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among the "heavenly beings" (8%R) in the "sanctuary” (). The hynnm, therefore,
portrays three interrelated environments: vss. 1-10: sea; vs. 11: heaven; vss. 12-18:
earth/land. Thus, as noted by Propp, the song "begins in the Sea's depths” and "ends on a
mountaintop sanctum, from which YHWH reigns for ever."!

In view of the foregoing discussion, it may be suggested that the song is formed by
two major sections, divided by vs. 11 at the center, as the "pivot point” for the entire song.
A simplified structure of the hymn may be thus outlined:* Retrospective experience of
Israel—salvation at the Red Sea (15:1-10); pivot point: YHWH surrounded by heavenly
beings in the [heavenly] sanctuary (15:11); prospective experience of Isracl—guidance
through the wilderness to the promised land/sanctuary (15:12-18).

After this overview of the structure of the song, a closer examination of the
structure of 15:11 is in order. This verse is organfzed in a staircase parallelism,’ a literary
device quite common in Ugaritic* and Hebrew poetry.® Exod 15:6-7a and 15:11 follow the

three-line variety. In this type of poetic structure, as noted above, the second line

"Propp, 571.

*For a detailed study of the metric structure of this song, cf. Cross, Canaanite Myth and
Hebrew Epic, 112-44; Fokkelman, Major Poems of the Hebrew Bible, 1:24-53; Freedman,
"Strophe and Meter in Exodus 15," 163-203.

*For a discussion of staircase parallelism, cf. Wilfred G. E. Watson, Classical Hebrew
Poetry: A Guide to Its Techniques, JSOTSup 26 (Sheffield: JSOT Press, 1984), 150-56.

*A classical example is the following excerpt from KTU 1:2 1V 8-9:

ht ibk b'im Now your foe, Baal,
ht ibk tmhbs Now your foe you must smite;
ht tsmt srik Now you must destroy your adversary!

Wyatt, Religious Texts from Ugarit, 65.

°Cf, e.g., Judg 5; Pss 29; 77:17; 89:52; 92:10; Isa 26:15.
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completes the first, and the third stands in parallel with the first two,’ as demonstrated by

Exod 15:6-7a*

123 I T R Your right hand, O YHWH, is majestic in power,
W 7Y TET P Your right hand, O YHWH, shatters the enemy.
TP ONn PIIR2 20 And in the greatness of your excellence

You overthrow those who rise up against you.

It is instructive to note how the first two lines relate to the third one. The first line
stresses Y HWH's majestic power, the second line his act of shattering the enemy, and the
third one synthesizes the first two by declaring his "greatness," and saying that he
overthrows the enemies. As can be perceived, the third line parallels the first two by
presenting a synthesis of them. Having observed this, let us turn to 15:11 where, in like
manner, a closer inspection supports the argument that the third line presents a synthesis of

the first two lines.

T ooRa ohoTn Who is like you among the heavenly beings, O YHWH?
TIP2 I ORI M Who is like you, majestic in the sanctuary
R5D mgh Avnn k7 Awesome in praises, working wonders?

The first line portrays YHWH among the heavenly beings, the second depicts him in
the sanctuary, the third by referring to ﬁé?mj {("praises") alludes to the first line where

YHWH is "among the heavenly beings," probably receiving praises from them;® and i

'Russell, 119; Edward L. Greenstein, "T'wo Variations of Grammatical Parallelism in
Canaanite Poetry and Their Psycholinguistic Background,” JANES 6 (1974): 87-105; Edward L.
Greenstein, "One More Step on the Staircase,” UF (1977): 77-86.

‘Russell, 120.

3Cf. Pss 86:8; 89:6 [5]; 150;1; Isa 6:1-4.
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58 ("working wonders") points back to the phrase T7p3 717X ("majestic in the
sanctuary™), a probable allusion to YHWH's activities in the heavenly sanctuary.
Following this discussion about the overall structure of the hymn and the specific
structure of 15:11, one should examine the structure of the second major division of the
text. Therein are found several occurrences of words related to the sanctuary motif.
Therefore, an identification of the major structural elements in this section may be useful in
the process of ascertaining the contribution of these words to the investigation of the
heavenly sanctuary motif.
A study by Howell,' further refined by Russell,” has proposed that Exod 15:12-17
displays the following chiastic structure:
A 12-13a, ¢ Guidance to the Sanctuary (TU"p Mm% Tw2 %M. . 77002 )
B 13b YHWH's people (n5%3 7 2Y)
C 14ab General reference to the peoples (2°1Y)
D 14cd Inhabitants of Philistia (Mg%5 "2¢")West of Jordan
E 15ab Chiefs of Edom (8118 *BYPR) East of Jordan
E' 15¢d Princes of Moab (a8 *2"R) East of Jordan
D' 15ef All the inhabitants of Canaan (1930 "2 53) West of
Jordan
C' 16abcd General reference to the peoples
B' 16ef YHWH's People (F2¥ and M3p T0Y)
A' Guidance to the Sanctuary (all of vs. 17)
Worthy of note is that the sanctuary motif frames the entire section, since both A

and A' are related to the concept of guidance to the sanctuary. This observation, along with

'Howell, 38. Howell notes that the kernel of her structure C:D:D"C’ (i.e., D:E:E":D' in the
rearrangement by Russell; pp. 55-56) was proposed by Norman K. Gottwald, The Tribes of
Yahweh: A Sociology of the Religion of Liberated Israel, 1250-1050 B.C.E. (Maryknoll, NY:
Orbis, 1979), 512.

Russell, 55-56.
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the perception that vs. 11 is the pivot point of the hymn, will be relevant for the ensuing

discussion.

Semantic and Other Exegetical Considerations
The song contains several words and expressions evocative of the heavenly
sanctuary/temple motif. These terms are now investigated in order to ascertain their

contribution to the theme under study.

Syntax and Meaning of n‘;xs;

The expression c‘?tf;; is formed by combining 85X with the preposition 2, which
may be translated as "among the gods," since the noun X is a general Semitic word for
"God/god."" In view of the context, the translation "heavenly beings” is suggested, since
"gods" might imply a polytheistic idea contrary to the theological outlook of the Hebrew
Bible.? The imagery evoked by the text seems to be that of YHWH surrounded by heavenly
beings "in the sanctuary," as will be argued below. But regarding %R a few observations
are in order. Among four other occurrences of 3% in the Hebrew Bible,’ the most relevant
for this study is Ps 89:7-8 [6-7] because it displays the same syntactic structure (i.e.,

preposition 2 + noun phrase) and seems to evoke the same imagery as the Exodus text.

‘HALOT, s.v. "5R."

2Some Jewish scholars opted to render it as "angels.” Thus Ibn Ezra, Ramban
(mentioned by Hyatt, 165); Benno Jacob, The Second Book of the Bible: Exodus (Hoboken, NJ:
Ktav, 1992), 430. The JPS Tanakh (1985) seems to imply a similar understanding by translating
B°5% as "celestials.”

Pss 89:7-8 [6-7]; 29:1; Job 41:17; Dan 11:36.
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?’ijﬂ”‘? T PIEa R D For who in the skies is comparable to YHWH? Who
pYoR 323 MG T among the sons of the mighty is like YHWH,

D“Wﬁf?"ﬂ@; 7w 5y A God greatly feared in the council of the holy ones,

2a0ho by jn And awesome above all those who are around him?

It should be noted in the text above that the syntagm "among the mighty” (*J2
D“&?&;@) parallels the expression "in the council of the holy ones” (2°0P1103). This makes
clear that Ps 89:7-8 [6-7] portrays heavenly council imagery. That being the case, it is
reasonable to argue that Exod 15:11 expresses the same concept.

Although it is outside the scope of this study to present a detailed analysis of the
heavenly council motif, two observations are in order. First, as Gregory A. Boyd put it,
"the Old Testament exhibits no reservation in acl%nowledging the existence of gods [sic]'
outside Yahweh and of the gods who form his heavenly council. But even here Yahweh's
supremacy is always at the forefront of their thoughts."* Second, the imagery of the council

of YHWH evokes a temple/sanctuary associative field, since the temple/sanctuary is

sometimes portrayed as the locale wherein the divine assembly convenes.’

Syntax and Meaning of ¥7p32
The lexeme WP occurs in 382 verses the Hebrew Bible; it often has an adjectival

function in genitival constructions. Sometimes it is used as a noun meaning "holiness," or

'By "gods,"” Boyd means divine beings created by, and under the authority of, YHWH
(Gregory A. Boyd, God at War: The Bible & Spiritual Conflict [Downers Grove, IL: Inter Varsity
Press, 1997], 117).

Tbid.

*See the first chapter of this dissertation for an overview of the function of the heavenly
sanctuary/temple in ANE literature. See also Mullen, Jr., 128ff.
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"sanctuary,”’ but when governed by the preposition 2, as argued below, U™ has a locative
meaning in almost all of its occurrences. Therefore, it is suggested that U"1p32 in 15:11 can
be translated as "in the sanctuary.”

Most versions and scholars prefer to translate it either as an abstract "in holiness,™
or as a concrete noun "among the holy ones,” the latter being understood either as a
collective, or plural, according to the LXX.? These translations, however, are problematic
for the following reasons: First, it is difficult to relate WP3 as an abstract expression "in
holiness" with the root "% (as in Exod 15:11), since the latter, as Cohen pointed out,
always refers to physical strength in ancient Hebrew poetry.* Second, the collective

meaning of ¥ is not attested elsewhere in the Hebrew Bible.” Third, as for the

emendation of Up to read 0°0P, it must be noted that this plural reading finds no support

'K. Kornfeld, "0 qds," TWAT, 6:1186.
XCf, e.g., ASV, KJV, JPS, NASB, NIV, NKJV, RSV.
' *Suggestion advanced by G. Quell in the apparatus of BHS, 111.

*Chaim Cohen, "Studies in Early Israelite Poetry I: An Unrecognized Case of Three-Line
Staircase Parallelism in the Song of the Sea,” JANES 7 (1975): 16, n. 22.

This interpretation is favored by scholars who often refer to Deut 33:3 (Cross, Canaanite
Myth and Hebrew Epic, 129, n. 61; Trent Craver Butler, "The Song of the Sea": Exodus 15:1-18:
A Study in the Exegesis of Hebrew Poetry” [Ph.D. diss., Vanderbilt University, 1971}, 72; Patrick
D. Miller, Jr., "Two Critical Notes on Psalm 68 and Deuteronomy 33," H7R 57 [1964]: 241;
Muilenburg, "A Liturgy on the Triumphs of Yahweh," 244) and/or Ps 77:14 (cf. Mitchell J.
Dahood, Psalms II: 51-100. Introduction, Transiation, and Notes, AB (Garden City, NY:
Doubleday, 1968), 230; Brian Douglas Russell, "The Song of the Sea: The Date and Theological
Significance of Exodus 15:1-21" [Ph.D. diss., Union Theological Seminary and Presbyterian
School of Christian Education, 2002], 21-22)—passages which allegedly employ WP ina
collective sense. The major problem with the appeal to Deut 33:33 is that, despite the textual
problems that beset the passage, Y0P is clearly in the plural as shown by the connecting ° before
the pronominal suffix 1. It should, therefore, be translated as "holy ones." As for Ps 77:14 [13], it
must be pointed out that a collective sense of ¥=ip does not fit the context.
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in the other textual witness apart from the LXX.' Therefore, due to the difficulties with the
"abstract” and "collective” interpretations of ¥™P3, it will be argued that this expression
may be adequately translated as a locative "in the sanctuary” for reasons delineated below.

First, although the lexeme WP displays a wide range of meanings varying from
concrete to abstract denotations, it is perceived that when it is governed by the preposition
2 it conveys a spatial/locative idea. Out of twenty-eight occurrences of UIp3 in the

Hebrew Bible, twenty-five? can be safely translated spatially as "in the sanctuary" or "holy

'There are scholars, however, who prefer to read &P as a plural according to the LXX.
Whether the LXX translators found the plural in the Vorlage, or simply imposed their
interpretation upon the text is a moot point; what is clear, however, is that all the other textual
witnesses corroborate a singular reading.

*Exod 15:11; 26:34; 28:43; 29:30; 35:19; 39:1, 41; Lev 6:23; 10:18; 16:17, 27; Num
4:12, 16; 18:10; 28:7; 2 Chr 29:7; 35:5; Pss 60:8 [6]; 63:3 [2]; 68:18 [17], 25 [24]; 74:3;
108:8 [7]; 150:1; Ezek 44:27. Among these passages, Num 18:10 requires additional comment:
The verse reads as follows: "0 Wp3 you shall eat it; every male shall eat it. It shall be holy
to you." The key issue in this verse concerns whether 0@ W1p3 refers to the offerings (so
R. Dennis Cole, Numbers, NAC 3b [Nashville, TN: Broadman and Holman, 2000}, 284; cf,, e.g.,
also the following versions: NIV, NASB, TNK, ASV, BBE, NJB, NRSV), or to the place wherein
the offerings were supposed to be consumed by the priests (so George Buchanan Gray, 4 Critical
and Exegetical Commentary on Numbers, NICC [Edinburgh: T. and T. Clark, 1956}, 223; "In the
Most Holy Place," SDABC, 1:883; cf., e.g., the following versions: DRA, ESV, GNV, JPS, KJV,
NKI, ELB). A reference to the offerings is complicated by the use of the preposition 3 which
seems to imply a space/local connotation for this locution (i.e., "in the D"W=pT Uipa"). The
translation "in the most holy place” is also problematic since only the high priest could have access
to it, and exclusively in the day of atonement {cf. Timothy R. Ashley, The Book of Numbers,
NICOT [Grand Rapids, MI: Eerdmans, 1993], 348). A probable solution would run as follows:
Since the offerings had already been qualified in vs. 9 as 20" pT WP ("most holy"), it is possible
that vs. 11 would now refer to the sacred place where these offerings could be consumed.
ovgTPn Wp3a would then probably refer to the court of the sanctuary. Commenting on this verse,
Milgrom observed that the offering should be "eaten in the Tabernacle courtyard on the same day
by male priests, in accordance with Lev 6, 9, 19 and 7:6" (Numbers: The Traditional Hebrew Text
with the New JPS Transiation, The JPS Torah Commentary [Philadelphia: Jewish Publication
Society, 19961, 150). Thus on the basis of the previous observations, the expression B°U™R UIp2
most probably has a local/spatial meaning. Whether this refers to the "court” (see above, Milgrom),
or to some other compartment of the sanctuary should not concern us here, since the major task
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place" (in reference to the sacrificial court),’ as attested by versions and commentators.
Three cases are left, which require further comment. In Ps 89:35 and Amos 4:2 the phrase
Wp2, as part of an cath formula, is justifiably translated "by my/his holiness,” as
translations and commentatoré usually do.” The other seeming exception is ¥*1p2 in Ps
77:14 [13], read by versions and commentators as "in holiness.” This passage is relevant for
this discussion due to its conceptual and verbal connections with Exod 15:11, as noted in
the ensuing discussion. For the reader's convenience both passages are displayed below.

Ps 77:14-15 [13-147

27T U3 m*n“:zg Your way, O God, is in the sanctuary;

asbRD ‘7"!"1.’-; 58 What god is great like our God? You are the God who
XD my Sxo oo works wonders; You have made known your strength

TY DMWY DY among the peoples.
Exod 15:11

T D‘?;s;-: g ol by Who is like you among the heavenly beings, O YHWH?
UIP2 IR DR R Who is like you, majestic in the sanctuary,
x2 ngd rban kM Awesome in praises, working wonders?

here was to ascertain whether ™R U7p3 is semantically consistent with other usages of the
phrase W1P3 in the Hebrew Bible. In summary, for the purpose of this research it shall suffice to
note that Num 18:10 is also to be understood spatially, i.e., in reference to a holy place.

! According to Jacob Milgrom ©™p3 in Lev 10:18, 2 Chr 297, Ps 63.3 [2], and Ezek 44:27
refers to the sacrificial court of the Tabernacle/Temple. Jacob Milgrom, Leviticus 1-16: A New
Translation with Introduction and Commentary, AB 3 (New York: Doubleday, 1991), 605, 625~
26.

*These two references contain the oath formula 3 D30 "swear by" which appears in
expressions like "The Lord has sworn by the pride of Jacob, His right hand, by himself," etc. Cf.
Deut 6:13; Josh 2:12; Isa 62:8; Jer 51:14; Amos 4:2; 6:8; 8.7. Interestingly enough, in Mishnaic
times oaths could also be taken in the name of the temple. See Shalom M. Paul and Frank Moore
Cross, Amos: A Commentary on the Book of Amos, Hermeneia—A Critical and Historical
Commentary on the Bible (Minneapolis: Fortress Press, 1991), 129, n. 15.

*The translation of ¥*}p3 by "in the sanctuary” is supported by Vulgate, LXX, ASV,
DBY, GNV, NKJ, RWB, ELB, ELO, ARC.
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The intertextual connections between both passages being evident, it suffices to
demonstrate that U3 in Ps 74:14 [13] corresponds to its parallel m Exod 15:11, and
therefore the first line may be thus translated: "Your way,' O God, is in the sanctuary,” a
reading adopted by several ancient and modern versions.” Thus, out of twenty-eight
occurrences of U3 in the Hebrew Bible, twenty-six can be translated as "in the
sanctuary."

Second, the parallelism between Up2 and D‘;{«_:; suggests that the 2 in U™P2
should be understood in a locative sense, like the 2 of n‘?g; as noted by Ehrlich,’ and
others.* Furthermore, as noted above, that m‘ax evokes the concept of the "heavenly
council” which would be located in the sanctuary lends further support to this suggestion.

Third, the occurrence se;sferal words and expressions for sanctuary/temple,

occurring in the second section of the hymm, strengthens the probability that the structural

"The word "way" (1) is frequently found in the Psalms in the sense of "law,”
"ordinance” (Pss 18:22 [21], 31 {30]; 25:4; 25:8; 27:11; 37:34; 51:15; 67:2; 81:14; 86:11; 103:7;
119:14, 27, 30, 32, 33), hence that YHWH's "way . . . is in the sanctuary” is a fitting concept in
view of the tablets of the ten commandments being stored therein. In addition, it should be kept in
mind that the sanctuary/temple, with its priests, rituals, ceremonies, and all the instructions
regarding YHWH's purposes for his people, was the most concrete locus for YHWH's ways to be
manifested and taught to the people.

XX, Vulgate, ASV, NKJ, DBY, DRA, GNV, KJV, DRB, ARC, ACF. Cf. also Albert
Barnes, Book of the Psalms (New York: Harper, 1868), 371.

3The German text reads: "81p3 ist Ortsangabe wie 8°7&3 und heisst im Rate der Heiligen,
eigentlich im Heilgtum, d.i., im Himmel" (Ehrlich, 1:321).

‘Brenner, 113; Propp, Exodus 1-18, 527.
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center of the composition (i.e., 15:11) alludes to the heavenly sanctuary/temple, thus
anticipating the major theme of the second section.’

