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MOSES AS GEPAIIQN IN HEB 3:5-6: PORTRAIT OF A
CULTIC PROPHET-PRIEST IN EGYPT?

ABSTRACT

The unknown author of Hebrews uses the hapax legomenon fepamwy in his reference
to Moses as a “servant” when he contrasts Moses with Jesus in Heb 3:1-6. He states
that Moses was faithful as a servant (Bepamwv) in God’s house, whereas Christ is
faithful as a son over God’s house. Why did the author of Hebrews choose this
particular term? Through a study of the use of fepdmwv in the literature from antiquity
— specifically the cultic and prophetic elements associated with the term — it might be
concluded that the author of Hebrews deliberately employs this term for Moses in
order to depict him as a religious or temple servant, as a priest in the service of
Christ, the “Son”.

1. INTRODUCTION

The unknown author of Hebrews uses the hapax legomenon fepamwy in
his reference to Moses as a “servant” when he contrasts Moses with Jesus
in Heb 3:1-6. He states that Moses was faithful as a servant (6epamwy) in
all God’s house, whereas Christ 1s faithful as a son over God’s house.
Why did the author of Hebrews choose this particular term? How did it
differ from similar terms in the same semantic domain? With other
synonymous terms available for somebody who renders service — such as
OTTNPETYS, OLAXOVOS, AATPEVUA, AELTOUPYOS, oixéTyg, mais and dolilog — why
did the author of Hebrews particularly choose the term bepamwy in his
reference to Moses?

2. OEPAITION AND RELATED TERMS IN ANCIENT GREEK
LITERATURE

Ancient Greek literature differentiated semantically between different
terms for a servant. Whilst a dmypétns was originally drawn from military
matters and generally understood to be an attendant or assistant, the
function of a didxovog was not far removed from and understood as being
a servant waiting to serve, or as a messenger — that is, a servant who
represents someone in his activity for the work (Heimgartner 2014). They
were, for instance, the attendants at a festival. Whereas a Aeitovpyds
generally performed public duties to serve the people or state, a Aatpevua
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was assumed to be somebody who is hired. Four terms were generally
used for a slave: mals, although less generally, and oixétyg particularly for
a household slave or domestic servant: “He is one of the household, of the
‘family,” in the older sense of this word; not indeed necessarily one born
in the house” (Wright 2008:221)." Oixétns was often used as an
equivalent for dodog. A dolidog, in turn, stood in a servile relation to a
person and was forced by its master to serve. It was the more general term
for a slave (Wright 2008:221) and was someone who was “in a permanent
relation of servitude to another, his will altogether swallowed up in the
will of the other” and a ‘bond-man’” (Gehrke 2014). A bepamwy, on the
other hand, was a personal attendant (Wright 2008:221) who stood in a
voluntary relation to a person and implied free service (Liddell 1996:363)
which he rendered irrespective of being a freeman or slave, but “bound by
duty, or impelled by love” (Gehrke 2014). He had rights and could “avail
himself of an opportunity without servility” (Gehrke 2014). There
“habitually (goes) with the word the sense of one whose services are
tenderer, nobler, freer than those of the dodAos” (Gehrke 2014). Ancient
Greek literature, furthermore, applied the terms bepdmwv and bepamevew in
the following senses:

a. An attendant, inferior in rank: Homer’s Iliad refers to “the titles
of xfjpu§ and Bepamwv”, and it uses the term fepdmwy in the
sense of “an attendant, ‘a companion in arms, though inferior in
rank’” (Liddell 1996:363) — as is clear in the example of
Patroclus, who “is a hetairos (companion) to Achilles, but
subordinate to Achilles” (lliad 1.345) (Sorodoc 2010:110).
According to the lliad, it seems as if each hero generally had
one fepamwy, “an immediate personal attendant or ‘squire,” who
in the case of Idomeneus is Meriones” (Leaf 1900).° In
Herodotus (born 484 BCE) and Thucydides (460-395 BCE),
Bepamovtes simply became a general term for servants and
slaves (Liddell 1996:363).

