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EXODUS

BY CANON GEORGE HARFORD.

"THE second Book of Moses" is hardly "second" to any in the OT for the varied interest, historical importance, and religious value of its contents. Its material is drawn from the three well-known Pentateuchal sources, J, E, and P, each the result of a process involving more than one author (pp. 124-130). The union of J with E and the much later incorporation of JE with P naturally left traces of editorial modifications and additions, and in the legal passages of JE a Deuteronomic expander can occasionally be detected. The analysis, though much more difficult to effect than in Gen. because of the many parallel variants, the wholesale displacements, and the editorial expansions and linkage-work, is yet upon the whole based upon a sound structure of observation and inference.

History, Legend, and Ideal.—The alternative was often, in days gone by, crudely pressed, "Either legend or history." It is now seen that most surviving ancient history, outside contemporary inscriptions, is in legendary form, or at least encrusted with legend (Exodus 7:14*), and yet may yield sure and valuable evidence as to the past. At worst it witnesses to the tastes, customs, and beliefs of the far back time when the legends were orally current. At best it enshrines some kernel of fact that would have been lost but for its protective husk of unconsciously imaginative form. The saga or folk-tale, if it is to float its kernel of fact far down the river of time on the waves of oral tradition, must contain few and simple elements. The elaboration of detail, in tales of long ago, is a mark of their later development. So at first the tales are told one by one, and connecting links of time and place and name are rare and variable. And when the tales come to be lovingly edited and re-edited as we find them in the OT, it is their contents and spirit that are important, rather than their correct arrangement in order of time and place. Stories that have "character," that shed light upon the present from the past, and, above all, that possess religious interest, must find a place somewhere. If, then, to reverence for God and kin and country we of this age add reverence for the very past as it was, we owe it to these memorials of an eventful period of the pre-Christian age to sift out those that have more of fancy, to appreciate in them the good that is there instead of reading into them what we think better but which only came later, and to set them, as best we may, in their true order and their right relations.

Many of the stories deal with persons, and of these Moses stands out pre-eminently, the mass and variety of material showing how deep a mark he left on his time, and reducing other figures, Aaron, Miriam, Jethro, Hur, Joshua, Nadab, and Abihu, to relative insignificance. His cradle in the bulrushes (Exodus 2:1-10) preaches God's care for His own. His early championship of the oppressed (Exodus 2:11-14) proves his impulsive sympathy. His flight to Midian (Exodus 2:15) betrays his spiritual ancestry. His courtesy to women wins him (Exodus 2:16-22) home and wife. And so the list might run on. Other stories deal with Israel, or its component tribes. Their increase, enslavement, and persecution are told (Exodus 1:8-22); their harsher treatment (Exodus 5), and eventful escape (Exodus 12:37 to Exodus 15:27); their entry into covenant at Sinai (Exodus 1:19 and Exodus 1:14); their heathenish impulses (Exodus 32); their disputes (Exodus 1:18) and complaints (Exodus 15:22 to Exodus 17:7); and their early conflicts (Exodus 17:8-16),—all these come in. Yet other stories, though not so many as in Gen. and Nu., are linked with places: Pithom and Raamses (Exodus 11), Sinai and Horeb (Exodus 3:1 ff., Exodus 19, 24), the springs (at Kadesh?), Marah (Exodus 15:22-25), Massah and Meribah (Exodus 17:1-7, cf. Numbers 20:4-8). Many are concerned directly with religion: its rites—Mazzoth and Passover (Exodus 1:12), circumcision (Exodus 4:24-26); its instruments—the altars at Rephidim (Exodus 17:15) and Horeb (Exodus 24:4), the sacred rod (Exodus 4:2*), and the tent (Exodus 33:7-11, cf. Exodus 25, etc., P); its agents—Moses and Joshua (Exodus 33:11), young men (Exodus 24:5), "the priests" (Exodus 19:22; Exodus 19:24), the Levites (Exodus 32:25-29), the seventy elders (Exodus 24:9), and judges (Exodus 18:25); God's name (Exodus 3:13 ff., Exodus 6:2 ff.) and face (Exodus 33:17-22), His signs and wonders (Exodus 7-12), His pillar of fire and cloud (Exodus 13:21*), and His angel (Exodus 14:19 a, Exodus 23:20, Exodus 32:34). Many of these might also be classified as stories of origins, explaining how customs and institutions had arisen (p. 134). In all naïveté later developments are assigned to the time and place of their first germs. For example, all Hebrew codes of law are collected in the Pentateuch and connected with Moses; but the discovery that these are all of later codification than his time must not involve us in the error of doubting that much of his work as lawgiver was fundamental, and that much of the contents of these codes may go back to him.

What has been said hitherto bears mostly upon JE. But though the matter of P has been entirely rewritten, and in most parts much elaborated, by the post-exilic editors, they were devoid of creative power, and had to fall back on existing tradition for their groundwork. So sometimes we may guess at an old tradition lying at the back of P. For example, there is little doubt that the account of the construction of the sacred tent in JE has been sacrificed for that of P. And the very artificiality of their system may have led these writers to preserve crude elements, like the feats of the magicians, which would have been dropped by such a writer as J. But the cardinal feature of P is the habit of reading back the ideal of the present into the actual of the Mosaic era. Whether the writers really believed their own statements to be literally true, or simply adopted as a literary convention the existing practice of referring all legislation to Moses, may be doubted. But it is certain that, except in rare cases and with due caution, it is not safe to use P as evidence for ancient practice. How rapidly development went on is shown by the analysis of Genesis 25-31, Genesis 35-40 in Heb. and Gr.

Divisions.—The book falls naturally into three parts. In the first (Exodus 1:1 to Exodus 12:36) we hear of Israel's plight in Egypt, and of Moses's mission and the wonders that authenticated it. In the second (Exodus 12:37 to Exodus 18:27) we hear of the Exodus and the crossing of the Red Sea, this division including in Exodus 15:22 to Exodus 18:27 a series of accounts of wilderness trials which are probably all misplaced here, and belong to the period after leaving Sinai for Kadesh. Lastly, in Exodus 19-40 we have the scenes of the giving of the Law at Sinai, the making of the Covenant, and the construction of a portable sanctuary. Difficulties thicken here, just because at so many epochs so many individuals and groups were impelled by the fundamental importance of the subject matter to collect, revise, rewrite, recombine, and supplement the old.

Literature.—Commentaries: (a) Driver (CB.),Bennett (Cent. B.), M'Neile (West, C.); (c) Dillmann-Ryssel (KEH), Holzinger (KHC), Baentseh (HK), Gressmann (SAT). Other literature: Bacon, The Triple Tradition of the Exodus, Volz, Mose, Gressmann, Mose. Discussions in Dictionaries, works on OTI and OTT and the History of Israel. See further bibliography on p. 132.

01 Chapter 1 

Verses 1-7
Exodus 1:1 to Exodus 12:36. Israel in Egypt: I. Increase and Oppression.

Exodus 1:1-5 P, Exodus 1:6 J, Exodus 1:7 P. The Sons of Israel.—The transition from the fortunes of a family, such as were the subject of the narratives of Gen., to the events of a people's history, such as Ex. is concerned with, is happily marked by the altered rendering "children of Israel" (7) for the Heb. phrase rendered "sons of Israel" (1). Exodus 1:1-5 gives the size of the group from which all the increase came. The round number 70 was a part of the older tradition (see Deuteronomy 10:22) which the later writers tried variously to justify. Sometimes Jacob is counted in (as Genesis 46:8; Genesis 46:27) and sometimes left out (as here). These lists all belong to P. The free handling of the material, which was customary in those times, is illustrated by the addition, in the Gr. of Genesis 46, of Joseph's three grandsons and two great-grandsons, making 75, the number also given in Stephen's speech, Acts 7:14. It is unlikely on several grounds that all the tribes were in Egypt (p. 64). But that the ancestors of the bulk of the nation shared the bitter experiences of Egyptian bondage is the convergent testimony of all our sources, and may be taken as assured fact. While the older Biblical writers, though venturing on a gigantic total (Exodus 12:37 and Numbers 11:21; cf. Numbers 1:1*) equivalent to two millions, leave their estimate in round numbers, the post-exilic tradition professed to give precise figures of the distribution among the tribes, and the later rabbis solved the riddle by supposing the Hebrew mothers to have had from six to sixty children at a birth. Those who insist on the accuracy of the various enumerations only make the narrative less credible and less intelligible.

Exodus 1:6. Between Exodus 1:1-5 and Exodus 1:7, which belong to P, this verse from J is introduced, which is not required by its immediate context, but leads up to Exodus 1:8, and follows on Genesis 50:14.

Exodus 1:7. increased abundantly: the word (peculiar to P) is "swarmed," and recalls the account of the creation of the swarming water-creatures in Genesis 1:20 f. (same Heb.). Perhaps, however, the similar word "spread abroad" (Exodus 1:12) should be read. The words "multiplied and waxed mighty" (Exodus 9:20) are borrowed from J's account.

Verses 8-14
Exodus 1:8-12 J, Exodus 1:13 P, Exodus 1:14 a (to "field") J, Exodus 1:14 b P. Repression of Israel.—Forced labour was the first device for checking Hebrew increase. The "new king" is probably Rameses II (1300-1221 B.C., pp. 56, 63, so Petrie). The phrase has no reference to a change of dynasty, as some have supposed, but to the beginning of an epoch affecting Israel. In Exodus 1:9 read mg.; to represent Israel as stronger than the Egyptians would have been absurd, but such a people might easily grow too strong for their dependent position and close proximity. Brugsch estimates the proportion of foreigners in that reign as one-third. The risk foreseen in Exodus 1:10 (read, with Sam., LXX, etc., "when any war befalleth us") was, as the monuments show, constantly in view. The large, virtually slave, population was ready to take advantage of any Hittite or other invasion. Under the 12th dynasty (c. 1980 B.C.) a line of forts had been erected against the Bedawin incursions. Most of the great palaces and temples of antiquity were built by help of the corvée. Solomon used such labour-gangs or "levies," and the fate of Adoniram (1 Kings 12:18) showed their unpopularity. Pithom (Exodus 1:11 b), "dwelling of Turn," was identified by Naville in 1883. It lies about 60 miles N.E. of Cairo, and about 20 miles E. of Tel el Kebir, which stands at the N.E. corner of Goshen as traced by Petrie. Inscriptions show that Pithom was built by Rameses II. It had huge, thick walls of brick, and contained sunken magazines, with brick walls also very thick. The Hebrews are not named as its builders. It is properly called a store-city, though it was also a fortress (cf. LXX) and the site of a temple. Raamses has been plausibly located by Petrie (1906) at Tell er Relabeh, 10 miles W. of Pithom, half way to the border of Goshen along the narrow fertile valley of the Wady Tumilot. The scheme may have made Egypt stronger against external attack, but it failed to repress the Israelites, and only made the Egyptians "abhor" (mg.) or "loathe" (Numbers 21:5) them. The graphic details in Exodus 1:14 (cf. Exodus 1:5 and Genesis 11:3) are perhaps from J. The building tasks are distinguished from the agricultural toils, i.e. making canals and dams, and drudging at the irrigation poles, with their heavy buckets, day by day (cf. Deuteronomy 11:10*). The black Nile mud was used for mortar as well as for brick-clay. Josephus and Philo specify canals, and Josephus pyramids, as made by Israel. The tradition of the "house of bondage" was ground into the very bones of the Hebrews.

Exodus 1:10. deal wisely has a sinister meaning, cf. LXX, followed by Stephen ("dealt subtilly," Acts 7:19).

Exodus 1:11. taskmasters: better "gangmasters."

Verses 15-22
Exodus 1:15-22 E (Exodus 1:20 b J). Attempt to Destroy Male Children.—From another source we learn of two more ineffectual measures to restrict population. The two midwives, whose names tradition loved to recall for their heroism (while careless about the Pharaoh's name!), were, according to Josephus, Egyptian. Though commentators differ, the tone of the passage confirms that view, which requires the rendering, "the midwives of the Hebrew women" (lit. those women who help the Hebrew women to bring forth). Humanity and natural religion ("they feared God," cf. Genesis 20:11; Genesis 42:18) outweighed the royal command. The procedure is held by Driver to parallel closely Egyptian usage. The process of delivery is known to be very rapid among Arabian women. This would also be a sign of racial vigour, which would help to account for the supplanting of the Canaanites. The third device of Pharaoh was a command to all the Egyptians to cast all Hebrew boy babies into the Nile. This now leads up effectively to the next paragraph. Observe that both the last two devices imply only a small group of people, and these near the Nile.

Exodus 1:21. made them houses: the word "house" is constantly used for household or family, as in Exodus 20:17. This precise phrase is found, of David's house, in 2 Samuel 7:11. While involving risks of its own, the strong social consciousness of early times, each person finding his or her completion in the group, was a valuable safeguard against a premature individualism.

Exodus 1:22. Insert, with Sam., LXX, etc., "to the Hebrews" after "every son that is born." The rabbis argued from the Heb. text that even Egyptian boys were to be killed.—the river: the word used here and in all this Egyptian section is not the word nahar regularly used for other great rivers, but Yeor, apparently derived from an Egyptian word which had come to serve for the Nile in place of the older and more venerable Hapi.

02 Chapter 2 
Verses 1-10
Exodus 2:1 to Exodus 4:31. Preparation and Call of Moses.

Exodus 2:1-10 E. His Birth and Upbringing.—If the text can be trusted, we are informed that "a man of the house of Levi took (to wife) the (only) daughter of Levi" (cf. Exodus 6:20, Numbers 26:59 P), who would thus be, according to the genealogy of P, his aunt, or the sister of his father Kohath. Possibly, however, the text has been abridged, and ran, as LXX with some variations suggests, "took one of the daughters of Levi to wife and made her his own" (lit. had her). It is implied in Exodus 2:2 that Moses was the firstborn. But in Exodus 2:4; Exodus 2:8 he has a grown-up sister. Moreover, in Exodus 15:20 Miriam is called pointedly "the sister of Aaron," and in Numbers 12 complains with him against Moses. This would all be explained if E had related the birth of Aaron and Miriam from Jochebed, and of Moses from a second wife having another name, and if the editor had by abridgment removed the discrepancy with P. Another suggestion has been that Moses was in the oldest tradition of unknown parentage, and Aaron and Miriam unrelated to him. Maternal love and pride would sufficiently explain the three months' concealment. In Hebrews 11:23, where LXX (cf. Syro-Hexaplar) is followed in ascribing the action to both parents, a deeper motive is found in an intuition of faith in the child's future, based on his comeliness (cf. Acts 7:20). The "ark" (Exodus 2:3) or chest, in which the child was laid was made of papyrus (mg.) strips, cut from the pith of the tall reed-like plant which then grew along the lower Nile, though now only found higher up the river. Cf. Isaiah 18:2 for light boats or canoes made of this material. The ark was made watertight with asphalt ("slime"), which was imported into Egypt from the Dead Sea (pp. 32f., Genesis 14:10) for embalming and other purposes, and with pitch. It was then placed in the reedy growth by the river's brink. It is not clear whether suph, which furnished the Heb. name for the Red Sea (Yam Suph) denoted any specific plant. The Nile banks in the S. half of the delta are now bare, but so late as 1841. were thickly fringed with reeds. That the Divinely-called hero or heroine must overcome all obstacles in the path of destiny was a widespread faith in antiquity, as shown by the stories of Semi-ramis, Perseus, Cyrus, and Romulus. What Driver calls "the singularly similar story of Sargon, king of Accad (3800 B.C.), is worth quoting. "My lowly mother conceived me, in secret she brought me forth. She set me in a basket of rushes, with bitumen she closed my door; she cast me into the river, which rose not over me. The river bore me up; unto Akki, the irrigator, it carried me Akki, the irrigator, as his own son . . . reared me" (Rogers, Cuneiform Parallels, 1912, p. 136). In spite of E's fondness for naming, the princess has no name in the text. Later traditions supply the lack with Tharmuth, Thermuthis, Bathja, and Merris. The last, given by Eusebius, recalls Meri, the name of one of the 59 daughters of Rameses II, her mother being a Kheta princess. Of this the first two may be variant forms. While the princess bathed, perhaps from a bath-house, her ladies-in-waiting guarded her privacy from the bank. From the water she saw the chest, and sent the female slave who was in attendance on her in the water to fetch it. Josephus suppresses the circumstance of the bathing. Compassion for the little foundling, whose exposure proved his Hebrew parentage, led the princess to evade her father's edict. The sister intervened at the psychological moment with her offer to find "a woman giving suck," and the child's mother is bidden to suckle "it under the guise of a wet-nurse or foster-mother. An Egyptian woman would hardly have undertaken the task. So he "grew," i.e. (cf. Genesis 21:8) till he was weaned, which would be at three or four years, and "became a son to her." On this slender statement tradition built largely, Josephus and Philo much amplifying the modest inference of Stephen that he was "instructed in all the wisdom of the Egyptians" (Acts 7:22). Driver points out that if, according to Erman, a good Egyptian education "comprised such things as moral duties and good manners, reading, writing, composition, and arithmetic," it also included such undesirable items as "mythology, astrology, magic, and superstitious practices in medicine." It is safer to say that the most certain historical inference from Exodus 1:15 to Exodus 2:10 is that Moses had an Egyptian name (meaning "born." cf. Thutmosis, "Thoth is born," Ra-mses, etc.). If he had been invented he would have had a Heb. name. The derivation (Exodus 2:10) is a purely popular play on the sound of the word in Heb.

Exodus 2:6. Render, "And she (the princess) opened it and saw him." "The child" is an ungrammatical gloss not found in LXX. The next words, "and, behold, a boy weeping," may be derived from J, the sound of the child weeping being in his narrative the clue.

Verses 11-22
Exodus 2:11-22 J. Moses's Flight to Midian.—Here is interposed an incident from J, who uses the same word "grow" (contrast Exodus 2:10) of Moses reaching man's estate, interpreted in Acts 7:23 as 40 years of age (cf. 42 years in Jubilees). The "Egyptian" slain by Moses may have been some bully of a gangmaster (cf. Exodus 3:7). The well-intentioned but unjustifiable assumption of the authority to punish committed Moses to the career of a patriot (cf. Hebrews 11:24-26). But the incident was distorted by rumour, and not only aroused the king's anger, but set his own countrymen against him. Midian, whither he fled, is on some maps placed in the S.E. of the Sinai peninsula on the W. of the Gulf of Akaba. But the evidence of Ptolemy and the Arabic geographers, confirmed by Burton, locates it on the E. Its people, regarded in Genesis 25:1-6 J (cf. 1 Chronicles 2:46 f., 1 Chronicles 4:17) as distant blood-relations of Israel, had, at the time when this story took shape, apparently not yet come to be regarded as the bitterest of national foes (as in Numbers 31, perhaps based on Numbers 25:6 f.). The later view has led to "the troops of Midian" being taken as symbolising the enemies of the soul. "The priest of Midian" is introduced without explanation or apology; and in Exodus 2:18 he becomes the counsellor of Moses. It is possible that a real religious connexion existed between the Kenites (to whom the family of Jethro belonged, see Judges 4:11) and early Israel (cf. Exodus 2:18*).—Burckhardt found that the pasturing of flocks was still "the exclusive duty of the unmarried girls" (cf. Rachel in Genesis 29:9). M'Neile renders Exodus 2:19 b, "and he actually drew water for us," pointing out that "Moses and Jacob drew water for women, while a slave (Genesis 24:19 f.) allowed a woman to draw for him." The tradition that Moses married a Midianitish woman would hardly have been preserved unless it had been widespread, for in Numbers 25:6 ff. (P) such an act is regarded as worthy of death. Zip-porah means "bird," and is the feminine of Zippor, the name of the father of Balak. In Judges 7:25 the Midianitish chiefs are named Oreb (raven) and Zeeb (wolf). It has been suggested that this points to a primitive totemistic belief, betrayed when obsolete by the ancient names (Genesis 29:31-33*). A family or clan is by this system linked as having the same totem animal.

Exodus 2:18. Reuel: the name, meaning "God's friend," which, if original here, would have been given in Exodus 2:16, is oddly inserted by the editor from Numbers 10:29*. Possibly, like some Saban kings and priests, he had two names. The LXX has Jethro twice in Exodus 2:16. The AV "Raguel" reproduces the same Heb. differently, following LXX.

Exodus 2:22. a sojourner in a strange land. Driver notes that "strange" is no longer in English an equivalent of "foreign," and gives instances. The word "sojourner" implies a popular play upon the first syllable of the word Gershom. In Judges 18:30 the priests of Dan claim descent from Moses through Gershom.

Verses 23-25
Exodus 2:23 to Exodus 3:15. The Call of Moses (first account). Exodus 2:23 a, J, Exodus 2:23 b - Exodus 2:25 P, Exodus 3:1 E, Exodus 3:2-4 a, J, Exodus 3:4 b, E, Exodus 3:5 J, Exodus 3:6 E, Exodus 3:7-9 a J, Exodus 3:9 b - Exodus 3:14 E, Exodus 3:15 Rje.

Exodus 2:23 a J. many will refer to the 67 years' reign of Rameses II, unless it is a gloss by a scribe (Old Latin omits) or editor (so Baentsch) to suit P's view of Moses as 80 years old (77). In J (Exodus 4:20; Exodus 4:25) Gershom is still an infant at the return. It is likely that Exodus 4:19 f., Exodus 4:24-26, should follow here but have been displaced by the compiler. The death of the king is clearly mentioned as removing the obstacle to Moses's return. But after the solemn call a merely negative reason seems inadequate. If this view be correct, the appearance at the bush will have been placed by J (Exodus 3:2) on the way back to Egypt or in Goshen itself.

Exodus 2:23 b - Exodus 2:25. The sequel in P of Exodus 1:14. God's "remembering" and His "covenant" are favourite ideas with this writer, and have passed into the devotional language of the Church. In Gen. all the sources agree in linking the patriarchs by bonds of purpose and promise with a God who was their faithful and watchful friend.

Exodus 2:25. The last words are strictly "and God knew," and are usually taken in an intensified sense of interested and sympathetic knowing, as frequently (cf. Exodus 3:7 below). But the omission of the object is strange, and has led some to correct the text. The LXX "and made Himself known unto them" only requires a slight alteration of the vowel points (p. 35), and gives a good sense.

Exodus 3:1-10. The Revelation at the Bush.—According to E (Exodus 3:1; Exodus 3:4 b, Exodus 3:6) Moses had "led the flock to the back of the wilderness," i.e. the W., since the E. was always regarded as being in front (as the N. is with us), N. and S. being left and right. The flock belonged to "the priest of Midian," a term not used elsewhere by E. but which suits the representation of Jethro in Exodus 3:18 (E), and need not be a gloss from Exodus 2:16 J. Thus, accidentally, Moses "came to the mountain of God," and learnt that it was such by the voice of God ("out of the midst of the bush" is probably a gloss from J). By this discovery, it is implied, Horeb became a sacred mountain, i.e. a place where God was peculiarly at home, and, therefore, where man was specially susceptible to Divine influences, even as the mediæval candidate for knighthood would be most likely to see visions or hear voices during his midnight vigil before the altar. In primitive thought the tie with locality was no doubt crudely conceived, but not a few OT references show that the association of places with God's special presence long retained its value, as symbolising and concentrating an aspect of reality to which the abstract doctrine of omnipresence fails to do justice. Moderns, who reckon it unspiritual to call any place sacred, because God is everywhere, may condemn themselves to finding Him nowhere. It has been usual to identify Horeb (Exodus 3:1) with Sinai, or at most to distinguish the former as covering the district in which the latter was placed, and to locate the whole region in the Sinaitic peninsula, where Christian tradition has loved to find it. Recently, however, it has been sought by Sayce and others to prove that Sinai was not in the peninsula at all, but N.E. of it, near Edom; and by M'Neile to show that, as in regard to other places, the sources differ, and that while Sinai was rear Kadesh, N. of the head of the gulf of Akaba, Horeb was S.E., on the E. shore of the gulf. Horeb is mentioned only by E (here and in Exodus 17:6, Exodus 33:6) and by D, while J and P refer only to Sinai. Really the evidence is conflicting and obscure, and it matters little which identification is adopted (p. 64).—As E told how Horeb became sacred, so—we must suppose—originally J related here how Sinai also was shown to be holy by the revelation at the bush (Seneh). Fire is constantly a symbol of God's presence (cf. Exodus 13:7, "the pillar of fire," Exodus 19:18, Exodus 24:17, Ezekiel 1:27; Ezekiel 8:2). In view of the large number of undoubted cases, like that of Joan of Arc, in which visions and voices have been authentically reported by the original subjects of the abnormal experiences, it is reasonable to suppose that it was so in this case, though, in view of the long oral transmission, it would be rash to assert it positively. In any event the story embodies a lofty and suggestive symbolism. The unconsumed bramble bush may signify Israel. burnt by the Divine wrath yet spared destruction (cf Keble, quoted by M'Neile); or Moses, the fleshly pole or contact-point for the transmission of the stream of redemptive energy, unclean (like Isaiah), yet not slain by the Divine holiness, which was then conceived under quasi-physical representations. Only once (Deuteronomy 33:16) is the sacred bush again mentioned in OT (cf. Mark 12:26).—"The angel of Yahweh" is sometimes distinguished from Yahweh and sometimes (as here, Exodus 3:2) identified with Him (Genesis 16:7*). But the phrase always marks some sensible manifestation of the Divine. As the term is missing in Exodus 3:4 and Exodus 3:7, probably "the angel of" is here a gloss due to the reverence of a later age. It is never found in P.—The removal of the "shoes" or sandals (Exodus 3:5) was a traditional mark of reverence, arising more probably from ancient custom than from fear of soiling the sanctuary, and is maintained by Mohammedans (Genesis 35:2*). The place was already holy "ground," and did not merely become so through the manifestation. So now worshippers do not wait for service to begin before removing their hats.—Moses is sent by no new God, but by the God of the patriarchs (Exodus 3:6). Each advance in revelation or redemption is due to the same Being; and the religious experience of to-day is continuous with the experience of yesterday out of which it has been developed. In Mark 12:26 Christ further draws from this verse the inference that God will not allow death to break the conscious fellowship He has established with His creatures.—That Moses "hid his face" (Exodus 3:6) was a sign of reverence parallel with the baring of the feet noted in Exodus 3:5 (J). In this source (cf. Exodus 3:7) there is a fearless use of human terms ("seen," "heard," "come down") to make God's relations with man real and intelligible. Such language is for plain people more effectively true than coldly abstract words.—In Exodus 3:8 we first meet with the phrase, so frequent in J and D, "a land flowing with milk and honey," see RV references. "Honey," like the present-day Arabic cognate dibs, probably includes the grape-juice syrup, used with food, like jam. The lists of Palestinian peoples (as in Exodus 3:8, cf. Genesis 15:19-21*, and RV references), are common in JE and D, but have probably often been amplified. The term Canaanite is used (cf. Genesis 12:6 J) generally of the pre-Israelitic inhabitants of Canaan, but has a narrower sense, of the dwellers on the sea coast and in the Jordan valley. It is a question whether the inclusion of the Hittites among the peoples conquered by Israel is justified by victories over some Hittite colony (cf. Numbers 13:29 JE, Genesis 23* P); for the main body of the nation was established N. of the Lebanon and was never subject to Israel. Amorite (p. 53, Genesis 14:7*) also is used as a comprehensive term, but properly refers to a distinct people, ruled by Sihon, N.E. of the Dead Sea, and settled early N. of Canaan (Tell el-Amarna Letters, 1400 B.C.). For the Perizzites, see Genesis 13:7*. The Hivites belonged to the centre, and the Jebusites held Jerusalem till David took it (2 Samuel 5:6-9).

Exodus 3:4 a. The Heb. is "And Yahweh saw . . . and God called," so that the division of the verse between J and E is grammatically natural.

