D. Malick                                                                             Introduction: Exodus, p. 1
______________________________________________________________________________

St. Bartholomew Church Bible Study:

The Book of Exodus
Presented by Deacon Michel du Chaussee


 An Introduction To The Book Of Exodus
I. TITLE:

A. In Hebrew the name of the book is taken from the first two words in the book veelle shemot ("these are the names).  Sometimes it is shortened to simply "names" (shemot).

B. In the Greek LXX (the Septuagint) the book is named EXODOS ("Exodus") emphasizing the departure of Israel from Egypt

II. DATE OF THE EXODUS: Around 1446 BC or possibly 1230 BC
III. PHARAOH OF THE EXODUS:

A. Rameses II:  

1. Scholars who hold to a late date of the Exodus (c. 1290-1225 BC) identify Rameses II (c. 1304-1237) as the Pharaoh of the Exodus

2. In addition the name of the city in Exodus 1:11 is Rameses

a. It is possible that Rameses II merely took credit for the city and the biblical reference was modernized

b. It is possible that the Ramasides was to be identified with the Hyksos who oppressed Israel and that the city was called Rameses in their time

B. Amenhotep II (c. 1436-1410)

1. It is possible that Hatshepsut (1490-1469) may have been the princess who reared Moses

2. Thutmose III (c. 1490-1436?) ruled as co-regent with his stepmother until her death for 56 years.  This allows for the time when Moses was in exile in Midian (cf. Acts 7:3; Exodus 2:23)

3. Amenhotep II (c. 1436-1410) may have been the Pharaoh of the Exodus.  Note that the Bible does not say that he drowned but that he led a battle to the water's edge.

4. The dream inscription of Tutmose IV (c. 1410-1402?) may indicate that he was not originally intended to be Pharaoh.  Therefore, his brother would have died in the plagues.
IV. ROUTE OF THE EXODUS

A. Two Basic Views:

1. The Northern View:  The Exodus took place at a lagoon bordering the Mediterranean Sea

2. The Southern (Central) View:  The Exodus took place south of Succoth near Lake Balah or Lake Timsah

B. Textual Clues (Exodus 13:17-22; 14:1-2; Num 33:1-49)

1. The Lord did not lead Israel by the way of the land of the Philistines (probably the Way of the Sea which was the direct route along the Mediterranean coast to Palestine) 13:17

2. The Lord led the people by the way of the wilderness to the Red Sea  13:18

3. The Lord led Israel from Rameses to Succoth Ex 12:37; Num 33:5

4. Israel set out from Succoth and camped in Etham on the edge of the wilderness  13:20

5. Israel turned back and camped before Pihahiroth, between Midgol and the sea, in front of Baal-zephron opposite it by the sea  14:2

6. Israel went by the Way of the Wilderness (Ex 13:18) after crossing the Sea of Reeds and entered the Wilderness of Shur (Ex 15:22; Num 33:8) in the Northwest Sinai peninsula

C. Although a definitive conclusion is not possible because of the uncertainty of many of the locations in the biblical text, it seems that the Southern (Central) view matches what is known more than the northern view.

D. The Location of Mount Sinai Seems to Be Southern:

1. Some have located Mount Sinai in northwest Arabia partly on the grounds that it was considered that a volcano was required to explain the events in Exodus 19:16-25, but this is better understood as a typical Theophany.  Also, Moses was related to the Kenites who were a nomadic Midianite clan whose presence in the Sinai region is well documented (cf. Judges 1:16; 4:11)

2. The biblical text indicates that Mount Sinai was an eleven-day journey from Kadesh-barnea (Dt 1:2)

3. Elijah took 40 days and 40 nights (a long journey?) to reach Sinai from Beersheba (1 Kgs 19:8)

4. Jebel Musa (Arabic for "Mountain of Moses), or Mount Horeb, in the southern Sinai peninsula has been identified as the Mount Sinai of Moses' revelation by Christian tradition dating to the fourth century AD.
V. PURPOSES FOR THE BOOK OF EXODUS

A. To introduce Israel to her national beginnings by narrating the events which form the people and the nation and by instructing the people in the covenant relation and his ritual  dwelling"
B. To narrate the battle between YHWH and Egypt on behalf of his people to bring about their deliverance from slavery

C. To explain the readiness of the people to accept YHWH's revelations of the Law

D. To describe the impatience of the people awaiting YHWH's enthronement among the people according to his design

E. To present the new constitution under which Israel will relate to YHWH (the Mosaic Covenant)

F. To connect the people under the God's promise to Abraham to the beginning of the theocratic kingdom under Moses

G. To reveal God as YHWH--the one who will keep his promises

H. To express the importance of maintaining covenant relationship with YHWH

Covenants, Pillars and Theologies in Ancient Judaism 
 

Definition of "COVENANT": a formal agreement, contract, testament, or treaty between two parties, with specific obligations on each side:
 
· Ancient terminology:  Hebrew berith,  Greek diatheke,  Latin testamentum. Used 285 times in the Hebrew Bible (first use at Gen 6:18) and 33 times in the New Testament. 

· Covenants often promise specific benefits, rewards, or blessings for people who keep the terms of the covenant; but they also threaten sanctions, punishments, or curses for people who break the terms of the covenant. 

· Covenants need to be ratified formally, usually sealed with blood, and thus often involve animal sacrifices; concrete symbols or "signs" are also often exchanged to remind the two parties about their agreement. 

· The parties involved might be individuals, families, states, kings, or even God; the parties might be on the same level (two families, two kings) with mutual obligations agreed upon freely or they might be on different levels (God and humans; a large empire and a smaller nation) with the stronger party imposing the conditions on the weaker party (obedience, taxes, tribute) in exchange for certain benefits (protection) 

· Some scholars distinguish between "contract" (an exchange of goods and services) and "covenant" (an exchange of persons; for example in a marriage, or when Israel is called God's "firstborn son" in Exod 4:22) 
Stemming from the Covenant are the ‘pillars’ of Jewish Theology
Seven Main "Pillars" of Ancient Judaism:
[related to the covenants with Abraham, Moses, and David--as listed above]

1. 
Election:  the people of Israel are "chosen" by God; they are to be "holy" (="set apart"; different from other nations) 

2. Land:  the "Holy Land" was "promised" by God to be theirs forever; a "land flowing with milk and honey" 

3. Monotheism:  there is only One God = YHWH;  cf. the "Shema" prayer (Deut 6:4) - [cf. earlier stage: Henotheism] 

4. Law:  core in "Decalogue" (10 Commandments); also the whole "Torah" (Five Books of Moses) & the whole Bible 

5. Monarchy:  the Davidic dynasty ("House of David"; "Sons of David") should reign as kings over Israel forever 

6. Temple:  the "House of God" should be in Jerusalem, so that God can dwell in the midst of his people 

7. Messiah:  when the covenants are broken, God will raise up an "anointed" leader to restore the nation to God, and to restore the earth to peace and justice with no more war, disease, death, etc. (exact expectations vary) 
Progression of Theologies in Ancient Judaism: 

Deuteronomistic Theology (dominant in the Torah, esp. the Book of Deuteronomy): 

· The Decalogue (Ten Commandments):
 

· Exodus 20 (but see all of ch. 19-24 and 32-34 for the context) 

· Deuteronomy 5  (but see also 27-30 for the related blessings and curses) 

Consequences of One's Actions: 

· Obey the Lord, and you will be blessed/rewarded (during your life here on earth) 

· Disobey the Lord, and you will be cursed/punished (during your life here on earth) 

· Effects on Future Generations: 

· Punishments down to the third or fourth generation of descendants 

· Rewards down to the thousandth generation of descendants (cf. Exod 34:6-7; Deut 5:9-10) 
Prophetic Theology (found throughout most of the books of the Hebrew Prophets): 

Prosperity in the Present: 

· If things are going well, don't take it for granted, neglect God or abuse the poor (Isa 5:1-13; Amos 8:4-6).  Prophets warn the people not to be evil or complacent, but to do God's justice (Amos 5:24; Micah 6:1-8). 