b. Healing of body and soul: Plato (428-348 BCE) applies the verb
in the sense of doctors who render service, “and therefore
Bepamedely acquires the sense ‘to care for the sick,” ‘to treat

1 Cf., for instance, Athenaus, vi. 93; Herodotus, viii. 106; Sophocles, Trach.
894. See also Gehrke (2014).
2 A similar situation appears later in Josephus when Elijah has a fepanwy (Ant. 8,

344, cf. 348).
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medically,” ‘to cure’” (Plato Euthyphro 13d; Leges 4.720d). The
same applies to Aristotle (Ethica Nicomachea 1.13). In a
metaphorical sense, Plato also used it of the healing of body and
soul (Gorgias 513d).?

c. Religious connotations: Especially in his Euthyphro, Plato
clearly sets out the different senses of fspameiw, stating that all
Bepamedety “has in view something good and the advancement
of the subject to which it applies”. He compares the ministry of
slaves to their masters (doUidot Tobg deoméTas Bepamedovoty) with
ministering worship of the gods. Furthermore, just as there is a
tnmoug Oepametew and a xidvag Bepamedew,® “so 6aiétyg and
evoePeta are a Bepameia Tév Bedv (Euth. 13aff.) — which mainly
consists in cultic action (Beyer 1965:128-129). Strabo (8.8.15),
in turn, also later understood healing as manifestation of the
divine intervention of Asclepius. Beyer (1965:128-132) pointed
out that “the religious significance of the word is more common
in the inscriptions and papyri” dating from the 1% to the 3"
centuries CE. But it is especially the references in Dittenberger
(1915-1924)° that are of special significance here, where the o
Bepamovtes refer to the priests of the temple of Asclepius (Arndt
& Danker 1979:359).

3. OEPAIION IN JEWISH HELLENISTIC LITERATURE
3.1 Inthe LXX

The term Bepamwy is known in the LXX, where it occurs 64 times: 38
times in the Torah,® four times in the Early Prophets (including 1 and 2
Chr), eleven times in the Writings, and eleven times in the Deutero-
canonical books (Lust, Eynikel & Hauspie 2003). It occurs especially
frequently in the book Exodus.” Its usage ranges in the LXX mainly

3 See also Beyer (1965:128-129).

4 Classical literature also states that “the charioteer is #vioyos bepamwy; Kings
were Atdg Bepamovtes; warriors bepamovtes "Apnos” (Liddell 1996:363).
5 Tév iepododiwy xai Tov Bedv Bepamevévtwy (3.996.28); xat edeidatos yévorto 6

Beds Tols Bepametovaty amAfj T# Yuydi (3.1042.11). Cf. also 219, 12; 1168, 114f.
6 Cf., for instance, LXX Gen 24:44; 45:16; 50:17; Num 12:7; Deut 29:1; 34:11.
7 Cf. LXX Exod 4:10; 5:21; 7:9; 9:8; 10:1; 12:30; 14:5; 33:11. “The
predominance of fepamwy in Exodus can be attributed to that translator’s use of
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between the following different meanings (Lust, Eynikel & Hauspie 2003;
Beyer 1965:128-31):

a. An ordinary “servant”, for example, Gen 24:44. The same
applies to the use of the verb in cases such as Esth 1:1b; 2:19;
6:10, where somebody serves in an ordinary secular sense.

b. Asa “member of staff”, for example, Exod 5:21.

c. As a “servant” or “healer”, for example, Prov 18:14. The verb
1s used similarly in the sense of “to heal” in Tob 2:10; 12:3; Wis
16:12 and Sir 18:19; 38:7.

