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 Is. 51:3 looked forward to the restoration and promised that Yahweh would comfort Zion and make her wilderness like
the Garden of Eden.
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 Matt. 24:38-39; Lk. 6:48; 17:27; Heb. 11:7; I Pet. 3:20 and II Pet. 2:5.
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 Deut. 29:23; 32:32; Is. 1:9-10; 3:9; 13:19; Jer. 23:14; 49:18; 50:40; Lam. 4:6; Ezek. 16:46-56; Amos 4:11; Zeph. 2:9; Matt.
10:15; Mk. 6:11; Lk. 10:12; 17:29; II Pet. 2:6; Jude 17, and Rev. 11:8.
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 Is. 43:2, 16 looked forward to the restoration and promised that when they walked through the water and fire, God would
be with them. He was the One who made a path through the sea. Is. 51:9-10 reassured Israel because Yahweh was the
One who had defeated Rahab, and had turned the sea into a pathway.
5

 Jer. 30:9
6

 For the eschatological character of Biblical faith, see Jeong Koo Jeon, “Covenant Theology and Old Testament Ethics:
Meredith G. Kline’s Intrusion Ethics,” Kerux 16 (2001). 
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CHAPTER 5: KEY THEOLOGICAL MOTIFS IN
MOSAIC HISTORY

A) EDEN, THE HOLY MOUNTAINS, AND THE ETERNAL NOW

Three basic theological mot i fs  are important for understanding Israel’s history. These are: the

eternal character o f Israel's faith and its echoes in Near Eastern holy mountain theology, the polemical

aspect of Biblical h is t ory as illustrated in the creation narratives, and the treaty/covenantal character of
Biblical religion as expressed in the Eden account. These ideas  are im portant because they dominate

Biblical theology from beginning to end. While the importance of t hese ideas can not be overstated, they

have not been appreciated adequately within the “conservative” wing of Biblical stud ies. The polemical
theme behind Biblical history writing can be understood by looking carefully at the meaning and purpose of

the Genesis creation account.
One of the most basic elements of Biblical faith was its eternal c harac ter. Biblical history

constantly pointed both backward and forward. The Bible often referred to creation, Eden, the flood, the

Patriarchs, the exodus, David,  t he ex i le, and Christ's earthly ministry. Biblical history continually pointed
forward to Christ's return, the resurrection, and the eschaton.  E ach generation saw its relationship with

Yahweh in the historical context of earlier and later events. Each generat ion a ls o s aw itself as a part of

these events. They were the people of the Patriarchs, the exodus, and the promise. This historical concern
can be s een immediately in the Bible's frequent inclusion of genealogical records dating back to Adam in

Eden. The Biblical genealogies were more than simple history. They were theological statements. For

example, Genesis 11 traced Abraham's genealogy back to Shem in order to demonstrate that Abraham
inherited Noah's decree of Genesis 9:26-27. Noah had decreed that the descendants of Canaan should

serve the descendants of Shem, while the descendants of Japheth should dwell in Shem's tents. These

verses gave spiritual and religious authority to the West Semitic population and eventually to Abraham.
Adam and his fall remained a c ontext for faith throughout the history of the believing community.1

Perhaps before Moses was born, Eliphaz mentioned Adam in Job 15:7. Then Job asked in Job 31:33 if he
had hidden his transgressions as Adam had hidden his in Eden. In the New Testament, Paul used the

account of Adam in Romans 5:14, I Corinthians 15:22-45, and I Timothy 2:13-14. Adam's descendant

Enoch was used for theological purposes in Hebrews 11:5 and Jude 14. In Job 22:16,  Job mentioned the
pre-flood world's rebellion against El Shaddai. Noah and his flood were ment ioned in Isaiah 54:9 and in

five New Testament  passages.  Sodom and Gomorrah were used in a theological context twenty times in2

the rest of the Bible.  Israel's exodus from Egypt remained a constant theme throughout t he B ible.  Israel3 4

was often referred to “Jacob,” and Israel's kings were associated with “David.”5

Biblical faith has also always been placed in the context of the future.  As early as Genesis 3:15,6

Y ahweh promised that a future descendant of Eve would remove God's curse on the earth. In Genes is
8:21,  Y ahweh promised Noah that a great flood would never again strike the earth as long as h is tory

remained.  In  Genesis 12:7, Yahweh promised Abraham that his descendants would be given the land. In
Genesis 15:13 Yahweh warned Abraham  that  h is  descendants would be slaves in a foreign land for 400



7

 For a discussion of Eden as the primal sanctuary, see Robert Starke, “The Tree of Life: Protological to Eschatological,”
Kerux 11 (1996).
8

 Ezek. 28 described heaven, Eden, and God's holy mountain as places with “stones of fire.”
9

 Meredith G. Kline, Kingdom Prologue, (Hamilton: Meredith G. Kline, 1993), 31.
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years before Y ahweh brought them back to the Promised Land. In Genesis 49:1, Jacob warned his sons
of the events that would oc cur to their descendants in the distant future. In Genesis 49:8-12, Jacob

promised that the ruler's staff would not  depart from Judah's descendants until He came to Whom it

belonged. Before the exodus, Job claimed in Job 19:23-29 that he knew that His Redeemer lived, and that
He would take His stand on the earth. Job knew that He would see God even aft er his own flesh was

destroyed. In Numbers 24:17, Balaam promised that in the distant future, a star would c ome from Jacob

and a scepter would rise in Israel. Balaam claimed that this promised One would dominate the region.
Again and again throughout  Israel's history, Yahweh pointed His people to the distant future and

encouraged them to view their lives in the context of later events.

Israel not only saw itself in a past and future historical context, but Israel also recognized on some
level that the eternal promises pointed to a reality that was already present. Despite the appearance of the

world around them, Yahweh's people always recognized that He was God of heaven and earth. He was
ultimately in control of His whole creation and of everyone in it. So no power on earth could lift a hand

against Him or His people without His sufferance. In Job 37:5-7, Elihu claimed that God did great  t h ings

which they could not com prehend. He sealed the hand of every man so that all men may know His work.
In Exodus 15:18, Moses sang that Yahweh would re ign forever and ever. In Deuteronomy 32:39, Yahweh

declared that there was no god beside Him. Ps alm  47:2 declared Yahweh to be a great King over all the

earth. Lamentations 5:19 declared that Yahweh ruled forever and His throne was  from  generation to
generation. In Daniel 4:34-36, even Nebuchadnezzar was forced to confess  t hat the Most High's dominion

was an everlasting dominion. The Most High did His will in heaven and on earth. No one could ward off

His hand. His works were true. His  way s  were just, and He was able to humble the proud. From the
standpoint o f S c ripture, Yahweh's promised future eschatological reign was already a reality throughout

the history of His people.
Israel also constantly saw its own spiritual life in  t he context of heaven. Israelites knew that they

stood in God's presence, and that their sanctuaries were m anifestations of heaven on earth. A basic part

of the “heaven on earth” motif can be called “holy mountain theology . ” Th is  was an ancient and pervasive
theme. Some of the earliest surviving texts from the ancient Near East demonstrated the presence of holy

mountain theology, and the motif was found in a surprisingly wide region. Holy mountain theology began in

the Garden of Eden which was God's  dwel ling place on earth. When God created a garden in the land of
Eden, He created an earthly place that was a mani fes tation of a heavenly reality.  Perhaps the best7

Biblical evidence for this comes from Ezekiel  28:11-19. This passage combined Satan's revolt in heaven,

Adam's revolt in the garden, and apostasy in the city of Tyre. The striking aspect of this prophecy was that
it depicted the Garden of Eden as heaven on earth. Ezekiel described Eden as the “garden of God, ” t he

“holy mountain of God,” and the place of “stones of fire.”  Meredith Kline understood this passage as8

evidence that the original Garden of Eden was a sanctuary for Yahweh.  The holy mountain was the place9

where God walked with man. The reg ion around the garden in Eden retained its role as a sanctuary even

after Adam and Eve were driven from the Tree of Life. A dam 's  s ons continued to have immediate access
to God's presence. In Genesis 4:1-5, Cain and A bel  brought their offerings to the Lord. In Genesis 4:14-

16, Cain c om plained that he would be hidden from God's face by becoming a vagrant and wanderer on

the earth. Then Cain went out from the Lord's presence and settled east of Eden. This suggested that
God's special presence remained in Eden even after the fall, and that men could meet with Him there. The

holy mountain was also the place where laws and decrees were issued that affected the human race. The

opening chapters of Genes is contained a number of divine decrees that would structure human history for
all time. So the most important features of ancient Near Eastern ho ly  m ountain theology were already

pres ent  in Moses' description of the Garden of Eden. Genesis depicted Eden as a mountain top s i t e .

Genesis 2:10-14 noted that the Tigris and Euphrates rivers flowed out of Eden. These rivers flowed
through the mountains  north of Mesopotamia for the first third of their course. So Eden was located

somewhere in these mounta ins .  A ft er its beginning in Eden, holy mountain theology was present almost
everywhere in the ancient world .  W herever it was found, holy mountain motifs included descriptions of

rivers flowing from the holy mountains.
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 The ziqqurats will be discussed later in reference to the Tower of Babel.
11

 G. I. Davies noted one of these from the Ptolemaic Age. Cairo Papyrus 31169 included a section at 3.20-3 which listed
four migdols located near Wadi Tumilat. One of these fortresses was probably called a migdol "of Baal-Zaphon." Davies,
The Way of the Wilderness, 81, 116. 
12

 The Egyptian texts mention several temples for Baal in Egypt. Wolfgang, Helck, Die Beziehungen Ägyptens z u
Vorderasien im 3. und 2. Jahrtausend v. Chr, (Wiesbaden: Otto Harrassowitz, 1962), 480-514. Rainer Stadelmann,
Syrisch-Palästinensische Gottheiten im Ägypten, (Leiden: E. J. Brill, 1967). While the Baal Zaphon shrine mentioned in
Ex. 14:2 can not be located, there are two possible references to it in the Egyptian texts. Another possible reference is
a stela of Ramesses II. This stela was found at the migdol at Gebel-abu-Hasah. It mentions Baal among other gods.
Simons, The Geographical and Topographical Texts of the Old Testament, 249. However, Ramesses II referred to Baal
many times. So finding a reference by him to Baal is rather poor evidence that a given site should be identified as Migdol
Baal Zaphon.
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Noah's descendants retained Eden's  ho ly mountain theology as Mesopotamia and the Levant
were resettled aft er Noah's flood. Noah's sons formed a wide spread culture of small farm villages in

western Mesopotamia. Small worship s i t es were built in these villages that gradually became places of

idolatry. At their earliest levels, thes e ido latrous worship sites were built on mounds of earth that were
elevated above ground level. These elevated temples re ta ined the tradition that God, or at least the gods,

should be worshiped on high ground. These elevated temples in turn gave rise to the ziqqurat s  of

Mesopotamia with their written holy mountain theology.10

Holy mountain theology gained a cons tant importance both in the ancient Near East and in the

Bible. W i th in the Scriptural tradition, Abraham and the Patriarchs worshiped at holy mountain shrines like

Bethel which was “the house of God.” In Exodus 15:17, Yahweh promised to bring Israel to His holy
dwelling place, the mountain of His inheritance. Exodus  3:1 noted that Sinai was the holy mountain of

God. In the Pentateuch, Mount Sinai burned and quaked as Yahweh descended on His ho ly  m ountain at
Sinai. After Joshua's conquest, Israel would worship Yahweh at holy mountain shrines lik e S hi loh and

Bethel. After David's time, Jerusalem and its temple became Zion, the greatest of Yahweh's holy

mountain. Zion was also heaven on earth. The Biblical history can only be understood with an appreciation
of the importanc e of holy mountain/heaven on earth theology for Israel's worship. The holy mountain motif

will remain a consistent theme throughout this study.

B) MOSES AND SINAI

1) CANAANITE HOLY MOUNTAIN IMAGERY

During the Ptolemaic era, one of E gypt's border fortresses was named the Migdol of Baal

Zaphon.  While this border fortress was in use a thousand y ears after the Mosaic Age, it reflected an11

ancient tradition. Exodus 14:2 noted that a millennium earlier, there had also been a migdol fortress on
Egypt's eas tern border that was located beside a Canaanite worship center called Baal Zaphon. Such

Baal shrines had been not uncommon in Egypt.  While the location of this Baal Zaphon shrine can no12

longer be determined,  i t  m ay  have been a small temple complex associated with a border fortress. As a
Baal shrine, it may have been used by Canaanite sailors and other West Semitic people in the

northeastern Nile delta. Exodus 14:1-2 described how God had led Israe l out of Egypt. This passage

recorded that God had intentionally led Israe l  t o  a  p lac e where they were forced to camp in front of this
Baal Zaphon shrine. God may have led Israel to this place partly to teach Israel the difference between

false worship sites and God's holy mountain.

2) SINAI AS A HOLY MOUNTAIN

After leading Israel across the yam sûph, Yahweh led Israel through the wilderness to Mount Sinai

which was His holy mountain. It is no longer possible to determine with any c erta in t y  where this holy
mountain was located, a l t hough the region around St. Catherine's monastery may be the most likely
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 Between the Tih Plateau and the Sinai Massif, a broad band of low wadis and valleys would have given the Israelites
access to the center of the Peninsula. They could then have traveled south through the Watia Pass to the region around
St. Catherine's monastery. The wadis and valleys in this band stretched across the whole Peninsula. This was a well
known route through the region in antiquity. If Mount Sinai was located near St. Catherine's monastery, both Aaron and
later Elijah would have been able to follow this well known route to find Sinai.
14

 For a discussion of temperature and rainfall figures across the Sinai, see Ned Greenwood, The Sinai: A Physical

Geography, (Austin: University of Texas Press, 1997), 51-69. On p. 58, Greenwood noted that the area around St.
Catherine averages around 75 mm of rainfall per year. In the Sinai Peninsula, that is exceeded only by El Arish near the
Mediterranean Sea coast. The region around Tor receives 13 mm, Abu Rudeis 23 mm, Nahki 26 mm, and Bir Gefgafa
33 mm. Even the city of Suez at the mouth of the Suez Canal receives only 27 mm of rainfall per year.
15

 James K. Hoffmeier, Ancient Israel in Sinai: The Evidence for the Authenticity of the Wilderness Traditions, (Oxford:
Oxford University Press, 1996). Hoffmeier defended a location for Sinai at Ras Safsafeh near St. Catherine's Monastery.
Hoffmeier is an Egyptologist and the director of the North Sinai Archaeological Project. He founded the Egyptology
Sectional for SBL.
16

 Richard Clifford discussed the similarities between Sinai and Baal's Mount Zaphon. Clifford noted that Yahweh appeared
in the cloud and fire of a storm theophany just as the storm god Baal appeared on Zaphon. Clifford noted that Moses and
Israel's elders climbed Sinai and "worshiped." Clifford argued that the Hebrew verb "worshiped" was the same word used
in the Ugaritic Baal texts to describe a worshiper who approached a god's dwelling. Clifford noted that the Israelites saw
a brick pavement of lapis lazuli as clear as the heavens beneath Yahweh's feet on Sinai. He noted that Baal's temple
contained both bricks and clear lapis lazuli. Clifford also noted that Moses and the elders "ate and drank" in Yahweh's
presence, just as there was eating and drinking in the presence of Baal and El. Clifford noted that decrees were issued
on Sinai, just as they were issued on Baal's holy mountain. He noted that the Exodus traditions described Yahweh's law
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c andidate.  While Moses was still hiding from Pharaoh in the wilderness, he had led his flocks to th is13

mountain. Exodus 3:1 des c ribed i t  as Mount Horeb and located it in the back of the wilderness. It is

striking that the location of Sinai seems to have been known by the Israelites in Egypt. Exodus 4:27 noted

that God sent Aaron to meet Moses at the mountain of God.  A aron seemed to have known where to go.
Along the same lines, Exodus 18:5 noted that Jethro brought M os es' family to Sinai. This suggested that

Jethro knew where Sinai was located. It is not impossible that knowledge of God's  holy Mount Sinai was

preserved and popularized by West Semitic peoples who worked periodically in the Egyptian mines in the
Sinai Peninsula.

While the evidence is not clear enough for certa in t y ,  i t  s eems likely that Mount Sinai was an

ancient worship place similar to the holy mountain worship site at Bethel. The holy mountain worship site
at Sinai may have been founded in the Early Bronze Age, although the region would not have been

populated during the Mosaic Age. The traditional location for Sina i  was the mountain at St. Catherine's
monastery. If Sinai was at least somewhere in this area, it is striking that around 50 Early Bronze Age

sett lem ent  s i t es have been identified in the southern Sinai peninsula scattered around the area that

contains St. Catherine 's  m onastery. The presence of these settlements in the Sinai should not be too
surprising. The mountains around St. Catherine's monastery are the highest regions of the Sinai Massif at

the south end of the Peninsula. Temperatures in this region average between ten and twenty degrees

lower than the rest of the Sinai because of t he reg ion 's  e levation. While the area around St. Catherine's
monastery is still an arid zone, the region does receive roughly three times as much rainfall as the rest of

the Sinai.  Even today, small agricultural settlements remain in the area and perm anent streams can be14

found in the region.
It is not difficult to understand why a West Semitic population scattered through the southern Sinai

Peninsula during the Early Bronze Age would have chosen a holy mountain worship site just as the West
Semitic population in the Levant had chosen holy mountain sites like Bethel. The antiquity and importance

of Mount Sinai may be implied by the fact that E l i jah s t i ll knew the mountain's location more than a half

millennium later. I Kings 19:8-14 noted that Elijah walked without food and water for 40 days before he
arrived at Sinai. This suggested both that he knew how to find Mount Sinai and that  the mountain was far

s outh of Is rael's border. Perhaps the best recent Evangelical study of Sinai was James Hoffmeier's book

Ancient Israel in Sinai.15

There could hardly have been a greater contrast than the difference between B aal's shrine on the

Egyptian frontier and Yahweh's holy mountain. Mount  Sinai was everything that Baal Zaphon only claimed

to be. That contrast was clearly intentional. Israel had fallen into Baal worship in Egypt. Now they saw
clearly the foolishness of Baal worship in the l ight  of Yahweh's burning glory.  Mount Sinai had all of the16



being given on "the mountain," "Sinai," and "Horeb." Clifford concluded that the account of Mount Sinai borrowed motifs
from the sacred mountain theology of Palestine. Richard J. Clifford, The Cosmic Mountain in Canaan and the Old
Testament, (Cambridge: Harvard University Press), 1972.
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 David Noel Freedman, "Temple without Hands," in Temples and High Places in Bib lical Times, (Jerusalem: Nelson
Glueck School of Biblical Archaeology, 1977), 21-30.
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 Ex. 19:9; 19:16-21; 24:9-18; Deut. 4:32-36.
19

 Deut. 4:10; 5:9-21.
20

 Perevolotsky and Finkelstein noted that the mountains in southern Sinai were made from volcanic rock. They were
impermeable to water. So the limited amount of rain that fell in the region did not sink into limestone and disappear. The
rain flowed down the mountain sides and collected beneath the soil in the valleys. Bedouin in the region sank wells and
irrigated crops with this rain water. Aviram Perevolotsky and Israel Finkelstein, “The Southern Sinai Exodus Route in
Ecological Perspective,” Bib lical Archaeology Review 9 (1985): 26-41. While a limited amount of ground water would have
been available at Sinai, it is difficult to explain a stream flowing from Mount Sinai that contained enough water for up to
two million people (if that number is correct). This life giving water from Sinai was probably a miracle instead of a natural
occurrence. It was also a polemical event. The Pharaohs had claimed to be able to summon the primal deep to rise into
their wells. Yahweh actually did what Pharaoh only claimed to be able to do. Ps. 105:41 claimed that the water from Sinai
flowed like a river. This suggests a great deal of water instead of a trickle.
21

 William Shea suggested that one of the Proto-Sinaitic inscriptions in the Sinai actually recorded the construction of the
tabernacle. The Proto-Sinaitic inscriptions were found in 1960 by Georg Gerster. They were written on the rock at Egypt's
Sinai mines. The inscriptions are difficult to translate and several interpretations have been offered for them.  Shea
suggested that one of the inscriptions should be translated as “And for the congregation and Hobab, a mighty furnace.”
Shea suggested that this should be interpreted to mean, “A mighty furnace (or s m el ter) (was supplied) for the
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bas ic  c haracteristics of holy mountain theology across the Near East. It was the mountain of God.  It17

burned with supernatural fire to the heart of the heavens. Moses wrote in Deuteronomy 4:11 and 5:22-26,

You approached and stood below the mountain, and the mountain was burning with fire to the heart of
the heavens, darkness, cloud and thick cloud. 