Difficulties in the Present: 

· If life is going badly, God must be punishing you for your sins and transgressions (Ezek 7:1-4; Amos 2:4-16). Prophets admonish the people to repent, trust in God, and find comfort in their sufferings (Hos 14:1-4; Joel 2:12-27). 
Conditional "Prophecies" about the Future : 

· If you repent and turn back to God, your punishment will end and your life will be saved (Isa 40:1-11; Jer 3:12-14). If you ignore God's warnings and refuse to repent, your punishments will lead to disaster (Isa 3:1-26; Micah 3:1-12). 
Apocalyptic Theology (new in the Books of Daniel and Revelation, and in post-biblical Jewish literature): 

Reversal of Rewards and Punishments:
 

· present world is still under the domination of evil forces and cruel empires (Dan 7:1-8, 15-25), but... 

· future age will be under the rule of God, the Messiah, and/or God's holy people (7:9-14, 26-27). 

Good People: 

· may be suffering now, due to evil cosmic forces; seem to be punished here on earth (Dan 9:3-14), but... 

· will be rewarded at the end of time, when God comes in judgment and vindicates the righteous (12:1-13). 

Bad People: 

· may be prospering now, due to worldly powers; seem to be rewarded on earth (Dan 5:1-23; 8:1-25a), but... 

· will be punished at the end of time, when God comes in judgment and destroys all evil (5:24-30; 8:25b-26). 
Sources of Hebrew Scriptures Traditions

Julius Wellhausen, a german theologian, noted the presence four documents and relative dates of composition in the Pentateuch.
· J - Yahwist (850 B.C.E.) 

· E - Elohist (ca. 700 B.C.E.) 

· D - Deuteronomic (ca. 623 B.C.E.) 

· P - Priestly (500-450 B.C.E.) 
These four documents had gradually been merged to form the Torah however they should be seen not as merely four documents but rather four streams of tradition. These tradition groups gathered accounts and traditions at certain times to encourage Israel to repent and renew its commitment to God. The accounts used by the tradition groups came from many sources and collections thus many individuals were involved in the writing of the Torah .
THE FOUR DOCUMENTS OR TRADITIONS

Yahwist (J) 

· Written during the "Solomonic Enlightenment" (ca. 950 B.C.E.) 

· Under David and Solomon, the promises God made to Abraham (Gen. 12:1-3) had come true. Would success cause the people to forget God? The writer collected accounts and traditions to teach his nation not to be overcome by success, wealth, and power but to avoid temptation and obey God. The story of Adam and Eve is a perfect example (Gen. 2-3) 

Characteristics:

· Name used for God - "YHWH" (even before Exod. 3:14 when God gives His name to Moses) 

· Style - great storyteller, often speaks of God in anthropomorphic (human) terms 

· Theology - "Israel must be a blessing to the nations" (Gen. 12:1-3) 

· Examples - Gen. 2, 3, 4 
Elohist (E) 

· Written in the north some time in 8th or 7th centuries B.C.E. Some scholars believe it was never an independent document but rather a series of add-ons to J - others believe E was a reworking of J to make J acceptable to Israel (the northern kingdom). Why is E a northern document? Uses terms favored in the North (e.g., Amorites instead of Canaanites, Horeb instead of Sinai) 

· Plays down the role of Moses or leaders and stresses people 

· Pays more attention to Jacob (Israel) than Abraham 

· God is more distant and communicates with people through dreams and angels 

· Emphasis on prophets (Gen. 20:7) Even as the prophets called Israel back to obeying the unseen God who demanded their exclusive worship, so did the Elohist document 

Characteristics:

· Name used for God - "Elohim" until Exod. 3:14 and then "YHWH" 

· Style - God speaks through dreams, angels, etc.; God instructs people by testing them 

· Theology - "fear God" (e.g., Gen. 22:15, Exod. 1:17,21) 

· Examples - Gen. 22, Exod. 20 
Deuteronomist (D) 700 - 621 B.C.E. 

· Based on a legal tradition that flourished in the north until the Assyrians conquered Israel - the tradition then moved to the south 

· Core of the tradition is Deut. 12-26, "the Book of the Law" found in the Temple during Josiah's reform (perhaps) 

· The law was presented as a final speech by Moses before the people entered the Promised Land 

· Intent was to bring people back to the law and to emphasize clearly the penalties for disobeying God 

· Became the basis for the Deuteronomic History which encompasses Joshua, Judges, Samuel, and Kings 

Characteristics:

· Name used for God - "YHWH" since the document is basically Deuteronomy which is after Exod. 3:14 

· Style - uses distinctive phrases like "a mighty hand and a stretched out arm" and "if you turn aside to walk after other gods and worship them;" emphasizes one sanctuary, a pure cult, and that a decision is required today 

· Theology - one people must serve one God, honor one law, and worship in one temple 

· Examples - Book of Deuteronomy 
Priestly Writer (P) 550-450 B.C.E. 

· Composed in Babylon or after the return from exile in Babylon 

· Effort was to preserve the traditions, fight Babylonian theology, rekindle hope among the Jews, and encourage rebuilding. As an example, Gen. 1:1-2:4a gave hope that out of the chaos of exile God could create order and purpose for His people and that through practices like keeping the Sabbath the Jews could proclaim their faith - in the same way the stories of Noah and the exodus were stories of new beginnings provided by God,
· Laws provided the way to recover their purity and create a structure for their lives 

Characteristics:

· Name used for God - "Elohim" and "El Shaddai" before Exod. 3:14 and then "YHWH" 

· Style - precise, formal; lists and genealogies; God is above all (transcendent) 

· Theology - "be fruitful, multiply, fill the earth, subdue, have dominion" (Gen. 1:28) 

· Examples - Gen. 1, 5, 17 
Criticism of the theory 

Denies inspiration of the Hebrew Bible to many since the Hebrew Bible would be wrong concerning authorship 

Circular argument - certain vocabulary and traditions are typical of one document, thus when we find that vocabulary and those traditions we have part of that document, which strengthens the claim that the document exists 

Difficult to separate the Torah into these four documents 

No references to groups who collected and/or interpreted history 

No external evidence for the documents 
	Pericope: (A selection or extract from a book; especially a selection from the Bible)
	P
	J
	E
	Other

	The oppression
	1:1-7
	1:8-12
	 
	 

	 
	1:13-14
	 
	 
	 

	Hebrew midwives
	 
	 
	1:15-21
	 

	Moses' birth
	 
	2:1-10
	 
	 

	Flight to Midian
	 
	2:11-22
	 
	 

	Call prologue
	2:23-25
	 
	 
	 

	Burning bush
	 
	3:1-4a, 5
	3:4b, 6
	 

	Commission
	 
	3:7-8
	3:9-12
	 

	Divine name
	 
	 
	3:13-15
	 

	Preview of events to come
	 
	3:16-22
	 
	 

	Signs
	 
	4:1-9
	 
	 

	Aaron as Moses' aide
	 
	4:10-16
	4:17
	 

	Farewell to Jethro
	 
	4:19, 20a
	4:18, 20b
	 

	Let my son go
	 
	4:21-23
	 
	 

	Yahweh attacks Moses
	 
	4:24-26
	 
	 

	Meeting with Aaron
	 
	4:27-31
	 
	 

	Moses' demand and its consequences
	 
	5:1-6:1
	 
	 

	Another call of Moses
	6:2-13
	 
	 
	 

	House of Levi
	6:14-27
	 
	 
	 

	Aaron as Moses' spokesman
	6:28-7:7
	 
	 
	 

	Plagues--Introduction
	7:8-13
	 
	 
	 

	Plague of blood
	7:19, 20aa, 21b, 22
	7:14-18, 20, 21a, 23-24
	 
	 

	Frogs
	8:5-7, 15aβb
	7:25-8:4, 8-15a
	 
	 

	Gnats
	8:16-19
	 
	 
	 

	Flies
	 
	8:20-32
	 
	 

	Cattle
	 
	9:1-7
	 
	 

	Boils
	9:8-12
	 
	 
	 

	Hail
	 
	9:13-35
	 
	 

	Locusts
	 
	10:1-20
	 
	 