d. Particularly interesting, however, is its use in the sense of a
“religious servant” — as in the case of LXX Exod 33:11: xai
ameleTo eig ™V Tapeporny, 6 0t Bepamwy Inoolic vids Navy
véog oUx é&emopeveTo éx Tiis oxnviic. The same applies to the use
of the verb in cases such as Jdt 11:17 (to serve God), Isa 54:17
(to serve the “Lord”, xUptov) and the Ep Jer 25:38 (to serve
idols). Furthermore, the term is used particularly of Moses in
this regard at places such as Exod 4:10, 14:31, Num 11:11,
12:7-8, Deut 3:24 and Josh 1:2, where reference is made to the
Lord’s “servant Moses” (Mwuafis ¢ Oepamwv) — the LXX
translation for 72v. However, Oepamwy is not a consistent LXX
translation for 7ap, but has elsewhere been translated as dotog.”
The author of Revelation most probably follows this tradition
when he refers to Moses with the phrase Mwicfjs 6 dotiAog Tol
Oeol (Rev 15:3). Furthermore, the title Oepamwy xuplov is given
to Moses in Wis 10:16, but to no other of the prominent
characters of the old Covenant mentioned in Wis 10. In Wis
18:21 it is also used, however, for Aaron (Gehrke 2014).

the term to represent the servants/attendants of Pharaoh, a phrase that occurs
frequently in the book” (Wright 2008:224).

8 Elsewhere, however, the LXX employs the terms mais, dofiog and oixétyg. Cf.
Deut 34:5 (Mwuafjs oixétyns xupiov); Bar 1:20 (16 Mwuof matdt adtod); 2:28
(matdds oov Mwucf); Josh 1:7 (Mwuofic 6 mais wov); 1:13 (Mwuofis 6 mais
xuplov); 9:24 (Mwucfj 16 maudl adtol); 11:12 (Mwuofic 6 mais xvpiov); 11:15
(Mwvuofj 6 mauwdl adtol); 14:7 (Mwuofic 6 maic Tol feol); 3 Kgdms 8:56
(Mwucij dovdou altod); 4 Kgdms 21:8 (6 dolidés pou Muwucfic); Neh 1.7
(Mwvofj maidi oov), 1:8 (Mwucfj matdi oov); 9:14 (Mwuc dovdov gov); LXX Ps
104:26 (Mwucfjv tov dolidov adTod); Mal 4:4 (3:24 LXX) (Mwuad tol dovou

uov).
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3.2 In Philo of Alexandria

Philo uses the verb Oepamedw in the sense of medical healing (for example,
Contempl. 2), but more especially and prominently in the sense of the
healing of the soul (for example, Leg. 3.118; Spec. 2.239) (Beyer
1965:128-31). The noun Bepamwv itself occurs 281 times in the works of
Philo of Alexandria and is primarily (although not exclusively) used in a
religious sense for a cultic servant, for instance, in Her. 7, when he
explicitly refers to Moses as “the servant of God” (éml 76 Oepamwy Beol),
or Sacr. 120, which refers to the “ministry of the Levite” (Bepameiag 0¢ ¢
Aeui), or Somn. 1.78, which speaks of the “priest and minister of the
mind” (tov 8% iepéa xal Bepameuthy Tol vol).’

Wright has pointed out that, according to Philo in Her. 6, where Philo is
interested in speaking to God, a slave “properly speaks to his master when
his words and actions are all for the master’s benefit”. Thus “when else
should the slave (d09A4¢) of God open his mouth freely to Him who is the
ruler and master both of himself and of the All..., when he feels more joy
at being the servant (6epamwv) of God than if he had been king of the
human race” (Wright 2008:240). Wright, nonetheless, came to the
conclusion that it is evident from many places that fepamwy “is a normal
word for slave in Philo’s vocabulary” (Wright 2008:240).

Turning to Philo’s depiction of Moses, he refers to him with many
attributes. | have argued elsewhere that Philo intended to show that Moses
was the “greatest and most perfect man that ever lived” (Steyn
forthcoming). Josephus also shared these sentiments later during the 1°
century CE. Lane argued similarly, stating that in the Hellenistic-Jewish
tradition Moses is presented as “the supreme exemplar of perfection in the
sense of immediacy and access to God” (Lane 2002:1v). Philo combines in
Moses’ character the ideal king, legislator, high priest and prophet (Mos.
2.1-7) and portrays Moses as probably in the category of “divine man”
(Falk 2010:969). He describes him, for instance, as a “theologian” (6
Beodyos eivar) and as a “god™ and king” (Beds xal Bagidels) (Mos. 2.115).

