says that its place was between the entrance and the brazen altar, not, however, exactly between them, but a little to the south.

Verse 19
(19) Aaron and his sons shall wash their hands and their feet.—Washing the hands symbolised purity in act; washing the feet, holiness in all their walk and conversation.

Verse 20
(20) That they die not.—Comp. Exodus 28:35; Exodus 28:43. It is not altogether easy to see why the death-penalty was threatened against neglect of certain ceremonial observances, and not of others. Ablution, however, was so easy, and probably so long-established a practice, that to omit it would imply intentional disrespect towards God.

Verse 21
(21) A statute for ever.—Comp. Exodus 27:21; Exodus 28:43; Exodus 29:9. The external act was to continue so long as the dispensation lasted; the internal purity, which it symbolised, would be required of those who entered the Divine Presence for ever. (See Hebrews 12:14.)

THE COMPOSITION OF THE HOLY OIL.

Verse 23
(23) Principal spices.—The East is productive of a great variety of spices; but of these some few have always been regarded with especial favour. Herodotus (iii. 107-112) mentions five “principal spices” as furnished by Arabia to other countries, whereof two at least appear to be identical with those here spoken of.

Pure myrrh.—Heb., myrrh of freedom. The shrub which produces myrrh is the balsamodendron myrrha. The spice is obtained from it in two ways. That which is purest and best exudes from it naturally (Theophrast. De Odoribus, § 29; Plin., H. N., xii. 35), and is here called “myrrh of freedom,” or “freely flowing myrrh.” The other and inferior form is obtained from incisions made in the bark. Myrrh was very largely used in ancient times. The Egyptians employed it as a main element in their best method of embalming (Herod. ii. 86), and also burnt it in some of their sacrifices (ib. 40). In Persia it was highly esteemed as an odour (Athen., Deipn. 12, p. 514A); the Greeks used it in unguents. And as incense; Roman courtesans scented their hair with it (Hor. Od., iii. 14, 1. 22); the later Jews applied it as an antiseptic to corpses (John 19:39). This is the first mention of myrrh (Heb., môr) in the Bible, the word translated “myrrh” in Genesis 37:25; Genesis 43:11 being lôt, which is properly, not myrrh, but ladanum.

Sweet cinnamon.—While myrrh was one of the commonest of spices in the ancient world, cinnamon was one of the rarest. It is the produce of the laurus cinnamomum, or cinnamomum zeylanicum, a tree allied to the laurel, which now grows only in Ceylon, Borneo, Sumatra, China, Cochin China, and in India on the coast of Malabar. According to Herodotus (iii. 111) and Strabo (16, p. 535), it grew anciently in Arabia; but this is doubted, and the Arabians are believed to have imported it from India or Ceylon, and passed it on to the Phœnicians, who conveyed it to Egypt and Greece. The present passage of Scripture is the first in which it is mentioned, and in the rest of the Old Testament it obtains notice only twice (Proverbs 7:16; Song of Solomon 4:14). The word used, which is kinnĕmôn, makes it tolerably certain that the true cinnamon is meant.

Sweet calamus.—There are several distinct kinds of aromatic reed in the East. One sort, according to Pliny (H. N., xii. 22), grew in Syria, near Mount Lebanon; others were found in India and Arabia. It is quite uncertain what particular species is intended, either here or in the other passages of Scripture where “sweet cane” is spoken of. (See Song of Solomon 4:14; Isaiah 43:24; Jeremiah 6:20; Ezekiel 27:17.)

Verse 24
(24) Cassia.—In the original, kiddâh not kĕtsiôth. Which is the exact equivalent of the Greek and Latin cassia. According to the best Hebrew authorities, however, cassia is intended by both words, which are derived from roots signifying “to split,” or “to peel off.” Cassia is the inner bark of a tree called by botanists cinnamomum cassia, which is a native of India, Java, and the Malay peninsula. It has nearly the same flavour as cinnamon, but is more pungent, and of a coarser texture. The word kiddâh occurs in Scripture only here and in Ezekiel 27:19.

An hin.—See Note on Exodus 29:40.

Verse 25
(25) After the art of the apothecary.—Skill was to be called in. The spices were not to be pounded and mixed with the oil in a rude and unscientific way, but the best art of the time was to be employed in effecting the composition. Jewish tradition says that its essence was first extracted from each of the spices, and then the oil mingled with the essences.

Verse 26
(26) Thou shalt anoint the tabernacle.—The tabernacle and its contents were to be first consecrated, then the priests. In the tabernacle itself, the consecration was to begin with the ark of the testimony in the Holy of Holies, then to proceed to the Holy place, where the table of shewbread with its “vessels,” the golden candlestick, and the altar of incense were to be anointed; and finally to pass the vail to the outer court, where the holy oil was to be sprinkled upon the brazen altar, and upon the laver, to sanctify them. (See Exodus 30:26-29; and comp. Leviticus 8:10-11.)

Verse 30
(30) Thou shalt anoint Aaron.—Comp. Exodus 29:7; Leviticus 8:12.

And his sons.—See Exodus 29:21.

That they may minister unto me.—As Aaron and his sons were unfit to minister until the holy oil had been poured on them, so Christian priests can be no otherwise fitted to discharge their office than by their receiving that effluence of the Holy Spirit which the holy oil typified.

Verse 32
(32) Upon man’s flesh shall it not be poured—i.e., it shall not be in ordinary use as an unguent—a mere “man,” who is not a priest, shall not apply it to his private use. It shall be reserved altogether for holy purposes.

Neither shall ye make any other like it, after the composition of it—i.e., after the recipe given in Exodus 30:23-25. The ingredients might be used in unguents separately—they might even be so used when united in some different proportions from those laid down for the “holy ointment”—but in the proportions fixed for the holy oil they must have no secular employment.

Verse 34
THE COMPOSITION OF THE HOLY INCENSE.

(34) Take unto thee sweet spices.—Rather, Take unto thee spices. The word translated “spices” has no epithet. Incense, as commonly used in the ancient world, was not a composition, but some single spice, most frequently frankincense. That, however, employed by the Hebrews was always a compound. According to Josephus (Bell. Jud., v. 5, § 5), the incense burnt in the later temple contained thirteen ingredients.

Stacte is probably the gum storax, which is the produce of the styrax officinalis, a tree common in Syria and Palestine. It burns readily, and emits much smoke (Herod. iii. 107).

Onycha is thought to be the “claw” or operculum of the unguis odoratus, or blatta Byzantina, a sort of shell-fish common in the Red Sea. This “claw” produces, when burnt, a strong odour.

Galbanum is a gum well known to modern chemists. It may be procured from various plants, as the opoidia galbanifera, the galbanum Persicum, and others. When burnt, this gum has a strong pungent odour, which is said to be disagreeable in itself, but to bring out and prolong the scent of other spices (Plin. H. N., xii. 54).

Frankincense was probably the main element of the “holy incense,” as it is of such incense as is burnt in modern times. It is a gum or resin obtained from incisions in the bark of the arbor thuris, or frankincense-tree, which grows abundantly in India, and in the islands of the Indian archipelago. Anciently, the tree appears to have grown also in Arabia, whence the Egyptians (Records of the Past, vol. x., pp. 14-17), the Phœnicians, the Hebrews (Isaiah 60:6; Jeremiah 6:20), and the Greeks obtained it in large quantities. The odour is very peculiar, and to most persons very agreeable. In England it is best known as the scent given out by the pastilles which are burnt in sick rooms.

Verse 35
(35) A confection after the art of the apothecary.—See Note on Exodus 30:25. Bezaleel’s art was called in, both for the composition of the holy oil and of the holy incense (Exodus 37:29).

Tempered together.—So the LXX., the Vulg., and the Targums of Onkelos and Jonathan. But most moderns render “salted,” or “mixed with salt.” (See Buxtorf, Gesenius, Lee, Rosenmüller, De Wette, Kalisch, Keil, &c.). The word used is capable of either meaning.

Verse 36
(36) Thou shalt . . . put it before the testimony.—Some pieces of the incense were to be continually before the ark of the covenant, either on the golden altar, or perhaps at its base ready for offering. This would symbolise the need of the perpetual offering of prayer.

Verse 37-38
(37, 38) These instructions are similar to those given with respect to the holy oil (Exodus 30:32-33). Neither of the two holy compounds were to be applied to any profane use.
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Verses 1-11
XXXI.

THE APPOINTMENT OF BEZALEEL AND AHOLIAB.

(1-11) The instructions needed for the making of the tabernacle, its furniture, and the priests’ dresses, were now complete. Moses was sufficiently informed, by what he had heard and seen, both as to the “Tent of Meeting” itself, and as to all its appurtenances and paraphernalia. But Moses was not himself an artist. Among the branches of knowledge comprised in his Egyptian education the skill of the artistic constructor had not been included. (See Excursus B. at the end of the Book.) It was therefore necessary that the manual work of carrying out the instructions given him should be entrusted to others. We might have expected that it would have been left to Moses to select the individuals from among the thousands of artificers who had accompanied him out of Egypt. But God saw fit to mark the importance of the work by taking the direct appointment of the persons to be employed upon Himself. He knew what was in man. He knew to whom he had given the highest artistic power, and who at the same time that they possessed it would work in the most religious spirit. He accordingly named two persons, Bezaleel and Aholiab, as those to whom the superintendence of the whole business should be given. Bezaleel was to be leader and chief, Aholiab assistant. Bezaleel’s task was to be general, Aholiab’s, apparently, special (Exodus 38:23). Both, however, were to receive the special assistance of God’s Holy Spirit for the due execution of their respective tasks (Exodus 31:3-6), and both, as chosen instruments of God, and faithful workers in His service, had their names equally commemorated in His Holy Book, and were thus upheld as examples to future ages.

Verse 2
(2) I have called by name.—It is a high honour to be called of God by name. He thus calls only those whom He appoints to some great work, as Moses (Exodus 3:4; Exodus 33:12), Samuel (1 Samuel 3:10), and Cyrus (Isaiah 45:3-4).

Bezaleel the son of Uri, the son of Hur.—Hur, the grandfather of Bezaleel, is generally supposed to be identical with the Hur who supported Moses’s hands (Exodus 17:12), and was left joint regent with Aaron when Moses went up into Mount Sinai (Exodus 24:14). There is, however, no evidence of this beyond the identity of the name.

Of the tribe of Judah.—Descended from Judah through Pharez, Hezron, and Caleb (1 Chronicles 2:5; 1 Chronicles 2:18-20).

Verse 3-4
(3-4) I have filled him with the spirit of God . . . to devise cunning works.—“Every good gift and every perfect gift (intellectual power no less than others) is from above, and cometh down from the Father of lights” (James 1:17). Artistic ability is a Divine gift, a very precious gift, best employed in God’s direct service, and always to be employed in subordination to His will, as an improving, elevating, and refining—not as a corrupting—influence.

In wisdom, and in understanding, and in knowledge.—By “wisdom” is probably meant the power to invent and originate artistic forms; by “understanding,” the ability to appreciate artistic suggestions received from others; by “knowledge,” acquaintance with the methods and processes of art. Bezaleel was to possess all these gifts.

In all manner of workmanship.—He was also to possess that wonderful dexterity of hand on which the power of artistic execution mainly depends.

Verse 4-5
(4-5) Cunning works . . . in gold, and in silver, and in brass, and in cutting of stones

. . .—It is a characteristic of early art that it eschews specialism, and it is as nearly universal as possible. Theodore of Samos (ab. B.C. 600-560) was an architect, a worker in bronze, and an engraver of hard stones. Michael Angelo was an architect, painter, and sculptor. Giotto was the same, and also a worker in mosaic. It is some time before, in each particular people or country, the imitative arts become separated, and each artist aspires to eminence in one branch only. (Comp. the multiform artistic powers ascribed to Hiram of Tyre in chap. 214.)

In cutting of stones, to set them—i.e., in gem-engraving. This branch of art was needed for engraving the names of the tribes upon the two onyxes of the ephod (Exodus 28:9), and upon the twelve precious stones of the breastplate (Exodus 28:17-18). It was an art very early practised both in Chaldæa and in Egypt. (See Note 2 on Exodus 28:8.)

In carving of timber.—Rather, cutting of timber. The woodwork of the sanctuary was not “carved,” but plain.

Verse 6
(6) Aholiab, the son of Ahisamach.—It has been observed above (see the first Note on the chapter) that Bezaleel’s work was general, Aholiab’s, special. Our version, indeed, styles the latter “an engraver, and a cunning workman, and an embroiderer” (Exodus 38:23), from which it might be supposed that, like Bezaleel, he cultivated various branches of art. In the original, however, nothing is said of engraving, and the true meaning seems to be that Aholiab had the charge of the textile fabrics needed for the sanctuary, and directed both the weaving and the embroidery, but did not intermeddle in other matters. (See Note on Exodus 38:23).

Of the tribe of Dan.—The tribe of Dan is among the most undistinguished; but it produced two great artists—Aholiab, the skilful maker of the textile fabrics of the tabernacle, and Hiram, the master workman employed in the ornamentation of Solomon’s temple (2 Chronicles 2:14).

All that are wise hearted.—On the expression “wise hearted,” see Note 1 on Exodus 28:3.