	Darkness
	 
	10:21-29
	 
	 

	Announcement of final plague
	11:9-10
	11:1-8
	 
	 

	Institution of passover
	12:1-20, 28
	12:21-23, 27b
	 
	D 12:24-27a

	Final plague
	 
	12:29-36
	 
	 

	The Exodus
	12:40-42
	12:37-39
	 
	 

	Passover supplement
	12:43-51
	 
	 
	 

	First born; unleavened bread
	 
	 
	 
	D 13:1-16

	Victory at the Reed Sea
	14:1-4, 8-10, 15-18, 21-23, 26, 28-29
	13:20-22, 14:5b, 6; 14:13-14; 19b, 20, 24, 25b, 27aα, 30-31
	13:17-19; 14:5a, 7, 11-12, 19a, 25a
	 

	Song of Moses
	 
	 
	 
	15:1-19 Special source

	Song of Miriam
	 
	15:20-21
	 
	 

	First stations in wilderness
	15:22aα, 27
	15:22-25a
	 
	D 15:25b, 26

	Quails and Manna
	16:1-3, 6-27, 32-35a
	16:4-5, 28-31, 35b, 26
	 
	 

	Water from the rock
	17:1
	17:2, 4-7
	17:3
	 

	Victory over Amalek
	 
	17:8-16
	 
	 

	Jethro's visit
	 
	 
	18:1-27
	 

	Sinai covenant--introduction
	19:1-2a
	 
	 
	 

	Encampment at mountain
	 
	19:2b
	19:3b-6
	 

	Response of people
	 
	19:7-9
	 
	 

	Preparation of people
	 
	19:11b-13
	19:10-11a, 14-15
	 

	The theophany
	 
	19:18, 20-25
	19:16-17, 19
	 

	Decalog
	 
	 
	20:1-21
	 

	Covenant code
	 
	 
	20:22-23:33
	 

	Covenant ceremony
	 
	24:1-2, 9-11
	24:3-8
	 

	Cultic instructions
	24:15b-31:17
	24:12-15a
	 
	 

	Golden calf
	31:18
	32:1a, 4b-6, 15-20, 23-35
	32:1b-4, 21-24
	D 32:7-14

	Yahweh's presence
	 
	33:1-23
	 
	 

	Covenant renewal
	 
	34:1-28
	 
	 

	Moses' transfiguration
	 
	34:29-35
	 
	 

	Execution of instructions given in chaps 25-31
	35:1-39:43
	 
	 
	 

	Erection of the tabernacle
	40:1-38
	 
	 
	 


The Book of Exodus

The second book of the Pentateuch is called Exodus from the Greek word for "departure," because the central event narrated in it is the departure of the Israelites from Egypt. It continues the history of the chosen people from the point where the Book of Genesis leaves off. It recounts the oppression by the Egyptians of the ever-increasing descendants of Jacob and their miraculous deliverance by God through Moses, who led them across the Red Sea to Mount Sinai where they entered into a special covenant with the Lord. The Exodus is the central event of the Old Testament. Its themes of liberation, wilderness, passover, covenant, and God's dwelling are central for the whole Bible. The passage from bondage to freedom is the journey of all God's people.


These events were of prime importance to the chosen people, for they became thereby an independent nation and enjoyed a unique relationship with God. Through Moses God gave to the Israelites at Mount Sinai the "law": the moral, civil and ritual legislation by which they were to become a holy people, in whom the promise of a Savior for all mankind would be fulfilled.

The principal divisions of Exodus are:

I. The Israelites in Egypt & the call of Moses (Exodus 1:1-12:36) 

II. The Exodus from Egypt and the Journey to Sinai (Exodus 12:37-18:27) 

III. The Covenant at Mount Sinai (Exodus 19:1-24:18) 

IV. The Dwelling and Its Furnishings (Exodus 25:1-40:38) 

Part I: The Israelites in Egypt & the call of Moses (Exodus 1:1-12:36)
In this first part of his work the final editor seeks to provide answers to the following questions: What brought about the misery experienced by the Israelites in Egypt? What are the credentials of the leader? How did this leader respond to God’s call? In what ways did the leader attempt to deal with Pharaoh? What was the final catalyst that provoked the going out? How should Israel continue to celebrate this going out? What happened as Israel journeyed to the Reed Sea? How did God intervene at the Reed Sea?
 
Chapter 1 – Israel’s plight 

· Starts off with a geneology (characteristic of P writer) of the descendents of Jacob who are the heads of the twelve tribes. 
· In Genesis we find the account of the arrival in Egypt and their reunification with Joseph, their brother, whom they had sold into slavery. This geneology is intended to bridge the gap between one family’s history (Jacob) and the history of a people (Israel). 
· It sets the tension for the epic between the nameless pharaoh and the israelite people leading ot a final edict to have all male newborn babies killed by throwing them into the Nile. 
· Does this remind you of a similar biblical event?
Chapter 2 – Introduction of Moses
2:1–10 The birth of the hero. 
· Compare the theologically oriented infancy narratives of Jesus in Matt 1–2 and Luke 1–2. 
· In ancient myth extraordinary signs stamp the person as superhuman right from the moment of birth. For example, Hercules strangles a snake in his cradle. 
· The ancient Near East provides certain analogues. Sargon, the great Semitic king who reigned in the twenty-fourth century b.c.e., is described in a legend as follows. His mother placed him in a basket of rushes which she sealed with bitumen. She then cast him into the river upon which he floated until drawn out. It is not unlikely that J’s account is also inspired by this adoption story; in this case it is the Pharaoh’s own daughter. 

· God is always in control!
· Moses is an Egyptian name meaning “is born.” (Compare Thutmose, that is “the god Thut is born.”) 
· It is also noteworthy that Reuel’s daughters in 2:19 refer to the hero as “an Egyptian.” 
2:11–22 The flight to Midian. 
· J, the author responsible for this episode, endeavors to show Moses as a person interested in his own people. 
· Note the question posed by the Hebrew in verse 14: “Who has appointed you ruler and judge over us?” It is precisely this question of credentials that Moses will have to face shortly. Moses’ flight to Midian also foreshadows or anticipates other happenings. Just as Moses has to flee to the desert, so too the people of Israel will head for the desert. Just as Moses encounters God at the mountain (3:1), so too the people of Israel will experience God at the mountain (19:18). 
· Thus Moses is an Israelite of the tribe of Levi (2:1) who is brought up as an Egyptian but who must then flee his Egyptian home only to meet non-Israelites, one of whom he marries. These are hardly the best credentials. Hence the lingering question: With such credentials, will Moses be able to offset the oppression/suppression in Egypt?

2:23–25 The Exodus as lament liturgy. 
· This description is not merely a passing note in the overall story. The final editor has combined the long period of time (v. 23a — probably from E) with the miserable state of the people (vv. 23b–25 — a P passage). This state is presented in lament language (“groaned and cried out”). (Note the repetition of this language in 3:7, 9; 6:5.) The verb “to cry out” is the typical expression of the poor and disenfranchised.

· It is a cry that God cannot ignore. Lament is linked to covenant (v. 25). In covenant theology the people’s problem necessarily becomes God’s problem; Liberation always begins by recognizing the plight of the poor.
 
· Remember the final redaction is made during the Babylon exile.

Chapter 3 – A theophany.
3 :1–6 The burning bush 
· This scene is a combination of J and E, though mostly J. (E is present in parts of verse 1, for example, “Horeb, the mountain of God,” and verse 4b.) 
· J probably chose the term “bush” (in Hebrew sƒneh) in order to connect this scene with Yahweh’s mountain (in Hebrew sînai). The burning of the bush is thus linked to the fire of the theophany of Sinai (see 19:18). 
· Hence there is a close association of the Exodus and Sinai right from the very start.
·  Yahweh’s presence sanctifies the ground. Consequently, Moses hides his face. 
· Historical continuity is articulated in verse 6. The God who speaks to Moses has been active over the centuries in his concern for this people. The God of Moses is also the God of the patriarchs (see also 3:16).