9 Cf. Det. 62; Fug. 67; Spec. 1.242 for priests as bepamwy Beod.
10 It is assumed that “(t)he biblical text that impels Philo to call Moses 6eé¢ here is
Exod. 7:1, where God says to Moses, ‘Behold I send you as god to Pharaoh’”.

Cf. Runia (1988:53).
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He, furthermore, introduces Moses as a high priest™ (Mos. 2.66-2.186)."
Moses’ connection with the priesthood was clear from Philo’s LXX
Exodus text: Moses’ father and mother belonged to the tribe of Levi
(Exod 2:1)* and he also married the daughter of a priest (Exod 2:16, 20;
3:1; cf. Mos. 1.52). Moses actually enjoyed the first priesthood (T
TpWTYS lepwatvys) “in order that he might, with perfectly conducted
sacrifices, and with a perfect knowledge of the proper way to serve God,
entreat for a deliverance from evil and for a participation in good, both for
himself and for the people whom he was governing, from the merciful
God who listens favourably to prayers” (Mos. 2.5). By his priesthood he
may arrange not only all human but likewise all divine things (Mos.
2.187). It was during his stay on the mountain that Moses was “initiated in
the sacred will of God, being instructed in all the most important matters
which relate to his priesthood” and receiving God’s commands with
regard to the building of a temple and its furniture (Mos. 2.71). Such a
task was suitable and consistent “to be entrusted to the real high priest”
(aAnbdis apytepet, Mos. 2.75). Furthermore, according to Philo,

the priesthood has for its duty the service of God. Of this
honour, then, Moses was thought worthy, of which there is no
greater honour in the whole world, than to be instructed by the
sacred oracles of God in everything that related to the sacred
offices and ministrations (Mos. 2.67) (Yonge 1995:497).

Moses was also “of necessity invested with the gift of prophecy
(mpodnteiag), in order that he might, through the providence of God, learn
all those things which he was unable to comprehend by his own reason;
for what the mind is unable to attain to, that prophecy masters” (Mos. 2.6).

11 Moses conversed face to face with YHWH in Exod 33:7-11 — a personal
privilege (Num 12:6-8) which the priests did not share (Num 27:21) (De Vaux
1980:349).

12 See also Her. 182; Praem. 53, 56. Cook (2004:6) points to other authors who
also identify Moses as priest: “Pompeius Trogus (STERN I § 137 = Justinus,
Hist. Philip. 36, Epit. 2.16); Strabo (16.2.35 (STERN I, 8§115); Chaeremon
apud Jos., C. Ap. 1.290 (STERN I, 8178). He is closely associated with
Egyptian priests in the Hellenistic Jewish author Artapanus, F. 3 = Eus, P. E.
9.27.4,6”.

13 Particularly 1 Chr emphasizes Moses’ relation to the tribe of Levi. Cf. 1 Chr
6:3; 23:13; 26:24.
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By his prophetic office he may predict those things which cannot be
comprehended by reason (Mos. 2.187).

Elsewhere Philo even stated that Moses shared God’s nature, came
from him and returned to him (Sacr. 8-10) (Steyn forthcoming). He refers
to Moses as “their leader and general, the chief priest, and prophet, and
friend of God” (nyeunova mpooTnoaduevol xal TTPATY YOV TOV ApyleEpen xal
mpodNTNy xal didov Tol feol Mwucijy, Sacr. 130) (Yonge 1995: 110) — a
formulation that strongly reminds of that used for Jesus in Hebrews (cf.,
for instance, Heb 12:2: apynyov xat teletwtyy Incodv).