Exodus 3:11 f. Moses's First Difficulty—personal unfitness (cf. the cases of Gideon, Jeroboam, Jeremiah, and Ezekiel). Once Moses was rash and impulsive. Now he is older and sees the difficulties. All the sources agree in this representation. A fugitive, a shepherd, and unknown, how shall he interview the Pharaoh, or lead Israel? The promise, "I will be with thee" (omit "certainly"), draws aside the veil and shows him his Unseen Divine Companion; cf. RV references.—The "token" or sign (Exodus 2:12) is but a further promise that on the sacred mount (Exodus 2:1*) the people should offer God worship; unless a reference to the "rod" or the "pillar" has been displaced.—The awkward "ye shall serve" (Exodus 2:12) becomes, by changing the Heb. initial t to y, "they shall serve."

Exodus 3:13-15. Moses's Second Difficulty—ignorance of the Name under which Israel was to worship God. This is expressed in two of the sources (E here, and P in Exodus 2:6). He must learn the name of the God who was sending him. In ancient religions generally the knowledge of the name was a necessity for prayer or sacrifice (Genesis 32:29*), and its meaning was sometimes an indication of the nature of the God. Four points arise here: (i) the original pre-Mosaic meaning of the name Yahweh; (ii.) its meaning for Moses; (iii.) the idea of it in the mind of the author; (iv.) the identification of the author. As to (i.) there has been much discussion, but little agreement. Possibly it may have had reference to nature processes—"He who comes down as the rain or the lightning-flash," or He who makes these come down. But the solution of this problem matters little. The greatest words may grow in meaning from the humblest seed of suggestion. Driver considers that there is enough Assyriological evidence "to show that a West-Semitic deity, Ya-u, was known as early as c. 2100 B.C." Taking (iv.) next, it is clear that, for the prophetic writer E, the name Yahweh was regarded as unknown both to the Israelites in Egypt and also to the patriarchs. The text here and the usage of this source in Gen. prove this. Indeed, it is possible that the identification of Yahweh with the God of the fathers is due to a later editor, and that the contrast between old and new was originally thought of as a revolution, a passage from the worship of Elim ("gods") to the worship of one God, Yahweh, greater than all else, and alone revered in Israel. Besides the link with the past through Jethro (Exodus 18:12*) it has been suggested that one or more of the tribes may have been worshippers of Yahweh. (iii.) The diversity of views on the point of translation is shown by the four renderings of RV. For other alternatives, see M'Neile, Ex., p. 22, or HDB ii. 199 (Davidson), or EBi. Exodus 33:20 (Kautzsch). The third mg., "I will be that I will be," is supported by Robertson Smith, Davidson, Driver, M'Neile, and others. [The meaning would be more clearly conveyed to the English reader by the translation, "I will be what I will be."—A. S. P.] It brings out the implications both of the root and tense of the verb hayah. The root denotes rather becoming than being, and the tense (imperfect) marks uncompleted process or activity. AV and RV rendering ("I am that I am"—the unnamable and in expressible One) involves an amount of reflectiveness alien to the Hebrew mind. And so with others: "I am because I am," "I am who am." Heb. syntax and thought analogies favour decisively the beautiful rendering adopted above, found as early as Rashi (A.D. 1105), and now preferred by British scholars. The temper of noble adventure which belongs to faith is here shown to spring out of the very Name (i.e. Being) of Yahweh (= "He will be"): no one can limit the inexhaustibly fresh possibilities of One so named. The question (ii.) of the meaning of the name for Moses is too large for treatment here; but his must have been the parent conception which the historian has so grandly expressed here. In Exodus 3:14 read the last clause, "I-will-be hath sent me." The spelling "Jehovah" (at least as early as A.D. 1278) arose from misunderstanding the Jewish practice of placing under the four-lettered word (or tetragrammaton) Yhwh (or Jhvh) the vowels of the word Adonay ("Lord") which they pronounced in place of it, out of mistaken reverence based on Exodus 20:7 or Leviticus 24:11; Leviticus 24:16. The correctness of the form here adopted, Yahweh, is established, not merely by analogy with other names derived from verbs (Isaac, Jacob, etc.), but from the transliterations used by early Christian Fathers, before the tradition of substituting Adonay had become established; Theodoret, reporting Samaritan speech, and Epiphanius have ἰαβέ, and Clement of Alexandria has ἰαουαι (or ἰαβέ, the occurrence in which of all the five vowels prompted certain magical uses).

Exodus 3:15. Observe that in Exodus 3:14-16 there are three instructions of identical or similar scope in regard to the announcement of the Divine Name. The simplest explanation of the repetition is that Exodus 3:16 comes from J. and Exodus 3:14 from E, Exodus 3:15 being a link verse by the redactor of JE.

03 Chapter 3 
Verses 1-15
Exodus 2:23 to Exodus 3:15. The Call of Moses (first account). Exodus 2:23 a, J, Exodus 2:23 b - Exodus 2:25 P, Exodus 3:1 E, Exodus 3:2-4 a, J, Exodus 3:4 b, E, Exodus 3:5 J, Exodus 3:6 E, Exodus 3:7-9 a J, Exodus 3:9 b - Exodus 3:14 E, Exodus 3:15 Rje.

Exodus 2:23 a J. many will refer to the 67 years' reign of Rameses II, unless it is a gloss by a scribe (Old Latin omits) or editor (so Baentsch) to suit P's view of Moses as 80 years old (77). In J (Exodus 4:20; Exodus 4:25) Gershom is still an infant at the return. It is likely that Exodus 4:19 f., Exodus 4:24-26, should follow here but have been displaced by the compiler. The death of the king is clearly mentioned as removing the obstacle to Moses's return. But after the solemn call a merely negative reason seems inadequate. If this view be correct, the appearance at the bush will have been placed by J (Exodus 3:2) on the way back to Egypt or in Goshen itself.

Exodus 2:23 b - Exodus 2:25. The sequel in P of Exodus 1:14. God's "remembering" and His "covenant" are favourite ideas with this writer, and have passed into the devotional language of the Church. In Gen. all the sources agree in linking the patriarchs by bonds of purpose and promise with a God who was their faithful and watchful friend.

Exodus 2:25. The last words are strictly "and God knew," and are usually taken in an intensified sense of interested and sympathetic knowing, as frequently (cf. Exodus 3:7 below). But the omission of the object is strange, and has led some to correct the text. The LXX "and made Himself known unto them" only requires a slight alteration of the vowel points (p. 35), and gives a good sense.

Exodus 3:1-10. The Revelation at the Bush.—According to E (Exodus 3:1; Exodus 3:4 b, Exodus 3:6) Moses had "led the flock to the back of the wilderness," i.e. the W., since the E. was always regarded as being in front (as the N. is with us), N. and S. being left and right. The flock belonged to "the priest of Midian," a term not used elsewhere by E. but which suits the representation of Jethro in Exodus 3:18 (E), and need not be a gloss from Exodus 2:16 J. Thus, accidentally, Moses "came to the mountain of God," and learnt that it was such by the voice of God ("out of the midst of the bush" is probably a gloss from J). By this discovery, it is implied, Horeb became a sacred mountain, i.e. a place where God was peculiarly at home, and, therefore, where man was specially susceptible to Divine influences, even as the mediæval candidate for knighthood would be most likely to see visions or hear voices during his midnight vigil before the altar. In primitive thought the tie with locality was no doubt crudely conceived, but not a few OT references show that the association of places with God's special presence long retained its value, as symbolising and concentrating an aspect of reality to which the abstract doctrine of omnipresence fails to do justice. Moderns, who reckon it unspiritual to call any place sacred, because God is everywhere, may condemn themselves to finding Him nowhere. It has been usual to identify Horeb (Exodus 3:1) with Sinai, or at most to distinguish the former as covering the district in which the latter was placed, and to locate the whole region in the Sinaitic peninsula, where Christian tradition has loved to find it. Recently, however, it has been sought by Sayce and others to prove that Sinai was not in the peninsula at all, but N.E. of it, near Edom; and by M'Neile to show that, as in regard to other places, the sources differ, and that while Sinai was rear Kadesh, N. of the head of the gulf of Akaba, Horeb was S.E., on the E. shore of the gulf. Horeb is mentioned only by E (here and in Exodus 17:6, Exodus 33:6) and by D, while J and P refer only to Sinai. Really the evidence is conflicting and obscure, and it matters little which identification is adopted (p. 64).—As E told how Horeb became sacred, so—we must suppose—originally J related here how Sinai also was shown to be holy by the revelation at the bush (Seneh). Fire is constantly a symbol of God's presence (cf. Exodus 13:7, "the pillar of fire," Exodus 19:18, Exodus 24:17, Ezekiel 1:27; Ezekiel 8:2). In view of the large number of undoubted cases, like that of Joan of Arc, in which visions and voices have been authentically reported by the original subjects of the abnormal experiences, it is reasonable to suppose that it was so in this case, though, in view of the long oral transmission, it would be rash to assert it positively. In any event the story embodies a lofty and suggestive symbolism. The unconsumed bramble bush may signify Israel. burnt by the Divine wrath yet spared destruction (cf Keble, quoted by M'Neile); or Moses, the fleshly pole or contact-point for the transmission of the stream of redemptive energy, unclean (like Isaiah), yet not slain by the Divine holiness, which was then conceived under quasi-physical representations. Only once (Deuteronomy 33:16) is the sacred bush again mentioned in OT (cf. Mark 12:26).—"The angel of Yahweh" is sometimes distinguished from Yahweh and sometimes (as here, Exodus 3:2) identified with Him (Genesis 16:7*). But the phrase always marks some sensible manifestation of the Divine. As the term is missing in Exodus 3:4 and Exodus 3:7, probably "the angel of" is here a gloss due to the reverence of a later age. It is never found in P.—The removal of the "shoes" or sandals (Exodus 3:5) was a traditional mark of reverence, arising more probably from ancient custom than from fear of soiling the sanctuary, and is maintained by Mohammedans (Genesis 35:2*). The place was already holy "ground," and did not merely become so through the manifestation. So now worshippers do not wait for service to begin before removing their hats.—Moses is sent by no new God, but by the God of the patriarchs (Exodus 3:6). Each advance in revelation or redemption is due to the same Being; and the religious experience of to-day is continuous with the experience of yesterday out of which it has been developed. In Mark 12:26 Christ further draws from this verse the inference that God will not allow death to break the conscious fellowship He has established with His creatures.—That Moses "hid his face" (Exodus 3:6) was a sign of reverence parallel with the baring of the feet noted in Exodus 3:5 (J). In this source (cf. Exodus 3:7) there is a fearless use of human terms ("seen," "heard," "come down") to make God's relations with man real and intelligible. Such language is for plain people more effectively true than coldly abstract words.—In Exodus 3:8 we first meet with the phrase, so frequent in J and D, "a land flowing with milk and honey," see RV references. "Honey," like the present-day Arabic cognate dibs, probably includes the grape-juice syrup, used with food, like jam. The lists of Palestinian peoples (as in Exodus 3:8, cf. Genesis 15:19-21*, and RV references), are common in JE and D, but have probably often been amplified. The term Canaanite is used (cf. Genesis 12:6 J) generally of the pre-Israelitic inhabitants of Canaan, but has a narrower sense, of the dwellers on the sea coast and in the Jordan valley. It is a question whether the inclusion of the Hittites among the peoples conquered by Israel is justified by victories over some Hittite colony (cf. Numbers 13:29 JE, Genesis 23* P); for the main body of the nation was established N. of the Lebanon and was never subject to Israel. Amorite (p. 53, Genesis 14:7*) also is used as a comprehensive term, but properly refers to a distinct people, ruled by Sihon, N.E. of the Dead Sea, and settled early N. of Canaan (Tell el-Amarna Letters, 1400 B.C.). For the Perizzites, see Genesis 13:7*. The Hivites belonged to the centre, and the Jebusites held Jerusalem till David took it (2 Samuel 5:6-9).

Exodus 3:4 a. The Heb. is "And Yahweh saw . . . and God called," so that the division of the verse between J and E is grammatically natural.

Exodus 3:11 f. Moses's First Difficulty—personal unfitness (cf. the cases of Gideon, Jeroboam, Jeremiah, and Ezekiel). Once Moses was rash and impulsive. Now he is older and sees the difficulties. All the sources agree in this representation. A fugitive, a shepherd, and unknown, how shall he interview the Pharaoh, or lead Israel? The promise, "I will be with thee" (omit "certainly"), draws aside the veil and shows him his Unseen Divine Companion; cf. RV references.—The "token" or sign (Exodus 2:12) is but a further promise that on the sacred mount (Exodus 2:1*) the people should offer God worship; unless a reference to the "rod" or the "pillar" has been displaced.—The awkward "ye shall serve" (Exodus 2:12) becomes, by changing the Heb. initial t to y, "they shall serve."

Exodus 3:13-15. Moses's Second Difficulty—ignorance of the Name under which Israel was to worship God. This is expressed in two of the sources (E here, and P in Exodus 2:6). He must learn the name of the God who was sending him. In ancient religions generally the knowledge of the name was a necessity for prayer or sacrifice (Genesis 32:29*), and its meaning was sometimes an indication of the nature of the God. Four points arise here: (i) the original pre-Mosaic meaning of the name Yahweh; (ii.) its meaning for Moses; (iii.) the idea of it in the mind of the author; (iv.) the identification of the author. As to (i.) there has been much discussion, but little agreement. Possibly it may have had reference to nature processes—"He who comes down as the rain or the lightning-flash," or He who makes these come down. But the solution of this problem matters little. The greatest words may grow in meaning from the humblest seed of suggestion. Driver considers that there is enough Assyriological evidence "to show that a West-Semitic deity, Ya-u, was known as early as c. 2100 B.C." Taking (iv.) next, it is clear that, for the prophetic writer E, the name Yahweh was regarded as unknown both to the Israelites in Egypt and also to the patriarchs. The text here and the usage of this source in Gen. prove this. Indeed, it is possible that the identification of Yahweh with the God of the fathers is due to a later editor, and that the contrast between old and new was originally thought of as a revolution, a passage from the worship of Elim ("gods") to the worship of one God, Yahweh, greater than all else, and alone revered in Israel. Besides the link with the past through Jethro (Exodus 18:12*) it has been suggested that one or more of the tribes may have been worshippers of Yahweh. (iii.) The diversity of views on the point of translation is shown by the four renderings of RV. For other alternatives, see M'Neile, Ex., p. 22, or HDB ii. 199 (Davidson), or EBi. Exodus 33:20 (Kautzsch). The third mg., "I will be that I will be," is supported by Robertson Smith, Davidson, Driver, M'Neile, and others. [The meaning would be more clearly conveyed to the English reader by the translation, "I will be what I will be."—A. S. P.] It brings out the implications both of the root and tense of the verb hayah. The root denotes rather becoming than being, and the tense (imperfect) marks uncompleted process or activity. AV and RV rendering ("I am that I am"—the unnamable and in expressible One) involves an amount of reflectiveness alien to the Hebrew mind. And so with others: "I am because I am," "I am who am." Heb. syntax and thought analogies favour decisively the beautiful rendering adopted above, found as early as Rashi (A.D. 1105), and now preferred by British scholars. The temper of noble adventure which belongs to faith is here shown to spring out of the very Name (i.e. Being) of Yahweh (= "He will be"): no one can limit the inexhaustibly fresh possibilities of One so named. The question (ii.) of the meaning of the name for Moses is too large for treatment here; but his must have been the parent conception which the historian has so grandly expressed here. In Exodus 3:14 read the last clause, "I-will-be hath sent me." The spelling "Jehovah" (at least as early as A.D. 1278) arose from misunderstanding the Jewish practice of placing under the four-lettered word (or tetragrammaton) Yhwh (or Jhvh) the vowels of the word Adonay ("Lord") which they pronounced in place of it, out of mistaken reverence based on Exodus 20:7 or Leviticus 24:11; Leviticus 24:16. The correctness of the form here adopted, Yahweh, is established, not merely by analogy with other names derived from verbs (Isaac, Jacob, etc.), but from the transliterations used by early Christian Fathers, before the tradition of substituting Adonay had become established; Theodoret, reporting Samaritan speech, and Epiphanius have ἰαβέ, and Clement of Alexandria has ἰαουαι (or ἰαβέ, the occurrence in which of all the five vowels prompted certain magical uses).

Exodus 3:15. Observe that in Exodus 3:14-16 there are three instructions of identical or similar scope in regard to the announcement of the Divine Name. The simplest explanation of the repetition is that Exodus 3:16 comes from J. and Exodus 3:14 from E, Exodus 3:15 being a link verse by the redactor of JE.

Verses 16-18
Exodus 3:16-18 J. Message to the Elders.—This paragraph, which overlaps the last, contains J's account of Moses's instructions, which are to be passed on (not as in Exodus 3:15 E, to the people at large, but) to "the elders of Israel." We here first touch on an important Hebrew institution which both preceded and outlasted the monarchy The tribal "elders" (p. 112) or sheikhs were themselves a development from the heads of families, and gave place, after the settlement, to a localised aristocracy, "the elders of the city." In any case their authority was wide, but somewhat undefined and lacking in coercive power. They were official representatives of weight and character, but they needed to carry with them the body of men who stood behind them, and they admitted of a chief sheikh (such as Moses) or a judge or king over them, whose senate they formed. The message assures them that Yahweh, their fathers' God and their watchful Friend, would "bring them up" from low-lying Egypt to the high Canaanite table-land, and bids them join Moses in asking permission to leave Egypt for sacrifice to "Yahweh, the God of the Hebrews." This demand, seven times urged in J, was a natural one in an age of national rites. At this juncture such sacrifice was a fitting response to the Divine revelation. "Three days' journey" would not bring them to any of the supposed sites of Sinai, only to some nearer shrine in "the wilderness," i.e. of Et-Tiy, the limestone plateau S. of Palestine. The proposal may have been meant as a feeler, or it may have been a ruse to deceive the national enemy, the Pharaoh.

Exodus 3:16. visited . . . Egypt should rather be "taken notice of you and that which is done to you in Egypt."

Exodus 3:17. Perhaps read with LXX, "And he hath said (moreover)," a more natural way of referring to Exodus 3:8. So Baentsch. On the list of peoples, see Exodus 3:8. Here its omission improves the connexion.

Verses 19-22
Exodus 3:19-22 E (Exodus 3:19 f. amplified). First Announcement of Plagues.—For the spoiling of the Egyptians, see Exodus 12:36.—Read in Exodus 3:19, "except by a mighty hand."

04 Chapter 4 
Verses 1-9
Exodus 4:1-9 J (following Exodus 3:18). Moses's Third Difficulty—Israel's unbelief. To overcome it, he is enabled to authenticate his mission by three signs—the rod that became a serpent and again a rod (Exodus 4:2-5), the leprosy of his hand that came and went (Exodus 4:6-8), and the turning of water into blood (Exodus 4:9). The first is in P a sign to Pharaoh (Exodus 7:8-12), and the third is in E and P the first plague (Exodus 7:14-25).—The rod, in J, is Moses's ordinary shepherd's staff, turned to a special use; in E, it is "the rod of God," given him to use as a miraculous instrument; in P, it is Aaron who uses it. All three sources must mention the rod, so firmly was it entwined in the thread of tradition (Exodus 17:15 f.*). In Exodus 4:9, "river" should be "Nile."

Verses 10-16
Exodus 4:10-16 J. Moses's Fourth Difficulty—slowness of speech. This is met by a promise of prophetic inspiration, the fulfilment of which not only Deuteronomy 34:10, but the whole representation of J, endorses. It is followed here by a further exhibition of unreadiness, which evokes Yahweh's wrath. The association of Aaron with Moses has been compared to Deborah's co-operation with Barak. But since Aaron may only say what Moses tells him, this arrangement is no very clear mark of Divine anger. Moreover, in J, Moses habitually acts and speaks alone, and not by the mouth of Aaron, except in Exodus 4:29 f.*, which obviously follows this passage. Perhaps, therefore, the reference to Aaron has been inserted by a somewhat later hand to explain the undoubted sacredness of the teaching office of the priest (cf. Priests and Levites, HDB, iv.). Aaron is in Exodus 4:14 called "the Levite" (p. 106). But Moses himself was (Exodus 4:21) traditionally descended from Levi. So here, as elsewhere (cf. Judges 17:7, "a young man . . . of the family of Judah who was a Levite"), "Levite" "was a term which connoted not ancestry but profession; it was equivalent to clergyman" (M'Neile, Ex., p. lxvi). Exodus 4:14 b may be due to an editor, who thus led up to Exodus 4:27 E.—That Moses was to be to Aaron "as God" (Exodus 4:16) was a particular case of what may be called the Divine policy of mediation. Parents are to young children in the place of God, and like relations to superiors are frequent; but such a phrase may not be pressed to cover the Jesuit claim to override a subordinate's conscience.

Verse 17
Exodus 4:17 f. Moses obtains from Jethro leave of absence. For "tide rod" in Exodus 4:17, cf. *Exodus 4:2; Exodus 4:20 b; also Judges 6:21.

Verse 19-20
Exodus 4:19-20 a J. Moses is Recalled by Yahweh to Egypt.—This piece probably originally followed Exodus 2:23 a, the narrative of the revelation at the bush having been antedated by the compiler, to dovetail in with E's story. The pl. "sons" is probably due to the editor, to fit Exodus 18:2-4 : in J (Exodus 2:24 and Exodus 4:25) only one "son" is mentioned.

Exodus 4:20 b E continues Exodus 4:17.

Verses 21-23
Exodus 4:21-23 J. The Death of Pharaoh's Firstborn is Threatened.

Exodus 4:22 f. seems to have been moved back hither from before Exodus 10:28 to serve as a general introduction to the Plagues, receiving Exodus 4:21 as preface. The "portents" of Exodus 4:21 are not the "signs" of Exodus 4:2-9 J, to be done for Israel's benefit, but those of Exodus 4:17 E, to be done with the rod before Pharaoh.—With Exodus 4:22 cf. Hosea 11:2. The prophetic intuition which saw Yahweh's love for Israel as a father's for his firstborn became one of the grand commonplaces of Heb. religion. We find it "christened" in Galatians 3:26-29. It may have had its root in a cruder notion, found outside the OT, of a physical relation between a people and a divine ancestor, but in Israel, as Driver points out, the idea was spiritual.

Verses 24-26
Exodus 4:24-26 J. Moses Threatened with Death Decause Uncircumcised.—This is an old and strange "boulder" of tradition. The incident here follows Exodus 4:20 a. It appears to relate in strongly anthropomorphic phrase a grave illness which Moses's wife interpreted as a punishment for neglect of the rite of circumcision, and remedied by symbolically substituting the circumcision of his son. The rite appears here as one preliminary to marriage, and not in the milder form of Genesis 17*, administered in infancy (cf. pp. 83, 99f.). The use of "flint" is, no doubt, a survival of an archaic practice, begun before metal knives were in use (Joshua 5:2*). Ritual is ever conservative.

Verses 27-31
Exodus 4:27 f. E. Exodus 4:29-31 J. Aaron meets Moses, and together they meet the elders of Israel.

Exodus 4:27 f. E, which tells of Aaron sbeing called to meet Moses at Horeb, is independent of Exodus 4:14-16 J, for it ignores the part there assigned to Aaron, whereas Exodus 4:29-31 J is the obvious sequel of that passage, though the Heb. rather suggests that even in this passage Aaron was not originally mentioned. In Exodus 4:30 a read, "And he (Moses) did the signs." Aaron was not to have done them. With Exodus 4:31; cf. Exodus 12:27 b*.

05 Chapter 5 

Verses 1-23
Exodus 5:1 to Exodus 6:1 (Exodus 5:1 f. and Exodus 5:4 E, the rest J). Pharaoh's first refusal to let Israel go, and his increase of their burdens.—The bulk of the story is taken from J, but part of the opening shows that E told it too. One spoke of "the God of Israel," the other of "the God of the Hebrews": both related the demand for leave of absence in order to worship. Observe in J the primitive dread of an approach of the Divine Being unless an acceptable offering be at hand (Exodus 5:3, cf. Numbers 23:3, "met him," as here; and Judges 13:15 f.).

Exodus 5:1-5. In Exodus 5:1, "hold a feast" (Heb. hag) is, more exactly, "make a pilgrimage" to a sanctuary, as pious Mohammedans make the haj to Mecca (cf. Exodus 23:14 ff. and p. 103). The Pharaoh, who by the custom of the time was often approached by suitors with private grievances, professes blank ignorance of Yahweh, and treats the request as a mere pretext for a holiday.

Exodus 5:6-19. Increase of Burdens.—The brickmaking was organised by Egyptian "taskmasters" working under Pharaoh, very much as a "clerk of the works" superintends a building in progress to watch the interests of the owner and to see the instructions of the architect fulfilled. These in turn chose Hebrew "officers" or foremen who were responsible for the work of their gangs. At Pithom (Exodus 1:11) some of the bricks that have been dug up contained chopped straw and some did not. But elsewhere such use of straw is unusual. Perhaps it was needed, Petrie suggests, to separate the soft bricks. In any case the refusal to provide a necessary imposed more work. Driver (CB, p. 39) reproduces illustrations from the monuments of the processes of brickmaking and building by Asiatic captives under supervision, and quotes an inscription (p. 31), "The taskmaster says to his labourers, ‘The stick is in my hand, be not idle.'" The Nile mud had to be dug, carried in baskets, kneaded with water, moulded, dried, carried to the site, and built into the walls. Numbers 11:5 warns us that, for slaves, "the Hebrews were on the whole well treated" (M‘Neile).

Exodus 5:8. tale: i.e. set amount. To "tell" used to mean to "count" (Genesis 15:5*).

Exodus 5:9. Read (with LXX, Sam., Pesh.) "that they may attend to it (their work), and not attend to lying words."

Exodus 5:14. task: in this verse should be "prescribed portion."

Exodus 5:16. Read (with LXX, Pesh.) "and thou shalt sin against thy people." The Heb. is corrupt, and the EV is false to the facts.

Exodus 5:20 to Exodus 6:1. Moses, reproached for the failure of the appeal to Pharaoh, casts himself on God, and wins promise of effectual aid. Dawn follows the darkest hour.

Exodus 5:21. "Ye have brought us into ill odour with Pharaoh" would be a more modern rendering.

Exodus 5:22. evil entreated: i.e. ill-treated.

06 Chapter 6 

Verse 1
Exodus 5:1 to Exodus 6:1 (Exodus 5:1 f. and Exodus 5:4 E, the rest J). Pharaoh's first refusal to let Israel go, and his increase of their burdens.—The bulk of the story is taken from J, but part of the opening shows that E told it too. One spoke of "the God of Israel," the other of "the God of the Hebrews": both related the demand for leave of absence in order to worship. Observe in J the primitive dread of an approach of the Divine Being unless an acceptable offering be at hand (Exodus 5:3, cf. Numbers 23:3, "met him," as here; and Judges 13:15 f.).

Exodus 5:1-5. In Exodus 5:1, "hold a feast" (Heb. hag) is, more exactly, "make a pilgrimage" to a sanctuary, as pious Mohammedans make the haj to Mecca (cf. Exodus 23:14 ff. and p. 103). The Pharaoh, who by the custom of the time was often approached by suitors with private grievances, professes blank ignorance of Yahweh, and treats the request as a mere pretext for a holiday.

Exodus 5:6-19. Increase of Burdens.—The brickmaking was organised by Egyptian "taskmasters" working under Pharaoh, very much as a "clerk of the works" superintends a building in progress to watch the interests of the owner and to see the instructions of the architect fulfilled. These in turn chose Hebrew "officers" or foremen who were responsible for the work of their gangs. At Pithom (Exodus 1:11) some of the bricks that have been dug up contained chopped straw and some did not. But elsewhere such use of straw is unusual. Perhaps it was needed, Petrie suggests, to separate the soft bricks. In any case the refusal to provide a necessary imposed more work. Driver (CB, p. 39) reproduces illustrations from the monuments of the processes of brickmaking and building by Asiatic captives under supervision, and quotes an inscription (p. 31), "The taskmaster says to his labourers, ‘The stick is in my hand, be not idle.'" The Nile mud had to be dug, carried in baskets, kneaded with water, moulded, dried, carried to the site, and built into the walls. Numbers 11:5 warns us that, for slaves, "the Hebrews were on the whole well treated" (M‘Neile).

Exodus 5:8. tale: i.e. set amount. To "tell" used to mean to "count" (Genesis 15:5*).