Yahweh spoke these words  t o all your assembly at the mountain from the midst of the fire, the cloud
and the thick cloud, a great voice. He did not  add t hem. He wrote them on two tablets of stone and

gave them to me. As you heard the voice from the midst of the darknes s and the mountain burned

with fire, all the heads of your tribes and your elders approached me.  Y ou s a id, Behold, Yahweh our
God has  shown us His glory and His greatness. We heard His voice from the midst of the fire .  This

day, we have seen that God speaks with man and yet he lives. Now then why should we die? For this
great fire will consume us. If again we hear the voice of Yahweh our God any more, we shall die. Who

of all flesh has  heard the voice of the living God speaking from the midst of the fire as we (have) and

has survived?

It was probably a place where the heavenly tabernacle was seen. Yahweh commanded Moses to build the

wilderness tabernacle according to the pattern that he had seen on Sinai. Moses wrote in Exodus 25:8-9,
25:40, "Make for Me a sanctuary, and I will dwell in your midst. According to all that I will show you, make

the tabernacle and all of the vessels. See that you make them according to the pattern that  was  s hown

you on the mountain." 
Mount Sinai was a place where Israel encountered Yahweh, and heard His great  vo ic e thunder

from the heart of heaven.  It was the place where divine decrees were is s ued.  Moses wrote in18 1 9

Deuteronomy 4:12, "Yahweh spoke to you from the mids t  o f the fire; a sound of words you were hearing,

but a form you were not seeing, only a voice." Sinai  was  a ls o t he s ource of life giving water. In Exodus

17:6, Moses struck the rock so that water flowed from it. In Deuteronomy 9:21, Moses rec orded that a
brook then flowed down from Mount Sinai.20

3) THE TABERNACLE AS HEAVEN ON EARTH

Yahweh commanded Moses to build a tabernacle so that He could dwell among the wilderness
community.  The tabernacle was to be modeled after the heavenly temple that he had seen on the top of21



congregation (of Israel) and Habab (the Kenite from Midian).” Shea suggested that the text referred to the Hobab
mentioned in Num. 10:29 and Judg. 4:11. He suggested that the text recorded the construction of the bronze articles for
the Sinai tabernacle. Shea argued that the inscriptions were written either during the 12th Dynasty or the 18th Dynasty.
If the later date was accepted, the texts were written close to the time of the exodus. William H. Shea, “New Light on the
Exodus and on Construction of the Tabernacle: Gerster's ProtoSinaitic Inscription No. 1,” Andrews University Seminary
Studies 25 (1987): 73-96. Shea's position is controversial. The standard work on the subject is Benjamin Sass, The
Genesis of the Alphabet, (Wiesbaden: Kommission bet o Harrassowitz, 1988). For a earlier discussion, see Albright, The
Proto-Sinaitic Inscriptions and their Decipherment. Cornfeld argued that the Egyptian Sinai mines were destroyed by an
earthquake. He claimed that the mines were then taken over by Midianites. Cornfeld argued that this new population built
a worship site at the mines that included a holy of holies. In the worship place, a bronze serpent with a gilded head was
found. Cornfeld argued for a  relationship of some kind between this serpent and Num. 21:9. Gaalyah Cornfeld,
Archaeology of the Bib le: Book by Book, (New York: Harper & Row, 1976), 43. Cornfeld’s position was also controversial.
There has been a lot of debate about how the archaeological evidence at Serabit el-Khadim should be understood and
whether it contained high places. For a summary of the discussion, see W. Boyd Barrick, “The Funerary Character of
“High Places” in Ancient Palestine: A Reassessment,” Vetus Testamentum 25 (1975): 565-95. Kitchen raised another
interesting point about the tabernacle. He noted that the tabernacle was placed in the center of a rectangular camp made
up of Israel's tribes. Kitchen noted that this resembled the encampment pattern used by Ramesses II in his Syrian
campaign. Ramesses II erected a tent shrine in the center of a rectangular encampment of his army divisions. Kitchen
suggested that Moses used his Egyptian military training as he led Israel. K. A. Kitchen, "Some Egyptian Background to
the Old Testament," The Tyndale House Bulletin 5-6 (1960): 11. This parallel is stronger if a 19  Dynasty exodus dateth

is assumed, but it is not clear how long Egypt used this encampment pattern.
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 The word El was both the West Semitic name for a specific deity and a generic name for god. In the Old Testament,
Israel's God was often called El or names derived from it. Israel's Patriarchal name for God had been El Shaddai, the
“God of the Mountains.” This suggests that Baal worship may have been an apostasy against an earlier correct believing
tradition.
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 Clifford noted that the tabernacle was built by the craftsman Bezalel in Ex. 31:3. Baal's temple was built by the Ugaritic
craftsman god. Ex. 28:33-4 noted that the priest's garment was to be decorated with pomegranates suspended from the
edge. Clifford noted that a circular pedestal at Ugarit was decorated with pomegranates in a similar way. Clifford, The
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Meeting,” The Catholic Bib lical Quarterly 33 (1971): 226. G. Ernest Wright, Bib lical Archaeology, (Philadelphia:
Westminster Press, 1962), 143.
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 Spiritual fire was often associated with temples and deities in the ancient Near East. Versnel noted that Zeus defended
his temple with spiritual fire. Hecate demonstrated his presence by a fire that over the city. Later texts depicted Hecate
as a formless fire. See the discussion in H. S. Versnel, "What Did Ancient Man See When He Saw a God? Some
Reflections on Greco-Roman Epiphany," in Dirk van der Plas, ed. Effigies Dei: Essays on the History of Religions, (Leiden:
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Sinai .  In  Hebrews 8:5, the author of Hebrews interpreted Exodus 25:40 to prove that Israel's earthly
sanctuary was a copy and shadow of the heavenly reality.  It is striking how similar Israel's tabernacle22

was to motifs associated with Canaani t e  wors h ip. There were surprising similarities between Yahweh's

tabernacle at Sinai and an older form of Canaani te religion than Baal worship. While Israel was in Egypt,
Baal rose to a dominant position in Canaanite religion. Baal's  ris e to power was recorded in Canaanite

mythology is a number of ways. One of these was the fact the Baal replaced t he old father god El as the

god of Mount  Zaphon.  El moved his holy mountain to Mount Amanus instead of Zaphon. El lived on2 3

Mount Amanus in a mountain top tent that was located at the source of the cosmic waters. Mount Amanus

was the place where men and gods  c ould m eet  wi th El, and it was a place where authoritative decrees

were issued. Even Baal was forced to seek El's permission on Amanus before Baal could build his temple
on Mount Zaphon. A few words used in Exodus to describe Yahweh's tabernacle were also used in the

Ugaritic texts to describe El's mountain top tent dwelling. Richard Clifford noted that both tents were
constructed with “tent-frames.” The same West Semitic word was used for these “tent frames” in the

Hebrew and Ugaritic texts. Clifford noted that both tents were also described as being made by divinely

commissioned craftsmen. Clifford noted the hanging pomegranates on Aaron's garments resembled the
hanging pomegranates on a pedes tal at Ugarit.  When Baal first reigned on Mount Zaphon instead of El,24

Baal was forced to live in the same kind of mountain top tent that El had used. Only Baal's conquests gave

him the right to construct a temple for himself on his holy mountain.
 Yahweh's tabernacle at Sinai was even consecrated by spiritual fire within the tent,  just as Baal's

temple on Mount Zaphon had been constructed by spiritual fire.  In Exodus 29:43, Y ahweh promised that25



E. J. Brill, 1987), 51. After Baal built his temple on Mount Zaphon, spiritual fire burned within the temple for a week forming
the temple articles.
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the tabernacle would be consecrated by His glory.  Moses recorded in Exodus 40:34-38 that the cloud of26

fire filled the wilderness tabernacle when it was dedicated. Even Moses was unable to enter the tent

because Yahweh's glory filled it. Throughout Israel's wilderness journey, Yahweh's cloud of fire and smoke

was on Yahweh's tabernacle. Sinai very visibly was  t he kind of place that Baal Zaphon should have been
if it was really Baal's holy mountain.  The Israelites had seen that Baal's temple was just a small building27

in the dust and that its god could not deliver them. Now they s aw the fire, thunder, voice, life giving water

and glory of a real holy mountain, Yahweh's ancient dwelling place.
Mount Sinai was a deeply impressive ho ly mountain and its story would be handed down through

Israel's history. Yet Sinai was also Israel's past and not its future. Other than Elijah's brief trip to Sinai, the

mounta in  i t s elf would play little direct role in Israel's faith after the close of the Pentateuch. Sinai's future
significance would be limited largely to the application of revelations that had been received there in the

past. Israel was about to enter the Promised Land. In God's land, Israel would worship Yahweh at a
variety of ancient holy mountain sites like Bethel and Gilgal. After k ing David 's reign, these ancient holy

mountain sites would be replaced at least in theory by one central worship site. The great mountain for

Israel's fu ture would be Zion. Jerusalem and its temple would come to be both a physical and spiritual
reality. It would be God's heavenly holy mountain dwelling place manifested on earth.

4) LAW FROM THE HOLY MOUNTAIN

When Yahweh revealed His law to Israel  from Sinai, God expressed it in a specific historical

context. God's law was given to the wilderness generation in a way that was appropriate to their historical

and theological setting. God expressed His law with the context of covenant or treaty concepts which were
common in the Mosaic Age. Several authors have noted that the Exodus account of the Sinai covenant

contained features that resembled the international treat y  pattern.  Sarna suggested that the treaty28

pattern could be seen within the Decalogue itself. Sarna suggested that the words, “I am Yahweh your
God,” constituted the treaty preamble. Sarna suggested that the historic a l prologue could be seen behind

the words, “who brought you out of the land of Egypt, the house of bondage.” Sarna noted that the list of

commandments then constituted the treaty stipulations. Sarna noted that the other treaty features were
not included in the Decalogue but were incorporated elsewhere in the Pentateuch. Sarna noted that the

treaty requirement that the treaty text be deposited was followed in Exodus 25:16. This verse required that

the tablets of the covenant be placed within the ark. The treaty requi rem ent of periodic reading was
followed when Yahweh required that the treaty be read to Israel at the Feast of Booths  every  s eventh

year. Sarna noted that the treaty witnes s es  were included when heaven and earth were called as
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 Kaiser argued that the Ten Commandments were not new revelation. Instead, the basic principle behind the Ten
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wi tnes ses against Israel if they rebelled against the covenant. Finally, the blessings and curses of t he
covenant were included in Leviticus 26 and Deuteronomy 28.29

The Ten Commandments formed the heart of the Sinai covenant.  Thes e commandments were30

first written on two stone tablets by Yahweh Himself.  These original treaty documents were smashed as31

Moses descended from Sinai to deal with Israel's sin. Moses may have smashed them  in  anger to

demonstrate that the covenant was being broken even as it was being formed. When Is rael repented of

the golden calf sin, Moses returned to Sinai. God told Moses to carve for himself a replacement pair of
t ab le t s .  These were preserved within or beside the Ark of the Covenant.  There has been a lot of debate32

about why there were two tablets. Some authors suggest that one table contained commandments that

centered on the believer's relationship with  God, while the other tablet contained commandments that
centered on interpersonal relationships. Kline suggested instead that all ten commands appeared on both

tablets. In treaties, the sovereign and the vassal each kept a c opy  of a  t reat y  in their temples. Kline
suggested that Moses carried two tablets because God lived among His people.33

There has also been a debate about why some of the Ten Com m andm ents  were so short while

others were so long. D.  W .  B uck noted an interesting possibility. Buck noted that some commandments
like "thou shalt not steal" were very short. O ther c om m andments were quite long, like the Sabbath

commandment and the first commandment. Buck noted that some authors have seen the short commands

as ideas that were well known from Israel's culture, while the long c om m ands  were new ideas that God
was teaching Israel for the first time.  It is interesting that there was no reference to the Sabbath34

command in Scrip ture aft er the creation account. Most other commands were recorded as being kept

already in the Patriarchal Age.35

The commandments given by Yahweh were expressions of eternal truth, but they were also highly

appropriate for a West Semitic community that had recently lived in  Egypt. The Ten Commandments
echoed legal traditions found both in Egypt and in a Semitic context in Mesopotam ia.  E xodus 20:3
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commanded that Israel  have no other god “before,” or “in defiance of,” Yahweh.  Exodus 20:436

commanded that Israel  m ake no idols. This verse demanded that the nation make no image as an idol of

anything in heaven above, t he earth beneath, or the water under the earth. This prohibition demanded that

the ancient Egyptian world view be rejected.  The Egyptians believed that the earth was an island floating
on the primal sea. They believed that there were indeed many gods in the heavens above the earth, on

the earth itself, and in the primal sea beneath the earth. None of these Egyptian deities were to be allowed

in Israel in the future. Edward Curtis argued that the Egyptian gods had all made their presence known
through images,  but  Y ahweh never did so. Yahweh was sovereign, and was not subject to the work of a

craftsman or to the kind of magic that made wooden images into idols.37

Exodus 20:8-12 demanded that Israel keep Yahweh's Sabbaths and these verses grounded the
Sabbath in creation itself.  The idea of a “week” was  an anc ient motif in Moses' day although it took38

several forms.  The ancient Near East as a whole had structured time in a s even day  week for many39

centuries, but this motif had been linked to the four quarters of the lunar m onth.  Like the ancient Near4 0

East as a whole, the Egyptians had used a seven day chronological system that was tied to the quarters of

the moon. An Egyptian hymn to the sun god Amon-Re m entioned the New Moon feast, the Sixth Day
feast, and the Quarter Month feast.  This hymn was written half way through Israel's period of the Judges.41

George Hughes argued that the ancient Egyptians celebrated t he New Moon day, the New Crescent day,

the First Quarter day, and the Full Moon day. Hughes also noted that one of the most important days in
the lunar cycle in Egypt was the sixth day of the lunar cycle. This day completed the reconstruction of the
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 Yahweh's fourth commandment grounded Israel's seven day week in His own creation activity instead of the phases of
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 Stamm and Andrew interpreted this commandment in terms of Prov. 19:26 and 20:20. They noted that aged parents were
often treated with cruelty after their capacity for work was diminished. They noted that this command required the
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E y e of Horus.  The importance of this can be seen when it is remembered that Israel fell into idola t ry  in42

Egypt. Many of the people who were gathered at the foot of Mount Sinai had once celebrated the quarters

of the lunar cycle, and would be tempted to do so in the future. After all, in Egypt the moon was associated

with Hathor. She was also goddess of the Sinai wilderness. To fight this form of idolatry, Moses preserved
the New Moon festival when the moon could not be seen at all. It  was  rather unlikely that anyone would

worship the moon on a night when it could not be seen. Moses preserved the New Moon festiva l  t o

provide a chronological anchor for Israel's Sabbaths. The Sabbath always fell nine days after the New
Moon. So the Sabbaths could never fall on a day that was being used to worship the moon.43

Moses stressed that the Sabbath was a holy day.  Exodus 16:29 stressed that Yahweh had given44

His Sabbaths to Israel. Ezekiel 20:12 added not  on ly that the Sabbath had been given to the nation but
also that the Sabbath had been a “sign” that Israel may know that Yahweh sanctified them. Meredith Kline

argued that Exodus 31:15-17 called the Sabbath the “sign” of God's covenant with Israel. Kline suggested
that the Sabbath served as a parallel to the sovereign's seal placed on the back of a treaty document. He

suggested that the creator placed on world history the Sabbath seal as a sign of His ownership and

authority.  If the Sabbath was a sign, it may have paralleled the rainbow which served as a covenant  sign45

for Noah's covenant and circumcision which served as the covenant sign of Abraham's covenant. This

may explain why those who violated the Sabbath commands were t o  be executed for blasphemy against

Yahweh's character instead of just rebellion.46

Y ahweh's fifth commandment in Exodus 20:12 required that the Israelites honor their parents that

t hey may remain in Yahweh's land for a long time.  Moses recorded in Exodus 4:18 that he had obey ed47

this command him s elf before he had led Israel from Egypt. This verse noted that Moses had requested
Jethro's perm ission to return to Egypt. As Moses' father in law and employer, Jethro had authority over

Moses who respected that authori t y .  The anc ient Near East recognized the practical value of respecting
parents.  The ancient Egyptians also rec ogniz ed t he importance of honoring one's parents. An Egyptian48

Wisdom text called The Instruction of the Vizier Ptah-Hotep  noted t hat  a son who listened to his father

would have s uc c es s  in life. Sons who honored their fathers would learn how to be accepted by the
government officials who would em ploy them in the future. They would have learned obedience and

respect in the home, and those qualities would be very important life skills in the future.

Yahweh's fifth commandment was far more than a requirement that children should obey their
parents. The Israelites had extended families. Children, parents, and grandparents often lived together in

large households. The fifth commandment required families to live together in peace, righteousness, and

order. In this way, family values and religious beliefs would be handed down to successive generations.
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This can be seen in  Genesis 18:17-19. Yahweh Himself claimed that He had chosen Abraham so that
Abraham would command his household t o  obey  the Lord. Yahweh declared that by the obedience of

future generations, His promises to A braham would be fulfilled. As fathers in Israel commanded their

children to fear Yahweh, the Israelites  would live long in the land that He had given them. When rebellion
shook the family, the nation as a whole departed from God, and was driven from the land.