4. MOSES AS AN EGYPTIAN PRIEST AT HELIOPOLIS

Scholars have argued that the reference in Acts 7:22 to Moses, who
became “learned in all the wisdom of the Egyptians”, probably refers to
Heliopolis as such a centre of learning — which was one of two chief seats
of learning where his education was completed. “His education would
doubtless be carefully attended to, and he would enjoy all the advantages
of training both as to his body and his mind” (Easton 1996). More
explicit, are the remarks of Strabo (ca. 24 BCE) about Heliopolis and
Moses being an Egyptian priest. Strabo most probably had little
knowledge of Jewish history prior to the exodus and no knowledge of the
Jewish Scriptures. He writes of Heliopolis:

Strabo, Geogr. 17.1.29

év 0¢ 7ff ‘HMiov méAer xai olxous | At Heliopolis we saw large

eldopev peydlous év olg diétpifov of
iepels:  udAota yap 0¥ TalTNV
xatoxlay lepéwy yeyovéval daal To
malawy  dhocddwy  avoplv  xal
GoTpovopik@y-  éxAéloime O0F  xal
TolTo wuvl TO ogUoTHUa xal 7
Gounoig. éxel uév otv oUdels MNuiv
éoebevuto  THg ToalTNG Ao TEWS
TPOETTWS, AAA’ ol tepomolol wovov xal
&nynral Tois Sévolg T@Y mepl Ta lepd
(Meineke 1877:1124-1125).

Strabo also wrote about Moses:

buildings in which the priests lived.
For it is said that anciently this was
the principal residence of the
priests, who studied philosophy and
astronomy. But there are no longer
either such a body of persons or
such pursuits. No one was pointed
out to us on the spot, as presiding
over these studies, but only persons
who performed sacred rites, and
who explained to strangers [the
peculiarities of] the temples
(Hamilton 1903:246).
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Strabo, Geogr. 16.2.35

rwoic yap Tig TV Ailyumtiwy
lep€wy Exwv TL WEPOS THS [xaATw]
XAAOUUEVY)S Ywpag, amiipev éxeloe
évhevoe ouayepavag ta xabeotéita,
xal  ouvelfipay  alT@  moAlol
Tindvtes o Beiov (Meineke 1877:
1061).

An Egyptian priest named
Moses, who possessed a
portion of the country called
[Lower Egypt] ..., being
dissatisfied with the established
institutions there, left it and
came to Judaea with a large
body of people who worship-
ped the Divinity (Hamilton
1903:177).

Hebrews’ summary of Moses shows interesting similarities with that of

Strabo:

Heb 11:24-28

[Tiotet Mwio¥s péyag yevouevos
npvioato Aeyeclal viog Buyatpos

Dapaw, HEAAOV EAOpEVOS
cuyxaxouyelobat T Aad Tol Oeol %
TPOTKALPOY Exew apaptiag
amoAquaLy, ueilova mAoUTOY
Nynoapevos Ty Aiyumtov Oncavpdiv
Tov  Gvedtopdy  tol  Xplotol-
amefBAemey yap €lg NV
uobamodooiav. TlioTer  xaTéAimey

Alyuntov un dofinbels Tév Bupdv Tol
BagiAéwg TOV yap ddpatov wg Opidv
éxaptépnoey. IlioTel memolnxev TO
maoxe xal TNV TPOTYUTW  Tol
alpatog, tva w) 6 6Aofpedwy Ta
mpwtoToxa Blyn adTv.

By faith Moses, when he was grown
up, refused to be called a son of
Pharaoh’s daughter, choosing rather
to share ill-treatment with the
people of God than to enjoy the
fleeting pleasures of sin. He
considered abuse suffered for the
Christ to be greater wealth than the
treasures of Egypt, for he was
looking ahead to the reward. By
faith he left Egypt, unafraid of the
king’s anger; for he persevered as
though he saw him who is invisible.
By faith he kept the Passover and
the sprinkling of blood, so that the
destroyer of the firstborn would not
touch the firstborn of Israel.
(NRSV)

It is clear, nonetheless, that the author of Hebrews presents Moses in a

heroic manner,

sympathetically tainted,

and that he furthermore

reinterprets the Moses narrative in the light of the Christ event.
Josephus too, in his work Against Apion, wrote of Moses:
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Josephus, Ag. Ap. 1.31