Exodus 5:9. Read (with LXX, Sam., Pesh.) "that they may attend to it (their work), and not attend to lying words."

Exodus 5:14. task: in this verse should be "prescribed portion."

Exodus 5:16. Read (with LXX, Pesh.) "and thou shalt sin against thy people." The Heb. is corrupt, and the EV is false to the facts.

Exodus 5:20 to Exodus 6:1. Moses, reproached for the failure of the appeal to Pharaoh, casts himself on God, and wins promise of effectual aid. Dawn follows the darkest hour.

Exodus 5:21. "Ye have brought us into ill odour with Pharaoh" would be a more modern rendering.

Exodus 5:22. evil entreated: i.e. ill-treated.

Verses 2-12
Exodus 6:2-12. P's Second Account of Moses's Call.—Till the method of Hebrew compilers was understood, it was natural to take this as the account of a second call. It is now seen to be the account of his call in the latest source, as written by priestly annalists after the Exile. Moreover, it was this passage which put in the hands of the French physician, Jean Astruc (p. 122), the clue to the criticism of the Mosaic books. For the writer who says that God was known to the patriarchs as "God Almighty" (El Shaddai, Genesis 17:1*, Joel 1:15*), but was not known to them by His name Yahweh, could not be the same who declared (Genesis 4:26) that man began to call upon the name of Yahweh in the days of Seth, and who used it freely in connexion with all the patriarchs. Observe that the analysis which began with distinguishing the Divine Name has revealed so many fresh clues as to become virtually independent of its original starting-point (p. 123). The great idea of a Divine covenant, a Testament conditional upon moral and spiritual terms, is dominant in P (Genesis 17*). It involved remembrance (Exodus 6:5), redemption (Exodus 6:6, cf. Isaiah 41:14, etc.), fellowship (Exodus 6:7 a), and the assurance of faith (Exodus 6:7 b), as well as the settlement in Canaan (Exodus 6:8). The summary of the Divine programme closes with "I am Yahweh," the "Everlasting Yea" which sounds out again and again, like the deep boom of a church bell, in the Law of Holiness (Leviticus 18:5, etc.). But the people (Exodus 6:9) "hearkened not for impatience" (mg.). Here the priestly abridgment disregards the first expressions of popular conviction in Exodus 4:31 J, and Moses (Exodus 6:12) quails before the harder task of making Pharaoh hear (contrast Exodus 4:10 J).

Exodus 6:8. The covenant had been confirmed by an oath m Genesis 24:7—"I lifted up my hand" (cf. Genesis 14:22, Numbers 14:30), the hand being raised to heaven by one taking an oath.

Exodus 6:12. uncircumcised lips: as though needing a surgical operation for dumbness.

Verses 13-30
Exodus 6:13-30. An insertion by the editor, who in Exodus 6:13 anticipates the mention of Aaron (Exodus 7:1 f.), and in Exodus 6:14-27 compresses a wider genealogy to give the pedigree of Moses and Aaron, and in Exodus 6:28-30 recapitulates Exodus 6:1-12. From Genesis 5 onwards genealogies, original and inserted, abound in P, reflecting the post-exilic interest in pedigrees (Ch., Ezr., Neh.). A Canaanite strain is indicated for Simeon (Exodus 6:15), as well as for Judah (Genesis 38), by the mention of Shaul's Canaanite mother. The post-exilic tradition found sanction for the current distribution of duties about the Temple among certain hereditary guilds in tracing back their descent to Levi (Exodus 6:16-19), and their appointment to Moses (Numbers 3:11 to Numbers 4:49*), their duties being revised by David (1 Chronicles 23:6-24*). For the writer's purpose Kohath's descendants are important. To his first son, Amram, "Aaron and Moses" (Numbers 26:59; Numbers 26:1 MS, Sam., LXX, Syr. here add "and Miriam their sister") were born (Exodus 6:20), Jochebed his wife (Exodus 6:22*) being his aunt. As Leviticus 18:12 forbids such a marriage, we may infer that an old tradition is here preserved.

07 Chapter 7 

Verses 8-13
Exodus 7:8-13 P. Aaron and the Magicians: Hardening of Pharaoh's Heart.—Magic and religion are, in the last analysis, fundamentally diverse; for, while magic claims to put a compelling constraint upon occult powers, religion implies a relation and dependence upon a personal Being of which prayer is the characteristic expression (p. 187). But the two have been, and are still, almost inextricably intermingled. It is not surprising, therefore, to find magical powers, in all good faith, claimed for the servants of Yahweh, and allowed, in inferior degree, to exist among His enemies. Magic has been called the science of primitive times, and its obvious success is due to a mixture of bluff, shrewd prognostication, cunning contrivance (cf. "secret arts," Exodus 7:11 mg.), and sleight-of-hand. Serpent-charming still persists in Egypt, and experts can stiffen serpents by hypnotic devices into rods. What is peculiar in the present story is that the rods become serpents, and Aaron's rod swallows up the rest. The mg. on "serpent" distinguishes the term, meaning a reptile, perhaps a young crocodile, from the ordinary word used in Exodus 4:3 J, where the sign was to convince Israel, not Pharaoh. The word for "magicians" is used only of Egyptian wizards. Jewish tradition (2 Timothy 3:8) knew the names of the two leaders, Jannes and Jambres. Though their success was marred by the swallowing up of their rods, "Pharaoh's heart was hardened" (Exodus 7:13). Here is one of the leading ideas of this part of the Bible. Three words are used—one only in Exodus 7:3 P, another (mg. "strong") by P and E, and the third (mg. "heavy") by J. The various forms of expression, hard (in fact), self-hardened, and God-hardened, together with Paul's treatment in Romans 9:15-18, raise difficult questions. A little reflection lightens the difficulty. In all human conduct there is a mysterious combination of man's choice and God's enabling. And God uses events to produce opposite effects upon different characters, as fire melts wax but hardens clay. Assertions of God's sovereignty must not be isolated, but interpreted in harmony with His moral rule. Thus read, the cumulative assaults upon Pharaoh's resolution call forth one of the most dramatic exhibitions in literature of the merely politic vacillations of a man whose conscience has been weakened, or silenced, by self-will.

Verses 14-25
Exodus 7:14-25. 1°. Water turned into Blood (Exodus 7:14-15 a J Exodus 7:15 b Er; Exodus 7:16-17 a J Exodus 7:17 b, "with the rod . . . hand," E Exodus 7:17 c - Exodus 7:18 J Exodus 7:19-20 a, "commanded," P Exodus 7:20 b, to "servants," E Exodus 7:20 c - Exodus 7:21 ab, J Exodus 7:21 c - Exodus 7:22, P Exodus 7:23-25 J).—In Egypt not only prosperity, but life itself, was bound up with the Nile. Moses meets Pharaoh on his morning visit to the Nile (cf. Exodus 8:20), either for bathing (as Exodus 2:5) or worship, repeats the Divine demand, and announces the smiting of the Nile, by turning its waters into blood. "Each year the water of the river becomes like blood at the time of the inundation" (Sayce). The peculiarity in Ex. is that the water was rendered unwholesome, as it sometimes is just before the redness begins. In P all the water in the land takes the poisonous tinge: the irrigation "canals" (Exodus 7:9 mg.) and "ponds" or reservoirs being specially mentioned. The artificial character of P's representation is shown when, after the water has been reddened, the magicians can yet find water to prove their powers upon. The death of the fish would be a grave calamity, fish being a staple article of diet.

Exodus 7:15. the rod (E): is noted by the editor as that which was turned to a serpent (Exodus 4:3 J).

Exodus 7:17 b.The sentence about Yahweh's smiting is dislocated by the insertion of a scrap from the command to Moses in E (Exodus 7:15 b), "with the rod that is in mine" (altered from "thine," yet spoiling the sense all the same) "hand."

Exodus 7:20 b. and he lifted up: not Aaron (Exodus 7:20 a P) but Moses (E), for only "the waters that were in the river" were smitten.

Exodus 7:23. heart: in Heb. covers, and indeed often denotes, mental not emotional activity: render "give his mind even to this."
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Verses 1-15
Exodus 8:1-15. 2°. Frogs Swarm from the Nile (Exodus 8:1-4 J, Exodus 8:5-7 P, Exodus 8:8-15 a J, "heart," Exodus 8:15 b P).—"Each year the inundation brings with it myriads of frogs" (Sayce), amounting in certain years to a veritable plague, but they do not infest houses or die suddenly in heaps. In Exodus 8:3 they were to come upon the persons of the people, and into their earthenware stoves ("ovens") and the shallow wooden bowls they used, as do the Arabs still, for "kneading-troughs." When Pharaoh prays for relief, Moses concedes him the "glory" or ad vantage of naming the time when the pests should be removed, that the Divine control of the visitation might be the more conspicuous.

Exodus 8:12. brought upon: read "appointed for Pharaoh," i.e. as a sign.

Exodus 8:14, gathered: render "piled."

Exodus 8:15. that there was respite: better "that the respite had come."

Verses 1-32
Exodus 7:14 to Exodus 12:36. The Ten Plagues.—How deeply this series of events imprinted itself on the mind and heart of the nation is shown by the fulness with which the three sources report them.
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1, river turned to blood; 2, frogs; 3, fice (gnats); 4, flies; 5, murrain; 6, boils; 7, hail; 8, locusts; 9, darkness; 10, death of firstborn.

A sound historical judgment will conclude, both from this fact and from the nature of the occurrences mentioned, as well as from the need for some such group of causes to account for the escape of the tribes, that the traditions have a firm foothold in real events. But since not less than four centuries intervened between the events and the earliest of our sources, it is not to be expected that the details of the narratives can all be equally correct. And there are not only literary distinctions between the sources, but differing, and in some points contradictory, representations of matters of fact. The Great European War illustrates the difficulty of weighing even contemporary testimony. But it is important to observe that even such a legend as that a force of Russians was brought through England, though it stated what was incorrect, yet would have conveyed to posterity a true reflection of two fundamental features in the European situation of 1914, viz. that Russia was allied with England, and that powerful reinforcements were needed to meet an enemy across the English Channel. So the general situation in Egypt in 1220 B.C., and the contrasted characters of Pharaoh and Moses, may reasonably be taken as rightly given, while the order, details, and precise nature of the events in which they were concerned may have been more or less distorted by tradition. One of the marks of the shaping power of the reporting process is that each source can still be seen to have had its own uniform skeleton of narration in this section. This phenomenon may be concisely exhibited. It should be contrasted with the form of narratives (such as those in 2 S.) which are more nearly contemporary with the events they relate.

a. JEP: and Yahweh said unto Moses,

b. J: Go unto Pharaoh, and say unto him, Thus saith Yahweh, the God of the Hebrews, Let my people go that they may serve me. And if thou refuse to let them go, behold I will . . .

E: Stretch forth thy (i.e. Moses's) hand (with thy rod toward . . . that there may be . . .

P: Say unto Aaron, Stretch out thy rod, and there shall be . . .

c. J: And Yahweh did so, and there came . . . (or "and he sent")

E: And Moses stretched forth his hand (or his rod) toward . . . and there was . . .

P: And these did so: and Aaron stretched out his rod, and there was . . .

d. P: And the magicians did so (or, could not do so) with their secret arts . . .

e. J: And Pharaoh called for Moses, and said unto him, Entreat for me, that . . . And Yahweh did so, and removed . . .

f. J: But Pharaoh made his heart heavy.

E: But Yahweh made Pharaoh's heart hard.

P: But Yahweh's heart was hardened.

g. J: And he did not let the people go.

E: And he did not let the children of Israel go.

P: and he hearkened not unto them as Yahweh had spoken.

The reader who will mark with letters in the margin of the text the parts assigned to J, E, and P will discern for himself, more fully by the help of the RV references, the points of contrast and resemblance, or he can consult the larger commentaries. In any case he should note that J is fullest and most graphic, and describes the plagues as natural events providentially ordered, Yahweh bringing them after the prophet's mere announcement; that E is briefer, has not been so fully preserved by the editor, heightens the miraculous colouring, and makes Moses bring on the plagues with a motion of his wonder-working rod, or a gesture of his hand; and that P makes Aaron the spokesman and wielder of the rod, and introduces the magicians, the supernatural element transcending the historical throughout. Another feature is that in J the Israelites are apart in Goshen, but in E are mixed up with the Egyptians in Egypt. Each source has its own word for "plague" (Exodus 9:14 J, Exodus 11:1 E, Exodus 12:13 P); and three other words ("signs" and "wonders"—two Heb. words) are also employed. It will appear that the plagues were "miraculously intensified forms of the diseases or other natural occurrences to which Egypt is more or less liable" (Driver).

Verses 16-19
Exodus 8:16-19 P. 3°. Lice or Gnats (i.e. mosquitoes) Swarm.—In autumn, when much water is standing in the rice fields, swarms of mosquitoes, like clouds of dust, arise from their breeding-grounds. Perhaps that is why they are here described as generated from dust. Both renderings can plead ancient authority, but both scholarship and experience favour the second.

Verses 20-32
Exodus 8:20-32 J. 4°. Flies Infest the Land.—Driver argues that "some definite insect is evidently meant . . . some particularly irritating kind of fly," and renders "dog-fly" after LXX. The S. wind constantly brings flies in swarms, and their germ-carrying habits make them a peril as well as an annoyance. The exemption of Goshen (Exodus 8:22, Genesis 45:10*) is illustrated by the definite boundaries containing such swarms. This plague calls forth Pharaoh's first concession, that, as it would be indecent and impracticable to carry out sacrificial worship in Egypt (Exodus 8:26 f.), Israel may "sacrifice . . . in the wilderness, only . . . not . . . very far away." The "three days' journey" (Exodus 8:27) repeats Exodus 3:18; Exodus 3:5 :sd3.

09 Chapter 9 

Verses 1-7
Exodus 9:1-7 J. 5°. Murrain upon Cattle.—The word "cattle" is a wide term, and includes all domestic animals. The "camels" must have been those of visiting Bedouins, as they were not naturalised in ancient Egypt. Cattle plagues have been rare in Egypt, but there have been several in the last century. One of the most severe was traced to the Nile; and cattle on land far from the river escaped, as did the cattle of Israel in Goshen. "All the cattle" (Exodus 9:6) may mean "all kinds of cattle," for some survived (Exodus 9:19-21).

Verses 1-35
Exodus 7:14 to Exodus 12:36. The Ten Plagues.—How deeply this series of events imprinted itself on the mind and heart of the nation is shown by the fulness with which the three sources report them.
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1, river turned to blood; 2, frogs; 3, fice (gnats); 4, flies; 5, murrain; 6, boils; 7, hail; 8, locusts; 9, darkness; 10, death of firstborn.

A sound historical judgment will conclude, both from this fact and from the nature of the occurrences mentioned, as well as from the need for some such group of causes to account for the escape of the tribes, that the traditions have a firm foothold in real events. But since not less than four centuries intervened between the events and the earliest of our sources, it is not to be expected that the details of the narratives can all be equally correct. And there are not only literary distinctions between the sources, but differing, and in some points contradictory, representations of matters of fact. The Great European War illustrates the difficulty of weighing even contemporary testimony. But it is important to observe that even such a legend as that a force of Russians was brought through England, though it stated what was incorrect, yet would have conveyed to posterity a true reflection of two fundamental features in the European situation of 1914, viz. that Russia was allied with England, and that powerful reinforcements were needed to meet an enemy across the English Channel. So the general situation in Egypt in 1220 B.C., and the contrasted characters of Pharaoh and Moses, may reasonably be taken as rightly given, while the order, details, and precise nature of the events in which they were concerned may have been more or less distorted by tradition. One of the marks of the shaping power of the reporting process is that each source can still be seen to have had its own uniform skeleton of narration in this section. This phenomenon may be concisely exhibited. It should be contrasted with the form of narratives (such as those in 2 S.) which are more nearly contemporary with the events they relate.

a. JEP: and Yahweh said unto Moses,

b. J: Go unto Pharaoh, and say unto him, Thus saith Yahweh, the God of the Hebrews, Let my people go that they may serve me. And if thou refuse to let them go, behold I will . . .

E: Stretch forth thy (i.e. Moses's) hand (with thy rod toward . . . that there may be . . .

P: Say unto Aaron, Stretch out thy rod, and there shall be . . .

c. J: And Yahweh did so, and there came . . . (or "and he sent")

E: And Moses stretched forth his hand (or his rod) toward . . . and there was . . .

P: And these did so: and Aaron stretched out his rod, and there was . . .

d. P: And the magicians did so (or, could not do so) with their secret arts . . .

e. J: And Pharaoh called for Moses, and said unto him, Entreat for me, that . . . And Yahweh did so, and removed . . .

f. J: But Pharaoh made his heart heavy.

E: But Yahweh made Pharaoh's heart hard.

P: But Yahweh's heart was hardened.

g. J: And he did not let the people go.

E: And he did not let the children of Israel go.

P: and he hearkened not unto them as Yahweh had spoken.

The reader who will mark with letters in the margin of the text the parts assigned to J, E, and P will discern for himself, more fully by the help of the RV references, the points of contrast and resemblance, or he can consult the larger commentaries. In any case he should note that J is fullest and most graphic, and describes the plagues as natural events providentially ordered, Yahweh bringing them after the prophet's mere announcement; that E is briefer, has not been so fully preserved by the editor, heightens the miraculous colouring, and makes Moses bring on the plagues with a motion of his wonder-working rod, or a gesture of his hand; and that P makes Aaron the spokesman and wielder of the rod, and introduces the magicians, the supernatural element transcending the historical throughout. Another feature is that in J the Israelites are apart in Goshen, but in E are mixed up with the Egyptians in Egypt. Each source has its own word for "plague" (Exodus 9:14 J, Exodus 11:1 E, Exodus 12:13 P); and three other words ("signs" and "wonders"—two Heb. words) are also employed. It will appear that the plagues were "miraculously intensified forms of the diseases or other natural occurrences to which Egypt is more or less liable" (Driver).

Verses 8-12
Exodus 9:8-12 P. 6°. Boils on Man and Beast.—Skin diseases are common troubles in Egypt. This may be meant for the Nile-scab, "an irritating eruption, consisting of innumerable little red blisters, which is frequent in Egypt at about the time when the Nile begins to rise in June, and often remains for some weeks upon those whom it attacks" (Driver). The method of infliction is peculiar. Moses and Aaron were to take their two hands full of soot from a lime-burner's or potter's kiln and toss the fine dust into the air, that it might spread as a pestilential cloud of dust. Scots and Yorkshiremen still call a big boil a "blain"! This plague effects the discomfiture of the magicians, who suffer from but cannot inflict the disease.

Verses 13-35
Exodus 9:13 to Exodus 35:7°. A Devastating Hailstorm (Exodus 9:13-21 J, Exodus 9:22 f. E, Exodus 9:24-30 J, Exodus 9:31 f. E, Exodus 9:33 f. J, Exodus 9:35 ab E, Exodus 9:35 c R).—Into the announcement of the coming storm a short passage (Exodus 9:14-16) has been with impressive effect inserted by an early expander of J. It accounts for the series of partial judgments, instead of one overwhelming doom, by the Divine purpose to illustrate more at length the object lesson of the vanity of human pride and resolution. Since Yahweh speaks of "all my plagues," it may have been originally written for some other connexion, and probably should be read, "I will . . . send all these my plagues upon thee, and upon . . .", "thine head" being a misreading of a letter by a scribe. In Exodus 9:15 it would be clearer to render with Driver, "For else I should now have put forth . . . and thou wouldst have been cut off." In Exodus 9:16 "I made thee to stand" means "I preserved thee," not as Paul, possibly following a late meaning of the Heb. verb, took it, "I raised thee up," though the difference does not affect the argument in Romans 9:17. The very power of the Pharaoh makes his subjection to Yahweh's purpose more impressive, and the fame of it more widespread. In Exodus 9:19 the idea is rather, "As yet standest thou in the way of my people . . ." A new feature about this plague is the chance given to Pharaoh and his servants of averting its perils by "fearing the word of Yahweh," and hastening in the cattle. The repetitions in the description of the hailstorm are due to the combination of sources, as the suggested analysis shows. It was peculiarly the function of Yahweh to "send thunder," Exodus 9:23 (Heb. "give voices," see Exodus 9:28 mg.), cf. Psalms 29:3-9, etc.: the cloud was His chariot, the lightning His dazzling robe, and the thunder His mighty voice. The fire was "mingled with" or flashing right through (cf. mg.) "the hail," Exodus 9:24. Goshen again escaped. Pharaoh's admission (Exodus 9:27) that he and his were "wicked" was a politic approach to a powerful but unfriendly deity. He anticipated Nietzsche in the doctrine that weakness is wickedness. Moses in promising to "spread abroad his hands" in prayer for removal of the plague (Exodus 9:29; Exodus 9:35*), was under no illusions: Pharaoh had but half learned his lesson. From Exodus 9:31 f. it may be inferred that the hailstorm was dated in January, the flax being in bud and the barley ripe, but the wheat and spelt still immature. Egyptian flax was often very fine; linen was much used by those who could afford it. Sayce refers to a desolating thunderstorm with hail in the Nile valley in the spring of 1895. The presence of the cattle in the field would agree with the January date.
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Verses 1-20
Exodus 10:1-20. 8°. A Locust Swarm (Exodus 10:1-11 J Exodus 10:12-13 a, "Egypt," E Exodus 10:13 b J Exodus 10:14 a E Exodus 10:14 b "and rested" to Exodus 10:15 a "darkened," J Exodus 10:15 b E to "left"; Exodus 10:15 c - Exodus 10:19 J Exodus 10:20 E).—The opening paragraph has been expanded in the Deuteronomic style (cf. Deuteronomy 4:9; Deuteronomy 6:7 with Exodus 10:2). Christian instinct avoids such a conception as Yahweh "mocking the Egyptians" (so correctly Exodus 10:2 mg., cf. Psalms 2:4). The most notable description of a plague of locusts is in Joel (Joel 2*, cf. Joel in CB). They are not very common in Egypt; striking cases have been reported by modern travellers. It is a traveller who wrote, "Nothing escapes them, from the leaves of the forest to the herbs on the plain." Morier reported from Persia, "They were found in every corner, stuck to our clothes and infested our food." The mere threat alarmed the courtiers, and even Pharaoh tried a fresh concession, that "the men" only should go (Exodus 10:10); but Moses had issued the ultimatum that the whole nation must "keep Yahweh's festival "(Exodus 10:9). The mention of Moses's rod comes from E and the references to the natural causes, the E. wind or sirocco bringing, the W. wind removing the locusts, are from J. When it is said (Exodus 10:15 a) that "the land was darkened," it is meant that they formed a continuous dark layer all over the ground. In 1865 near Jaffa several miles were covered inches deep. When an army of locusts invades a locality, the end is usually that it is blown into the sea (as in Exodus 10:19) or the desert.

Verses 1-29
Exodus 7:14 to Exodus 12:36. The Ten Plagues.—How deeply this series of events imprinted itself on the mind and heart of the nation is shown by the fulness with which the three sources report them.
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1, river turned to blood; 2, frogs; 3, fice (gnats); 4, flies; 5, murrain; 6, boils; 7, hail; 8, locusts; 9, darkness; 10, death of firstborn.

A sound historical judgment will conclude, both from this fact and from the nature of the occurrences mentioned, as well as from the need for some such group of causes to account for the escape of the tribes, that the traditions have a firm foothold in real events. But since not less than four centuries intervened between the events and the earliest of our sources, it is not to be expected that the details of the narratives can all be equally correct. And there are not only literary distinctions between the sources, but differing, and in some points contradictory, representations of matters of fact. The Great European War illustrates the difficulty of weighing even contemporary testimony. But it is important to observe that even such a legend as that a force of Russians was brought through England, though it stated what was incorrect, yet would have conveyed to posterity a true reflection of two fundamental features in the European situation of 1914, viz. that Russia was allied with England, and that powerful reinforcements were needed to meet an enemy across the English Channel. So the general situation in Egypt in 1220 B.C., and the contrasted characters of Pharaoh and Moses, may reasonably be taken as rightly given, while the order, details, and precise nature of the events in which they were concerned may have been more or less distorted by tradition. One of the marks of the shaping power of the reporting process is that each source can still be seen to have had its own uniform skeleton of narration in this section. This phenomenon may be concisely exhibited. It should be contrasted with the form of narratives (such as those in 2 S.) which are more nearly contemporary with the events they relate.

a. JEP: and Yahweh said unto Moses,

b. J: Go unto Pharaoh, and say unto him, Thus saith Yahweh, the God of the Hebrews, Let my people go that they may serve me. And if thou refuse to let them go, behold I will . . .

E: Stretch forth thy (i.e. Moses's) hand (with thy rod toward . . . that there may be . . .

P: Say unto Aaron, Stretch out thy rod, and there shall be . . .

c. J: And Yahweh did so, and there came . . . (or "and he sent")

E: And Moses stretched forth his hand (or his rod) toward . . . and there was . . .

P: And these did so: and Aaron stretched out his rod, and there was . . .

d. P: And the magicians did so (or, could not do so) with their secret arts . . .

e. J: And Pharaoh called for Moses, and said unto him, Entreat for me, that . . . And Yahweh did so, and removed . . .

f. J: But Pharaoh made his heart heavy.

E: But Yahweh made Pharaoh's heart hard.

P: But Yahweh's heart was hardened.

g. J: And he did not let the people go.

E: And he did not let the children of Israel go.

P: and he hearkened not unto them as Yahweh had spoken.

The reader who will mark with letters in the margin of the text the parts assigned to J, E, and P will discern for himself, more fully by the help of the RV references, the points of contrast and resemblance, or he can consult the larger commentaries. In any case he should note that J is fullest and most graphic, and describes the plagues as natural events providentially ordered, Yahweh bringing them after the prophet's mere announcement; that E is briefer, has not been so fully preserved by the editor, heightens the miraculous colouring, and makes Moses bring on the plagues with a motion of his wonder-working rod, or a gesture of his hand; and that P makes Aaron the spokesman and wielder of the rod, and introduces the magicians, the supernatural element transcending the historical throughout. Another feature is that in J the Israelites are apart in Goshen, but in E are mixed up with the Egyptians in Egypt. Each source has its own word for "plague" (Exodus 9:14 J, Exodus 11:1 E, Exodus 12:13 P); and three other words ("signs" and "wonders"—two Heb. words) are also employed. It will appear that the plagues were "miraculously intensified forms of the diseases or other natural occurrences to which Egypt is more or less liable" (Driver).

Verses 21-29
Exodus 10:21-29. 9°. The Palpable Darkness (Exodus 10:21-23 E. Exodus 10:24-26 J, Exodus 10:27 E, Exodus 10:28 f. J).—The wonder again lay in the coincidence, that of time: sandstorms producing darkness as thick as a London fog have often been experienced in Egypt, the sand and heat being only too painfully "felt." Pharaoh's new concession, that entire families might go, but not the cattle, was rejected by Moses: "there shall not a hoof be left behind" (Exodus 10:26). The demand that the Pharaoh should contribute animals for "sacrifices" (i.e. peace offerings) and "burnt-offerings" is not now noted in the sequel as fulfilled. In sacrificial contexts the word "do," in Heb. as in Gr., Latin, and Ass., is equivalent to "offer." Exodus 10:29 J finds its immediate sequel in Exodus 11:5-8 J, the look of contradiction being due to the insertion of Exodus 11:1-3, from E, following on Exodus 10:27 E.

11 Chapter 11 

Verses 1-10
Exodus 11:1 to Exodus 12:36. 10°. Death of Egyptian Firstborn; Passover and Mazzoth (Exodus 11:1-3 E, Exodus 11:4-8 J, Exodus 11:9 f. R, Exodus 12:1-20 P, Exodus 12:21-23 J, Exodus 12:24 P, Exodus 12:25-27 a "houses" Rd, Exodus 12:27 b J, Exodus 12:28 P, Exodus 12:29-34 J, Exodus 12:35 f. E).—The narrative now reaches its climax in the last plague, which finally breaks the resolution of the Pharaoh, and results in the Exodus of Israel. But the last editor, whose interest was in the institutions he loved, has weakened the dramatic force of the sequence of events by inserting at length the ceremonial details of Passover and Mazzoth. The account begins with the announcement from E in Exodus 11:1-3 of "one plague (or stroke) more," and the direction (anticipated Exodus 3:21 f., and executed Exodus 12:35 f.) to beg jewels from neighbours. Add in Exodus 11:2 (with LXX, Sam.) "and raiment." The prestige of "the man Moses" (cf. Numbers 12:3) is noted as ground for the request. Then in Exodus 11:4-8 comes the conclusion from Exodus 10:29 J of Moses's last address to Pharaoh, specifying the death of the firstborn of Egyptian men and cattle. The maid crouching behind the household hand-mill (Exodus 11:5) represents the lowest grade of sufferers. The desire to get rid of Israel in Exodus 11:8 J is in agreement with the giving of jewels described in E. In Exodus 11:9 f. the editor has given a summary from P, perhaps belonging to an earlier place.