Y ahweh's sixth commandment was that the Israelites should not commit murder. It did not forbid

warfare or public executions of convicts. The prohibition of murder was recognized in every  culture. The
same was true to  a  lesser extent of Yahweh's seventh commandment against adultery. The ancient Near

East did not worry very much about immoral i t y  by  unm arried people. Immorality was even at times

incorporated into fertility cult worship like Baalism. Yet even here, it was regulated and structured. Adultery
by married people caused social unrest and was not tolerated.  In  M es opotamia, the Code of Hammurabi

required couples caught in adultery to be tied up and thrown into the river.  The Code  did contain a
provision allowing the guilty wife's husband to spare the couple 's  l i fe with the king's permission. While no

law codes have survived from ancient Egypt the Egyptians viewed adultery in a similar way. Im morality by

unmarried people was only punished inconsistently in Egypt. Adultery by married people was a different
matter. An 18  Dynasty Egyptian Wisdom text c al led The Teaching of Ani warned Ani's son to guardth

himself against foreign women who would tempt him into  adul t ery . Such women may be pretty, but they

were a trap that led to great crime and death. In Egypt, adultery by married people was punished by legal
prosecution, public humiliation, and at times even death. C. J. Eyre noted s everal examples of Egyptian

prohibitions against adultery. He noted the Salt Papyrus #124 which included accusations  against a man

named Paneb. He was a 19th Dynasty foreman who worked in the Valley of the Kings. Paneb's son went
to the royal  c ourt  and accused him of having committed adultery with the wives of several men.  Martin49

Noth noted a key  di fferenc e between Israel's view of adultery and the perspective of other nations in the
ancient Near East. In other nations, adultery was punished if someone complained. Noth argued that

adultery was a matter of public concern in Israel. The whole c ommunity was involved in maintaining the

purity of family life.  50

Yahweh's eighth commandment was that the Israe lites should not steal. Theft in Israel was not

punis hed by confining people in prison. Theft was punished by requiring the thieves to repay the victim

m ul t iples of the amount stolen.  Frank Eakin argued that the Israelites were a very poor people. So theft51

would often deprive people of their livelihood. Eakin also argued that all possessions in Israel were

perceived as coming ultimately from God. So any  t heft  in Israel could be perceived as stealing from God

Himself.  Like the commandments against adultery and murder, this commandment was a basic principle52

of cultures acros s  t he whole ancient Near East. The Code of Hammurabi in Mesopotamia ordered that

anyone caught stealing should be put to death.  An Egyptian example of the concern over robbery can be53

seen in an Egyptian wisdom text called The Teaching of Amenemope warned people not to use property
fraudulently.54

Yahweh's ninth commandment required the Israelites not to bear false witness. This was also a
common conc ern in the ancient Near East. The Code of Hammurabi decreed that a witness be put to

death if he gave false testimony in a  c ourt case that involved the death penalty. False testimony involving
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grain or money  would c arry a lesser penalty.  Along the same line, the Egyptian wisdom text The55

Teaching of Amenemope warned the Egyptians not to testify in court with false words.56

Yahweh's tenth commandment in Exodus 20:17 was that the Israelites should not covet. This

command also had an Egyptian parallel. The Instruction of the Vizier Ptah-Hotep warned people not to be
greedy or covetous. It warned that people became angry and c ontentious when they received even a little

of what they coveted.  Along the same lines, The Teaching of Amenemope warned that it would be better57

to live off only five apts of land than to live off five thousand apts of land obta ined by fraud or violence.
Land obtained with covetousness did not really profit.58

The laws that Yahweh gave Israel on Sinai were much deeper and more profound than the laws of

other nations. Yahweh required obedience from the heart that transcended simple actions. However,
Yahweh's law was also given within the context of the ancient Near East, and would have been

understood by anyone in that culture.59

5) THUTMOSE III AND YAHWEH'S GLORY

After spending many days on Sinai, and after seeing Yahweh's theophanic presence many times,

Moses made a strange request in Exodus 33:18-23. As M os es  returned to the glory fire of Sinai, Moses
asked to see God's glory. That seems at first sight to be rather odd. Exodus 24:9-10 recorded that Moses,

Aaron, Nadab, Abihu, and Israel’s 70 elders had seen God on Sinai.  Exodus 33:11 c laimed that Moses60

spoke with God face to face. If Moses had seen Yahweh's theophanic presence several times before this,

why would he ask to see God's glory in a more complete way ? M os es  m ay  have made this request

because of his background in the Egyptian c ourt. Thutmose III had made an interesting claim in his
coronation inscription.

Ascent to Heaven
He opened for] me the doors  of heaven; he opened the portals of the horizon of Re. I flew to heaven

as a divine hawk, behold ing his form in heaven; I adored his majesty ______ feast. I saw the glorious

forms of the Horizon-God upon his mysterious ways in heaven. 
Coronation in Heaven

Re himself established me, I was dignified with the diadems which [we]re upon his head, his serpent-

d iadem, rested upon [my forehead] ----- [he satisfied] me with all his glories; I was sated wi t h  t he
counsels of the gods, like Horus, when he c ounted his body at the house of my father, Amon-Re. I

was [present]ed with the dignities of a god, with ------ my diadems.61

The supporters of Thutmose III claimed that Re gave him a series of new names when he was crowned in

heaven by the sun god. These new names were accompanied by decrees that were intended to shape his
future. These claims included the following promises.

First Name
He fixed my Horus upon the standard; he made me mighty as a m ighty bull. He caused that I should

shine in the midst of Thebes [in this my name, Horus: "Mighty Bull, Shining in Thebes"].

Fifth Name
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I am his' son who came forth from him, a likeness fashioned like the presider over Hesret; he
beautified all my forms, in this my name,  S on of Re: "Thutmose, Beautiful of Form," living forever and

ever.62

Thutmose III claimed to have seen the true form of the sun god in his heavenly sphere. He claimed that he

had already received all of Re's glory. 

This was a somewhat unus ual claim for ancient Egypt. Similar claims were normally made about
the deceas ed who would enter god's presence. It was unusual for someone to claim to see the sun god's

true form in t h is  life. The desire to see the sun god's true form can be seen already in a Middle Kingdom

Egyptian text that was wri t t en during Israel's Patriarchal Age. Coffin Spell 491 claimed that a path would
be opened for the deceased person's soul to enter Re's s hrine in heaven. There the deceased would see

Re in his true form. Coffin Spell 492 was rather s imilar. It claimed that the deceased person's spirit would
enter the gates of heaven and see the true shape of Re in his shrine. This motif c an be seen in a 13th

century BC Semitic context in an Egyptian stela found in level 5 at Bethshean. This text read in part, "May

my soul  go t o  t he place which it desires, without being imprisoned. May I see Ra in the lands of Bakjau
(Mountains of Sunrise), while the gods adore him."  An 18  Dynasty example of this motif can be seen in63 th

the tomb of the Gardener Nakht at Thebes. The text promised the deceased gardener,`"May he cause you

to come and go to his temple to behold the beauty of his face, and to receive cakes from what his ka gives
on the occasion of every feast in heaven and on earth."   Another 18  Dynasty example can be seen in a64 th

stela of Amenhotep who was an officer of chariotry and later a high priest. He claimed,

An offering which the king gives to Osiris, forem ost of westerners, to Wepwawet, lord of the hallowed

and to Wennefer in all his names, his images and his true forms, that they may grant transfiguration in
heaven with Re', strength upon earth with Geb and justification in the necropolis with Osiris.65

All of these claims were promises for the afterlife. The claims by Hatshepsut and Thutmose III were rather
different.

Breasted argued that Thutmose III's claim should be understood within the context of his power

struggle for control o f Egypt. Thutmose I had claimed that he appeared like Re.  Hatshepsut had gone66

beyond this. She had made claims that went  far bey ond afterlife promises. Hatshepsut had claimed that

her birth had been by divine decree and that she had been c reated to rule the land. Hatshepsut claimed

that  A m on-Re had appeared to her mother. She had seen him in the form of a God. He had interc ours e
wi th her, and Hatshepsut was born as the daughter of Amon-Re.  Thutmose III's supporters countered67

with the c la im  that  he had already been taken to heaven. He had already seen the sun God in His true

heavenly form and had already received Re's full glory.  68

Both Moses and t he Israelites may have known these claims, although there has been a debate

about whether the parts of t he t em ples  c ontaining these texts were open to the public.  The coronation69

inscription of Thutmose III may have been written around the time that Moses fled to Sinai, and Thutmose

III had only died a few years  before the exodus. Moses may well have requested the same kind of

experience that Thutmose III claimed to have received. While Moses' reasons for this request were not
recorded, he may have been seeking a ratification of his own authority, or he may simply have been

seeking a deeper knowledge of God.



70
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Yahweh responded to  M oses' request by declaring that Moses could not see God's face and live.
Yet Yahweh agreed to show Mos es  as  m uch of His glory as a man could see. The Lord hid Moses in a

cleft of the rock while all of His g lory passed before him. In Exodus 34:29-35, Moses came down from

Sinai. He did not know that the skin of his face shone bright ly  because he had seen much of Yahweh's
glory.  Moses put a veil before his face so that the Israe l i t es would not be afraid to approach him. He70

removed this veil when he turned to God in prayer. The Jews may well have seen Moses' rad ianc e as

strong evidenc e t hat he had seen the face of God. Even Amenhotep II had claimed such radiance for
himself.  In his building inscription at Karnak, Amenhotep II claimed to be the likeness of Re incarnate. He71

claimed that Re made him shine at  Thebes and Karnak. He claimed to be the splendid emanation of the

god Atum.  Having come out of this Egyptian context, the Israelites may have seen Moses' radiance as a72

divine affirmation of his right to rule the nation.

C) THE SEA CROSSING AND HYKSOS THEOLOGY

1) ISRAEL'S SEA CROSSING AND BAAL'S COMBAT MOTIFS

One of the more interesting questions involved in Israel's sea crossing has  been t he relationship
between the exodus and Baal's mythological battle against the sea. Several mainstream authors have

suggested that the sea crossing account should be understood as a reworked version of a mythical battle

agains t  e i t her chaos or the great primal deep.  Such battle accounts were found from one end of the73

Fertile Crescent to the other. Theodore Gaster listed nine Near Eastern myths that he believes were

variant forms of t h is  s tory .  Several other mainstream authors have argued that the sea crossing should74

be understood as a reworked form of the Canaanite myth of Baal's battle against the sea god Yam.  They75

justified connecting the sea crossing with  t he B aal Yam myth by pointing to several parallel. 1) Both the

Canaanite texts and some later Biblical texts personified the sea.  2) Israel was delivered by splitting
Y am/Sea, while Baal conquered by cleaving Yam/Sea to the bottom. 3) The dried sea bed was attributed

in Exodus to a strong east wind, while Baal was the storm god. 4) Moses lifted a special staff in the air and
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produced the split sea. Baal conquered Yam with a special club built by a god. 5) The Canaanite texts saw
Baal's victory over Yam as being a victory over an entity who was both the Sea and the River. Biblical

texts combined the sea c rossing with Israel's later crossing of the Jordan. 6) Baal's defeat of Yam gained

him a kingship, while Yahweh's defeat of Pharaoh gained Him sole rule over His people. 7) Both Baal and
Yahweh were described as acting in wrath. 8) Baal's conquest led to the construction of his temple on his

holy mountain. In Exodus 15, Yahweh led His people to His holy mountain, and the sanc tuary  which He

had established. 9) In both Canaanite and Biblical texts, this mountain was the site of conflict. It was also
the meeting place of man with God, and of the divine assembly.

Frank Eakin discussed the relationship between the sea crossing account and the Baal Yam myth.

Eakin noted the presence of a Baal Zaphon sanctuary at  Tahpanhes. Eakin argued that there are two
possible conclusions that might follow from  the presence of a Baal Zaphon shrine in the region. First, the

Israelites in Goshen may have been aware of the Baal shrine. Eakin argued that the presence of this Baal
shrine may have colored the exodus story as it was handed down in oral tradi t ion and as it was later put

into written form. Eakin suggested another possibility as well. Eakin suggested that the sea crossing event

may original ly have been associated with Baal instead of Yahweh. Eakin suggested that the sea crossing
account may originally have recorded the Hyksos flight from Egypt instead of an Israelite exodus from the

land. Eakin assumed that the Hyksos worshiped Baal, and he argued that the Hyksos  would have

interpreted their deliverance from the land in terms of B aal 's  de liverance. They may have seen the sea
crossing event as historization of the Baal Yam myth.76

Robert Chisholm argued that the sea crossing event was intended partly as a polemical argument

against Baal wors h ip.  Chisholm noted that Yahweh revealed Himself in Moses' time as a great Warrior
K ing.  Like Baal, Yahweh claimed to control the storm and to prove His ability to do so in the plague of7 7

thunder, hail, and lightning in Exodus 9:23-24. Chisholm argued that Yahweh proved Himself to be such a
strong warrior that the population of Canaan trembled because of His victory. Chisholm noted that Baal's

opponent in the Ugaritic myths had been the sea and death. At the sea crossing,  Y ahweh demonstrated

His authority over the sea and the underworld. However, Yahweh did not defeat  m ythological enemies. He
defeated real people in history. Chisholm then noted a number of details in t he sea crossing account that

resembled details in the Baal Yam myth.78

Similarities between the sea crossing account and the Baal Yam myth suggest  t hat  Israel's sea
crossing miracle may have been intended by  Y ahweh partly as a theological argument intended to refute

Canaanite religion. However, there is a problem with this  suggestion. The problem is that no texts or

pictures prove that Baal was known in Egypt at this tim e. The earliest indisputable evidence for Baal in
Egypt came from  the reign of Hatshepsut and Thutmose III. Baal was almost unknown in 18  Dynastyth

t ex ts, but he became a common presence in the 19  Dynasty. Superficially at least, this would seem  toth

suggest two possibilities. Either that Israel's sea crossing account was not intended to refute Baal worship
or that Israel's sea crossing must have happened during the 19  Dynasty when Baal worship was anth

important force in Egypt. A possible answer to this problem was implied in Eakin's article. Eakin assumed
that Egypt's Hyksos rulers worshiped Baal. This was a common as s umption until rather recently. If the

Hyksos worshiped Baal, then Baal worship would have been a powerful presence in the Northeas t  Delta,

because the Hyksos ruled from Avaris in the Northeast Delta. A polemical event intended t o  re fute B aal
worship might then have been appropriate. The question is, did the Hyksos really worship Baal or are

recent authors correct in denying the presence of Baal in Egypt during their reign?

2) EARLY EVIDENCE FOR BAAL WORSHIP
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Circumstantial evidenc e may suggest that the Hyksos did worship Baal as has traditionally been
claimed. There seems l i t t le  doubt  that Egypt was aware of the culture of the Levant, and that their

knowledge of this region began early  in  E gy pt ian history. Large numbers of Egyptians lived in Canaan

during the Proto-Dynastic Age.  As this early E gyptian presence in Palestine disappeared, sea trade79

began between Byblos and Egypt. There is no way to determine when Baal worship bec am e a strong

force among the Canaanites in Byblos and other cities of the Levant. Pett inato c la im ed that the earliest

reference to a god named Baal has been found in a West Semitic context on a god list from Abu Salabikh.
This list was written around 2600 BC. The name Baal also appeared in personal and place names at Ebla,

and the city contained both a "Chapel  o f Ba'al" and a "Ba'al Quarter." During the Ur III period in

Mesopotamia, a person lived who was named baalili. This name meant, "Ba'al is my god." The name Baal
was also found as an element of four personal  names at Mari.  Pettinato claimed that in these contexts,80

the name was spelled ba'al when it referred to a deity and be-lu  when i t was used as an appellative like
"lord."  Since Baal was worshiped over such a wide time and geographical area, it is not surprising that 81

myths related to Baal took many forms.  While Baal's name has been preserved in early texts, m y th ic al82

Baal  m ot i fs  earlier than the Ugaritic texts have largely not survived. Presumably there were myths about
Baal if he was wors h iped as a deity, but they can not be reconstructed. Albright argued that the myth of

Baal and Mot was written sometime between 2100 BC and the 13  century BC.th

By the Middle Kingdom, Canaanite sea trade had become both ancient and extensive. The
Canaanites at Tyre later claimed that the Canaanites had invented sea travel when a m an nam ed Usoos

sailed a tree into the sea.  Egypt's sea trade with the Canaanites in Byblos began at least by Egypt's83

P roto-Dynastic Age. Albright argued that Byblos was a center of Egyptian influence from the 2  Dynas t ynd

through the Old Kingdom, and Egy pt ian in fluence on Byblos began again in the Middle Kingdom. Harold

Liebowitz argued that figurines of deities at Byblos showed an Egyptian influence as early as the reign of
Pharaoh Mentuhotep II who reigned from 2060 to 2010 BC.  Siegfried Horn argued that the Egyptians84

became aware of foreign gods by the Old Kingdom, but that there is no evidence that foreign gods entered
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the Egyptian pantheon at this time.  Horn argued that by the Middle Kingdom, Egypt was so involved with85

northern cities like Byblos that Canaanite gods were understood to be manifestations of Egyptian gods.

For example, the Canaanite goddess Baalat at Byblos was already associated with the Egyptian goddess

Hathor before the Hyksos entered Egypt.  Ste indorff and Seele noted that a sphinx of Sesostris II was86

found in the Baal temple at Ugarit that dated to the 12  Dynast y .  This at least suggests a Middleth 8 7

Kingdom Egyptian awareness of Baal. 

The presence of a Baal temple at Byblos was  important because Byblos was the greatest
Canaanite port before Tyre rose to a dominant position in the Late Bronze and Iron Age. It is impossible to

know when Canaanite sailors  first ventured out on the sea. Sasson noted that by the Chalcolithic Age,

mainland objects were already being used on Cyprus. This required maritime activity before 3000 BC.
Sasson noted that the 5  Dynasty Palermo Stone mentioned 40 ships bring ing cargoes to Egypt fromth

Syria. The Palermo Stone was written around 2400 BC.  Sasson noted that Syrian sea trade at this time88

was also suggested by Pharaoh Sahure's 5  Dynasty depiction of k bn ships. Sasson noted that two shipth

models have been found at Byblos from the Middle Bronze Age. He noted that by the 12  century BC,th

ships from Ugarit would be able to carry 500 tons of goods.  The Egyptians were not just observers of this89

trade.  Faulkner noted that Sahure in the 5  Dynasty was the first recorded Egyptian ruler to transport histh

troops to Syria by sea. His example was followed by the 6  Dynasty ruler Weni.  Egyptian involvement inth 90

maritime activity is significant because the Egyptians  lac k ed a god of the sea per se. The Egyptian god
Nun was the primal deep, and sailing on any river, lake, or sea was sailing on Nun. Yet Nun was almost a

primal force. The Egyptians rarely prayed to Nun for assistance. Nibbi argued that sinc e t he Egyptians

lacked a god of seafarers, they adopted Canaanite gods like Astarte for this role.91

While a number of deities were worshipped as sea gods in the Levant ,  the greatest of them was

Baal. His status as the s a i lor's god has received quite a bit of academic attention. Baal was originally
associated in some way with the storm god Hadad, although the nature of t hat  as s oc iation has been

debated.  Brody argued that the storm god Ba'l-Haddu controlled the winds that either benefited or92

devastated voyages at sea.  Baal's holy Mount Zaphon was a peak that rose to 1700 meters high. It was93

located on the S y rian c oas t  about 40 kilometers north of Ugarit. Brody suggested that mount Zaphon

m ight have served as a navigation aid for ships coming to Ugarit's port at Minet el-Beida.  Brody  a ls o94
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suggested that sailors may have been comforted by Baal's victory over Yam. Yam was the Hebrew and
West Semitic name for "sea," and Yam was the sea god. If Baal could defeat Yam, he could protect sailors

who were threatened by the sea.95

Recently, Cecilia Grave argued in similar terms. She noted sea captains at Ugarit must have
prayed for a good north wind as they waited for a breeze that would allow them to sail south to Egypt. So

Ba'lu sapani, the "Lord of the north wind" would have become the patron of m ariners . The rain and storm

god would als o have been responsible for clear weather. Grave argued that Gebel al 'Aqra (Mount
Zaphon) would have been a beacon for home-bound mariners.  It could also be argued that storms at sea96

were the greatest cause of s h ipwrec k and death. So prayers to Baal as a storm god would not be at all

surprising.  S torms were part of the "north, mountain, sailing" set of motifs. Coffin Spell 696 claimed that97

the deceased would be able to travel the air and to traverse the storm in the polar region of the sky.98

If Baal was the god of Canaanite sailors, they could be expected to bring Baal worship t o  Egypt,
and especially to Tell el-Dab'a.  Bietak argued that Stratum G at Tell el-Dab'a was occupied around 1740-99

1710 BC. It was  a rapidly expanding settlement that represented an Egyptianized form of the Middle

Bronz e A ge c u l t ure of the Levant.  Bietak argued that this culture probably come from the area around100

Byblos. Bietak noted t hat ,  " Neutron activation analysis shows very strong ties to southern Palestine, so

that part of t he population probably came from there."  If an 18  Dynasty exodus is used to date Israel's101 th

Patriarchal Age, this may have placed Baal worship within Israel's environment in the northeast delta. If an
18  Dynasty exodus is used as the basis for Patriarchal chronology , the Canaanite settlement at Tell el-th

Dab'a may have been formed around the time that Jacob moved south to Egypt. Bietak suggested that

from the 12  Dynasty forward, the settlement at Tell el-Dab'a was populated by a Phoenician or Canaaniteth

colony  from  Byblos. Bietak argued that Tell el-Dab'a was on the Pelusiac branch of the Nile. So it was a

sea harbor, and it was the southern anchor of the Byblos sea trade. Bietak noted that there is pottery
evidence for the presence of Canaanites in the eastern delta at this time. Tell el-Yehudiyeh ware has been

found only in coastal Palestine down to Megiddo and in the northeast Nile delta.  102

It may be quite significant that Baal 's  m ounta in  was called Zaphon. The name zaphon was also
the Hebrew and West Semitic name for "north". To understand the significance of this name, it is important



 This motif also appeared in the Bible in passages like Job 26:7; 37:22, and Ps. 48:2.103
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to grasp first how the word north was used in ancient Near Eastern mythology. This is important becaus e
Baal's holy mounta in was the supernatural north. Surprisingly often in the ancient Near East, the north

was seen as a spiritual region.  R.  E .  Clem ents  discussed the background of Baal's Mount Zaphon.103

Clements argued that Babylonian astronomical spec ulation was associated with a great mountain peak in
the north. This northern spiritual mountain was then assoc iated wi t h  t he pole star and the realm of Anu.