Aoimov  pot mpog adTov elmely  mepl
Mwvoéwg. Tolitov 0t  TOV  &vdpa
bavpaotov pev  AlydmTior xai Oeiov
vouilouat, Poldovtar 0 TPOTTOLELY
adtols peta PAacdyuias amibavov,
Aéyovtes ‘HMomodlmny elval Tév éxelfev
lepéwv  Eva  dlx TV Aémpav
cuvegeAapévoy. Oelxvutal & év Talis
avaypadaic oxtw xal dexa oLV Tolg
TEVTaxXoalolg TPOTEPOV ETECL YEYOVWS
xal ToUg NueTépous Eayaywv éx T
Aiydmtou matépag eig ™V ywpav THY
viv oixoupevny U’ NuEY

And furthermore:

It now remains that | debate with
Manetho about Moses. Now the
Egyptians acknowledge him to have
been a wonderful and a divine
person; nay, they would willingly lay
claim to him themselves, though after
a most abusive and incredible
manner, and pretend that he was of
Heliopolis, and one of the priests of
that place, and was ejected out of it
among the rest, on account of his
leprosy; although it had been
demonstrated out of their records that
he lived five hundred and eighteen
years earlier, and then brought our
forefathers out of Egypt into the
country that is now inhabited by us.

Josephus, Ag. Ap. 2.2

“O1t pév ov olite Alydmitor T8 yévog
Aoav Ny of matépes olte S Aduny
COUATWY ¥ TolalTas ailag auudopds
Tvag éxeibev €émabnoay, ob petplws
novov, aAia xal mépa ToU TUUUETPOU
mpoamodedelyfar voullw. mepl wv OF
mpoatifnow 6 Amiwv émpvnolnooupat
cuvTopWS. dNal yap év TH TplTyn TEY
Aiyvntiaxév tade: Mwaijs, ws fixovoa
mapa  TOV  mpecPuTépwy TGV
Alyvntiwv, #v  ‘HlomoMitng, ¢
matplotg Edeat xaTyyyunuévos aibplous
Tpoaeuyds Gviiyev els ofoug eiyev HAtog
mepLBoloug, Tpodg adnAWTYY O0¢ TaTas
dméoTpedev: @de yap xal ‘Hiiov
xeiTal TOMG. qvtl 0 OPBeldv EoTyoe
xlovag, 0 olg NV éxtimwua oxdd,
oxld 0 avopods €M adTNV OLAXELUEY,

Now although I cannot but think that
| have already demonstrated, and that
abundantly more than was necessary,
that our fathers were not originally
Egyptians, nor were they expelled,
either on account of bodily diseases,
or any other calamities of that sort;
yet will | briefly take notice of what
Apion adds upon that subject; for in
his third book, which relates to the
affairs of Egypt, he speaks thus: “I
have heard of the ancient men of
Egypt, that Moses was of Heliopolis,
and that he thought himself obliged
to follow the customs of his
forefathers, and offered his prayers in
the open air, towards the city walls;
but that he reduced them all to be
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og 0Tt &v aifépt TolTov del Tov Opéuov | directed towards sun-rising, which
NAlw CURTEPITOAEL. was agreeable to the situation of
Heliopolis; that he also set up pillars
instead of gnomons, under which
was represented a cavity like that of a
boat, and the shadow that fell from
their tops fell down upon that cavity,
that it might go round about the like
course as the sun itself goes round in
the other”.

5. HEBREWS’ MOSES AS A CULTIC PROPHET-PRIEST IN
EGYPT?

According to Ben Sira (ca. 180 BCE), Moses was considered to be “a
godly man who was equal in glory to the angels, a miracle worker and
law-giver, chosen by God out of all humans for his faithfulness and
humility. He was a holy man and prophet” (44:23-45:6; 46:1). Two
centuries later, the unknown author of Hebrews presents Jesus as “worthy
of more glory than Moses” (mhelovos yip olTos 3650 mapd MuwiicHiv
nélwtal, Heb 3:3; cf. 1:3). His audience is probably reminded of the Old
Testament concept of Israel as the household of God when he uses the
metaphor of the “house of God”. He argues that the builder of a house
deserves greater honour than the house itself. Whereas Moses, on the one
hand, serves faithfully in (év) the house as a servant, (s fepamwv — a
hapax legomenon), Christ, on the other hand, is over (énf) the house as the
Son of God. Moses’ honour is thus inferior to that of God, who built the
house, and particularly to that of Jesus as God’s Son. I argued elsewhere
that “The ‘house’ is explained in Heb 3:6 in terms of the community of
believers: ‘we are his house’” (Steyn 2011:156).