12 Chapter 12 

Verses 1-13
Exodus 12:1-13 P. Rules for the Passover (first set).—On the history of the Passover, see pp. 102f. Most ceremonial rules are dated from Sinai or the land of Moab: so these that follow are noted in Exodus 12:1 as given in Egypt. The first month (Exodus 12:2) is in J, E, and D Abib, and later (Nehemiah 2:1) Nisan. As the Quakers dropped the names of the days of the week on account of their pagan origin, so P avoids the Canaanitish or Phœnician names, using numbers only, as in the later Biblical books. The critical months in autumn and spring, which closed or began the harvest, were natural starting points for the year among an agricultural people. Before the Exile the autumn epoch controlled the reckoning (cf. Exodus 23:16 E, Exodus 34:22 J), and even in P a New Year's Day is to be kept on the first day of the seventh month (Leviticus 23:24); but the text, ascribing the beginning of the spring reckoning to the Exodus, reflects the later custom, perhaps under Babylonian influence. P's record, in this as in other details, is not a historical datum, but a witness to the fact that points of convenience, like the construction of the Calendar, require the co-operation of the Divine Wisdom if they are to be wisely settled. It is only the antedating of a custom by legal theorists which gives the appearance of contradiction. In fact, both reckonings were in vogue, but their relative importance changed. The animal (Exodus 12:3) might be a lamb or a kid (mg.), but must be an unblemished male yearling. It might serve for one or two households, according to the size and eating capacity of the family groups. Ten was the traditional minimum. The command is addressed to "all the congregation of Israel" (Exodus 12:3), the term, constantly used in P, reflecting the transformation of a nation into a Church which took place in and after the Exile. The time was to be "between the two evenings" (Exodus 12:6, mg.). This has been traditionally taken as practically equivalent to afternoon, but originally meant "during the interval of dusk between sunset and darkness (cf. Deuteronomy 16:6, where the hour of sunset is specified). The ritual had two essential features—the application of the blood to the top and sides of the door, and the hurried feast upon the roasted flesh, with unleavened biscuit and bitter herbs, no vestige being left for later eating. This use of the blood, in view of numerous parallels, ancient and modern, is thought to be a survival of an earlier rite, intended to consecrate the house or tent and protect the indwellers. From its being a night-feast (Exodus 12:8) some have conjectured that the influence of the spring full moon was dreaded. The feast bound the household to their God and to one another. The unleavened cakes (Heb. pl.) were a kind of flat biscuit quickly baked, and still commonly eaten by the Bedawin. Modern Jews make them a foot across and half an inch thick. The bitter herbs (perhaps wild lettuce or endive) served as a salad, their sharp flavour suggesting the bitterness of bondage (so Gamaliel). The flesh must not be eaten raw, as in some archaic Arabian rites, because blood, as the life-current, was too sacred to be eaten (cf. Genesis 9:4*, Leviticus 7:26 f.*); nor must it be boiled, as the ordinary custom anciently was with sacrifices (Judges 6:19 f., 1 Samuel 2:13), and as Deuteronomy 16:7 prescribed, but roasted, as in primitive days, perhaps to provide that the internal fat might drip down into the fire and be consumed, for the fat also might not be eaten (Leviticus 7:23-25). Moreover, it was easier to roast whole (Exodus 12:9 b, "its head with its legs") than to boil anything so large. Those who shared in the meal were (Exodus 12:11) to "eat it in haste" or (better) "trepidation," girt and clad for travel, their sandals on, instead of laid aside at the door. Later Jews regarded the "haste," as well as the choice of the victim on the tenth day, and the domestic sprinkling of the blood, as obsolete features, and not meant to be repeated; but the Samaritans regard all as binding. The whole was "a pesah unto Yahweh" (Exodus 12:11), and the term is explained in Exodus 12:12 (cf. Exodus 12:23; Exodus 12:27, Isa. 31:15) as signifying His promise to "pass over," i.e. to spare Israel; but the actual etymology is uncertain, though the general idea is clear (see p. 102, and Driver's full Appendix in CB, p. 405).

Verses 1-36
Exodus 11:1 to Exodus 12:36. 10°. Death of Egyptian Firstborn; Passover and Mazzoth (Exodus 11:1-3 E, Exodus 11:4-8 J, Exodus 11:9 f. R, Exodus 12:1-20 P, Exodus 12:21-23 J, Exodus 12:24 P, Exodus 12:25-27 a "houses" Rd, Exodus 12:27 b J, Exodus 12:28 P, Exodus 12:29-34 J, Exodus 12:35 f. E).—The narrative now reaches its climax in the last plague, which finally breaks the resolution of the Pharaoh, and results in the Exodus of Israel. But the last editor, whose interest was in the institutions he loved, has weakened the dramatic force of the sequence of events by inserting at length the ceremonial details of Passover and Mazzoth. The account begins with the announcement from E in Exodus 11:1-3 of "one plague (or stroke) more," and the direction (anticipated Exodus 3:21 f., and executed Exodus 12:35 f.) to beg jewels from neighbours. Add in Exodus 11:2 (with LXX, Sam.) "and raiment." The prestige of "the man Moses" (cf. Numbers 12:3) is noted as ground for the request. Then in Exodus 11:4-8 comes the conclusion from Exodus 10:29 J of Moses's last address to Pharaoh, specifying the death of the firstborn of Egyptian men and cattle. The maid crouching behind the household hand-mill (Exodus 11:5) represents the lowest grade of sufferers. The desire to get rid of Israel in Exodus 11:8 J is in agreement with the giving of jewels described in E. In Exodus 11:9 f. the editor has given a summary from P, perhaps belonging to an earlier place.

Verses 14-20
Exodus 12:14-20. P's Rules for Mazzoth.—Immediately following the one feast of the Passover came the seven-day pilgrimage feast (cf. Exodus 5:1) of Unleavened Cakes, probably originally an agricultural festival to mark the beginning of barley harvest (pp. 102f.) Falling at the time of year when the Exodus took place, it received a commemorative interpretation, which the plain and quickly prepared mazzoth fitted. The ritual prejudice against leaven (Exodus 12:15) extended to all altar-gifts (Exodus 23:18), and may be due to the persistence in religious ceremonial of primitive usage before leaven was known (Exodus 4:25*), though the thought that fermentation involved corruption may also have had effect. Later Jews became most scrupulous in searching for the forbidden leaven, and, since unleavened cakes were eaten at the Passover, expelled all leaven before that feast. Paul (1 Corinthians 5:6-8, Galatians 5:9), as well as our Lord (Mark 8:15, but contrast the Parable of the Leaven), makes leaven symbolic of evil. The penalty for disobedience was (Exodus 12:15) excommunication: "that soul shall be cut off from Israel" (cf. Genesis 17:14, Ezra 10:8). The first and seventh days (Exodus 12:16) were to be "an holy convocation" (Leviticus 23:2 ff.*), kept with almost the rigour of the Sabbath. The reference to the Exodus as past (Exodus 12:17) shows that Exodus 12:14-17 did not originally follow Exodus 12:1-13, but rather Exodus 12:41, and probably came from another hand. And Exodus 12:18-20 may also be an independent piece, inserted here by R. The reference to the "sojourner" (Exodus 12:48*) is the only new feature: he might eat the mazzoth, for that was an act of temperance, not a partaking of holy food. The phraseology in Exodus 12:1-20 is uniformly of the P school.

Exodus 12:14. this day: is not the 14th (Passover) but the 15th (1st of Mazzoth).

Verses 21-28
Exodus 12:21-27 J, Exodus 12:28 P. Rules for the Passover (second set) (for analysis see Exodus 11:1).—These verses, though they come second, embody in the main J's account of the institution, which P has elaborated in Exodus 12:1-13, adding many details, but not mentioning the hyssop, or the basin, or the confinement to the house. Hyssop was a wall or rock plant (1 Kings 4:33), with pliant twigs, probably marjoram, a branch of which made a simple sprinkler for rites of purification. The Israelite elders were to "draw out" enough "lambs" (Exodus 12:21, cf. Exodus 12:3*) from the flock, as the shepherd would catch the leg of a sheep with his crook to separate it from the rest. They are told to "kill the Passover," as though it were a familiar rite employed for a special purpose. They were (Exodus 12:22) to "apply (cf. Exodus 4:25) some of the blood to the lintel," and to remain all night within the guarded precincts. In Exodus 12:32 a it is Yahweh who is to smite the Egyptians, but in Exodus 12:23 b "the destroyer" (cf. 2 Samuel 24:16) is a distinct agent: Holzinger infers that J and E are both drawn upon here, and notes that "the people" in Exodus 12:27 b replace "the elders" of Exodus 12:21. Baentsch also doubts if this section, implying a risk of Israel sharing the most terrible plague upon Egypt, can have come from the author of Exodus 11:6, etc. But this may be an early supplement of J, of which there were not a few. The order for perpetual observance (Exodus 12:24) is probably P's sequel of Exodus 12:20, though the phrase "an ordinance for ever" (hoq ‘ad ‘ôlâm) is not in P's usual form (huqqath ‘ôlâm). The duplicate order for repetition is one of the few Deuteronomic additions (Exodus 12:25-27 a) that can certainly be traced in Ex. (cf. Exodus 13:3, etc.). The shrewd insistence on systematic instruction in Exodus 12:26 (see RV references) is characteristic of D, and is observed to this day (p. 109, Proverbs 4:3 f.*). The graphic touch, "bowed the head and worshipped," connects Exodus 12:27 b with Exodus 4:31, cf. Exodus 12:35 f.* In Exodus 12:28 we have P's conclusion of Exodus 12:1-13. For the Christian application of the Passover, cf. 1 Corinthians 5:7 f.*

Exodus 12:22. bason: see 2 Samuel 17:28, etc.; elsewhere "threshold," as in Judges 19:27, etc., and Gr. here. Trumbull (Threshold Covenant) ingeniously builds on this meaning a theory that the Passover was a threshold sacrifice, and that Yahweh crossed the threshold as a protective guest, and even as the Bridegroom of His people. Other theories being also conjectural, this merits attention. Driver ignores it, but M'Neile calls it "attractive." The belief in the sanctity of the threshold is widespread. The household deities were probably resident there. To step over it into the house brought whoever entered it into covenant with the inmates. This would prevent him from doing them harm. Thus, in the ceremony of manumission the slave is brought to the Elohim, to the door or doorpost (Exodus 21:6*, Deuteronomy 15:17), and his ear is bored "unto the door." Robbers dig through the clay walls of houses (Job 24:16, Matthew 6:19 f.) because their "reverence," i.e. their superstitious dread of the consequences which might follow on a violation of the sanctity of the threshold, forbids them to enter by the door. The priests and worshippers of Dagon do not tread on the threshold of his temple (1 Samuel 5:5, cf. Zephaniah 1:9, "all those that leap over the threshold"). To step on the threshold, all the more when this was sanctified by blood, would be to reject the offered covenant with insult: a thought which gives a fuller meaning to Hebrews 10:29, "who hath trodden under foot the Son of God, and hath counted the blood of the covenant wherewith he was sanctified an unholy thing." The Roman bride was carried over the threshold of her husband's house, presumably to make it impossible for her to step on it by accident. It is customary even to-day to welcome an honoured guest with blood on the threshold.

Verses 29-36
Exodus 12:29-36. Egyptian Firstborn Die: the Israelites Prepare to Depart.—In Exodus 11:1-3* E and Exodus 11:4-8* J the spoiling of the Egyptians and the death of their firstborn sons were announced, and the events are now given by the editor in reverse order, Exodus 12:29-34 J preceding Exodus 12:35 f. E. The last plague was a sudden outbreak of pestilence, cf. 2 Kings 19:35, which was believed to have stricken every firstborn son. The fact that the eldest son of the king and other notable Egyptians fell victims, along with the practice of dedicating first-born sons (Exodus 13:1-16*, Numbers 3:11-13*), and possibly the connexion of the spring festival with the sacrifice of firstlings, may have led to the tradition assuming the sharply defined form of the text. The number of eldest sons appearing in The Times obituaries of officers in 1914-15 was such as to suggest to some minds the idea of an evil fate. Behind the tradition is a faith that, whether God inflicts calamity on themselves or their enemies, His people gain some good and the victims do not suffer in vain. And the plagues of Egypt were among the events which nourished this faith. The climax of decision with which Pharaoh at last grants the request recorded in Exodus 5:3 and defined in Exodus 10:26 is put clearly in Exodus 12:31 f. The "haste" with which the alarmed Egyptians thrust the Hebrews forth (Exodus 12:33 f. J) is mentioned to account for their starting without waiting for a supply of leavened bread, the historical link with the Feast of Mazzoth or Unleavened Cakes being thus indicated. But in Exodus 12:35 f. E the situation is rather differently conceived, there being time to organise a levy upon the stores of gold and silver ornaments and festal garments which the Egyptians had, which the Hebrews needed for due religious service (cf. Exodus 33:4-6*). The threefold relation (Exodus 3:22, Exodus 11:3, and here) shows with what relish the story was told. From Exodus 11:3 we should suppose the levy was made before the stroke fell. If that be the meaning, this will be an editorial repetition, and the verbs in Exodus 12:35 f. should be pluperfects, "had done . . . had asked . . . had given." The night was an impossible time for such a collection. The RV rendering, "they let them have," suggests that the things were given outright. But the word "gave" is avoided, and the phrase may well mean "lent" (as in Syr.). In that case the transaction would be justified because Pharaoh's later pursuit made return after the wilderness festival impossible; or else because by Hebrew standards all was fair in dealing with tyrants. Keble (Christian Year, 3rd Sunday in Lent) has adopted from Augustine an allegorical application of the spoiling of the Egyptians.

Exodus 12:34 b. Render: "their kneading-bowls (Exodus 8:3*) being bound up in their mantles" (Judges 8:25, Ruth 3:15).

Verses 37-49
Exodus 12:37 - Exodus 18. From Egypt to Sinai.

Exodus 12:37-49 J. The Exodus.—From Rameses (Exodus 1:11 b*) the first stage of the journey took the people 10 miles W. to Succoth (Eg. Thikke), the district round Pithom (Exodus 1:11 b). The number 600,000 (cf. Numbers 11:21), not including "children" (rather "little ones," i.e. women and children, as Exodus 10:10, Exodus 12:24, and often in J), implies a total of about two millions, which not only involves a complex and long-continued miracle, for "not more than 5000 could be taken out of Goshen or into Sinai" (Petrie), but is wholly at variance with the general impression made either by J or E. It had probably been inserted by Rp to suit P's late and artificial reckoning (Numbers 1:1-46*). With the party (Exodus 12:38) "a great mixed mass" (cf. Numbers 11:4, different Heb.) of non-Israelites went also: connexions by marriage (cf. Leviticus 24:10), Bedawin, and fellow-workpeople glad to escape the corvée. The food for the journey (Exodus 12:39, cf. Exodus 12:34) consisted of subcinerarii panes (Vulg.), cakes "baked on the hot stones" (1 Kings 19:6, mg.) under the ashes of the fire that had heated the stones.

Verses 40-51
Exodus 12:40-42 Rp. Time spent in Egypt.—The Biblical writers are not in agreement about the length of Israel's stay in Egypt. Here it is given (probably by Rp) as 430 years (cf. 400 years in Genesis 15:13 Rje, Acts 7:6, and Josephus). But in Exodus 6:14-27 (also Rp, cf. Genesis 15:16 E) Moses and his contemporaries are the fourth generation. To reconcile the two estimates, the words "and in the land of Canaan," i.e. before the entry into Egypt, are interpolated in Exodus 12:41 by LXX, Sam., reducing the time to twenty-five years. The fact is that neither the Bible nor the monuments enable us to solve the problem. Gressmann, however, argues that "the sojourn of the Israelites in Egypt cannot well have lasted longer than one or two generations, because they still kept a clear memory of their homeland, and because their connexion with their brothers who remained in S. Palestine was not yet destroyed." But if some clans stayed in Canaan, or went back after the famine, their kinsfolk might keep in touch with them, since the inscriptions prove there was much coming and going across the desert.

Exodus 12:42. Render as mg. Further, the suggestion of Budde, based on Heb. idiom and Gr., and followed by Bacon, Nowack, Baentsch, and Driver, is attractive: "A night of watching was it for Yahweh to bring them out," i.e. a night when He kept vigil to protect and deliver Israel. Then Exodus 12:42 b, implying a vigil kept year by year to Yahweh, must be by a later hand, and Exodus 12:42 a may be an early fragment of J following on Exodus 12:21-27.

Exodus 12:43-50 P. Supplementary Passover Rules.—From the days of "the mixed multitude" and onwards difficulties arose about the status of non-Israelites, and the line was drawn differently and kept more or less strictly according to circumstances. In JE and D (cf. Exodus 22:21, Exodus 23:9, Deuteronomy 10:18 f., etc.) the "stranger" (gêr)—better "sojourner" (Leviticus 17:8 f.*, Deuteronomy 1:16*, p. 110)—is inevitably in an inferior and dependent position. In P he has practical equality within his reach. So LXX already renders gêr by "proselyte." But (Exodus 12:43) "no alien" (better "foreigner") as such might even "eat the Passover," i.e. share in the feast as a guest. If, however (Exodus 12:44), he were bought as a slave and circumcised, he was admissible. (A slave's son, as home-born, was admitted as a matter of course.) Yet (Exodus 12:45) a sojourner (rather "settler," tôshâb) "and a hired servant" were to be excluded. Perhaps this means that not only foreigners passing through, but even those settling and taking temporary service in, the land were excluded, it being presumed that they did not wish to be naturalised and to submit to circumcision. If, however (Exodus 12:48), "a sojourner should sojourn with thee, and will do the passover to Yahweh," i.e. in his own right "offer the Passover sacrifice" (M'Neile), or better "celebrate the Passover feast" (Baentsch, Driver), circumcision was the sole condition of admission. The Kikuyu controversy arose about the admission of members of other churches to communion while sojourning outside the borders of their own church. The Hebrew rule required virtual identification before admission to communion. Archbishop Davidson advised Anglicans to admit "sojourners" without confirmation. It seems precarious, with Driver, on etymological grounds to regard the "settler" as "more permanently settled than an ordinary gêr." That the irrelevant section Exodus 12:46 f. separates the two passages about aliens suggests that they may have had an independent origin, which would account for the seeming conflict between Exodus 12:45 and Exodus 12:48. In the intervening verses four points are dealt with. Though small households might combine, the mystic unity of the group must be maintained: the lamb must be eaten in one house, and no part taken to a neighbour's across the road. So, too, no bone might be broken, or one part severed from another. And the observance was binding on all Israelites. (Cf. the Anglican rubric, "Every parishioner shall communicate three times in the year, of which Easter shall be one.")

Exodus 12:51 is repeated by the Redactor of P from Exodus 12:41 to round off the section.

13 Chapter 13 

Verses 1-16
Exodus 13:1-16. Laws about Firstborn and Mazzoth: Exodus 13:1 f. P. Law of Firstborn.—Here all are sacred to Yahweh; in J (Exodus 13:12 f., Exodus 34:19 f.) and E (Exodus 22:29 f.) all males, the ass to be redeemed with a lamb; in D male firstlings of herd and flock, to constitute a sacrificial feast for the owner and his family at the sanctuary; in P (Numbers 18:15-18, cf. Leviticus 27:26 f. Ps) the firstborn of men and unclean beasts to be redeemed, of clean beasts to be sacrificed and eaten by the priests not the owner. Animal firstlings, as among other peoples, were sacrificed either simply in thankfulness for fruitfulness bestowed and expected, or with the further idea of sanctioning the use and enjoyment of later offspring. The sacredness of human firstborn (Exodus 12:29*, Exodus 22:29*, Numbers 3:11-13*) followed by analogy, or, as Driver supposes (CB, p. 409f.), as the unrecognised sequel of a long-forgotten primitive practice of the actual sacrifice of the firstborn, of which the discovery at Gezer of infants buried in jars is probable evidence. [J. G. Frazer, however, thinks that they were still-born or died soon after birth, and were preserved in this way by the parents in hope that they would be re-born. He points to the absence of signs that they had been put to death.—A. S. P.] An edifying justification of the custom was found in the sparing of Heb. firstborn at the Exodus. Modern study of the mysteries of heredity has lent new ground for attaching sacredness to the birth which proves the due transmission of the capacity for parentage to the individual mother. And if the first is reckoned sacred, it is not so likely that later births will be counted common. Christian tradition from the earliest times loved to tell of the Presentation of the infant Jesus in the Temple, not without symbolic sacrifice (Luke 2:23). The late idea that the Levites replaced the firstborn is found in Numbers 3:11-18*.

Exodus 13:3-10 J (Rd). Law of Mazzoth (Exodus 13:3 Rd, Exodus 13:4 J, Exodus 13:5 Rd, Exodus 13:6 J Exodus 13:7-9 Rd, Exodus 13:10 J).—Hardly any legislation can be traced to J beyond the little code in Exodus 34:14-28 which prescribes (Exodus 13:18 a) the observance of Mazzoth. But it appears that this and the next paragraph in the main belong to J, and are reproduced here to enforce their historical connexions. The verses assigned above to Rd show marks of the school of D. Possibly in part they may be due to Rje, a precursor of D. Points of comparison with P are:—the old Canaanitish name for the first month, "Abib," i.e. the month of the fresh young ears (Leviticus 2:14 Heb.); the hâg or pilgrimage on the seventh not the first day; no "holy convocations" with enforced rest. "This day ye go forth" (Exodus 13:4 J) applies to the day of the Exodus: "Remember this day" (Exodus 13:3 Rd) enforces the later observance. For the terms of the promise and the oath in Exodus 13:5, see Exodus 3:8* and Genesis 24:7*, and for the stress on instruction in Exodus 13:8-14 see Exodus 12:26*. The restriction to unleavened bread was (Exodus 13:9) to be an equivalent of the pagan practices of branding or tattooing some sacred mark on the body as a charm, or wearing some badge on the forehead (cf. p. 110, and Driver, CB). In Exodus 13:9 there is a mixture of the styles of D and P which suggests a late editor. The Heb. of Exodus 13:10 is characteristically different from Exodus 12:24.

Exodus 13:11-16 J (Rd). Law of Firstborn (Exodus 13:11-13 J, Exodus 13:14-16 Rd).—On Exodus 13:11 f. see Exodus 13:3-10*. The ass, as unclean, could neither be eaten nor sacrificed (contrast Judges 6:4*): so its firstling must be redeemed by a lamb, less valuable, while Leviticus 27:7 prescribes a higher scale, and makes the rule general, "if it be an unclean beast." Obedience to this law also was to serve (Exodus 13:16) for a badge (cf. Exodus 13:9) and for "frontlets" (cf. Deuteronomy 6:8*).

Verses 17-20
Exodus 13:17-20. Route of the Exodus (Exodus 13:17-19 E, Exodus 13:20 P).—The religious insight of the writer ("God led the people") is sounder than his knowledge of history: the Philistines' presence cannot have been the reason for avoiding the usual and shortest route, the N. or coast road, for they were immigrants of a later date (p. 56, Amos 9:7*). The choice of the more easterly route, of the two now as then most practicable, probably arose from the aim to reach Kadesh. The host went "by the way to the (Egyptian) wilderness to the Red Sea"—better "Reed-sea," as Luther. The N.W. arm then probably extended from Suez into Lake Timsâh, which grows reeds, which are not now found in the salt Red Sea. (On the route see further p. 64.) It is not certain that the rare Heb. (Exodus 13:18 b) is rightly rendered "armed"; "in ordered ranks" is perhaps better. For Exodus 13:19 see Genesis 50:25. In Exodus 13:20 we first meet the formula with which the stages of the journey are described in P (cf. Numbers 33:5-49, etc.). Etham may best be placed near Ismailia, N. of L. Timsâh.

Verse 21
Exodus 13:21 f. J. The Guiding Pillar.—Faith in the Divine guidance (cf. Exodus 13:17* E) is by J expressed in symbolic form. On a wilderness journey everyone needs a guide. By night and day the unsleeping keeper of Israel leads them with His pillar of fiery cloud. E, who connects guidance with "the angel of God" (Exodus 14:19 a), also tells of a "pillar of cloud" (Exodus 33:9 f., etc.) which descends to the door of the sacred tent, as the sacramental sign and pledge of Yahweh's approach to speak with Moses. In P the fiery cloud that had shrouded Sinai, the mount of vision (Exodus 24:15-18 a), rests on the completed Tabernacle (Exodus 40:34-38), and its rising is the signal for resuming the march. That God's people should achieve faith in God's presence with them as Guide, Revealer, and Protector was the essential thing. Under what specific aspect and through what particular symbol they expressed their faith at different times it is less important to know. Possibly some practice, like the carrying of a brazier with its smoke and flame at the head of a Greek or Persian army or Arab caravan, was the outward and visible source of the symbolic expressions. Gressmann picturesquely compares the appearance of Vesuvius in eruption in 1905, furnishing a landmark by day and night with its smoke and fire. Presumably he believes Mt. Sinai to have been an active volcano on the horizon (cf. next paragraph).
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Verses 1-31
Exodus 14. (Exodus 14:1-4 P, Exodus 14:5 f. J, Exodus 14:7 a(b) E, Exodus 14:8 P Exodus 14:9 a E, Exodus 14:9 (b)c - Exodus 14:10 a ("afraid") J, Exodus 14:10 b E, Exodus 14:11-14 J, Exodus 14:15 a E, Exodus 14:15 b P, Exodus 14:16 a ("rod") E, Exodus 14:16 b - Exodus 14:18 P, Exodus 14:19 a E, Exodus 14:19 b J, Exodus 14:21 a P, Exodus 14:21 b ("dry land") J, Exodus 14:21 c - Exodus 14:23 P, Exodus 14:24 a ("cloud") J, Exodus 14:24 b E, Exodus 14:25 J, Exodus 14:26-27 a P, Exodus 14:27 b ("and the sea") J, Exodus 14:28 a ("sea") P, Exodus 14:28 b J, Exodus 14:29 Rp, Exodus 14:30 J, Exodus 14:31 Rje).—The dramatic last phase of the escape of Israel from the Egyptians, by passing dryshod over the water barrier that seemed to hem them in, is unanimously presented by all the narrators. Space will not allow any display of the disentangling process by which the threads of narrative are identified. In J once more the scene, though wonderful, is built up of every-day elements. No sooner is Israel gone than Pharaoh (Exodus 14:5) sees what he has lost. So the hard fact constantly belies the merely fancied future. He and his men pursue and bring terror (Exodus 14:10). The Faintheart family give eloquent tongue (Exodus 14:11 f.). Moses calms them (Exodus 14:13) with a word, "Stand firm (not "still") and see the salvation (i.e. "deliverance") of Yahweh." The pillar of fiery cloud moved to guard their rear (Exodus 14:19 b); the east wind drove back the ebb tide till the shallows were dry; at dawn Yahweh flashed defiance from the cloud upon the pursuing foes, and "bound (mg.) their chariot wheels and made them drive heavily (mg.), and Egypt said, Let me flee"; the tide coming back to its wonted flow (mg.) caught and destroyed them (Exodus 14:27 b); "and Israel saw Egypt (so Heb.) dead upon the sea-shore" (Exodus 14:30). Of E's story we have less: the pursuit (Exodus 14:7; Exodus 14:9 a); the Israelites' frenzied prayer, apparently (cf. Exodus 14:15 a) echoed by Moses; the order to lift up his wonder-working rod (vv. Exodus 14:16 a); "the angel of God" as rear-guard (Exodus 14:19 a, Exodus 14:20 a); and the discomfiting of the Egyptians (Exodus 14:24 b). In P we find a seeming precision about places (Exodus 14:2) which is of no avail since we cannot identify them; the purpose of Israel's peril is the enhancement of Yahweh's "honour" (Exodus 14:4); the pursuit is the result of Divine hardening, and Israel does not escape in haste but goes out defiantly (Exodus 14:8); no wind, but the hand of Moses, like the mantle of Elijah, must divide the sea (Exodus 16:6); the waters are "a wall" on either hand (Exodus 14:22), in this writer perhaps not a mere metaphor for a barrier on either flank; and the pursuers are enveloped at the signal of the outstretched hand (Exodus 14:26). The locality of this "baptism unto Moses in the cloud and in the sea" (1 Corinthians 10:2) has sometimes been fixed on either side of Suez, where there is a ford at low tide; but not a little historical and scientific evidence goes to prove that the sea penetrated far across the isthmus (cf. Exodus 13:18*), and that at several points S. of L. Timsãh, or N. or S. of the Bitter Lakes, the conditions would then have made the crossing possible. Driver discusses the evidence and alternatives fully (CB, 122-128). Gressmann thoroughly carries through his idea (cf. Exodus 13:21*) of a volcanic explanation. He refers to an eruption of Monte Nuovo near Naples in 1538, when the sea was laid bare for 200 paces, and waggon-loads of fish were gathered before the water returned. This attractive theory demands the further assumption that the crossing was over the Gulf of Akaba, as only there are volcanic rocks to be found. For the bearing of this on the site of Sinai, see Exodus 19:1*.