Verses 7-11
(7-11) The enumeration of the holy objects follows the order of the instructions given concerning them (Exodus 25-30), except that the tabernacle itself is placed first, and the altar of incense mentioned in its natural position, together with the table of shewbread and the golden candlestick (Exodus 31:8).

Verse 10
(10) The cloths of service.—Modern critics generally suppose the state robes of the high priest to be meant (Keil, Knobel, De Wette, Kalisch, Cook); but the Rabbinical interpreters understand the cloths in which the ark and other vessels of the sanctuary were wrapped when the camp was moved from place to place (see Numbers 4:6-13). These, like the cloths here spoken of (Exodus 39:1), were to be of blue, and purple, and scarlet; and it would be natural to distinguish them from the “holy garments,” as is done both here and also in Exodus 35:19; Exodus 39:1; Exodus 39:41. They had, however, not been previously mentioned in the directions. Perhaps the true explanation is, that under the words “cloths of service” (bigdey sĕrâd, or bigdeh hassĕrâd) are included both the garments of Aaron and also those of his sons, the two later clauses of the verse being exegetical of the first clause. In that case, we should translate: The robes of service, both the holy garments for Aaron the priest, and also the garments of his sons. Exodus 39:41 is decidedly favourable to this interpretation.

Verses 12-17
THE LAW OF THE SABBATH DECLARED ANEW UNDER A PENAL SANCTION.

(12-17) The worship of the tabernacle was so closely connected with Sabbatical observance (Leviticus 19:30), that no surprise can be felt at a recurrence to the subject in the present place. It was not only that there might be a danger of zealous men breaking the Sabbatical rest in their eagerness to hasten forward the work of construction now required of them. The re-enactment of the Law might serve to check this tendency if it existed; but clearly the present passage is not specially directed to so narrow an object. It is altogether general in its aim and teaching. It re-enacts the law of the Sabbath (1) under a new sanction; and (2) with new light in its intention and value. Hitherto the Sabbath had been, in the main, a positive enactment intended to test obedience (Exodus 16:4); now it was elevated into a sacramental sign between God and His people (Exodus 31:13). Having become such a sign, it required to be guarded by a new sanction, and this was done by assigning the death-penalty to any infraction of the law of Sabbath observance (Exodus 31:14-15).

Verse 13
(13) It is a sign between me and you.—Circumcision had been given as a covenant sign to Abraham and his descendants (Genesis 17:9-13); but its adoption by many of the heathen nations had rendered it no longer a distinguishing mark by which God’s people could be certainly known from others. Thus a new “sign” was needed. The observance of one day in seven as a day of holy rest became henceforth the distinguishing sign, and proved effectual. It was not likely to be adopted, and in point of fact was not adopted, by any of the heathen. We find it in the latest time of the Jewish nation still regarded as the special mark and badge of a Jew (Juv. Sat. vi. 159, 14:96; Mart. Epig. 4:4, 50:7, &c.).

Verse 14
(14) Every one that defileth it shall surely be put to death.—This is a new enactment, and must be regarded in conjunction with the new dignity attached to Sabbath observance by its having become the special covenant sign between God and His people. The Sabbath-breaker now threw himself out of covenant with God, and not only so, but did what in him lay to throw the whole people out of covenant. His guilt was therefore great, and the assignment to it of the death-penalty is in no way surprising; rather, it is in accordance with the general spirit of the code (see Exodus 21:16-17; Exodus 21:29; Exodus 22:18-20, &c.). When the occasion arose, there was no hesitation in carrying the law out (Numbers 15:32-35).

Cut off.—Or, separated, set apart from. His act at once cast him out from the number of God’s people, made him an outlaw, ipso facto excommunicated him.

Verse 15
(15) Six days.—Comp. Exodus 20:9.

The sabbath of rest.—Rather, a sabbath of rest, or a complete rest. The repetition (sabbath sabbâthôn) gives an idea of completeness.

Verse 17
(17) For in six days the Lord made heaven and earth.—Whatever other grounds there were for Sabbath observance, this idea always lay at its root. Man was through it to be made like unto his Maker—to have from time to time a rest from his labours, as God had had (Genesis 2:2-3)—and thereby to realise the blessedness of that final rest which he may be sure “remaineth for the people of God.”

Verse 18
THE TWO TABLES GIVEN.

(18) The termination and crown of the entire conference which Moses had held with God on Mount Sinai for forty days and forty nights (Exodus 24:18) was the committal to his hands of the two tables of testimony which had been promised before the ascent into the mount was made (Exodus 24:12), and which were pre-supposed in the entire arrangement of the sanctuary. The Court pre-supposed the tabernacle; the outer chamber of the tabernacle, or holy place, was a mere vestibule to the inner chamber, or holy of holies: the inner chamber was a receptacle for the ark; and the ark was a chest or coffer constructed to contain the Two Tables. The entire design having been laid down, it was a first step towards the carrying out of the design to put into the hands of Moses that treasure with a view to which all the directions concerning the tabernacle had been given.

Two tables of testimony.—Rather, the two tables. The treasure which had been glanced at in Exodus 25:21, and distinctly promised in Exodus 24:12.

Written with the finger of God.—Comp. Exodus 24:12, where God speaks of “commandments which He has written.” We must understand that the tables were inscribed by some supernatural process, and not by any human hand. The exact nature of the supernatural process is not revealed to us.
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Verse 1
XXXII.

THE IDOLATRY OF THE GOLDEN CALF.

(1) When the people saw that Moses delayed to come down.—After seven chapters of directions, which belong to the Mosaic or Levitical Law, the writer here resumes his historical narrative. Leaving Moses still in the mount, he returns to the plain at its base in order to relate the events which had there occurred during Moses’ absence. It has been suggested that Exodus 31 was originally followed by Exodus 35, and that Exodus 32-34 form a “distinct composition,” which was subsequently inserted at this point (Cook). But this supposition is improbable. Exodus 35 does not cohere with Exodus 31. Passing from one to other, we should be sensible of a gap which required filling up. Neither does Exodus 32 commence like an independent narrative. It rests on the fact of the long delay of Moses in Sinai, which requires Exodus 25-31 to explain it; and its mention of “the people,” and “the mount,” without further designation, implies reference to something that has gone before. Exodus 32-34 occur really in their natural, their proper, and, no doubt, in their original place.

The people gathered themselves together unto Aaron.—Moses, before his departure, had left directions that the people should in any difficulty take the advice of Aaron and Hur (Exodus 24:14). It is not surprising, however, that, when the difficulty arose, Aaron alone was consulted. Aaron had been jointleader with Moses from the first (see Exodus 4:29-30; Exodus 5:1; Exodus 5:4; Exodus 5:20, &c.); Hur had only very recently been advanced into a position of authority (Exodus 17:10; Exodus 24:14). He was, at the most, the Lepidus of the Triumvirate.

Up, make us gods.—Rather, make us a god. The religious condition of the Israelites during the sojourn in Egypt has been so entirely passed over in the previous narrative, that this request comes upon us as a surprise and a shock. True, there have been warnings against idolatry, reiterated warnings (Exodus 20:4-5; Exodus 20:23; Exodus 23:32-33), but no tendency towards it has manifested itself, no hint has been given that it was an immediate and pressing danger. When, however, we carefully scrutinise the rest of Scripture, we find reason to believe that a leaning towards idolatry had, in point of fact, shown itself among the people while they were in Egypt, and had even attained some considerable development. (See Leviticus 17:7; Joshua 24:14; Ezekiel 20:8; Ezekiel 23:3.) This tendency had been checked by the series of extraordinary manifestations which had accompanied the exodus. Now, however, in the absence of Moses, in the uncertainty which prevailed as to whether he still lived or not, and in the withdrawal from the camp of that Divine Presence which had hitherto gone before them, the idolatrous instinct once more came to the front. The cry was raised, “make us a god”—make us something to take the place of the pillar of the cloud, something visible, tangible, on which we can believe the Divine Presence to rest, and which may “go before us” and conduct us.

This Moses, the man that brought us up . . . —Contemptuous words, showing how short-lived is human gratitude, and even human respect. An absence of less than six weeks, and a belief that he was no more, had sufficed to change the great deliverer into “this Moses, the man who brought us up.”

Verse 2
(2) And Aaron said . . . Break off the golden earrings.—It is a reasonable conjecture that Aaron thought to prevent the projected idolatry by this requirement. Not having the courage to meet the demand of the people with a direct negative, he may have aimed at diverting them from their purpose by requiring a sacrifice which they would be unwilling to make, viz., the personal ornaments of their wives and children. The women might reasonably have been expected to resist, and the men to yield before such resistance; but the event proved otherwise.

Your sons.—Earrings are worn in the East almost as much by men as by women. Most Assyrian and some Egyptian monarchs are represented with them.

Verse 3
(3) All the people brake off the golden earrings.—Aaron had miscalculated the strength of the people’s fanaticism. Not the slightest resistance was offered to his requirement, not the slightest objection made. “All the people,” with one accord, surrendered their earrings. Some measure is hereby afforded of the intensity of the feeling which was moving the people and urging them to substitute an idolatrous worship for the abstract and purely spiritual religion which had reigned supreme since their departure from Egypt.

Verse 4
(4) And he received them at their hand, and fashioned it with a graving tool.—Rather, and he received it (i.e., the gold) at their hand, and bound it in a bag. So Gesenius, Rosenmüller, Fürst, Knobel, Kurtz, Maurer, Seröder, Cook, &c. “Fashioned it with a graving tool” is a possible rendering of the Hebrew words, but will not suit here, since the next clause tells us that the image was a molten one, and if it had been intended to say that the image was first molten and then finished with a graving too!, the order of the two clauses would have been inverted. A similar phrase to that here used has the sense of “bound in a bag” in 2 Kings 5:23.

After he had made it a molten calf.—This is a quite impossible rendering. The original gives “and,” not “after.” The action of this clause must either be simultaneous with that of the last or subsequent. Translate, and made it into a molten calf.

A molten calf.—It has been usual to regard the selection of the “calf” form for the image as due to Egyptian influences. But the Egyptian calf-worship, or, rather, bull-worship, was not a worship of images, but of living animals. A sacred bull, called Apis, was worshipped at Memphis, and another, called Mnevis, at Heliopolis, both being regarded as actual incarnate deities. Had Egyptian ideas been in the ascendant, it would have been natural to select a living bull, which might have “gone before” the people literally. The “molten calf,” which had no very exact counterpart in Egypt, perhaps points back to an older idolatry, such as is glanced at in Joshua 24:14, where the Israelites are warned to “put away the gods which their fathers served on the other side of the flood,” i.e., of the Euphrates. Certainly the bull form was more distinctive of the Babylonian and Assyrian than of the Egyptian worship, and it may he suspected that the emigrants from Chaldæa had clung through all their wanderings to the mystic symbolism which had been elaborated in that primæval land, and which they would contrast favourably with the coarse animal worship of Egypt. In Chaldæa, the bull, generally winged and human-headed, represented the combination of wisdom, strength, and omnipresence, which characterises divinity; and this combination might well have seemed to carnal minds no unapt symbol of Jehovah.

These be thy gods.—Rather, This is thy god.

Verse 5
(5) Aaron . . . built an altar before it.—Having once yielded to the popular cry. Aaron was carried on from one compliance to another. He caused the mould to be made for the idol, and the gold to be melted and run into it; and now he constructed, perhaps with his own hands, an altar of rough stones or turf (Exodus 20:24-25), and placed it directly in front of the Image, thus encouraging the offering of sacrifice to it. Perhaps he flattered himself that by heading the movement he could control it, and hinder it from becoming downright apostacy from Jehovah. In his view no doubt the calf was an emblem of Jehovah, and the worship paid it was the worship of Jehovah. Hence the festival which he proclaimed was to be “a feast to Jehovah.” But how little able he was to guide events, or to hinder the worst evils of idolatry from speedily manifesting themselves, appears from Exodus 32:6; Exodus 32:25.

Verse 6
(6) They rose up early.—Impatient to begin the new worship, the people rose with the dawn, and brought offerings, and offered sacrifice. Whether Aaron took part in these acts—which constituted the actual worship of the idol—is left doubtful.

Burnt offerings, and . . . peace offerings.—Sacrifices of both kinds were pre-Mosaical, not first originated by the Law, though deriving confirmation from it. Offerings of both kinds are noticed in Genesis 4:3-4; Exodus 18:12.

The people sat down to eat and to drink, and rose up to play.—A feast always followed a sacrifice (see Exodus 18:12; Exodus 24:5; Exodus 24:11). In feasting therefore upon what they had offered, the Israelites did no wrong; but probably they indulged themselves in a license of feasting unsuited to a religious act, though common enough in the idol-festivals of the heathen. They “fed without fear” (Jude 1:12), transgressed the bounds of moderation, and turned what should have been a religious rite into an orgy. Then, having gratified their appetites and stimulated their passions, they ceased to eat and drink, and “rose up to play.” The “play” included dancing of an indecent kind (Exodus 32:19; Exodus 32:25), and would probably have terminated, as the heathen orgies too often did, in the grossest sensualism, had not the descent of Moses from Sinai, and his appearance on the scene, put a stop to the unhallowed doings.

Verse 7
GOD’S OFFER TO MOSES.