Clements argued that the original north, or zaphon, was a much older motif than the Ugari t ic texts.

Clements suggested that the original mountain of the north should be located somewhere in the Caucasus
Mountains near t he Black Sea.  Clements then noted Albright's suggestion that Baal's Mount Zaphon104

might be an earthly reflection of the idea that the holy mountain was in the northern heavens.105

The spiritual north was an important motif in the Egyptian Old K ingdom Pyramid Texts.  Even106

though these texts were written a millennium before the Mosaic Age, this Egyptian motif was important for

understanding Baal's Mount Zaphon. Like the early spiritual north in Mesopotamia, t he O ld K ingdom
Egyptians located the realm of the blessed dead around the pole star. The North Star,  or P olaris, was

unique in the sky because it was exactly aligned with the earth's rotational axis. Consequently, it remained

in the same place in the sky. All other stars spun around it. The North Star was only seen to fall below the
horizon when a traveler went far enough south that the northern sky could no longer be seen. In the

earth's northern hemisphere, P olaris never fell below the horizon. The stars that circled most closely to

Polaris also did not fall below the horiz on. Since the Egyptians associated the underworld with the death,
the stars that never fell into the underworld were regarded as  be ing the "imperishable" stars. The land of

the blessed dead was  then viewed as a marshland site located among the "imperishable" stars. For

example, a text from the antechamber of Unis' pyramid claimed in part,

The portals will act for him, the (Red Crown's ) c o i l will be tied on for him, and this Unis will lead the
Imperishable Stars. He will cross to the Marshes of Reeds with those in the Akhet rowing him and

those in the Cool Waters sailing him.107

A text from the Serdab passage of Teti's pyramid reads in part,

Teti is a great one whose crown is sound. Teti will provide himself with his metal limbs, Teti will stride
the sky to the Marsh of Reeds, Teti  w i l l  m ak e h is abode in the Marsh of Offerings among the

Imperishable Stars who follow Osiris.108

These magic spells combined the ideas of a northern marshland site,  a watercraft ,  and t he northern109

circumpolar stars.110

During Egypt's Middle Kingdom, ancient mortuary motifs were both preserved and al t ered. Most
commonly, the region of the bless ed dead was perceived as being below the western or eastern horizon.

The land of the dead was generally thought to be in the underworld. Y et  t he older motifs were also
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preserved and copied. For example, Coffin Spell 62 promised that a ladder to the sky would be set up for
the deceased. Then the spell promised, 

Y ou shall navigate on the Winding Waterway and sail in the eight-boat. These two crews of t he
Imperishable Stars and the Unwearying Stars shall navigate you, they shall pilot and tow you over the

District of the Waters with ropes of iron.111

Coffin Spell 517 added that the deceased would rule the Imperishable Stars. While the "Imperishable

Stars" motif became less common as Egypt's history proceeded, it remained in use occasionally. Even in

Moses' life time, Hatshepsut claim ed to  be one of the "Imperishables."  The Imperishable Stars motif112

may have been an Egyptian adaptation of the ancient Near Eastern "north"  t hem e.  This Near Eastern

theme merged together ideas about the North Star, the primal north, a great holy mountain, a supernatural
marshland, and a sailing theme. These elements also appeared in myths about Baal's mount  Zaphon, the

spiritual "north." 

The Egyptian "north" theme interacted with t he Canaanite north theme in several ways. Albright
suggested that Baal may originally have been the god of the holy mountain in the northern heaven.

Albright suggested that this may have led to an association of Baal with the great mountain north of

Canaan. Albright argued that this mountain may have served as  a beacon for sailors because it stood on
the sea shore. So the lord of the north became also the god of sailors. A lbright  noted that as late as

Roman times, this mountain was still associated with Zeus Casius, the god of sailors.113

Canaanites entered Egy pt  as  sailors, as traders, as peaceful immigrants, and as military captives.
When they did so, they brought their re l ig ions  with them. The presence of Baal worship among these

Canaanite servants can be seen in the nam es  B aal and Baalat in Senebtisi's list of servants. Albright
claimed that these names were spelled in the same manner used to transliterate Semitic words in the Old

K ingdom .  Albright claimed from this that these names had been known in Egypt long enough to have

gained a fixed spelling. This  s uggested substantial contact between Baal worship and Egyptian
theology.  Albright also argued that 18th and 19th century administrative docum ents recorded Asiatics114

serving in Egyptian temples  as  porters and dancers.  Asiatics who participated in Egyptian temple115

worship could easily have merged their own religious belief with those of the Egyptian temples. While such
syncretism can not be proven, it is at least a credible possibility.

Brody noted that evidence for Baal  wors h ip in  Egypt may have been found in a seal from the

Egyptian 13  Dynasty. The seal was Canaanite, and it came from Tell el-Dab'a which was the southernth

anchor of the Byblos sea trade. Later,  Te l l  el-Daba would become the Hyksos capital. E. Porada

interpreted the depiction on the seal as the weather god striding across two mountains. The storm god had

a helmet, curled hair, and weapons in his hands. A boat was inscribed on the seal in front of t he weather
god. So Porada suggested that the seal may have represented Baal Zaphon. Brody  agreed with this

identification.116

When Egypt's Hyksos rulers seized control of the land, they continued to rule from their fortress at

Avaris, or Tell el-Dab'a. Since at least the bu lk  o f t he Hyksos were Canaanites,  they could reasonably117

be expected to worship Canaanite gods as well as the gods of Egypt. This may also be suggested by the
Hyksos involvement with Canaanite sea travel. Montet noted that one Hyksos ruler had 300 Byblos

s hips.  While there is little clear evidence for the nature of Hyksos religion, Donald Redford m ade an118
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interesting argument about Hyksos religion. Redford argued that the names of two Semitic gods were
especially common in Hyksos names. These are the names of the Canaanite gods Anat and hr. Since this

could be taken as the West Semit ic  word for mountain, Redford argued that this name could refer to the

mountain deity. Redford connected this name with B aal's holy Mount Zaphon.  While this argument is119

quite attractive, this interpretation of hr has not been accepted by everyone.120

The Hyksos worshiped a form of Seth that was quite different from earlier depictions of Seth in

Egypt. The Hyksos worshiped Seth of Avaris. Hayes noted that the Hyksos ruler Apopy II dedicated an
altar to his father "Seth, Lord of Avaris."  There has been quite a debate about whether "Seth of A varis"121

was a compound of Seth and Baal. The most famous of these texts has been the 400 year stela. This text

was written during the reign of Ramesses II in the 19  Dynasty. The stela celebrated the Seth cult at Tanisth

400 years after the Hyksos seized control of Egypt .  The 400 year stela contained an engraved picture of

Seth, but the depiction was quite different from depic t ions  of Seth in other Egyptian texts.  On the 400122

years stela, Seth of Avaris was depicted as an Asiatic deity instead of the S eth animal.. Seth resembled

northern gods like Baal, Reshep, and Teshub more than an Egyptian Seth.123

Another key later text used in the Hyksos debate has been Papyrus Sallier I. This text claimed that
the Hyksos had worshiped only Sutekh, or Seth, and had despised the sun god Re. This text was at least

partly incorrect reflecting later propaganda against the Hyksos. The names of Hyksos rulers were

compounded with the name of Re too often for a complete Hy ksos rejection of Re to be possible. Yet the
text probably does reflect accurately the key role given to Seth by the Hyksos.124

Did the Hyksos simply worship Seth of A varis ,  or did they merge Seth with Baal? The evidence

can be, and has been, interpreted either way. For example, Horn argued that Baal was brought into Egypt
during the Hy k s os  era a long with other Canaanite gods.  Henry Thompson argued that the similarity of125

Seth and Baal led to an assimilation of the deities.  Te Velde argued that the 18  Dynasty avoided126 th

mentioning the name Baal because of their anger against the Hyksos  who had worshiped him. However,

Te Velde argued that the 18  Dynasty was not able to keep the name of the main Semitic deity out ofth

Egypt completely since Baal was worshiped in Egypt by traders and sailors. Te Velde noted a t ext that
mentioned Baal in Egypt dated from the reign of Amenhotep II.  It spoke of a sacrifice that was offered to127

Baal in Prw-nfr, the harbor district of Memphis. Te Velde argued that there was a temple of Baal at

Memphis during the 18  Dynas t y .  Since Memphis was a port, it was involved in international trade. Teth

Velde noted that the tex t s  from Ugarit demonstrated that Baal could be the god of the seas, and that "no

doubt" he was venerated as the god of the seas at Memphis since the early 18  Dynasty. Te Velde notedth

that the ship of Baal Zaphon was mentioned in a list of gods at Memphis on Papyrus Sallier IV. Te Velde
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argued t hat  B aal  m ay  not have had the role of a sailors’ god among the Hyksos, so Baal as god of the
seas would have been more easily accepted by the 18  Dynasty than a Baal/Seth synthesis.th 128

Baal's name may also appear early in the 18  Dynasty at the turquoise mines at Serabit el-th

Khadem. Whether an 18  or a 19  Dynasty is defended for the exodus, these mines were in use as Israelth th

entered the wilderness. The mines were guarded by a small force of Egyptian soldiers, although it is

unclear whether they would have been a threat to a group the size of Israel. Albright noted that the names

Baal and Baalat are inscribed on the mine walls along with a variety of other West Semitic names. Albright
argued for a date between 1550 and 1450 BC for these inscriptions. If his dates are accepted, this would

place both Baal and Baalat in an early 18  Dynasty context.th 129

Albright noted another 18  Dynasty example of Baal in Egypt, He noted the stela of an Egyptian scribeth

and treasurer named Mami. Albright argued that his stela was written around 1365 BC, which would be

near the reign of Akhenaten. On this stela, the name Baal was written with the Seth animal determinative.
This name was followed by Da-pu-na which Albright claimed was a transliteration of the Canaanite Spn

which was Mount Zaphon.130

Te Velde argued that the first clear proof o f a Seth/Baal synthesis came from the 19  Dynastyth

when Egyptians  s aw several foreign gods as being manifestations of Seth.  Te Velde noted that the 18131 th

Dynasty did associate several  Semitic deities with Seth, but never Baal. Te Velde suggested that the 18th

Dynasty authors did not mention Baal/Seth because out of hatred of the Hyksos  and t he i r religious
system. Te Velde argued that a more liberal attitude toward other A s ia t ic  gods developed during the 18th

Dynasty, but not toward Baal.132

The 18  Dynasty resentment  of Baal ended at the close of the Dynasty. W ith the start of the 19th th

Dynasty, Baal became an important presence in Egypt. Pharaoh Horemhab served as the bridge between

the 18  and 19  Dynasties .  During h is reign, the Amherst Papyrus was written. This text has also beenth th

called the Astarte Papyrus. This fragmentary text may have been a recension of the Baal Yam myth

translated into hieroglyphic. The text spoke about Seth instead of B aal .  It also depicted the Semitic

goddess Astarte as the daughter of Ptah of Memphis. So the text may come from the Baal cult in
Memphis.  After Horemhab, 19  Dynasty rulers like Seti I and Ramesses II frequently compared133 th

themselves  to Baal.  These claims may have been intended partly as polemic to assist their northern134

wars. In an ins c ription at Kadesh, a Hittite soldier described Ramesses II with the words, "No man is he
who is among us. It is Seth great-of-strength,  B aal in person."  Baal was stressed in these texts135

because Seth was the patron deity of the 19  Dynasty. Albright noted that the name Spn, or "north," wasth
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also found on a stela of Ramesses II at Sheikh Sa'd. The name on this stela was 'Adôn-safôn, "lord of the
north."136

Many of the texts at Ugarit were written during t he New K ingdom, and especially during the 19th

Dynasty. Hoch noted that the name Baal Zephon was written twice on a stela at Ugarit transliterated into
hieroglyphic. Zephon was also found transliterated into h ieroglyphic on Papyrus Sallier IV and the Bashan

Stela.  The texts from Ugarit preserved much of what is known about Canaanite t heology .  In  a  way,137

these texts are overvalued. During the New Kingdom, Baal motifs took a number of forms. The texts  at
Ugarit preserved only part of that broad and diverse tradition. Even at Ugarit, the texts were not completely

consistent. It had been argued that the Baal Yam myth had only rather weak ties to the rest of the Baal

cycle. In most Canaanite texts, Baal was a fertility god who controlled the storms and rain. He gave
prosperity and abundant crops.  Various attempts have been made to reconcile the Baal Yam myth with138

the rest of Canaanite theology,  but the attempts have not been overwhelmingly successful.  The Baal139 140

Yam myth concerned the subjugation of the sea, and does not clearly mention fert ility. André Caquot and

Maurice Sznycer recognized this in their book Ugaritic Religion. They noted that it  is  d i fficult to see how

the Baal Yam myth could have been l inked directly to the Baal Mot myth or to the building of Baal's
temple. They suggested that the B aal Yam myth was originally written to reassure sailors of Ugarit by

reminding them that Baal had overcome the sea.  If Caquot  and Sznycer were correct, the Baal Yam141

myth would have been important to sailors plying the ancient trade route between Memphis and Byblos.
This sea route was open more or less constantly from the 2nd Dynasty through the Mosaic Age. This may

explain why the Baal Yam myth seems to have had close ties with Memphis and with Egyptian theology.

Te V elde argued that this text may illustrate how the Baal cult was changing the Egyptian religion.142

Albright noted a text that was written during the reign of Ramesses II. It included the words, "to Baaltis, to

Qudshu, to the Bark of Baal -zephon." Albright argued that these three Canaanite gods were all worshiped
in the same temple at Memphis.143



144

 This name has been transliterated and translated in a confusing variety of ways. He was the foreign craftsman god who
built Baal's temple.
145

 Caquot and Sznycer thought Memphis unlikely and preferred Crete or Cappadocia. Caquot and Sznycer, Ugaritic
Religion, 14.
146

 See the discussion in Ulf Oldenburg, The Conflict between El and Baal in Canaanite Religion, (Leiden: E. J. Brill, 1969),
95-100.
147

 See the discussion in Oldenburg, The Conflict between El and Ba'al in Canaanite Religion, 96. Gaster, Thespis, 161.
Cyrus Gordon, "The Poetic Literature of Ugarit," Orientalia 12 (1963): 56, 65.
148

 It is possible that ktr-w-hss could have been associated with Ptah in this myth and still be a different deity in the main
Baal cycle.
149

 Gaster, "The Egyptian 'Story of Astarte' and the Ugaritic Poem of Baal," 81. Gaster suggested that the description
"daughter of Ptah" might reflect a connection with Memphis, or it might be a misunderstood Canaanite term describing
a singer.
150

 Gardiner, "The Astarte Papyrus," 81-3.
151

 Finnestad, "Ptah, Creator of the Gods," 81, 84, 104, 106. Pritchard, Ancient Near Eastern Texts, 4-6. Hasel, "The
Polemical Nature of the Genesis Cosmology," 90.
152

 Gaster translated this myth in a way that stressed that Baal's victory produced a calm and gentle sea. Gaster, "The Battle
of the Rain and the Sea," 31. His translation certainly fit well with the notion that Yam's defeat made sea travel possible.
It is not clear how many Egyptians took part in this trade. Some writers have suggested that Egyptians and Canaanites
both manned the Byblos ships. Others have claimed that all of the sailors were Canaanite.

153

The link between the Canaanite Baal  Y am  m y th and Egyptian theology can be seen in the
dominant role played by the Canaanite craftsman god k tr-w-hss.  This god did not have his dwelling144

place in the Levant. Messengers had to be sent to summon him from far away. The location of his dwelling

has generated substantial debate, with the main c ontenders being Crete, Cappadocia, and Memphis.  A145

good case can be made that k tr-w-hss came from Memphis. His dwelling was described in the Ugaritic

texts as being at hqk pt and k ptr. Albright suggested that hqk pt should be identified with Memphis, which

the Egyptians called hat-k a-ptah, "the house of Ptah's k a." The southern location of hqk pt is supported by
the fac t  t hat  Baal's messengers to k tr-w-hss had to travel past Byblos, but not past Crete.  If this146

identification is accepted, then t he c om mon equation of k tr-w-hss with the Egyptian deity Ptah also

probably follows. Like k tr-w-hss, Ptah was the Egy ptian craftsman god. He was also the high god of
Memphis where temples of Baal, Astarte, and other Semitic deities were once located.  If k tr-w-hss was147

Ptah in this myth, then Ptah's role in the Baal Yam myth may be quite important.  The conflict began with148

Yam's claims on Astarte who was described as being the daughter of Ptah.  Then Astarte addressed her149

c om plaint to Ptah before Baal even became involved in the conflict.  When Baal chose to struggle wi t h150

the sea, Ptah created magical staffs for him. Ptah empowered these staffs by naming them, just as Ptah
named all things which he had created by his word of power.  When Baal was too weak to struggle151

against the sea, Ptah's magical power brought  vic t ory. Then Ptah decreed Baal's right to rule in Syria

because of the victories that Ptah had provided. S o i f k t r-w-hss was Ptah in this myth, then the mindset
suggested by this myth was not unlike Egypt's understanding of her relationship wi t h  t he Levant. The

Canaanites were given control of the sea and of the sea trade routes.  Yet they c ould only claim this152

dominion with the sufferance and assistance of Memphis. W ith that practical and religious assistance, they
could be assured of safe travel from the Baal shrine at Memphis to the Baal temples of Byblos and Ugarit

or to Baal's holy mountain itself.
After all of this is said and done, it can not be proven that Baal was worshiped as a deity in Egypt

during the Hyksos era. The history and culture of the age suggests quite strongly that Baal worship was an

important force in the northeast delt a .  If Baal worship was largely absent during the 18  Dynasty, it is fairth

to ask if a Baal polemic would be a likely element of an 18  Dynasty exodus. Certainly by the 19  Dynasty,th th

Baal worship was  a vi rulent force in Egypt. While a Baal polemic may well have been needed during the

18  Dynasty, a Baal polemic would be easier to justify if Israel left Egypt during the 19  Dynasty.th th

3) THE SEA CROSSING POLEMIC AGAINST BAAL WORSHIP
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 Moses' staff is called the "staff of God" in Ex. 4:20. An interesting allusion to Ex. 15 can be found in Is. 10:26. This verse
seems to describe God Himself striking Yam with His rod of judgment.
154

 Julian Oberman takes these weapons as staffs. He also noted the parallel between the staffs of Moses and Baal. Julian
Oberman, "How Baal Destroyed a Rival," Journal of the American Oriental Society 67 (1947), 195-208.
155

 Van Selms, "Yammu's Dethronement by Baal," 262. According to Herdner's classification, this tablet would be CTA 2,i.
This translation is certainly not universally accepted. For example, Gibson's revision of Driver's translation understood
this section as, "a messenger; between (his) shoulders is the word of his lord," Gibson, Canaanite Myths and Legends,
42.
156

 An interesting parallel can also be drawn between Moses' staff and an Egyptian reference in Coffin Spell 469. In this text,
Pharaoh claimed that Osiris and Orion had given to him a staff of rank. This staff enabled Pharaoh to be a god, and
ensured that strong ones in the Field of Reeds would tremble before him. Moses' staff of rank made him a servant, not
a god. Pharaoh and Egypt were forced to tremble before Yahweh when his servant held up God's staff and declared His
Word.
157

 Gaster, "The Egyptian 'Story of Astarte' and the Ugaritic Poem of Baal," 83. It should be remembered that the Astarte
papyrus could have represented a different recension of the story than that recorded in the Ugaritic texts.
158

 Gray, The Legacy of Canaan, 28-9.
 William Albright noted that the Akkadian river god Naru appeared already at Mari, and was called "the Judge159

River." William F. Albright, "Zabúl Yam and Thâpit Nahar in the Combat between Baal and the Sea," Journal of the
Palestinian Oriental Society 15 (1935): 19-20
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How did Israel's sea crossing mimic and refute the Baal Yam myth? A few parallels are worth

noting. The first can be seen in Exodus 14:21. While Baal was the storm god, and Baal controlled the

winds, it was Yahweh's east wind that opened a path through the sea. The second can be seen in Exodus
15:16, 21. Moses raised the "staff of God," stretched out his arm over t he yam  s ûph, and the waters

parted.  Moses' staff created an interesting foil to two aspects of the Baal Yam myth, the clubs of k tr-w- 153

hss, and the messengers' staffs. The first of these is the clearest and most obvious. Baal defeated Yam
wi th t he a id of two miraculous staffs created by k tr-w-hss. These staffs were named after their abil i t y  t o

drive out Sea from  h is  t hrone.  By striking the Sea with these miraculous weapons, Baal split open the154

Sea to the ground. There was an obvious superficial similarity between this and the sea crossing account.
Yet the differences are also striking. Baal  had t o  wres t le  with a stronger deity and only with miraculous

assistance could he split Yam to the sea bottom. Moses was not struggling with a god of the seas. Nothing
in the Exodus account even hinted that the yam sûph was personified. The yam sûph was simply  a  body

of water under the control of its creator. Moses only raised God's staff, spoke God's Word, and t he S ea

obeyed. 
The third parallel between the Baal Yam myth and Moses' staff is at  best only a possibility.