Fourth, if extrabiblical parallels can shed any light upon the text, then it may be
argued that ANE understanding of the warrior-deity being enthroned in the sanctuary after
a major battle resonates with the overall thematic pattern of Exod 15:1-18.7 For example,
Marduk following his victory over Tiamat is proclaimed supreme in the sanctuary.’ Also
Baal, after defeating Yam, is enthroned in his heavenly temple.* If the Hebrew poet

intended a similar pattern in this composition, as several scholars would agree,’ then it may

'See WP M3 (vs. 13), q@“;m =1 {vs. 17}, “ﬁfﬁ;lﬁ'? 108 (vs. 17), Wpn (vs. 17) to be
discussed below.

2p. Schafram argues that Exod 15:1-18 follows the thematic pattern of "Warrior-
Battle/Victory-Kingship" as present in ANE literature, namely, the Baal Epic and Enuma Elish.
The author intentionally used formulaic language of the myths to capture their function and thereby
exalt YHWH and his new creation, the nation of Israel. Philip Matthew Schafran, "The Form and
Function of Exodus 15:1-18" (Th.D diss., Dallas Theological Seminary, 1988).

3Cf. Alexander Heidel, The Babylonian Genesis: The Story of the Creation, 2d ed.
(Chicago: University of Chicago Press, 1951); L. W. King, The Seven Tablets of Creation or the
Babylonian and Assyrian Legends Concerning the Creation of the World and of Mankind, vol. 1
(London: Luzac and Co., 1902).

*Cf. "The Baal Cycle of Myths," in N. Wyatt, Religious Texis from Ugarit, 341Y.

>Some scholars maintain a connection between Exod 15:1-18 and ANE mythological texts.
See, e.g., Bernard Frank Batto, Slaying the Dragon: Mythmaking in the Biblical Tradition
(Louisville, KY: Westminster/John Knox Press, 1992), 128-52; idem, "Paradise Reexamined,” in
The Biblical Canon in Comparative Perspective: Scripture in Context IV, ed. K. Lawsson,
William W. Hallo, and Bernard F. Batto, Ancient Near Eastern Texts and Studies 11 (Lewiston,
NY: Mellen, 1991), 33-66.

Although some scholars see mythological overtones in Exod 15:1-18, the differences
should not be overlooked. E.g. in the biblical account, the enemy is an historical entity, and the sea
is a mere instrument in the hands of YHWH to execute his judgment. In a sense one might say that
i is nothing more than a passive instrument in the hands of YHWH, as recognized by Cross in
the following statement: "[The] sea is not personified or hostile, but a passive instrument in
YHWH's control. There is no question here of a mythological combat between two gods. YHWH
defeats historical, human enemies" (Cross, Canaanite Myth and Hebrew Epic, 131-32).
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be suggested that UTIp denotes the sanctuary, more precisely the "heavenly sanctuary,”
receives further support. The thematic pattern that emerges from the song seems
clear—YHWH, the divine Warrior, defeats the Egyptian army, and is immediately
portrayed "in the sanctuary.”

Fifth, as noted above, the hymn seems to exhibit a threefold ‘spatial structure: sea
(15:1-10), heaven (15:11), earth (15:12-18). Therefore, if U2 in 15:11 means "in the
sanctuary," then it becomes apparent that this is the "heavenly sanctuary.” A similar
understanding of the passage was espoused by Ibn Ezra, who translated this expression as
"in the holy place—i.¢. on His throne of Glory.""

Last, when W7p3 is seen in connection with 77R) new insights surface. If, as
already noted, the root ="IR in ancient Hebrew poetry always refers to physical strength, it
is difficult to understand its relationship to "holijneiss.“2 An interesting use of the root =™ is
found in Ps 93:4. The intertextual linkages of this passage with Exod 15:11 may contribute
to our understanding of the latter.

T 072 T YHWH is majestic on high [heaven].” (Ps 93:4)
TP NI 1R " Who is like you, majestic in the sanctuary.” (Exod 15:11)

Ps 93:4 seems to be the only place in the Hebrew Bible, apart from Exod 15:11, where the

root X is followed by the preposition 3 in a locative expression (21712), a syntactic

'A. J. Rosenberg, Shemoth: A New English Translation, 2 vols., Judaica Press Books of
the Bible (New York: Judaica Press, 1995), 1:217.

*Chaim Cohen suggested that &P be read as a collective in the sense of "holy ones"
("Studies in Early Israelite Poetry I: An Unrecognized Case of Three-Line Staircase Parallelism in
the Song of the Sea," JANES 7 [1975]: 16, n. 22). This interpretation is favored by other scholars,
who often refer to Deut 33:3 and/or Ps 77:14, as noted above.
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construction identical to ¢P32 in Exod 15:11." Interestingly enough, this expression in Ps
93:4 occurs in the context of YHWH's exaltation above the waters/sea/rivers (Ps 93:3-4).
Moreover, the word WP occurs in the immediate context (Ps 93:5). To sum up, this
intertextual connection is noted here, because it demonstrates that the.construction 2 =8
is followed by a locative noun as the object of the preposition.

The foregoing discussion is intended to demonstrate that UJP3 in Exod 15:11 is
better translated as "in the sanctuary,” namely, the "heavenly sanctuary,” as indicated by the
structure and context of the passage. Apart from being supported by the grammatical and
thematic context of the song, this interpretation seems to agree in general lines with a well-
known ANE pattern where the victorious deity, afier defeating the enemy, is enthroned in
the temple. Intertextual connections with other Hebrew Bible passages contribute to further

reinforce the plausibility of this suggestion.

Meaning and Referent of 7¢1p 11

The exact phrase JUP 113 occurs only here (Exod 15:13) in the entire Hebrew
Bible, and has mostly been translated as "your holy habitation/dwelling/abode.” Two
versions, however, have translated it as "the dwelling of your sanctuary."? While the latter
translation seems to have understood WP in a concrete sense of sanctuary, the former

understood it as an abstract noun used to qualify 733, This word has the lexical meaning of

'Both verses contain basically the same syntactic structure "R + 2 + N (loc.).
2"Wohnung deines Heiligtums" by the The German Schlachter Version, Genfer

Bibelgesellschaft (Geneva Bible Society, 1951); "habitacion de tu santuario” by The Spanish
Reina-Valera Bible, 1909.
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"stopping place, settlement,"’ hence "dwelling/habitation." Although i3 can be used in
reference to the land of Israel, or Jerusalem,” there are indications that in Exod 15:13 it
evokes temple imagery, as can be noted by the use of WP in connection with 1713 which
echoes temple and cult mentality,’ and by the structural correspondence between vss. 13
and 17 as well.

A question remains as to the identity of the extratextual referent of J0*1P 113. In
order to ascertain the meaning of this expression, attention must be given to the structural
position of P M, the thematic movement of the song, and the structural relationship
between ¢"TP 1173 and three other expressions for sanctuary occurring in 15:17 (the latter
two aspects are pursued in connection with 15:17, below). For now, it suffices to note that
the chiastic structure of the second part of the poem (Exod 15:12-18) displayed above
reveals that vs. 13 corresponds to vs. 17, the implication being that the referent of g P
1 in 15:13 most probably coincides with the referent of the temple/sanctuary terms in
15:17. The mvestigation of vs. 17 in the ensuing discussion intends to clarify vs. 11.

It should noted again that the second section of the song prospectively depicts
YHWH guiding the people to their ultimate goal, a goal described in four expressions (vs.

13 is included for the sake of comparison):

'HALOT, s.v. "my."
23 Sam 15:25; Jer 50:19; Ps 79:7; Lam 2:2.

*The intertextual connection with Jer 31:23 seems to demonstrate this: "YHWH bless you,
wpn 0 Pt (MO abode of righteousness, O holy hill!™). Although the context of the
passage seems to have the whole land in view, since it speaks of all of Judah dwelling on the holy

mountain, commentators usually agree that the author has Jerusalem and the temple in mind. Cf.
Brenner, 136-37.
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vs. 13d P M

vs. 17b M 1

vs. 17¢ 2w’ 1ion

vs. 17e W Ipn
As noted, the parallelism between ¢"1p 71 in Exod 15:13 and its parallel expressions in
15:17bce stress the possibility that all of them point to the same referent.’ This referent has
been understood as Mount Sinai,? cosmic mountain,’ the sanctuary at Gilgal,* the land of
Canaan as a whole,’ Jerusalem temple.® Some scholars have opted for a mixture of two or
more options’ or remained undecided.®

The idea that Gilgal was the immediate goal of the journey has no exegetical basis

and therefore does not require further consideration.” Sinai might be a reasonable option in

view of Israel's experience in connection with this mountain, namely the reception of the

"Watts, 377.

David Noel Freedman, "Temple Without Hands," in Temples and High Places in Biblical
Times (Jerusalem: Nelson Glueck School of Biblical Archaeology of Hebrew Union College,
1977), 21-30; Russell, 161-82.

3Clifford, The Cosmic Mountain in Canaan and the Old Testament, 7-8.

*Cross, Canaanite Myth and Hebrew Epic, 142.

*Terence E. Fretheim, Exodus, Interpretation: A Bible Commentary for Teaching and
Preaching (Lousville: John Knox Press, 1991), 162; Schafran, 93.

*Brenner, 136-52; Burden, 34-72.

"E.g., Cassuto argues that 15:13 refers to Sinai, and 15:17 to the temple to be built in the
"mountain” in Canaan. Umberto Cassuto, 4 Commentary on the Book of Exodus (Jerusalem:
Magnes, 1967). ‘

SPropp states that "the most we can do is explore the manifold possibilities, acknowledging
that several or all may be simultaneously correct” (Propp, 564). He then proceeds to spell out "the
manifold possibilities" as Sinai, Zion, Shiloh, Gilgal, Canaan, and Northern Israel (564-68).

*For a concise criticism of this idea, c¢f. Russell, 153-56.
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law, and the instructions culminating in the building of the tabernacle. Nevertheless, it must
be noted that Sinai was not the ultimate goal of the journey,' as implied in the thematic
movement of the text. Furthermore, the hymn alludes to a progression of events and
destination that goes beyond Sinai, reaching the land of promise. Another option is the land
of Canaan as a whole. It should be noted, however, that although the land of Canaan was
part of the larger picture of the destination of the people, the textual evidence points to

Mount Zion/Jerusalem temple, as the ultimate goal of the journey.”

Referent of Jn%01 77

Although this phrase is used only here in the entire Hebrew Bible,’ the parallelism
with the next phrases seems to point to Mount Zion and Jerusalem as its immediate
historical referent. At this juncture, it must be noted that =77 ("mountain") is one of the

most important cultic motifs in the Hebrew Bible and ANE.* =77 may sometimes refer to

1"Sinai is not the final goal of the Exodus, but lying between Egypt and Canaé.n, it does
represent YHWH's mastery over both” (Jon D. Levenson, Sinai and Zion [New York: Harper and
Row, 1985], 23).

Mgp m, nm T, o ion, wpn.

*This expression occurs in Ugaritic where it parallels Saphon and Sanctuary, thus
probably having Baal's heavenly abode as its referent. See the text below.

b th gr-il spn In the midst of my divine mountain Saphon,

b gdi b gr il nklty Inthe sanctuary, in the mountain of my inheritance,

b nmb gb® tliyt In paradise, on the height of victory.
Wyatt, Religious Texts from Ugarit, 78 (KTU 1.3 iii 29-31).

*See Richard J. Clifford, "The Temple and the Holy Mountain,” in The Temple in
Antiquity: Ancient Records and Ancient Perspectives, ed. Truman G. Madsen, The Religious
Studies Monograph Series 9 (Prove, UT: Brigham Young University, 1984), 107-24; R. E.
Clements, God and Temple (Oxford: Basil Blackwell, 1965), 2-11; Lundquist, "What Is a Temple?
A Preliminary Typology,” 205-19; Winfried Vogel, "The Cultic Motif in Space and Time in the
Book of Daniel" (Th.D. diss., Andrews University, 1999), 29-68.
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Sinai, though in most cases it alludes to the locale of the Jerusalem temple, and in a few

instances it can even point to the heavenly Zion, or YHWH's heavenly abode.’

Meaning of RT3 1ion

The expression “ﬁ!ﬁ;\’;ﬁ 1121 ("place where you sit enthroned") contains the noun
7121 ("place"), and a derivative from the root 20" (sit, dwell).” The term 1io1, which
means "site,” "fixed or established place, foundation," occurs seventeen times,’ all but
one® referring to God's dwelling place, either in heaven or on earth. 1121 seems to convey
the special nuance of "firmness," as noted in the root 112 (be established, be permanent,
endure),” and is sometimes used to designate the sanctuary/temple. As for the derivative of
awe ("dwell”) in the prepositional phrase q&a;w’?, it should be noted that it contains the

sense-component "to sit (enthroned), to be throned,"® thus connoting the idea of YHWH's

'E.g., Isa 14:13; Ezek 28:14, 16; Dan 11:45. Cf. Jacques Doukhan, Le Soupir de la Terre:
Etude Prophétique du Livre de Daniel (Dammarie les Lys, France: Editions Vie et Santé, 1993),
299f.; Martin Selman, "7," NIDOTTE, 1:1051-55.

HALOT, s.v. "agh."

*HALOT, s.v. 110

*BDB, s.v. 1128.

Exod 15:17; 1 Kgs 8:13; 39; 43; 49; 2 Chr 6:2, 30, 33, 39; Ezra 2:68; Pss 33:14;
89:15;97:2; 104:5; Isa 4:5; 18:4; Dan 8:11.

Ps 104:5.
THALOT, s. v. 3.

¥Tryggve N. D. Mettinger, The Dethronement of Sabaoth, ConBOT 18 (Uppsala, Sweden:
CWK Gleerup, 1982), 92. See M. Gorg, "W yasab," Theological Dictionary of the Old
Testament (TDOT), ed. G. Johannes Botterweck and Helmer Ringgren (Grand Rapids: Eerdmans,
1974-2004), 6:422.
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"enthronement” in the temple. The combination of 1121 and N2W occurs nine times apart
from Exod 15:17. In two references it points to the temple on Mount Zion,' whereas in
seven other occurrences it refers to the heavenly sanctuary.? In seven other places wherein .
only 115% occurs, it refers once to the site of the Jerusalem temple,’ one time to the site of
Zion,* two times it is used metaphorically in connection with YHWH’S throne in heaven,’
two times in reference to YHWH's dwelling in heaven,® and in one occurrence it appears
outside of a cultic context.” In sum, out of sixteen occurrences of 1121 in the Hebrew Bible,
apart from Exod 15:17, eleven are related either to YHWH's heavenly dwelling (9x) or
heavenly throne (2x). Therefore, as Friedbert Ninow pointed out, the occurrence of {122 in
Exod 15:17, especially in the phrase 0% 1351, "may point to a quality of meaning that
goes beyond the earthly sanctuary."®

If the presence of 1321 points to something beyond the earthly temple/sanctuary, a

closer inspection of the phrase JR2W5 1151 and its intertextual connections may yield

1 Kgs 8:13, 2 Chr 6:2.

21 Kgs 8:39, 43, 49, 2 Chr 6:30, 33, 39, Ps 33:14 [13].
*Ezra 2:68. |

“Isa 4:5.

Pss 89:15 [14]; 97:2.

$Isa 18:4; Dan 8:11 (these passages are investigated in chapters 4 and 5 of this
dissertation, respectively).

'See the reference to the foundations of the earth in Ps 104:5.

*Friedbert Ninow, "Indicators of Typology within the Old Testament: The Exodus Motif"
(Ph.D. diss., Andrews University, 1999), 158.
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further insights. As pointed out above, 1151 occurs nine times in combination with N3y,
two times in reference to the earthly temple, and seven times in reference to the heavenly
temple/sanctuary. Now the possibility may be raised that the Hebrew Bible employs two
subtly distinct syntactical constructions with 1127 to indicate different connotations of
sanctuary/temple. The syntagm Tn2w% 1i0% refers to the earthly temple and occurs in this
exact formin 1 Kgs 8:13 (and its parallel text in 2 Chr 6:2), while the syntagm 7N2Y ]‘137;1
refers to the heavenly sanctuary/temple. The semantic nuance of each construction is
subtle, but nonetheless significant. The locution JN2W5 112% may be translated as "a place
for your dwelling" (i.e., another place in addition to the "Place” in heaven where YHWH
dwells). On the other hand the construction FR2W 1121 is definite and should be translated
"the palace of your dwelling" (i.e., "the Place” located in heaven where YHWH dwells).
Although it may be argued that this syntactic distinction is semantically irrelevant, the fact
remains that WY 100 refers to the earthly temple, and FR2 1157 is always used in
reference to the heavenly sanctuary/temple. Such consistency suggests that the syntactic
distinction was intended to communicate distinct semantic connotations.

To conclude, the expression 7032 1991 in Exod 15:17 has primarily the earthly
temple in view; nonetheless it should be noted that when ‘?g@i;n@'é? 1128 is used besides Exod
15:17, it is understood to be in connection with the heavenly counterpart.? Furthermore,

that the sanctuary (J2¢% 192%) was made by YHWH, as seen in the larger context of the

1 Kgs 8:39, 43, 49, 2 Chr 6:30, 33, 39, Ps 33:14 [13]. The latter passage has the 3ms
pronominal suffix: IA3W-Ion.

1 Kgs 8:13; 2 Chr 6:2.
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phrase 11T n‘vm ﬂxp;v,j‘? 1198 ("A place for your dwelling you have made O YHWH"),

seems to point beyond human reality to the heavenly sanctuary.

Referent of UIpB

The word @7 ("sanctuary”) is found seventy-five times in the Hebrew Bible and
can refer to local sanctuaries,! the tabernacie of the wilderness,? the temple in Jerusalem,’
and the heavenly sanctuary.* In the present text, U1 seems to point primarily to the
Jerusalem temple. Nevertheless, as pointed out by Ninow, ¢7p occurs in parallelism with
1158 in only two passages: in Exod 15:17 and Dan 8:11, where these words appear in the
context of the heavenly sanctuary.’ ’Ehls is significant, for it indicates that the song not only
evokes a yearly gathering at the temple in Jerusalem, but anticipated a fulfiliment ona

larger, cosmic level.®

Heavenly Sanctuary/Temple Motif
The presence of the heavenly sanctuary/temple motif in the Song of the Sea also
becomes apparent against the backdrop of the typology of history within the composition.

N. Lohfink has noted the typological dimension of the song by asserting that "the narrative

Tsa 16:12; Amos 7:9, 13.

2Exod 25:8; Lev 12:4; 16:33 et al.

*E.g., 1 Chr 22:19; 28:10; 20:8; Ps 74:7.
“Ezek 28:18; Dan 8:11.

SNinow, 159.