(7) The Lord said unto Moses, Go, get thee down.—Moses was, of course, wholly ignorant of all that had occurred in the camp. The thick cloud which covered the top of Sinai had prevented his seeing what occurred in the plain below (Exodus 24:18). The phrase, “Go, get thee down,” is emphatic, and implies urgency.

Thy people.—“Thine,” not any longer “mine,” since they have broken the covenant that united us; yet still “thine,” however much they sin. The tie of blood-relationship cannot be broken.

Have corrupted themselves.—The form of the verb used (shikhêth) is active. We must supply “their way,” or some similar phrase, after it. (Comp. Genesis 6:12 : “All flesh had corrupted his way upon the earth.”)

Verse 8
(8) These be thy gods.—Rather, This is thy god, as in Exodus 32:4.

Verse 9
(9) It is a stiff-necked people.—This phrase, afterwards so common (Exodus 33:3; Exodus 33:5; Exodus 34:5; Deuteronomy 9:6; Deuteronomy 9:13; Deuteronomy 10:16; 2 Chronicles 30:8; 2 Chronicles 36:13; Psalms 75:5; Jeremiah 17:23; Acts 7:51), occurs here for the first time. It is generally explained as “obstinate,” but rather means “perverse,” the metaphor being taken from the horse that stiffens his neck against the pull of the rein, and will not be guided by the rider. The LXX. omit the verse, for no intelligible reason.

Verse 10
(10) Let me alone.—This was not a command to abstain from deprecation, but rather an intimation that deprecation might have power to change God’s purpose. Moses was tried by an offer which would have exalted him at the expense of the people. He was allowed to see that he might either sacrifice the people and obtain his own aggrandisement, or deny himself and save them. That he chose the better part redounds to his undying glory.

I will make of thee a great nation—i.e., I will put thee in the place of Abraham, make thee the father of the faithful, destroy all existing Israelites but thee and thine, and proceed de novo to raise up a “great nation” out of thy loins.

Verses 11-14
MOSES’ REPLY, AND GOD’S “REPENTANCE.”

(11-13) Moses has three arguments: (1) God has done so much for His people, that surely He will not now make all of none effect (Exodus 32:11); (2) their destruction will give a triumph to the Egyptians (Exodus 32:12); (3) it will nullify the promises made to Abraham, Isaac, and Jacob (Genesis 15:5; Genesis 17:2-6; Genesis 26:1; Genesis 28:12; Genesis 35:11), causing Moses to eclipse their glory, and to be looked upon as the true patriarch and progenitor of the “peculiar people” (Exodus 32:13). To these arguments he adds entreaties that God will be merciful, and change His purpose (Exodus 32:12).

(14) The Lord repented of the evil.—Moses’ intercession was effectual. God spared the people at his desire. He is, therefore, said to have “repented”; not that He had really changed His purpose, for He had known from the beginning that Moses would intercede and that He would spare, but because He first announced a (conditional) purpose, and then announced a different one. The mode of speech is, as so frequently, anthropomorphic.

Verse 15
THE DESCENT OF MOSES FROM SINAI, AND THE SUPPRESSION OF THE IDOLATRY.

(15) And Moses turned—i.e., “returned,” or “set out on his return,” apparently without making any communication to Joshua, who was waiting for him not far off (see Exodus 32:17).

The two tables . . . were in his hand.—In Deuteronomy 9:15 we read that the two tables were in his “two hands,” which is more exact, and more as we should have expected.

The tables were written on both their sides.—Babylonian tablets and Assyrian monoliths have usually writing on both sides, Egyptian monoliths rarely. It has been calculated that the 172 words of the Decalogue could easily have been inscribed in letters of a fair size on the four surfaces indicated, if the tablets were 27 inches long by 18 inches broad, and that two tablets of this size could readily have been conveyed in a man’s two hands (Keil).

Verse 16
(16) The tables were the work of God.—Rosenmüller supposes this to mean merely that the size and shape of the stones was prescribed to Moses by God; but the natural meaning of the words is that God Himself fashioned them. This was not the case with the second tables (Exodus 34:1; Exodus 34:4).

The writing was the writing of God.—See Note 3 on Exodus 31:18.

Verse 17
(17) When Joshua heard.—Joshua’s presence with Moses in the mount has not been indicated since Exodus 24:13. But it would seem that when Moses was summoned up into the cloud (Exodus 24:16) his faithful “minister” remained where he was, waiting for his master. He may have found shelter in some “cleft of the rock;” and the manna may have fallen about him, and sufficed for his sustenance during the forty days and nights of his master’s absence.

The noise of the people as they shouted.—“Shouting” was a feature of idolatrous rites (1 Kings 18:28; Acts 19:34; Herod. ii. 60, &c.), and was in part a cause, in part a result, of the physical excitement which prevailed during such orgies. Joshua, unsuspicious of the real nature of the shouting, supposed, naturally enough, that the camp was attacked by an enemy, and that the noise was “a noise of war.” But Moses, forewarned of the actual state of affairs (Exodus 32:7-8), had probably a shrewd suspicion of the real nature of the sounds. He contented himself, however, with negativing his minister’s conjecture.

Verse 18
(18) Shout . . . cry . . . sing.—The Hebrew verb is the same in all three clauses. Translate: It is not the voice of them that cry for victory, nor is it the voice of them that cry for defeat; the voice of them that cry do I hear. Moses’ sense of hearing conveys to him no positive result. We must remember that the camp was still distant, and that the sound was conveyed circuitously, since the descent from the Ras Sufsafeh is by a side valley, from which the sight of the plain is shut out (Stanley, Sinai and Palestine, p. 44).

Verse 19
(19) And the dancing.—Heb., and dances. What Moses saw was “the calf” which had already been mentioned, and “dances” which had not been mentioned, but which were now going on after the usual fashion of idolatrous festivity. Such dancing among Oriental nations was uniformly of a lascivious character. (Comp. Exodus 32:25.)

He cast the tables out of his hands.—Comp. Deuteronomy 9:17. In righteous indignation, but perhaps with some revival of the hot temper which had led him astray in his younger days (Exodus 2:12).

Verse 20
(20) He took the calf.—To suppress the idolatry, the first step was to destroy the idol. Moses, who must have rallied to his side at once a certain number of the people, laid hold of the calf, and ordered its immediate destruction. He had it submitted to the action of fire, whereby its form was destroyed, and the material, as it would seem, calcined. This calcined material he reduced to a fine powder by rubbing or pounding, and then had the powder sprinkled on the surface of the stream which supplied the camp with water, that so the people might seem, at any rate, to swallow their own sin. Compare the action of Josiah (2 Kings 23:6; 2 Kings 23:12). No doubt, the process of destruction took some time. It is not meant that it was completed, but only that it was commenced, before Moses turned to other matters.

Verse 21
(21) Moses said unto Aaron, What did this people unto thee ?—The second step was to inquire how the idolatry came about; and here Moses very reasonably addressed himself to Aaron. Aaron had been left in charge of the people (Exodus 24:14), to advise them, direct them, control them, if necessary. How had he acquitted himself of this charge? He had allowed the people to commit a great sin. What excuse could he offer for his conduct? Had the people injured him in any way? The question is asked ironically.

Verses 22-24
(22-24) Aaron’s conduct was really without excuse; but he attempts two pleas—the first insufficient, the second false and fatuous. (1) The people compelled him; they were “set on mischief;” they made the proposal—they would have it so. (2) He threw the gold into the furnace, and “it came out a calf,” as if he had not ordered the construction of the mould. In Deuteronomy, Moses informs us that Aaron’s whole conduct so angered God that God would have destroyed him but for his own intercession (Deuteronomy 9:20).

Verse 25
(25) When Moses saw that the people were naked.—Most modern commentators prefer to translate “that the people were licentious,” or “unruly.” But the rendering of the Authorised Version may be defended. In the lewd and excited dancing of idolatrous orgies, garments were frequently cast aside, and the person exposed indecently. Egyptian dancers are represented on the monuments with scarcely any clothing.

Among their enemies.—Amalekites may have held many fastnesses among the hills, from which they may have been able to see what was going on in the camp.

Verse 26
(26) Then Moses stood in the gate of the camp.—The third and crowning step was now to be taken. Though the idol had been seized and its destruction commenced, though Aaron had been rebuked and put to shame, yet the revel continued. Once launched on an evil course, the bulk of the people persisted in it. Moses felt that God was openly insulted by such conduct, against which death was denounced by the Law (Exodus 22:20), and which might at any moment provoke God to destroy the whole people (Exodus 32:10). He therefore proceeded to suppress the idolatry by a stern act of judicial severity—an execution on a large scale of those taken flagrante delicto. Standing in the gate—i.e., the principal gate—of the camp, he summoned to his aid those who were on the Lord’s side, and gave them orders to go through the camp from end to end, and put to death all whom they found still engaged in the mad revel.

All the sons of Levi.—This must not be understood literally. All the Levites would not have heard the summons of Moses, and some were evidently among those who persisted in idolatry (Exodus 32:27-29). In the language of the sacred writers, “all” constantly means “the greater part.”

Verse 27
(27) Thus saith the Lord God.—Moses felt that he was divinely commissioned to perform this act of severity. The lives of all who had committed the idolatry were justly forfeit. Trial was unnecessary where the offence was being openly committed before the eyes of all. Such dancing and such shouting could not possibly be Jehovah-worship. It was by its very character idolatrous.

Go in and out from gate to gate . . . —i.e., “pass through the whole camp from end to end, visit all parts of it, and wherever you see the rites continuing, smite with the sword—smite, and spare not.”

Slay every man his brother.—Comp. Exodus 32:26. The Levites who had rallied to the call of Moses might find their own brothers or their own sons among the idolaters. If they did, they were still to smite, though the offender was their near relative.

Verse 29
(29) For Moses had said, Consecrate yourselves.—Moses had explained to them that a brave behaviour under existing circumstances would be accepted as a “consecration,” and would win for the tribe a semi-priestly character. His announcement was made good when the Levites were appointed to the service of the sanctuary in lieu of the firstborn (Numbers 3:6-13).

Verses 30-35
MOSES’ INTERCESSION ON BEHALF OF THE PEOPLE.

(30-35) When Moses had, on first hearing of God’s intention to destroy the people, interceded for them (Exodus 32:11-13), his prayers had received no direct answer—he had been left in doubt whether they were granted or no. Having now put an end to the offence, and to some extent punished it, he is bent on renewing his supplications, and obtaining a favourable reply. Once more he ascends into the mount to be quite alone, and so best able to wrestle with God in prayer; and this time he not merely intercedes, but offers himself as an atonement for the people, and is willing to be “blotted out of God’s book,” if on this condition they may be spared. God refuses the offer, but makes known to Moses that He relents—that He will spare the people, and allow them to continue their journey to the promised land; only He will send an angel to lead them instead of leading them Himself, and He will punish the sinners by a different punishment from that originally threatened (Exodus 32:10).

Verse 31
(31) Moses returned unto the Lord—i.e., re-ascended Sinai, to the place where he had passed the forty days and nights.

Gods of gold.—Rather, a god of gold. (Comp. Note 3 on Exodus 32:1.) The plural is one of dignity.

Verse 32
(32) If thou wilt forgive their sin.—Supply after the word “sin,” “well and good,” “I am content,” or some such phrase. Similar instances of aposiopesis will be found in Daniel 3:15; Luke 13:9; Luke 19:42; John 6:62; Romans 9:22. The usage is common among Orientals.

Blot me, I pray thee, out of thy book.—Comp. Romans 9:1-3. Moses seems to have risen to the same height of self-abnegation as St. Paul, and to have willed to be “accursed from God for his brethren, his kinsmen according to the flesh.” As his sacrifice could not have redeemed them (Psalms 49:7), God did not accept it in the literal sense; but the offer may have availed much towards the pardon of the people, and towards lightening the chastisement which they received (Exodus 32:34-35).

Verse 33
(33) Whosoever hath sinned against me, him will I blot out.—Comp. Ezekiel 18:4 : “The soul that sinneth, it shall die.” A mere man cannot take other men’s sins on him, cannot relieve them of the penalties attached to sin, the worst of which is the depravation of the soul itself. Sin persisted in blots out from God’s book by the absolute contradiction that there is between evil and good. Even Christ’s merits cannot avail the sinner who does not put away his sin, detest it, abhor, it, revolt from it. Only One who can implant a principle of life in man can save from death.

Verse 34
(34) Lead the people unto the place of which I have spoken—i.e., continue their leader until Palestine is reached. (See Exodus 3:8; Exodus 3:17; Exodus 6:4-8, &c.)

Mine Angel shall go before thee.—So far as the form of the expression goes, the promise is, as nearly as possible, a repetition of the original one, “Behold, I send an angel before thee, to keep thee in the way, and to bring thee into the place which I have prepared” (Exodus 23:20). But the meaning of the promise is wholly changed, as we learn from the opening paragraph of the ensuing chapter (Exodus 33:1-3). The “angel” now promised as a guide is not to be God Himself (“I will not go up in the midst of thee “), but a creature, between whom and God the distance is immeasurable.

In the day when I visit I will visit their sin upon them.—All sin is followed by suffering; the sequence is inevitable. God had now consented to spare His people, and to take them back into favour; but they were not to expect that matters would be with them as if their sin had not taken place. It would still be “visited upon them”—not, indeed, by instant death, but still in some way or other. The weary waiting in the wilderness for forty years may have been a part of the punishment (Numbers 14:33); but it may also have been inflicted on different persons in many different ways.