3:7–15 The commissioning of Moses. 
· This scene is intimately bound up with the divine revelation at the burning bush. The experience of God is thus related to Moses’ function as a prophet in Israel. (Prefigures Christ)
· This is not intended to be a blow-by-blow account of what transpired in Midian. Rather, it attempts to communicate the meaning of God’s choice for a given audience without excluding some type of original experience. The call narrative builds upon the human need for signs and reassurances.

· Both J and E offer somewhat different versions of Moses’ call. However, the basic structure is the same: (a) divine response to prayer that presupposes a given difficulty: 3:7 (J), 3:9 (E); (b) God’s promise to save: 3:8 (J), 3:10 (E); (c) the commission: 3:16–17 (J), 3:9 (E); (d) Moses’ objection: 4:1 (J), 3:11 (E); (e) overcoming the objection by a sign: 4:1–9 (J), 3:12 (E); (f) second objection: 4:10 (J), 3:13 (E); (g) God’s final or quasi-final answer: 4:13–16 (J), 3:14–15 (E), 4:17 (E?).

· J emphasizes not only Israel’s deliverance from the Egyptians but also the goal of that intervention: entrance into the Promised Land. That land flows with milk and honey (v. 8). This expression is borrowed from mythology, depicting the land as a veritable earthly paradise. The Exodus, therefore, is not only a going out — it is also a going up, namely, into the land formerly inhabited by other nations.

· Moses still needs further proof in approaching the Israelites (v. 13). In the E tradition this proof is the disclosure of the divine name (vv. 14–15). It should be pointed out that for J this disclosure of the name Yahweh. Up to this scene in chapter 3, E has simply employed the general word “God” (‚elohim in Hebrew — hence the distinction of divine names early became a key criterion in separating the J and E sources). 
· For Israel as well as for the ancient Near East, names implied real existence. Something was a reality when one knew its name. The name implied a dimension of intimacy. By knowing someone’s name, one was on personal terms with that person. 
· The Hebrew text supplies just four consonants [YHWH] — the addition of the vowels a and e is already an attempt at interpretation. 
· Verse 14a (“I am who am”) explains the name in terms of being: Yahweh’s being means active participation and involvement. According to verse 10 the name means leading the people out of Egypt; according to verse 12 it means assisting Moses. Verse 14b (“I AM sent me to you”) links verse 13 (“The God of your fathers has sent me”) to verse 15 (“The Lord … has sent me”). Yahweh is committed to act on behalf of the people.
3:16–22 Expansion of the commission. 
· In this section from J, Moses is first commissioned to assemble the elders (v. 16) and then to communicate the divine displeasure with the oppression of the Israelites. This commission is then expanded in verses 18–22. Not only Moses but also the elders are to approach Pharaoh (v. 18). 
Chapter 4 Moses returns to Egypt

4:1–17 Moses’ objection and subsequent signs. 
· Like E in 3:11–12, J has his tradition of objection (v. 1) and signs (vv. 2–9). In order that Moses may authenticate himself to his people and thus substantiate his claims, there is the need of signs. The signs provided are a staff (vv. 2–4) and a leprous hand (vv. 6–8) the signs mentioned here are subsequently successful (4:31) and establish Moses’ right to speak on behalf of Yahweh.

· J heightens the enormity of the task given Moses by formulating a second objection. Moses now maintains that he does not possess the wherewithal for public relations because he really cannot communicate (v. 10). Yahweh’s reply focuses on divine omnipotence (v. 11). Yahweh promises to provide two things: (a) help in oral delivery and (b) assistance in content (v. 12). 

4:18–23 Return to Egypt. 
· With the exception of verses 18 and 20b this passage is from J. According to E, Moses made the return trip to Egypt by himself (v. 18; see 18:5), but according to J, Moses made this journey in the company of his wife and children (v. 20a). (The presence of Moses’ wife and children will be important for the circumcision rite in verses 24–27.) 
· In view of Pharaoh’s reluctance to let Israel go (the exodus-flight tradition), J has Moses exercise the office of prophet in verses 22–23: (a) commission (“So shall you say to Pharaoh”); (b) messenger formulary (“Thus says the Lord”); (c) message (“Israel is my son, my first-born”). Pharaoh’s refusal to heed the prophetic word anticipates the death of the first-born in the tenth plague (see 11:5).

4:24–26 The circumcision. 
· The J scene, where Yahweh tries to kill Moses, seems linked to the J story of Gen 32:24–32, where Jacob wrestles with Yahweh. In both cases Yahweh suddenly appears in the night as a threatening power. 

· The Egyptians did not practice circumcision, whereas the Hebrews apparently did. J has Zipporah circumcise her husband because, given the Israelite practice, it was not fitting for the great leader to be uncircumcised.

4:27–31 Meeting between Moses and Aaron. 
· Aaron is a somewhat enigmatic character, yet this early tradition (J) seems constrained to associate him with Moses. In verse 30 it is Aaron who performs the signs, but according to the J tradition in 4:2–9, it is Moses who is to perform them. 
· Nonetheless, the outcome is positive. In verse 31 the people are convinced and, rejoicing, they bow down and worship. J, however, feels compelled to express their fickleness or lack of real faith, for in the following scene the people will grumble. For J, the people genuinely believe in Yahweh and his servant Moses only in the aftermath of the Reed Sea event (see 14:31). 
Chapter 5 – Moses & Pharoah
5:1–6:1 First audience with Pharaoh. 
· The first scene (5:1–5) begins with the report that “Moses and Aaron went.” Verse 2 poses a question that the rest of the story will develop: Who is Yahweh? I do not know him.
· The second scene (5:6–9) has Pharaoh speaking to the Egyptian taskmasters and the Hebrew foremen regarding the making of bricks. 
· The third scene (5:10–14) The people are forced to look for straw while the foremen are flogged because the people cannot produce.

· The fourth scene (5:15–19) has the Hebrew foremen before Pharaoh. However, the outcome of the meeting is less than what the foremen hoped for. The quota must remain the same but still no straw!

· The fifth scene (5:20–21) focuses on the foremen and Moses and Aaron. They are the recipients of nothing less than a curse: “The Lord look upon you and judge!” The start of Moses’ grandiose plan is hardly optimistic, and the future looks dismal indeed.

· The sixth scene (5:22–6:1) has Moses appealing to Yahweh. The verb of action in verse 22 (in Hebrew “and he returned”) is expressed by the English adverb “again.” The scene depicts a discouraged Moses, indeed a typical Moses, who will not cease to badger Yahweh with his complaints. 
Chapter 6: P’s account

6:2–13 P’s commissioning of Moses. 
· Although P knew of J and E traditions of Moses’ call in chapters 3–4, he opts to provide his own version of that call. 

· The God who speaks to Moses is the same God who appeared to the patriarchs. However, there is a difference; that God did not reveal his personal name Yahweh to them. Instead, he employed “El Shaddai” (translated “God the Almighty,” “God of the mountain,” “God of the steppe,” or “God of the breasts”). 
· For P there is only one covenant in question, the one made with Abraham in Gen 17. This scene, therefore, creates tension: the ancient promise and the present lack of fulfillment. 

· In commissioning Moses, P adopts the same basic call narrative as J and E: (a) divine response to prayer (v. 5); (b) God’s promise to save (vv. 6–8); (c) the commission (vv. 9–11) (the commission to the people is only alluded to); (d) Moses’ objection (v. 12, repeated in verse 30); (e) overcoming the objection (7:1–5).

· Verses 6–8 are an oracle of salvation, a literary genre at home especially in the prophetic literature of the sixth century b.c.e. Against the background of P’s setting of the Exile, such an oracle provides hope and lays a new foundation for Israel’s faith. It shows that the God who judges is also the God who delivers. 

6:14–30 Genealogy of Moses and Aaron. 
· P then interrupts the account of Moses’ commissioning to insert this genealogy. Here it is clear that P is really interested in the tribe of Levi. He rushes past Reuben and Simeon to get to Levi (vv. 14–15 — all three were Leah tribes [see Gen 29:31–34]). Both Moses and Aaron are sons of Amram (v. 20) and ultimately descendants of Levi. Although P makes Miriam the sister of both Aaron and Moses (v. 20), Exod 15:20 makes her the sister of only Aaron. (Note also the opposition of Aaron and Miriam to Moses in Exod 32 and Num 12.)