*Ibid.
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contained in the hymn is incomplete and open-ended"’ so that "coming generations would
be able to see their own experience contained in this song."” Lohfink’s basic insights were
confirmed by Ninow, who noted that the song "has not only a prophetical element but also
an eschatological one.™ Ninow further observed that the terminology used to designate the
sanctuary in Exod 15:17 indicates that the author anticipated a fulfillment on a larger
cosmic level, a Steigerung.*

The Song of the Sea was phrased in such a way as to leave room for a projection to
the future, and a vertical movement up into the heavenly realm. The text seems to be open,
pointing both horizontally to future events in the history of YHWH's people, and vertically
to the heavenly realm. For example, the enemy portrayed in the first part of the song is
Pharaoh and his army; however, at the same time the portrayal of their defeat is framed
with cosmic overtones so that, at the same time, the victory at the Red Sea may point
forward to YHWH's final victory over the forces of evil. The victory is achieved by YHWH
alone as he employs the forces of nature to judge the enemy. Furthermore, the Second part
of the song predicts YHWH's victory upon the future enemies, followed by YHWH's

bringing his people to his own dwelling.

"L ohfink, 81.

Tbid., 84.

*Ninow, 155.

*Ibid., 159. Steigerung in Typology studies refers to the intensification or escalation in the

historical progression from the type to the antitype. The antitype constitutes the climactic and
eschatological reality towards which the type points. Cf. Davidson, Typology in Scripture, 280-81.
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The "openness” of the hymn may also be perceived in the use of verbal tenses. All
across the composition yigtol and gatal verbal forms alternate so that the identification of
past, present, and future is challenging at best.' Engstrom has suggested that the Hebrew
tenses were intended to support the "supra-historical element” of the song.” It seems clear
that later biblical authors understood this aspect of the song as they portrayed new actions
of YHWH in favor of his people as a new exodus.’

As the tense of verbal forms is indeterminate, so is the identification of YHWH's
people. Though some of the enemies are identified by their ethnic designations, YHWH's
people remain generic. In Exod 15:13 and 16, they are referred to by their relationship to
YHWH, as in 1;-1‘?15;1 w1y ("people whom you have redeemed"”), 7% ("your people”),
map v oy ("people whom you have purchased”). In 15:17 YHWH's people are referred to
by means of pronominal suffixes "them" as in %820 ( "You will bring them") and nyBM
{("and you will plant them"). The people of YHWH consisted in those who were the object
of his care. Therefore, as the indeterminate language suggests, the identity of YHWH's
people could not be restricted to those Israelites who took part in the foundational |

experience at the Red Sea, but would transcend ethnic boundaries so as to include a

'Cross and Freedman suggested that the tenses of this song resemble Ugaritic Poetry. See
Frank M. Cross and David Noel Freedman, "The Song of Miriam," JNES 14 (1955): 237-50. Also
Gevirtz suggested that the mix of verbal forms may be a characteristic feature of Old Canaanite
style. Stanley Gevirtz, "Evidence of Conjugational Variation in the Parallelization of Selfsame
Verbs in the Amarna Letters,” JNES 23 (1973): 99-104,

*Paul Lee Engstrom, "Deliverance at the Sea: A Reading of Exodus 15 in Light of Ancient
Near Eastern Literature and Its Implications for the Assemblies of God” (Th.D. diss., Luther
Seminary, 1996), 161.

3See Ninow, 186fTf.
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multiethnic community who in the eschatological times will experience the new exodus.
Thus, the movement towards the promised land implies a reality that goes beyond the first
exodus and points to another even more significant event which will encompass a larger
community.

The foregoing discussion, which focused on the horizontal typplogy of the song, its
"openness” to the future, and Steigerung, has set the stage for the main concern of this
research. It is argued that in regard to the sanctuary motif the language of the composition
also expresses a similar "openness” and projection to the vertical dimension. The first
indication of this "vertical dimension" is found in the phrase U7p2 in Exod 15:11, which
occurs in the middle of the song. That the focus of the hymn switches up to the heavenly
sanctuary and the council of YHWH at the structural center of the composition bespeaks
the interconnection between earthly events and heavenly activities.

Besides, the temple/sanctuary terminology is presented in such a way that Exod
15:17 may suggest a covert allusion to the heavenly temple. The association of 111 and
wTpn seems to indicate heavenly sanctuary overtones. As already noted, apart from Exod
15:17, U7ph in parallelism wi’éh 1121 appears only in Dan 8:1 1,} where it refers to the
heavenly sanctuary/temple. The same may be said regarding the expression ﬁﬁ;t@?‘? 110,
which, though used to indicate the earthly temple, also may evoke heavenly

sanctuary/temple imagery.

'As already noted, Dan 8:14 receives a detailed treatment in chapter S of this dissertation.
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Function

That the heavenly sanctuary/temple is first identified in the structural center of the
composition may signify more than a mere rhetorical device. It may point to the centrality
of the heavenly sanctuary/temple in the context of the struggle between YHWH and the
forces of evil, and also its role in relation to the guidance of the people to their ultimate
géal—— "the sanctuary which thy hands have made" (Exod 15:17). A close reading of the
passage suggests that the heavenly sanctuary performs the following functions:

First, as already noted, the parallel between Up ("sanctuary”) and a5 ("heavenly
beings") evokes heavenly council imagery. Thus it may be said that the heavenly sanctuary
is the locale wherein the council of YHWH convenes.

Second, the phrase r‘i‘amj X711 ("awesome in praises”) evokes a liturgical field. The
imagery suggested by the context is that of YHWH being worshiped by the "gods," that is,
celestial beings (@%%). Such representation resonates with other Hebrew Bible passages
wherein YHWH receives adoration from the gods (i.e., heavenly beings).

Third, the phrase %@?; 1Y ("working wonders") seems to be related to YHWH's
mighty works in the heavenly sanctuary.” This receives support from a significant
expression in the previous line—WIp32 7RI ("majestic in the sanctuary™). 98] may also

be translated as "powerful.™ Hence the phrase "powerful in the sanctuary” would be an

ICE. Pss 86:8; 89:6 [S]; 150:1; Isa 6:1-4.

These mighty works could by a reference to the plagues, as cautiously suggested by
William Shes in 2 personal communication.

SHALOT, s.v. "oR."
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indication of YHWH's activities in the heavenly sanctuary. In short, the heavenly sanctuary
functions as a place of divine activity.

Last, since Up in Exod 15:11 anticipates U-IPR and its synonyms in vss. 13 and 17
as argued above, then the sanctuary functions as a seat of kingship, as explicitly indicated in
Exod 15:18: 7y 85v% o 137 ("YHWH shall reign forever and ever”). That the
primary referent of vss. 13 and 17 is the Jerusalem temple does not invalidate this
suggestion, since the sanctuary referred to in vss. 13 and 17 exists in relationship with the
heavenly counterpart. Therefore, Exod 15:18 may not refer exclusively to the earthly

sanctuary, but also to the ultimate sanctuary, the heavenly one.

Relationship to Earthly Counterpart
The occurrence of WIp3 at the structural center of the hymn and the terminology
employed by the poet in reference to the earthly sanctuary/temple indicates a vertical
correspondence to the heavenly counterpart. These points are further elaborated below.
First, as already noted, U1 ("[beavenly] sanctuary") in Exod 15:11 anticipates by

way of verbal and conceptual connections g1p 713, WP and R2wH 1391 in 15:13 and

15:17, respectively. If these terms refer primarily to the Jerusalem temple, as noted above,
it seems plausible that the earthly sanctuary/temple was undeterstood to exist in vertical
correspondence with the heavenly counterpart. The terms WP (vs. 11) and g™ 1133
(vs.13) suggests a structural correspondence.

Second, that the heavenly and earthly temples are related is further supported by the

temple/sanctuary terminology employed in vs. 17. The expressions 2;:3;@5? 1121 and the
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parallel use of 11212 and WP, albeit pointing primarily to the earthly temple, evoke
heavenly sanctuary imagery as well.

Third, the portrayal of Y}

| in the heavenly sanctuary (and surrounded by the
heavenly court) in Exod 15:11 anticipates, in the flow of the song, the depiction of YHWH
ruling from the earthly temple in 15:18. The implication is that the heavenly and earthly
temples function in close connection and possibly performing interrelated functions.

Last, that the sanctuary was established by YHWH's hands (Exod 15:17) suggests
that this sanctuary contains a quality that transcends the earthly temple, pointing to the

ultimate sanctuary located in heaven.

Exod 24:9-111

ORTY P DWITW RITINT I I Tl Sym 9
b5 owMEa D3PIy TEen M5 MpynD vOI AUm SO voR Mg W 10
YR T90RM DUEORTRR T YT oW XD SREr 3 YorER-omy 11
9 Then Moses went up with Aaron, Nadab and Ab1hu and seventy of the elders of
Israel,
10 And they saw the God of Israel; and under his feet was something like a pavement
of lapis lazuli, and like the very heavens for clearness.
11 Yet he did not stretch out his hand against the nobles of the sons of Israel; and they
saw God, and they ate and drank.

Preliminary Observations

Exod 24:9-11 belongs to the text unit comprising chaps. 19-24, which has the

covenant at Sinai as the major focus. The internal organization of this section has baffled

11t should be noted that the three following passages (Exod 24:9-11; 25:9, 40, and Exod
32-34) belong to the larger section of Exod 19-32. These blocks of material are interconnected by a
skilled interweaving of narrative and instructional materials. Although each pericope receives
individual treatment in its respective section, there may be some overlap, since issues discussed in
relation to one passage may have a bearing upon the others.
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scholars because of many literary difficulties, such as, for example, the repetition of the
theophany in 20:18 (parallel to 19:16-19), Moses' frequent trips up and down the
mountain, the awkward placement of the Decalogue and the Book of the Covenant within
the narrative, and so on. Some critical have sought to explain these phenomena by
appealing to different sources or traditions.! More recently, however, the text has been
under the scrutiny of scholars who assume the final form of the text as the main parameter
for the exegetical task. For example, Chirichigno,’ Sprinkle,’ followed by Kim,* have found
the text to be a homogenous literary work. The apparent awkward and dischronologized
redundancies, especially Moses' trips up and down the mountain, are deemed to be
intended by the narrator, who crafted the pericope according to the literary device of

"resumptive repetition.” It should be kept in mind that the intertwining of narrative and

!Cf. Joseph Blenkinsopp, "Structure and Meaning in the Sinai-Horeb Narrative (Exodus
19-34)," in A Biblical Itinerary: In Search of Method, Form and Content: Essays in Honor of
George W. Coats, ed. Eugene E. Carpenter, JSOT Sup 240 (Sheffield: Sheffield Academic Press,
1997), 109-25; Thomas B. Dozeman, God on the Mountain: A Study of Redaction, Theology, and
Canon in Exodus 19-24 (Atlanta, GA: Scholars Press, 1989), 1-17; Wolfgang Oswald, Israel am
Gottesberg: Eine Untersuchung zur Literargeschichte der vorderen Sinaiperikope Ex 19-24 und
deren historischen Hintergrund, OBO 159 (Freiburg, Switzerland: Universititsverlag; Gottingen:
Vandenhoeck and Ruprecht, 1998), 80-113; B. Renaud, La Théophanie du Sinai: Ex 19-24:
Exégése et Théologie, CahRB 30 (Paris: J. Gabalda, 1991), 17-192; John Van Seters,
"Comparing Scripture with Scripture’: Some Observations on the Sinai Pericope of Exodus 19-
24." in Canon, Theology, and Old Testameni Interpretation: Essays in Honor of Brevard S.
Childs, ed. Gene M. T. Tucker, David L. Petersen, and Robert R. Wilson (Philadelphia: Fortress,
1988), 111-30.

*Gregory C. Chirichigno, "The Narrative Structure of Exod 19-24," Bib 68, no. 4 (1987):
457-79.

*Joe M. Sprinkle, The Book of the Covenani: A Literary Approach, JSOTSup 174
{Sheffield: JSOT Press, 1994), 11-34.

“Kim, 85-101.
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regulations is a stylistic device not restricted to Exod 19-24, but is common to the entire
book of Exodus, and extending through Numbers.' For the purpose of this research, it
suffices to note the intertwining of narrative and regulations in Exod 19-24, as follows:
Exod 19:1-25 (Narrative); 20:1-17 (Law: Decalogue); 20:18-21 (Narrative); Exod 20:23~
23:33 (Law: Covenant Book); 24:1-18 (Narrative).

Since the major concern of this discussion is to understand Exod 24:10-11, a
narrative segment in the larger context of the Sinai pericope, attention is now focused on
the narrative sections of Exod 19-24, so that the structural position of Exod 24:9-11 may
shed light upon its interpretation. Exod 19:1-25; 20:18-21; and 24:1-8 contain some overlap
and repetition due to the literary technique of "resumptive repetition” thus explained by
Sprinkle: "The essence of this technique is that the narrator tells a story once, then picks up
the story again somewhere in the chronological sequence and retells it, often expanding the
story or telling it from a different point of view."*

When the narrative is read from the perspective of "resumptive repetition,” the
following picture emerges. Exod 19:1-25 contains an overall report of YHWH's offer of

the covenant and Moses' trips up and down the mountain that seems to be presented in

'See G. J. Wenham, Numbers (Downers Grove: InterVarsity, 1981), 14-18; Terence E.
Fretheim, "Because the Whole Earth Is Mine: Theme and Narrative in Exodus,” Inf 50, no. 3
(1996): 229-39; James W. Watts, Reading Law: The Rhetorical Shaping to the Pentateuch, The
Biblical Seminar 59 (Sheffield: Sheffield Academic, 1999); Calum Carmichael, "Law and
Narrative in the Pentateuch,” in The Blackwell Companion to the Hebrew Bible, ed. Leo G.
Perdue, Blackwell Companions to Religion 1 {Oxford: Blackwell Publishers, 2001), 321-34;
Martin Ravndal Hauge, The Descent from the Mountain: Narrative Patterns in Exodus 19-40,
JSOTSup 323 (Sheffield: Sheffield Academic, 2001), 190-246.

Sprinkle, 19.
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roughly chronological sequence. Resumptive repetition is noted in the following parallels:
Exod 19:16-19 is repeated almost verbatim in 20:18-21. The latter passage presents the
same theophanic features reported by the former, except that it focuses on the reaction of
the people. Another occurrence of this stylistic device occurs in 19:21-25, which is picked
up again in 24:1-3a. After 24:3b the narrative advances chronologically. The subsection
24:3¢-8 moves the story forward by reporting the covenant ceremony performed between
YHWH and the people.

The narrative moves forward again in 24:9ff., as Moses, Aaron, Nadab and Abihu,
and seventy of the elders ascend the mountain. Although the command to ascend the
mountain had been spelled out previously (i.e., Exod 19:24; 24:1), it is only in 24:9ff. that
Moses actually ascends the mountain with the leaders of the nation.

When the stylistic repetitions are taken into consideration, it becomes apparent that
the narrative sequence of Exod 19-24 portrays four trips of Moses up and down the
mountain,! as shown below.

First trip: 19:3-8b
Second Trip: 19:8¢-19; 20:18-21

Third Trip: 19:20-25; 24:1-8
Fourth Trip: 24:9-18

! Another way of analyzing this structure would yield a total of six trips. In this case the six
trips in Exod 19-24 could be added to another trip in 32-34 to make up the meaningful total of
seven trips. As for 19-24, this can be thus illustrated:

First Trip Second Trip Third Trip Fourth Trip Fifth Trip Sixth

19:3-8b 18:8¢-19 19:26-25 20:18-21 24:1-11 24:12-18

There is also the suggestion advanced by Daniel C. Arichea, who sees a possibility of
seven trips thus outlined: Exod 9:3; 19:8; 19:10; 19:18; 20:1; 24:1; 24:12. He sees three more trips
in 32:31 and 33:1. Daniel C. Arichea, Jr., "The Ups and Downs of Moses: Locating Moses in
Exodus 19-33," BT 40, no. 2 (1989): 144-46.
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In the first trip, YHWH offers the covenant, and the people accept; in the second
trip Moses takes the people's response to YHWH and is instructed to establish boundaries
around the mountain, culminating with the theophanic manifestation of thunder and
lightning. In the third trip, Moses is instructed to ascend the mountain with Aaron, Nadab,
Abihu, and the priests. Back at the mountain's foot Moses performs the covenant ceremony
by sprinkling blood upon the people and the altar. This is a preparation for the last and
climactic trip reported in 24:9-18, which includes the covenant meal celebrated by the
leaders and a vision of the heavenly sanctuary, as argued below. Additionally, it should be
noted that the fourth trip contains several significant characteristics which are aptly
summarized by Kim:

(1) Up to now, only Moses had been called up the mountain, but this time he is told to
come up with Aaron, and his two sons, who are destined to become high priests, and
the elders as representatives of the people. (2) Until now the people had only
experienced the phenomena that accompany God's presence such as the thundering, the
lightning flashes, the sound of the trumpet and the smoking (20:18, 22), but this time
the leaders of Israel see God's presence itself (24:9-11a). (3) Until now Moses had
gone up the mountain alone. This time, accompanied by the others, he and Joshua climb
up the higher slope than the other leaders of Israel, and then Moses leaves Joshua and
continues even higher by himself. (4) Up to now, Moses has spoken to God and heard
his voice (19.9), but only here for the first time does he go into the midst of the cloud
of glory (24:16-18).!

The special features of this last and climactic trip, being especially relevant for the
interpretation of 24:9-11, and also for 25:9, 40, need further elaboration here. It must be
noted that sanctuary imagery pervades the report of this fourth trip. For example, it is

during this trip that the categorization of sacred space up and around the mountain more

clearly resembles that of the tabernacle. Access to the mountain was limited to Moses,

Kim, 95.
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Aaron, Nadab, Abihu, and seventy elders of Israel, who could go up a certain distance;
however, only Moses could ascend to the place where YHWH was standing. Besides,
boundaries were set around the mountain and an altar was built at its foot. It is not difficult
to see how strikingly this arrangement resembles that of the subsequent tabernacle.’

The reference to Aaron and his sons, who would soon become priests provides a
further link to the sanctuary. Furthermore, if the text of the book of Exodus is taken in its
canonical form, it becomes apparent that it was in this fourth trip that Moses was shown
the 2R, model of the sanctuary. Therefore, on contextual and structural grounds it
becomes apparent that the visio dei depicted in 24:9-11 must be related to sanctuary
imagery. At this juncture, semantic and other exegetical considerations are required in

order to further ascertain the plausibility of this suggestion.

Semantic and Other Exegetical Considerations
Several words and phrases occurring in Exod 24:9-11 require closer inspection,
since they may provide a clearer delineation of the heavenly sanctuary motif in this passage.
At the outset, it must be noted that Exod 19-24 contains several words belonging to the
associative field of the sanctuary motif.? The mentioning of Aaron and his sons, together

with references to "priests" (m’*:;::r?s)} and sacrifices (F>Y, B, BW;L??;},“ evokes the

'See Angel Manuel Rodriguez, "Sanctuary Theology in the Book of Exodus," AUSS 24
(1986): 127-45.