Verse 35
(35) The Lord plagued the people.—We are not to understand by this (with Kalisch) that a pestilence was sent, but only that sufferings of various kinds befell those who had worshipped the calf, and were, in fact, punishments inflicted on them for that transgression.
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Verse 1
(1) The Lord said unto Moses.—In continuation and explanation of the words recorded in Exodus 32:33-34, but probably at another time, after Moses had once more descended from the Ras Sufsafeh to the plain at its base.

The land which I sware unto Abraham . . . —The misconduct of Israel in their worship of the calf would not annul the promises of God to the patriarchs. These He was bound to make good. “The Lord sware, and will not repent” (Psalms 110:4).

Verses 1-6
XXXIII.

THE HUMILIATION OF THE PEOPLE AT THE THREAT OF GOD’S WITHDRAWAL.

(1-6) If God consented at all to renew His covenant with the people, after they had so flagrantly broken it, the terms on which He would renew it were, in strict justice, purely optional. In the “Book of the Covenant” He had promised to go up with them by an Angel, in whom was His Name (Exodus 23:20-23): i.e., by His Son, the Second Person in the Holy Trinity. He now, to mark His displeasure, withdrew this promise, and substituted for the Divine presence that of a mere angel. “I will send an angel before thee” (Exodus 33:2); “I will not go up in the midst of thee” (Exodus 33:3). Dimly the people felt the importance of the change, the vast difference between the angelic and the Divine, and “mourned” their loss (Exodus 33:4). mourned with some touch of real godly sorrow, and, as was the custom of the Orientals in mourning (Terent. Heaut. ii. 3, 47; Herodian. iv. 2, &c.), “put off their ornaments.”

Verse 2
(2) I will send an angel before thee.—“An angel” is ambiguous. It might designate the Angel of the Covenant, the Angel of God’s presence, as in Exodus 23:20; or it might mean a mere ordinary angel, on a par with those who presided over the destinies of other nations besides the Hebrews (Daniel 10:13; Daniel 10:20). That here the expression is used in this latter sense is made manifest by the declaration of the next verse: “I will not go up in the midst of thee.”

Verse 3
(3) A land flowing with milk and honey.—See Note on Exodus 3:8.

Lest I consume thee.—Comp. Exodus 32:10; Leviticus 10:2; Ps. 88:21, 31, &c. “God is a consuming fire” (Hebrews 12:29). His near presence, if it does not cleanse and purify, scorches and withers. The conduct of Israel in the wilderness was such as continually to provoke Him to destroy them; and but for His amazing compassion and forbearance, the result here glanced at would assuredly have followed.

Verse 4
(4) When the people heard these evil tidings, they mourned.—It was something that the people felt the tidings to be “evil.” It is natural for sinful men to shrink from the near presence of God (Matthew 8:34; Luke 5:8); and so the Israelites had shrunk from it a short time previously (Exodus 20:19). Even now they would probably have feared a too near contact; but still, they were unwilling that God should cease to be the leader and guide of the host: they set a value on His presence and protection, which they felt that that of an angel would ill replace. Accordingly, when Moses communicated to them what God had said (Exodus 33:1-3), they “mourned,” i.e., not only grieved inwardly, but showed the outward tokens of grief—made a public and, as it were, national lamentation.

No man did put on him his ornaments.—The Orientals, both men and women, have always affected ornament, and taken an extreme delight in it. Herodotus tells us that the Persians who accompanied Xerxes into Greece wore generally collars and bracelets of gold (Hist. ix. 80). Xenophon says that the Medes indulged a similar taste (Cyropœd. i. 3, § 2). In Egypt, at the time of the exodus, men of station wore generally collars, armlets, and bracelets, occasionally anklets. The Assyrians wore armlets, bracelets, and ear-rings. To strip himself of his ornaments was a great act of self-denial on the part of an Oriental; but it was done commonly in the case of mourning on account of a family bereavement, and sometimes in the case of national misfortunes. (See Note on Exodus 33:1-6.)

Verse 5
(5)For the Lord had said unto Moses.—Rather, And the Lord said unto Moses. The message did not precede the repentance of the people, but followed it.

I will come up into the midst of thee in a moment, and consume thee.—Rather, were I to go up in the midst of thee, even for a moment (a brief space), I should consume thee. The people learnt by this the reason of God’s proposed withdrawal. It was in mercy, that they might not be consumed, as there was danger of their being unless they repented and turned to God.

Put off thy ornaments.—Rather, leave off thy ornaments, i.e., put them aside altogether; show thy penitence by giving up the use of them; then shall I know what to do with thee; then shall I be able to deal with thee in a way which otherwise were impossible.

Verse 6
(6) And the children of Israel stripped themselves of their ornaments—i.e., left off their ornaments, ceased to wear them altogether.

By the mount Horeb.—Rather, from mount Horeb, i.e., from the time of their first discarding them in Horeb (= Sinai).

Verse 7
(7) Moses took the tabernacle.—Rather, Moses took his tent. The Hebrew article, like the Greek, has often the force of the possessive pronoun. The LXX. translate λαβὼν ΄ωυσῆς τὴν σκηνὴν αὐτοῦ; and so Jarchi, Aben-Ezra, Kurtz, Kalisch, Keil, Cook, &c.

And pitched it without the camp.—Heb., and pitched it for himself without the camp. “For himself” means for his own use, that he might resort to it. This was his special object.

The Tabernacle of the congregation.—Rather, the tent of meeting. (See Note on Exodus 25:22.) He gave it—i.e., by anticipation—the identical name by which the “Tabernacle” was afterwards commonly known. It was, in fact, a temporary substitute for the Tabernacle.

Every one . . . went out unto the tabernacle.—Though he had designed it for his own special use, Moses allowed all Israel to make use of it also.

Verses 7-11
MOSES ESTABLISHES A TEMPORARY TABERNACLE.

(7-11) Moses, having experienced the blessedness of solitary communion with God during the forty days spent on Sinai, felt now, as he had never felt before, the want of a “house of God,” whither he might retire for prayer and meditation, secure of being undisturbed. Months would necessarily elapse before the Tabernacle could be constructed according to the pattern which he had seen in the mount. During this interval he determined to make use of one of the existing tents as a “house of prayer,” severing it from the others, and giving it the name “Tent of Meeting,” which was afterwards appropriated to the Tabernacle. It would seem that he selected his own tent for the purpose—probably because it was the best that the camp afforded—and contented himself with another. God deigned to approve his design, and descended in the cloudy pillar on the tent each time that Moses entered it.

Verse 8
(8) When Moses went out . . . all the people rose up.—As a mark of respect and reverence. (Comp. Esther 5:9.)

The cloudy pillar descended.—During the stay of the Israelites in the plain at the foot of Sinai, the ordinary place occupied by the pillar of the cloud was the summit of the mount (Exodus 19:16; Exodus 19:20; Exodus 20:21; Exodus 24:15-18; Exodus 34:5). At this time, whenever Moses entered the temporary tabernacle, the cloud came down from Sinai, ascending again when he quitted it.

And the Lord talked with Moses.—Heb., and talked with Moses. The “cloudy pillar” is the subject of the verb “talked.” It is here identified with God, who manifested Himself through it.

Verse 11
(11) Face to face.—Comp. Numbers 12:8; Deuteronomy 34:10. This is clearly spoken of as a privilege peculiar to Moses; but in what exactly the peculiarity consisted is not apparent. Some special closeness of approach is no doubt meant—some nearness such as had been enjoyed by no mortal previously. In later times, Isaiah (Isaiah 6:1-5) and Ezekiel (Ezekiel 1:28) were perhaps equally favoured.

His servant Joshua.—Comp. Exodus 24:13, where Joshua is called Moses’ “minister,” the word employed in the Hebrew being the same.

Verse 12
(12) Thou hast not let me know whom thou wilt send.—Moses finds the promises of Exodus 32:34; Exodus 33:2 ambiguous. What is meant by “mine angel” and “an angel?” Is it the “Angel” of Exodus 23:20-23, or no? If not, who is it?

I know thee by name.—God had shown this knowledge when He called on Moses out of the burning bush (Exodus 3:4), and again, probably, when he “called unto him out of the midst of the cloud” (Exodus 24:16); but the exact phrase had not been used previously. It implies a very high degree of Divine favour. God “knows by name” only those whom He greatly regards. (See Note on Exodus 31:2.)

Verses 12-17
MOSES OBTAINS A RENEWAL OF GOD’S PROMISE TO GO UP WITH THE PEOPLE.

(12-17) The self-humiliation of the people (Exodus 33:4-6) had appeased God’s anger. He was now ready to be entreated. Moses therefore renews his supplications on their behalf, and especially prays for a revocation of the threatened withdrawal of the Divine Presence, and substitution for it of a mere angel. Taking advantage of his privilege to speak to God as friend with friend (Exodus 33:11), he ventures to expostulate, uses familiar terms, and persists until he at last obtains a distinct declaration that his request is granted (Exodus 33:17).

Verse 13
(13) Shew me now thy way—i.e., Thy course—Thy intention. Let me know if Thou really intendest to withdraw Thyself from us, and put a created being in Thy place or no.

Consider that this nation is thy people.—Moses glances back at God’s words recorded in Exodus 32:7, and reminds God that the Israelites are not merely his (Moses’) people, but also, in a higher sense, God’s people. As such, God had acknowledged them (Exodus 3:7; Exodus 3:10; Exodus 5:1; Exodus 6:7; Exodus 7:4, &c.).

Verse 14
(14) My presence shall go with thee.—There is no “with thee” in the original, and consequently the phrase is ambiguous. Moses could not tell whether it was a personal promise to himself, or a renewal of the old engagement to go with the people. He consequently requires something more explicit. Will God go, not merely with him, but with the people? (Exodus 33:15-16).

Verse 17
(17) I will do this thing also that thou hast spoken.—At length the promise is unambiguously given. Moses is rewarded for his importunity. God’s people have found grace in His sight. He will “go up” with them, and so “separate them,” or distinguish them, from “all the people that are on the face of the earth.” Now at last Moses is satisfied.

Verses 18-23
MOSES’ REQUEST TO SEE GOD’S GLORY, AND GOD’S REPLY TO IT.

(18-23) Not till he had received full assurance of the people’s restoration to favour did Moses prefer any request for himself. Then, however, he made use of the privilege granted him to speak with God, “as a man speaketh unto his friend,” in order to obtain a blessing for which his spiritual nature craved, and than which he could conceive nothing more desirable. “Shew me,” he said, “I beseech thee, thy glory.” All that he had yet seen of God was insufficient—only raised his desire, only sharpened his appetite to see more. He craved for that “beatific vision” which is the final reward of them that are perfected in another world. God could not grant his request in full, for it is impossible so long as we are in the flesh that we should look on God and live. “No man hath seen God at any time” (John 1:18). But He granted all that could be granted. He made “all his goodness pass before” Moses; He gave him a fresh revelation of His name (Exodus 34:6-7); and He even let him see some actual portion of His “glory”—as much as mortal man could possibly behold—more than any son of man had ever beheld before—more, probably, than any other son of man will ever behold until the consummation of all things (Exodus 33:22-23).

Verse 19
(19) I will make all my goodness pass before thee.—It is not clear how this was fulfilled. Perhaps, as God announced His name—“the Lord, the Lord God, merciful and gracious, long-suffering, and abundant in goodness and truth,” &c. (Exodus 34:6-7)—a revelation of God’s ineffable goodness was miraculously flashed into his inmost soul, and the thousand instances of it which he had known brought distinctly to his recollection, so as to “pass before him.”

And will be gracious to whom I will be gracious.—It is not meant that God’s favour is bestowed arbitrarily, but only that it is in any case favour—a free gift, not earned nor merited.

Verse 21
(21) There is a place by me.—A place on the summit of Sinai, where God had been manifesting Himself, is clearly intended; but it is impossible to fix the place with any certainty. Speculations like those of Dr. Robinson (Biblical Researches, Vol. 1, p. 153) are of little value.

Verse 22
(22) And will cover thee with my hand.—Kalisch observes with justice that the mysteriousness of this obscure section “attains its highest climax in the three last verses” (Exodus 33:21-23). Human language is, by its very nature, unfit for the expression of sublime spiritual truths, and necessarily clothes them in a materialistic garment which is alien to their ethereal nature. All that we can legitimately gather from this verse and the next is that Moses was directed to a certain retired position, where God miraculously both protected him and shrouded him, while a manifestation of His glory passed by of a transcendent character, and that Moses was allowed to see, not the full manifestation, but the sort of after-glow which it left behind, which was as much as human nature could endure.
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Verse 1
(1) Hew thee two tables.—Something is always lost by sin, even when it is forgiven. The first tables were “the work of God” (Exodus 32:16). the second were hewn by the hand of Moses.

Of stone.—Literally, of stones—hewn, i.e., out of two separate stones, which could not be said of the first tables, since none knew how God had fashioned them.

I will write.—It is quite clear, though some have maintained the contrary, that the second tables, equally with the first, were inscribed “with the finger of God.” (Comp. Deuteronomy 4:13; Deuteronomy 10:2; Deuteronomy 10:4.) It is also quite clear that exactly the same words were written on each.