Adrianus van Selms explained that in t he Ugaritic texts, messengers were not allowed to carry their own

staffs. When on an errand, they carried the i r m as ter's  staff as a sign that they spoke with his authority.
Van Selms offered an example from the tablet that Gordon numbered as 137.  This sec t ion described155

Yam's messengers carrying his staff on their collar bones. Moses' staff certain ly  had t h is  function. Its

purpose was not one of defeating Moses' enemies, but rather of validating God's Word. Exodus 4:5 stated
clearly that Moses was to use it to authenticate his message from God.156

The fourth parallel between Israel's sea crossing and the Baal Yam myth is  t hat  both victories
were deliverances. The force of t h is parallel depends on how the texts are translated and interpreted. If

Gaster's interpretation of the Astarte Papyrus is accepted, Yam had threatened the honor of the virgin war

goddess Astarte. Baal's victory over the Sea had spared her from that humiliation.  If Gray's translation157

of Gordon's tablet UH 68, lines 28-32 is correct, Baal was urged to scatter Yam's body because Yam had

held the other gods captive.  The parallel with Israel's sea crossing is rather obvious. The yam sûph had158

held Israel capt ive, and had threatened their freedom to serve God. Yahweh's victory over the sea freed
Israel to serve Him, just as Baal's victory over Yam freed the gods to follow him.

The fifth parallel between Is rae l 's  s ea crossing and the Baal Yam myth is that Yam was both

Prince Sea and Judge River.  This fact has generated s ubs tantial discussion because in Joshua 3:16, a159

similar miracle allowed Is rael to cross the Jordan River at flood stage. These two crossings are
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 The Jordan valley walls near Tell ed-Damieh collapsed in 1267 AD and 1927 AD. Both collapses formed a temporary
dam across the river and blocked the river flow. The 1927 collapse blocked the river for 21 hours. See the discussion in
Kitchen, On the Reliability of the Old Testament, 167. Such a collapse may suggest the meaning of ned. II Kings 2:8, 14
could be used to argue against this interpretation of the miracle. Elijah and Elisha struck the waters of the Jordan with
Elijah's mantle. The waters were divided and the prophets crossed on dry ground. This sounded like a miracle that
happened immediately instead of a natural process, although the text does not really say how long it took for the Jordan's
waters to divide.
161

 Ned is used for "heaped" waters in Ex. 15:8; Josh. 3:13, 16; Ps. 33:7; and 78:13. The only exception to this usage is Is.
17:11 where it is used to describe harvested crops. See the discussion in Arlis J. Ehlen, "Deliverance at the Sea, Diversity
and Unity in a Biblical Theme," Concordia Theological Monthly 44 (1973): 174.
162

 Cross suggested that Ps. 114 paired the sea and Jordan crossings in a way that echoed Yam's identification as Prince
Sea and Judge River. Frank Moore Cross, Jr. "The Song of the Sea and Canaanite Myth," 1-25 in Robert W. Funk, ed.
God and Christ: Existence and Province, (New York: Harper & Row, 1968), 22-3. However, it is fair to observe that such
a pairing of two similar events requires neither cultic association nor Canaanite influence.
163

 The Baal Yam myth itself breaks off at the establishment of Baal's kingship and his eternal kingdom. It is possible that
the missing ending of the myth described Baal's mountain, as the main Baal cycle does. The "Song of Ullikummi", a Hittite
and Hurrian form of this myth, began at Mount Zaphon. Hans G. Güterbock, "The Song of Ullikummi: Revised Text of the
Hittite Version of a Hurrian Myth," Journal of Cuneiform Studies 6 (1952): 13.
164

 It was uncharacteristic of Moses to mention the name of an idolatrous worship site. He only did so when the action at
that site had some theological importance. His primary reason for mentioning Baal-Zaphon in Exodus may have been the
role that this site played in the sea crossing polemic.
165

 A few references include: Freedman, "Temple without Hands," 21-30. Baruch Margulît, "Weltbaum and Weltberg in
Ugaritic Literature: Notes and Observations on RS 24.245," Zeitschrift für die alttestamentliche Wissenschaft 86 (1974):
1-23. Baruch Halpern, The Emergence of Israel in Canaan, (Chicago: Scholar's Press, 1983), 32-6. Gispen, Exodus, 150-
51. Kalman Yaron, "The Dirge over the King of Tyre," Annual of the Swedish Theological Institute 3 (1964): 43-4.
166

 Gibson, Canaanite Myths and Legends, 43-5. See also the discussion in Van Selms, "Yammu's Dethronement by Baal,"
267, and Ringgren, Religions of the Ancient Near East, 134, 144-54.

 N. Wyatt, Religious Texts from Ugarit, (Sheffield: Sheffield Academic Press, 1998), 65.167
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surprisingly similar. In each, the waters stood up in a ned, a heap, or a wall.  W ith one except ion,  t h is160

word appears in Scripture only in descriptions of the sea crossing and the Jordan crossing.  It is at least161

possible that the water crossing mirac le  was  repeated in Joshua 3 in order to strengthen the polemic

against Baal worship. As Israel stood on the thres hold of entering Palestine, they were reassured that
Yahweh, not Baal, was Lord of both river and sea.162

The sixth parallel between Israel's sea crossing and the Baal Yam myth was the central role played in

eac h by holy mountains. Action in the Baal Yam myth traveled from El's holy mountain, into the great
deep, and final ly  t o  M ount Zaphon.  The Exodus account travels from Egypt, to Baal-Zaphon and the163

sea, and then to the holy mountain of Yahweh. So the Baal myth leads to Baal's holy mountain, while the

Exodus account leads away from Baal's  s hrine to Yahweh's holy mountain.  It goes without saying that164

Baal-Zaphon and God's holy mountain have generated a great debate because they are among the

earliest clear Biblical examples of the cosmic mountain theme in the Old Testament.165

The seventh para l le l  between Israel's sea crossing and the Baal Yam myth is the fact that both

victories ended in the establishment of an eternal kingdom. This can be seen in CTA 2,iv (Gordon's tablet

68), lines 9 and 10. In these lines, k tr-w-hss declared that Yam was dead and that Baal was king.  Wyatt166

translated part of the myth of Baal and Yam in KTY 1.2 as,

Indeed I say to you, O Prince Baal, 
I repeat, O Charioteer of the Clouds,

now your foe, O Baal,

now your foe you must smite;
now you must destroy your adversary!

Take your everlasting kingdom,
your eternal dominion!167
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 Umberto Cassuto, "The Palace of Baal," Journal of Bib lical Literature 61 (1942), 51-6. Richard J. Clifford, "The Temple
in the Ugaritic Myth of Baal," in Symposia Celebrating the Seventy-Fifth Anniversary of the Founding of the American
Schools of Oriental Research, (Cambridge: American Schools of Oriental Research, 1979), 137-45. F. Lokkegaard, "The
House of Baal," Acta Orientalia 22 (1955): 10-27.
169

 Leonard Greenspoon, "The Origin of the Idea of Resurrection," in Baruch Halpern and Jon D. Levenson, eds., Tradition
in Transformation, (Winona Lake: Eisenbrauns, 1981), 247-321.
170

 Hoffmeier has pointed out that the divine warrior imagery in the Exodus account imitated standard Egyptian expressions,
and formed an effective polemic against Pharaoh's claims. James K. Hoffmeier, "The Arm of God versus the Arm of
Pharaoh," Bib lica 67 (1986): 378-87.
171

 If an early date for the Exodus is defended, all of the 19th Dynasty campaigns in Palestine occurred while Israel was in
the land. If a late date is defended, Egyptian military activity in the Levant was near its end after the Exodus.
172

 Two seals from Jordan depict a solar god seated in a boat. These could be based on Egyptian solar theology. A. D.
Tushingham, "God in a Boat," Australian Journal of Bib lical Archaeology 1 (1971): 23-8. The temple at Beth-Shan also
shows the presence of Egyptian theology.
173

 See especially the following: Donald B. Redford, "The Relations between Egypt and Israel from El-Amarna to the
Babylonian Conquest," Bib lical Archaeology Today, (Israel Exploration Society, 1985), 193, 199. Giveon, The Impact of
Egypt on Canaan, 11-4, 23-5. Brian Peckham, "Israel and Phoenicia," 224-48 in Magnalia Dei: The Mighty Acts of God,
(Garden City: Doubleday, 1976), 228-29.
174

 See Clifford, "Cosmogonies in the Ugaritic Texts and in the Bible," 186
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 O ther tablets in the Baal Cycle claim that Baal's new kingship was reflected in the establishment of h is
temple on Mount Zaphon. This temple was built by k tr-w-hss, and its creation was recorded on CTA 3 and

4.  The parallel in the E x odus account was rather clear. Exodus 15:13 stated that God has led Israel to168

His holy habitation. Exodus 15:17 stated that  God would lead Israel to the mountain of his inheritance.
Then Exodus 15:18 declared that the LORD would reign forever.

The last parallel between the Baal Yam myth and Israel's sea crossing is the fact that both gods

are depicted as being divine warriors. Baal's role as a warrior is self-evident, since he was  locked in
combat with Yam .  E x odus 15:3 declared that Yahweh was a warrior. Leonard Greenspoon called this the

most succinct statement of t he divine warrior theme in Scripture.  When Yahweh destroyed Pharaoh's169

army and split the sea to the ground,  Y ahweh proved that he was the warrior that Pharaoh and Baal only
claimed to be. By proving Himself a warrior, God created a powerful polemic against both Canaanite and

Egyptian theology.170

It  is  fair to say that the similarities between Israel's sea crossing and Egyptian Field of Reeds

theology are much stronger than the similarities with Baalism. The generation that left Egypt needed a

strong polem ic  against Egyptian theology more than it needed a refutation of Baalism. Yet by the end of
Moses' lifetim e, Egyptian theology was already losing its theological importance for Israel. After Israel

entered the land, Egy pt ian t heology was rarely a great threat to their faith. Oh, the Egyptians did control

the coastal plains for two centuries .  They held fortresses like Beth-Shean to defend their interests, and1 71

there is some evidence that Egyptian theology was known in the Levant.  Yet the Egyptians were not172

concerned about the highlands. They did not create settlements there, and made litt le  a t tempt to impose

their will in the highlands.  They certainly made few attempts to spread Egyptian culture to the mountains173

of Palestine. The issue for Is rae l 's  future was Baalism. When later Israelites used the sea crossing

account as a polemic against idolatry, they  aimed the polemic at Baalism because that was the battle
being fought.

Yet even here, the academic debate has outst ripped the Scriptural evidence. The clearest

S c riptural examples of Baal Yam imagery being used to describe the Exodus come from Isaiah 51:9-10,
P s alm  77:16-20, and 114:3. In Isaiah 51:9, 10, the prophet equated God's pathway in the yam sûph wi t h

His  ac t  o f c ut ting Rahab in pieces and piercing the dragon. Psalm 77:16-20 personified the sea, stating

that it saw God and was in anguish when God made His  pathway  t hrough the sea.  Psalm 114:3 also174

personi fied the sea, stating that it looked and fled before the Lord. Several other Scripture passages used

imagery drawn originally from mythology. Various passages described God's victory over Rahab,

Leviathan, the sea monster, and related terms. These have generated substantial academic debate, and
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 See Gaster, Thespis, 142. Gaster lists about a dozen passages which he places in this category. See also Ehlen,
"Deliverance at the Sea,"175-80. Cyrus H. Gordon, "Leviathan: Symbol of Evil," in Alexander Altman, ed., Bib lical Motifs:
Origins and Transformations, (Cambridge: Harvard University Press, 1966), 1-9. For a discussion of a similar text from
Gordon's UH 67, see Gray, The Legacy of Canaan, 56. Meredith G. Kline, "Death, Leviathan, and the Martyrs: Isaiah
24:1-27:1," in Walter C. Kaiser and Ronald F. Youngblood, eds., A Tribute to Gleason Archer, (Chicago: Moody Press,
1986), 229-49. John N. Day, “God and Leviathan in Isaiah 27:1,” Bib liotheca Sacra 155 (19980; 423-35.
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 Verses used in this context include: Ps. 74:12-17; Is. 27:1, and Ex. 29:3.
177

 The name Migdol is a Semitic word that was adopted into the Egyptian language. The name referred to a fortification.
There were a series of border fortifications along Egypt's northeast frontier.
178

 The name Pi-hahiroth is commonly translated "the mouth of the canal," based on the article and a Semitic word preserved
in Akkadian in the noun hiritu  that means "ditch" or "canal." See for example: A. Leo Oppenheim, The Assyrian Dictionary,
21 vols. (Chicago: The Oriental Institute, 1968), VI:176. Emmanuel Anati, Har Karkom: The Mountain of God, (New York:
Rizzoli, 1986), 176,185. Currid supported this translation in Currid, A Study Commentary on Exodus: Volume 1: Chapters
1-18, 287. For other interpretations, see Henri Cazelles, "Les Localisations de l'Exode et la Critique Litteraire," Revue
Bib lique 62 (1955): 350-64.
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 Samuel E. Lowenstamm, "The Making and Destruction of the Golden Calf," Bib lica  48 (1967): 481-90.
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 Fensham, "Thunder-Stones in Ugaritic," 273-74. Miller, "Fire in the Mythology of Canaan and Israel," 256-61.
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 Clifford, The Cosmic Mountain in Canaan and the Old Testament.  3.
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have been suggested as examples of either the Baal Yam myth, or the Near Eastern creation account.175

Most B ib l ic a l  references to this primal monster appear either in descriptions of creation or in promises of

judgment on Egypt.  The authors of Scripture almost seemed to have intentionally avoided describing the176

Exodus with mythological imagery in order to preserve the event's historical validity. Israel's response to
Baalism was that while Baal cleaved a mythological Yam, Yahweh split a real historical sea.

Summing up all of this briefly, there can be little doubt that Israel's sea cross ing was intended to

teach Is rae l  and the nations about God. The sea crossing also warned Israel to turn away from the
mistaken concepts which some m em bers  of the community would have acquired in Egypt, both those

based on tradit ional  E gyptian motifs, and those based on Baalism in the Nile delta. However, this proved

to be a lesson not easily learned. 

4) BAAL'S HOLY MOUNTAIN IMAGERY

Baal worship clearly was a s t rong forc e in the Nile delta during the years of Israel's Egyptian
sojourn. It  was  prom oted especially by Egypt's Hyksos rulers, but it had also been present in Egypt for

many c enturies before this time. Israel clearly did fall into idolatry in Egypt, as is witnessed by passages

like Joshua 24:14, Ezekiel 20:5-10, and Ezekie l  23:19. While Moses does not list the forms of idolatry
which the Israelites practiced in Egypt, the Israelites probably served both Egyptian and Canaanite deities.

In light of this, it is not surprising that Israel's sea crossing served as a polemic against both Egyptian and
Canaanite gods.

The Baal polemic in the Sea Crossing account can be seen in Exodus 14:9. This verse noted that

God had led the Israelites out of their way into a trap. They were closed in between the hills and the Red
Sea. They camped near a border fortress,  at the mouth of a canal,  and at a site called Baal Zaphon. It177 178

may be more than a coincidence that God placed Israel right in front of B aal  Zaphon. The name Baal

Zaphon was well known across the ancient Near East. The name was drawn from Baal 's holy mountain in
Syria, Mount Zaphon. Baal worship sites were all perceived to be local manifestations of B aal 's  holy

mountain. No matter where in  t he world Baal worshippers may have gathered, they believed that they

entered Baal's holy mountain top dwelling place whenever they entered the local sanctuary.
It is important to understand the claims made by Baal worshippers about Baal's  holy mountain.

Baal's temple was cla im ed to  have been formed by a great spiritual fire that burned within the temple for

six days.  The mountain top temple was also thought to be the place of glory fire or lightning, and a place179

of fire like spiritual beings.  In his book The Cosmic Mountain in Canaan and the Old Testament, Richard180

Clifford traced out the theology of Baal's mountain dwelling.  Clifford summarized t he B aal  theology181

preserved in the Ugaritic texts from Ras Shamra. He noted that Baal's mountain was the meeting place of
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 Brody noted that Papyrus Sallier IV from the 13  century BC listed three Canaanite deities. One of these was the shipth

of Ba'l Sapon. This papyrus listed foreign and local gods near Memphis in Egypt. So it testifies to the existence of a ship
of Baal Zaphon in Egypt. Brody, Each Man Cried Out to His God, 17.

 Brody, Each Man Cried Out to His God, 15.183
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 Ex. 3:1; 14:27, 1 Kngs. 19:8.
185

 Deut. 9:21.
186

 Kline argued that the Old Testament regarded heaven as the true Zaphon. Kline argued that this could be seen in
passages like Ezek. 1:1; Is. 14:13, and Ps. 48:2 [3]. Kline added that the name Zaphon may have appeared in a magical
text from Babylon. In that text, a city called Zabbon was a cosmic site. It marked the entrance into the world for those who
lived either in heaven or in the underworld. Meredith G. Kline, “Marana Tha,” Kerux 11 (1996).
187

 Deut. 9:9 noted that Moses neither ate nor drank for 40 days and nights on Sinai. This was only possible because
Yahweh's presence had turned the mountain into heaven on earth. Walking in the heavenly reality, Moses did not require
food or drink. Israel stood at the foot of the mountain and assumed that Moses could not have survived on the mountain
top.
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the gods, and the meeting place of heaven and earth. It was the battlefield of conflicting natura l  forc es. It
was the source of water and fertility. It was the place where decrees were issued that affected history.