Exod 24:5.
SExod 19:6, 24.

“Exod 24:5.
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sanctuary. Also, references to "altar” (U;\j?;),‘ "blood” {m‘ji),z and several occurrences of

derivatives of &P’ further reverberate sanctuary concepts.

Meaning of 1"737 naD

Although it is reported that Moses and the others "saw the God of Israel," there is
no attempt whatsoever to describe his appearance; they can only see what was "under his
feet” (‘1*’?:31 P, The imagery behind the expression "the place under his feet"” may be
that of YHWH seated as king on his throne, as suggested by Houtman.* Furthermore, the
language used to describe the pavement, which evokes heavenly realities, implies that the
representatives of Israel saw "the heavenly palace,™ or something YHWH let down,®
possibly in a visionary encounter, as suggested by the verb 71, to be discussed below,
used to describe that theophanic experience.
Meaning of "8077 M35 nyas

There is some consensus that 7"B0 refers to lapis lazuli, a blue stone often

associated with heaven.” More important, however, than the identification and translation

Exod 24:4.
Exod 24:6, 8.
3Exod 19:6, 10, 14, 22, 23.

*Cornelis Houtman, Exodus, trans. Sierd Woudstra, HCOT (Leuven, Belgium: Peeters,
2000y, 3:292.

*Ibid.
°Cf, e.g., Bzek 1.

"Horowitz, Mesopotamian Cosmic Geography, 9; Othmar Keel, Jahwe-Visionen und
Siegelkunst: eine neue Deutung der Majesidtsschilderungen in Jes 6, Ez 1 und 10 und Sach 4
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of "I"BY is to ascertain its connotation and contribution to the present text. A brief survey of
this word in the Hebrew Bible and other ANE literature may contribute to uncover its
connotations, as the ensuing considerations intend to demonstrate.

First, it should be noted that lapis lazuli in Ezek 1:26; 10:1 is related to YHWH's
heavenly throne. In this connection, it is significant to note that Ezek 1:16 and 10:1 are also
set in the context of a theophanic vision like Exod 24:9-11. Another reference to lapis
lazuli occurs in Ezek 28:13 as a stone in the covering of the King of Tyre who is in Eden,
the mountain of God. Interestingly enough, the New Jerusalem is also laid with lapis lazuli.!

Second, similar connotations are found in ANE texts where lapis lazuli is mentioned
in connection with temples. In Egypt and Mesopotamia lapis lazuli was associated with the
blue sky; therefore, it comes as no surprise that in a culture where temples were understood
to be connected to the heavenly realm, lapis lazuli came to be related to temple building
and cultic mobiliary.” From Ugarit one learns that lapis lazuli was used in the construction

of Baal's palace on Mount Saphon.” Thus, in the Hebrew Bible and ANE literature lapis

(Stuttgart: Verlag Katholisches Bibelwerk, 1977), 256.
ISee Isa 54:11; Rev 21:19.

?R. E. Clements, Exodus (Cambridge: Cambridge University Press, 1972), 159; Friedhelm
Hartenstein, "Wolkendunke! und Himmelfeste: Zur Genese und Kosmologie der Vorstellung des
himmlischen Heiligtums JHWHs," in Das biblische Welthild und seine altorientalischen
Kontexte, ed. Bernd Janowski and Beate Ego (Tiibingen: Mohr Siebeck, 2001), 140. It is worthy of
note that blue was a prominent color in sanctuaries and temples in early Mesopotamia (Pauline
Albenda, "Mesopotamian Art and Architecture," 4BD, 1:420) and blue-glazed bricks were used to
decorate the structure of the throne room in a palace found in Babylon (Jean-Claude Margueron,
"Babylon,"” ABD, 1:564).

?According to KTU 1.4, v 18, the palace was to be built of silver, gold, and "pure lapis

lazuii" (thr ignim) (Manfred Dietrich, Oswald Loretz, and Joaquin Sanmartin, The Cuneiform
Alphabetic Texts from Ugarit, Ras Ibn Hani and Other Places [KTU: second, enlarged edition]
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lazuli seems to evoke the heavenly realm, or heavenly temple imagery. This is reinforced by

the next expression to be discussed below.

Meaning of 7770 D'0ED D3P

If lapis lazuli connotes temple imagery, the qualification ﬂmb? MW 3yl ("and
‘Iike the very heavens for clearness") increases the probability that the imagery behind the
passage is that of the heavenly sanctuary/temple. Its description however is vague. The
narrator just mentions what is under the feet of YHWH. If the humblest spot in YHWH's
dwelling, namely, the spot where he lays his feet, is so splendid, it goes without saying that
the rest of his abode is indescribably glorious and pure. The preposition 5 in Tltﬁ“? is better
understood as 5 of specification' which conveys the meaning of "with respect to purity" in
the phrase under study. The noun =3 is a derivative of "71t) and conveys the idea of

092

"purity, clearness” or "ceremonial purifying." In the present context it possibly underscores

the "brilliancy™ of the heavenly pavement under YHWH's feet.

[Miinster: Ugarit-Verlag, 19951, 19). The association of thr ("pure”) with lapis lazuli recalls Exod
24:10-11, where this precious stone is associated with the Hebrew cognate =71.

"Waltke and O'Connor, 206-07.
HALOT, s.v. "mb."
3Cf. C. F. Keil and F. Delitzsch, Biblical Commentary on the Old Testament: The

Pentateuch, vol. 2 of 3, trans. James Martin (from the German), Biblical Commentary on the Cld
Testament {Grand Rapids: Eerdmans, 1952), 226.
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Meaning of W%

The verb i1 ("see") is a technical term for a specific divine revelation to the
prophets.’ Its use in Exod 24:10 probably conveys the idea that Moses and the other
representatives of Israel had a visionary experience of the heavenly sanctuary/temple.
Nonetheless, since Moses was the only one to have access to the top of the mountain, he
most probably had a deeper perception of the heavenly temple/sanctuary, as implied in

Exod 25:9, 40.2

Meaning of I :%;xéz

Although the exact meaning and function of this act has been debated, a contextual
interpretation suggests it was a covenant meal.’ The ritual manipulation of biood performed
by Moses (Exod 24:3-8) qualified the people for the final encounter with YHWH and the

conclusion of the covenant. Since it would be impracticable for the whole people to ascend

ICf. A. Jepsen, "mn, haz4," TDOT, 4:280-90.

2Although Dozeman argued that "the leaders of Israel have a direct and immediate vision
of God enthroned in the heavenly tempie” (Dozeman, God on the Mountain, 114), the text suggests
that they had only a glimpse of the heavenly sanctuary. The text reports that they saw the
pavement, adding no further detail. Besides, they had to stop halfway, since only Moses was
allowed to ascend further to the very place where YHWH was standing, the implication being that
Moses saw more of the heavenly temple/sanctuary, as implied in Exod 25:9, 40.

*Cf. E. W. Nicholson, "The Interpretation of Exodus XXIV 9-11," VT 24 (1974): 77-97;
B. Renaud, La Théophanie du Sinai: Ex 19-24: Exégése et Théclogie, CahRB 30 (Paris: J.
Gabalda, 1991): 98-99; Bernhard W. Anderson and Steven Bishop, Contours of Cld Testament
Theology (Minneapolis, MN: Fortress Press, 1999), 141; Hallvard Hagelia, "Meal on Mount
Zion—Does Isa 25:6-8 Describe a Covenant Meal?," SE4 68 (2003): 79-80.
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the mountain, the nation in the persons of its representatives shares the covenant meal in

the presence of YHWH, the Suzerain King.'

Heavenly Sanctuary/Temple Motif
Funtion
As noted in the discussion above, the heavenly sanctuary/temple motif emerges as a
place of ratification of the covenant, as indicated by the the covenant establishing ceremony

reported by the pericope.

Relationship to Earthly Counterpart

From the above discussion the impression emerges that the heavenly temple as
glimpsed by the elders and more fully experienced by Moses was in a dynamic interaction
with its earthly counterpart, as the latter was functionally represented by the mountain. The
delimitation of sacred space around Sinai, and and the comotion of the mountain seems to
conveys the notion that the heavenly temple was in a dynamic interaction with its earthly

counterpart.

Exod 25:9, 40

DR 121 THI70D MMI2D PRY 19URT D MR TR TN IR UR 993 9
9 According to all that T am showing you, the pattern of the tabernacle and the pattern
of all its furniture, just so you shall construct it.
T3 IR ﬁﬁ%”’ﬁwx nhrazha “T?Hﬂ"‘i e 40
40 See that you make them after the pattem for them, which is shown to you on the
mountain.

IKeil and Delitzsch, Biblical Commentary on the Old Testament: The Pentateuch, 2:158-
59, ‘
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Exod 25:9, 40 contains a significant allusion to the heavenly sanctuary/temple motif
encoded in the word 1*32p. The foundational study on £33, undertaken by Davidson,' is
summarized in order to provide an overview of the main issues related to the meaning of
ran. This is followed by a suggested reading of Exod 25:9, 40 in the light of its narrative

context.’

Semantic and Other Exegetical Considerations

Meaning of N33R
Semantic analysis

The term %20 derives from the root 132 ("build"), and occurs twenty times in the
Hebrew Bible. It is categorized by BDB as construction, structure, pattern, figure, and
image.” HALOT defines it as pattern, model, copy, reproduction, image, representation,
something like, and architectural plan.* Davidson organized this variety of definitions under
three German terms:® Urbild, Vorbild, and Nachbild. That is to say, M"J2f may refer to an
original‘entity (Urbild), a model to be copied (Vorbild), or a copy of another entity
(Nachbild). It can also do double duty and function as a Nachbild/Vorbild, that is, be

patterned afier an original (Urbild), in order to serve as a model (Vorbild) to be copied.®

'Davidson, Typology in Scripture, 367-88.
*Especially Exod 24:9-18.

’BDB, s.v. m33.

*HALOT, s.v. "pragn.”

*Davidson, Typology in Scripture, 372-73.

SIbid.
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Davidson summarized the several scholarly views on %25 in Exod 25:9, 40 under
six different positions: (1) Vorbild of the earthly sanctuary (in the form of a miniature
model; (2) a Vorbild of the earthly sanctuary in the form of an architect's plan; (3) a
Nachbild of the heavenly sanctuary which functions as a Vorbild of the earthly sanctuary
(in the form of a miniature model); (4) a Nachbild of the heavenly sanctuary which
functions as a Vorbild of the earthly sanctuary (in the form of an architect’s plan); (5) the
heavenly sanctuary itself (the original or Urbild) as the Vorbild for the earthly sanctuary;
(6) a subjective inspiration (with no communication of propositional facts) as the Vorbild
for the earthly sanctuary.’

Position (1) has been more recently defended by Hurowitz. He contends that Moses
"was shown an exact model of the Tabernacle, which he was to make. If so, he was not
shown the divine heavenly dwelling."? His argument contains a non sequitur, since the
contention that "Moses was shown an exact model of the heavenly sanctuary" does not
necessarily preclude Moses' having seen the heavenly sanctuary itself as well.

In reference to MMM, Hurowitz argued that "since the word [M2R] never
designates the 'real thing,' but only a representation of it, it cannot be taken to refer to the
heavenly abode of God." Taking into consideration ANE comparative evidence, he further

argues that "even when the object to be manufactured is to be a copy of a previously

'Davidson, Typology in Scripture, 372-74.
*Hurowitz, 168, italics his.

*Ibid., 169.
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existing object, it is not the preexisting object itself which is revealed to the builder, but a
model."

Regarding Hurowitz's view, a few observations are in order:

1.‘ To say that "320 "never designates the 'real thing™ is not quite accurate since Ps
144:12 seems to refer to 1")20 as the original construction or Urbild.

2. Although arguing that I°32R does not refer to the "real thing,” Hurowitz admits
that it refers to a "representation of it." Therefore one must conclude that M"32R evokes the
Urbild, and only makes sense if the existence of an Urbild is assumed.” As Davidson noted,
most usages of 320 in the Hebrew Bible refer explicitly to a Nachbild of an original.’

Seven times it has the character of a Vorbild, that is, a pattern after which something

'Ibid., 170.

*For example, Hittite texts refer to a dreamer who sees a god in 2 dream and is commanded
to make an exact earthly replica of what he has seen and dedicate it to the deity.

"As to the god larri who in the dream was standing on a lion, his form being, however, like
that of the Weather-god, and as to (the fact that somebody) said in the dream to His Majesty: "This
is (the god Iarri of) the father of His Majesty '—the (priestess) Hepa-SUM said (concerning this
dream): 'This statue one should make exactly as {seen) and give it to the Great Deity (i.e. the deity
of the sanctuary to which the priestess belonged)!' (KUB XV 5 II: 39-45, quoted in A. Leo
Oppenheim, The Interpretation of Dreams in the Ancient Near East, With a Transiation of an
Assyrian Dream-Book, Transactions of the American Philosophical Society, New Series—Volume
46, Part 3 [Philadelphia: American Philosophical Society, 1956}, 193).

1t should be noted that the text quoted above does not make clear that the dreamer merely
saw a copy of what he should make. As a matter of fact, it seems that the dream depicts a vision of
the god Iarri himself (the Urbild), whose statue was supposed to be made and placed in the
sanctuary. At any event, even if the dream only depicted a "model” of what should be made, what
matters is that the "model” ultimately was understood to reflect a heavenly original. As Oppenheim
stated: "The creativeness of the Near Eastern artist can derive its authenticity from the fact that his
opus reflects faithfully its prototype in heaven which was revealed to him either in 2 dream or
through a specific and special divine intervention” (Oppenheim, 193).

3Josh 22:28; Deut 4:16; 17, 18, Ps 106:20, Isa 44:13; Ezek 8:3, 8, 10. Cf. Davidson,
Typology in Scripture, 371.
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should be made,’ and in at least one occurrence, as reported in 2 Kgs 16:10-11, igpig
signifies both Vorbild and Nachbild?* As for the text under study, it should be noted that
the narrative context of Exod 25:9, 40 suggests that Moses and the elders had a vision of
the heavenly sanctuary/temple. Therefore, it seems reasonable to suppose that 125 was
somehow related to this visibie reality shown to them. That being the case, position (1)
becomes unlikely.

Positions (2), (4), and (6) are highly improbable for two main reasons: First, Exod
25:9, 40 makes clear that the N"320 was something "shown" to Moses. Were the 320 an
architect's plan, it would have been "given" to him to be brought down to the Israelite
camp. As regards position (6), it should be observed that it is difficult to understand how a
"subjective inspiration” would héwe been "shown" to Moses. Second, an examination of the
usages of this word reveals that by far most of its occurrences refer to tridimensional
entities.?

After these considerations, one is left with positions (3) and (5), which will be
evaluated below in connection with the contextual reading of Exod 25:9, 40 and the

analysis of TIR™/IRM.

"Patterns/Models” of the sanctuary and utensils (Exod 25:9, 9, 40), the Solomonic temple
and its furnishings (1 Chr 28:11, 12, 19); golden chariot of the cherubim (I Chr 28:18; ibid., 371-
723

*According to 2 Kgs 16:10, Ahaz saw an original altar in Damascus and sent back the
1"3an of the original which then became the Vorbild for a copy to be made by Uriah, the prophet.
The following diagram illustrated: Altar in Damascus (Vorbild) =» mian (Nachbild/Vorbild) <»
Altar in Jerusalem (Nachbild).

3Cf. Deut 4:16; 17, 18; Josh 22:28; 2 Kgs 16:10; Pss 106:20; 144:12; Isa 44:13; Ezek 8.3,
10; 10:8.
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Contextual analysis

As convincingly demonstrated by Kim, the context provides a decisive clue for the
understanding of W:;t;s‘ji.l Thus, as already mentioned in the discussion regarding the context
structure of Exod 19-24, chaps. 25-31 contain the instructions YHWH gave Moses during
his fourth ascent of the mountain. It is reasonable to infer, therefore, that the 2R was
shown to Moses on this occasion. The narrative of Exod 24:9-18 suggests that other
representatives of Israel did not have more than a glimpse of the heavenly temple, of which
only the pavement is mentioned. Only Moses was allowed to ascend to the very place
where YHWH was standing, which implies that he was shown many more details not
available to the others, and it was during that time that Moses received instructions for the
construction of the tabernacle.

As noted by Kim, the fourth ascent of Moses has distinctive features that set it apart
from the previous ascent narrative.” Aaron is presented in the spotlight, possibly to
demonstrate that the present narrative will focus on the sanctuary. It is in this narrative that
the representatives of the people had a glimpse of the heavenly sanctuary. Besides, this
fourth ascent contains more salient sanctuary overtones than the previous ones. The
arrangement of the sacred space in which a limited group of people could go up to a certain

point on the mountain, and only Moses could go up to the top, recalls the sanctuary.

'Kim, 78-100.

Ibid., 95.
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Furthermore, as Kim observed, the reference to "the glory of YHWH" (71371* 1922)' which
dwelt (J9U) on Sinai recalls the glory that later filled the tabernacle (12U12).

Exod 24:16a

=y Al ﬂmm 189 W27 I '7"1"73? "m*""m: }:mm
The glory of YHWH rested on Mount Sinai, and the cloud covered it for six days.
Exod 40:34

X:QJTD“FNR me auT a0 W E'TN"HN 1497 827
Then the cloud covered the tent of meeting, and the glory of YHWH filled the
tabernacle.

These parallels evoking sanctuary/temple imagery were Moses had entered probably
intended to show that, by ascending the mountain thisv fourth time, the sanctuary, or a
functional equivalent of the earthly sanctuary. Freedman has argued that Moses was invited
to the heavenly sanctuary, "the true fabnir, the sanctuary which served as a model for all
replicas.”™ Although Freedman is most probably right in that Moses saw the heavenly
sanctuary, the same cannot be said in regard to his view of the ™330, According to
Freedman, 1320 refers exclusively to the heavenly sanctuary itself (i.e., position [5]). This
is difﬁcﬁlt to sustain when other references about the heavenly temple are taken into
consideration. As Davidson observed, "Elsewhere in Scripture, the heavenly sanctuary is

%3

described as a vast, majestic temple, accommodating countless angels,"™ an observation

corroborated by texts such as Isa 6:1, Ps 11:4, and Dan 7:9-14.* Besides, one should hold

'As Kim pointed out, the "glory of YHWH" appears in Exod 24:16 for the first time (98).
Freedman, "Temple Without Hands,"” 28.
3Davidson, Typology in Scripture, 385.

*See the discussion of Dan 7:9-14 in the fifth chapter of this dissertation.
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in mind that since the earthly temple should be built according to the M"2p, it is reasonable
to suppose that a miniature model would be much closer to the entity that should be built
on earth and, therefore, would be more effective from an instructional point of view.