· Originally “Levite” was a secular name, meaning “member of the tribe of Levi.” Only at the end of a long process was it changed into a designation for a somewhat lowly person who performed menial cultic tasks (see 28:1–43). 
· By emphasizing Aaron, P intends to establish a claim for the legitimacy of the group of priests that ultimately controlled the temple in Jerusalem. (P has passed over other ancient priestly families such as the Mushites mentioned in verse 19.) For P, therefore, this genealogy has served to provide identity and undergird the status of Aaron’s descendants.
Chapter 7 – God’s reassurance to Moses

7:1–7 Reassurance and compliance. 
· In answer to Moses’ objection about his speaking abilities (6:13, 30), P has Yahweh reassure Moses that he will have a quasi-divine function (the Hebrew ‚elohim can mean someone other than God — see Ps 45:7 vis-à-vis the prophet Aaron). 
· The literal translation of the beginning of verse 3 is “But I will harden Pharaoh’s heart.” For the biblical writers the heart was the organ of thinking and willing (see Isa 6:10; 29:13) that focused on the person as the thinking and willing subject. 
· Besides noting the compliance of Moses and Aaron in verse 6, P goes on to record the ages of the two leaders. This fits in with his overall chronological interests. After the forty-year wandering, P later mentions that Moses died at the age of one hundred and twenty (see Deut 34:7).

7:8–13 Introduction to the plagues. 
· In this scene P mentions the first demonstration of Yahweh’s power before Pharaoh, since for him this is the first meeting between Pharaoh and Yahweh’s emissaries (for J see 5:1–6:1). As noted earlier, P has changed Moses’ staff from an authenticating instrument before the people (see J in 4:2–4) to a permission-seeking device before Pharaoh. Not surprisingly, Aaron has a key role to play. As Yahweh foretold (see 7:4), Pharaoh refuses to comply, despite Aaron’s serpent-consuming staff.

· Ultimately, however, one must conclude that the biblical writers had only an imperfect knowledge of Egyptian matters. For example, locusts (the eighth plague) are known both in Egypt and Israel. However, the red Nile (the first plague) and frogs (the second plague) are known only in Egypt, while hail (the seventh plague) is exceptional in Egypt but not in Israel.

· The plague account is not so much a series of devastations as it is a series of disputes between Pharaoh and Moses linked to the question in 5:2: “Who is the Lord that I should heed his plea to let Israel go?” The failure of Moses and Aaron in these dealings with Pharaoh is not decisive, since the story continues in the Reed Sea account. These plagues look to an even greater wonder at the sea.

7:14–25 First plague: water turned into blood. 
· In terms of progress, one must note that the Egyptian magicians are able to match the feat performed by God’s emissaries (v. 22). With regard to Pharaoh, the recognition demanded of him is relatively simple: “This is how you shall know that I am the Lord” (v. 17). As the plague account continues, there will be significant differences on both scores.

7:26–8:11 Second plague: the frogs. 
· As with the first plague, this episode reveals that the Egyptian magicians are still able to match the feats performed by Moses and Aaron (8:3). However, there are other differences. Now Pharaoh actively seeks out the intercession of Moses (8:15), although he remains adamant in the end (8:11). Besides, the recognition now demanded of Pharaoh is more embracing than 7:17: “That you may learn that there is none like the Lord, our God” (8:6).

8:12–15 Third plague: the gnats. 
· In this account there is clear evidence of progress. Unlike the first two plagues, this plague is one which the Egyptian magicians are incapable of reproducing. In the magicians’ report to Pharaoh there is the further observation: “This is the finger of God” (v. 15). However, as Yahweh had predicted, Pharaoh chooses not to let Israel go.

8:16–28 Fourth plague: the flies. 
· What is significant here is, first of all, the acknowledgment by Pharaoh “that I am the Lord in the midst of the earth” (v. 18). Thus Pharaoh is to admit that Yahweh is present in Egypt. Second, the permission for the three-day trip is for a point in the desert that is not too far away (v. 24). Once again Moses is to pray on behalf of the mighty ruler of Egypt. Clearly there is development in Pharaoh’s character.

9:1–7 Fifth plague: the pestilence. 
· In this JE account one must note that there is no negotiation between Pharaoh and Moses after the start of the plague, as in 8:21. However, in keeping with the preceding plague, there is the distinction between the Egyptians and the Israelites. The pestilence will strike Egyptian, not Israelite, livestock. One can see that in this account Pharaoh takes pains to be assured that this distinction is really so (see vv. 6b–7a).

9:8–12 Sixth plague: the boils. 
· In terms of development, what emerges is the downward spiral of the magicians. Although they were able to match the first two plagues, they were unsuccessful in the third and were forced to admit the work as God’s doing. Here the final editor has so arranged matters that the magicians are singled out for their lack of uniqueness. They too suffer from the skin disease and are unable to stand in Moses’ presence (v. 11).

9:13–35 Seventh plague: the hail. 
· In this JE account there is an explanation given for the failure of the previous plagues to induce Pharaoh to relent. Yahweh has acted this way to show his power and to make his name resound throughout the earth (v. 16). There is the notice in verse 14 that Pharaoh (as well as his subjects) is to confess that there is no one like Yahweh anywhere on the earth. This is followed in verse 27 by the mea culpa of Pharaoh: “I have sinned again! The Lord is just; it is I and my subjects who are at fault.” This is truly a remarkable confession. Finally there is the statement that the plague of hail will induce an even greater confession, namely, that the earth is Yahweh’s (v. 29). The God of Israel is receiving a more fitting recognition from the mighty Egyptian god, Pharaoh himself.

10:1–20 Eighth plague: the locusts. 
· This JE account opens with an explanation of the hardness of heart of Pharaoh and his servants. This obduracy is calculated to demonstrate Yahweh’s might and to provide an ongoing tradition of those exploits in the Israelite community (vv. 1–2). The author makes special mention of Moses’ actual going to Pharaoh and dwells upon Yahweh’s vexation: “How long will you refuse to submit to me?” (v. 3b) The progress in depicting Pharaoh’s change of character is found in vv. 16–17. After the speedy summons there is the clear protestation of sin: “I have sinned against the Lord, your God, and against you.” Thus Pharaoh has advanced in his awareness of Yahweh’s presence and power from the time of the first plague

10:21–29 Ninth plague: the darkness
· In the biblical account such darkness takes on a more foreboding character inasmuch as it suggests the evil powers of chaos. There is exasperation leading to the breaking off of any further negotiations (v. 28). Pharaoh is now willing to let all Israel leave for purposes of worship (contrast 10:11), but not the livestock (v. 24). Moses points out that animal sacrifices are a part of their worship and hence required. Pharaoh’s response to Moses’ ironic request is the cessation of all further negotiations. An impasse has been reached, one which will result in Moses’ death if he should attempt to appear once again before Pharaoh. To be sure, a new way must be found to force Pharaoh’s hand.

11:1–10 Tenth plague: the death of the first-born. 
· The death of the first-born does not come as a total surprise. In 4:23 Yahweh addressed Pharaoh through Moses in these terms: “If you refuse to let him (Israel, Yahweh’s first-born) go, I warn you, I will kill your son, your first-born.” However this final plague has special significance with its link to the most important of the Jewish Celebrations: Passover.
12:1–20 The Passover ritual. 
· In this rubrical section P provides details for a feast that was already old among seminomadic shepherds of the ancient Near East. It was an offering by such shepherds for the welfare of their flocks when the tribe set out to search for new pasture grounds. This was in the spring and indeed at a very critical time in the life of the flock. This was the time when the young of the sheep and the goats would be born. Indications of the antiquity of the feast are the following: no priests, no sanctuaries, no altars.