Are there any implied connotations with cultic service in the sanctuary
by using the term fepamwy? Is there any evidence through the author’s
choice of this term of closer alignment with an Egyptian setting?
Hebrews’ reference to Moses as fgpamwy most probably alludes to LXX
Num 12:7 and conveys the author’s familiarity with the LXX: o0y oUtwg 6
Oepamwy pou Mwucis, év 6Aw T@ oixw pov miatés éotv. The allusion and
the contrast between Heb 3:2 (Mwicfjs év dlw T& oixw adTol) and 3:6
(Xpiotds 0¢ wg vidg €ml Tov oixov adTod) is clear. The latter is again alluded
to in Heb 10:21, when the author referred to Christ as iepéa péyav émi Tov
oixov Toli Beoli. Furthermore, when the author of Hebrews refers to Moses
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as Oepamwy on the basis of the exceptional dignity ascribed to him in Num
12:7 within the confines of the wilderness tabernacle, he clearly elevated
him above other dolidot of God, implying that Moses “occupied a more
confidential position, (and) that a freer service, a higher dignity was his,
than that merely of a dolidog, approaching more closely to that of an
oixovopos in God’s house” (Gehrke 2014).

6. CONCLUSION

Based on the cultic and prophetic elements associated with the term
Bepamwy, its associations with the priests of Asclepius and the servants of
the Pharaoh, its use in the context of a cultic servant by Philo of
Alexandria, and especially its allusion to LXX Num 12:7, it might be
concluded that the author of Hebrews deliberately employs this term for
Moses in order to depict him as a religious or temple servant, as a priest
in the service of Christ, the “Son” — the latter being a title which reminds
of the title of the Pharaoh as the son of the sun god, Ra. Ellingworth
(2000:207) is thus correct, in my opinion, that the term is used particularly
for a free man offering personal service to a superior and (in some non-
biblical writings) for a temple servant, or that it implies a cultic office —
and so is Asumang (2005:99) when he states that “Moses in Heb 3:1-6
may be seen as a servant who serves in God’s tabernacle”. It was probably
not only Hebrews’ familiarity with the LXX Pentateuch, where Moses
employs this term (Bepamwv) with regard to himself (for example, Exod
4:10, 14:31, Num 11:11, Deut 3:24; see also Asumang 2005:99), but also
the religious connections to fepamwv as a cultic servant that led the
unknown author to prefer this particular term above oixétng, mals and
dofAog, which were also connected to Moses as a servant of God. |
disagree with Ellingworth (2000:207), however, that it is Moses’
“prophetic rather than a cultic role” that is being referred to in Heb 3 and
agree on this point rather with Asumang (2005:99) that “the prophetic role
is nevertheless fused with cultic priestly functions” and that “consequently
the cultic connotations of the description of Moses as servant in the house
cannot be discounted”. According to Asumang (2005:99), the presence of
the cultic imagery “supports the suggestion that the space which occupies
our author’s attention in Heb 3:1-6 is the priestly courtyard and the Holy
Place”. This can only make sense in the context of Hebrews if one
assumes that the author associates the earthly desert tabernacle where
Moses served God with the heavenly sanctuary where the Son is being
served by the angels. Jesus’ appointment as Son became clear from Heb
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1:5 and he remains the Son in Heb 3:6. Moses, however, is subordinate to
the Son and was a mere (cultic) servant (high priest?) in the earthly
sanctuary of God. But the relation between Moses and Jesus as servants in
God’s sanctuary is not too distant. The one is just a sketch and a shadow
of the other (Heb 8:5). Similar to Moses’ role as fepdmwy, Jesus has also
been appointed as God’s Son in the heavenly sanctuary as a high priest
(apxtepea, Heb 5:5-6; 8:1) and as a minister (Aeitovpyos, Heb 8:2).
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