If so, it seems more reasonable to understand the M*30 as a miniature model of the
heavenly sanctuary intended to function as a model for the construcﬁqn of the earthly
sanctuary, as suggested by position (3) described above.' This model was presented in the
context of Moses' experience on the top of the mountain, which included a vision of the
heavenly sanctuary, as implied in Exod 24:9-11. If this is the case, it may be argued that
320 bespeaks a structural correspondence between the heavenly original and its earthly

counterpart.

Meaning of R7R/MRTL

The causative participial forms 7R2/8 0 from the root i1 ("see")’ reveal that
the )20 was not something YHWH "gave" to Moses, but something YHWH "showed"
him, implying "that Moses beheld a visible reality.™ Thus when Moses came down from the

mountaintop, he was not carrying the N33, but only the tablets of the law.” The N30 was

"That is, a Nachbild of the heavenly sanctuary which functions as a Vorbild of the earthly
sanctuary (in the form of a miniature model).

*From the root R, "see,” in the causatives Hiphil (M¢~1) and Hophal (71¢2) "show,”
and "be shown" respectively.

3See BDB, s.v. "TR."
*Davidson, Typology in Scripture, 376.
SDavidson has aptly said: "If Moses had been shown merely architect's plans, it would

seem likely that these plans would have been made available to take down from the mountain so
that the builder would follow them" (ibid., 376).
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shown during his stay there, which, according to the narrative context, lasted "forty days
and forty nights" (Exod 24:18).

Num 8:4 adds weight to this suggestion by reporting that Moses made everything
"according to the vision" (71%52) YHWH gave him. The nominal form 718", although
translated as "pattern" by most English versions,' is better translated as "appearance" or
"yision."? TR also occurs in Exod 24:17 to report that "the appearance [or vision]
(fR=m) of the glory of YHWH was like a consuming fire on the mountain top" and in Exod
25:9 to report that YHWH "showed" (;'“7:5‘3?;)3 the M"330 to Moses. It may thus be argued
that the term X7 in Num 8:4 and Exod 24:17 most probably indicates that the P*120 was
"shown" (F1¥%) to Moses in the context of a visual or vision experience. Such an
interpretation accords better with the semantic connotations of the participial forms

TR/ used in 25:9, 40, and with the narrative context of Exod 24:9-18 as well.

'E.g., NASB, NIV, NJB, NKJ, RSV, NRSV.

C{. BDB, s.v. M. It is worthy of note that the prepositional phrase 72 appears in
twenty places outside Num 8:4, and almost always refers to "appearance” vision contexts. Cf. Lev
13:43; Num 8:4; 9:15; Judg 13:6; Ezek 1:13, 26; 8:2, 4; 10:1; 40:3; 41:21; 42:11; 43:3; Dan 8:15;
10:6, 18; Joel 2:4. The only exception seems to be Lev 13:43, which refers to the "appearance” of
leprosy.

*In vs. 40, a passive form of the root fiX" is used to report that the m°33n was "shown”
(rmem) to Moses.

*Cf. Davidson, Typology in Scripture, 375-76.
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Heavenly Sanctuary/Temple Motif
Function
The picture of the heavenly sanctuary/temple which emerged the above discussion
is that of a model for the construction of the earthly counterpart. This idea is conveyed
mainly by the concept of 1320 in Exod 25:9, 40, which reveals that the heavenly
sanctuary/temple functions as the archetype for the earthly temple. In this context N30

functions as the Vorbild/Nachbild of the sanctuary Moses was to build upon the earth.

Relationship to Earthly Counterpart

The usage of N30 in the abbve discussion as its connection to the larger context of
the book of Exodus suggests a structural correspondence between the heavenly
sanctuary/temple and its earthly counterpart. Moses was probably shown the heavenly
sanctuary and a "model” of what he should build upon the earth. The 120 thus
presupposes an original reality (Urbild) and, at the same time, also suggests a structural

correspondence between the heavenly sanctuary and its earthly counterpart.

Fsod 32:1-34:34

Exod 32:1-34:34" has significant interconnections with the sanctuary material

displayed in other parts of the Torah. Fretheim, for example, has pointed out that the

"sacrificial system in Lev 1-9 must be seen as part of God's response to Israel's sin and

‘Edward G. Newing regards Exod 32-34 as the "central pivot of the whole of the
Hexateuch [sic]" ("Up and Down—In and Out: Moses on Mount Sinai: The Literary Unity of
Exodus 32-34," ABR 41 [1993]: 18). It should be kept in mind however that other suggestions have
also been advanced, like Rolf Rendtorff, e.g., who regards Lev 16 as the center of the Torah. See
Rendtorff, "Leviticus 16 als Mitte der Torah,"” Biblnt 11 (2003): 252-58.
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God's interaction with Moses, narrated in Exodus 32-34."" Interestingly enough, this is the

first time in the Torah narrative that forgiveness comes into view.”

Preliminary Considerations

For the purpose of this research, it must be noted that the unit of Exod 32-34
presupposes and continues the narrative of Exod 19-24,® which portrays Moses' trips up
and down the mountain. As a matter of fact, Moses' interacﬁons with YHWH, interceding
for the people, occur on the top of the mountain, in the context of the vision experience of
the heavenly sanctuary. That being the case, this section of the Torah seems to contain a
few perceptions on the heavenly sanctuary/temple motif which may indicate a functional
correspondence between heavenly and earthly sanctuary/temple.

The following observations further develop this concept: First, Exod 32:30 reports
that Moses intended to ascend the mountain with a very specific purpose in mind: To atone
for the people’s sin, as the passage makes clear:

TIRIT QORON R RUTT L?R s lietal g} N T
DOARDT Y3 TIEIK TOW MTTOR ASER ARp A
On the next day Moses said to the people, "You yourselves have committed a great sin;
and now I am going up to YHWH; perhaps I can make atonement for your sin."

Because of the "great sin" (1591 7RwM) the people had committed, Moses

ascended the mountain to make atonement (M92) for them. It must be noted that one of the

Fretheim, "Because the Whole Earth Is Mine:' Theme and Narrative in Exodus,” 230.

*Fretheim, Exodus, 305-07; idem, ""Because the Whole Earth Is Mine': Theme and
Narrative in Exodus,” 230.

R. W. L.Moberly, 4t the Mountain of God: Story and Theology in Exodus 32-34,
JSOTSup 22 (Sheffield: JSOT Press, 1983), 44ff.
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most basic functions of the earthly sanctuary was to be the place of atonement for the sins
of the people, the verb =82 being a common term to describe this process. In this regard,
the suggestion may be advanced that the atonement performed by Moses on the top of the
mountain occurs in sanctuary/temple context.! Thus, one may note that soon after being
shown a structural correspondence between heavenly and earthly sanctuaries,” Moses was
shown a functional correspondence. It is most significant to note that Moses is performing
a function soon to be taken over by the priests in the earthly sanctuary. Additionally, that
Moses is on the mountain interacting with YHWH and pleading for forgiveness implies that
YHWH is acting from his heavenly sanctuary, as already suggested. Therefore, it may be
garnered from the above considerations that Moses is shown a functional correspondence
between the heavenly sanctuary and its earthly counterpart, soon to be built.

Second, if the narrative context of Exod 32-34 bespeaks heavenly sanctuary
imagery, as argued above, then the allusion to YHWH's "book” ("B0) may add weight to
this contention. When interceding on behalf of the people, Moses implores YHWH to
forgive them. Moses was even willing to have his own name blotted out "from your bm;k
(7798R) which you have written!" (Exod 32:32). To Moses' plea YHWH answers:

"Whoever has sinned against me, I will blot him out of my book (*8%2)" (Exod 32:33).

"1t has been observed that Moses' intercession functions as a cohesive motif which binds all
three chapters together, as noted in the folliowing segments: 32:9-14, 30-34; 32:12-17, 18-23; 34:5-
10a. Cf. Dale R. Davis, "Rebellion, Presence, and Covenant: A Study in Exodus 32-34," WT.J 44
(1982): 71-87.

2See the previous discussion on Rap=igh
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This "book" has been identified as the book of life, which contains the names of
those who belong to YHWH.! It should be noted that in the Hebrew Bible and other ANE
literature, "books" can belong to the associative field of the heavenly sanctuary/temple
motif, For example, Dan 7:10 refers to books in a heavenly sanctuary setting.” In Sumerian
literature reference is made to the "tablets of destiny” which were stored in the heavenly
temple of the deity.’ This does not imply that the biblical motif was borrowed from the
ANE literature; they may well go back to a common tradition, or be independent.* At any
event, the idea of "books/tablets" related to the heavenly temple both in the Hebrew
Scriptures and ANE literature adds weight to the probability that Exod 32-34 contains
heavenly sanctuary/temple imagery.

In sum, since Moses' intercession before YHWH is understood as happening in the

context of the heavenly sanctuary/temple, one can assert with Rodriguez that YHWH

'Houtman, Exodus, 3:672; Angel Manuel Rodriguez, "The Heavenly Books of Life and of
Human Deeds,” JATS 13, no. 1 (2002): 12.

2See the discussion of this passage in chapter 5 of this dissertation.
3See chapter 2 of this dissertation.

*Additionally, it should be noted that the "tablets of destiny” functioned different from the
book of life mentioned in the Hebrew Scriptures. While the former were supposed to decide the fate
of individuals, the latter was understood as a book of records containing the names of those who
were faithful to YHWH. Cf. Shalom M. Paul, "Heavenly Tablets and the Book of Life,”
JANESCU 5 (1973): 345-53; Rodriguez, "The Heavenly Books of Life and of Human Deeds,” 10-
26.
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proclaimed "from his most holy place' his willingness to forgive his people for their

iniquity, and rebellion, and sin."

Heavenly Sanctuary/Temple Motif
Function
The narrative section of Exod 32-34 indicates that the heavenly sanctuary/temple
functions as a place of atonement where YHWH deals with the sin problem, judging the
sinners, accepting intercession, and bestowing forgiveness on the basis of his grace. In

short, the heavenly sanctuary/temple functions as a place of atonement.

Relationship to Earthly Counterpart

Considering that Exod 32-34 depicts the heavenly sanctuary/temple as place of
atonement—a function also ascribed to the earthly sanctuary/temple—the conclusion may
be advanced that there was functional correspondence between the heavenly

temple/sanctuary and its earthly counterpart.

Deut 26:15

M TR ONTOTRN TRUTI T OMUT W TP Twnn epun
W2 250 N3Y YO WOLRD AYaY) TURD W nnm g
Look down from your holy habitation, from heaven, and bless your people Israel, and
the ground which vou have given us, a land flowing with milk and honey, as you swore
to our fathers.

Notice that it was a "most holy place” because YHWH was there.

Rodriguez, "Sanctuary Theology in the Book of Exodus,” 141.
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Preliminary Observations

Deut 26 belongs to the larger unit of chaps. 26-28 which contains the concluding
appeals of Moses' to Israel. Chaps. 26 presents Moses' instructions regarding prayer at the
presentations of the first fruits and tithes. This chapter divides itself into three rhetorical
units: the presentation of offerings with an appropriate verbal affirmation (vss. 1-11), an
oath of innocence (vss. 12-15), and a declaration of covenant commitments (vss. 16-19).!
The unit of vss. 12-15 deals with the tithe of the third year and an affirmation of obedience
to YHWH's commands; vs. 15 then concludes the unit with an address to YHWH in his

heavenly habitation.

Semantic and Other Exegetical Considerations
The presence of the heavenly sanctuary/temple motif is made explicit by the term
"heaven" in apposition to "holy habitation." Crucial for this investigation about the function
of the heavenly sanctuary and its relationship to earthly counterparts are the semantic and
theological contours of the expression P 1WwnR ("from your holy habitation"). Since
the lexeme W7Ip has already been discussed in connection to Exod 15:11, the following
investigation deals mainly with 1197 ("habitation"). The verb T2 is also discussed, since it

expresses the divine activity performed in connection with the heavenly sanctuary/temple.

'Walter Brueggemann, Deuteronomy, Abingdon Old Testament Commentaries (Nashville:
Abingdon, 2001), 246.
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Meaning of JUP 1AL

The word 137 as used in Deut 26:15 has the lexical meaning of "dwelling."' It
occurs sixteen other times” in the Hebrew Bible in reference to the dwelling of YHWH
(eight times),” of humans (three times),* and of animals (five times).” Worthy of note is the
application of 111 to the temple/sanctuary as YHWH's dwelling. For example, W3
("habitation”) in 2 Chr 36:15 and 71°2 197 ("habitation of thy house") in Ps 26:8 indicate
the earthly sanctuary. Thus it seems apparent that the expression g P 1WR/AUP 1R
carries the connotation of sanctuary/temple, which is reinforced by means of the genitival
qualifier U7p.

It is interesting to note that when 131 occurs in construct relationship with WP, it
usually refers to the heavenly sanctuary/temple, as indicated by the other four occurrences
of this locution in the Hebrew Bible.® It seems, therefore, that ¢p 1iwR/AT—p 1ivn isa

technical term for the heavenly sanctuary/temple. In Deut 26:15, this is made clear, as

'HALOT, s.v. "Jwn."

*This number may vary from 12 to 19 depending on one's view of some disputed passages.

—

Ci. H. D. Preuss, "V ma on," TDOT, 8:449-52. In this investigation, emendations and
conjectures are not taken into consideration.

31 Sam 2:29; 32; 2 Chr 30:27; 36:15; Pss 26:8; 68:6; Jer 25:30; Zech 2:17.

*Pss 71:3; 91:9; Zeph 3:7. The first two passages refer metaphorically to YHWH as the
"dwelling” of the righteous.

*Jer 9:10; 10:22; 49:33; 51:37; Nah 2:12 [11].

SJer 25:30; Zech 2:17 [13]; Ps 68:6 [5]; 2 Chr 30:27. These passages are discussed
subsequent chapters of this dissertation.
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noted above, by the appositional expression 2@ R ("from heaven”), which further

qualifies the phrase U= 1w ("holy habitation™).

Meaning of D'RWI"R

Tigay claims that "the word 'heaven' [in Deut 26:15] emphasizes the Deuteronomic
idea that his abode is heaven, not the temple."' Payne also asserts that "the sanctuary was,
so to say, the sky above."” This trend to downplay the reality of a heavenly
sanctuary/temple and to make heaven itself a sanctuary has been pursued by some scholars
who see the so-called Deuteronomistic name-theology, understood to be an abstract
conception of the deity, at odds with the alleged anthropomorphic Priestly conception of
YHWH's glory dwelling in the tabernacle.’ It is argued that as a response to the destruction
of the Jerusalem temple, the putative Deuteronomists conceived of YHWH as dwelling in

heaven; only his name dwelt in the earthly temple.* The implication of this view is that the

Jeffrey H. Tigay, Deuteronomy, The JPS Torah Commentary (Philadelphia: Jewish
Publication Society, 1996), 244; emphasis supplied.

David F. Payne, Deuteronomy (Philadelphia: Westminster, 1985).

*A classical exposition of this view is found in Gerhard von Rad, Studies in Deuteronomy
(London: SCM Press, 1953), 37-44. Cf. R. E. Clements, The Book of Deuteronomy: A Preacher’s
Commentary (Peterborough: Epworth, 2001}, 117; Mettinger, The Dethronement of Sabaoth, 116-
34; Moshe Weinfeld, Deuteronomy and the Deuteronomic School (Oxford: Clarendon, 1972),
191-209. A more detailed study of the name-theology and its implications for the heavenly
sanctuary/temple motif is undertaken in chapter 4 of this dissertation in connection with the
exegesis of | Kgs 8.

*The fact that YHWH dwells in the heavenly temple/sanctuary does not rule out his
presence from the earthly sanctuary/temple. As already observed, some scholars have drawn a
wedge between the so-called Deuteronomistic theology of the "name” and the priestly theology of
the "glory." The Deuteronomistic theology, so it is argued, stresses YHWH's transcendence by
emphasizing that YHWH dwells in heaven, while only his "name" dwells in the earthly
sanctuary/temple. The biblical evidence indicates that transcendence and immanence are kept in
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references to YHWH's heavenly dwelling express YHWH's transcendence, with no
intention to convey the heavenly sanctuary/temple motif.

This view seems to be justified, at first glance, by the syntactic structure of the text.
Since WP 1107 is in apposition to DY, one might argue that the "sanctuary” referred
to in the passage is heaven itself. Nonetheless it should be noted that 221, although in
syntactic apposition to the expression JUTP 1R, is not a synonym of the latter. Due to
the clear semantic contours of U™ |17, as seen above, it is more appropriate to
understand the appositional "heaven” as a specification of JUp 1109, informing the reader
that the temple/sanctuary referred to in the passage is the heavenly one.' Two examples of

syntactic apposition in which the appositional elements are not synonyms add weight to this

tension in both the so-calied P and D materials. As a matter of fact, the putative D materials are
also concerned with YHWH's immanence. Texts depicting YHWH's dwelling in heaven also
understand YHWH to be able to "look down" (R8°pdil) and interact with earthly affairs by hearing
the prayers and bestowing his blessing (Cf,, e.g., Deut 1:17; 4:36). Hence, the theology underlying
these passages keeps in tension transcendence and immanence and should not be pressed to incline
to one side or the other. In sum, the emphasis on YHWH dwelling in heaven does not preclude his
presence in the earthly temple/sanctuary. In fact, if the narrative context of the Pentateuch is taken
seriously, it must be admitted that YHWH is present in both earthly and heavenly
temples/sanctuaries. Furthermore, both heavenly and earthly sanctuaries function in vertical
correspondence, as discerned in other passages of the Hebrew Bible (see, e.g., the discussion of 1
Kgs 8, Isa 6:1-6, and Pss 20 and 76 in chapter 4). As for Deut 26:15, it seems appropriate that in
the context of a prayer for blessings for people and land, with its attendant implications of rain and
fertility for the crops, the Israelites would direct their petitions to the ultimate source of these
blessings— YHWH in his heavenly temple.

!Craigie's observation that "heaven is a theological manner of referring to the 'residence’ of
the transcendent God." is correct, except for its implicit identification of the sanctuary with heaven
itself (Peter C. Craigie, The Book of Deuteronomy, The New International Commentary on the Oid
Testament [Grand Rapids: Eerdmans, 1976], 323). Also Merril in his comment on Deut 26:15
tends to overlook the reality of the heavenly temple by simply saying that "Israel's God reigned
from heaven above.” Eugene H. Merril, Deuteronomy, The New American Bible Commentary, vol.
4 {Dallas: Broadman & Holman, 1994), 336.
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contention.' In Exod 14:2, the Israelites are told to camp "in front of Pi-ha-hirot . . . in
front of Zaphon." These names, of course, are not synonyms; they are, so to say,
coordinates that help to locate more precisely the spot where the Israelites should camp.
The same can be said of Exod 30:6, in which the golden altar is to be put "before the veil
that is by the ark of the testimony, before the mercy seat that is over the testimony." It is
obvﬁously clear that the two appositional elements are distinct items of the tabernacle
furniture. Summing up, D37 should not be identified as P 1WA; rather 0RYA

functions as a coordmate to locate '*Wj‘jg 1.