Exodus 14:4. follow after: pursue (Exodus 14:8 f., Exodus 14:23).

Exodus 14:7. captains: rather "knights" (cf. Driver's note for the Heb. term).

Exodus 14:9. all the horses . . . army: omit as a gloss. "Horsemen" here and elsewhere are an anachronism: Egyptians did not ride till much later, cf. Isaiah 31:1.

Exodus 14:20 b. The text seems corrupt, cf. Joshua 24:7 E.

15 Chapter 15 

Verses 1-21
Exodus 15:1-21. The Song of Triumph (Exodus 15:1 J, Exodus 15:2-18 (psalm), Exodus 15:19 R, Exodus 15:20 f. E).—The oldest undoubtedly genuine fragments of Heb. song are short (p. 44). And Miriam's brief burst of unpremeditated song (Exodus 15:21) ranks with the surest and greatest of these. "Sing to Yahweh, for He rose in His might, horse and chariot (reading recheb) He flung into the sea." Gressmann claims this song as confirming his volcanic theory of the crossing. At least it is complete in itself, and has double attestation, being found as Exodus 15:1 b in J. But the rest of the poem (Exodus 15:2-18), like Hannah's song, which is also imbedded in a definite historical contest, is a much later addition—in fact, an exilic or post-exilic psalm implying the settlement in Canaan (Exodus 15:13) and the building of the Temple (Exodus 15:17), and breathing throughout the spirit of D and II. Isaiah. For its close connexion with the Psalms and later literature, see RV references. Driver and Gressmann still assign the psalm to the time of David or Solomon. Freshness and fire, however, are not the monopoly of any period. But, whenever written, the song is grand poetry and fits its place magnificently. As it stands, its metrical scheme is not regular throughout. P. Haupt, who adds abundant courage to patience and ingenuity, has, by adding, altering, omitting, and transposing words, got rid of all exceptions, and reduced it to the formula: 2 accented syllables or "beats" = 1 clause; 2 clauses = 1 line; 2 lines = 1 couplet; 2 couplets =1 stanza; 3 stanzas = 1 strophe; 3 strophes = 1 psalm. But it is safer, with Driver, to recognise the above as the normal clause and couplet construction (cf. the basal couplet of Miriam's Song above), and to mark three paragraphs, each beginning with praise of Yahweh, followed by the evidence of His acts. In Exodus 15:2-7 Yahweh, the ancestral God, is praised as a warrior, and His exploit sung in the drowning of the foe; in Exodus 15:6-10 Yahweh's "right hand" or His energy in action, is honoured, constraining the elements to confound the enemy; and in Exodus 15:11-18 the unique Deity of Yahweh, His guidance of Israel, His conquest of Canaan, and His home-coming to Mount (Zion) are crowned by His perpetual reign.

Exodus 15:2. Yah for "Yahweh," as Exodus 17:6*, Is. (late passages), and Pss. (mostly in Hallelu-yah).

Exodus 15:5. cover: better "did cover."

Exodus 15:6. dasheth: "did dash."

Exodus 15:7. Render "didst break down them that usurp, . . . sentest forth . . . devoured" (for "consumeth").

Exodus 15:9 b. My lust: "my soul shall take her fill of them"; destroy: "dispossess."

Exodus 15:12. holiness: in such passages as these rather of the grandeur than the goodness of Godhead.

Exodus 15:13. hast led: "didst lead," "didst guide."

Exodus 15:14. "The peoples heard, they trembled: pangs took hold."

Exodus 15:15. "took hold," "melted."

Exodus 15:16. "fell," "were," "passed through" (twice).

Exodus 15:17. "Thou didst bring them in, and plantedst," "hadst made."

Exodus 15:19. This link verse would not have been left to be supplied by Rp (see references) if the whole song were already in J.

Exodus 15:20 E. Women Singing and Dancing.—Miriam is significantly called "the sister of Aaron" (Exodus 2:1*, cf. Numbers 12:1 f.), as well as "the prophetess" (Numbers 12:1; cf. Numbers 4:4). At her lead the women celebrate the victory with a choral dance, beating the time with the "timbrel" (a hand drum or tambourine). In the absence of set liturgical forms of words the dance has everywhere, and especially in the East, furnished "the language of religion" (K. J. Freeman), cf. Judges 11:34, 1 Samuel 18:6 f., Wundt, Elements of Folk Psychology, pp. 94-97, 249, 262-264. Only the briefest snatch of improvised song could win remembrance, because caught up and preserved by many and fixed by incessant repetition (see Exodus 15:1-21* at beginning). The same form was sung as solo and chorus, "Miriam answered them."

Verses 22-27
Exodus 15:22-27. Bitter Waters made Sweet (Exodus 15:22-25 a J, Exodus 15:25 b E, Exodus 15:26 Rje, Exodus 15:27 J).—The wilderness of Shur stretched E. of the present Suez Canal. No very plausible site for Marah, three days' journey E., can be suggested on the ordinary theory; but Gressmann finds Mara, along with Massa and Meriba, among the high ground near Petra, beyond the Gulf of Akaba, which he takes for the "Reed-sea." There are three springs, the spring of Kadesh and two others. The brackish water was undrinkable, and set the people murmuring. This constant feature, so unflattering yet so true to the experience of a big caravan over desert ground, and so testing to the capacity of the leader, is one that illustrates the faithfulness of the tradition. "Yahweh showed Moses a tree," or "taught him (the healing properties of) wood." No tree has been found with this power; but a later compiler (Exodus 15:26) has based on the story the beautiful conception of Yahweh as the Physician of His people.

Exodus 15:25 b E seems to belong to E's story of Massah ("proving"), cf. Exodus 17:2-7. Its proximity to the Marah story here favours Gressmann's view.—Some delightful oasis is denoted by Elim ("sacred trees"), but its locality is uncertain.
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Verses 1-36
XVI. Manna and Quails (Exodus 16:1-3 P, Exodus 16:4 a(b) - Exodus 16:5 J, (Exodus 16:6 f., Exodus 16:8) Rp, Exodus 16:9-13 a ("morning") P, Exodus 16:13 b - Exodus 16:15 J, Exodus 16:16-18 P, Exodus 16:19 f. Exodus 16:1 J, Exodus 16:22-26, Exodus 16:27-30, Exodus 16:31 b J, Exodus 16:31 a and Exodus 16:32 P, Exodus 16:33 f. P, Exodus 16:35 ac P, Exodus 16:35 b J, Exodus 16:36 Rp).—Food and drink in the desert reassert their primitive primacy among the objects of human desire. For these travellers pray, and for lack of them will complain. Whatever stories were dropped from the cycles of tradition, those about manna and quails, wells and springs, will be plentiful. So between the water-tales of Marah in Exodus 15:23 and Massah and Meribah in Exodus 17:7 come memories of evening quails and morning manna in Exodus 16. The chapter is a crux for critics. Here only that analysis can be stated and assumed which rests on the latest surveys of the facts (cf. especially Driver, Baentsch, Gressmann). Dispute turns on the question whether J or E, and how much of either is present, and if more or less of P.

Exodus 16:1-12. Murmurs met by Promise.—The framework is P, and the murmurs of the people are expressed with a vividness perhaps dependent on J (Exodus 16:3). The charms of Egypt have grown brighter since they were forgone. Moses shows no sympathy, and summons the congregation through Aaron before Yahweh, who is lenient to their complaint (the first in P), and promises quails and manna. The terms used imply that the sanctuary is already erected, and "wilderness" (Exodus 16:10) should probably be miqdâsh (sanctuary) or mishkân (dwelling, tabernacle). This and other indications suggest that the whole of Exodus 16:16-18 has been misplaced, and should follow the departure from Sinai. In J, Moses would appear to have shared in the complaints, the reply only to which (Exodus 16:4 f.) we possess. Yahweh promises to "rain bread from heaven." Note that Exodus 16:6 f. and Exodus 16:8 parallel one another, anticipate Exodus 16:12, and conflict with Exodus 16:10 ("glory" in varying sense), and so are best taken as variant glosses.

Exodus 16:13-21. Quails and Manna.—In P both come together here. In J the quails follow much later (Numbers 11), when the people are tired of the manna, which is here described as "a thin flake, thin like hoar-frost upon the ground" (Exodus 16:14), "white like coriander seed, and with a taste like honey-wafers" (Exodus 16:31 b). The revulsion of sentiment in Numbers 11:4-6 J is natural, according to the French mot, "Partridge again!" and the Scotch servants' request, "Salmon not more than once a day!" The best things pall with frequency. P describes how the supply of manna fitted the demand. Its corruption after one day (Exodus 16:19 f.) is hardly described by the writer who records without comment the perpetual preservation of the pot of manna (Exodus 16:33). Possibly it comes from J through Rp. J works up to a play upon the name, What-is-it (Exodus 16:15 a), linguistically doubtful, but satisfying for his circle. P merely records that "the house of Israel" (one of his terms) "called the name thereof manna." No doubt a real experience of providential help underlies the accounts. Quails do, in migration, "cover the ground," and are easily caught after flying far. And from the tamarisk tree there does fall a sugary whitish substance still called manna, eaten as a relish; it melts in the sun (Numbers 11:7-9*). And if the scale and details of the mercy were varied in the often telling of it, that must not blunt the edge of the reminder that man's extremity is God's opportunity, and that human faith fails before the resources of Divine grace are spent (Deuteronomy 8:3; Deuteronomy 8:16 f., Judges 6:31 ff.), cf. Driver's note, CB, pp. 153f.

Exodus 16:22-30. Manna and the Sabbath.—Recent scholarship has found here J's missing reference to the Sabbath. In Exodus 16:5 a double portion of the manna is to be prepared on Friday, and in Exodus 16:27 some search vainly on Saturday, and the Sabbath rule is explained by Moses in Exodus 16:29 f., Exodus 16:28 being a gloss by an editor who assumed the Sabbath law as known. Even in P, who told of the Sabbath at Creation (Genesis 2:1 ff.), the rule is introduced as a novelty (Exodus 16:22 ff.), perhaps by a supplementer after the section was placed here (cf. for the Sabbath Exodus 20:11 Rp, Exodus 31:12-17 H and Ps). Such writers loved to base rules on incidents.

Exodus 16:31-36. The Memorial Pot of Manna.—This paragraph implies the Ark and Dwelling, cf. Numbers 17:4. For Exodus 16:31 b J see above. The note (Exodus 16:35) on the persistent supply of manna is duplicated: one clause may come from J or Rje. It is odd that though the tenth part of an ephah (Exodus 16:36) is often mentioned, the term "omer," perhaps obsolete, is preserved only by this chapter.
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Verses 1-16
Exodus 27. Water from the Rock (Exodus 17 :1 P (Rephidim), Exodus 17:1 b - Exodus 17:2 a ("strove," "strive") E, Exodus 17:3 and Exodus 17:2 b ("tempt") J, Exodus 17:4 E, Exodus 17:5 a ("people") J, Exodus 17:5 bd ("and go") E, Exodus 17:5 c, Exodus 17:6 a J, Exodus 17:6 b E, Exodus 17:7 a ("Massah") J, Exodus 17:7 b ("Israel") E, Exodus 17:7 c J).—After an extract from P's itinerary (Exodus 17:1 a), a second water story is given from JE. The blooming oasis near Kadesh, with its spring and its trees, was a lasting reminder of the goodness of God. The two variants relate to Massah (J) and Meribah (E) respectively, while a Meribah story is also given in Numbers 20:2-13 (J and P), and a trace of E's Massah story has been found in Exodus 15:25 b, Yahweh "proving" Israel there, while here Israel "tempts" (same Heb.) Yahweh. Both uses of the word are found in D, and the ancient Blessing of Moses names both places (Deuteronomy 33:3). The analysis rests on various clues, and can only be conjectural. In J, Moses passes on alone before the people, but the account of the descent of Yahweh (cf. Exodus 19:20-24, Genesis 28:13 ff.) has been displaced by E's narrative of Moses's striking the rock with his rod (Exodus 4:2*) in the presence of some "of the elders of Israel" (cf. Exodus 18:12 E).

Exodus 17:2 b, Exodus 17:7 b. tempt: better "put to the proof."

Exodus 17:6. the rock in Horeb: the phrase is peculiar; perhaps the name has been misread.

Exodus 17:8-16 E. The Fight with Amalek.—This incident is latest in order of time in Ex. Moses is old and feeble, and does not head the host himself, though he settles the details of time and command. Joshua is the well-known commander of the host (contrast Exodus 33:11, Exodus 24:13); and "Israel" has gained a unity over against "Amalek" (both sing.). The people are beginning to move northwards after their prolonged stay at Kadesh. But Amalek, a nomad Bedawin tribe (cf. the Azâzimeh Arabs in that region now), roaming over the southern Negeb, was bent on blocking the way to Canaan. Out of many encounters (cf. Numbers 14:40-45) this was a pronounced success after a desperate struggle. Moses surveys the battlefield from high ground above, and holds up the symbol of power and victory, the rod, in his hand (Joshua 8:18*). So long as thus visibly he trusts God and prompts man, his side wins. When his strength flags his cause fails. So Aaron and Hur, his two aged companions, set a stone under him as seat and take turns in holding up the hand that holds the rod. In Exodus 17:15 the old form of memorial of the event is described, an altar (probably based on the "stone," Exodus 17:12) for sacrifice, in honour of the victory and its symbolic means, as the title "Yahweh my staff" shows. A snatch of song has survived in a corrupt text. It ran probably, "Hand on the staff of Yahweh, war for Yahweh with Amalek [on and on]." Perhaps the last words and all Exodus 17:14, which gives a variant "memorial in a book," are glosses based on Deuteronomy 25:17 ff., where the action of Amalek in cutting off Israel's tired stragglers does not fit anything here. The long feud was ended only by Saul (1 Samuel 15) and David (1 Samuel 30). With the rod we may compare the king's sceptre, the field-marshal's baton, the chamberlain's staff or wand, the mayor's mace, and the ecclesiastical crozier, pastoral staff, and verge (or "poker"). They all mean more than in themselves they are, and have, or may have, something sacramental about them.

18 Chapter 18 

Verses 1-12
Exodus 28:1-12. Jethro as Priest. Exodus 18:1 a ("Midian") J, Exodus 18:1 b E, Exodus 18:1 c (supply "heard") J, Exodus 18:2-4 Rje, Exodus 18:5 E, Exodus 18:6 a(b) - Exodus 18:7 J, Exodus 18:8 ab ("was") E, Exodus 18:8 c - Exodus 18:9 a ("Israel") J, Exodus 18:9 b E, Exodus 18:10 a(b) - Exodus 18:11 a(b) J, Exodus 18:12 E.—The analysis of Exodus 18:18 as shown here is that of Gressmann. In J, Jethro hears of Israel's deliverance by Yahweh (Exodus 18:1 ac), and sends to announce his arrival (Exodus 18:6). Moses welcomes him with Eastern courtesy (Exodus 18:7), and tells him the good news fully (Exodus 18:8 c). Jethro rejoices (Exodus 18:9 a), and pronounces a solemn priestly ascription of praise to Yahweh (Exodus 18:10 a, Exodus 18:11 a), as though he were a bishop visiting some place within his diocese. Similarly in E, but with the additional reason that he might bring his wife and two sons (contrast Exodus 2:22), "Moses' father-in-law," hearing of all that God had done, comes and hears the story more fully (Exodus 18:8, read "God," Exodus 18:9 b), and then (Exodus 18:12) "took a burnt-offering and sacrifices for God; and Aaron came, and all the elders of Israel, to eat bread with Moses' father-in-law before God," i.e. to share in a solemn sacrificial feast. What does all this mean, but that the Midianitish priest acted as it were as godfather to Moses and Israel, and that, as the N. Israelite priest (2 Kings 17:26 ff.) taught the settlers in Samaria the manner of the God of the land," so Jethro imparted to Israel the ritual customs and rules of the God of Sinai, Horeb, Seir, Edom, Teman or Paran (Judges 5:4 f., Deuteronomy 33:2, Hebrews 3:3), for all these places are named as the early centres of Yahweh's presence. Midian, geographically close, may also have been thus named, but, if so, was omitted by the final priestly editors for reasons of prejudice (Numbers 25:6-18, Numbers 3:1), which show the strength of the tradition which retained so much about Moses's relations with Midian (cf. Exodus 2:18*).

Verses 13-27
Exodus 18:13-27. Moses as Judges Exodus 18:13 (should begin a new paragraph) J, Exodus 18:14 a E, Exodus 18:14 b J, Exodus 18:15 E, Exodus 18:16 a ("neighbour") J, Exodus 18:16 bf. E, Exodus 18:18 a J, Exodus 18:18 b - Exodus 18:19 a ("voice") E, Exodus 18:19 b ("council"), Exodus 18:19 c E ("God-ward"), Exodus 18:19 d J, Exodus 18:20-21 a ("gain") E, Exodus 18:21 b (including "able men") J, Exodus 18:22 a ("seasons") E, Exodus 18:22 b J, Exodus 18:23-24 a E, Exodus 18:24 b J, Exodus 18:25 f. Rje, Exodus 18:27 E.—A second pair of narratives relating to the visit of Jethro unite in describing him as the sagacious and experienced counsellor who taught Moses as judge to delegate the bulk of the work to subordinates. J tells how Jethro watched Moses sitting all day among a crowd of suitors (Exodus 18:13-14 b, Exodus 18:15 b), wearing out his own strength and theirs (Exodus 18:18). When evening came the astonished visitor gave his counsel (Exodus 18:19 b), not all of which has been preserved. It seems to have been twofold: first, in appeals and graver matters to "bring the causes unto God" (Exodus 18:19 d), i.e. to resort to the sacred oracle (cf. 1 Samuel 14:41*), and so relieve himself of the load of unshared responsibility; and, secondly, to appoint "able men" (cf. Genesis 47:6 b J) as delegates in descending grades to sift out the greater matters and settle the minor affairs (Exodus 18:21 b, Exodus 18:22 b), advice which Moses took (Exodus 18:24 b). E, to which it has been usual to assign the whole passage, is rather more explicit in any case. In reply to his father-in-law, Moses asserts that the people already come to him "to inquire of God" (Exodus 18:15 a): i.e. the plan of consulting the oracle is already in operation. Further, he "makes them know the statutes of God" (i.e. those already formulated), "and his laws" (or directions, i.e. those called forth by fresh circumstances, Exodus 18:16 b, cf. Exodus 18:20). The statutes must be those given on the mount (Exodus 24:12, cf. Exodus 18:3), this passage being out of place. The advice (Exodus 18:19 a) Moses receives is that he shall still himself "be for the people to God-ward" (Exodus 18:19 c), i.e. solve the graver problems by resort to the oracle (cf. pp. 100f.), "warn them of the statutes and laws, and make them know their way and work" (Exodus 18:20), but that he shall also appoint suitable delegates (Exodus 18:21 a) to be always accessible (Exodus 18:22 a), and so "be able to endure" (Exodus 18:23). This Moses did (Exodus 18:24 a, Exodus 18:25 f. being a gloss), and let his father-in-law go (Exodus 18:27). It is a vivid and moving picture that is brought before us: the amazing energy of Moses, his sense of duty, his judicial capacity, his possession in full measure of all the qualities his deputies needed—ability, piety, truth, integrity. So, and with good reason in this instance, Israel looked back to Moses as at once the organ of Divine justice and the organiser of its due administration. Another parallel variant is to be found in Numbers 11:14; Numbers 11:16 f., Numbers 11:24 bf. Es on the 70 elders. There is also a sequel to J in Numbers 10:29-32 J, where Hobab (=Jethro) refuses to act as guide in the original story, possibly indicating the Ark (Numbers 10:33; Num_10:35 f.) as the pledge of Yahweh's ` (cf. the cloud in Numbers 10:34 P).

Exodus 18:21 b. rulers: better "captains" (cf. Exodus 1:11, gangmasters or labour-captains as Deuteronomy 1:11, where alone the sequence 1000, 100, 50, 10 is found). The grading seems impracticably minute, unless the reference is simply to the varying size of the clan-units. The Dt. passage, based as usual on E, confirms the dating of Exodus 18 after the giving of the Law and the departure from Kadesh.
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-25
Exodus 19. Awful Revelation of God in Fire and Cloud. Exodus 19:1-2 a P, Exodus 19:2 b - Exodus 19:3 a E, Exodus 19:3 b - Exodus 19:6 Rd, Exodus 19:7-11 a E, Exodus 19:11 b - Exodus 19:13 J, Exodus 19:14-17 E, Exodus 19:18 J, Exodus 19:19 E, Exodus 19:20-22 J, Exodus 19:23 Rje, Exodus 19:24 f. J.—This highly composite chapter will be most easily followed if the component sources are taken separately. From P we have only the note of the arrival at Sinai. The order of clauses should be: Exodus 19:2 a, "And they took their journey (Exodus 16:1) from Rephidim and came to . . . Sinai, and pitched in the wilderness"; 1, "in the third month came they . . ." From E also we learn of the pitching of the camp, and that "Moses went up unto God." But the very beautiful passage which follows (Exodus 19:3 b - Exodus 19:6) was probably written for another context: it would well follow Joshua 24. It comes from a disciple of the prophets, and describes God's redemptive care and His pride of possession of His people (cf. Titus 2:14, 1 Peter 2:9), God's priest-nation on earth (cf. Isaiah 61:6), and so "called to be holy" (Romans 1:7). Displaced, perhaps from after Exodus 20:17, Exodus 19:7 f. has found lodgment here. Then in Exodus 19:9-11 a the promise is given of an interview with Moses in a thick cloud within hearing of the people, who must guard their persons for two days from defilement and wash their clothes (Genesis 35:2*). Then Exodus 19:14-17, after relating the preparations, describes the descent of the thunder-cloud, lightning flashing forth from it, and a supernatural trumpet (cf. 1 Corinthians 15:52) booming out its summons. The trembling people are led out "to meet God." We leave them there, standing at the foot of the mount (see next Exodus 20:18-21), and turn to J's parallel. Restoring what seems clearly the right order, we have a picture (in Exodus 19:20 a, Exodus 19:18, Exodus 19:20 b) of the mountain flaming and smoking like a furnace on the descent of Yahweh (cf. Exodus 14:21 f.*) in an earthquake (contrast 1 Kings 19:11, where "the still small voice" marks a yet higher species of revelation). Then in the present text, after Moses has been called up "to the top of the mount" (Exodus 19:20), he is immediately sent down again (Exodus 19:21; Exodus 19:24 a, to "down") merely to give directions to prevent the people profaning the sacred mount by coming too near, while Exodus 19:11 b - Exodus 19:13 tells of his obedience, and ends: "when the ram's horn soundeth long, they" (emphatic "these," i.e. the "priests" of Exodus 19:22) "shall come up to the mount." After Exodus 19:23 (an obvious gloss), Exodus 19:24 b - Exodus 19:25 summons Moses, with Aaron but no one else, though some render, "Come up, thou and Aaron with thee and the priests; but . . .," and ends, "And Moses went down unto the people, and said unto them." The sequel is Exodus 34:1 ff., and it has been suggested that the stringent regulations against sacrilege reflect a later stage of feeling, and may have been added to the original. On the other hand, the injunctions may merely rest upon the idea of taboo, which is of great antiquity. The allusion to "priests" shows that J took them as a matter of course, like altars and sacrifices (yet see Exodus 32:29*, and cf. p. 106). P does not recognise "priests" till Leviticus 8. It is important, in conclusion, to note that, while God uses natural occurrences, which are among the lower manifestations of His being and power, as channels for arousing men to a sense of things unseen, His messages can be received only by one whose mind and conscience and heart are attuned to the right pitch.

[Exodus 19:22. The presence of Yahweh is so dangerous that even the priests, whose function it is to approach Him, him have to sanctify themselves (Genesis 35:2*) as a precaution against His breaking out upon them. He reacts against ritual uncleanness, almost automatically. For this barely ethical idea we might compare the attack on Moses at the inn (Exodus 4:24-26) or the smiting of the men of Beth-shemesh (1 Samuel 6:19) and of Uzzah (2 Samuel 6:6 f.).—A. S. P.]
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-17
Exodus 20-24, 34. The Codes in Exodus.—Recent study has by many converging lines of argument, based on subject matter, choice of words, relation to the context, idiomatic phrasing, comparison with the historical and prophetical literature, etc., and from an immense accumulation of Biblical facts, proved the extraordinary complexity of the laws in the Pentateuch. Only results can be given here. i. Perhaps the oldest collection is the little code in Exodus 34:17-26* J, all short religious laws, and called in the present text "the Ten Words of the Covenant." ii. Closely parallel with this, both in form and substance, is a somewhat larger collection called "The Words of Yahweh" (Exodus 24:3) or "The Book of the Covenant" (Exodus 24:7), now dislocated by the insertion of iii. It seems to have consisted of Exodus 20:23-26, Exodus 22:18-31, Exodus 23:1-19, and perhaps Exodus 21:12-17 E, religious and moral laws, distinguished by form and substance from their context. iii. Into this a code of laws (Numbers 21 f.), mainly about property, and embodying judicial decisions, has been thrust, "The Judgments" (Exodus 21:1 E). The best explanation of its position is Kuenen's, that D, when it was united with JE, took the place of this code, many of whose provisions it embodied, and which may, like D, have been assigned to the plains of Moab. On its insertion the clause "and all the judgments" was presumably added in Exodus 24:3. iv. Last of all, or at any rate later than ii., the Decalogue, called "The Ten Words" (Deuteronomy 4:13; Deuteronomy 10:4), took its place as spoken by the mouth of God from the top of the mount (Exodus 20:1-17). In its present position it contradicts Exodus 20:19, and breaks the connexion between Exodus 19:17 and its obvious sequel Exodus 20:18. As will be seen, it betrays large Deuteronomic expansion, and may have been inserted here as a last step towards the position, only found in Dt., that the Covenant at Horeb was on the basis of the Decalogue. With these four early codes we have to place v., the repetition of iv., in Deuteronomy 5; vi., the collection (the first and twelfth being additions) of ten curses upon moral, especially sexual, offences, in Deuteronomy 27:16-25; vii., the D code, religious, moral, civil, and criminal (Deuteronomy 12-26), called "Statutes and Judgments" (Exodus 12:1); and viii., the Holiness (religious-moral) code, Leviticus 17-26 (esp. Leviticus 19), called H. Leviticus 19:3 f. (cf. Exodus 26:1 f.), Exodus 20:11 f., may be the remains of a concise religious-moral decalogue.