Since each local Baal shrine claimed to be a m anifestation of Baal's mountain top dwelling, each

shrine claimed to be a place of great spiritual  power.  When Israel camped before Baal Zaphon, they saw
before them a site that made great claims. Yet the Israel i t es  s aw clearly that it was a very unimpressive

site. The Baal Zaphon of Exodus 14:9 was so unimpressive that it is no longer possib le  t o  determine

where it was. The Baal-Zaphon of Exodus 14:9 might have been a high place. It could have been a s m al l
worship place on a low hill. It could also have been a ship docked at the mouth of the canal. Brody argued

that Baal's Mount Zaphon was  s om etimes compared to a ship.  Brody noted that this could be seen in182

the myth of KRT at Ugarit. Brody translated part of this myth this way.

Ba'l's mountain weeps for you father,
Sapon, the holy fortification

The ship, the mighty fortification

The fortification wide of span.183

Whether the Baal Zaphon of Exodus 14 was a high place or a sh ip  us ed as  a sanctuary, God may well

have led the Israelites to this speci fic  place so that they could see how unimpressive a Baal shrine really
was.

As soon as Israel had crossed the sea, Moses promised Is rae l  in  Exodus 15:17 that Yahweh

would bring Israel to His holy mountain, His dwelling, the place of His sanctuary, and the p lace where He
would reign forever. This promise received its first fulfillment as Israel arrived at Sinai, the holy mountain of

Yahweh.  A brook came down from Sinai, just as Zaphon claimed to be the source of life giving water.184 185

If a southern Sinai location is defended for Mount Sinai, this brook was probably itself a miracle since

Mount Sinai was a dry and barren volcanic mountain. Deuteronomy 4:11 described the g lory fire that

burned on S ina i  to the heart of heaven. Deuteronomy 4:36 noted that Israel heard God's voice from
heaven and saw His great fire burning on the mountain top. Sinai was the place where Is rae l  heard God's

decrees and where Israel's elders met God Himself. Mount Sinai was in a very visible way exactly the kind

of place that Mount Zaphon claimed to be.  The Israelites must have been struck strongly by the huge
contrast between Sinai's glory fire and Baal Zaphon's dust.186

5) BAAL WORSHIP AT SINAI

Yahweh's polemic against Baal worship was badly needed. As Is rae l  s t i l l stood before Yahweh's

glory fire, they fell into idolatry. When Moses remained on Sinai for 40 days, the Israelites lost hope that he

could remain alive on the dry ,  barren, and blazing mountain.  Exodus 32:1 recorded their demand that187

Aaron m ak e a god to go before the nation because they did not know what had happened to Moses.

Exodus 32:4 noted that Aaron had obeyed their demands. He had collected the women's ear rings and

had fashioned a molten calf. In ancient Israel, such images were formed by burying a wax figure in the
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 It is unclear whether Aaron was fooled by someone else or if he made the image intentionally. It is very striking that Aaron
was never judged for the sin of making the calf even though his sons died for sins that seem at least somewhat less
severe. Aaron might have been trying to make an image similar to a cherub with its bull or oxen head and calves legs.
If so, Aaron may not have been trying to make an image per se. It has been argued that the bull of Baal worship was a
similar kind of figure. The bull was the means of transport used by the unseen deity above it. It is interesting that Ps.
106:20 claimed that the golden calf at Sinai was an ox instead of a bull. Some of the Tannaim authors interpreted the
golden calf as a figure for a cherub instead of the Baal bull. For a discussion of this option, see Deborah Dimant and John
Strugnell, "The Merkabah Vision in Second Ezekiel (4Q385 4)," Revue de Qumran 14 (1990): 339-40. Dimant and
Strugnell noted a Rabbinic legend that the face of an ox in Ezek. 1:10 was replaced by the face of a cherub in Ezek. 10:14
in order to wipe out all trace of the sin of the golden calf at Sinai. See also Rachel Elior, "Merkabah Mysticism: A Critical
Review," Numen 37 (1990): 239. It is interesting that the ten commandments forbid not only making an image of God but
also making an image of anything in heaven or on earth as an object of worship.  David J. Halperin, "Merkabah Midrash
in the Septuagint," Journal of Bib lical Literature  101 (1982): 353, 362.
189

 The bull was the great symbol of power, virility and fertility in the ancient Near East. Many gods and rulers were described
as being "bulls" metaphorically. The Egyptian goddess Hathor was a cow god. She was among other things the goddess
of Sinai. She followed escaped slaved into the wilderness and destroyed them there. Beyerlin, Near Eastern Religious
Texts Relating to the Old Testament, 8. See also Patrick D. Miller Jr., "El the Warrior," Harvard Theological Review 60
(1967): 411-31.
190

 Ritual combat associated with Baal worship may be implied by passages like 1 Kngs. 18:28 and Zech. 13:6. Jack Sasson
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Jack M. Sasson, "The Worship of the Golden Calf," 151-59 in Harry A. Hoffner, Jr., ed. Orient and Occident, (Kevelaer:
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 See the discussion about this combat in Clifford, "The Temple in the Ugaritic Myth of Baal," 137-46.
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Baal," 137-46.
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ground and pouring molten metal into it. So Aaron's explanation in Exodus 32:24 might not have been far
from the truth. Aaron c la im ed that he had simply thrown the gold into the fire and the bull image had

created itself. The gold may s im ply  have flowed into a wax image that had been previously buried either

by Aaron or someone else.  Yet Moses seemed to imply  in  E x odus  32:4 that Aaron had built the calf188

intentionally. If so, Aaron's explanation echoed the claim in Baal worship that the items in Baal's temple on

Zaphon formed themselves when supernatural fire burned within Baal's temple. Aaron may have been

mocking the claims of Baal worshipers, or perhaps leaning on Baal theology for an alibi. Israel's idolatry in
the wilderness was a very serious issue. In Deuteronomy 32:17, Moses claimed that Israelites in the

wilderness had worshiped demons. Then in verse 39, Yahweh declared that there was no god beside Him.

This was a clear claim of monotheism. Moses taught that the idols were demons, not gods.
There has been a lot of academic discussion about exactly what deity was represented by  the

golden calf.  By far the most likely candidate was Baal s inc e B aal was often depicted as a calf at Baal189

shrines. This interpretation may be reinforced by Exodus 32:17 which noted that Jos hua heard the sound

of war in the camp. Ritual combat was an important part of Baal worship at this time.  The cultic combat190

may have reenacted Baal's battles for kingship against the gods Anat, Mot, and Yam. Baal's battle against
Anat occurred on Mount Zaphon so it may be the closest parallel.  Exodus 32:20 described Moses'191

destruction of the golden calf in  words that echoed closely Canaanite descriptions of how Anat destroyed

the body of the god Mot. Exodus 32:20 noted that Moses burned the calf, ground it to powder, scattered it
in the brook that came down from Sinai, and forced the Israelites to drink it. This is an odd claim since gold

can nei t her be burned nor dissolved in water. The text may reflect the Canaanite method to destroy

completely the body of a god. The Ugaritic texts describe Mot's body as being burned, ground to dust, and
spread on the waters when Mot was killed.  If the golden calf at Sinai is taken as a Baal image, this may192

give indirect witness to the presence of Baal worship in Egypt. In Exodus 32:4, those who had fashioned
the calf declared it to be the god who had brought them out of Egypt. This might even represent an early

witness to an interpretation of the sea crossing in terms of the Baal Yam myth. That is, of course, largely

circular reasoning.
After God's judgment on Sinai, no more was heard of B aal  worship in the wilderness community

until the next generation approached the border of the P rom is ed Land. Other gods were at times
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associated wi t h the wilderness community, but not specifically Baal worship.  Baal worship would193

reappear in Israel at the instigation of Balaam, when the Israelites fell into sin with the temple prostitutes

from Baal-Peor.  Israel's s ea c ros s ing at least opened the battle against Baalism which would continue194

for centuries thereafter.195

D) THE SEA CROSSING AND EGYPTIAN UNDERWORLD

THEOLOGY

1) POLEMICS AND THE EXODUS

As the exodus unfolded, God us ed signs and miracles to teach both the Egyptians and the

Israelites about Himself. God expressed His polemical intent quite clearly. In Exodus 4:4-5,  God gave
Moses a serpent/staff sign so that the Israelites would know that God had appeared to him. In Exodus 6:7,

Yahweh declared that  t he Israelites would know that He was God when He brought them out of Egypt. In
Exodus 7:5, God declared that the Egyptians would know that He was the Lord when He stretched out His

arm against Egypt and delivered Israel. In Exodus 8:22, Yahweh set apart the land of Goshen from the

plague of insects so that the Israelites would know that He was in the land.  In  Exodus 9:14, Yahweh
warned Pharaoh that He would send all of His plagues on Egypt so that the Egyptians would k now that

there was no one like Him in the earth. In Exodus 10:1-2, Yahweh told the Israelites  t hat  He would work

His signs against the Egyptians so that the Israelites could tell their sons and grandsons what He had
done. Yahweh declared that He would judge Egypt in order to teach both the Egyptians and the Israelites.

God's actions in Egypt were polemical actions. While  i t  is  c lear that God's miracles were intended

polemically, the specific polemical message is somewhat less clear.  There has been an ongoing196

academic discussion about exactly how Egypt's ten plagues  provided a polemic against Egyptian religion.

Some plagues seem aimed at specific Egyptian deities, while other plagues seem to have a more general
polemical intent.  However, the plagues left little doubt that Pharaoh as Horus incarnate was unable to197

oppose Yahweh's power. Equally unable to resist Yahweh's power were Egypt's wise men, Egypt's

priests, and Egypt's magicians.
 The polemical purpose of Yahweh's actions continued during Is rae l 's  s ea crossing. In Exodus 14:18,

Yahweh dec lared that the Egyptians would know that He was the Lord when He was honored through

Pharaoh and his chariots. Exodus 14:31 also declared that the Is rae l ites believed in the Lord and Moses
after Yahweh had delivered them at the sea. Yahweh's polemical actions at the sea c rossing may well be

easier to understand than the exact polemical significance of the ten plagues. It is then ironic that so little

academic attention has been given to the polemical significance of the events associated with Israel's sea
cross ing.  This polemical significance was directly tied to Egypt's underworld motifs. The significance of

these underworld motifs for Israel's sea crossing may have been overlook ed in the evangelical world

because so few authors have tried to sail the wide and deep waters of Egyptian language, culture, history,
and religion.

2) THE EXODUS AND EGYPTIAN MORTUARY LITERATURE
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A good case can be m ade that Israel's sea crossing was intended to refute both Baal motifs and
traditional Egyptian underworld motifs. While a Baal polemic in the sea crossing would be easier to justify

with a 19  Dynasty exodus, the opposite is true of a polemic against Egyptian mortuary motifs. A transitionth

in Egyptian underworld motifs was well underway during the reigns of Hatshepsut and Thutmose III. The
sea crossing events fit far better as a polemic against mortuary  m ot i fs  t hat were written before this

transition occurred. To understand this transition, it is important to gain an overview of the Egyptian texts.

The earlies t  ex tensive Egyptian religious literature can be found in the Pyramid Texts.  These198

texts were exactly  what the name suggested. They were texts written on the inside walls of the Old

Kingdom pyramids. As such, they were written roughly a thousand years before Israel's exodus from

Egypt. The Pyramid Texts are a rather problematic source for understanding Egyptian theology in the
Mosaic Age. Since they were written so much earlier, some rel ig ious  motifs of the Pyramid Texts had

disappeared from Egyptian thought by Moses' day. Many of the Pyramid Tex ts have also been difficult to
translate and interpret. Since they are written in quite early Egyptian, often only half of the words in a text

can be translated with confidence. Published translations of the Pyramid Texts often do not ind ic ate how

highly speculat ive the t rans lations may be. W ith those limitations in mind, the Pyramid Texts are not
completely useless for understanding Egyptian theology in the Mosaic Age. Quite a few religious motifs

run in some form through all of E gy pt ian literature. These motifs reappear in some form from the Pyramid

Texts down to the temple texts of the Greek period. The Pyramid Texts give the earliest recorded
examples of these motifs.

The next important variety of Egyptian religious literature is the Coffin Text tradition.  These texts199

were written on c offins ,  and they gave the deceased the magic spells that he would need to face the
underworld dangers. The Coffin Texts were primarily Middle Kingdom texts, although some of the Coffin

Texts were still being used in the Mosaic Age. The Egyptian Middle K ingdom was roughly Israel's
Patriarchal Age, so the Coffin Texts  were us ed while the Israelites were in Egypt. The Coffin Texts were

written in more modern Egyptian than the Pyramid t exts. So translations of the Coffin Texts are generally

more reliable than translations of the Pyramid Texts. The Coffin Texts included collections of spells like the
Book  of Two Ways. This collection included Coffin Spells 1029-1130. It was found as  a s ing le text at el-

B ars ha.  It  dated to the Egyptian 11th and 12th Dynasties, so Israel's Patriarchs could have encountered

it.200

After t he close of the Middle Kingdom, Egypt was ruled by the Hyksos for over a century. The

Hyksos worshiped Canaanite gods, although they also preserved and respected traditional  E gy ptian

deities to some degree. There has been quite a debate about the extent that the Hyksos oppos ed and
oppressed traditional Egyptian motifs. The Hyksos era began a new direction in the Egyptian mortuary

tex t s. Forman and Quirke argued that the priests at Thebes were cut off from the mortuary t rad i t ions  at

Memphis and Heliopolis, so they slowly began to more in a di fferent direction. They revised and
condensed the Coffin Text tradition. This new direction began perhaps as early as 1600 BC with the coffin

of M entuhotep.  When the Hyksos were driven from Egypt by Kahmose and Ahmose of Thebes, the2 01

Theban god Amun was given credit for the victory. Under Theban rule, Amun and Amen-Re were g iven a

dominant role in Egyptian mortuary traditions. A. R. David noted that the worship of Amun incorporated

earlier mortuary motifs, but it also stressed the new importance of Amun. David noted that new temples for
Amun were built throughout Egypt. As the 18  Dy nas t y  P haraohs ruled from Thebes, they gave Amunth
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supremacy at the expense of the older gods. David noted that the priests of Amun were given the power to
supervise all cult centers in Egypt.202

The new Theban mortuary motifs were represented in texts that were called "the books of dead

men" when they were discovered. That name was shortened to The B ook  of  the Dead. The Egyptians
called the work Chapters of Coming Forth by Day. It drew on the older P y ram id Text and Coffin Spell

traditions, but added a new Theban emphasis. The Book  of the Dead was a collection of Theban s pells

that are generally written together in loose order. It was not a set document that was always written in the
s am e way .  It did not arrive at a relatively settled form until after 650 BC. When the Theban tradition d id

include older spells, it did not always transcribe them correctly. The Theban texts are easily distinguished

from the earlier Pyramid Tex t s  and Coffin Spells. Instead of being written on walls and coffins, they were
often written on papyrus scrolls .  They were also written with reliefs that pictured the ideas included in the

spells.  The first papyrus copies were prepared for Hatshepsut and Thutmose III.  They began the203

dominance of the Theban mortuary tradition.204

This Theban tradition was preserved in two kinds of sources. Many texts were preserved on the

walls of temples and tombs of Upper Egypt. A good example of this can be seen in the texts on the walls
of Hatshepsut's  t em ple at Deir el Bahari. These texts were divided into twenty four sections representing

the twelve chambers crossed by Re's solar bark daily and the twelve netherworld chambers crossed by

the night bark. While much of the text has been destroyed, enough remains to see that the Field of Reeds
motif was applied in several ways. Hatshepsut sailed the day  bark  t o  the islands of the Fields of Aalu in

the ninth hour of the day, and the Field of Cranes in the tenth hour. In the twelfth hour of the day, Re set in

the holy horizon of the west, setting in his fields in Mannu, and descending into the underworld. In the first
night hour, Hatshepsut came from the fire, and was identified with Osiris of Roset.205

The Book  of the Dead, or t he Theban recension of the Egyptian mortuary texts, was also
preserved in a large number of papyri. These papyri were placed either within or beside the coffins of most
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weal t hy  Egyptians. On these papyri, scribes copied selected chapters from the mortuary material. These
c hapters were copied in little predictable order and with little attention to detail.  The best papyrus copy206

of the Theban recension of the m ortuary texts was the Papyrus of Ani. When translations of The Book  of

the Dead are printed, this papyrus genera l ly  s tands  behind the text.  Papyrus Ani depicted the Field of207

Reeds as a subdivision of the Field of Offerings. The F ield of Offerings was then limited to the fifth and

sixth chambers where Osiris held court. The Field of Reeds itself contained seven halls or mansions which

had to be crossed in order to enter the presence of Osiris.  Egyptian religious literature also appeared208

engraved on temple walls.209

Four of the most important works in the Theban m ortuary  t rad ition were frequently carved into

tomb and temple walls. These four works were: The Book  of A m duat ,  The Litany of Re, The Book  of
Caverns, and The Book  of Gates.  The Book  of Amduat was properly, The Book  of what is in the210

Netherworld. It was painted on tomb walls in the Valley of the K ings ,  on t he Osireion at Abydos, and on
papyrus. In The Book  of Amduat, all twelve chambers of the netherworld were described in detail. Pharaoh

sailed the night bark with Re along the underworld river through these chambers. The chambers were

each quite different. Chambers six and seven were uniquely given to Osiris. Chamber ten was chiefly
aquatic, and so forth. Yet one characteristic united them all. Each chamber was composed of fields which

were given to Re's righteous servants as their eterna l  reward. The Book  of Amduat depicted the whole

netherworld as a vast Field of Reeds stretching from the western horizon to the east.
The tomb of Seti I also contained another m ajor work called The Book  of Gates. This book

structured the duat along lines similar to those seen in The Book  of Amduat, though wi t h  a few striking

differences. The B ook  of Gates stressed man's judgment before Osiris. Righteous men who were judged
to be such were allowed to work their fields in the sixth chamber. Those who were condemned were

executed by fire and water in the eighth chamber. The Book  of Gates also differed in another way. In The
Book  of Gates, the twelve chambers were guarded by entirely d i fferent beings, and the chambers were

separated by river bends and fortresses instead of doors. Thes e underworld caverns were also described

in different ways in The Litany of Re and in The Book  of Caverns. B oth were engraved on the walls of the
Osireion at Aby dos. The Litany of Re depicted seventy-five forms of Re in his caverns. The Book  of

Caverns depicted Re meeting parts, or aspects, of himself in each of these underworld caverns.211

When ex ploring a sea crossing polemic against Egyptian mortuary motifs, it is important to
remember the chronology of the t exts. If Israel left Egypt during the 19  Dynasty, the Theban mortuaryth

texts were the dominant underworld perspective in the culture. While the tradition represented in The Book

of the Dead did have similarities to the sea crossing events, these similarities were somewhat limited and
superficial. If Israel left Egypt after the death of Thutmose III, the Theban priests were only beginning to
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gain c ontrol of Egypt's temples. Since Thebes is located in the south, Israelites in the northeast del t a
would not yet have been as strongly influenced by it. To a large extent, the Israelites would still have been

living in an Egyptian thought world t hat  had been handed down through the Hyksos era from the Middle

Kingdom. Unfortunately, the surviving tex t s  largely represent the Theban tradition, and it is difficult to
determine how much of the Middle Kingdom mortuary tradition was preserved through the Hyksos period.