Meaning of 772

The verbal form 973 is the imperative piel of 772 ("bless"). When YHWH is the
subject of this verb, as in Deut 26:15, it means "to endue someone with special power."
For the purposes of this study it will suffice to note that this verb governs two objects: "the
people” (FHY MR ORI "and the land” (MTIRT PRY). The verb indicates that
Tep 118 is more than a static dwelling place; in fact, it is a place of divine activities, a
place wherein YHWH interacts with his people, hears their prayers, and blesses them and

their land.’

"These examples are noted by lan Wilson (Our of the Midst of the Fire: Divine Presence
in Deuteronomy [Atlanta, GA: Scholars Press, 1995], 175-76), although in a different context.

2HALOT, s.v. "T72."

*For the temple as a source of fertility in ANE temple theology, see chapter 1.
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Heavenly Sanctuary/Temple Motif

The heavenly sanctuary/temple motif is clearly portrayed in Deut 26:15. The
contextual placement of JYp 11wn, further qualified by the appositional D™Y, makes
clear that it is the heavenly sanctuary which is in view in this passage.' Furthermore, from
the semantical and exegetical survey of the expression JU™P 13U% and its appositional
qualifier 2%, it follows that JYP 1R conveys the notion of a place in heaven, and
therefore should not be confused with heaven itself. The appositional DY further
specifies FUP W as the sanctuary/temple located in heaven, in contradistinction to its

counterpart located on earth.

Function

In the discussion undertaken above, it has become apparent that the heavenly
sanctuary as portrayed in Deut 26:15 is not a mere place of dwelling, but also a place of
divine activities: hearing prayers, and blessing people and land. The fact that the prayer is
directed to YHWH in his heavenly temple/sanctuary indicates that the heavenly
sanctuary/temple functions as YHWH's headguarters (i.c., as the command center from
which he exerts his rulership). Although YHWH can be and act at any other place, the text
implies that there is a specific location in heaven where he undertakes his divine activities.

This is reinforced by the ablative sense of the preposition 12 ("from") governing both JivmR

"The suggestion has been advanced that "the words 'from heaven' seem to be an
explanatory appendage intended to prevent misconstruing the expression holy habitation' as
referring to the sanctuary” (Moshe Weinfeld, Deuteronomy and the Deuteronomic School
[Oxford: Clarendon, 1972], 198). Cf. Duane L. Christensen, Deuteronomy, WBC 6b (Waco, TX:
Word Books, 2002), 642.
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TY1p and 2°Y: "Look down from your heavenly dwelling." The implication is that the
"heavenly dwelling" is the place "from" where YHWH interacts with the human situation,
by "looking down" and bestowing "blessings." If 12 is allowed to play its full role in the
passage, then it must be concluded that g™ 11wn functions not only as a place of
dwelling, but as place of divine activities, whence YHWH blesses his people and bestows

fertility upon the land.

Relationship to Earthly Counterpart

As noted above, the term 1397 ("habitation") is also applied to the earthly
temple/sanctuary as YHWH's dwelling, as noted in 2 Chr 36:15 and Ps 26:8. Thus, the
implication emerges that the heavenly sanctuary/temple exists in a structural relationship to

the earthly counterpart.

Summary

This chapter has discussed several passages containing the heavenly saﬁctuary/
temple motif in the Torah, and reached a number of insights concerning its function and
relationship to earthly counterparts. It has become apparent that the heavenly
sanctuary/temple as depicted in the Torah functions as the locus of divine activities, such as
judgment, ratification of the covenant, worship, atonement, and source of blessings and
fertility. The percepﬁon also emerged of the heavenly sanctuary/temple as the meeting
place of the heavenly council and model for the construction of the earthly sanctuary. As
for its relationship with the earthly counterparts, the heavenly sanctuary/temple seems to

have been understood in functional and structural correspondence to the earthly
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counterpart. Such a relationship has also emerged as a dynamic interaction since the

heavenly temple may be portrayed as affecting, or interacting with, its earthly counterpart.

These findings are summarized as shown in table 2:
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TABLE 2
THE HEAVENLY SANCTUARY/TEMPLE MOTIF
IN THE TORAH
Passage Vocabulary Function Relationship to Earthly Counterpart
Vertical Dynamic
Correspondence Interaction
Functional | Structural
Gen 11:1-9 Lyrd, Judgment (investigative
$amayim} + executive)
Gen 28:10-22 $a‘ar Ratification of covenant 4 o
hassamayim
Exod 15:1-18 godes Heavenly assembly, 14 4
worship, kingship
Exod 24:9-11 [Zibnat Kingship, covenant 4 &
hassappir,
hassamayim)
Exod 25:9, 40 tabnit Model for the %4
construction the earthly
sanctuary
Exod 32-34 [implied] Place of atonement &
Deut 26:15 mé on Prayers, blessings, o’ ¥
godsekd fertility
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CHAPTER 4

THE HEAVENLY SANCTUARY/TEMPLE MOTIF

IN THE PROPHETS

The present chapter provides an investigation of the following passages of the
prophetic corpus containing the heavenly sanctuary/temple motif: 2 Sam 22:1-51; 1 Kgs
8:12-66; 22:19-23; Isa 6:1-8; 14:12-15; Ezek 1:1-28; 10:1-22; 28:11-19; Mic 1:2-3; 3:1-
10; Zech 3:1-10. In order to provide a broader data base for this investigation, a more
cursory treatment is reserved for shorter passages at the end of this chapter: Isa 18:4;
63:15; Jer 17:12; 25:30; Hos 5:15; Jonah 2:5 [4] and 8 [7]; Hab 2:20; Zech 2:17.

Although these texts are not claimed to be an exhaustive inventory of heavenly
sanctuary/temple passages in the Prophets, they do claim to represent a fairly
comprehensive overview of the theme under study in this section of the Hebrew Bible.
Consequently, it is hoped that even if future research claims that other passages contain
the heavenly sanctuary/temple motif, their investigation will not change the basic picture

suggested by this study.

2 Sam 22:1-51

TARD NP D 0T vawt kPR TORON M RpR a7
7 In my distress I called upon YHWH Yes, I cried to my God; and from his temple he
heard my voice, and my cry for help came into his ears.

187
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The presence of the heavenly sanctuary/temple motif in 2 Sam 22:7 has been
recognized by several scholars and further investigated and endorsed by Kim in his recent
dissertation.! Nevertheless, further study remains to be done to ascertain the function of
the heavenly sanctuary/temple and its possible relationship to the earthly counterpart. In

the ensuing discussion, after some preliminary observations on the text unit and genre of

2 Sam 22:1-51 are provided, a semantic analysis of some key words and expressions in
vs. 7 and its immediate context contribute to a delineation of the function of the heavenly

sanctuary/temple and its relationship to the earthly counterpart.

Preliminary Observations
2 Sam 22, usually referred to as a "royal song of thanksgiving,"” is claimed by the
text itself to have been composed by David when YHWH delivered him from the hands of
his enemies.’ The song is naturally divided into two parts (vss. 1-30 and vss. 31-50).* The
first part contains expressions of praises to YHWH and a description of David's mortal

perils, followed by a theophany which concludes with an affirmation of YHWH's justice.

'Kim, 102-12.

*Frank Moore Cross and David Noel Freedman, "A Royal Song of Thanksgiving; II
Samuel 22=Psalm 18," JBL 72 (1953): 15-34.

*As a matter of consistency with the canonical/narrative approach adopted in this study,
the superscription of the song which ascribes it to David is taken at face value. Regardless of one's
opinion regarding the authorship, it seems clear that the song as it stands in the Hebrew Scriptures
was intended fo be understood in the context of David's personal experience of deliverance by
YHWH.

‘Alberto R. W. Green, The Storm-God in the Ancient Near East, BBS 8 (Winnona Lake,
IN: Eisenbrauns, 2003), 269.
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The second part praises YHWH for granting victory over the enemies and dominion over
foreign peoples, and concludes with an expression of thanksgiving.

Although some scholars view this composition as an amalgam of two different
poems,’ there are compelling reasons to take this song as a unity, as demonstrated by
several scholars.” Among these, one should mention Kuntz, who, by means of rhetorical
analysis of the parallel text in Ps 18, demonstrated that the song should be regarded as a
unified composition.’

The date of the song has also been a matter of discussion. Although there are
scholars who date the text to the postexilic period,’ the broader consensus is that it
displays several archaic features which might reach back to a time as early as the tenth

century B.C.” This consensus being accepted, there is nothing in the composition that

'H. Schimdt, Die Psalmen (Tiibingen: Mohr, 1934), 15; E. Baumann, "Structur-
Untersuchungen im Psalter 1" ZAW 61 (1945-48): 114-76; D. Michel, Tempora und Satzstellung
in den Psalmen (Bonn: Bouvier, 1960), 49ff.; A. A. Anderson, 2 Samuel (Dallas, TX: Word
Books, 1989), 262. '

?J. Kenneth Kuniz, "Psalm 18: A Rhetorical Analysis,” JSOT 26 (1983): 3-31; Artur
Weiser, The Psalms: 4 Commentary. The Old Testament Library (Philadelphia: Westminster,
1962), 186-87; Marc Girard, Les Psaumes: Analyse Structurelle et Interpretation: 1-50,
Recherches Nouvelle Série-2 (Montréal: Editions Bellarmin, 1984), 157-68.

SKuntz, 3-31.

‘Bernhard Duhm, Die Psalmen (Freiburg: Mohr, 1899), 59; Hans H. Spoer, "Versuch
einer Erkldrung von Psalm 18," ZAW 27 (1907): 155; R. Tournay, "En Marge d'une Traduction
des Psaumes,” RB 63 {1956): 167.

*Cross and Freedman, "A Royal Song of Thanksgiving: II Samuel 22=Psalm 18," 15-16;
Louis Jacquet, Les Psaumes et le cour de 'homme: Etude textuelle, littéraire et doctrinale
(Gembloux, Belgien: Duculot, 1975), 434; Mitchell J. Dahood, Psalms I (1--50): Introduction,
Translation, and Notes, AB 16 (Garden City, NY: Doubleday, 1966), 104-19; P. Kyle McCarter,
11 Samuel: A New Translation with Introduction, Notes, and Commentary (Garden City, N.Y ..
Doubleday, 1984), 473-75.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



190

precludes its ascription to David himself. After all, its placement alongside the last words

of David seems to indicate that its association with David goes back to an old tradition.

Semantic and Other Exegetical Considerations

Meaning of 5377

The word ‘3;’*?}, usually translated as "temple/palace,” comes from Sumerian £-
gal, "great house,” via Akkadian, ékall#, hence "palace"! or "temple." In the Hebrew
Bible, ‘7;’;’} may connote a royal palace or residence;’ and also a cultic center of worship
(i.e., a temple for the deity).* Thus, on the basis of the definition of temple/sanctuary
already spelled out,’ one can safely affirm that g‘?;”;‘j has the connotation of
“temple/sanctuary" since it clearly refers to YHWH's dwelling and contains cultic allusions
and temple imagery, as pointed out later in this discussion.

As for the location of the ‘?;"E’L it should be noted that despite some scholars
affirming that the ‘D;‘U referred to in this passage is the earthly temple,® the following

reasons may be adduced in favor of its referring to the heavenly temple of YHWH. First,

'Palace of deity, with deity regarded as royalty.

2HALOT, s.v. "5

3E,g.‘, 1 Kgs 21:21; 2 Kgs 20:18; 2 Chr 36:7; Prov 30:28; Isa 13:22; 39.7; Dan 1:4.
“E.g., 1 Sam 1:9; 2 Kgs 18:16; 23:4; 2 Chr 3:17; Ezra 3:6; Neh 6:11; Pss 5:8; 11:4.
>See chapter 1.

Cf, e.g., M. Ottosson, "‘9;"’?_‘} hékal” TDOT, 3:386; Hans-Joachim Kraus, Psalmen, 2nd

ed., 2 vols., BKAT (NeukirchenKreis Moers: Neukirchener Verlag der Buchhandlung des
Erzichungsvereins, 1961), 1:143.
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from a narrative perspective one should not ignore that the song is composed by David;
and that by itself would exclude the Jerusalem temple as the referent of the 5;”:’3.

Second, the subsequent actions of YHWH, undertaken in response to David's cry
for help, are issued from the heavenly realm, as clearly expressed by several words and
expressions. Two subsequent prepositional phrases in the paradigmatic field of %;“".ﬁ'j will
suffice to indicate a heavenly location for the 5;"{'}. In 22:14a, the text says: QYT
AW 0T ("YHWH thundered from heaven"); and in 22:17a, it 1s found that n'?@i‘}

g o1 n ("he sent from on high, he took me™). These two expressions parallel 22:7b
which reads: "?ip ﬁ");“tﬁ; vw* ("and from his temple he [YHWH] heard my voice™).
Since the actions of YHWH, as described in the song, issued "from heaven"/"from on
high," it is reasonable to understand that %7 refers to the heavenly temple.

Third, the rhetorical-spatial imagery adds further weight to heaven as the location
of the temple. For example, the psalmist describes his distress as a "Sheol” experience in
the sense of exposure to despair and death. From a rhetorical-spatial perspective Sheol is
understood as the lowest place to which someone could descend. Therefore it is natural to
suppose that help would camev from the highest realm one could imagine—heaven itself.!
Furthermore, vss. 11 and 12 expressed in verbs such as "bowed," "came down,” "rode,”

"flew” more naturally point to the heavenly realm as the location of the ‘“‘};"'?j.?

'The same concept also appears in Jonah 2:5 [4], 8 [7], as noted later in this chapter.

*Kim, 110.
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Meaning of m“bﬁj@/mﬁ"“?m

The reference to m*brj;__/mm""m ("coals"/"coals of fire") in 22:13, which is part of
the larger picture of the manifestation of YHWH in response to David's prayer, not only
stresses the splendor of the theophany, but also contains a subtle allusion to
temple/sanctuary imagery. The expression "coals of fire" occurs only in three other places
in the Hebrew Bible (apart from Ps 18), and always in contexts where activities of
judgment from the sanctuary/temple are in view.' In Lev 16:12, it is used in connection
with the day of atonement in the earthly sanctuary; and in Ezek 1:13 and Ezek 10:2ina
context of judgment from the temple. Such references to fire inv connection with
sanctuary/temple imagery reinforce the probability that the reference to "coals of fire" in 2

Sam 22:13 also connotes temple imagery.

Meaning of SB 074N
The imagery of "darkness," frequently associated with the day of YHWH, also had
its counterpart in the temple, as seenin 1 Kgs 8:12:

Bz 1ouh o mm nESY
WH has said that he would dwell in the thick cloud.”

Then Solomon said, "Y]
Therefore, in addition to the other terms and expressions, the motif of "darkness" also

contributes to reinforce the temple imagery reflected in the passage.”

1See Lev 16:12; Ezek 1:13; 10:2.

ICf. Friedhelm Hartenstein, "Wolkendunkel und Himmelfeste: Zur Genese und Kosmologie
der Vorstellung des himmlischen Heiligtums JHWHS," in Das biblische Welthild und seine
altorientalischen Kontexte, ed. Bernd Janowski and Beate Ego (Tiibingen: Mohr Siebeck, 2001),
130; Craig C. Broyles, Psalms, NIBC, Old Testament Series 11 (Peabody, MA: Hendrickson;
Carlisie, U.K.: Paternoster Press, 1999), 104-05.
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Meaning of 3193

The reference to 2¥73 ("cherub”) in 2 Sam 22:11 further reinforces the
sanctuary/temple imagery present in the text. If the plural reading of the LXX is accepted,
as suggested by Cross and Freedman,' temple connotations become even more obvious, in
view of the even more obvious allusion to the two overlaid images of cherubim that
covered the ark in the most holy place of the tabernacle (and later Solomon's temple).
Additionally, one may argue that this reference to cherub/cherubim points more
specifically to most-holy-place imagery,’ a connection reinforced by the cherubim related
to God's throne, as one can deduce from Ezek 1:5-28 and 28:14, passages also pervaded

by other aspects of temple imagery.’

Meaning of N30

This word should probably be read 153 or 29, according to Ps 18:12 [11].* That
being the case, this reference to "his tent" would be a further allusion to the sanctuary
motif. This lexeme, together with 5?__!& ("tent™), is frequently used in the Psalms as a

metaphor for the "protective throne-room™ of YHWH.®

'Cross and Freedman, "A Royal Song of Thanksgiving: Il Samuel 22=Psalm 18," 15-34.

*C.F. Keil and F. Delitzsch, Biblical Commentary on the Books of Samuel, trans. James
Martin { Grand Rapids: Eerdmans, 1950), 473-75.

?See the study of these passages later in this chapter.
*See the critical apparatus of BHS on 2 Sam 22:12.
"Schiitzenden Thronraum” (Hartenstein, 130).

SCf. Pss 15:1; 27:5€; 31:21; 61:5.
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Heavenly Sanctuary/Temple Motif
As seen above, the term LD;"H refers to the heavenly temple, rather than to the
earthly counterpart. Furthermore, the text dispiays several references and allusions to the
temple motif. The mentioning of "coals of fire," "cherub," and "darkness" indicates that
temple imagery permeates the song. It should also be noted that temple imagery and
theophanic representation are interconnected in the text. After all, it is from the heavenly

temple that YHWH "came down" to intervene in favor of the petitioner.'

Function

Several scholars avoid translating 5;‘:3 as "temple,” preferring instead to translate
it as "palace” or some other term connoting "dwelling." It seems that behind these
translations lies the unstated assumption that ‘7;’{! in this passage is nothing more than a
place of dwelling for the deity, by analogy with the palace of earthly kings.” A closer

inspection of the passage, however, yields further insights. First, as noted above, temple

"In diesem Abschnitt finden sich neben der Gewittermetaphorik auch Elemente der
Tempelsymbolik” (Hartenstein, 130).

2Cf., e.g., Cross and Freedman, "A Royal Song of Thanksgiving: Il Samuel 22=Psalm 18,"
23, n. 11; Kuntz, 25; McCarter, 465; Charles Briggs, and Emilie G. Briggs, 4 Critical and
Exegetical Commentary on the Book of Psalms, 2 vols., ICC (Edinburgh: T. and T. Clark, 1906-
1907), 138; Mitchell J. Dahood, Psalms I (1--50): Introduction, Translation, and Notes, AB 16
(Garden City, NY: Doubleday, 1966), 101, 106; Hermann Hupfeld and Wilhelm Nowack, Die
Psalmen, 3rd ed. (Gotha: F.A. Perthes, 1888), 7; Hans Schmidt, Die Psalmen, HAT, vol.15
(Tibingen: J.C.B. Mohr, 1934), 28; Klaus Seybold, Die Psalmen, Handbuch zum Alten Testament
15 (Ttbingen: J.C.B. Mohr- Paul Siebeck, 1996), 81.