Upon these tables.—Heb., upon the tables.

Verses 1-4
XXXIV.

PREPARATIONS FOR A RENEWAL OF THE COVENANT.

(1-4) Before the covenant could be formally reestablished, before Israel could be replaced in the position forfeited by the idolatry of the golden calf, it was necessary that the conditions on which God consented to establish His covenant with them should be set forth afresh. Moses had asked for the return of God’s favour, but had said nothing of these conditions. It is God who insists on them. “Hew thee two tables.” The moral law must be delivered afresh—delivered in its completeness—exactly as at the first (Exodus 34:1), and even the ceremonial law must be reimposed in its main items (Exodus 34:12-26), or no return to favour is possible. Hence Moses is summoned once more to the top of Sinai, where the Law is to be delivered afresh to him, and is ordered to bring with him tables of stone like the former ones, to receive their written contents from God’s hand.

Verse 2
(2) Be ready in the morning.—It was necessary to allow an interval for the hewing of the stones.

In the top of the mount—i.e., in the same place as before. (Comp. Exodus 19:20; Exodus 24:12; Exodus 24:18.)

Verse 3
(3) No man shall come up with thee . . . —These stringent commands were new. On the previous occasion, Aaron, Hur, and the elders had ascended the mount part of the way (Exodus 24:9-11); and Joshua had accompanied his master almost to the summit (Exodus 24:13), and had apparently remained in some part of the mountain during the whole time of Moses’ stay (Exodus 32:17). Now Moses was to be quite alone, and no one was to be seen in any part of the mount. The stringency of the new orders must be connected with the promised revelation to Moses of God’s glory (Exodus 33:21-23).

Verse 5
(5) The Lord descended in the cloud.—When Moses ceased to commune with God, the cloud removed from the door of the “Tent of Meeting,” and, as it would seem, disappeared. On Moses reaching the summit of Sinai it once more became visible, “descended” on the spot where Moses was, and “stood with him there.”

And proclaimed the name of the Lord.—Comp. Exodus 33:19; and for the terms of the proclamation see Exodus 34:6-7.

Verses 5-8
MOSES ALLOWED TO SEE GOD’S GLORY.

(5-8) The present ascent of Moses to the top of Sinai had two objects:—(1) The repair of the loss occasioned by his breaking the first tables; and (2) the accomplishment of the promise made to him that (under certain restrictions) he should “see God’s glory.” Combined with this promise were two minor ones—that God would make His “goodness” pass before him, and that He would reveal to him afresh His name. The revelation of the name is recorded in Exodus 34:6-7, the manifestation of the glory in Exodus 34:5. How Moses was enabled to see God’s goodness pass before him is not stated. (Comp. Note on Exodus 33:19.)

Verse 6
(6) The Lord passed by before him.—In this brief phrase we have the entire historical narrative of the manifestation to Moses of God’s glory. For details we must refer to the terms of the promise (Exodus 33:21-23), which are also characterised by brevity, but still add something to the bare statements of the present passage. Moses was, no doubt, hidden and protected by God’s hand in a “clift of the rock” while God’s glory passed by. He was only allowed to look out from his hiding-place after the glory had passed, when he saw the remains of it—the “back parts;” even this was, however, so brilliant a vision that it left a permanent light upon his countenance, which he was fain ordinarily to conceal from the people by means of a veil (Exodus 34:29-35).

The Lord, The Lord God . . .The new “name” of God is not a “name,” as we understand the expression; it is rather a description of His nature by means of a series of epithets. At the bush He had revealed His eternal, self-existent character; in the descent on Sinai (Exodus 19:16-19; Exodus 20:18-21) He had shown His terribleness; now, in the act of pardoning His people and taking them once more into favour, He made known His attribute of mercy. The more to impress this feature of His character on Israel, He accumulated epithet on epithet, calling Himself Rakhum, “the tender or pitiful one;” Khannun, “the kind or gracious one,” who bestows His benefits out of mere favour; Erek appayim, “the long-suffering one;” Rab khesed, “the great in mercy;” Notser khesed, “the keeper of mercy;” and Nose ’avon, “the forgiver of iniquity.” Still, to prevent the fatal misapprehension that He is a Being of pure and mero benevolence (Butler, Analogy, Part I., Exodus 2, p. 41). He added, to complete the description, a reference to His justice. He “will by no means clear the guilty” (comp. Nahum 1:3), and will “visit iniquity to the third and fourth generation.” (Comp. Exodus 20:5.)

Verse 8
(8) Moses made haste, and bowed his head.—As the Divine glory passed before him, Moses bowed his head in adoration, worshipping God, and not daring to look until the glory had gone by. It is thus seen that with his ardent desire to look into the things of God he combined the highest and deepest reverence.

Verse 9
THE COVENANT RENEWED, AND THE DECALOGUE A SECOND TIME GIVEN.

(9) If now, I have found grace in thy sight.—Rather, Since now, &c. The evidences of God’s favour towards him—which Moses had now experienced, emboldened him to prefer fresh requests on behalf of the people. God has promised to go up in the midst of them; will He not also promise to forgive their iniquity and sin if they offend Him in the way, and permanently to attach them to Himself by making them “His inheritance?” God does not directly answer these prayers, but indirectly accepts them by renewing His covenant with Israel (Exodus 34:10; Exodus 34:27).

Verse 10
(10) I make a covenant—i.e., “I lay down afresh the terms of the covenant which I am content to make with Israel. I will go with them, and drive out the nations before them (Exodus 34:11), and work miracles on their behalf (Exodus 34:10), and enlarge their borders (Exodus 34:24), and prevent their enemies from desiring their land at the festival seasons (Exodus 34:24); they, on their part, must ‘observe that which I command them this day.’” The “command” given included the moral law, as laid down in the Ten Commandments (Exodus 34:28), and a summary of the chief points contained in the “Book of the Covenant,” which must be regarded as a re-publication and re-authorisation of that book.

Marvels, such as have not been done in all the earth—e.g., the drying up of Jordan (Joshua 3:16-17), the falling down of the walls of Jericho (Joshua 6:20), the destruction of the army of the five kings by hailstones (Joshua 10:11), and the like.

A terrible thing.—Comp. Deuteronomy 10:21; Psalms 106:22; Psalms 145:6. God is “terrible” to the enemies of His people.

Verse 11
(11) The Amorite, and the Canaanite . . . —The same six nations are particularised in Exodus 3:8; Exodus 3:17, in Exodus 23:23, and also in Exodus 33:2. In Deuteronomy 7:1, and Joshua 3:10; Joshua 24:11, the Girgashites are added, and the number of the nations made seven.

Verse 12
(12) A snare.—Comp. Exodus 23:33; and for the nature of the snare, see Exodus 34:15-16 of the present chapter.

Verses 12-16
(12-16) This passage may be compared with Exodus 23:24-25; Exodus 23:32-33. It repeats, with some enlargements, the enactments there made, and traces in detail the evil consequences which would follow from a neglect of the enactments.

Verse 13
(13) Ye shall destroy their altars, break their images, and cut down their groves.—In the “Book of the Covenant” the command had been simply to “quite break down their images” (Exodus 23:24). Now, after the Israelites had displayed their idolatrous leanings, it is added that they are likewise to destroy the “altars” and the “groves.” Altars were common among all the idolatrous nations, sometimes attached to temples (1 Kings 16:32; 2 Kings 21:4-5), sometimes separate from them (Numbers 23:1; Numbers 23:29; 2 Kings 16:10-11), and were used for much the same purposes as the Hebrew altars: i.e., for sacrifices, bloody and unbloody, and for burning incense. “Groves”—here mentioned for the first time—were peculiar to a limited number of nations, as the Assyrians, Babylonians, Phœnicians, Syrians, and a few others. They appear to have been artificial constructions, either of wood or stone, or both, imitative of vegetable forms, and probably emblematic of the productive powers of nature. The worship connected with the “groves” was of a peculiarly gross and licentious character. The very name, ashêrah, was a modification of Ashtoreth, or Astarte. It is remarkable that nothing is said of destroying Canaannite temples—an indication that as yet they did not exist, and a mark of the high antiquity of the book.

Verse 14
(14) For thou shalt worship no other god.—The images, altars, and groves would, if retained, lead on to the worship of the gods to whom they were dedicated—indeed, they could be retained for no other purpose. Thus their destruction followed, as a corollary, from the second commandment.

Whose name is Jealous.—Comp. Exodus 20:5, and see Note 2 on that passage. Many attempts have been made to show that jealousy is unworthy of the Divine Nature; but that the one Only God, if there be but one Only God, should claim and exact under severe penalties an undivided allegiance is natural, reasonable, and in harmony with the most exalted conceptions of the Divine essence. If God looked with indifference upon idolatry, it would imply that He cared little for His human creatures: that, like the Deity of Epicurus, having once created man and the world, He thenceforth paid no attention to them.

Verse 15-16
(15, 16) Lest thou make a covenant with the inhabitants.—If a covenant were made with the idolatrous nations of Canaan, and they were allowed to dwell in the land together with the Israelites (Exodus 23:33), the danger would be, in the first place, that Israel would be induced to partake in the idol-feasts; secondly, that intermarriages would take place; and thirdly, that such Israelites as married idolatrous wives would be persuaded by them to join in their worship, and would thus be seduced into actual idolatry. Solomon’s example shows the reality of the peril. (See 1 Kings 11:1-8.)

Verse 17
(17) Thou shalt make thee no molten gods.—It is just possible that the Israelites when they worshipped the golden calf may have conceived that they were not breaking the second commandment, which forbade the adoration of any “graven image.” An express law was therefore made against “molten images.”

Verse 18
(18) The feast of unleavened bread shalt thou keep.—Comp. Exodus 12:15-20; Exodus 13:3-10; Exodus 23:15.

The month Abib.—See Note on Exodus 13:4.

Verse 19
(19) All that openeth the matrix is mine.—Comp. Exodus 13:12, where the sanctification of the firstborn and the law of redemption had already been declared. For the exact mode of redemption sanctioned, see Numbers 18:15-16.

Verse 20
(20) The firstling of an ass.—See Notes 1-3 on Exodus 13:13.

Verse 21
(21) The law of the Sabbath meets us at every turn in Exodus. It was so fundamental to the entire polity, that it naturally held a place in every section of the legislation. We have already found it (1) propounded at the giving of the manna (Exodus 16:22-30); (2) reasserted in the fourth commandment (Exodus 20:8-11); (3) introduced into the “Book of the Covenant” (Exodus 23:12); and (4) appended to the directions given for the construction of the Tabernacle (Exodus 31:13-17).

In earing time and in harvest thou shalt rest.—“Earing-time” is ploughing time, “to ear” being an old English verb, etymologically connected with the Greek ἄρω and the Latin aro. (Comp. Genesis 45:6; Deuteronomy 21:4; 1 Samuel 8:12; Isaiah 30:24.) There was a special temptation to trench on the Sabbatical rest at the times most critical in respect to agricultural operations.

Verse 22
(22) The feast of weeks.—Called in Exodus 23:16, “the feast of harvest,” and in the New Testament “the day of Pentecost”—seven weeks after the first day of unleavened bread. (See Note 1 on Exodus 23:16.) The special offering to be made at the feast consisted of “two wave loaves of fine flour, baken with leaven” (Leviticus 23:17), which were “the first-fruits of the wheat harvest.”

And the feast of ingathering.—Called also “the feast of tabernacles” (Leviticus 23:34; Deuteronomy 16:13; Deuteronomy 16:16; Deuteronomy 31:10, &c.), on account of the command to “dwell in booths seven days” during its continuance (Leviticus 23:42). On the character of the festival see Note 2 on Exodus 23:16.

Verse 23
(23) Thrice in the year shall all your men-children appear before the Lord.—On this requirement, and the political value of the three great festivals, see Note on Exodus 23:14-17.

Verse 24
(24) I will . . . enlarge thy borders.—The promise of “a land” for his posterity made by God to Abraham was twofold. At first it was the “land of Canaan” alone which they were to receive (Genesis 12:5-7); but subsequently the promise was extended, and made to include the entire tract of territory between “the river of Egypt” (the Nile) and “the great river, the river Euphrates” (Genesis 15:18). In remarkable parallelism with this double promise was the double fulfilment. At first Canaan alone was occupied, but under David and Solomon the borders were greatly enlarged; and “Solomon reigned over all kingdoms from the river (Euphrates) unto the land of the Philistines, and unto the border of Egypt” (1 Kings 4:21). The rebellion of Jeroboam, and the establishment of the “kingdom of Israel,” caused a contraction of the land to its original limits; but Menahem seems once more to have carried the dominion of Israel to the Euphrates (2 Kings 15:16).

Neither shall any man desire thy land.—It was a part of the unwritten law of the Greeks that free passage should be given to all who were on their way to or from any of the great Pan-Hellenic festivals. But the present promise went beyond any such understanding. It secured the territory of Israel from all attack at such seasons, and must have been enforced miraculously by that providential government which God exercises over “all the nations upon the earth” (Psalms 67:4).

Verse 25
(25) Thou shalt not offer the blood of my sacrifice with leaven.—Comp. Exodus 23:18, and the Notes ad loc.

Verse 26
(26) The first of the firstfruits.—Comp. Exodus 23:19.

Thou shalt not seethe a kid.—See Note 3 on Exodus 23:19.