3) THE SEA CROSSING AND EGYPTIAN FIELD OF REEDS MOTIFS

If Israel's sea crossing is understood in the context of a largely Middle Kingdom belief set that was

handed down through the Hyksos era, Is rael's sea crossing refuted one of the most ancient and pervasive

aspects of Egyptian religion. The sea crossing re futed t he solar cycle theology that justified Pharaoh's
claims to divinity, and especially the various Field of Reeds motifs. The Field of Reeds motif was

expressed by a variety of Egyptian terms, including: sh.t 'i3rw, the F ie ld  o f Reeds ,  sh.t htp, the Field of

Offerings, and mr nh3, the Winding Waterway.  The origin of these motifs was lost in great antiquity, and212

only a limited amount of useful material about it comes from the archaeological record.  Even the earliest213

Egyptian texts show amazing diversity in their use of this motif. A thousand years before Moses was born,

this motif can be seen in Faulkner's Pyramid Text Utterance 504. This spell read in part,

The reed-floats of the sky are set down for me, for I am Horus of the Gods and I will cross indeed to
Re at the horizon. I take to  m y s el f m y  t hrone which is in the Field of Rushes, and I descend to the

southern region of the Field of Offerings.214

From Israel's Patriarchal Age, Coffin Spell 159 des c ribed t he abundance which the blessed dead from

Egypt hoped to find in the dwelling place of their god. This spell claimed that the Field of Rushes belonged

to the sun god Re. The spell described a region of that Field of Reeds that was surrounded by an iron wall.
Barley grew four cubits tall within that boundary. The barley ear was a cubit tall. The grain emmer also

grew in Re's underworld dwelling place. It grew seven cubits tall, and i t s  ear was two cubits long. A cubit

was  roughly 18 inches long. So that represented incredible abundance.  The Field of Reeds can also be215

s een Book  of the Dead chapter 1. This spell included the words, “HE ENTERS IN PEACE INTO THE

FIELD OF RUSHES.”  Chapter 146 of the Book  of the Dead added,  “B eginning of the secret portals of216

the house of Osiris in the Field of Rushes.”  A wide variety of similar texts could be quoted as well.217 218
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Rostau was also the ramp used to move a sarcophagus into a tomb. He noted that there could be a Rostau at any
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The s tandard explanation for the origin of the Field of Reeds motif is that the Egyptian spiritual world
was modeled after the pattern of the Nile valley ecosystem. Several authors have viewed the Field of

Reeds in this light. E. A. W. Budge suggested that the original Field of Reeds was located in the northern

delta. He even suggested that Tattu, near the capita l  o f t he B us irite nome of Lower Egypt, should be
regarded as a prototype of this region.  I. E. S. Edwards  s uggested that the Field of Reeds originally219

grew from the Osiris cult. He suggested that the Field of Reeds below the western horizon was  an

idealized version of this world.  E. O. James explained that the Field of Reeds seemed to be an220

idealization of the Nile valley with beautiful roads and winding lakes which were difficult t o  c ros s .  Henri221

Frankfort sugges ted that instead of being an idealization of the Nile valley, the Field of Reeds material

pointed back to the era when the Nile valley was originally settled.222

These writers agreed in seeing the Nile valley as the prototype of the Fie ld  of Reeds. Yet they

disagreed on several points. Was the Field of Reeds located in the northern de l ta? Was it beyond the
western horizon? Was it in the East, or was it a primordial zone of some kind? Di fferent  E gy ptian texts

located this region in each place, and the Egyptians would have affirmed all of these loc ations. Field of

Reeds texts can be grouped roughly into texts which imply astral, horizon, and underworld locations for
the Field of Reeds .  The as t ral texts placed the Field of Reeds either among the stars or in the sky. The

horizon texts placed the Field of Reeds  beyond the horizon, and the underworld texts placed the Field of

Reeds either beneath or beside the earth.
The most im portant  horizon regions were the eastern and western horizons. The eastern Field of

Reeds was almost exclusively associated with the solar cult. The western horizon motifs were much more

eclectic. Several different traditions located the realm of the dead in the west, t hough only some of these
traditions us ed Field of Reeds imagery. A good example of this usage can be seen in a text from Deir el

Bahari which pra is ed Re with these words: "Hail to thee Re; thou settest in the holy horizon of the west,
thou settest in thy fields in Mannu."  Other western traditions which may have been originally223

independent include the realm of Osiris, the mountain of Anubis, and the mountain of Seth.224

The final location for the Field of Reeds is in the underworld. This underworld region is des c ribed
in a variety of ways and with different names. Most commonly, this area is called e i t her t he duat  or the

land of Rostau.  The texts showed a remarkable diversity in the location and character of these sites. E.225
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A. W. Budge implied a reason for this diversity in his discussion of Papyrus Ani. He suggested that in his
night journey, Re crossed the duat of Thebes, the duat of Osiris of Abydos, the duat of Seker of Memphis,

the duat of Neith of Sais,  t he duat  of Bast of Bubastis, and the duat of tem of Anu, or Heliopolis. Budge

noted that Re followed a course which first  went from south to north, then to the east, and then finally
toward the Mountain of the Sunrise.  The implication of this  was  t hat  t he Book  of the Dead tradition226

incorporated duat motifs from various sites, and each of these sites described t he duat in a slightly

different way.
In the Middle Kingdom texts, earl ier themes were developed in more detail. Astral and horizon

locations for t he Field of Reeds continued to appear, but the Coffin Spells did see an increased tendency

for the duat to be placed in  t he underworld. Earlier texts had often seen the underworld realm as a place
which Pharaoh could avoid by traveling the solar bark  t o  t he F ie ld of Reeds. Middle Kingdom texts were

more likely to depict Pharaoh traveling through t his region.  One of the more interesting examples of this227

is Coffin Spell 317. In this spell, the deceased claimed that his seat was prominent in the Bark (or ship) of

Re' in the midst of the lower Netherworld (the duat). In this text, Pharaoh is identifying hims el f as a

manifestation of the Nile god,  s a i ling on Re's bark through the lower duat. This lower duat is the
underworld.228

The clearest references to this region are found in the 11th and 12th Dynasty texts from el-Barsha

called The Book  of Two Ways. These texts include Coffin Spells 1029-1130. Some of these texts describe
a region called the Land of Rostau.  This Land of Rostau was the domain of Os i ris, tough Re was also229

an influential force there.  Rostau could be in the limit of the air, just as the Duat could be located in the230

sky. In other texts, Rostau was a horizon land, or was clearly in the underworld.  Rostau was a great231

river valley based on the prototype of the Nile valley.  The Rostau river valley  had steep walls of flint and232

charcoal. Travel  along this valley was possible only on paths which ran either through the dangerous river
channels or along the equally dangerous and steep valley cliffs.  233

The Rostau references in the Coffin Spells did give a fairly clear picture of a netherworld river

valley. They did not describe this area with the clarity of the la ter t ex t s  which made up the Book  of the
Dead tradition. Yet scattered references in the Coffin Spells did demonstrate that most of the key concepts

found in later texts were already in use in at least a simple form. In Coffin Spell  759,  Pharaoh claimed to

know the path of the solar bark. He dem anded that the gates of that region be opened because he knew
Re's foes in the gates. Coffin Spell 49 commanded the W ardens  of those chambers to divide the hours.

This could have referred to the twelve hours of the night which were divided by gates in later texts. Several
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other Coffin Spells described the netherworld gates and their guardians.  These paths could only be234

crossed with magic by one who knew the names of the paths. W ithout the aid of magic spells, they could

not be crossed. Even Pharaoh faced dangers on every side in this region.  Coffin Spell 991 claimed that235

Pharaoh had been given the Niles. The name was plural. There were in fact three Niles in the Egyptian
myths. This can be seen in the Hymn of Aten, from Akenaton's  re ign in  the 18th Dynasty.  First, there236

was the visible Nile. Second, there was an underworld Nile which flowed through the duat, returning water

to Upper Egypt. Finally, there was an upper Nile above the air which brought rain to fore ign nat ions. The
underworld Nile was the waterway in the valley of Rostau. Its bends were occupied by guards who tried to

turn Pharaoh back from the gates of the Field of Reeds. Several of the Coffin Spells prevented these

watchmen from stopping Pharaoh.  For example, Coffin Spell 404 taught Pharaoh what to say to get past237

the guardian of the first portal of this Fie ld  o f Reeds in the netherworld. The underworld Field of Reeds

was described in at least two other texts. Coffin  S pel l  629 mentioned the two fields of offerings of Osiris,
and Coffin Spell 619 spoke of the cultivator who dwells in the Netherworld, and of the Field  o f t he

Netherworld. The clearest descriptions of the underworld Field of Reeds came from the Theban recens ion

of the mortuary material popularly called the Book  of the Dead. Papyrus Ani and other "books of dead
men" papyri often contained detailed pictures of the Field of Reeds, and of actions taken by men and gods

in the Field of Reeds.

How important can an area really be if it is located beyond the horizon, in the air, or in  the
underworld? How much can it matter for life here and now? The ancient Egyptians  would respond that it

mattered a great deal because there was no clear distinction between the physical and s p i ri t ua l  realms.

Men lived in both at the same time. The Field of Reeds was not just a promise of future blessing when life
was past. Ins tead,  t he F ie ld of Reeds was already a reality in the here and now, breaking into physical

existence and manifesting its presence. How did the Field of Reeds manifest itself? The Field of Reeds
broke into human experience in at least three ways, by Pharaoh's presence among men, by the presence

of temples, and by the presence of geographical areas which manifested the eternal. 

This immanence of the Field of Reeds can be seen first in Pharaoh's  presence among men.
Pharaoh was not a norm al  hum an being. Pharaoh was god incarnate, the earthly manifestation of the

falcon god Horus.  As such, he was  the only son of god and the living image of god.  Pharaoh's238 239

identification with Horus was important  because this falcon god landed in the primal Field of Reeds,
causing the primal hillock to appear, and beginning the process of creation.  So Horus' throne was in the240

Field of Reeds from creation. This was the background behind P haraoh's return to the Field of Reeds at

his death. As Horus incarnate, Pharaoh was destined to rule over the Field of Reeds among his faithful
servants. He was destined to be purified there with Re, and to sail there on Re's solar bark. Pharaoh's

office served as a living witness to the reality of this region.241



242

 For a discussion of this mound in the primal sea, see R. T. Rundle Clark, Myth and Symbol in Ancient Egypt, (London:
Thames and Hudson, 1959), 35-41.
243

 See Lichtheim, Ancient Egyptian Literature, II:27.
244

 Stewart, Egyptian Stelae Reliefs and Paintings, II:21. See also Lichtheim, Ancient Egyptian Literature, 2:27. Donald B.
Redford, "New Light on Temple J at Karnak," Orientalia 55 (1986): 12, David, The Ancient Egyptians: Religious Beliefs
and Practices, 126-31. Erik Hornung, Conceptions of God in Ancient Egypt, (Ithaca: Cornell University Press, 1982), 229.
245

 Harold H. Nelson, "The Egyptian Temple," Bib lical Archaeologist 7 (1944): 44-53. Frankfort, Ancient Egyptian Religion,
153. A. J. Spencer, "The Brick Foundations of Late-Period Peripteral Temples and their Mythological Origin," in John
Ruddle, G. A. Gaballe, and Kenneth A. Kitchen, eds., Glimpses of Ancient Egypt: Studies in Honour of H. W. Fairman,
(Warminster: Aris & Phillips, 1979), 132-33.
246

 H. W. Fairman, The Triumph of Horus, (Berkeley: University of California Press, 1974), 42, 46.
247

 Breasted, Ancient Records of Egypt, III:273.
248

 See Edouard Naville, "Excavations at Abydos: the Great Pool and the Tomb of Osiris," Journal of Egyptian Archaeology
1 (1914): 164. Frankfort, Ancient Egyptian Religion, 153-54. J. M. Plumley, "The Cosmology of Ancient Egypt," in Carmen
Blacker and Michael Loewe, eds, Ancient Cosmologies, (London: George Allen and Unwin, 1973), 28,-9.
249

 Baal-Zephon may have been a Canaanite worship place, but there is no way to evaluate whether it also participated to
some degree in Egyptian Field of Reeds theology.
250

 See F. Ll. Griffith, "A Stela of Tirhaqa of Kawa, Dongola Province, Sudan," Mélanges Maspero I: Orient Ancien, 2nd
fascicule, (Cairo: Institut Français d' Archéologie Orientale, 1935-1938), 428.
251

 Frankfort saw Buto in the delta as the start of the Field of Reeds. Frankfort, Ancient Egyptian Religion, 114-15. Budge
argued that the 14th Aat in Papyrus Ani was the celestial equivalent of the area between the Nile and Heliopolis. Budge,
The Book of the Dead, 141.

168

The Field of Reeds was also present  in  m any Egyptian temples. These temples were local
manifestations of the horiz on Field of Reeds, and were each the site where ground first rose from

chaos/sea.  A good example of this can be seen on a Karnak obelisk where Hatshepsut claimed that242

Ipet-sut was the lightland on earth, and the august hill of the beginning.  In other words, the great Karnak243

temple was a manifestation in Egypt of the horizon Field of Reeds. Along similar lines, a 12th Dynasty

stela from Abydos claimed that the builder had made its chapel into the sacred land of t he western

horizon.  244

Egyptian temples demonstrated t hat they were understood as local manifestations of the Field of

Reeds by their architecture. Temple floor levels often rose in imitation of the primal hillock. Temple

columns and decorations often imitated swamp plants.  A s  t he horizon on earth, Egyptian temples2 4 5

frequently included pools of water construc ted for their symbolic value. H. W. Fairman mentioned pools at

Denderah which were called "pools of Horus."  The pools of Pithom were m ade fam ous by the letter of246

Merenptah.  This is especially significant since Israel labored at Pithom building a store city for the solar247

god Atum. The great t em ple at Abydos even contained a deep indoor pool with a large stone in its

center.  This center stone platform may have been related to solar theology since a shelf around the pool248

would have enabled a model of the solar bark to be towed around the platform, replicating the solar cycle.

It  is all well and good to suggest that Egyptians would have seen Field of Reeds mythology

reflected in Pharaoh's office and in various temples. However, Israel did not cross the sea at the site of an
Egypt ian t em ple.  Can it be shown that the Egyptians would have seen a geographic region as a2 4 9

m anifestation of the Field of Reeds? The answer is yes, though the evidence here is more complex .  It

should be rem em bered fi rst that the Egyptians drew all three Field of Reeds motifs from geographical
para l lels. The duat Field of Reeds seemed to have been modeled after the narrow Nile valley. In the duat,

the Field of Reeds tended t o  be a limited area surrounded by other geography. The astral Field of Reeds
seemed to have been modeled after the Nile delta wi t h  i t s  broad expanse of swamp and habitable areas.

The horizon Field of Reeds seemed to have been modeled after the islands which aros e as  t he Nile's

annual inundation subsided.  This model gave rise t o  t he c reation myth of a primal hillock arising in the250

reeds of the primal deep. This hillock became the inhabited earth floating on chaos sea s urrounded by a

broad band of marshland. Since t he F ie ld of Reeds motifs were drawn from Egyptian geography, there

was a natural link between these motifs and various geographical locations.251
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The Egyptians also appl ied F ield of Reeds theology to their understanding of the world as a
whole. The Egyptians s aw the world as an island floating on Nun, surrounded by a band of reeds. The

obvious question became, where really was this horizon boundary between earth and sea? The Reed Sea

boundary could only be beyond the known territory . This placed the boundary at some distance since the
Egyptians were normally competent geographers for their tim e.  They  knew their world fairly well from the

Euphrates in the north,  to the Greek islands in the west,  and from  at  leas t  t he horn of Africa in the252 253

south,  to Arabia and the Persian Gulf.  There is even some evidence that Pharaoh Necho II m ay have254 255

s ent  an expedition which circumnavigated Africa in three years.  Herodotus' account of this expedition256

has been accepted by som e rec ent authors.  The Egyptians also recognized that unexplored regions of257

the earth lay beyond their k nowledge.  So within the bounds of their mental horizon, the Egyptians were258

as competent geographers as anyone else in their day, as would be expected of a great world power.259

While they knew the world around them fairly well, the Egyptians expected to find a Field of Reeds
at its borders. Three key Egyptian geographical motifs showed the importance of horizon motifs and Field

of Reeds theology. These three motifs were the Great Circle, Punt as God's Land, and the Great Green.260

These three mot i fs  c an be seen in many texts. For example, the Stela of Amenhotep II at Giza reads in
part, "His portion is that  on whic h Re shines, To him belongs what Ocean encircles."  Along the same261

lines, Thutmose I claimed on the Tombos Stela that he had conquered as far as the circuit of heaven, and

the beginning of the under world, even t he islands of the Great Circle. Thutmose III described his reign by
claiming that his western boundary stretched to the mountains of Manu.  These inscriptions contained26 2

references to the Great Circle, God's Land, the Great Green, and other motifs. 
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How did Israel's sea crossing refute Egyptian Field of Reeds theology? The answer is that Israel's
sea crossing mimicked key as pects of Egyptian theology. In each aspect, Yahweh actually did what

Egyptian theology only claimed that Pharaoh c ould do. Israel's sea crossing mimicked and refuted

Egyptian Field of Reeds theology in a t  least six ways. The first parallel between Israel's sea crossing and
Egyptian theology can be seen in Exodus 13:18 and 15:4. Both Israel and Pharaoh crossed a Reed Sea.

Much will be said later about Israel's journey across the yam sûph. The exact location of this crossing can

not be determined. Manfred Bietak lists six different swamp areas which have been suggested as sites for
Israel's crossing, but no one site has gained wide acceptance.  Whatever its location might have been, it263

is quite significant that Israel should be able to cross such a sea. Pharaoh's claims to righteousness were

bound up with such reeds. When Pharaoh's army could not follow Israel, God demonstrated that
Pharaoh's claims were incorrect.

How did the F ie ld  o f Reeds  prove that Pharaoh was righteous before God? When Pharaoh died,
he crossed the eastern Field of Reeds into Re's presence. There Pharaoh bathed in the waters  of t he

Field of Reeds, making himself ready to join Re in his solar ship. He bathed in the reeds just as Re himself

bathed, preparing for his da i ly ascent into heaven. Any number of texts demonstrated this bathing,
including the Old Kingdom Faulkner's P y ramid Text Utterances 567, 512, and Coffin Texts 44 and 279.

These texts spoke about Pharaoh 's  puri fic ation in the afterlife, but they were also more than this. These

texts were also probably used in the daily cultic  c eremonies in Pharaoh's court. Every morning, Egyptian
priests bathed Pharaoh in the house of morning as  a s y m bol for his future purification, his future divinity,

and his future participation with Re in the life of the Field o f Reeds .  The c u ltic character of this morning

ablution seems to be suggested by Faulkner's Pyramid Text Utterance 323 and Coffin Spell 439. In these
texts, Pharaoh claimed that  he had bathed with Re' in the Lake of Rushes. Then the priests who bathed

Pharaoh addressed him as the gods Thoth, Shu and Nut. Since this was a normal part of Pharaoh's
morning ritual, many Egyptians would have k nown that Pharaoh was justified and purified by the Field of

Reeds waters. Yet when Pharaoh's army crossed into a real Field of Reeds, they were not justified by its

waters. They were destroyed.
Interesting evidence for t he F ie ld  o f Reeds polemic comes from the Coptic translation of the Old

Testament. The Coptic version t ranslated the name Red Sea with either of two words which were each

transliterations of Egyptian words. One word transliterated the Egyptian name s i3rw, "Sea of Reeds." The
other transliterated s-n-h3 , the "Sea of the Water Plant."  So the Coptic version of the Old Testament264

implied a clear link between the Egyptian Field of Reeds and the Hebrew yam sûph.