These are all the laws that can fairly be compared with one another. The great mass of "priestly" laws, to which Exodus 25-31, 35-40 belong, fall readily apart from these, but turn out when examined to have also a complicated structure (see Exodus 25:1*). Now i. and ii., which involve agricultural observances, are not likely to be Mosaic. In their oral form, of which the frequent groups of 5 and 10 are a reminder, the earliest likely date would be the reign of David or Solomon, when more settled ways came in. But it is hard to reach assurance as to dates. These laws have even been ascribed to the period in N. Israel when, after the exile of the bulk of the Hebrew inhabitants, the new colonists demanded and obtained a priest to teach them "the manner of the God of the land," i.e. Yahweh (2 Kings 17:24-28*). But the whole complex of legal material, regarded as reflecting a long historical process, reveals to us Hebrew law as no cast-iron cage, cramping the growing soul of Israel, but as an adjustable fence, that could be drawn in here, and pushed out there, as the Spirit of Yahweh, the Living God, might prompt, to fit changing conditions of life or quickened conscience of duty.

Exodus 20:1-17 E (expanded). The Decalogue.—Here the reader treads on holy ground. But it is firm ground, trodden by the feet of many generations of pilgrims. Let him therefore fearlessly examine the material of which this road of righteousness is composed, and the process by which it took its present form. Though it were not let down out of heaven, it will serve if it lead men's steps towards heaven. Welcome or unwelcome, the views that scholars hold to-day all differ from the Bible story taken literally. It will be least confusing to take by itself the view that on the whole commends itself most. i. If the Ten Words were old they are likely to have been short; and on examination all the longer ones betray marks of expansion by editors of later schools, P being recalled by the reference to the Divine Sabbath after creation (Exodus 20:11), but D furnishing parallels to the others, see RV references. ii. It is likely that not eight only but all the Words were prohibitions. The sins forbidden will then be: 

I. the worship of other gods—"Thou shalt have none other gods before me" (cf. Exodus 20:23 a, Exodus 34:14, Hosea 13:4; Hosea 12:9); 

II. idolatry—"Thou shalt not make to thyself any graven image" (cf. Exodus 20:23 b, Exodus 34:17, Hosea 4:17; Hosea 8:4 b - Hosea 8:6; Hosea 13:2); 

III. perjury—Thou shalt not take the name of Yahweh in vain" (cf. Exodus 23:1 a, Hosea 4:2; Hosea 10:4); 

IV. Sabbath-breaking—"Thou shalt not do any business on the sabbath day" (cf. Exodus 23:12, Exodus 34:21, Hosea 2:11); 

V. disrespect—"Thou shalt not set light by thy father or thy mother" (cf. Exodus 21:15; Exodus 21:17); 

VI. murder (cf. Exodus 21:12, Hosea 4:2); 

VII. adultery (Exodus 22:6 f., Hosea 4:2); 

VIII. stealing (cf. Exodus 21:16, Exodus 22:1-4, Hosea 4:2);

IX. false witness (cf. Exodus 23:16, Amos 5:10-12); 

X. greed—"Thou shalt not covet thy neighbour's house" (cf. Amos 2:6; Amos 8:4-7). iii. It is clear from the references that E furnishes parallels for all the Words except the last, while all but the 5th (obviously a non-significant omission) can be matched from Hosea or Amos. As clearly, moreover, these prophets are not preaching moral novelties, but recalling old principles. iv. Only three commands can be plausibly described as unlikely to belong in substance to the Mosaic age. Coveting is the only purely inward sin condemned, and its place is justified by M'Neile as practically including oppression and bribery; but the use of the term "house" instead of tent implies the passage from the nomadic and pastoral to the settled and agricultural life. The Sabbath, too, was impracticable for nomads in charge mainly of live stock. Moreover, the history of religion in Israel seems to prove that there was no clear conscience against all images till a much later time (see pp. 83f.). The first steps in this direction may be seen in Exodus 20:23, Exodus 34:17. Hence Kautzsch (HDB, Extra Vol., p. 634b), following Eerdmans, accepts the remaining seven only as Mosaic. For a recent, competent defence of the Mosaic Origin of the Decalogue see Exp. for 1916 (Prof. M‘Fadyen). v. It must always be remembered that negatives imply a positive, and that those of the Decalogue rest upon a principle, the foundation both of religion and morality, that man's true life involves fellowship: Thou shalt live in fellowship both with thy God and with thy family, tribe, nation, and (eventually) fellow-men. Ancient religion as a universal social bond profoundly affected morality; but it might consecrate immorality or condone it by offering non-moral ways of pardon. It is the distinction of Hebrew religion that it neither ordered evil nor made light of it, but called the worshippers of a righteous God to be like Him. And even those who doubt whether moral duties had been gathered so early into a code must admit both that the sense of moral obligation must have been present, and that it must have been connected with fidelity to Yahweh from Mosaic times, or otherwise Israel would never have preserved itself as distinct as it did from the Canaanites, whose civilisation, as being more advanced, left a deep impress upon Hebrew life. vi. The numbering here adopted is that of Philo, Josephus, the Ancient Church, Calvin, the later Greek Church, and Anglo-Saxon Christians, and is undoubtedly the best. But the Roman Catholic Church (with Augustine and Luther) followed the MT in uniting the 1st and 2nd Words and dividing the 10th. The Jews take the preface as the 1st Word, and combine our 1st and 2nd as the 2nd. vii. Also the order has varied in regard to the three Words after the 5th. In MT, LXX (AFM, etc.), Mark 10:19 RV, Matthew 5:21; Matthew 5:27; Matthew 19:18, it is 6-7-8; in LXX (B) and the Nash papyrus (c. 2nd century A.D.) it is 7-8-6; and in Luke 18:20, R. Exodus 13:9, James 2:11, Mark 10:19 AV, Philo, and some Fathers it is 7-6-8. viii. Finally, it remains to comment briefly on the words as they now stand. When first they became part of the Horeb story of E, they must have followed Exodus 19:19, which relates God's answering Moses by a voice, and which may have originally gone with Exodus 20:18, the alarm of the people. Exodus 20:1 a, "God spake all these words," has behind it not only the editor who wrote it, but the later Hebrew and Christian centuries which have endorsed it. However spoken, these words have found their way to man's heart as the voice of God. The preface lb is a vital part of the whole; the peculiar loyalty demanded in the OT can be paid only to a Divine Lawgiver, who is first of all Redeemer. Hosea 12:9; Hosea 13:4 are vouchers that Exodus 20:1 b is earlier than D, though probably expanded (cf. Exodus 13:3*). The 1st Word (3) was probably not at first taken as denying the existence of other gods, but as forbidding Israel to affront Yahweh by recognising them in worship "in front of" Him. Later, it was seen that, if the practice was forbidden, the misbelief was condemned. The age-long struggle against "other gods" may be traced in the concordance. The 2nd Word (4) forbids even the making of a graven image: no doubt the purpose of worship was implied. Images were of carved wood, of wood cased with metal, of stone or solid metal. The pesel or "graven image," as the commonest. included all. Images of Yahweh were not only tolerated among His worshippers, but "widely used . . . till the times of the prophets" (Driver, CB). In its present form the 2nd Word reflects a definite stage of later religious progress. The editor (Exodus 20:4 b) in general terms excludes images of beasts, birds, and heavenly bodies, and fishes, all represented as objects of worship in lands surrounding Israel. See also Idolatry (Semitic) in ERE. Observe that the flat earth is regarded as floating on "the waters under the earth" (cf. Genesis 16:8*; Genesis 49:25). Yahweh is "a jealous God" (Exodus 20:5; cf. Exodus 34:14); the Divine Husband is keenly sensitive to the sacredness of the bond that links Him with His Bride Israel (Hosea 1-3, etc.), flaming forth against her when disloyal or on her behalf when unjustly oppressed. But evil has less lasting effects than good, for, whereas disloyalty only injures posterity "to the third and fourth generation," thousands "belonging to" loyal lovers of Yahweh, as descending from or influenced by them, shall share in His mercy. Observe that love to God is part of what we may call the gospel of D (Deuteronomy 6:5, etc.), which seems to be itself dependent upon the revelation of Divine love in Hosea. The 3rd Word forbids misuse of the sacred Name, either by perjury, blasphemy, or irreverence, or in connexion with magic or divination (Exodus 20:7). Names in antiquity were thought to carry with them the power of the person named (Genesis 32:29*). The modern application is that the names of God actually impart spiritual power to those who pronounce them with due sense of the wealth and the weight of meaning in them, but the careless or formal use of them throws them out of gear for this high function. The 4th Word is the only one which refers to a positive religious institution, the Sabbath (pp. 101f.). With profound religious insight it is seen that unless some time is regularly offered to God, no time is likely to be consciously spent in His service. So at sunset on the sixth day the "Cease work" sounds out ("sabbath," a word perhaps of Bab. origin, means this) for "the Lord's day" (Exodus 20:8, cf. Isaiah 58:13). Israel is to "remember" (Deuteronomy 5:12 less forcibly "observe") to mark each week with its seal of sacred rest and joyous observance. It is "business," i.e. week-day work for gain, that is forbidden. The humanitarian side, exempting dependants, children, slaves, cattle, and naturalised aliens from toil (Exodus 20:10), is further emphasised in Deuteronomy 5:5. For the priestly supplement (Exodus 20:11), see Genesis 23*, where it will be observed that the editor of Gen. considers that Exodus 20:11 is not dependent on Genesis 2:3 (see Introd. to Genesis 1:1 to Genesis 2:4 a). On this he accepts the argument of Budde, Die biblische Urgeschichte, pp. 493-495. For the weekly rest-day there is a Bab. parallel, but the social and religious character of the Hebrew Sabbath is its own. The priestly laws elaborate ana refine the 4th Word. The 5th Word (Exodus 20:12) impresses a duty widely recognised by ancient sages (e.g. Plato and Confucius), respect for parents (cf. Sirach 3:1-6, Mark 7:10-13). The "promise" (Ephesians 6:2) offers length of days to Israel and not to the Israelites: "the foundations of national greatness are in the home" (King George V.). Respect for parents may be taken as the last duty of piety, they being in God's place, or as the first duty of morals; and so may close the first table (as originally), or begin the new (as in the Catechism). The 6th Word (Exodus 20:13) secures the sanctity of human life, the word used referring to violent and unauthorised killing. The absence of any penalty is specially noticeable here, and favours the view that the whole is a summary of prophetic teaching, not a judicial code. For Christ's teaching, see Matthew 5:21-26. The 7th Word (Exodus 20:14) affirms the sanctity of the marriage tie, and the 8th (Exodus 20:15) the sacredness of private property; while the 9th (Exodus 20:16) lays down the law of libel, untruthfulness being a besetting sin among the Hebrews from Jacob onwards. The 10th is understood by Paul (Romans 7:7) as forbidding the unseen spring of wrong action, unlawful desire; but M'Neile observes that it becomes in Mark 10:19, "Defraud not." [Those who take it as dealing with the inward desire are often inclined to regard it as exhibiting a much more advanced stage of ethical reflection than the other commandments. Eerdmans has elaborately defended the other alternative noted above, that it is directed not simply against a desire, but against a desire associated with an act. He refers to Exodus 34:24 in support.—A. S. P.] The clauses after "house" were probably added. See also Deuteronomy 5:21
Verses 18-21
Exodus 20:18-21 E. Alarm of the People.—This resumes Exodus 19:17 or Exodus 19:19), and describes how the frightened people (read in Exodus 20:18 b "and the people were afraid and trembled") asked that Moses and not God should speak to them. Then "Moses drew near unto the thick darkness where God was" (Exodus 20:21). This idea, afterwards much developed by the mystics, is reflected in the windowless Holy of Holies in the Temple (cf. 1 Kings 6:16-20; 1 Kings 8:13, and RV references).

Verses 22-26
Exodus 20:22-26 E. Laws of Worship.—This begins the "Book of the Covenant," a small collection of religious and moral laws. The reference to God as talking with the people from heaven (Exodus 20:22 b) was probably added after the insertion of the Decalogue. In Exodus 20:23 the pl. "ye" shows that this was not part of the Horeb "book," in which "thou" is used. The RV seems to be right (against LXX) in making Exodus 20:23 a a doublet of Exodus 20:3. Perhaps it ran, "Ye shall not serve (make) along with me other (silver) gods." In any case, it is over-costly images only that are forbidden. The rules for the rude altar of earth or stone (Exodus 20:24-26) reflect primitive usage (cf. 1 Samuel 14:32-35*), imply the right of laymen to sacrifice (cf. 2 Samuel 6:13; 2 Samuel 6:17), and refer only to the two oldest and commonest kinds of sacrifice (cf. Exodus 24:5, and pp. 98f., 197f.). Moreover, such an altar may be set up wherever Yahweh may cause His Name to be remembered (24 mg.), i.e. by a vision, a victory, or other gracious act (p. 130). Stones were to be unhewn (Exodus 20:25), from old custom (cf. Exodus 4:25*. Joshua 8:31*) or from the survival of a prejudice against risking driving away the deity by altering the shape of the natural rock. Steps were (Exodus 20:26) not allowed, in the interests of decency (cf. a different provision in Exodus 28:42).
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verse 1
Exodus 21:1 E. The Judgments.—This is best taken as the heading of a fresh collection, "The Judgments" (p. 184), consisting of case-law, mainly about property, and containing some striking parallels with the Code of Hammurabî (see p. 51, HDB, vol. 5, pp. 584-612, and Johns' Babylonian and Assyrian Laws, Contracts, and Letters, pp. 44-68). The Bab. code was much longer, containing 248 laws, and is represented as given by the seated sun-god Shamash to the king standing before him. The Code deals only with civil and criminal laws, not with morals and religion, and the chief parallels are with the Judgments (see Driver, CB, 420ff.). The Judgments do not borrow from the Code, but they are often too like it to be independent (e.g. in the case of the vicious ox, Exodus 21:28 f.). Either both rest on ancient Semitic custom, or the Hebrew law is based on a survival in Canaan of Bab. civilisation from the time of the Tell el-Amarna letters. Parallels are found in Exodus 21:2; Exodus 21:11; Exodus 21:15-16; Exodus 21:18 f., Exodus 21:22, Exodus 21:23-25, Exodus 21:26; Exodus 21:28, Exodus 21:29-32, Exodus 22:1-4 (two cases), Exodus 22:5; Exodus 22:7; Exodus 22:9-10 f., Exodus 22:12; Exodus 22:14 f., Exodus 22:26.

Verses 2-11
Exodus 21:2-11 E. The Laws of Slavery.—In the 19th cent. slaves were bought and sold as chattels in Liverpool. Here we see one of the stages towards the abolition of slavery, i.e. regulation, then the only practicable course. Hebrews might become slaves through sale by parents, or forced sale for theft or insolvency, or through poverty (p. 110). Later stages of law are reflected in Deuteronomy 15:12-18* and Leviticus 25:39-55*. A male slave by six years' service earned the right to rest from servitude in the seventh year, his wife accompanying him only if he were already married (Exodus 21:3 f.), but if he could say, in the terms of a customary oath, "I love my master, my wife, and my children; I will not go out free" (Exodus 21:5), then he could become a slave for life. The ratifying ceremony was the boring of the ear, the symbol of obedience, to the "door" or "doorpost" (Exodus 21:6), obviously that of the home in which he was to serve. That being so, the bringing of him "unto God" will not mean to the sanctuary but to the home-altar, the threshold (Exodus 12:22*), or (so Kautzsch, HDB, vol. 5, p. 642) to the teraphim (p. 101) or household image of Yahweh (cf. 1 Samuel 19:13; 1 Samuel 19:16). A female slave had no such right (Exodus 21:7); but if she did not suit the man who had "designed her for himself" (i.e. as his concubine), her relatives might redeem her, or she might be sold to another Israelite (Exodus 21:8); and if he bought her for his son, she should have a daughter's rights (Exodus 21:9). If she were supplanted by another concubine he must maintain her allowance of flesh food and of clothing and her conjugal rights, or free her (Exodus 21:10 f.). Driver also discusses a slightly different view (CB, p. 214).

Verses 12-17
Exodus 21:12-17 E. Capital Offences.—This group, varying in form from the main body of the Judgments, is here regarded as a part of the smaller Book of the Covenant (p. 184). The punishment of murder was death (Exodus 21:12), inflicted in Israel, as elsewhere, according to the widespread custom of blood-revenge, by the next-of-kin as "avenger of blood" (2 Samuel 14:11). For accidental homicide, not distinguished in Homer from murder, a place of asylum, a sanctuary of special rank, was provided (Exodus 21:13, cf. Numbers 35:9-34* P, Deuteronomy 19:1-13*, Joshua 20*). But a murderer could be dragged from the horns of the altar (Exodus 21:14, cf. 1 Kings 1:50; 1 Kings 2:28). Smiting or cursing a parent was also (Exodus 21:15; Exodus 21:17) punishable with death, Bab. and Gr. law being less severe; and so was kidnapping, as in Bab., Gr., and Roman law.

Verses 18-27
Exodus 21:18-27 E. Injuries.—If one man injures another in a quarrel (Exodus 21:18), he must, on the recovery of the other, compensate him for the loss of time and pay his doctor's bill (Exodus 21:19). He who beat a slave to death must pay a penalty (Exodus 21:20), no doubt fixed at the judge's discretion; but only if death was immediate (Exodus 21:21). If two men quarrelling injured the wife of one of them intervening and brought on a miscarriage without permanent injury, her husband could levy a fine (Exodus 21:22, read "shall pay it for the untimely birth," changing one letter). Further injury was to be punished (Exodus 21:23-25) acording to the lex talionis, like for like, as in the old Bab. and Roman law, and among many races still. A slave whose eye or tooth was knocked out could claim freedom (Exodus 21:26 f.).

Verses 28-36
Exodus 21:28-36 E. Damages by or to Cattle.—An ox goring anyone to death must be stoned, and might not be eaten, as tainted with blood-guilt (Exodus 21:28). In ancient Greece and elsewhere, and even in mediæval Europe, animals were tried in court. But the owner of an ox known to be vicious, and yet left at large, must die, or pay a fine to the relatives (Exodus 21:29 f.), the same rule holding good of a minor of either sex (Exodus 21:31). A slave's death required a fine of 30 shekels (worth £4, 2 Samuel 6 d. now, and much more then) and the ox's death. These two (Exodus 21:30; Exodus 21:32) are the only cases in the OT of the "wergild" or death-price so common in antiquity. Further, if a well or grain-pit were left uncovered, and an animal fell in and died, the offender had to pay the value, but might have the carcase for its skin and (possibly at that time) for its flesh (Exodus 21:33 f.). And if one ox killed another, the owners were to divide the price of the pair; but if it was a vicious ox let loose, the owner must pay in full, but have the carcase. Doughty testifies that this is now "the custom of the desert," though Thomson writes as if it were still a much-needed reform.
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-6
Exodus 22:1-6 E. Theft and Damage.—Fourfold restitution was due (Exodus 22:1), as in Roman law and Bedawin custom, for theft of a sheep (though fivefold for the doubly useful ox), reduced to twofold (Exodus 22:4) if returned alive (i.e. the stolen animal and another). A similar principle is found in Bab., Gr., Roman, and Indian law Probably Exodus 22:3 b links Exodus 22:4 directly to Exodus 22:1, providing that a pauper thief shall be sold to provide restitution money. Then, Budde suggests, Exodus 22:2-3 a will be a wrongly placed supplement, giving immunity if a robber be killed in the act, unless it be in daylight. The next case is clearer if, with slight changes of letters, we read, "if a man cause a field . . . to be burnt, and let the burning spread, and it burn in another man's field," etc. In that case, if his bonfire kindled a thorn hedge and burnt up good crops—an easy matter in the heat of summer—he must replace with the best of his own crops (Exodus 22:5); but an accidental fire called for bare compensation only (Exodus 22:6).

Verses 7-17
Exodus 22:7-17 E. Breach of Trust.—A man going on a journey would make his neighbour his banker. If the money or valuables were stolen, the thief, if found, was to pay double (Exodus 22:7); otherwise the surety must purge himself of the crime by oath at the local sanctuary (Exodus 22:8). A similar procedure, including some ordeal or divining process, was to be used when lost property was found under suspicious circumstances (Exodus 22:9). Where any mischance happened to an animal left in a man's charge, he might free himself from blame by taking "the oath of Yahweh" (Exodus 22:10 f.), just as among the Arabs still, according to Burckhardt and Doughty. If he let it be stolen, he must make restitution; but if it was torn by wild beasts (cf. Genesis 31:39), he had only to produce the carcase to escape blame, as in Bab. and Indian law. If harm befell a borrowed animal, the hirer must make it good, unless its owner was in charge of it (Exodus 22:14 f.). Seduction was regarded as damage to the father of the girl, and compensation required equal to the usual marriage gift (not "dowry"), as in Genesis 34:12, with marriage unless the father refuse. Probably the Judgments end here.

Verses 18-31
Exodus 22:18-31 E. Various Ordinances.—From this point up to Exodus 23:9 we have to do with miscellaneous laws, differing in the main both in form and substance from the Judgments, and therefore here regarded as belonging to the Book of the Covenant. But they may have come independently of either code. The death penalty for a sorceress (Exodus 22:18) sounds unduly severe, and this law may be taken as a classical instance of the progressive nature of revelation. Conditions change, and conscience gains light: hence Hebrew laws must not, it is at last perceived, bind Christian men, unless ratified afresh by the conscience. For lack of this perception witches were executed up to Exodus 17:16. But it is proper to note the tremendous power of magic in the ancient world and among heathen races to-day (cf. the eight types in Deuteronomy 18:10 f.), and its deadly nature as a negation of true religion. Magic proudly claims, by non-moral means, to master the powers of the unseen world: religion humbly seeks, through prayer, sacrifice, and service, to win effective fellowship with an unseen person (p. 174). And the modern application is, Thou shalt not suffer the magical idea or temper to live in the worship or institutions of religion. Unnatural forms of vice were rife in Canaan, and were made capital offences (Exodus 22:19, cf. H and D). Sacrifice to another god, as involving treason to the nation and its Divine Lord, was (Exodus 22:20) to be visited with the "ban" (i.e. devotion to Yahweh, the jealous God, by destruction, see pp. 99, 114). Consideration for the stranger or resident alien, to whom custom gave no legal status, as well as for the widow and orphan (Exodus 22:21-24), is a marked feature in the Hebrew laws: the clauses with plural "ye" are added notes. Legislators and prophets were perpetually alert to protect the weak against corrupt judges and the power of the purse generally. Here is one of the "notes" of a living religion. So, too, in times when commercial loans were unknown, and the only loans were of the nature of charity, it was natural that interest ("usury" in its old sense) should be prohibited (Exodus 22:25, see p. 112, Deuteronomy 23:19 f., Leviticus 25:36 f.*). But usury, in its present meaning of excessive interest, is still condemned by the spirit of this law. Loans on pledge were allowed, but a pledged mantle must be returned for use at night (Exodus 22:26 f., cf. Deuteronomy 24:6; Deuteronomy 24:10-13; Deuteronomy 23:19 f.). Special bedclothes are still strange to the poor of Palestine. In Exodus 22:28-31 we have a group more closely connected with religion. Irreverence (cf. Leviticus 24:15 H) and disrespect to rulers are condemned (Exodus 22:28). Firstfruits, firstborn, and firstlings were all due to God (Exodus 22:29 ff., see pp. 99, 102). Firstfruits are concisely specified (Exodus 22:29) as the full share (i.e. from the threshing-floor) and the tear-like trickling (i.e. from the winepress). It is not said here (Exodus 22:29 b) how the offering of firstborn boys was to be made (cf. Exodus 13:12 f.* J), but the obvious analogy of the firstlings (Exodus 22:30, "give me," as Exodus 22:29 b) suggests that the form at least of the law goes back to the time when children were actually sacrificed (cf. Genesis 22*). In all three cases we have the survival of a primitive belief that life is sacred, and that the first, fresh products of fertilising power are specially fit for sacramental and sacrificial use (Numbers 3:11-13*). It is a symbolical recognition of the need to consecrate the beginnings of enterprise, if real blessing is to follow. Observe that the sacrifice "on the eighth day" could only be at some near local shrine, not, as in D, at the central sanctuary; and that E says nothing of unclean animals like the ass, unless LXX rightly adds "and thine ass" (see Exodus 13:13 a J). This group closes with a law against eating any flesh that is torn of beasts in the field (Exodus 22:31), no doubt because the blood could not be properly drained from it (Genesis 9:4*). The reason given, that they were to be holy men" (Exodus 22:13 a), illustrates the process by which the word "holy" (i.e. devoted to or associated with God's life and being) was first practised upon the outward (what is ritually holy) and then applied to the moral and spiritual realm.
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-9
Exodus 23:1-9 R. Justice.—Form and substance also separate this group from the Judgments and ally it with the Words of Yahweh in the Covenant Book. Circulating groundless reports (Exodus 23:1 a), conspiring with "him that is in the wrong" (cf. Exodus 2:13) to be a malicious witness (Exodus 23:1 b), siding with the strongest in action or witness-bearing (Exodus 23:2), and partiality in judgment (Exodus 23:3) are condemned. Read in Exodus 23:3, for "poor," "great": partiality for the poor needed no prohibition. The injunctions about a straying or fallen beast of an enemy (Exodus 23:4 f., render Exodus 23:5 as mg.) breathe a generous spirit: they are here out of place, and were perhaps a marginal illustration to Exodus 23:9. Justice must be administered fairly and strictly, and bribes must be rejected, and not Buffered to "pervert the cause of the righteous" (Exodus 23:8). In Exodus 23:7 b it is better to read with LXX "and thou shalt not acquit the guilty." The alien, like the poor, is to have justice (Exodus 23:9 a, Exodus 23:9 b being a gloss). We see the true democratic ideal of law and justice emerging in this paragraph, and also the obstacles before it: the man with money, or a large family (cf. Psalms 127:3-5), or many friends had a tremendous advantage; he has not lost it all yet.

Verses 10-19
Exodus 23:10-19 E. Calendar and Rules for Worship.—This passage may originally have followed Exodus 23-26 in the Covenant Book. It has been expanded, Exodus 23:13 being a conclusion (perhaps displaced from after Exodus 23:19), and Exodus 23:15 b, Exodus 23:17, and Exodus 23:19 copied by a harmonist from Exodus 34:18; Exodus 34:20; Exodus 34:23; Exodus 34:25 J. Every seventh year the land (i.e. probably each owner's, not the whole country at once) was to be fallow, not from a religious or agricultural motive (as Leviticus 25:1-7*, Leviticus 25:20-22*), but on charitable grounds (Exodus 23:10 f.). The origin of the custom probably lay in the ancient rights of the village community as distinct from those of its members (p. 102). The weekly Sabbath also is enjoined on social grounds, for the ease and refreshment of cattle, slaves, and foreign hirelings. Field work seems mainly in view. Next are named the three "times" (Exodus 23:14, lit. feet, i.e. "footprints in the sands of time") in the year when each Israelite was to keep a pilgrimage-feast (hag). See on these, pp. 102-104. The spring festival was mazzoth or unleavened cakes, when the barley harvest began in late April or early May, the idea possibly being to ensure the fertility of the seed for the next harvest, and the absence of leaven being due to the stress of work (but cf. Exodus 12:34; Exodus 12:39 J). The completion of wheat harvest in June was to be marked by the "harvest festival" proper (in E and D, "feast of weeks"), when the worshipper presented "the firstfruits of (his) work" on the land (Exodus 23:16 a), the year being crowned by "the feast of ingathering" in autumn, when threshing was over and the juice pressed out from grapes and olives (Exodus 23:16 b). This was the grand occasion in the year for festivities, lasting seven days, spent by custom in booths (AV "tabernacles"), whence came a common title for it. Leavened bread must not accompany a sacrifice, being regarded as unsuitable because unknown in primitive times when the only bread was like the "dampers" of the Australian bush, or because more liable to corruption (Exodus 23:18 a); and the fat, the portion best esteemed, must be consumed while fresh in sweet smoke as an offering. A kid might not be seethed in its mother's milk, but it is not clear for what reason. [The prohibition was hardly inspired by the sentimental desire to keep the feelings delicate and refined; it was aimed presumably at some religious or magical practice. Goat's milk was used as an agricultural charm to produce fertility. But this does not explain this special injunction. Robertson Smith connects it with the taboo on blood as food, and thinks milk may be regarded as a substitute for blood. This hardly explains why the kid is specially selected for mention, nor yet the mother. He supposes, with several scholars, that "mother's milk" simply means goat's milk. This is very dubious; and if we interpret the term strictly of relationship we get a clearer light as to the meaning. Goat's milk possessing a magical quality, we might infer that a sucking kid would possess the same quality, and this would be intensified if the two were united, especially when the relation was already so close as between the kid and its own dam. We have to do, then, with a charm to which a peculiar magical efficacy was attributed. Probably it was originally a pastoral charm designed to secure the fertility of the flocks. It was natural that it should survive as an agricultural charm when the nomad tribes settled down to till the soil.—A. S. P.]