3Cf., e.g., Briggs and Briggs who argue that although 5277 is "sometimes conceived as a
heavenly temple, where He is worshipped (sic) . . . by heavenly beings"; in the present context it
should be understood "as a palace because royal help is given, rather than response to worship”
(Briggs and Briggs, 142). '

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



195

imagery pervades the pericope. This seems to suggest that the %;“TJ as depicted in this text
functions as temple/sanctuary with its attendant implications. It should be noted that the
cry of the psalmist to the “?;‘*ﬁ implies cultic connotations. As pointed out by Davidson,
"prayer, even in the form of a cry for help, is a form of worship."" In the same vein, Kim
observed that "the place in which human crisis is resolved is the 'temple.™” The fact that
YHWH heard David "from his [i.e. YHWH's] temple" seems to imply that the temple had
a special function, otherwise, the psalmist could have simply said "YHWH had heard me"
without any reference to the temple. The connection of YHWH with the temple as the
specific place whence he hears/answers prayers and intervenes in favor of David points to
the significance of the temple in the context of YHWH's actions.

The heavenly temple, as depicted in this pericope, functions as the place whence
"royal help" is granted to the king. Also, on the bésis of the subsequent verses, this
function is expanded. The other two expressions parallel to ﬁ‘?;“’.‘_’t@ yield complementary
perceptions of the heavenly temple. In 22:14 and 15 one learns that YHWH thundered
"from heaven (2*2%U"}2) the Most High uttered his voice. And he sent out arrows, and |
scattered them, lightning, and routed them.” This suggests that the heavenly temple is the
place whence YHWH sends judgments to punish the enemies of the petitioner.

In 2 Sam 22:17, again, the concept of help from the sanctuary is implied in the

expression 0173%: "He sent from on high (@1711), he took me; he drew me out of many

'Davidson, "The Heavenly Sanctuary in the Old Testament," 7.

Kim, 111.
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waters."' In the sequence of the text it is stated that YHWH "has rewarded me-(“f??;;;‘?)
according to my righteousness (*NP1¥2), according to the cleanness (73) of my hands he
has recompensed (3°0") me” (22:21), and "therefore YHWH has recompensed (2*1) me
according to my righteousness ("NP7183), according to my cleanness (*722) before his
eyes" (2 Sam 22:25). It should be noted that these actions of YHWH in favor of his
servant are placed in the context of his intervention "from on high" (817731}, which in the
light of 22:7 should be understood as "from the [heavenly] temple." The heavenly temple
thus emerges in 2 Sam 22 as the place whence YHWH vindicates the psalmist. This
judicial aspect can be further deduced from the lexemes P73 ("righteousness”)? and ‘3@5
("recompense™),” which in connection with 21 statements connote divine judgment.* Also
the word 92 in David's claim to "cleanness (M3) of hands ™ connotes cultic imagery, thus
contributing to reinforce the temple connotations of the text.®

Summing up, the heavenly sanctuary/temple as portrayed in this composition

emerges with the following functions: the place whence YHWH answers prayer, thus

!Cf. Jonah 2:4 [3]. »

2Cf. Jerome P. Justesen, "On the Meaning of SADAQ," AUSS 2 (1964): 53-61.

3Ct, e.g. Joel 4:4, 7 [3:4, 7]; Obad 15; Jer 51:6, 56; Isa 59:18b; Ps 7:5 {4]; Prov 3:30.
‘Ct., K. Seybold, "513 gamal," TDOT, 3:29.

"However odd David's “cleanness of hands " may be, such claim should be understood in
the light of Ps 51. If this prayer song was uttered by David towards the end of his life, as the
canonical placement of the text seems to suggest, then it may be argued that David could claim
what he claimed, not on the basis of self-justification, but rather on the premise that YHWH had
forgiven and purified him.

*Wilfried Paschen, Rein und unrein: Untersuchung zur biblischen Wortgeschichte
(Munich: Kdsel-Verlag, 1970).
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granting "royal help” to the king; the place whence YHWH issues judgments to punish the
enemies of the petitioner; and the place where YHWH vindicates the righteousness and
cleanness of his servant. Thus the heavenly sanctuary/temple is not a mere place of
dwelling, but a place where divine activities of answering prayers, judgment of the wicked,

and vindication of the righteous take place.

Relationship to Earthly Counterpart

Although the primary referent of the passage is the heavenly sanctuary/temple,
several elements seem to point to a vertical correspondence. Davidson has noted an earth-
heaven correspondence in the allusion to the cherub-chariot.! Thus, the reference to
"darkness under his feet” and the term Lﬁ;’.‘j, as noted above, suggest a structural
correspondence with the earthly sanctuary/temple as portrayed in the Hebrew Scriptures.
The functions of the heavenly temple as discerned in the text also had their parallels in the
earthly temple, thus indicating a functional correspondence between the heavenly
sanctuary/temple and its earthly counterpart. At this point, Stuhlmueller's statement is an
apt conclusion for these considerations: "Not only did the Jerusalem sanctuary reflect

God's heavenly abode, but its magnificent liturgy also mirrored God's celestial wonder.™

1 Kgs 8:12-66

M DIPRTOR 0Rm UK SN TRr I3y RITEOR nunt 30
201 AYRY) BMWTOR AU DiPROR IRUn Aoy

Davidson, "The Heavenly Sanctuary in the Old Testament,” 7.

*Carroll Stuhlmueller, Psalms 1 (Psalms 1-72), OTMBTC 21 (Wilmington, DE: Michael
Glazier, 1983), 129.
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Hear the supplication of your servant and of your people Israel when they pray toward
this place. Hear from heaven, your dwelling place, and when you hear, forgive.

It has been argued that there is no evidence of heavenly sanctuary/temple in this
text. According to him "although ‘heaven' and "heavenly dwelling place' are expressed in
comnection with the Jerusalem temple, they are not used to deliver a notion of the temple
itself. Rather, they are used to represent the transcendence of Yahweh."! He further
concludes his study by saying that "the phrase, 'heaven’ and 'heaven God's dwelling place’
is irrelevant to my [i.e., his] concerns about the heavenly sanctuary. It is used in this
narrative as a technical term to designate God's transcendence."” Regarding the earthly
temple he also expressed the view that "the earthly temple in 1 Kings 8 is neither the locus
of offering sacrifices nor a place of divine manifestation. It is not a place of Yahweh's
hearing prayer, but a place of prayer.”™ However, despite Kim's affirmation to the
contrary, it is argued below that 1 Kgs 8 does contain allusions to the heavenly
sanctuary/temple motif,* as well as indications of a relationship between the heavenly

temple and its earthly counterpart.

iKim, 119.
Tbid., 122.
3bid., 119.

*Cft, e.g., the following scholars who allow the presence of the heavenly sanctuary/temple
motif in 1 Kgs 8: Francis I. Andersen, Habakkuk: A New Translation with Introduction and
Commentary, AB 25 (New York: Doubleday, 2001), 256; James Montgomery, 4 Critical and
Exegetical Commentary on the Book of Kings, ICC (Edinburgh: T. and T. Clark, 1951), 193;
Winfried Vogel, "Cultic Motifs and Themes in the Book of Daniel,” JATS 7, no. 1 (1996): 200.
Angel Rodriguez, "Significance of the Cultic Language in Daniel 8:9-14," in Symposium on
Daniel, ed. Frank B. Holbrook, DARCOM (Washington, DC: Biblical Research Institute, 1986),
530-31.
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The ensuing investigation dwells on the assumption that 1 Kgs 8 is a unified
composition. Therefore, the narrative framework is also taken into consideration in the
course of this study. The cogent arguments in favor of the literary unity of this chapter, as
argued below, make this approach methodologically justified. Some preliminary
observations on the unity and structure of the pericope are provided below, followed by an
excursus about two theological aspects related to the passage. This theological discussion
tackles the issues of transcendence versus immanence and prayer versus sacrifice, which
are relevant for this study. Thereafter semantic and exegetical considerations pave the way
for further ascertaining the presence of the heavenly sanctuary/temple motif in the passage

as well as its function and relationship to the earthly counterpart.

Preliminary Observations
Although from the perspective of critical scholarship, 1 Kgs 8 displays a complex

process of composition and revision through the hands of several authors/editors,’ there is

'There are four major views regarding the composition of 2 Kgs 8: (1) Noth and his
followers view most of | Kgs 8 as 2 unified pericope composed mainly, if not totally, by the
(exilic) Deuteronomist. Cf. Martin Noth, The Deuteronomistic History, ed. David J. A. Clines et
al., trans. Jane Doull, JSOTSup 15 (Sheffield: Sheffield Academic, 1981); O. Ploger, "Reden und
Gebete im Deuteronomistis und chronistichen Geschichtswerk," in Festchrift fiir Giinther Dehn
zum 75. Geburistag, ed. W. Schneemelcher (Neukirchen: Buchhandlung des Erziehungsvereins,
1957), 35-49; Moshe Weinfeld, Deuteronomy and the Deuteronomic School (Oxford: Clarendon,
1983), 35-36, 195-98; H.-D. Hoffmann, Reform und Reformen: Untersuchungen zu einen
Grundthema der deuteronomistichen Geschichtsschreibung, ATANT 66 (Zirich: Theologischer
Verlag, 1980); John Van Seters, /n Search of History: Historiography in the Ancient World and
the Origins of Biblical History (New Haven: Yale University Press, 1983), 310-11.

(2) Cross contended that Solomon's prayer stems from a preexilic Deuteronomist (Dtr?),
later supplemented by an exilic editor (Dir?). Cf. Frank Moore Cross, Canaanite Myth and
Hebrew Epic: Essays in the History of the Religion of Israel (Cambridge, MA: Harvard
University Press, 1973), 274-89; Richard Elliott Friedman, The Exile and Biblical Narrative: The
Formation of the Deuteronomistic and Priestly Works, Harvard Semitic Monographs 22 (Chico,
CA: Scholars Press, 1981), 1-43; Steven L. McKenzie, The Chronicler’s Use of the
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substantial evidence for the literary unity of this text as shown by some scholars.' In an
insightful article, Knoppers has convincingly demonstrated that a deliberate authorial
strategy lies behind the composition of the text.” This strategy consists mainly of a
symmetric organization of seven literary frames having Solomon's fourth petition in the

center, as displayed below.?

Deuteronomistic History, Harvard Semitic Monographs 33 (Atlanta: Scholars Press, 1985), 199-
205; Steven L. McKenzie, The Trouble with Kings: The Composition of the Book of Kings in the
Deuteronomistic History, VTSup 42 (Leiden: Brill, 1991), 137-40; Richard D. Nelson, The
Double Redaction of the Deuteronomistic History, JSOTSup 18 (Sheffield: JSOT Press,

1981), 69-73.

(3) R. Smend suggests a series of exilic deuteronomistic editions and postdeuteronomistic
additions. R. Smend, "Das Gesetz und die Volker: Ein Beitrag zur deuteronomistischen
Redaktionsgeschichte,” in Probleme biblischer Theologie: Gerhard von Rad zum 70. Geburtstag,
ed. Hans Walter Wolff (Munich: C. Kaiser, 1971), 494-509; Rudolf Smend, Die Entstehung des
Alten Testaments, 4th Theologische Wissenschaft 1 (Stuttgart: Kohlhammer, 1989), 111-34. Cf.
also Walter Dietrich, Prophetie und Geschichte: Eine redaktionsgeschichtliche Untersuchung
zum deuteronomistischen Geschichtswerk, Forschungen zur Religion und Literatur des Alten und
Neuen Testaments 108 (Gottingen: Vandenhoeck and Ruprecht, 1972), 73-74; Gwilym H. Jones,
1 and 2 Kings (Grand Rapids: Eerdmans; London: Marshall Morgan and Scott, 1984), 191-209;
Ernst Wiirthwein, Das erste Buch der Konige (Gottingen: Vandenhoeck and Ruprecht, 1977), 84-
103.

(4) O'Brien argues in favor of a series of preexilic, exilic, and postexilic deuteronomistic
redactions of a preexilic source. Cf. Antony F. Campbell, Of Prophets and Kings: A Late Ninth
Century Document (1 Samuel 1-2 Kings 10) (Washington, DC: Catholic Biblical Association of
America, 1986), 207; Mark A. O'Brien and Martin Noth, The Deuteronomistic History
Hypothesis: A Reassessment (Freiburg, Switzerland: Universitétsverlag; Gottingen: Vandenthoeck
and Ruprecht, 1989), 151-59.

'Gary N. Knoppers, "Prayer and Propaganda: Solomon's Dedication of the Temple and the
Deuteronomist's Program,” CBQ 57 (1995): 229-54; Richard D. Nelson, First and Second Kings,
Interpretation: A Bible Commentary for Teaching and Preaching (Atlanta: John Knox, 1987), 138;
Choon-Leong Seow, "The First and Second Books of Kings," in The New Interpreter’s Bible, ed.
Leander E. Keck {(Nashville: Abingdon Press, 1994}, 68; Jerome T. Walsh, 7 Kings, Berit Olam:
Studies in Hebrew Narrative and Poetry (Collegeville, MN: Michael Glazier, 1996), 108-09.

2K noppers, 229-54.

3This outline follows Knoppers, although with some slight modifications in the layout in
order to make some details more explicit.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



201

1. Assembly (8:1-3) RT3 DUIPRT N2 ... ORI uprIR NiSY SRt w
weawnt Ut ("Then Solomon assembled the elders of Istael . . . at 1he feast in
the month Ethanim, which is the seventh month.")

2. Sacrifice (8:5) QMM W 12 .. O b nisby “1"9?3”11
=P21 W38 ("And King ‘Solomon and all the congregatmn of Israel . . . before

_____the ark, sacrificing so many sheep and oxen.")

A. (8:6-13)

' 3. Blessing (8:14:21) b8 Sap~o2 Mg 772m 1IETR ORI 287

("Then the king faced about and blessed all the assembly of Israel.”™)

4. Solomon's Stance (8:22) M Maw "% "RSY HY™ ("Then

Solomon stood before the altar of YHWH "

B. (8:23-26)

5. Invocation (8:27-30) . . SnanAoNY TI2Y NYDRTOR MDY
M eaToR minne Y P95 ("Yet have regard to the prayer
of your servant and to his supplication . . . that your eyes may be
open toward this house.")
6. Three Petitions (8:31-36)
7. Generalizing Petition (8:37-40)
6'. Three Petitions (8:41-51)
5'. Invocation (8:52-53) T2y Mymmon Minme Ty Mrab
Y mrm":m ("That your eyes may be open to the supphcatlon
of your servant and to the supplication of your people.")
4'. Solomon's Stance (8:54) “3250 Op. "m‘ar;: mivop M
I 12 "When Solomon bad ﬁmshed . he arose from before the
altar of YHWH. )
3'. Blessing (8:55-61) 5%1° 5mp~52 My 772M By ("And he stood and
blessed all the assembly of Israel. "
2'. Sacrifice (8:62-64) mm 9% mat onat Wy SOy Tonm
("Now the king and all Israel with him offered sacrifice before YHWEHL "
C. (8:65)
1'. Dismissal (8:66) Dy noy "RYT 272 ("On the eighth day he sent the
people away.")

As shown above, verbal and conceptual correspondences between both halves of
the text bespeaks its literary unity. Two additional observations regarding this structure
are in order. First, the passages marked with (A), (B), and (C) inside blocks are material
which, albeit contributing to the development of the text, do not have a counterpart in the

other half of the text. Second, it might be argued that frames (6), (7), and (6') are rather
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artificially distributed, since it is difficult to find a clear correspondence between (6) and
(6") apart from the obvious reason that they are petitions. What remains clear, however, is
that the fourth petition stands out by virtue of its generalizing features, which may justify
its being placed at the center of the structure. However, even if one does not accept this
distribution, it remains clear that the seven petitions remain at the center, thus keeping the
unity of the composition intact.’

Excursus: The Function of the Earthly Temple

and the "Name" Theology '

Before proceeding to probe the heavenly sanctuary/temple motifin 1 Kgs 8, it is
necessary to discuss two aspects that may have implications for this study. The first relates
to the function of the earthly teﬁple and the contention that the text depicts a situation in
which sacrifice was replaced by prayer.” The second aspect relates to the view that
YHWH's "name" dwelling in the temple underscores transcendence, which therefore tends
to deemphasize the reality of YHWH's dwelling in the earthly temple.* A by-product of
this view is that the text does not contain the heavenly sanctuary/temple motif, since the

references to heaven and heavenly dwelling are intended to connote YH

'That the seven petitions stand at the structural center of the composition is also
acknowledged by other scholars. Cf. Richard D. Nelson, First and Second Kings, 50; Walsh, 108-
09.

2Cf. Jon D. Levenson, "From Temple to Synagogue,” in Traditions in Transformation:
Turning Points in Biblical Faith, ed. Baruch Halpern and Jon Douglas Levenson (Winona Lake:
Eisenbrauns, 1981), 143-66.

*Cf., for example, Seow who asserts that "this is anti-temple theology, as it were: God is
enthroned, not in the earthly temple, but in heaven. Yet, the biblical writer confesses that not even
the heaven and the highest heaven can contain the deity. . . . Locality in not at issue in all this talk
of God's realm. God's transcendence and sovereignty are" (Seow, 3:75).
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transcendence. These issues need to be further assessed since they affect the way one
understands the heavenly sanctuary/temple motif in the pericope and the relationship
between heavenly and earthly counterparts.

There are two major implications which should be stated at this point: First, if the
Jerusalem temple is only a place of prayer, then this represents a major departure from, not
to say contradiction to, the so-called Priestly theology of the function of the
temple/sanctuary. In this case it seems that even the possibility of a relationship between
earthly and heavenly sanctuary/temple evaporates, since there is neither priestly ministry
nor expiatory work being performed in the earthly temple. Second, if the references to
"heaven" and heavenly "dwelling place” are merely intended to denote YHWH's

transcendence, then there is no heavenly sanctuary/temple motif in this pericope.

Prayer versus Sacrifice

Based on the assumption that the text, or parts thereof, evinces an exilic situation,
some scholars have tended to see the emphasis on prayer in Solomon's dedication speech
as a devaluation of "cultic sa(‘;riﬁce;,"1 Since the text would reflect é time in which the
temple had been razed to the ground, so the argument goes, it portrays a worship situation
in which sacrifice was replaced by prayer. Thus according to Noth, "the temple is little

more than a place towards which one turns in prayer.” Jon Levenson adds his voice to the

"Martin Noth, The Deuteronomistic History, ed. David J. A. Clines et al., trans. Jane
Doull, JSOTSup 15 (Sheffield: University of Sheffield, Dept. of Biblical Studies 1981), 94.