4) THE SEA CROSSING AND PATHS THROUGH THE REEDS

A second parallel can be seen in Exodus 14:21, 22 with the motif of a miraculous pathway. Israel

faced captivity and death s andwiched between Pharaoh's forces and the yam sûph. Escape was
impossible until God opened a pathway  before Israel so that they could cross the sûph on dry ground.265

This miraculous pathway paralleled closely one of the oldest aspects of Egyptian Field of Reeds theology,

the motif of a miraculous path through the marsh.  As Field of Reeds theology  developed into several266

astra l ,  horiz on and underworld forms, each Field of Reeds location came equipped with its miraculous

pathways through the marsh.  Texts which placed the Field of Reeds in the sky also described a celestial267
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pathway whic h led to god's presence. The celestial pathway can be seen in Faulkner's  Pyramid Text
Utterance 437. This text claimed in part,

May you remove yourself to the sky, for the roads of the celestial expanses whic h lead up to Horus
are cleared for you. Seth is brotherly toward you as the Great One of On, for you have travers ed t he

Winding Waterway in the north of the sky as a star crossing the sea which is beneath the sky.  268

Other texts loc ated t hes e pathways beyond the western horizon. These paths led through the Field of

Reeds to the dawn,  or t o  t he mansion of eternity. Coffin Spell 148 depicted Pharaoh as claiming that he

had used the roads of eternity to go to the dawn.  A few texts associated these pathways with the West,269

since the western horizon was the entrance into the underworld. For example, Coffin Spell 30 portrayed

Pharaoh traveling peacefully on the beautiful pathways of the wes t. Most texts located these pathways in
the Netherworld. In Coffin Spell 619, Pharaoh demanded that the great cultivator of the Netherworld

prepare a path for him. Coffin Spell 790 demanded that the guards of the Netherworld gates prepare a

path for the deceased to enter the presence of Osiris and to become a god himself forever.270

Some of these pathways were clearly water routes which Pharaoh could t ravers e either on his

reed floats, on the ferryman's craft, or on t he s o lar bark. In Faulkner's Pyramid Text Utterance 406,

P haraoh prayed to Re, asking that the deceased could act as the head of the Chaos gods when a
waterway was prepared for Re's ship. Other texts describe crossing such pathways on dry ground. This is

clearly true in Coffin Texts 1029 and 1130 which describe the land of Rostau. Th is  underworld region was

a narrow va l ley  which could be crossed in two equally dangerous ways. Pharaoh could sail down a river
on the valley floor, or he could walk along pathways lining the valley walls. Both pathways led to the Field

of Reeds and to god's presence. These two pathways through Rostau can be seen in Coffin Spell 1035
where the deceased claimed to have passed over the paths of Rostau, whether on water or on land.

These paths were described as the paths of Osiris that were in the limit of the sky.  Along the same lines,271

Coffin Spell 1074 described the paths of water and land which belonged to Rostau. Other texts als o
described dry land routes. Faulkner's Pyramid Text Utterance 518 describes the "Causeway of Happiness"

in the Field of Offerings, and Coffin Spell 296 promised that the deceased would walk on h is feet over the

paths of the underworld because he knew the secret ways and portals of the Field of Rushes.272

It is very interesting that these miraculous pathways were often depicted as divine creations. They

were made by the gods for Pharaoh. Coffin Spells 497,

O all you gods who are in sky and earth, in the waters and in the horizon, prepare a path for my soul,

my spirit and my shade in the retinues of Re' and of Hathor for all eternity.273
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 Spell 15 of the Book of the Dead. See Faulkner, The Ancient Egyptian Book of the Dead, 41. See also Coffin Spell 1139
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 See also Coffin Spells 650 and 1153.
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 Given the Egyptian theological significance of the yam sûph, the fact that God's east wind blew on the Red Sea makes
an interesting parallel to Gen. 1:2 where God's ruah blew on the original primal deep.
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 Ex. 10:13, 19 recorded a similar miracle. God blew with an east wind, driving locusts on to the land. Then God reversed
the wind, blowing the locusts into the yam sûph. This should have served as a warning for Pharaoh.
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Along the same lines, Coffin Spell 1105 argued that the gods should prepare a path for Pharaoh so that he
could set Ma'et (or justice, propriety) aright and split open the darkness.274

Divine help was not only needed to create t hes e pathways, but also to find a way through them. The

underworld pathways were often depicted as a frightful confusion of routes where men would become
hopelessly lost without divine guidance.  This confusion can be seen clearly in Coffin Spell 1072.275

Spell for the paths  of Rostau. These paths here are in confusion; every one of them is opposed to its
fellow. It is those who know them  who will find their paths. They are high on the flint walls which are

<in> Rostau, which is both on water and land.276

In the Theban Book  of the Dead tradition, Pharaoh requested this pathway because of his own integrity.277

This distinction between Pharaoh and lesser men can be seen most clearly in Coffin  Spell 1035. Here
Pharaoh claimed that he could pass the water and land paths of Rostau both because he was a god, and

bec ause he knew the right spells. Those who did not know the proper spells would die in the underworld

and could never have righteousness. Pharaoh knew the magic spells. He was god incarnate. He was
righteous. He could cross on god 's  pathway  unharmed by fire or by threatening spiritual beings.  He278

could cross the marshland Field of Reeds t o  l ive in god's presence forever. Pharaoh's theology did him

little good when his chariots pursued Israel through a real field of reeds. By his own theology, Pharaoh
should have been able to charge across this miraculous pathway, scattering Israel, and t riumphantly

entering god's presence. Instead, his armies were driven back in confusion, fled in terror, and were

destroyed in the field of reeds. By Pharaoh's own theology, this testified to his wickedness, his ignorance,
and his inability to stand in God's presence.

5) THE SEA CROSSING AND THE WINDS

The third  parallel between Israel's sea crossing and Field of Reeds theology requires only a more

brief comment. Exodus 14:21 stated that Israel's miraculous pathway was formed by a strong east wind.279

Then Exodus 15:10 noted that God blew with His wind from a different direction and drowned Pharaoh's
soldiers.  Coffin Spell 162 is very striking here. It read in part,280

S uc h is the east wind which opens the celestial windows; the east wind is opened and a fair path is
made for Re' that he may go forth on it. Re' grasps my hand and sets me in this field of his in the midst

of rus hes ,  . . . The east wind is the breath of life, and what it has granted to me is that I may live by
means of it.281
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 The east wind only has this role in Coffin Spell 162.

It is quite significant that Exodus 15:10 implied that the yam sûph was flooded by God's mighty wind,

and that this wind apparently blew from  a different direction. This is significant because in the Egyptian
texts, the Field of Reeds was flooded by a wind from a d i fferent direction, the north wind.  This north282

wind was under Pharaoh's control and was his protector. This can be seen in  Coffin Spell 1130 where the

deceased king claimed for himself the words of his god. This spell included the following sections.

I have done four good deeds within the portal of the horizon.  I m ade the four winds that everyone

might breathe in his time. ... I will navigate aright in my bark, for I am the Lord of the waters when
crossing the sky. ... I AM THE ... LORD OF THE WINDS WHO FORETELLS THE NORTH-WIND.283

When Pharaoh's army was drowned in the yam sûph, his claims to control the wind and water were

refuted.  In Exodus 14:26, 27, Moses stretched out his hand at God's command, and the yam sûph was284

inundated. Th is inundation was clearly beyond the control of Pharaoh's north-wind because it destroyed
Pharaoh's army. It proved that Yahweh was the true God ins tead of pharaoh or the Egyptian gods.

Pharaoh's role as lord of the winds did him little good when his army entered a real field of reeds.

6) THE EXODUS AND GOD'S DWELLING PLACE

The fourth parallel between Israel's sea crossing and Field of Reeds theology can be seen in

Exodus 15:13. After pas s ing t hrough the yam sûph, God led Israel to His holy dwelling place. Both this
verse and its parallel in Exodus 15:17 have generated substantial academic discussion  because they285

are among the earliest Scriptural examples of the holy mountain motif which is ubiquitous both in the Bible

and the ancient Near East.  This section is also a polemic against two aspects of Egyptian theology. The286



Albright's conclusions. Albright placed nawûm from Mari in the context of several Semitic examples, including the Ugaritic
nwyt, "settlement," and the Hebrew words nawê, "pastoral or nomadic abode," and nawa, "range, pasture." In his article,
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fi rs t  is  t he m otif of "God's Land" in Retenu. This motif has already been discussed at some length. The
Egyptians viewed P alestine as a mountain land called "God's Land." W ith the promises of Exodus 15:13-

17, Yahweh demonstrated that He was the God of "God's Land." not Ptah, Hathor, or Pharaoh. These

verses are also a polemic against the Egyptian mot i f o f god's mansion. This motif saw many temples as
local manifestations of one of the god's temples in the duat .  There were many such mythical temples.2 8 7

While the mansion motif occurred in many forms, several of these divine dwellings  were located in the

Field of Reeds. The texts often suggested that Pharaoh crossed the Field of Reeds on a miraculous
pathway, and arrived at god's mansion. When Coffin Spell 491 described Pharaoh's trip across sky

pathways, the spell read,

A path is opened for my soul, my spirit, my magic and my shade, and it will enter to Re' wi t h in  h is

shrine ... Go, go, my soul, ... throw open the Great Mansion.288

Coffin Spell 383 contained a rather similar passage. This spell claimed that Pharaoh knew the paths of the

sky and the Mansions contained in it. So he was able to float on the reed lakes of the Abyss.  Some texts289

located god's mansion in the wes tern horiz on, like Coffin Spell 709 and 279. Other texts locate god's

mansion in the underworld. The best example of this is the Theban rec ension of the mortuary texts

preserved in Papyrus Ani. This copy of the Book  of the Dead placed the mans ion of Os i ris/Re in the
middle of the underworld Field of Reeds. This divine residence was actually composed of seven halls

which had to be crossed before Pharaoh could stand in god's presence.290

The most popular location for Re's residence was the eastern horizon zone. Faulkner's Pyramid
Text Utterance 359 and Coffin S pel ls  422, 571, 990, and 1145 are good examples of this. These texts

called on the ferryman of the Winding Waterway to ferry the king across to the eastern side of the sky on
the yonder side of the Winding Waterway. Examples l ik e t h is can be multiplied at some length. Many of

these examples associate the eastern mansion with crossing the Field of Reeds.  291

This motif is also very closely tied up with the formal Egyptian cult. Every temple was the earth ly
manifestation of a god's heavenly dwelling. Every mortuary temple was a local presence of the F ie ld of

Reeds. Perhaps the clearest statement of t h is  princ iple was preserved in Faulkner's Pyramid Text
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Ut terance534.  This text warned that anyone who robbed the king's pyramid would have laid his hand on292

the Mansion of Horus in heaven. Faulkner's Pyramid Text Utterance 600 is also quite interesting. This text

identified the king's pyramid with both the god Osiris and the Mansion of the Bitter Lakes. The name "Bitter

Lakes" in this text is a translation of k m-wr, the "Great Black." At least three delta sites were called by this
name, and it is unclear whether the eastern k m-wr was the Bitter Lak es  or Lak e Timsah.  It is also293

unclear why Raymond Faulkner chose to locate this k m-wr in the Bitter Lakes ,  instead of choosing a site

closer to the pyramids. However, if his translation is accepted, Pharaoh's heavenly mansion in the Field of
Reeds was associated in at least this tradition with both the pyramids and the marshland east of Wadi

Tumilat.294

Why would Moses note that God had brought Israel to His holy dwelling p lac e? The answer may
be that Pharaoh expected to cross a Field of Reeds to Re's dwel l ing place. This eastern mansion was

more than a holy health spa where Pharaoh prepared to embark on Re's solar s hip. The eastern mansion
was often seen as being the center of Pharaoh's rule over all righteous Egyptians who had fa i t h fully

served and worshiped him. This can be seen in several texts. Coffin Spell 571 calls on men, spirits and the

dead to rejoice at  s eeing Pharaoh's mansion among the waters. Then this spell added that the mansions
among the waters of the sky and earth  m us t be opened for him.  When Israel crossed a real field of295

reeds to approach God's dwelling place while the Egyptians were destroyed, Pharaoh's claim to occupy

god's mansion was called into question. If a living Pharaoh could not bring a real army across a real sea of
reeds, what confidence could anyone in either Egypt or Israel have in Pharaoh's ability to govern in the

afterlife? Yahweh's servants were demonstrably the real inhabitants of His holy mansion.

7) THE SEA CROSSING AND A DAWN CROSSING

The fifth parallel between Israel's sea crossing and Field o f Reeds theology requires only a briefer

discussion. Exodus 14:25 notes that Yahweh confounded Pharaoh's chariots in the morning watch. The
time that this occurred is significant. S. R. Driver noted that the Hebrews divided the night into three

watches of about  four hours each. The morning watch was the period between two AM and six AM.  If296

so, then Israel crossed the sea in the middle of the night. Exodus 14:27 adds that Moses stretched out his
staff once more at dawn, and the s ea returned to its place. These are strange verses. Israel had been

traveling for three day s . They were undoubtedly tired and afraid. Footing on the dried yam sûph bed could

not have been very good, especially if it was able to entangle Pharaoh's chariot wheels. So why cross the
seabed at night? The ans wer may come from the event's intended polemical theology. Dawn was an

important time of day in Egyptian theology. Dawn was a time when Re was worshiped. This fact was noted
in Faulkner's Pyramid Text Utterance 758. This t ex t praised Re, the Lord of the Horizon who was

worshiped at dawn.  These dawn ceremonies were cultic re-enactments of Pharaoh's mythical bathing in297
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 The Coffin Texts were written during Israel's Patriarchal Age, although they remained in use down to the Mosaic age.
In Coffin Spell 482, the deceased claimed that he had removed the fire around Re by his power. Faulkner, The Ancient
Egyptian Coffin Texts, II:127. Coffin Spell 758 commanded that the fire in the underworld be quenched and a path through
the Field of Reeds be prepared for the deceased. Faulkner, The Ancient Egyptian Coffin Texts, II:290. Coffin Spell 1033
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written in the Mosaic age. Chapter 146 declared the deceased to be the “Kindler of Flames,” and the “Quencher of
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 Faulkner's Utterance 273-4 called the Island of Fire the god's original home. See Coffin Spells 629, 465.
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the Field of Reeds .  B oth Pharaoh and Re bathed in the reeds at dawn. In Faulkner's Pyramid Text
Utterance 510, Pharaoh described his morning bath as a bath in the Field of Rushes. Dawn was also the

time when the deceased souls of Manu saw Re on his celestial bark.  Dawn was the time when Re arose298

to destroy his enemies.  Jan Zandee noted t h is  fac t  in  an article about the conflict between Horus and299

Seth.  He noted that Re's primal victory in the Winding Waterway was reenac ted every morning at300

sunrise. Finally, dawn was the time when people celebrated their own salvation with Re. This can be seen

on Papyrus Chester Beaty IV from Thebes. This text praised Re for his rising on the horizon. It noted how
a renewal  o f life had been received by entering Nun, the primal deep. By doing so, the worshippers were

refreshed as in t he i r y outh.  Pharaoh's own theology should have given him every reason for confidence301

as he sent his chariots into the yam sûph. Not only were miraculous Reed Sea crossings his prerogative,
but dawn was coming. Re was about to rise in the eastern horizon. His rising should reassure the Egyptian

people that Pharaoh was their god both now and forever. Their faith would be vind ic ated by  Israel's
destruction. Yet this vindication never appeared. As dawn broke, Pharaoh's  c hariots drew near to the true

God. They were driven back in confusion from His presence, and Egypt's army died in His judgment.302

8) THE SEA CROSSING AND UNDERWORLD FIRE MOTIFS

A sixth parallel between Israel's sea crossing and Field of Reeds theology can be seen in Exodus

14:19, 20. These verses noted that Pharaoh's chariots were prevented from approaching Is rael by the
pillar of cloud and fire. The Egyptian forces simply could not penet rate this barrier. This fire barrier has

polem ical importance because supernatural fire played an important role in the Egyptian texts.  While303

Egyptian mortuary texts used fire symbolically in several ways, three motifs were especially important. The
first was closely associated with Field of Reeds theology. The Egyptian texts frequently described an

Island of Fire in the Field of Reeds. This Island of Fire was mentioned in at least fifty texts, like Coffin Spell

402 which commanded that Pharaoh be ferried across to the Island of F i re .  This Island of Fire seems to
have been the original dwelling place of the gods. The evil serpent  des t royed this original world leaving

only a few reeds of the Field of Reeds in Nun. Then creation began again as the primal hillock arose in the

Field of Reeds and recreated at least partly the Island of Fire.  If this was true, Pharaoh should not have304

been surprised to find supernatural fire in the Field of Reeds. Coffin Spell 758 claimed,



305

 Faulkner, The Ancient Egyptian Coffin Texts, II:290.
306

 Faulkner, The Ancient Egyptian Coffin Texts, II:72.
307

 This Lake of Fire is described in texts like Coffin Spell 1054.
308

 See George Hart, A Dictionary of Egyptian Gods and Goddesses, (London: Routledge & Kegan Paul, 1986), 68. Other
texts place this Lake of Fire in the 5th section of the Duat. See Manfred Lurker, The Gods and Symbols of Ancient Egypt,
(London: Thames and Hudson, 1974), 51.
309

 Currid discussed Pharaoh’s identification with the sun god. Currid, A Study Commentary on Genesis: Volume 2: Genesis
25:19-50:26, 270.
310

 See also Breasted, Ancient Records of Egypt, III:57, IV:46, 54.
311

 This inscription appears over the king's picture at Medinet Habu. See Breasted, Ancient Records of Egypt, IV:42. Coffin
Spell 946 claimed that Pharaoh was a fire in the sky and on earth who had set all of his foes under his flame. 
312

 See also Coffin Spells 1033 and 1094.

177

The paths of fire go around about the seat of the Shining Sun, who guards the paths for the great bark
of the Coiled One.305

This spell claimed that the pathways which led to Re's presence were composed of spiritual fire. Coffin
Spell 428 promised that this supernatural fire could lead Pharaoh ac ross a fair path to god's presence

across the field of reeds.  Coffin Spell 1129 added that the towns in the Winding Waterway were306

surrounded by such supernatural fire.
Fire also played a threatening role in descriptions of the duat. One of the most dangerous regions

in the netherworld  was  named "The Lake of Fire."  This lake was a road block in the duat which no one307

could cross. Only those like Pharaoh who knew the correc t  m agic a l  spells could pass through this
consuming fire. This Lake of Fire was depicted on the tombs in the Valley of the Kings. In these texts, the

second gateway of the duat is guarded by a god named "Swallower of Sinner," and beyond his gate was a
lake of fire.  This Lake of Fire in the underworld prevented anyone from arriving at the far shore of the308

Field of Reeds unless he knew the proper magic spells.

Supernatural fire was also associated with Pharaoh himself in the Egyptian texts. In later texts,
Pharaoh was  described not only as the incarnation of Horus, but also as the incarnation of his father, the

sun god Re.  As such, Pharaoh inherited his father's burning radiance. This can be seen in Faulkner's309

Pyramid Text Utterance 261. This text described the king's fierce brilliance. It claimed that the king was a
flame moving before the wind to the end of the sky and the earth .  A similar idea can be seen in Coffin3 1 0

S pel l 951 where the deceased claimed to be the great flame which shone over Nut. The king's burning

radiance was not just a sign of Pharaoh's glory. It was proof of his divine abi l i t y  t o  judge and destroy his
enemies. Just as the desert sun killed anyone trapped beneath its rays, so also Pharaoh's radiance

served as a metaphor for his ability  t o  c onsume his enemies. Ramesses III described his own conquests
by claiming to overwhelm his foes like a fire and like the sun's heat. Ramesses III claimed to turn his foes

to ashes.311

If Pharaoh's own theology was correct, supernatural fire should have caused him no trouble. He
knew the magic spells for surviving supernatural fire in the Field of Reeds ,  and Re's own fire belonged to

h im .  W hen Pharaoh's chariots faced the pillar of cloud and fire, Pharaoh should have had power over the

fire. Several texts stated quite clearly his power over such fire. In Coffin Spells 1116, Pharaoh c laimed to
be able to enter into the fire and split open the darkness.  This claim did Pharaoh little good when he312

faced Yahweh's presence in a  rea l  p illar of cloud and fire. His chariots were unable to penetrate the dark

cloud or to stand before t he s piritual fire. Pharaoh had no power over real spiritual fire. So his claims had
to be false.