Verse 27
(27) Write thou these words.—Heb., Write for thee these words, i.e., put them in writing for thine own use and the use of thy people. This express command accounts for the assignment of so much space to what is mainly repetition. The requirement of the repetition can only be explained by the importance of the laws laid down under the circumstances of the Hebrew nation, and the power of repetition to enforce upon the conscience what is pressed upon it by reiteration.

After the tenor of these words.—The summary of positive laws contained in this chapter (Exodus 34:12-26) was not intended to supersede the “Book of the Covenant,” but rather to confirm and reinforce it. The covenant was renewed not upon these words only, but “after the tenor,” i.e., after their general aspect or bearing.

Verse 28
(28) He was there with the Lord forty days and forty nights.—As on his former ascent (Exodus 24:18). The long time is, at first sight, surprising, since there were now no instructions to be given. But we learn from Deuteronomy (Exodus 9:18-19) that it was required for an earnest and prolonged intercession by Moses on behalf of his nation, which ultimately prevailed with God, and induced Him to put away His “anger and hot displeasure.”

He did neither eat bread, nor drink water.—A similar fast had been kept on the previous occasion (Deuteronomy 9:9), though it is not mentioned in Exodus. Fasts of this extraordinary duration are only recorded of Moses, of Elijah (1 Kings 19:8), and of our Lord (Matthew 4:2). They are absolutely miraculous, and modern attempts to rival them are viewed by scientific men as deriving such apparent success as may have attended them from imposture.

He wrote upon the tables.—It has been concluded from this statement that Moses engraved the words upon the second tables; and the passage, if it stood alone, would certainly admit, and, indeed, naturally suggest, this meaning. But the Hebrew idiom allows us to regard Jehovah as the nominative to the verb “wrote;” and it is necessary so to do in order to bring the passage into agreement with Exodus 34:1. and with Deuteronomy 10:2; Deuteronomy 10:4. Thus the second tables are to be viewed as “written with the finger of God” no less than the first (Exodus 31:18; Exodus 32:16).

Verse 29
THE DESCENT OF MOSES FROM MOUNT SINAI WITH THE SECOND TABLES.

(29) The skin of his face shone.—That an actual physical phenomenon is intended appears from the entire narrative, as well as from St. Paul’s comment upon it in 2 Corinthians 3:7-18. According to some commentators, a radiance like that here described was a part of man’s original heritage, a feature of that “image of God” wherein he was created (Genesis 1:27). The gift was forfeited by the fall, and will not be restored generally until the time of the restitution of all things. But meanwhile, from time to time, it pleases God to restore to certain of His saints the physical glory, which is the symbol of internal purity and holiness, as to Moses on this occasion and afterwards to Elijah on the mount of transfiguration (Luke 9:31), and to St. Stephen when he pleaded before the Sanhedrin (Acts 6:15). A glory of the kind, but of surpassing brilliancy, belonged to the human nature of our blessed Lord, who concealed it ordinarily, but allowed it to appear temporarily at the transfiguration, and permanently after His ascension (Revelation 1:16; Revelation 10:1; Revelation 21:23; Revelation 22:5). The grant of the privilege to Moses was perhaps necessary to support his authority among a people of such materialistic leanings as the Israelites.

While he talked with him.—Rather, through his talking with him. The brightness of Moses’ face was the reflex of that eternal glory which Moses had been given to witness on this last occasion, though in a veiled and modified manner (Exodus 33:23; Exodus 34:5-6), and which he had not seen previously. It remained henceforth a property of his countenance. Painters represent it by rays, or sometimes—but improperly—by horns, this latter usage originating in a mistaken rendering of the Vulgate (quod cornuta esset facies sua, instead of quod splenderet facies sua).

Verse 30
(30) They were afraid.—The supernatural appearance terrified them. Compare the feelings of Ezekiel (Ezekiel 1:18) and St. John (Revelation 1:17).

Verse 33
(33) Till Moses had done speaking with them, he put a vail on his face.—This translation exactly inverts the meaning, which is that “when Moses had done speaking with them, he put a vail on his face.” The vail became part of his ordinary costume, and was worn excepting upon occasions of two kinds: (1) When Moses was alone with God, either in the temporary “tent of meeting” or in the permanent Tabernacle, he ceased to wear the vail, and spoke with God face to face; (2) when he had a message to the people from God, and spoke to them as God’s representative, he authenticated his message by uncovering himself, and allowing the glory of his face to be seen. Otherwise, in his ordinary dealings with the people he went about veiled.
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Verse 1
(1) These are the words.—Exodus 35:2 is, in the main a repetition of Exodus 31:15, but Exodus 35:3 is new, or, at any rate, only contained by implication in any previous legislation. Kindling fire was in early times a hard piece of manual work, being effected by the friction of two pieces of dry wood.

Verses 1-3
XXXV.

ITERATION OF THE LAW CONCERNING THE SABBATH.

(1-3) Moses, being about to require the people to engage in the work, first, of constructing the materials for the Tabernacle, and then of uprearing the Tabernacle itself, prefaced his requirements by a renewed promulgation of the law of the Sabbath, with additional particularity, and with a new sanction. The necessity of such a re-promulgation had been indicated to him in the last injunctions received before his first descent from Sinai (Exodus 31:12-17), and in acting as he now did, he must be viewed as carrying out those injunctions. The words here put on record are probably not the whole that he said to the people on the subject, but only some main points of his speech. He can scarcely have omitted to tell them that the Sabbath was to be henceforth “a sign” between God and His people (Exodus 31:17).

Verses 4-9
THE PEOPLE INVITED TO OFFER THE MATERIALS OF THE TABERNACLE, AND TO ASSIST IN THE WORK.

(4-9) And Moses spake.—This passage is the sequence and counterpart of Exodus 25:1-7, and follows exactly the same order in the enumeration of the required offerings. Both passages equally declare the sine quâ non of an acceptable offering to be “a willing heart” (Exodus 25:2; Exodus 35:5).

Verses 10-19
(10-19) And every wise hearted among you.—The first appeal is to all; all may contribute something towards the materials of the sacred structure. But the second appeal is to some only. The “wise-hearted” alone can take part in the actual construction, and “make all that the Lord hath commanded.” On the expression “wise – hearted,” see Note on Exodus 28:3. It includes skill of various kinds and degrees, even that of poor women, who “did spin with their hands, and brought that which they had spun, both of blue, and of purple, and of scarlet, and of fine linen” (Exodus 35:25). In enumerating the things to be constructed, Moses follows, not the order of the revelations made to him, but what may be called the natural order: first, the Tabernacle as a whole; then its various parts (Exodus 35:11); after this, its contents—those of the Holy of Holies (Exodus 35:12), of the Holy Place (Exodus 35:13-15), and of the Court (Exodus 35:16-18); finally, the dress to be worn by those who conducted the services (Exodus 35:19). On the Tabernacle and its parts, see Exodus 26:1-37; on the Ark, the staves, and the mercy-seat, Exodus 25:10-15; on the “veil of the covering,” Exodus 26:31; on the table and the candlestick, Exodus 25:23-30; on the incense altar, Exodus 30:1-10; on the anointing oil, Exodus 30:23-25; on the sweet incense, Exodus 30:34-35; on the hanging for the door, Exodus 26:36; on the altar of burnt offering, Exodus 27:1-8; on the laver and its foot, Exodus 30:17-21; on the hangings of the Court, its pillars, sockets, pins, &c., Exodus 27:9-19; and on “the cloths of service,” Exodus 28:2-42. (On the true meaning of the expression, “cloths of service,” see Note on Exodus 31:10.)

Verse 21
THE ZEAL OF THE PEOPLE IN OFFERING AND ASSISTING IN THE WORK.

(21) They came, every one whose heart stirred him up.—All classes came, “men and women” (Exodus 35:22), rich and poor, “rulers” (Exodus 35:27), and those whose only skill was to “spin with their hands” (Exodus 35:25). And the great majority gave freely—to the utmost of their power. Still it is implied, both here and in Exodus 35:22; Exodus 35:29, that there were some whose hearts did not stir them up. Enough and to spare, was, however, contributed, and at last the people had to be “restrained from bringing” (Exodus 36:8).

The Lord’s offering—i.e., “their offering to Jehovah.”

Verse 22
(22) Both men and women . . . brought bracelets . . . —It is not quite certain what the personal ornaments here mentioned are. The LXX. render σφραγῖδας καὶ ἐνώτια καὶ δακτυλίους καὶ ἐμπλόκια καὶ περιδέξια, “signets, and earrings, and rings, and chains, and armlets,” substituting five terms for four. Rosenmüller thinks the khâkh was a “nose ring;” others make it a “brooch” or “buckle.” The last word of the four, kumâz, cannot possibly mean “tablets.” It comes from a root signifying “rounded,” and designates probably a bead necklace, such as was often worn by the Egyptians. On the use of personal ornaments by the Hebrew men, as well as women, see Note on Exodus 32:2.

Jewels of gold.—Literally, articles of gold.

And every man that offered, offered an offering of gold.—By repeating the word “offered,” our translators have spoiled the sense. Moses is enumerating those who came. There came those who offered bracelets, earrings, rings, &c.; there came also those who offered any (other) offering of gold to the Lord.

Verse 23
(23) Red skins of rams.—Rather, rams’ skins dyed red, as the same words are translated in Exodus 25:5; Exodus 35:7.

Badgers’ skins.—See Note 2 on Exodus 25:5.

Verse 24
(24) An offering of silver.—Silver had been enumerated among the offerings which would be accepted (Exodus 25:3; Exodus 35:5), and it was therefore brought; but it is difficult to say what was done with it. All the silver actually employed in the sanctuary came from the half-shekels paid when the people were numbered. (See Exodus 38:25-28.) Perhaps the silver free-will offerings were returned to the donors.

Verse 25
(25) All the women that were wise-hearted—i.e., “all who had sufficient skill.” Spinning was probably a very general accomplishment of the Hebrew women. It was effected in early times by means of a wheel and spindle, with or without a distaff. The only materials used for the fabrics of the sanctuary appear to have been flax and goats’ hair. The flax was dyed before it was spun into thread, as sometimes by the Greeks (Horn. Od. iv. 135).

Of fine linen.—Rather, of white. Most of the Egyptian linen is of a yellowish white, being made from flax imperfectly blanched.

Verse 26
(26) All the women whose heart stirred them up in wisdom spun goats’ hair.—It would seem to have been more difficult to produce a thread from goats’ hair than from flax. Only the most skilful undertook the more difficult task.

Verse 27
(27) The rulers brought onyx stones, and stones to be set.—The “rulers” here intended are probably the “princes of the tribes” of Israel (Numbers 1:16; Numbers 3:3; Numbers 3:5, &c.). The twelve stones required for the breastplate would naturally be contributed by the twelve chiefs of the tribes whose names they were to bear (Exodus 28:21). The two onyx stones for the ephod (Exodus 28:9-12), may have been the further gift of two of the number, who happened to possess stones of the large size needed. 

Verse 28
(28) Spice.-See Exodus 30:23-24; Exodus 30:34.

Verses 30-35
BEZALEEL AND AHOLIAB SET OVER THE WORK.

(30-35) This passage is the sequel to Exodus 31:1-6, where Bezaleel and Aholiab were designated for their respective offices, and follows closely the order, and even the wording, of that passage. The verbal resemblance is even greater in the original than in the Authorised Version. The only additions made are in Exodus 35:34-35.

(34) He hath put in his heart that he may teach.—It was essential that the two master-craftsmen should be able to instruct their subordinates, to whom the actual accomplishment of the works which they designed had to be committed. God specially qualified them to act as instructors.

Both he and Aholiab.—Aholiab, though subordinate to Bezaleel, was the director of his own department, that of weaving and embroidery (Exodus 38:23), and had to instruct in it as Bezaleel had in his.

(35) Them hath he filled with wisdom of heart.—See Notes 1 and 2 on Exodus 28:3; and comp. Exodus 31:3.

Of the engraver.—Rather, of the artificer. The word used is a generic one, equally applicable to workers in stone, wood, and metal.

Of the cunning workman.—Rather, of the skilful weaver. (See the last Note on Exodus 26:1.) The “skilful weaver” (khoshêb) was the man who wove a patterned fabric. The ordinary “weaver” (’orêg) wove a plain one. The “embroiderer” (rokêm) adorned a fabric of either kind with the needle.
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Verse 1
XXXVI.

THE WORK COMMENCED AND THE LIBERALITY OF THE PEOPLE RESTRAINED.

(1) This verse is introductory to the entire section, which may be viewed as extending from the present point to the close of Exodus 39. It states, in brief, that Bezaleel and Aholiab, with the skilled workmen at their disposal, proceeded to the accomplishment of the work which Moses had committed to them, and effected it “according to all that the Lord had commanded.” i.e., according to the instructions given to Moses in Mount Sinai, and recorded in Exodus 25-30. The entire section is little more than a repetition of those chapters, differing from them merely in recording as done that which had in them been ordered to be done. The minute exactness of the repetition is very remarkable, and seems intended to teach the important lesson, that acceptable obedience consists in a complete and exact observance of God’s commandments in all respects down to the minutest point.