Verses 20-33
Exodus 23:20-33 E. Closing Discourse (Exodus 23:23-25 a, Exodus 23:27, and Exodus 23:31 b - Exodus 23:33 Rd).—This passage is highly complex. The verses just noted bear marks of the school of D they condemn "pillare," which E approves (Exodus 24:4 and elsewhere); their warning tone is inconsistent with the dominant tone of promise; and they reflect the view of the Conquest as a clean sweep, which Rd expresses throughout Jos. E's Covenant Book has its epilogue (cf. Leviticus 26 and Deuteronomy 28) presenting God as the Guide and Guardian of His faithful people. While J regards the pillar of cloud (Exodus 13:21) and the Ark (Numbers 10:23), if not Hobab (Numbers 10:31), as the instrument of the Divine guidance, E here promises the companionship of "an angel," who is, however, equivalent to God, whose "name is in Him" (Exodus 23:21, cf. Genesis 24:7, etc.). The conception of God as manifested under the guise of an angel may be viewed as a preparation for the revelation of the Incarnate Son and the Indwelling Spirit. Abundance, health, fertility, long life, and national stability should follow loyalty to His leading (Exodus 23:25 d - Exodus 23:26). A plague of hornets should help in the conquest (Exodus 23:28), which should, however (Exodus 23:29 f.), be gradual (cf. Judges 1:19, etc.), till it reached the Euphrates (Exodus 23:31), as once happened under David and Solomon. In Exodus 23:31 b - Exodus 23:33 Rd, Israel, not God, is to drive out the Canaanites. Perhaps originally in E this epilogue followed the ratification of the covenant (Exodus 24:3-8) and the construction of the Tent of Meeting (Exodus 33:7-11).
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-18
Exodus 24. Vision and Covenant. Exodus 24:1 f. J, Exodus 24:3-8 E, Exodus 24:9-11 J, Exodus 24:12-15 a E, Exodus 24:15 b - Exodus 24:18 a P, Exodus 24:18 b E.—Taking the J elements first, it must be noted that they must have followed the giving of the code now transposed to Exodus 34:17-26 (see Exodus 34:3*). The inclusion of Aaron, Nadab, and Abihu along with the 70 elders recalls Exodus 19:22; Exodus 19:24*, but the stratum of tradition from which this piece is drawn seems highly primitive. The meaning appears to be that the people remained at the base of the mountain, the priest and elders went half way up, and only Moses reached the top. But, perhaps later, all these last (Exodus 24:9-11) "went up," "and they saw the God of Israel," the description of the surroundings (Exodus 24:10) bearing out the conjecture that the old tradition was that heaven itself was at the top of this mountain (cf. Ezekiel 1:26; Ezekiel 28:14). It was ordinarily death to see God (Exodus 33:20*), but on this occasion He "put not forth his hand" for destruction "upon the nobles" (lit. "corner-stones" of men), and "they beheld God" with the seer's eye, and shared in the heavenly banquet, the covenant feast (Exodus 24:11). Undying symbols here lie at hand of the glorious vision of God which is given to the pure in heart in the face of Jesus Christ, while He gives to His members (living stones in the Temple of His Body) His very flesh to eat. Returning to E's story, the request of Exodus 20:19, that Moses would be God's spokesman, is here made good, and the people promise loyal obedience (Exodus 24:3, "and all the judgments," being a gloss ignored in Exodus 24:3 b, cf. iii. p. 184). The mention of writing the Words in "the Book of the Covenant" is perhaps a mark of a stage of tradition later than the earliest, in which only the living voice could convey the knowledge of God's will. Mohammed would not have the Koran written. The rest of the description is thoroughly primitive: altar (cf. Exodus 20:24), standing-stones, or pillars for dignity and witness (cf. Joshua 24:27), burnt-offerings and peace-offerings, and the distribution of the "blood of the covenant" (Mark 14:24) between God (represented by the altar), and the people (Exodus 24:4-8). [The significance is to be explained in the light of the custom of blood-brotherhood. When two men wished to make a blood-covenant each would drink a little of the other's blood, perhaps in water, or lick an incision made in the other's skin, as is done by the blood-lickers. In that way each incorporated something of the other's life. Later this was refined into the rite of dipping the hand into a bowl containing the blood of an animal. The sprinkling of blood from the same vessel on both parties similarly creates a covenant bond. The blood is sprinkled on the altar, because in it Yahweh's presence is supposed to be manifested.—A. S. P.] There may also have been a covenant feast on the victims, displaced because of Exodus 24:11, or the blood-ritual may have stood by itself. As in Judges 17:5, the young men were as a matter of course entrusted with the laborious work of slaying, preparing, and offering the sacrifice (Exodus 24:5). But it was Moses who "threw the blood against the altar" (Exodus 24:6). The covenant idea had, and has, dangers, as if God would be tied to His people, and be bound to protect them, if the ritual was duly maintained. It found its crowning OT expression in the "new covenant" of Jeremiah 31:31-34. In the next piece from E (Exodus 24:12-15 a) there is some confusion. The words "and the law (or teaching) and the commandment to teach them" seem to refer to the Judgments. Perhaps the confusion is connected with the insertion of the Decalogue. The "tables of stone" are perhaps more likely to have been an idea suggested by inscribed tablets in Canaan than to have actually belonged to the journey thither. Like the "book" (Exodus 24:7) they may reflect a later stage of tradition than the earliest. It is not clear how this passage is related to what goes before, and Exodus 24:13 b seems to anticipate Exodus 24:15 a. Perhaps "elders" in Exodus 24:14 should be "people," altered to fit the 70 in Exodus 24:1. Moses's temporary commission to Aaron (here rather elder than priest) and Hur confirms the view that Exodus 24:18, describing a permanent judiciary, is later than the Horeb scenes. The 40 days upon the sacred mount would, it has been pointed out, better fit a time of exalted communing and enlightenment than a mere visit to receive the tablets. In Exodus 24:15 b - Exodus 24:18 a we have P's parallel to the appearance of God in 19. The cloud is, as elsewhere, the sign in P of the Divine presence.
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-9
Exodus 25-31. P The Tent of Meeting or Dwelling of Yahweh.—To pass from the action and movement, and the jostling of old and new, in Exodus 25:19-24 into the group of chapters 25-31 is like passing from the crosscurrents and broken waters of an open, storm-tossed bay into the calm and order of an enclosed harbour. It is explained by the theory, now generally accepted, that—strange as it seems to our ideas—we have here no ancient, much less contemporary, account of the planning of the Tabernacle in minutest detail, but the leisurely elaboration, by that school of scribes of which Ezra was the type and leader, of their view of what must have been in the mind of Moses, on the general assumption that the Temple at Jerusalem before its destruction, Ezekiel's sketch (Ezekiel 40-48), and Zerubbabel's reconstructed building could be taken as imperfect copies of the ideal once realised in the golden age of Moses. That, therefore, which to these scribes seemed to point most clearly to what they believed best for the Temple worship of their own times, they set down without hesitation as what actually was long ago.

The grounds for this view can only be barely indicated here. The practical conditions, quietly assumed, as to leisure, materials, labour, and skill, are all contradicted by the artless narratives of JE, and are incredible in themselves; e.g. the weight of metals required was eight and a half tons, and its value at present rates about £200,000. There was, indeed, a sacred Tent of Meeting, but it was utterly different in all respects from the splendid portable temple of P (see pp. 123f., Exodus 33:7-11*). And the existence of this last is virtually excluded by those passages of Judges and Samuel where it must have been referred to. Further, the account, for all its minuteness, is quite incomplete as a specification of work to be done (cf. M‘Neue, p. lxxx). The religious value, however, remains the same, while an insoluble historical difficulty is removed. Indeed, just because it is late, this account presents profounder religious ideas. These will be noted in their place. Only here and there is the inner meaning of the whole or the parts specified, but each main element will have had its symbolic idea, and will often also bear a typical application to that system which replaced shadow by substance (see Hebrews 8-10*, and commentaries by Westcott and Nairne). The best working out of the details as a whole is in A. R. S. Kennedy's article on the Tabernacle (HDB). M‘Neile is also clear and full on all aspects. See further on Exodus 35-40.

Exodus 25:1-9 P (6 R). Appeal for Materials.—Man's liberality must provide God's Dwelling, the materials of which must come by way of "contribution" (Exodus 25:1-3 a, not "offering," but "what is ‘taken off' from some larger mass," Driver). The metals needed (Exodus 25:3 b) were gold, silver, and bronze (i.e. copper hardened by tin. the precursor of iron, not brass, i.e. copper and zinc) The spun and woven materials required costly dyes, violet and purple-red from Mediterranean shell-fish, and scarlet from an insect reared on the Syrian holmoak; and they included fine linen (not cotton, as mg. or silk) and goat's-hair (Exodus 25:4). Skins of rams and porpoises were needed for outer coverings of the tent (Exodus 26:14), and acacia wood for the framework (Exodus 25:5), as well as oil and spices (Exodus 25:6), and gems (Exodus 25:7). All were needed to make for Yahweh "a sanctuary" where He may "dwell in their midst" (Exodus 25:8).

The Godward-tending spirit of man, climbing upwards, has clung to the belief in some Real Presence of God in the world, and has found in sacred places points of attachment for this faith. In Exodus 20:24 f. we have an early stage of this belief. But the rude altars of earth or unhewn stone, set on ground fragrant with some gracious memory of a very present God, lost their simplicity. Countless "high places" were scenes of the degradation of worship into riotous pleasure-seeking, through the rivalry of local priesthoods. The reform under Josiah centralised worship at Jerusalem, and cleared the ground for the unchallenged and unique sanctity assumed in these chapters to belong to the One Dwelling of Yahweh in the midst of His people.

The general truth that God is the author of all wisdom and skill is here expressed in the statement that Moses was to make both the sanctuary and its "furniture" (i.e. fittings and utensils) according to a model shown him in the mount (Exodus 25:9). Driver recalls how "Gudea, king of Lagash (c. 3000 B.C.), was shown in a dream, by the goddess Nina, the complete model of a temple which he was to erect in her honour: gold, precious stones, cedar, and other materials for the purpose were collected by him from the most distant countries." Any "thing of beauty" must be first seen upon the mount of vision before the artist can give it external form.—The AV confused the two Hebrew names ‘ôhel and mishkan by the indiscriminate use of "tabernacle." It is best to render the former always "tent" with RV (see Exodus 27:21*), and the latter "dwelling" with RV mg., thus preserving the idea of Exodus 25:8 throughout the many repetitions of the title.

Verses 10-22
Exodus 25:10-22 P. The Ark (cf. Exodus 37:1-9).—Three stages of tradition may be distinguished with regard to the Ark (pp. 105f., 123f.):—(a) In JE, and in the earlier historical books, it is the visible seat of Yahweh's presence, guiding and protecting His people. Various explanations are offered. Other ancient peoples carried images in similar chests; the ark may have held some such symbol; Kennett (ERE, vol. i. 791-793) suggests the brazen serpent. Or it may have contained a stone from the sacred mount to serve as a throne for Yahweh as He went forth with His people to find a new home amongst men (cf. Naaman's "mules' burden of earth"). But it is not thought likely that it originally held the tablets, which would be publicly exhibited not hidden from sight. Dibelius and Gressmann expound the attractive view that the Ark, with its cover and cherubim, was the throne of the invisible Yahweh, the rider upon the storm-cloud, and the occupant of the sacred height of Sinai. They support this by referring to the box-seats which on the monuments serve as thrones, and claim with justice that all early references to the Ark are made more intelligible on this view, which also permits the belief that the official public worship of Israel was imageless from Mosaic times. (b) In D (see Deuteronomy 10:1-5*) the Ark, perhaps in order to rescue it from superstitious veneration, such as gave occasion to the disparaging words of Jeremiah 3:16, was regarded as the receptacle of the tablets, and was called "the ark of the covenant," since, for D, the covenant at Horeb was on the basis of the Decalogue. So it became rather a memorial of the once-for-all-concluded alliance between Yahweh and Israel, than the instrument of the Divine presence. (c) In P we find it here set in the forefront of Israel's sacred things, as that for the sake of which the whole sanctuary was made. It is minutely described as about 3 feet 9 inches long, 2 feet 3 inches wide, and 2 feet 3 inches high, heavily gilded inside and out, with a rim or moulding of solid gold (Exodus 25:11), and with gold rings and gilded poles (Exodus 25:12-15). It is to hold "the testimony," i.e. the Decalogue, which Yahweh would give to Moses, no allusion being made to the awful sights and sounds publicly manifested according to Exodus 25:19 f. (Exodus 16:21 b). Upon it vv. (Exodus 25:17-21 a) was to rest a slab of gold, "the mercy-seat" (Tyndale's word, and still the best, as the Hebrew verb never means "to cover" in the literal sense). For its use and meaning see Leviticus 16:2; Leviticus 16:14 f., and Deissmann in EBi. Two golden cherubs, i.e. winged figures (cf. the bearers of Yahweh's throne in Ezekiel 1:5 ff.), were fixed to the mercy-seat at its ends, and overshadowed it, facing one another (Exodus 25:18-20). Contrast the great gilded cherubs that guarded the Ark on either side in Solomon's Temple (1 Kings 6:23-28). Here (Exodus 25:21), "above the mercy-seat" and "between the two cherubim," was to be the scene of Yahweh's gracious approach as the invisible King and Lawgiver, the meeting-point between earth and heaven, the place of those solemn meetings between God and man's representative, from which the commonest name for the sanctuary, "the tent of meeting," was derived. "The blood-stained mercy-seat" has thus become the pledge of that loving search of the Father for spiritual worshippers which is described in John 4:21-24, while the hedging of it round with courts and chambers of graduated sanctity symbolised the progressive stages of "holy fear" by which alone man can draw nearer and nearer to God.

Verses 23-30
Exodus 25:23-30 P. The Table of Shewbread (cf. Exodus 37:10-16).—It was an ancient custom to spread tables with food and drink as oblations to the gods, who were supposed to need food and drink (Leviticus 24:5-9*). And the custom persisted long after men's ideas had changed, coming to be an acknowledgment of God's gift of daily bread. It may well typify the sympathetic share that "the Creator and Preserver of all mankind" takes in the creaturely needs and interests of His children. The table was of gilded wood, 3 × 1½ × 2¼ feet, with a gold rim or bead (Exodus 25:23 f.), strengthened by a 3-inch beaded frame round the legs (Exodus 25:25), and with rings and poles for carrying (Exodus 25:26-28). There were to be broad gold dishes for the flat cakes, and cups for the frankincense (Leviticus 24:7); flagons and chalices also were needed for the libations of wine which completed the provision (Exodus 25:29). The term "shewbread," through Tyndale and Luther from Jerome, fits better the wording of 1 Chronicles 9:32 ("bread set out," i.e. exhibited or arranged) than Exodus 25:30 here, where render as mg. "Presence-bread."

Verses 31-40
Exodus 25:31-40 P. The Golden Candlestick (or Lampstand, cf. Exodus 37:17 and Exodus 25:24).—This was of massive gold, weighing 96 lbs., with its vessels (Exodus 25:40), having a base, a central stem, and six branches, all ornamented with bosses shaped like almond flowers, each "cup" or entire blossom being made up of the outer "knop" or calyx and the inner "flower" or corolla, three bosses on each branch and four on the central stem, as well as "knops" at the three points where the pairs of branches met the stem (Exodus 25:31-36). The seven lamps were probably shaped like sauce-boats, the wick protruding at the narrow end, and were to be "fixed on" (not "lighted") so as "to give light over against it," i.e. in front of it, with the wicks pointing north (Exodus 25:37). "Tongs" or tweezers for drawing up the wicks, and "snuff-dishes" were ordered also (Exodus 25:38). This design corresponds to that used in the post-exilic Temple (1 Maccabees 1:21) as shown on the Arch of Titus (contrast the ten in Solomon's Temple, 1 Kings 7:49).

26 Chapter 26 

Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-37
Exodus 26. P. The Dwelling.—This chapter deals with the tent, or tabernacle proper, describing in succession the four thicknesses of different materials which were to make its covering (Exodus 26:1-14. cf. Exodus 36:8-19); the framework that should support them (Exodus 26:15-30; cf. Exodus 36:20-34); the inner partition or veil (Exodus 26:31-33; cf. Exodus 36:35 f.) and the contents of the interior (Exodus 26:34 f; cf. Exodus 40:20; cf. Exodus 40:22; cf. Exodus 40:24); and lastly, the entrance screen (Exodus 26:36 f; cf. Exodus 36:37 f.). The interior was to consist of ten "curtains," or breadths of the finest linen, embroidered in blue, purple, and scarlet threads, with figures of cherubs, "the work of the designer" (Exodus 26:1). The ten breadths were to be made into two large curtains, each made up of a "coupling" or "set" of breadths, these two to be attached to one another by fifty gold clasps, working in loops of blue tape (Exodus 26:2-6). The single curtain thus resulting hung down to the ground at the back, but left the front to be closed by the screen. Over this was to be placed a slightly larger tent of eleven breadths of goats'-hair cloth, such as the Bedawin use still; two great curtains of five and six coupled breadths being joined by bronze clasps for use (Exodus 26:7-11). Removing from Exodus 26:12 the words "the half curtain that remaineth," as a hasty gloss, the idea is clear: the sixth curtain was to be doubled over in front, to make a kind of valance over the screen, thus ensuring complete darkness, and leaving just enough to reach the ground at the back, as well as the sides (Exodus 26:12 f.). Over this again two leather coverings were to be placed, such as the Romans used over their tents in winter, i.e. one of ram-skins dyed red, probably with madder, and the other of porpoise or dugong skins.

Next comes the account of the supporting framework. The exact sense of the word rendered "boards" being uncertain, A. R. S. Kennedy's view has been widely accepted that these were open frames, letting the colours and embroidery of the inner linen tent show through, and not solid boards or rather beams. His view is best given by quoting his rendering of Exodus 26:15-17 : "And thou shalt make the frames for the Dwelling of acacia wood, standing up

Exodus 26:10 cubits the length of a frame, and 1½ cubits the breadth of a frame,—namely, two uprights for each frame, joined one to another by cross-rails." The frames were to stand in sockets of silver (Exodus 26:18-22), two extra frames being provided to strengthen the corners at the back (Exodus 26:23 f.). To keep the frames in place bars ran through rings on both sides and the end—one long middle bar, with two shorter bars above and two below, in each case (Exodus 26:26-28). The rings were to be of gold, and the wood gilded (Exodus 26:29).

The oblong chamber thus formed was to be divided by an embroidered veil of partition into the inner shrine or "most holy place," 10 cubits square, and a "holy place" occupying two such squares, the veil being hung by golden hooks upon four pillars of gilded acacia wood in silver sockets or bases, and exactly under the clasps joining the two great curtains (Exodus 26:31-33).

The mercy-seat was to be set upon the Ark within the inner shrine, and outside the veil the table on the north and the candlestick on the south (Exodus 26:34 f.). The screen which closed the entrance was of the same material, but less elaborately embroidered, and was hung with gold hooks upon five pillars fixed in bronze sockets.
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-21
Exodus 27. P. Altar and Outer Court (cf. Exodus 38:1-7, Exodus 38:9-20).—In strongest contrast to Exodus 20:24, with its sanction of many altars, rudely made of earth or rough stone blocks, we find instructions for "the altar" to be made of wood plated with bronze, 7½ feet square and 4½ feet high, with horn-like projections at the corners, according to a widespread custom of uncertain meaning (Exodus 27:1 f.).

Its vessels were to be of bronze (Exodus 27:3); and "the (usual) ledge" for the priests to stand on, half way up the altar, was to be supported by a bronze grating with rings at the corners for the bearing poles (Exodus 27:4-8). The authors of the description do not seem to have thought it out practically, for if the fire were on the ground the hollow wood sides would burn, and nothing is said about filling it with earth. It is probably an attempt to copy in portable form Solomon's huge bronze altar of Phœnician design and craftsmanship (2 Chronicles 4:1, cf. 1 Kings 7:13-16). But if their idea was not expressed realistically, it was yet clear enough: without sacrifice no acceptable approach to the one God of the one altar.

But the altar must stand on ground marked as holy: so an outer court must enclose both Dwelling and altar (Exodus 27:7-19). It was not very large, the breadth 25 yards (little more than a cricket pitch) and the length 50 yards, and the hangings that enclosed it were to be of plain linen, 7 feet high, enough to keep anyone from looking over, and hung by silver hooks from wooden pillars, set in bronze sockets, and adorned with silver bands or "fillets." A coloured and embroidered screen, 30 feet long, closed the entrance (Exodus 27:16). The tools and tent-pins were to be of bronze (Exodus 27:19). The little piece at the end (Exodus 27:20 f.) about the oil for the ever-burning light has been added here as a note from Leviticus 24:2 f.* by a late editor.
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III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-43
Exodus 28. P (Exodus 28:26-28; Exodus 28:41 later). Priestly Vestments.—After the sanctuary and its fittings have been ordered, the vestments for the priesthood come up for mention. For the strange story of the development of the priest-hood in Israel, see pp. 106f. Here we find, no doubt, a simple assumption that Aaron and his sons wore the same vestments as were worn by the Zadokite High Priest and his assistants in the Temple of Zerub- babel. Sirach 45:9-22; Sirach 50:1-21 are a complete proof that the splendour of the Temple ritual and its religious value were fully appreciated by the Hebrew sages, cultivated men of the world who cared deeply for religion as well as for morality. Of Aaron's four sons, Nadab and Abihu are named in Exodus 24:1; Exodus 24:9 J, and Eleazar in Deuteronomy 10:5 and Joshua 24:33 (both probably E).

Churches that have come to possess a distinctive dress for ministry could desire no happier phrase to describe them than "holy garments . . . for glory and for beauty:" (Exodus 28:2). And the need of the uplift of Divine inspiration, as distinct from mere business capacity, for the ecclesiastical craftsman is as fitly noted in 3. After a list of the vestments (Exodus 28:4), their materials are specified (Exodus 28:5), as Exodus 25:3 f.* The first garment described is the ephod (see p. 101, cf. Exodus 39:2-7). The pouch (not as AV, "breastplate": it was a bag 7 inches square) was to sparkle with gems in four rows (Exodus 28:17-20, cf. Revelation 21:19 f.), the stones being, according to the most probable identifications: (i.) cornelian or red jasper, chrysolite, rock-crystal; (ii.) red garnet, lapis lazuli, sardonyx (a stratified stone, red, whitish, and brown); (iii.) cairngorm, agate, amethyst; (iv.) yellow jasper, onyx (or beryl or malachite), green jasper. These were to be set in gold, and engraved with the names of the tribes (Exodus 28:21). The fastenings of the pouch are described minutely (Exodus 28:22-28), and it is explained that, as the names were upon the shoulder as marking Aaron's representative office, so they are to be on his heart to mark his personal remembrance of the tribes (Exodus 28:29). It is the "pouch of judgment," because the Urim and Thummim (words of uncertain origin and meaning, pp. 100f.), i.e. the sacred lots (1 Samuel 14:41*), were "put into the pouch" (Exodus 28:30). With Exodus 28:15-28; cf. Exodus 39:8-21. So the high priest represented man to God by the engraved stones, and God to man by the sacred lots. A long blue or violet robe is next specified (Exodus 28:31-35; cf. Exodus 39:22-26) to be worn under the ephod, and made without sleeves or fastenings, but slipped over the head; adorned at the bottom with embroidered pomegranates (like a red orange) and golden bells. The meaning of either can only be guessed at. A gold plate, engraved with the words Holy to the Lord, was to be tied to the front of the turban with a violet ribbon, as marking the fitness of the high priest to atone for any unholiness of the people (Exodus 28:36-38; cf. Exodus 39:30 f.). Besides, Aaron was to have a tunic, a tight-fitting sleeved garment like an alb or cassock, a linen turban, and a long embroidered sash (Exodus 28:39), while his sons were to have tunics, sashes, and caps (Exodus 28:40). The reference to the consecration of the priests is premature in Exodus 28:41. The note about the linen drawers for the priests (Exodus 28:42 f.) should obviously follow Exodus 28:40. At a great Phrygian sanctuary the ordinary priests were in white with caps, and the high priest alone wore purple and had a golden tiara.

Observe that "the holy place" in Exodus 28:43 is used in a wide sense to cover the court.
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-46
Exodus 29. P (Exodus 29:21; Exodus 29:38-42 later). Consecration of the Priesthood (cf. Leviticus 8).—The ritual of consecration is described at length. For the various sacrifices, see the appropriate sections of Leviticus 1-7*, which belong to an older stratum of P, and are presupposed throughout. 

(i.) The materials for the sacrificial ceremonial include a bullock and two rams, bread of unleavened cakes, perforated cakes (perforations are still made in the Passover cakes), and large thin wafers, all unleavened, and to be brought in a basket (Exodus 29:1-3). 

(ii.) All the priests to be consecrated must be bathed (Exodus 29:4): the defiling distractions of the world must be cleansed away, 

(iii.) The investiture of the High Priest with the vestments of Exodus 29:28 follows: holy persons must have holy habits. Moses is to put upon Aaron the undertunic, the long robe, the ephod (whether skirt or waistcoat), and the pouch, fastening this to him with the band of the ephod, placing the turban on his head, and putting the holy diadem (a fresh word, meaning the blue band that held the golden plate in place) upon the turban (Exodus 29:5-7). 

(iv.) The anointing comes next, the oil (Exodus 30:22-33*) being poured upon the head, and none but Aaron receiving unction. Already in Zechariah 4:6 and its context oil is a symbol of the Spirit. 

(v.) The investiture of the ordinary priests with their tunics, sashes, and caps is now described (Exodus 29:8-9 a); but the words "Aaron and his sons" after "girdles" (i.e. sashes) should be omitted, with LXX, as a gloss. 

(vi.) Next, Moses is to "consecrate" or rather "install Aaron and his sons." The Heb. (Exodus 29:9 b) is "fill the hands" (cf. Exodus 32:29 J, Leviticus 8*, Numbers 3:3*, 1 Chronicles 29:5*), i.e. either with the first sacrifices (in which case this section becomes merged in the next), or with some sacred object or implement (cf. the delivery of chalice and paten in the Roman and of the Bible in the Anglican Ordinal), 

(vii.) The bullock is then (Exodus 29:10-14) to be offered as the sin-offering (since the priest must lead the way in penitence), Aaron and his son marking it as their sacrifice by laying their hands upon its head. For the details see Leviticus 4:4-12, except that the offerers are treated as laymen (cf. Leviticus 4:25) in that the blood is put on the altar of burnt-offering though the flesh is not eaten, there being no priests yet qualified to eat it; so flesh, skin, and offal are all burnt outside the camp. 

(viii.) One ram is then to be treated as a burnt-offering, the blood being, not "sprinkled upon," but "thrown against" the sides of the altar out of a basin (Exodus 29:15-18, cf. Leviticus 1*). The life of the priest is to be one of entire devotion. 