· Other details fit in with this pastoral background. The animal is roasted, not boiled (v. 9), since cooking utensils are at a minimum. 
· The bones are not broken (vv. 9, 46). 
· The time is the twilight of the first full spring moon (v. 6). This coincides with the return of the shepherds to the camp on the brightest night of the month. 
· The unleavened bread (v. 8) is the ordinary bread eaten by such shepherds, and the bitter herbs (v. 8) are the desert plants used by these shepherds for spices. 
· The clothing and attire suit this background: “with your loins girt, sandals on your feet and your staff in hand, … ” (v. 11). 
· The blood rite (v. 7) is apotropaic in purpose, that is, the smearing of the blood on the tent poles is intended to ward off all danger to the members of the tribe and especially to the young about to be born. This danger is personified in “the destroyer” (v. 23). The blood, therefore, prevents him from striking humans and animals.

· It is the blood rite that establishes the link between the tenth plague and the Passover. “The destroyer” is now subject to a new interpretation arising from Israel’s history. Yahweh will go through the land of Egypt, striking down the first-born of both humans and beasts (v. 12). But when Yahweh sees the blood on the houses, “the destroyer” will not be permitted to strike. Rather Yahweh will “pass over” (v. 13). “To pass over” means “to spare, protect, deliver.” What Israel did, therefore, was to interpret the ancient feast of seminomadic shepherds in terms of her own relationship with Yahweh. It was no longer the quest for a temporary pasture but for the final pasture, the Promised Land itself. The ancient feast with its focus on change lent itself admirably to interpreting the change in Israel’s destiny. The shepherds were now a people in flight (v. 11). (For the unleavened bread in verses 14–20 see 13:3–10.)

12:21–28 Promulgation of the Passover. 
· In this J passage (with the exception of P in verse 28) Moses approaches the elders, those leaders responsible for carrying out Yahweh’s command. 
· The rubrics in verses 24–27a are significant for Israel’s abhorrence of any and every form of generation gap. Those taking part in the original Exodus and all subsequent Israelite communities are linked together in this pivotal experience. The question asked by the children in verse 26 is not one of mere historical interest. It is a contrived question designed to interpret the past in view of the present. 
· To celebrate the Passover means to span generations and coalesce in an experience explaining and unifying the entire people.

12:29–39 Death of the first-born and departure. 
· J, the author of these verses, follows up the exodus-expulsion tradition of 11:1–3. The death of the first-born has been so grave that Pharaoh summons Moses and Aaron at night (v. 31). There is no longer the hesitancy to keep the livestock from going along (v. 32; see 10:24). Indeed the devastation has been so severe that the Egyptians urge the Israelites to advance their timetable. 
· J mentions the first destination and the number of people involved. Succoth lies thirty-two miles southeast of Raamses and is approximately in the middle of the isthmus between the Mediterranean Sea and the Gulf of Suez. J sets down the number as “about six hundred thousand men on foot, not counting the children” (v. 37). This would imply a population of some three million men, women, and children. While it is probable that the Hebrew word for “thousand” originally meant a subsection of a tribe and hence a total number of five thousand or six thousand, the epic nature of this popular literature emphasizes the larger number. 
· “A crowd of mixed ancestry” (v. 38) suggests that non-Israelite elements of the slave labor force also departed Egypt in the company of Moses.

12:40–51 Chronology and further Passover regulations. In verses 40–41 P reveals his penchant for chronology. He calculates the sojourn of the Israelites in Egypt as a period of 430 years (see Gen 15:13). The complexity of the biblical data, however, demands greater precision. In view of such data this sojourn was not necessarily continuous, made by the same group, and comprising the entire people. From a theological viewpoint P reveals a God absorbed in the real life of his people. Yahweh acted at a precise moment in time. Consequently, Yahweh’s keeping vigil at the moment must be reflected in Israel’s keeping vigil on this occasion each year.

P also provides additional Passover regulations, relating chiefly to admission to the Passover celebration. (Such regulations presuppose a setting where Israel is already leading an agricultural existence in the Promised Land.) Transient aliens (v. 45) and hired servants (v. 45) are excluded; their existence in the land was not so firmly rooted. Resident aliens (v. 48) and permanent slaves (v. 44) may take part in the celebration, provided they have been circumcised (see Gen 17:13). The celebration is further depicted as a domestic one (v. 46) which “the whole community of Israel” (v. 47) is to keep. This is a favorite P expression stressing the organization of Israel, especially in the desert, and underlining those responsible within this organization.

13:3–10 Feast of Unleavened Bread. 13:1–16 has been judged to reflect the language of the Book of Deuteronomy. However, its language is more proto-Deuteronomic, that is, an incipient style that would eventually culminate in the more developed language found in Deuteronomy. In its present context, this tradition deals with two matters: (a) the redemption of the first-born (vv. 1–2, 11–16); (b) the feast of Unleavened Bread (vv. 3–10).

Unlike Passover, which required no sanctuary and was celebrated at home, Unleavened Bread was a pilgrimage feast that required the attendance of the adult male at the sanctuary (see 23:15). Whereas Passover was the feast of seminomadic shepherds, Unleavened Bread was the feast of farmers. The feast expressed newness, noting the beginning of the barley harvest (the first crop to be gathered). For the first seven days of this harvest, one had to eat bread made from the new grain. Such bread was unleavened or unfermented because it contained nothing of the previous year’s harvest. Since this feast presupposes an agricultural environment, it was adopted by the Israelites (possibly from the Canaanites) only after their desert experience.

It was only later that the feasts of Passover and Unleavened Bread were joined together. This was probably around the time of King Josiah (the second half of the seventh century b.c.e. — 2 Chr 35:17). Since both feasts occurred around the same time of the year and since both likewise made use of unleavened bread (but for different reasons — see 12:8), they were eventually combined.

Whereas J in 12:34 connects the unleavened bread to the haste of the Exodus, the author of 13:8 attaches a more personal note: “This is because of what the Lord did to me when I came out of Egypt.” This flows from the concept of remembrance expressed in verse 3. To remember means to relive, to make actual/meaningful now. Hence the feast is not the static recalling of the past but the dynamic reliving of the past because of its repercussions on the present.

13:1–2, 11–16 Redemption of the first-born. It is interesting to observe that this tradition is not attached to the Passover account itself but to the deaths of the first-born of the Egyptians. Similarly, other texts (for example, 22:28–29) do not link the redemption of the first-born to the Exodus experience (v. 15).

The practice of “buying back” the first-born reveals Israel’s concern for human life and her special treatment of the first-born. Although Israel was aware of the sacrifice of the first-born among her Canaanite neighbors, she revolted against such a practice (see Gen 22:1–19). Rather, she viewed the first-born both of humans and of animals as God’s exclusive property. Consequently, they had to be bought back (see Luke 2:23). After hearing that the Israelite must buy back his first-born, one tends to think that God’s act of redemption is merely that — a buying back. One is prone, as a result, to limit God’s redemptive action in Jesus as another instance of such buying back. However, this passage (and several others in Exodus) provides examples of the depth and the variety of biblical thought.

· According to verse 3 Israel “came out.” This verb is a legal term which Israel’s storytellers have borrowed (see 21:2) to interpret the Exodus experience. In both verses 3 and 8 it is a going out of Egypt, and verse 3 adds “that house of slavery.” Redemption for the Israelite is thus the acquisition of freedom, something particularly important to a seminomad.

· Another term is the verb “to dismiss, let go.” Against its legal background it means “to set free” (a favorite verb of J). For example, in 21:26–27 a master who mistreats his slave must set that slave free. The author of the present passage uses this verb in verse 15 and thus implies that Pharaoh is a slaveholder who refuses to emancipate his slaves. Redemption for the Israelites means being removed from the caprice of Pharaoh and thus regaining their integrity.

· Another term is the verb “to bring out.” Since Pharaoh has refused to set Israel free, Yahweh decides to bring them out. In the present context the verb is used four times (vv. 3, 9, 14, 16), three times with the phrase “with a strong hand.” This conveys the powerful, miraculous way in which Yahweh liberates his people. (Most likely the phrase derived from the very graphic way in which Yahweh delivered Israel at the Reed Sea.) Redemption means, not merely a juridical act, but a dramatic intervention that results in victory for the oppressed and defeat for the oppressors.