Verse 2
(2) Moses called Bezaleel—i.e., Moses summoned Bezaleel, Aholiab, and their chief assistants, into his presence, and committed to them the offerings which he had received from the people (Exodus 36:3)—the gold, the silver, the bronze, the shittim wood, the thread, the goats’ hair, the rams’ skins, the seals’ skins, the precious stones, the oil, the spices, &c. “They received of Moses all the offering that had been hitherto brought.

Verse 3
(3) They brought yet unto him free offerings.—The liberality of the people continued. After the work was taken in hand, and making progress, they kept still bringing in fresh offerings morning after morning, until the workmen found that they had more than enough. Compare the liberality shown when David was collecting materials for the Temple (1 Chronicles 29:6-9); and, again, when Zerubbabel was about to rear up the second Temple on the return from the Captivity (Ezra 2:68-70; Nehemiah 7:70-72).

Verse 6
(6) So the people were restrained from giving.—Moses felt it necessary to interfere, and forbid further offerings. By the expression, “Let neither man nor woman make any more work, it would seem that the superfluous offerings were chiefly such things as were produced by labour—thread, goats’ hair yarn, and the like. (See Exodus 35:25-26.) The humblest class of contributors would thus appear to have shown itself the most zealous. When will Christian liberality be so excessive as to require to be “restrained”?

Verses 8-13
THE CONSTRUCTION OF THE TABERNACLE.

(8-13) This passage follows exactly Exodus 26:1-6, the tenses of the verbs alone being changed. It relates the construction of the inner covering.

Verses 14-18
(14-18) The construction of the outer covering of goats’ hair follows, and is expressed in terms nearly identical with those used in Exodus 26:7-11. Exodus 36:14 is better rendered than that to which it corresponds in the previous passage (Exodus 36:7). There are two omissions of short clauses for the sake of brevity.

Verse 19
(19) This verse corresponds exactly to Exodus 26:14, and relates the construction of the two outer coverings.

Verses 20-34
(20-34) After the construction of the roof, that of the walls is described, the order of Exodus 26 being still followed. Exodus 36:20-34 correspond to Exodus 36:15-29 of Exodus 26. The correspondence is closer than would appear from the Authorised Version.

Verse 30
(30) Under every board two sockets.—This is undoubtedly the true meaning; but it can scarcely be elicited from the present text. The words, takhath hak-keresh ha-ekhâd, which ought to have been repeated twice, as they are in Exodus 26:25, have accidentally fallen out here in one place.

Verse 32
(32) For the sides westward.—Rather, for the back (of the tabernacle) westward. (Comp. the Note on Exodus 26:27.)

Verse 35-36
(35, 36) The order of Exo. xxvi is still followed. From the walls which enclosed the Tabernacle the transition is easy to the vail which divided it into two parts. Exodus 36:35-36 correspond to Exodus 36:31-32 of Exodus 26

Verse 37-38
(37, 38) These verses correspond in the main to Exodus 36:36-37 of Exodus 26, which they pre-suppose and confirm, adding, however, one new fact, viz., that the capitals of the five pillars were overlaid with gold. Either God had given no order on this point, or Moses had omitted to record it.
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Verse 1
(1) Bezaleel made.—Aholiab had no part in the construction of the furniture of the Tabernacle, but only in the coverings, the veil, the curtains, and the priests’ dresses. (See Exodus 38:23.)

Verses 1-24
Verse 7
(7) Beaten out of one piece.—Rather, of beaten work, as the word is translated in Exodus 26:18.

Verse 16
(16) Which were upon the table.—Or, which belonged to the table ( τὰ σκένη τῆς τραπέζης.—LXX.).

Verse 19
(19) Another branch.—A right translation—an improvement on “the other branch” of Exodus 25:33. The meaning is that there was the same style of ornamentation in all the branches.

Verses 25-28
(25-28) And he made . . . —The order of the instructions given on Mount Sinai is here departed from. In them the directions for the altar of incense were separated off from those concerning the table of shewbread and the golden candlestick. Here the construction of the three pieces of furniture belonging to the Holy Place is given consecutively. The present passage corresponds with Exodus 37:1-5 of Exodus 30, with which it is in the closest agreement.

Verse 29
(29) In this verse we have the composition by Bezaleel of the holy oil and the incense, described in Exodus 30:22-25; Exodus 30:34-35, related with the utmost brevity.
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Verse 1
XXXVIII.

(1) He made the altar.—From the furniture of the sanctuary, the transition is natural to the furniture of the court in which it stood. This is now is now described. It consisted of the brazen altar, or altar of burnt-offering, and the great brazen laver. The construction of the former is related in Exodus 38:1-7; that of the latter in Exodus 38:8.

Verses 1-9
(1-9) This passage corresponds to Exodus 38:1-8 of Exodus 27 in all main particulars, but is somewhat differently worded. The order of the clauses in Exodus 38:4-5 is changed, and a distinct statement is made, which was not contained in the instructims, that the rings were “for places for the staves.”

Verse 3
(3) The pots.—Exodus 27 has “his pans”; but the word used in the original is the same. It designates probably the scuttles in which the ashes were placed for removal from the sanctuary. (See Note 1 on Exodus 27:3.)

Verse 8
(8) He made the laver of brass.—Comp. Exodus 30:18-21, where the laver is commanded, and the uses whereto it was to be applied are laid down. By “brass” we must understand “bronze” in this place, as in others.

Of the lookingglasses.—Rather, mirrors. The mirrors used in ancient times were not of glass, but of burnished metal. Bronze was the metal ordinarily employed for the purpose, and was in common use in Egypt, where mirrors were bronze plates, round or oval, with a handle, like our fire-screens. The Etruscan women employed similar articles in their toilets, and had them often delicately chased with engravings.

Of the women assembling.—It would seem that these women—the women wont to frequent the “tent of meeting” which Moses had recently set up (Exodus 33:7), and to flock thither in troops—offered voluntarily for the service of God the mirrors, which were among the most highly prized of their possessions. Moses, to mark his approval of their devotion, formed their offerings into the most honourable of all the brazen vessels, and recorded the fact to the women’s credit.

Verses 9-20
(9-20) The construction of the court follows upon that of the furniture which it contained. The passage runs parallel with Exodus 27:9-19.

Verse 17
(17) The overlaying of their chapiters of silver.—Just as in Exodus 36:38, we are informed that Moses, travelling beyond the letter of his instructions, overlaid the capitals of the pillars at the door of the Tabernacle itself with gold, so now we find that, without any express orders, he overlaid those at the door of the court with silver. In each case he was probably following his remembrance of the pattern seen in the mount (Exodus 25:9; Exodus 25:40).

Verse 21
THE SUM OF THE GOLD, SILVER, AND BRONZE EMPLOYED IN THE TABERNACLE.

(21) This is the sum.—Kalisch translates, “These are the accounts”; Canon Cook, “This is the reckoning.” The expression recurs in Numbers 26:63.

The tabernacle of testimony—i.e., the dwelling which was to contain God’s “testimony” against sin—the Ten Commandments.

For the service of the Levites.—Rather, a service of the Levites: i.e., a service which they rendered “by the hand,” or through the instrumentality of Ithamar. Ithamar was the youngest of the sons of Aaron (Exodus 6:23).

Verse 23
(23) Aholiab . . . an engraver.—This is a mistranslation. Khârâsh means a worker in any material whatsoever. It should be rendered artificer, as it is in 1 Chronicles 29:5; 2 Chronicles 34:11.

A cunning workman.—Literally, a deviser; but the root is used especially of the devising of textile fabrics. (See Exodus 26:1; Exodus 26:31; Exodus 28:6; Exodus 28:15; Exodus 36:8; Exodus 36:35; Exodus 39:3, &c.)

Verse 24
(24) All the gold that was occupied for the Work.—Rather, that was made use of for the work.

The gold of the offering, was twenty and nine talents.—The gold talent is estimated by Poole as = 10,000 shekels, and the gold shekel as worth about £1 2s. of our money. In this case the gold employed in the Tabernacle would have been worth nearly £320,000. Some, however, reduce the estimate to £175,000 (Cook), and others to £132,000 (Thenius). In any case the amount was remarkable, and indicated at once the liberal spirit which animated the people and the general feeling that a lavish expenditure was required by the occasion. There is no difficulty in supposing that the Israelites possessed at the time gold to the (highest) value estimated, since they had carried with them out of Egypt, besides their ancestral wealth, a vast amount of gold and silver ornaments, freely given to them by the Egyptians (Exodus 3:22; Exodus 12:35-36).

Verse 25
(25) The silver . . . was an hundred talents.—The silver talent contained 3,000 shekels, as all allow, and as appears from the present passage. If the “shekel of the sanctuary” weighed, as is generally supposed, about 220 grains troy, the value of the silver contributed would have been £40,000, or a little under. It was contributed by “them that were numbered of the congregation,” each of whom paid a bekah, or half a shekel. (See above, Exodus 30:12-16.)

Verse 26
(26) A bekah for every man.—The word “bekah” means simply a half, but appears to have been restricted in its use to the half-shekel. (Comp. Genesis 24:22.) The exegetical clause, half a shekel,” is probably a later addition to the text, inserted to clear the sense.

For every one that went to be numbered.—It is remarkable that the principle of compulsory payment towards the fabric of the sanctuary should have received a sanction at the very time when the greatest stress was laid upon the greater acceptableness of voluntary offerings. (See Exodus 25:2; Exodus 35:5; Exodus 35:21-29.) Whatever may be thought of the expediency of levying church-rates, they are clearly defensible in principle, both from the standpoint of the Old Testament and of the New (Matthew 17:24-27).

From twenty years old and upward.—See Note on Exodus 30:14.

Six hundred thousand and three thousand and five hundred and fifty.—The identity of this number with that which is given in Numbers 1:46, as arrived at “in the second year, on the first day of the second month” (Numbers 1:1), is best explained by regarding both passages as having reference to the same transaction. The taking of the census occupied several months, during which the money was gradually collected, the sockets, &c., made, and the Tabernaclo set up. The registration was deferred, and took place on a single day, when Moses and Aaron went round the tribes, received the results from their hands, and entered them in a book. It appears from Numbers 1:47 that the Levites were not counted in the sum total, no atonement money being taken from them. (See Birks’ Exodus of Israel, pp. 118-120.)

Verse 27
(27) The sockets of the sanctuary.—On these, see Exodus 26:19; Exodus 26:21; Exodus 26:25. They consisted of forty for each side, and sixteen for the western end—total, ninety-six.

The sockets of the vail.—On these, see Exodus 26:32. They were four in number, and supported the four pillars on which the vail was hung. Thus the total number of the silver sockets was, as the text expresses, one hundred.

Verse 28
(28) Hooks for the pillars.—The pillars of the court had hooks of silver, to which the hangings were attached (Exodus 27:10; Exodus 27:17; Exodus 38:10-12).

Their chapiters.—Comp. Exodus 38:17; Exodus 38:19.

Verse 29
(29) The brass of the offering—i.e., the bronze which the people had offered in consequence of the invitation addressed to them by Moses (Exodus 30:5; Exodus 30:24).

Seventy talents.—No great quantity was needed, since bronze was only required for the laver, for the altar of burnt offering and its vessels, for the sockets of the Tabernacle gate, for those of the court, and for the “pins,” or pegs, both of the court and the Tabernacle.

Verse 30
(30) The sockets to the door of the tabernacle.—See Exodus 26:37.

The brasen altar . . . the brasen grate.—Comp. Exodus 27:2-6.

The vessels of the altar.—See Exodus 27:3; Exodus 38:3.

Verse 31
(31) The sockets of the court.—See Exodus 27:10-12; Exodus 27:15-18.

The pins of the tabernacle.—Comp. Exodus 27:19; Exodus 38:20; and see Note on the

former passage.

The pins of the court.—See chan. .
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Verse 1
(1) Cloths of service.—See Note on Exodus 31:10.

Verses 1-31
XXXIX.

THE MAKING OF THE HOLY GARMENTS.

(1-31) This section corresponds to Exodus 28:5-40, but does not follow exactly the same order. Exodus 39:2-7 correspond to Exodus 39:5-12 of Exodus 28; Exodus 39:8-21 to Exodus 39:13-28; Exodus 39:22-26 to Exodus 39:31-35; but after this a dislocation occurs. Exodus 39:27-29 correspond to Exodus 39:39-42 of Exodus 28, and Exodus 39:30-31 to Exodus 39:36-38. It is not clear why any change was made. The order observed in Exodus 28 seems preferable.

Verse 3
(3) They did beat the gold into thin plates and cut it into wires.—This very primitive method of forming gold thread is nowhere else mentioned. It implies a ruder state of the art of metallurgy than we should have expected.

To work it in the blue.—The blue, the purple, the scarlet, and the white linen thread were woven into a patterned fabric. The gold was inserted afterwards in the way of embroidery. A similar practice prevailed in Egypt (Wilkinson, Ancient Egyptians, vol. iii., p. 128).

Verse 7
(7) Stones for a memorial.—See Note on Exodus 28:12.

Verse 24
(24) Pomegranates of blue . . . and twined linen.—Rather, of blue, and purple, and scarlet, twisted together. (Comp. Exodus 28:33.)

Verse 25
(25) Bells of pure gold.—On the object of the bells, see Note on Exodus 28:35.

Verse 27
(27) They made coats.—Rather, tunics or shirts. See Note on Exodus 28:40.