(ix.) The second ram is called in Exodus 29:22 "a ram of installation," and is to be offered as a peace-offering (Exodus 29:19-34, cf. Leviticus 3*), i.e. to become a sacrament of Divine fellowship and human joy through the partaking of the offerers (Exodus 29:32 f.). Ear, hand, and foot are to be touched with the sacrificial blood, that the priest may worthily hear God's commands, handle the sacred gifts, and tread the holy courts (Exodus 29:20). The direction in Exodus 29:21 to "sprinkle" blood and oil on all the priests and their garments, placed earlier in LXX, is a late gloss: observe (against M‘Neile) that it is "the anointing oil" (not common oil as in Leviticus 14:15-18 in the case of the leper) which is specified here, and which is reserved for the High Priest in the earlier strata of P. The ceremony of "waving" (Exodus 29:22-26) certain parts of the offerings was a characteristic part of priestly ceremonial, signifying that they were, as swung towards the altar, offered to God, and, as swung back, received again from Him as consecrated gifts for reverent consumption. Here the parts are burned (Exodus 29:25) because the priests are not yet fully installed. (The two regulations, about the "wave breast" and "heave" or "contribution-thigh" being priestly dues (Exodus 29:27), and about the handing on of the High Priest's robes to his successor (Exodus 29:29), occupy a parenthesis.) The flesh is next to be boiled and eaten by the priests, with the bread in the basket, at a sacrificial meal on the spot (Exodus 29:31 f.). Nowhere else is the peace-offering said to effect "atonement" (Exodus 29:33 a, i.e. reconciliation, at-onement, not expiation). No "stranger" (Exodus 29:33 b), i.e. layman (different words in Exodus 2:22, Exodus 12:48) might partake, 

(x.) The whole series of ceremonies is to be repeated on seven successive days (Exodus 29:35). 

(xi.) The same provision is made in regard to the offering of "a (not "the") bullock of sin-offering," in order to "purge from sin" (regarded as capable of clinging to a material object) "the altar" for seven days (Exodus 29:36 f.). Observe that the holiness of the altar is such (Exodus 29:37 b) as to infect any unqualified person or thing touching it, so that he or it should be mysteriously at the disposal of the Deity (cf. Ezekiel 46:20 b).

A disconnected paragraph (Exodus 29:38-42) about the daily burnt-offering has been introduced here from Numbers 28:3-8*. The last section (Exodus 29:43-46) serves as conclusion to Exodus 29:25-29. It falls into two parts. In the first Yahweh promises to meet "there" (i.e. at the altar, Exodus 29:37) with Israel—tent, altar, and priests being hallowed by His glorious presence. In the second, which recalls the style of H, and may have been the conclusion of an earlier and simpler account, He promises to "dwell among" them. So the directions for sanctuary and priesthood close with the profound promise of realised fellowship between God and His people. Still, in any community of worshippers, religious revival will depend on the effective realisation of this promise (cf. 2 Corinthians 6:14-18).
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-38
Exodus 30-31. Ps. Priestly Supplements.—These two chapters form an appendix to Exodus 25-29. The golden incense altar finds no place in Exodus 25 or Exodus 26:33-36 or Leviticus 16 (where the annual rite of Exodus 30:10 is ignored). Instead we hear of censers in Leviticus 16:12 and Numbers 16:6 f., while the great altar in the court is called "the altar," as if no other were recognised. Similarly Exodus 30:30, requiring the unction of Aaron's sons, betrays itself as later than the series of passages in which the High Priest alone receives it, being often indeed called "the anointed priest." Hence these features, mention of the incense altar, reference to anointing of priests, and distinctive naming of "the brazen altar" or "the altar of burnt-offering," are all marks of secondary elements, wherever they occur. From their contents or phraseology the other sections of Exodus 30 f. betray themselves as supplements.

Exodus 30:1-10 Ps. The Altar of Incense (cf. Exodus 37:25-28, Exodus 40:26).—This altar was to be of gilded acacia wood, 18 inches square and 3 feet high, with horns at the corners, and a gold rim round it, with gold rings for the bearing poles (Exodus 30:1-6), and it was to be placed in front of the veil in the holy place. Incense was to be burnt on it (Exodus 30:7 f.) every morning and every evening (Exodus 30:7 f.) "when Aaron fixeth on the lamps between the evenings" (Exodus 12:6*). No other sort of offering, and no unauthorised incense, was to be used (Exodus 30:9) on it. And an annual rite of atonement (see Driver's note) with the blood of the sin-offering, was prescribed (Exodus 30:10, see above).

Exodus 30:11-16 Ps. The Half-Shekel Ransom-Money.—There was a primitive dread of counting persons and things (cf. 2 Samuel 24). So whenever a census was made, a ransom of half a shekel (say Isaiah 4½d.) was to be required from every person, rich or poor, the standard being "the sacred shekel," perhaps the old Hebrew shekel, equal in weight to the Phœnician (Exodus 30:12-15). The money was to go to the upkeep of worship (Exodus 30:16). The annual Temple tribute (Matthew 17:24*) was based on this ordinance. Perhaps the levy of one-third of the smaller Persian shekel (say 8½d.) in Nehemiah 10:32 was the origin of it, the increased amount showing the growth of devotion to the Temple worship amongst the post-exilic community, after Nehemiah's time.

This passage implies the completed sanctuary, and the census (Numbers 1), and so is out of place here. The binding obligation upon all members of a religious community to contribute towards the cost of worship is still very imperfectly recognised among Christians.

Exodus 30:17-21 Ps. The Bronze Laver (cf. Exodus 38:8, Exodus 40:30).—This passage is an obvious supplement, for it should have come after the law of the altar (Exodus 27:1-8) in the order followed in Exodus 38:8, and, unlike the preceding laws, this has no note of design or size. It is, moreover, a fragment, as its opening should be "And thou shalt make." In Solomon's Temple there were ten large movable lavers, as well as a "molten sea" (1 Kings 7:38 f.). The single laver was to stand on a bronze base between the tent and the altar, so that the officiating priests might wash their hands and feet and so be clean and safe when entering into the sanctuary itself or serving at the altar. The parallel ancient ceremony of handwashing (Lavabo) at the Communion has symbolism as well as decency in its favour: "holy things demand holy persons."

Exodus 30:22-22 Ps. The Anointing Oil (cf. Exodus 37:29 a, Exodus 40:9-11).—This passage is another late supplement, giving minutely the costly composition of the "holy anointing oil" (Exodus 30:23-25) to be applied, not only to Aaron, but to his sons, and to the tent and its fittings (Exodus 30:26-30). The ceremony of unction is an old and widespread religious practice, to mark consecration, and endowment with Divine powers (cf. Isaiah 61:1). If, in later Israel, unction was extended from the high priest to other priests and to the sanctuary, in the English Church we find a converse process—unction, which used to be applied at baptism and confirmation and to the sick, being now restricted to the king. Prophets as well as kings seem in ancient Israel to have sometimes received anointing (1 Kings 19:15 f.). This law comes from a time when priests alone came into consideration; for not only may the oil not be put to common use even for priests, or even its composition imitated, but it must not be applied to any layman on pain of excommunication (Exodus 30:31-33).

Exodus 30:34-38 Ps. The Incense (cf. Exodus 37:29 b).—In early days it was the "sweet smoke" from the burning victims on the altar that was meant by the term Ketoreth. But Orientals are passionately fond of perfumes, and as civilisation became more elaborate it was natural that the ceremonial use of incense should be introduced into worship. In still later times it became a beautiful symbol of acceptable prayer (Ps. 14:12, cf. Revelation 5:8). Knobel, Driver states, had this recipe made up at Giessen, and found the product "strong, refreshing, and very agreeable."
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-18
These two chapters form an appendix to Exodus 25-29. The golden incense altar finds no place in Exodus 25 or Exodus 26:33-36 or Leviticus 16 (where the annual rite of Exodus 30:10 is ignored). Instead we hear of censers in Leviticus 16:12 and Numbers 16:6 f., while the great altar in the court is called "the altar," as if no other were recognised. Similarly Exodus 30:30, requiring the unction of Aaron's sons, betrays itself as later than the series of passages in which the High Priest alone receives it, being often indeed called "the anointed priest." Hence these features, mention of the incense altar, reference to anointing of priests, and distinctive naming of "the brazen altar" or "the altar of burnt-offering," are all marks of secondary elements, wherever they occur. From their contents or phraseology the other sections of Exodus 30 f. betray themselves as supplements.

Exodus 31:1-11 Ps. The Inspiration of the Craftsmen (cf. Exodus 35:30 to Exodus 36:3).—The inclusion of the incense altar and laver in their proper places in the list of things to be made (Exodus 31:7-11) shows that this section also is part of the appendix. It contains a clear recognition of the Divine calling of the artist, and of the principle that only the best of man's handiwork is good enough for the sanctuary (Exodus 31:3 f.). The chief of the craftsmen is Bezalel, and his colleague is Oholiab (Exodus 31:6). The name Bezalel is late in form, and he is in 1 Chronicles 2:19 f. noted as of Calebite descent, while Oholiab is a foreign name and he is a Danite. Following M‘Neile, we may conjecture that some old, obscure tradition connected the Danites with the Calebites and Judahites in the south, and finked them with the sanctuary (cf. Judges 18*). The phrase "finely wrought garments" in Exodus 31:10, perhaps meaning with plaiting like basket-work, is not in Exodus 28 P, but recurs in Exodus 35:19, Exodus 39:1, Exo. 41 Ps.

Exodus 31:12-17 Ps. (Exodus 31:12 b - Exodus 31:14 a H). The Sabbath.—One of the late editors, devoted to the institution of the Sabbath (pp. 101f.), and seeing deep into its religious value, has expanded an older law into what M‘Neile calls "the locus classicus" on Sabbath observance in the OT. The weekly rest-day is the sacrament of time, linking God and His people in mutual remembrance, and revealing the invisible God to an unbelieving world. Read in Exodus 31:13, as in the close parallel, Ezekiel 20:12, "that men may know that I am Yahweh, which sanctify you." The older law of H punished the profanation of the Sabbath with death (Exodus 31:14); the later demands a "sabbath of entire rest," breach bringing death upon the excommunicated offender (Exodus 31:14 b - Exodus 31:15, cf. Numbers 16:35). The disuse of sacrifice among the Jews had emphasised it as the mark of a "perpetual covenant." The strong phrase for the Divine rest after creation, "was refreshed" (lit. "took breath"), supports the view that the priestly writer is here dependent upon an earlier writing from simpler age.

Exodus 31:18 a P, Exodus 31:18 b E. The Tables of Stone.—This is now a link verse, leading up to Exodus 32-34, by relating the gift of "the two tables of the testimony" (cf. Exodus 25:12; Exodus 25:21 b P), "the tables of stone, written with the finger of God" (cf. Deuteronomy 9:10, based on E).
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-35
Exodus 32:1-6 E, Exodus 32:7-14 Rje, Exodus 32:15-24 E, Exodus 32:25-29 J, Exodus 32:30-34 Es, Exodus 32:35 E. The Golden Calf.

Exodus 32:32-34 stand between the instructions for the Tent and their fulfilment. Their religious value is high and clear. But their literary growth has been too complex to trace here (see Driver, CB 346ff.). It is possible (note "these," Exodus 32:4; Exodus 32:8) that they are a reflection of prophetic criticism on Jeroboam's two calves (1 Kings 12:28, 2 Kings 10:29, cf. Hosea 8:4-6 and RV references). In Exodus 32:1-6 the withdrawal of the inspired and inspiring leader leaves the people at the mercy of heathenish suggestion. They cry to Aaron for an image to represent Yahweh, and supply him with their gold earrings as covering for the wooden figure of a young bull which he makes. An altar is next made and a feast proclaimed; songs and dances follow. Though the priests of 1 Kings 12:31 were non-Levitical, from this passage it would appear that an Aaronic priesthood had at some time been concerned with image-worship, the idea of which came, not from Egypt, but probably from the Hittites or Sumerians, both agricultural peoples. In Exodus 32:7-14, interrupting the story, is a solemn expression of God's abhorrence of idolatry, and a moving description of Moses's effectual intercession. The dramatic account of Moses's discovery and destruction of the image (Exodus 32:15-20) follows best on Exodus 32:6. In Exodus 32:18 the noise heard by Joshua (Exodus 32:17) is recognised as song, not the cries of victors or vanquished. Perhaps the breaking of the tables (Exodus 32:19) reflects a consciousness that they had been lost. The writing on both sides (Exodus 32:15 b) may be an archaic feature, the words "of the testimony" being a gloss by Rp. The weak apologies of Aaron (Exodus 32:21-24) complete the picture of a leader who cannot lead. The patriotic zeal of the Levites (Exodus 32:25-29 J) probably refers to a different occasion or another view of Aaron's sin (cf. Deuteronomy 9:20) as rebellion, and Exodus 32:29 (see mg.) may have begun J's account of the origin of the priesthood (cf. Exodus 29:24*), cut short by R in view of Leviticus 8. A second and more moving account of Moses as intercessor follows in Exodus 32:30-34 : he offers, not to suffer eternal death, but, like Elijah (1 Kings 19:4), to die and be blotted out of the roll of living citizens. The closing verse is obscure and isolated.
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-23
Exodus 33:1-4 J, Exodus 33:5-11 E, Exodus 33:12-23 J. Yahweh's Presence.—The sections of 34 have been glossed and disarranged. In Exodus 33:1-4 J, Yahweh's refusal to "go up in the midst of" Israel leads the people to put off their ornaments. In Exodus 33:5 f. follows from E Yahweh's order to put off ornaments and its execution. This may have been connected with the construction of the sacred Tent which is assumed as known in Exodus 33:7-11, the details being dropped in view of Exodus 25-28. Anyhow, we have here the earlier representation of the simple tent outside the camp. as were the "high places" outside the towns. The visits to the tent were (Exodus 7:11) more for obtaining oracles than for offering sacrifice, and Joshua, not Aaron, had charge. The sequel is to be found in Numbers 11:16-17 a, Numbers 11:24 b - Numbers 11:30, Exodus 18, where sacrifice implies a sanctuary. The more natural order of verses in Exodus 33:12-23 would be: Exodus 33:17; Exodus 33:12-16; Exodus 33:19; Exodus 33:18; Exodus 33:20-23, leading up to the sequel Exodus 34:5-9. The whole then gives a remarkable account of the yearning for Yahweh's "presence" (lit. "face") amongst His people. Moses is granted a view of Yahweh's back as He passes by (Driver, "the afterglow which He leaves behind Him"). [Observe the difference of this and Exodus 24:11. Here it would seem that the sight of Yahweh's face must inevitably bring death, as if Yahweh Himself could not prevent the fatal consequence. In Exodus 24:11 the preservation of those who see Him is ascribed to His gracious self-restraint. He does not put His hand upon them, or "break forth upon" them as Exodus 19:22 puts it.—A. S. P.] It may be that originally the Ark was here expressly named as the symbol and means of the real but invisible presence.
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-35
Exodus 34:1-28 J. The Covenant Words.—After removing Exodus 34:5-9, the sublime account of the revelation of Yahweh's nature as "mercy and truth" in their unity, which follows on Exodus 33:23, the remainder is the sequel of J's account of the descent upon Sinai in Exodus 19, and the clauses (Exodus 34:1; Exodus 34:3) referring to "the first (tables)" are glosses of the editor who displaced this section (cf. p. 183). And it may be that originally, as in Deuteronomy 10:1-3, the construction of the Ark was included here. The announcement of the covenant in Exodus 34:10 leads up to its conclusion in Exodus 34:27 f., and the ratifying covenant- feast in J is described in Exodus 24:1 f., Exodus 24:9 f.* The Words have been, as in the case of the Decalogue and E's Covenant Book, freely glossed, Exodus 34:10 b - Exodus 34:13, Exodus 34:15 f., Exodus 34:18 b, Exodus 34:24, at least being additions. The several laws are parallel to others already given in E: i.e. Exodus 34:14 a || Exodus 20:3; Exodus 20:23 a; Exodus 34:17 || Exodus 20:4; Exodus 20:23 b; Exodus 34:18 || Exodus 23:15; Exodus 34:19-20 a || Exodus 22:30; Exodus 34:20 b || Exodus 22:29 b; Exodus 34:20 c || Exodus 23:15; Exodus 34:21 || Exodus 23:12; Exodus 34:22 ab || Exodus 23:16 ab; Exodus 34:23 || Exodus 23:17; Exodus 34:25 ab || Exodus 23:18 ab; Exodus 34:26 ab || Exodus 23:19 ab. It is probable that the original "Ten Words" (Exodus 34:28) have been increased by additions from E. The peculiarity of this code is that it is exclusively concerned with religion. As, however, morality rests on religion, and religion is weakened by disunion, the importance for morals of wise and generally accepted regulations for religious practice is obvious.
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-29
Exodus 35-40. Ps. The Construction and Erection of the Sacred Tent.—This division of the book is generally recognised as coming from the latest stratum in the Hexateuch. This conclusion can be denied (as recently by A. H. Finn in JThS ) only by those who ignore the number, variety, and independence of the converging lines of proof which point to it. The clearest and most specific ground for it is that the later elements in the appendix (Exodus 30 f.) to Exodus 25-29 are here redistributed and put in their proper places. Further, the radical differences of order, and astonishing omissions—as, in places, of the incense altar and the laver (both among the supplements in Exodus 30)—in LXX require the assumption that the Gr. translators had the material before them in an earlier and less well-arranged draft of the Heb. text. It does not follow that all differences are due to this cause, and the suggestion that the translators were not the same for Exodus 25-31 and Exodus 35-40 is shown by Finn to be ill-supported, as the present writer had independently pointed out in 1914. But the general conclusion (arrived at by Popper in 1862) that the Alexandrian Jews c. 250 B.C. had not yet received the Heb. text in its final form as we have it, sheds a flood of light on the flexibility and capacity for growth and adaptation which the Pentateuchal laws of worship preserved even at that late date. The virtual stereotyping of the text was probably subsequent to the fall of Jerusalem, A.D. 70.

The repetition of detail is minute and the verbal correspondence is close, but the copying is not slavish or unintelligent; e.g. clauses that relate to erection and use are disregarded till the right point is reached in Exodus 40. Besides the two full-length descriptions, the plan (Exodus 25-31) and its execution (Exodus 35-39), there are no less than five summaries, Exodus 31:7-10, Exodus 35:11-19, Exodus 39:33-41, Exodus 40:2-15, Exodus 40:18-33. The differences of order and contents between these, and between the Heb. and LXX, confirm the conclusions as to the gradual elaboration of these chapters. From the point of view of the student of religion this last division adds little to what went before (but see Exodus 35:20-29 below).

Exodus 35:1-3 Ps. The Sabbath.—This summarises Exodus 31:12-17, but the kindling of fire is not elsewhere expressly forbidden in OT.

Exodus 35:4-19 Ps. Summary of materials needed and things to be made. This follows generally the order of Exodus 35-39, nut veil and screen are put in order of erection, not together as Exodus 36:35 ff.

Exodus 35:20-29 Ps. The Willing Contributors.—The picture presented, of generous and general giving for the sanctuary, in its spirit happily expresses the joyous readiness of Yahweh's worshippers in the earliest times to bring their best gifts in His honour, while the costly gifts reflect an age when wealthy individuals had become numerous. The contribution of fabrics by the women, still the spinners of the East, is noted in Exodus 35:25 f.

Verses 30-35
Exodus 35:30 to Exodus 36:7 Ps. The Craftsmen and their Supplies.—The first paragraph (to Exodus 36:1) describes the call of Bezalel and Oholiab (cf. Exodus 31:2 ff.). The second (Exodus 36:2-7) relates, with a glowing idealisation of the conditions of that golden age, how the craftsmen had to restrain the givers from bringing too much.

Exodus 36:8-38 Ps. The Tent.—This section comes first instead of following the account of its contents as in Exodus 36:26. The fourfold curtains are described first (Exodus 35:8-19; cf. Exodus 26:1-14); then the framework (Exodus 35:20-34; cf. Exodus 26:15-29); and lastly the veil and screen (Exodus 35:35-35, cf. Exodus 26:31 f., Exodus 26:36 f.). The only new feature is the gradation in gilding by which the veil pillars were all gilt and the screen pillars had gilded capitals (Exodus 36:38), while the pillars at the entrance of the court had silvered tops (Exodus 38:19).
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-38
Exodus 35:30 to Exodus 36:7 Ps. The Craftsmen and their Supplies.—The first paragraph (to Exodus 36:1) describes the call of Bezalel and Oholiab (cf. Exodus 31:2 ff.). The second (Exodus 36:2-7) relates, with a glowing idealisation of the conditions of that golden age, how the craftsmen had to restrain the givers from bringing too much.

Exodus 36:8-38 Ps. The Tent.—This section comes first instead of following the account of its contents as in Exodus 36:26. The fourfold curtains are described first (Exodus 35:8-19; cf. Exodus 26:1-14); then the framework (Exodus 35:20-34; cf. Exodus 26:15-29); and lastly the veil and screen (Exodus 35:35-35, cf. Exodus 26:31 f., Exodus 26:36 f.). The only new feature is the gradation in gilding by which the veil pillars were all gilt and the screen pillars had gilded capitals (Exodus 36:38), while the pillars at the entrance of the court had silvered tops (Exodus 38:19).
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-29
Exodus 37. Ps. Furniture of the Tent.—The several items are named in due order: the Ark (Exodus 37:1-9; cf. Exodus 25:10-20), the Table (Exodus 37:10-16; cf. Exodus 25:23-29), the Lampstand (Exodus 37:17-24; cf. Exodus 25:31-39), the Altar of Incense (Exodus 37:25-28; cf. Exodus 30:1-5 Ps., but not in LXX), the holy Anointing Oil and the Incense (Exodus 37:29, cf. Exodus 30:22-25; Exodus 30:34 f.), the last two being quite differently placed in the various summaries and in LXX here.
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-31
Exodus 38. Ps. Altar, Laver, and Court.—The great "altar of burnt-offering" is now so distinguished in Exodus 38:1-7 (in Exodus 27:1-8* it is "the altar"). The laver is briefly mentioned (Exodus 38:8 a, cf. Exodus 30:18-21), the reference to the "mirrors of the host of women" (Exodus 38:8 b) being regarded as a gloss because presupposing the erection of the Tent. In Exodus 38:9-20 the Outer Court is described (cf. Exodus 27:9-19), the latter part containing variations. In Exodus 38:15 the words "on this hand . . . court," not in Exodus 27:15, are an obvious gloss, misplaced here. In Exodus 38:21-31 we have a late supplement specifying the metals used. The census of Numbers 1 and the appointment of Levites in Numbers 3 are presupposed, and the poll-tax for maintenance is taken as a contribution of silver for manufacture into utensils. Driver renders Exodus 38:21, "These are the reckoning of (the metals employed for) the Dwelling, even the Dwelling of the testimony, which were reckoned . . . Moses; (being) the work of the Levites, under the hand of Ithamar." Then in Exodus 38:22 f. the leading craftsmen, Bezalel and Oholiab, are reintroduced. The silver reckoned in Exodus 38:25-28 is solely the product of the tax, worth £16,262 at present rates; and the silver given according to Exodus 35:5; Exodus 35:24 is ignored. Three specimens of the "beka" (Exodus 38:26) have been found in Palestine, their weight averaging under 100 grains, indicating that they were Phœnician half-shekels of 112 grains when new.
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-43
Exodus 39. Ps. Vestments and Summary.

Exodus 39:1 a and Exodus 39:1 b are doublets, and Exodus 39:1 a perhaps once began a full account of the woven fabrics, now given in another place. The explanation in Exodus 39:3 as to the way in which they worked in the gold is new here. There is abridgment in some verses, and after a sentence concluding the full account of the constructive process a fresh summary follows, the workers being generalised (Exodus 39:32; Exodus 39:42) as "the children of Israel." The chapter closes with the inspection of the work by Moses and his benediction upon the workers, a feature reproduced in the Order for the Consecration of Churches as commonly used.
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Introduction
III. Israel at Sinai (XIX.-XL.).

The division Num 19-40 presents difficulties due to its very importance, see introduction to Ex. (last paragraph). But Num 25-31, 35-40 readily fall apart from the rest, as containing P's account of the Tabernacle (see on Exodus 25:1), the introduction to which is found in Exodus 19:1-2 a and Exodus 24:15 b - Exodus 24:18 a, Exodus 34:29-35 being a link section. All critics confess that in the remainder many details must remain doubtful. The Oxf. Hex. is for the most part followed here. It does not differ very widely from Baentsch, who has made a special study of this part. Gressmann's drastic reconstruction is highly suggestive in particulars, but as a whole is over-bold. The noteworthy fact is that both J and E preserve important traditions. In each there is an older stratum preserving these elements of the national memory of the religious and political confederation of the tribes: an awful appearance of God upon Sinai-Horeb (Exodus 19 JE, Exodus 20:18-21 E), and the giving of a sacred code, the (Ten) Covenant Words, inscribed upon stone tablets (Exodus 31:18 b E, Exodus 34:28 J) and sealed by a solemn sacrificial feast (Exodus 24:5 E, Exodus 24:11 J). Now these passages concur in presenting a favourable view of Israel at this period: he is the son gratefully responding to the compassionate love of his Father (cf. Exodus 4:22*), or the lowly bride returning the affection of her Husband. And this agrees with the view of the period taken by all the pre-exilic prophets who refer to it (see Hosea 2:15; Hosea 11:1; Hosea 11:3 f., Hosea 12:9; Hosea 12:13, Amos 2:9-11; Amos 3:1 f., Jeremiah 2:1-3; Jeremiah 2:34). Even Ezekiel's severe view rather points to the ancestral heathenism of the tribes (Egyptian, Exodus 23:3, but Canaanite or Amorite-Hittite, Exodus 16:3) than to any apostasy just at this epoch. Only Hosea 9:11, if it refers to the incident Numbers 25:1-5 JE, implies such a lapse. On these grounds it is probable that Numbers 32 JE (the Golden Calf and its destruction E, and the vengeance of the Levites J), together with not a little expansion elsewhere, belongs to a later stage in the moulding of the tradition. The order of incidents is hard to follow, because the editor who united J and E, in his care to preserve as much as possible of both, took the story of the tablets in J as a re-giving and rewriting of them with a renewal of the broken covenant. Much of Numbers 33 containing the colloquies with the Divine Leader belongs to this stage. All this, of course, involves a considerable disturbance of the Bible order and representation in Ex., which, but for one section, is substantially followed by D. But the essence of the great religious facts is irrefragably secure: Israel did, by whatever stages short or long, emerge from a condition little removed from contemporary heathenism, and learned to worship one gracious and holy God (p. 84). Differences concern only the manner and form of events, and their times. Later historians have so accustomed us to having at least the main events fitted neatly into their centuries B.C. or A.D. that we find it hard to think that serious writers could be centuries out in their reckoning. But just as prophets saw future events near and distant in a foreshortened perspective, so it may be that the Bible historians—called "the former prophets" (pp. 38, 244) by the Jews—saw their instances of the nation's glory and shame as more closely crowded together than they actually were. The main thing is that they actually saw them, and that, too, in the mirror of eternity." Throughout the whole we see the material, as it were, in a plastic state. As older conceptions were outgrown new touches could modify the details, though, fortunately for our chances of recognising the earlier levels of inspiration, traces of the old were not always obliterated. Sometimes we must suppose that these modifications had already been made during the period of oral tradition.

Verses 1-38
XL. Ps. The Erection of the Tent.—After a further summary of instructions mostly given before (Exodus 40:1-15), and involving the very latest developments (cf. the anointing of the assistant priests in Exodus 40:15), the actual erection is described in Exodus 40:16-33, Moses himself inaugurating the ceremonial of worship (Exodus 40:23; Exodus 40:25; Exodus 40:27; Exodus 40:29). Both in this section and in Exodus 39:1-31 a studied parallel with the Divine work of creation in Genesis 1 is produced by the refrain, seven times repeated, "as Yahweh commanded Moses." The present book fitly closes (Exodus 40:34-38; cf. Exodus 13:21 f.*) with the description of the descent of the Divine glory, its unearthly light visible by night and day within the cloud, which yet shrouded its insufferable brilliance from mortal eyes. By this symbolic representation the sublime conception of the perpetual presence of the invisible God was reconciled with His unapproachable majesty. Observe that Leviticus 8 f., describing the preparation of the priesthood, must originally have immediately followed. Possibly the account of the descent of the glory in Leviticus 9:23 has been anticipated in Exodus 40:34-38, which belongs to a later stratum of P.

(See also Supplement)