· Another term is the verb “to cause to go up.” This verb is not concerned with slavery and setting free but looks to the future (see 3:8). It means going up to the land of Canaan and so it is the precise opposite of the going down into Egypt (see Gen 46:3–4). Although those taking part in the Exodus knew it as a going out, later generations saw it in terms of entering a new land, a going up. Redemption means that the Israelite has a home, a future.

· Another term is the verb “to save.” (The noun usually translated “salvation” is found in 14:13; 15:2.) The word is from the language of the courtroom, whereby the savior is always on the side of justice as an advocate or witness for the defense. In the prophet Second Isaiah, who sings of a second Exodus, Yahweh is a savior since he gets back his rightful property, Israel (see Isa 43:3). Redemption also means that Yahweh takes up the cause of those treated unjustly.

· A final term is “to be a redeemer” (see 15:13). A redeemer is the family member responsible for the integrity of the family. For example, if family property is in danger of going to an outsider, the redeemer sees to it that the property remains in the family (see Ruth 4; Jer 32). The redeemer thus intervenes at crucial moments of family life. Redemption also means that God is identified as a member of the family interested in other members of the family. Redemption is much more than simply buying back.
 

Part II: The Exodus from Egypt and the Journey to Sinai (Exodus 12:37-18:27) 

13:17–22 Israel on the march. This section, consisting of E in verses 17–19 and J in verses 20–22, brings up the problem of the route of the Exodus. While the question must remain open, it is possible to offer a hypothesis, an effort to explain a number of the data contained in the biblical traditions. This hypothesis allows for two different routes by two different groups. Although the New American Bible consistently refers to the Red Sea, the probable translation of the body of water connected with the Exodus is the Reed Sea or the Sea of Reeds. The reed in question is a papyrus plant that is known to grow in the marshes at the north of the Delta (not in the Gulf of Suez or the Gulf of Aqabah). Although this name suggests a comparatively small body of water, its localization is doubtful and not overly significant in dealing with the problem of the route of the Exodus. (The term “Red Sea” derives from the Greek translators of the Hebrew Scriptures. The term, however, includes even the Persian Gulf.)

· The first route is the northern route. According to this itinerary, when the Israelites came out of Egypt, they would have gone directly east, that is, across the northern part of the Sinai peninsula to Kadesh Barnea. However, the E tradition in verse 17 notes that the Israelites did not take the way of the Philistines, that is, the way along the Mediterranean Sea connected with the northern route. Still, the mention of Raamses (1:11), Succoth (12:37), Etham (13:20), and Pihahiroth in connection with Migdol and Baalzephon (14:2, 9 — all from J with the exception of the last two) tends to support this northern route.

· The second route is the southern route. According to this route the Israelites on leaving Egypt would have headed to the south or southeast to the lower part of the Sinai peninsula where they would have experienced the covenant making at Sinai. This would be the way of the desert mentioned by E in verse 18.

· It is likely that these two traditions recall two different exodus experiences. Elements of the tribes of Reuben, Simeon, Levi, and Judah (the Leah tribes) were possibly the first to leave Egypt, taking the northern route. It is further likely that they are the group connected with the exodus-expulsion tradition that invaded the land of Canaan from the south (see the J tradition in Num 13:22–23; 14:24). Elements of the tribes of Benjamin, Ephraim, and Manasseh (the Rachel tribes) possibly left Egypt later under the leadership of Moses by means of the southern route. This group would have wandered in the desert, experienced Yahweh at Sinai, and invaded the land of Canaan from the east (the Jordan River). Furthermore, this group would be connected with the exodus-flight tradition. When the different entries into Canaan were combined in the final narrative, these different exodus experiences were united as well.

14:1–10 Egypt’s pursuit of Israel. 
· The narrative resumes the action of the nine plagues in chapters 7–10 and, after the exodus-expulsion interlude (see 11:1–3; 12:33–36), resumes the exodus-flight tradition (v. 5). The action now switches to the miracle at the sea, a military undertaking that does not presuppose the death of the first-born.

· This section contains both P (vv. 1–4, 8–10) and J or JE (vv. 5–7) traditions. For example, according to P Israel is trapped in the wilderness but, more accurately, it is Pharaoh who is trapped into thinking thus. The reason P gives is that Pharaoh’s absolute determination to pursue Israel will result in Yahweh’s definitive reception of glory through Pharaoh and his army. In the JE tradition Pharaoh has changed his mind, realizing full well the loss of such an invaluable labor force.

· What is common to both traditions is that they have interpreted the crossing of the sea in terms of a holy war. A holy war was not merely the encounter between two opposing forces; it was a religious undertaking. For Israel this meant that Yahweh fought for Israel, not Israel for Yahweh. (This view persisted until the time of David’s “secular” army in the tenth century b.c.e.) A holy war has five elements: (a) sacrifices and oracles to consult Yahweh (by reason of the pillar of cloud/fire Yahweh already marched with Israel); (b) absolute confidence in Yahweh (see 14:31); (c) ritual purifications (see 19:14–15); (d) fear put into the enemy by Yahweh (see 14:24–25); (e) total destruction of the enemy (see 14:28, 30). What Israel’s writers clearly understood was that their commander-in-chief was none less than Yahweh himself.

14:11–18 The conquest of fear. In verses 11–14 J takes up the all-too-human reaction to the pursuit of the Egyptians. It is the reality of fear that threatens to undermine the whole purpose of the Exodus. The people are tempted to prefer the resumption of slavery in Egypt to death in the desert. This murmuring motif is one that will reappear in Israel’s wandering experience. Arguing from faith, Moses replies that such an either-or is invalid. Pressing the holy war theology, he makes a demand for renewed commitment (v. 13) and concludes with the assurance of victory. “The Lord himself will fight for you; you have only to keep still” (v. 14).

· In verses 15–18 P responds to Israel’s cry of frustration. Yahweh’s action consists of giving directions that will ensure the safe passage of the Israelites through the sea. Thus Moses is to lift his staff, stretch out his hand, and divide the sea in favor of Israel. As predicted in verse 4, the obstinate Egyptians will pursue Israel into the sea. Their corpses will then become mute yet eloquent witnesses to Yahweh’s power. The Divine Warrior will thus be duly acknowledged.

14:19–31 Two traditions for the crossing of the sea. The biblical traditions are unable to present a blow-by-blow account of what actually transpired at the Reed Sea because the required sources are wanting. However, Israel has chosen to interpret that event by dwelling on Yahweh’s military prowess. Holy war theology enables the traditions in this section to unfold the picture of a God who thinks resolutely on behalf of the fleeing Israelites. Liberation means, not to be free from the ennui of Israel’s laments, but to be free for the bewildered and beleaguered people.

· According to J Yahweh manifests himself in two ways: (a) the angel of God (v. 19a) and (b) the column of cloud (v. 19b). Yahweh in the form of a divine messenger and in the form of a cloud now takes up a position between the Israelites and the Egyptians (v. 20). This position implies protection for Israel. Moreover, during the night Yahweh drives back the sea with a strong easterly wind (v. 21b), thus making possible a passage on dry land. Just before dawn Yahweh, present in the column of cloud and fire, startles the Egyptians with a glance that results in the loss of military discipline (v. 24). Yahweh’s panic-creating glance is now followed by the clogging of the Egyptian chariot wheels, a gesture that leads to the sounding of retreat (v. 25). However, at dawn the sea resumes its normal depth. At this juncture Yahweh hurls the retreating Egyptians into its midst (v. 27b). The outcome is that Israel acknowledges Yahweh’s intervention to the point of believing in Yahweh and his servant Moses (vv. 30–31).