Verse 28
(28) A mitre . . . and goodly bonnets.—The “mitre,” or rather “turban,” was for Aaron, the “goodly bonnets,” or rather “caps,” for his sons. (See the Notes on Exodus 28:36-40.)

Linen breeches.—Rather, linen drawers. These were to be made both for Aaron and for his sons. (See Exodus 28:42-43.)

Verse 29
(29) A girdle.—The girdle was for Aaron. It is described much more fully here than in the “instructions,” where it is called simply a “girdle of needlework” (Exodus 28:39).

Verse 30
(30) The plate of the holy crown.—See Note on Exodus 29:6.

Verses 33-43
THE PRESENTATION OF THE WORK TO MOSES, AND HIS APPROVAL OF IT.

(33-43) It is probable that the various parts of the work were presented to Moses for inspection as they were completed; that if they did not satisfy him, they might be altered and amended at once. Moses alone had seen “the pattern in the mount,” and Moses alone could say if the work came up to the required standard. We are not told that anything was rejected; and it is quite possible that all the portions of the work were satisfactorily rendered at their first essay by the several workmen; for the workmen, it must be remembered, besides receiving instructions from Moses, were divinely assisted in the production of their several works (Exo. ).

Verse 34
(34) The vail of the covering—i.e., the vail which separated between the Holy place and the Holy of Holies, covering the latter from the sight of man. (Comp. Exodus 40:21.)

Verse 37
(37) The lamps to be set in order.—Heb., the lamps of arrangement. The reference is probably to the arrangement of the lamps in a single line or row. (Comp. Leviticus 24:6.)

Verse 41
(41) The cloths of service . . . and the holy garments.—There is no “and” in the original. Translate, the cloths of service to do service in the holy place—the holy garments for Aaron the priest, and his sons’ garments. The second and third clauses are exegetical of the first. (See Note on Exodus 31:10.)

Verse 43
(43) Moses did look upon all the work—i.e., inspected it, examined it, to see if it was “according to the pattern” shown him. Being satisfied, he expressed his own and God’s approval by blessing those who had worked so faithfully.
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Verses 1-8
XL.

THE INSTRUCTIONS FOR THE UPREARING OF THE TABERNACLE.

(1-8) Though the work was now complete, and all the parts of the Tabernacle made ready, Moses did not at once proceed to erect it. As when he first went up into Sinai (Exodus 24:16), so now, he waited for a Divine summons, a distinct command fixing the time for him to do that which he knew that he had to do. There is an importance and a fitness in “times and seasons,” which the Great Father often reserves it to Himself to determine (Acts 1:7). Moses felt this, and waited, till after a time the summons came. God fixed for the erection “the first day of the first month” (Exodus 40:2)—i.e., the New Year’s Day of the first year of freedom. At the same time He gave directions fixing the order in which all should be done, and determining the position of the various articles of furniture which the Tabernacle and its court were to contain (Exodus 40:4-8).

Verse 2
(2) On the first day of the first month.—The Israelites had quitted Egypt on the fourteenth day of the first month, Abib (Exodus 12:6). They had reached the wilderness of Sinai in the course of the third month, Sivan, and encamped in front of Sinai shortly after (Exodus 19:1-2). The two long absences of Moses in the Mount had occupied nearly three months, and were separated by an interval probably of several days. It must have been the sixth or seventh month before the work was commenced, and very late in the year—the eleventh or twelfth month—before it was accomplished. Hence, the new year was now approaching, and, as it was approaching, its first day was naturally chosen as most fit for the inauguration of the new structure.

The tabernacle of the tent of the congregation.—Rather, the tabernacle, the tent of meeting. The words mishhan and ‘ohel are in apposition, not in regimen. (So also in Exodus 40:6.)

Verse 3
(3) Thou shalt put therein the ark of the testimony.—The most precious of the objects which the tabernacle was to contain was to be placed in it; first. Then immediately it was to be covered up with the vail.

Verse 4
(4) The table.—The “table of shewbread” is thus commonly designated. (See Exodus 35:13; Exodus 37:10; Exodus 39:36; Exodus 40:22.)

And set in order the things . . . —The twelve loaves are the “things” specially intended (see Exodus 40:23). Whether the frankincense also is glanced at (Leviticus 24:7) may be doubted. It was perhaps an addition to the earliest ritual.

The candlestick.—See Exodus 25:31-37.

And light the lamps.—Not necessarily at once, but at the close of the day. (See Exodus 30:8.)

Verse 5
(5) Thou shalt set the altar of gold . . . before the ark.—Not inside the vail, but outside, in the Holy Place; nearer, however, to the vail than either the table or the candlestick. (See Note 1 on Exodus 30:6.)

The hanging of the door—i.e., the curtain at the entrance to the Tabernacle (Exodus 26:36; Exodus 36:37, &c.).

Verse 6
(6) The altar of the burnt-offering.—See Exodus 27:1-8.

Verse 7
(7) The laver. Comp. Exodus 30:18. Its proper place was close to the door of the Tabernacle, since the priests had to wash their hands and feet at it every time that they set foot within the Tabernacle (Exodus 30:19-20).

Verse 8
(8) The court . . . the hanging.—See Exodus 27:9-18.

Verse 9
(9) The anointing oil.—Directions for the composition of the oil had been already given (Exodus 30:23-25); and at the same time it had been ordered that the Tabernacle, the ark, the table, the candlestick, the two altars, the laver, and the various vessels of the sanctuary, should be consecrated by anointing them (Exodus 30:26-29).

Verses 9-15
THE INSTRUCTIONS FOR THE CONSECRATION OF THE TABERNACLE AND THE PRIESTS.

(9-15) Instructions for the consecration of the Tabernacle, its furniture and its vessels, by anointing, and for the consecration of Aaron and his sons by ablution, anointing, and investiture, were attached to those given concerning the setting up of the Tabernacle, and are here recorded, although their execution appears to have been delayed to a later date. (See Leviticus 8:1-13.) Moses perhaps found that there was not time for the completion of the ceremony on the day of the erection of the Tabernacle, and therefore deferred a part of it.

Verse 12
(12) Thou shalt bring Aaron and his sons . . . and wash them.—See Note on Exodus 29:4. Ablution, investiture, and anointing had all of them been previously appointed to be parts of the consecration service (Exodus 29:4-5; Exodus 29:7, &c.).

Verse 14
(14) Thou shalt bring his sons, and clothe them with coats.—Rather, with tunics. (Comp. Exodus 29:8.)

Verse 15
(15) Thou shalt anoint them, as thou didst anoint their father.—By the narrative of Leviticus 8, it would seem that Aaron’s sons were not anointed in the same way as himself. He had the oil poured over his head (Leviticus 8:12; Psalms 133:2). They were merely sprinkled with a mixture of oil and blood (Leviticus 8:30). The difference implied a lower degree of official holiness.

Their anointing shall surely be an everlasting priesthood.—The Jewish commentators maintain that the one anointing of the sons of Aaron sufficed for all time, and was not repeated in the case of any subsequent priests, who became fully possessed of the sacerdotal office without it. Each high priest was, on the contrary, inducted into his office by anointing, whence the high priest came to be spoken of as “the anointed priest (Leviticus 4:3; Leviticus 4:5; Leviticus 4:16; Leviticus 21:12, &c.).

Verse 16
(16) Thus did Moses.—This verse states generally the fact that Moses carried out the entire series of instructions given him in Exodus 40:2-15, but tells us nothing as to the time at which he carried them out. The passage which follows (Exodus 40:17-33) fixes the performance of the first set of instructions (Exodus 40:2-8) to “the first day of the second year.” The narrative of Leviticus 8 shows that the remainder (Exodus 40:9-15) were not put into execution till later.

Verse 17
THE UPREARING OF THE TABERNACLE.

(17) On the first day of the month . . . the tabernacle was reared up.—The Tabernacle was so constructed as to be capable of being rapidly both put together and taken to pieces. The erection of the framework, and the stretching upon it of the fine linen and goats’-hair coverings, must have been the main difficulty. But the family of Abraham had been familiar with tent life from the time of its quitting Ur of the Chaldees to the descent into Egypt, and its location in Egypt on the borders of the desert, in close neighbourhood to various nomadic races, had kept up its familiarity with tents, their structure, and the most approved methods of pitching and striking them. Thus it is not surprisiug that the first erection was completed in less than a day.

Verse 18
(18) Moses . . . fastened his sockets.—The stability of the Tabernacle must have depended almost entirely upon the sockets. These were of some considerable weight (Exodus 38:27), but they cannot by their mere weight have sustained the fabric in an upright position. It is reasonable to suppose that they were let into the ground to a depth of some feet. The erection necessarily commenced with this operation.

Set up the boards.—When the sockets had been firmly fixed, the upright boards and tiie pillars were inserted into them by means of the “tenons” in which they terminated, and so stood erect. The coupling by “bars” rivetted the three walls into one firm and compact structure.

Verse 19
(19) He spread abroad the tent over the tabernacle.—Erected, i.e., the wooden framework, with the covering of goats’-hair, which formed the true tent (’ohel), and so roofed in the Tabernacle (mishkan).

Put the covering . . . above upon it.—“The covering” (miksêh) is the outer protection of rams’ skins and seals’ skins. (See Exodus 26:14.)

Verse 20
(20) He took and put the testimony into the ark.—By “the testimony” we must understand the two tables of stone, written with the finger of God, which Moses had brought down with him from the top of Sinai on his last visit (Exodus 34:29). On the use of the word “testimony” in this sense, see Note to Exodus 25:16. It is not proved by this passage that the Ark held nothing but “the testimony.”

Set the staves on the ark—i.e., placed them in the rings, ready for use. (See Exodus 25:14.)

Verse 21
(21) The vail of the covering.—See Note on Exodus 39:34, and comp, above, Exodus 40:3.

Verse 22
(22) Put the table . . . upon the side of the tabernacle northward.—On the right hand to one facing towards the vail. Moses may have known the right position from the pattern which was shewed him in the mount (Exodus 25:40).

Verse 23
(23) He set the bread in order upon it.—Arranged, i.e., the twelve loaves in two rows, as was afterwards commanded to be done (Leviticus 24:6).

Verse 24
(24) He put the candlestick . . . over against the table.—Directly opposite to it, on the left hand, as one faced the vail. The light would thus be thrown on the table of shewbread. (See Exodus 25:37.)

Verse 25
(25) He lighted the lamps.—When the proper time came, i.e., at even. (Comp. Exodus 30:8; Leviticus 24:3.)

Verse 26
(26) He put the golden altar . . . Before the vail.—In front of the Ark, the mercy-seat, and the place assigned to the Shechinah (Exodus 25:22), but separated from them by the vail. (Comp. Exodus 30:6.)

Verse 27
(27) He burnt sweet incense thereon.—At even, when he lighted the lamps, he also, according to the instructions given him (Exodus 30:8) burnt incense.

Verse 28
(28) The hanging at the door.—See above, Exodus 40:5, and comp. Exodus 26:36.

Verse 29
(29) He put the altar of burnt offering by the door of the tabernacle.—On the altar of burnt offering, see Exodus 27:1-8; Exodus 38:1-7. Some preposition has fallen out before the word “door.” Our translators suppose an omission of ’al, “at,” but it is more probable that liphney, which occurs in Exodus 40:6, is the word omitted. The altar was not “at the door,” but “before” or “in front of the door.”

And offered upon it the burnt offering and the meat offering.—Offered upon it, i.e., the first evening sacrifice—a lamb for a burnt offering, together with the prescribed meat offering. (See Exodus 29:40.)

Verse 30
(30) And he set the laver between the tent . . . and the altar.—On the bronze laver and its position in the Tabernacle, see the Notes on Exodus 30:18.

Verse 31-32
(31, 32) These verses are parenthetic. They interrupt the narrative of what Moses did “on the first day of the first month,” informing us of the use whereto the laver was applied subsequently. (Comp. Exodus 30:19-21.)

Verse 33
(33) He reared up the court . . . and set up the hanging.—On the court, see Exodus 27:9-18. For “the hanging” see Exodus 27:16.

Verse 34
THE DESCENT OF THE GLOEY OF GOD UPON THE TABERNACLE.

(34) Then a cloud.—Heb., the cloud, i.e., the same cloud that had accompanied the host and directed their journeys from Succoth (Exodus 13:20-22).

Covered the tent.—The cloud rested on the tent outside; the “glory of God,”—some ineffably brilliant appearance—entered inside, and “filled” the entire dwelling. It pleased God thus to manifest His intention of making good His promise to go with the people in person (Exodus 33:17).

Verse 35
(35) Moses was not able to enter into the tent.—Apparently, Moses, seeing the cloud descend, as it had been wont to do upon the temporary “tent of meeting” (Exodus 33:9), endeavoured to re-enter the Tabernacle which he had quitted, but was unable; the “glory” forbade approach. (Comp. the effect of the “glory” when it descended on Solomon’s Temple, 1 Kings 8:11; 2 Chronicles 5:14; 2 Chronicles 7:2.)

Verses 36-38
(36-38) The cloud was henceforth, in a peculiar way, attached to the Tabernacle. As a cloud it rested upon it by day; as a pillar of fire by night. Only in one case was it removed, viz., when it was the Divine will that Israel should march. (See Numbers 9:15-22.)