?Ibid. Cf. also Roger Tomes, "Our Holy and Beautiful House' : When and Why Was 1
Kings 6-8 Written?," JSOT 70 (1996): 36. :
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debate by arguing that although classically the temple had been the locus of "legitimate
sacrifice” and of "divine revelation,"’ Solomon's third address presents the temple as
"principally a place of prayer."” This, he suggests, is due to an implicit "polemic against
the idea that God is literally, even physically present therein, as he was in Isaiah 6.™
Further discussion of this understanding of God's presence in, or rather absence from, the
temple is undertaken below in the treatment of transcendence versus immanence. For the
moment, this apparent dichotomy between prayer and sacrifice needs to be assessed in the
light of the larger context, that is, 1 Kgs 8 as a whole.

Admittedly, Solomon's dedication speech contains a strong emphasis on prayer and
conceives of the temple as a conduit of prayer. Nonetheless, to see this emphasis on prayer
as a devaluation of the temple as a place of sacrifice, or as a polemic against an older
theological view, which conceived of YHWH as dwelling in the temple according to other
texts of the Hebrew Bible, is misleading. If one takes into account the narrative frames of
the prayer, which are intrinsically connected with the prayer itself, a more nuanced picture
emerges. |

It should be noted, for example, that Solomon and the people offered sacrifices at
the dedication of the temple.* A closer inspection of the literary structure déspﬁayed above

reveals that these sacrifices occurred at corresponding places in the literary structure, that

'Levenson, "From Temple to Synagogue,” 158.
Tbid.
*Ibid., 159.

‘1 Kgs 8:5 (@nam); 8:62 (Mo} omat); 8:63 (onbwn nay); 8: 64 (M5, nnam).
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is, (B) and (B'). Additionally, references to the "altar"(nam) in (4) and (4)' further reveals
that the concept of sacrifice should not be excluded from the theological horizon of the
text.?

Furthermore, other Hebrew Bible passages, and also ANE texts, make a
connection between prayer and sacrifice. For example: Isa 56:7 and 2(Chr 7:12 clearly
connect prayer with sacrifices. Besides, Miller’ and McKenzie* have perceived this
connection in an Ugaritic text’ in which a prayer to the god Baal is framed by a ritual text.
Although it is improbable that 1 Kgs 8 would have any connection with the Ugaritic text,
the argument may be advanced that in the ANE religious milieu, prayer and sacrifice could
stand side by side.

Summing up, Solomon's ceremony of dedication of the temple, although placing a
strong emphasis on the temple as a place of prayer, does not preclude the temple from
functioning as a place of sacrifice. As Knoppers aptly argued, "Prayer in an ancient

context [should not] be disassociated from sacrifice."® Although specific references to

1 Kgs 8:22 and 54 respectively.

’Halpern has remarked that in 1 Kgs 8:62-64, "Solomon demonstrates how to make
petitions effective by a sacrifice” (Baruch Halpern, The First Historians: The Hebrew Bible and
History [San Francisco: Harper and Row, 1988], 179, n. 48).

3patrick D. Miller, "Prayer and Sacrifice in Ugarit and Israel," in Text and Context: Old
Testament and Semitic Studies for F. C. Fensham, ed. W. Claassen, JSOTSup 48 (Sheffield:
JSOT, 1988), 139-55.

“Steven L. McKenzie, The Chronicler's Use of the Deuteronomistic Hisiory, HSM 33
(Atlanta, GA: Scholars Press, 1985), 208, n. 27.

SKTU 1:119.

Knoppers, 231.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



206

sacrifice are absent from the prayer itself, one may reasonably suggest that there is nothing
in the prayer that excluded the cultic sacrifices which were performed in the temple. On
the contrary, on the basis of the literary frame of the prayer, one gets the impression that
the sacrifices were an integral part of the temple ritual and are simply assumed by

Solomon in his prayer.

Transcendence versus Immanence

As noted in the discussion of Deut 26:15, undertaken in chapter 3 of this
dissertation, most critical scholars would agree with the view that the so-called "name
theology" was coined by the putative Deuteronomists to express the theclogoumenon that
God dwells in heaven, while only his name dwells in the temple. It is argued that this
elaboration came into being as a corrective to the immanent theologies of the "glory"
(kabod theology) championed by the priestly circles, and the concept of God dweliing in
the temple current in the Zion tradition (sabaoth theology).! According to Mettinger, this
reaction was made necessary by the tragic reality of the exile and the consequent ‘
destruction of the temple.” A reelaborated theology which asserted that only God's name
dwelt in the temple (God himself dwelt in heaven) was more palatable to those who
reflected on the temple theology in the light of the events of 586 B.C. Other scholars

would place the origins of the name-theology already in preexilic times simply as a

'See Tryggve N. D. Mettinger, The Dethronement of Sabaoth, CBOTS 18 (CWK
Gleerup, 1982), 19-37; 80-115.

Ibid., 116-34.
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correction of more "crude” views of God dwelling in the temple.' At any event, the large
consensus is that the concept of God's "name" abiding in the temple came to be used as a
~ pointer to God's transcendence.

This understanding of the name-theology has not remained unchallenged. Roland de
Vaux, followed by H. Seebass’ and Ernst Wiirthwein,” contended that the "name” formula
has its background in ANE literature where the idiom to "place a name on/to make the
name dwell in" connotes possession. Therefore, in the so-called Deuteronomistic History
the "name" formula did not intend to convey transcendence, since this was never in
question; rather, the "name" functioned to provided assurance of God's efficacious

presence in the temple where he was present by virtue of his name.* De Vaux further

'See Gerhard von Rad, Studies in Deuteronomy (London: SCM Press, 1953), 37-44; G.
Ernest Wright, "The Temple in Palestine-Syria,” in The Biblical Archaeologist Reader, ed. G.
Ernest Wright and David Noel Freedman (Missoula, MT: American Schools of Oriental Research
and Scholars Press, 1975), 181; M. Metzger, "Himmliche und Irdische Wohnstatt Jahwes," UF 2
(1970): 149-51; Moshe Weinfeld, Deuteronomy and the Deuteronomic School (Oxford:
Clarendon, 1972), 191-209; Martin Rose, Der Ausschliesslichkeitsanspruch Jahwes:
Deuteronomische Schuitheologie und die Volksfrémmigkeit in der spéten Konigszeit, BWAN)T
106 (Stuttgart: W. Kohlhammer, 1975), 85-94; Victor A. Hurowitz, "7 Have Built You an Exalited
House": Temple Building in the Bible in Light of Mesopotamion and Northwest Semitic Writings,
JSOTSupp 115 (Sheffield: JSOT Press, 1992), 290.

’H. Seebass, "3 bdhar," TDOT, 2:73-87.

*Ernst Wiirthwein, Das Erste Buch der Kénige: Kapitel 1--16, Das Alte Testament
Deutsch 11/1 (Géttingen: Vandenhoeck and Ruprecht, 1977), 102-03.

‘Roland de Vaux, "Le licu que Yahvé a choisi pour y établir son nom,™ in Das Ferne und
Nahe Wort, ed. Fritz Maass, BZAW 105 (Berlin: Verlag Afred Topelmann, 1967), 226.
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remarked that "according to the Semitic and biblical mentality, the name is an extension of
the personality.”’

In a detailed study, S. Wheeler found "no indication in I Kings 8 that the ‘name' is a
deliberate substitution for YHWH or is designed to undermine a too crude theology of
presence in the temple. It seems to be used rather as a way of enhancing the meaning of
the temple's significance."” Along the same line, F. Kumaki examined the name-theology
and found no evidence that it was formulated as a polemic against pre-Deuteronomic ideas
about God's presence in the sanctuary/temple; rather the "name" functions as a theological
argument that "the Solomonic temple in Jerusalem is he legitimate sanctuary for all
Israel.™

A recent study by Sandra Richter has further investigated the meaning of the so-

990,

called name-theology. She contends that previous studies of the "'name' language in the
Dleuteronomistic] Hfistory] have been crippled by the inability to recognize and respect

idiomatic boundaries, largely because of what James Barr has named 'illegitimate totality

transfer."™ According to her, the "name" motifin 1 Kgs 8 conveys mostly the notion of

bid. Cf. also Allen Ross, "0, NIDOTTE, 4:147-51; Edward L. Greenstein, "Some
Developments in the Study of Language and Some Implications for Interpreting Ancient Texts and
Cultures," in Semitic Linguistics: The State of the Art at the Turn of the 21st Century, ed. Shlomo
Izre'el, Israel Oriental Studies 20 (Winona Lake: Eisenbrauns, 2002), 450-51.

*Samusel Billings Wheeler, "Prayer and Temple in the Dedication Speech of Solomon, 1
Kings 8:14-61" (Ph.D. diss., Columbia University, 1977), 316. The only exception according to
him is vs. 27, "which is probably later [sic]” (ibid.).

°F. Kenro Kumaki, "The Deuteronomistic Theology of the Temple: As Crystallized in 2
Sam 7, 1 Kgs 8," AJB/ 7 (1981): 40.

*Sandra L. Richter, The Deuteronomistic History and the Name Theology: I’Sakkén $°mé
Sam in the Bible and the Ancient Near East, BZAW 318 (Berlin: De Gruyter, 2002), 78.
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“honor," "reputation,” "fame," "commemoration," and "ownership."* After probing
several occurrences of the "name” imagery in 1 Kgs 8, Richter concluded that
Solomon's oration announces that the temple is both the symbol and the embodiment
of the place promised to Israel, which is marked by YHWH's name. This dedicatory
prayer makes ciear that the bayit built by Solomon is the ultimate symbol of YHWH's
past and present relationship with his people—a symbol which serves to memorialize
and perpetuate YHWH acts of redemption in the midst of Israel and the nations.’
She further declared that "the majority of name idioms used in this text have nothing to do
with divine presence.™
Richter's contention that the "name" imagery should not be understood in the
traditional lines of the name-theology,”" in which YHWH is relocated to heaven, or
"dethroned" from his earthly temple is supported by the larger context of the passage.
1 Kgs 8:10-11, for example, asserts that "the cloud (}307) filled the house of YHWH" and

the priests could not stand to minister because of the cloud (}3:7), for the glory of YHWH

(Ty11123) filled the house of YHWH." The "cloud” (1397) and "the-glory-of-YHWH"

“Tlegitimate totality transfer” is "an error that arises, when the meaning of a2 word (understood as
the total series of relations in which it is used in the literature) is read into a particular case as its
sense and implication there" (James Barr, The Semantics of Biblical Language [Glasgow: Oxford
University Press, 1961], 218). Or, to put it differently, "illegitimate totality transfer” is a
"somewhat awkward phrase intended to express the simple fact that any one instance of a word
will not bear all the meanings possible for that word" (Moisés Silva, Biblical Words and Their
Meaning: An Introduction to Lexical Semantics, Rev. and expanded ed. [Grand Rapids, MI:
Zondervan, 1994], 25). ’

Richter, 79.
Tbid., 84.
*Ibid., 90.
bid.

*Mettinger, The Dethronement of Sabaoth, 134.
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(Mim~1i32) motifs recall the inauguration of the tabernacle as it was filled by the "cloud”
and the "glory of YHWH" (Exod 40:34-35). This verbal and conceptual connection with
Exod 40 implies that the same understanding of YHWH's presence in the sanctuary/temple
underlies both passages. Another important reference in this connection is 1 Kgs 8:13,
which contains Solomon's assertion that "I have surely built you a lofty house (%;T; ma), a
place for your dwelling (ﬂa;w‘; 1ion) forever." This latter passage seems to suggest that
YHWH is present in the temple along the lines of the "older theological conceptions of
Israel," and not only through the "name" as understood by the proponents of the name-
theology.

This discussion by no means should be understood as a denial that the text evokes
God's transcendence. God's transcendence is clearly reflected in 1 Kgs 8:27: "But will God
indeed dwell on the earth? Behold, heaven and the highest heaven cannot contain you,
how much less this house which I have built!” One must bear in mind, however, that God's
transcendence as expressed in the above passage implies that neither the Jerusalem temple
nor heaven itself can contain YHWH. It thus seems that when "transcendence” is the issue,
both the earthly and heavenly iemples are on the same level. Nonetheless, the fact remains

dwells in his heavenly abode as well as in his earthly temple. Therefore, to say

that the references to YHWH's dwelling place in heaven are intended to connote
transcendence to the exclusion of his dwelling in the earthly temple; and/or that the

allusions to heaven/heavenly dwelling place intend only to denote transcendence, cannot

be sustained by a close examination of the text. As F. Downing aptly put it,
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It must be noted that there appears in the theology of the Solomonic temple an

element of tension between the transcendence and immanence of Yahweh. Yahweh

was transcendent in the sense that the temple was his "house." The symbolism of the

temple tended to indicate his cosmic domain and his immanence. An overemphasis of

either would have been a distortion.'

Summing up, from what has been discussed thus far, it has become evident that

1 Kgs 8 does not display a view of the temple and God's presence in it in contradiction to
eérlier traditions of Israel, which allegedly favored a more concrete mode of divine
presence. Although the text conceives of the temple as a place of prayer, it does not
preclude other cultic activities, as noted above. The special occasion of Solomon's speech
certainly called for a selection of topics to be addressed. Also, the concept of the "name"
does not imply that because YHWH dwelt in heaven, only his name dwelt in the temple.
The tension is kept. True, neither heaven nor earth can contain YHWH. Nonetheless he is
present in the heavenly temple as well as in the earthly counterpart. Furthermore, his
presence in the temple is reminiscent of his presence in the tabernacle, thus making the
temple a natural successor to the desert tabernacle.

In the discussion that follows, close attention is given to some specific words

related to the topic under study.

Semantic and Other Exegetical Considerations
Despite the claim that the temple depicted in 1 Kgs 8 is no more than a house of
prayer, an examination of the terminology used to define this temple in the broad context

of the prayer seems to demonstrate otherwise. Besides, some of these terms are used of

'Fred L Downing, "Theological Concepts Concerning Jerusalem in Isaiah 1-39" (Th.D.
diss., New Orleans Baptist Theological Seminary, 1976), 69.
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both earthly and heavenly realms, which probably indicates some kind of connection
between earthly and heavenly temples, apart from the obvious allusion to this relationship

expressed in the prayer, as noted in the ensuing discussion.

Meaning of 371 37
The locution 1’377 7727 in 1 Kgs 8:6 refers to the inner sanctum, and thus hints at

the cultic purposes of the building, which certainly would go beyond that of a mere house
of prayer. Although 2" has an uncertain etymology,' it clearly refers to the back room of
the temple, usually designated as "inner sanctuary," corresponding to the U-p

- @'¢7n ("most holy place”) of the (iesert tabernacle. The "inner sanctuary” in the temple
was a perfect cube of 20 cubits on a side filled by two enormous cherubim made of olive
wood and covered with gold. Their protective outspread wings sheliered the ark of the

covenant, which was the specific representation of God's presence.’

Meaning of D"G PR YPP
The expression DUTRA WP ("most holy place™) in apposition to 727 (vs. 6)

establishes a verbal and conceptual link with the tabernacle. By using this term the author

"There may be a possible connection with Arabic "dubr back," or "dabr behind" (cf.
Ernest Klein, 4 Comprehensive Etymological Dictionary of the Hebrew Language for Readers of
English [New York: Macmillan, 1987], s.v. "3 II"). Another possibility is raised by an Egyptian
text of the 21% dynasty which refers to the dbr as an object of the temple (H. Schult, "Der Debir im
Salomonischen Tempel," ZDPYV 80 [1964]: 45-54). Along the same line Ouellette suggested that
=727 designated originally the wooden screen which separated the rooms of a given structure (Jean
Ouellette, "The Solomonic D*bir according to the Hebrew Text of 1 Kings 6," JBL 89 [1970]: 228-
43). Ouellet also observed that in Ugaritic dbr may also designate shrine. Cf. ibid., 340, n. 15.

*Carol Meyers, "Temple, Jerusalem," 4BD, 6:358.
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seems to indicate that the 7°37 of the temple would function similarly to the "most holy
place” of the tabernacle. In other words, the temple built by Solomon is depicted as a
continuation of the Mosaic tabernacle. The explicit references to the cherubim, and the ark
of the covenant being brought to the temple, add further weight to the contention that the
theology of the temple contained in 1 Kgs 8 does not contradict the basic view of that of

the tabernacle.

Meaning of 531 n°3

The word 53t in the genitival construction 53t ™2 (8:13) has the meaning of
"habitation, dwelling."" This root is attested in Ugaritic with a locative meaning of
"elevated place" or "lofty residence." Additionally, zb! is a common Ugaritic word for
"prince," being frequently used of Baal. Therefore, it is reasonable to deduce that the
distinctive semantic nuance of 531 is that of "exaltation.” 921 thus contributes to the
expression ‘7;}1: "2 with the idea of an exalted or princely dwelling. Interestingly enough,

the Hebrew Bible never uses ‘7;&: in reference to a human habitation.” Taking this into

'David J. A. Clines, The Dictionary of Classical Hebrew, vol. 3 (Sheffield: Sheffield
Academic, 1993), s.v. "S53t L"

2HALOT, s.v. "1I 5;’{." Cf. Joseph Aistleitner, Worterbuch der Ugaritischen Sprache, 2nd
ed. (Berlin: Akademie-Verlag, 1965), s.v. "zbl."

*The Hebrew Bible contains five occurrences of 531, It is used in our text and its parallel
in 2 Chr 6:2 as God's earthly dwelling; in Isa 63:15 as God's heavenly dwelling; in Hab 3:11 a
reference to the dwelling of the sun and the moon. Ps 49:15 [14] seems to be an exception;
however, because of its many textual problems, one cannot be sure what ‘7;‘{ means in this
passage.
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consideration, the expression %;3: "2 should be translated as "princely house"” or "exalted
house."

For the purpose of this research, it should be noted that this expression conveys
the idea that the temple is the earthly dwelling of YHWH; hence 1 Kgs 8 should not be
understood as presenting a distinct and contradictory theology of God's presence in the
temple. If the semantic contours of '7;{ I3 (exalted/princely house) are taken at face
value, one must conclude that the temple, like the Mosaic tabernacle, was understood to
be YHWH's earthly dwelling. This does not contradict the fact that YHWH is
transcendent or that he dwells in heaven. As noted, both immanence and transcendence are
kept in tension in 1 Kgs 8. What the text seems to communicate is that YHWH dwelt in
the earthly temple and in its heavenly counterpart, and that both earthly and heavenly

realms operate in relationship, as noted below.

Meaning of JR2TY 1i0D versus Jn2Y 1150

As already noted, a slight semantic distinction between 2w 1122 ("a place of
your dwelling/enthronement”) and 2% 1101 ("#he place of your
dwelling/enthronement") should be pointed out. The text refers to the earthly temple as
ﬁfﬁ;@j’? 1191 ("a place for your enthronement”), a periphrastic construction in which the
preposition % breaks the construct chain, making it indefinite. The earthly temple is "a
place for your enthronement” (that is, one place among others). On the other side, in

reference to the heavenly temple, the text uses the expression J2W 1997, a construct

ICt. the following translations: "lofty house” (NASB), "magnificent temple” (NIV),
"princely dwelling” (NJB), "exalted house" (RSV), and "stately house” (TNK).
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