· According to P Moses stretches out his hand over the sea (v. 21a). The result is a very special miracle. Dry land appears for the safe passage of the Israelites with the water forming something resembling walls to their right and left (v. 22). At this point the Egyptian forces pursue the Israelites on the dry land (v. 23). At Yahweh’s command Moses once again stretches out his hand over the sea (vv. 26–27a). The returning waters then engulf the entire Egyptian army (v. 28). P finally notes much more dramatically than J the Israelite passage on the dry land with the contained waters to the right and left (v. 29). In P Moses’ gesture has replaced Yahweh’s strong easterly wind.
15:1–21 The Song of the Sea. The earliest tradition about the crossing is found in this section (vv. 1–18, 21) that, unlike the J and P traditions, is in poetry, not prose. It is generally regarded as an independent tradition that has been fitted into its present position by means of vv. 19–20. On the basis of several criteria the poem may be dated around 1100 b.c.e.
· This poem is based on an earlier (around 1400 b.c.e.) Canaanite poem that describes the battle between Baal, god of fertility, and Yamm, god of the sea. The outcome of the battle is that Yamm is overcome by Baal who in the next episode receives his temple/palace. In this biblical account Yahweh overcomes the Egyptians by creating a storm at sea that in turn capsizes their boats and leads to their death by drowning (vv. 8–10). (J’s easterly wind [14:21b] has apparently been adapted from the poem’s reference to Yahweh’s strong wind in verse 10.) It is interesting to note that the poem focuses on the destruction of the enemy with only an allusion to the passage of the Israelites. However, the poem goes beyond the exploits at the Reed Sea to mention the effects of such destructive power on Israel’s neighbors (vv. 14–16). Finally, the poem concludes by speaking of Yahweh’s kingly possession of his sanctuary (v. 17). (This need not be limited to Jerusalem. It is a general formula to denote Yahweh’s dwelling place in the wake of the successful battle.)

· This crossing of the Reed Sea is obviously related to the ritual crossing of the Jordan in Josh 3–4. It is perhaps due to the influence of the Jordan crossing that the Reed Sea crossing shifted focus from Yahweh’s military exploits over the Egyptians to the march of his people into the Promised Land (v. 13).
 

The march to Sinai
It was not long after crossing the Reed Sea that the author of Exodus spotlights a new motif in the story; grumbling and rebellion. These are recorded with three particular instances: at Marah, the desert of Sin and Massah and Meribah. They keep looking back wistfully at Egypt forgetting that it was a place of slavery.
﻿16:2﻿  Here in the desert the whole Israelite community grumbled against Moses and Aaron.﻿3﻿ The Israelites said to them, “Would that we had died at the LORD’S hand in the land of Egypt, as we sat by our fleshpots and ate our fill of bread! But you had to lead us into this desert to make the whole community die of famine!”
﻿17:1﻿ From the desert of Sin the whole Israelite community journeyed by stages, as the LORD directed, and encamped at Rephidim. Here there was no water for the people to drink. ﻿2﻿ They quarreled, therefore, with Moses and said, “Give us water to drink.” Moses replied, “Why do you quarrel with me? Why do you put the LORD to a test?”﻿3﻿ Here, then, in their thirst for water, the people grumbled against Moses, saying, “Why did you ever make us leave Egypt? Was it just to have us die here of thirst with our children and our livestock?”

The author understands the human condition all too well. Even back then it seems to be ‘what have you done for me lately?’ Let us be warned that sin has a tendency to lures us seductively if we keep looking back. However it is important to focus on God’s response to the grumbling; He provides everything they grumble about. He makes the bitter (marah) waters potable, he supplies manna and quail for food, and he provides water from the rock at Massah and Meribah. That God faithful/Israel unfaithful motif brings us to the foundation of Israel’s walk as the people of God: The Covenant.
Part III: The Covenant at Mount Sinai (Exodus 19:1-24:18)
A covenant, therefore, is a relationship in which the moral bond between the parties involved is defined and then accepted. 
 The covenant on Sinai was the experience whereby this people became God’s people.

﻿3﻿ Moses went up the mountain to God. Then the LORD called to him and said, “Thus shall you say to the house of Jacob;﻿4﻿ tell the Israelites: You have seen for yourselves how I treated the Egyptians and how I bore you up on eagle wings and brought you here to myself. ﻿5﻿ Therefore, if you hearken to my voice and keep my covenant, you shall be my special possession, dearer to me than all other people, though all the earth is mine.”
 

· Thus at the heart of the covenant lies fidelity. 
· There is a Hebrew word “emet” meaning truth, fauithfulness or fidelity. For the people of Israel their whole existence is rooted in the fidelity of Yahweh.

· Once the Chosen people understood this “emeth” of God they never forgot it. They broke the Covenant many times but they were always sure they could return to God; He would be there waiting for them.

· For Christians the fullness of this “emet” has come through Jesus Christ.
Chapter 20 gives us the first account of the Decalogue or the Ten Commandments. 
· Both the Ten Commandments and the Covenant Code (20:22–23:19) have been associated with the E tradition. Most likely they are not E’s personal work but independent traditions inserted by E at this point. 
 
· Israel is bound to these commandments, not only because they are for the common good but also because this God has intervened decisively in her life.
 
Chapters 21-23 is concerned with more explicit developments of those laws.
· 21:1–11 The law for slaves.

· 21:12–17 Offenses punishable by death.

· 21:18–31 Laws regarding bodily injuries.

· 21:33–22:14 Laws regarding property damages.

· 22:15–23:9 Social laws.

· 23:10–19 Religious laws.

· 23:20–33 Behavior in the Promised Land.
Chapter 24 is concerned with the ratification of the Covenant through:
· Sacrifices

· Covenant meal

· Covenant blood

Part IV: The Dwelling and Its Furnishings (Exodus 25:1-40:38) 
Moses goes up the mountain with Joshua to receive the stone tablets and stays for “40 days and 40 nights.” (the number “forty” is highly symbolic in all biblical literature, simply representing a long time.) and receives instructions from God regarding :
Chapter 25:

· The Tent (1-9)

· The Ark of the Covenant (10-22)

· The Table and Lampstand (23-40)
Chapter 26
· Instructions for building the sanctuary (1-37)

Note that this is half the size of Solomon’s temple as found in (1 Kings 6:2,16-17).

Chapter 27

· The Altar of Holocausts

· The Courtyard of the Sanctuary

· The Oil

Chapter 28

· The breastpiece
· The ephod
· The robe
· The brocaded tunic
· The miter
·  The sash. 

Chapter 29
· Instruction of Priests (Aaron and his sons)
Chapter 30

· The Altar of Incense

· Registering the People

· Making of the Incense

Chapter 31

· Choosing of Artisans and Craftsmen to do the work

· Keeping of the Sabbath 

Note how God is always in control; they will do God no favors:
The LORD said to Moses,﻿2﻿ “See, I have chosen Bezalel, son of Uri, son of Hur, of the tribe of Judah,﻿3﻿ and I have filled him with a divine spirit of skill and understanding and knowledge in every craft:﻿4﻿ in the production of embroidery, in making things of gold, silver or bronze,﻿5﻿ in cutting and mounting precious stones, in carving wood, and in every craft.﻿6﻿ As his assistant I have appointed Oholiab, son of Ahisamach, of the tribe of Dan. I have also endowed all the experts with the necessary skill to make all the things I have ordered you to make: 

Apostasy and Restoration – Chapter 32-34
The Author takes up the story from Chapter 24. At the end of the forty days and nights Moses descends to rejoin the people, only to find that they are reveling around a Golden Calf. Aaron who was left in charge approved this. Moses smashes the tablets in anger; it is a clear indication that the Covenant is broken! Why is this inserted here?
Recalling Israel’s infidelity that provoked the sack of Jerusalem and subsequent exile in 586 b.c.e., P aims at underlining the nature of the restored community, a holy people. Concretely, holiness entails such institutions as priesthood, sacrifices, etc. But the institutions are designed to achieve one purpose — God’s presence.
 

In their present setting chapters 32–34 reflect a theology of covenant renewal. The elements in this theological construct are: (a) sin, which is generally apostasy; (b) punishment; (c) repentance; (d) restoration (see Num 13–14; Judg 3:7–11). This pattern is theologically significant. It implies that Yahweh chooses to reveal himself, not only through a people (which is indeed a plus) but also through a sinful people. In this respect Israel considers herself a refuge of sinners.
 

In conjuring up powerful images of the now far away temple (they are in exile) and reminding them of their inability to be faithful to the covenant the author invites his people to trust in God’s mercy and forgiveness which he has demonstrated from the beginning of their history.
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