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Hermeneutical Process Paper

During my first full semester at semester God has been fast at work convicting me of sin. I have lived a life of the childish immaturity that avoids responsibility, refuses to invest itself in things, always follows and responds but never takes initiative, and sees God’s sovereignty and power as excuses for my sloth. Knowing that my righteousness is imputed by Christ and that my best works are like filthy rags only reinforced my deep rooted conviction that hard work is not it’s own reward and that I could be content with minimal effort given to things because the reward of hard work wasn’t much better. This also explains why I was in no big hurry to eradicate the more obvious sin patterns in my life. Through several obvious means over the last few months God exposed those sinful tendencies of mine, yet I stuck my fingers in my ears, sang loudly to drown out God, and approached this assignment with the question in mind, “how can I complete this assignment while doing the least amount of work?” I flipped through the Pentateuch looking for short and simple stories. I found Numbers 25:1-15 and, although unfamiliar with the story, considered it to be cut and dry. Unless I found upon a better passage that story seemed as good as any with no real landmines that I might stumble on.


God was also at work in my heart through my assignment for Preparation and Delivery of sermons. Assigned 2nd Corinthians 6:14-7:1 I struggled to understand why Paul was so adamant and forceful in his exhortation to “let us cleanse ourselves from all filthiness of the flesh and spirit, perfecting holiness in the fear of God.”
 That was the kind of legalistic, self-effort, heresy that I rebelled against when my eyes were opened to the Gospel of Grace. I knew that we should avoid sin, but the flow of thought in 2nd Corinthians, the language used, and support Paul gives for his exhortations carried a seriously heavy burden. I know that we must not be unequally yolked, but I always heard that explained as just not marrying unbelievers; which therefore means that the passage wasn’t applicable to me. Then the language of Numbers 25 returned to me, “So Israel yoked himself to Baal of Peor. And the anger of the LORD was kindled against Israel.”


I have never heard the passage from Numbers 25 preached on before. It involves whoring, spearing, and God’s wrath. My typical understanding of Old Testament stories of God’s wrath is a mirror image of the misunderstanding I have of God’s New Testament grace. While intellectually I can articulate reasons to the contrary I practically approach the Old Testament as mostly irrelevant to life under the New Covenant. To me, God’s relationship with the nation of Israel seems based on their adherence to the law.  In Numbers 24 God used an unclean gentile prophet to proclaim huge blessings upon Israel but shortly after God’s anger is kindled because Israel went to too many Baal festivals so he kills people which doesn’t surprise me. Man is totally depraved and if God related to Israel based on their obedience then cursing and the death of thousands should be pretty commonplace. Stories like Numbers 25 make me glad to live under grace instead of the law and I typically leave it at that.


So, during a semester where God is exposing my apathetic attitude towards sin, using professors to explain how Christ’s atonement restores his people to dignity, and exploding my understanding of his covenants (and then how obedience is not following the letter of the law, but rather embracing God’s covenant from the heart) I approach my text in Numbers 25 with the question: “Did God deal with the exodus community primarily through grace or through law?”  A preliminary summary of the passage leaves me with the understanding that the story was written to remind the audience that they must be intolerant of sin because God is and will punish those who step over the line.

While, certainly, the book of Numbers was intended to be read for many generations, the earliest possible audience of the book was the second generation as they prepared to (and during) conquer and occupy the land that was promised to them.
 The story of Numbers 25 (The Apostasy at Peor) not only marks one of the final recorded stories (and failures) of the first generation of the Exodus community but also is the occasion that explains the cause of the death of much of the remaining members of the first generation.
 This fittingly exemplifies what Richard Pratt proposes as the pastoral purpose of the book in which we find the story: “Moses composed the book of Numbers to call the second generation of Israel to arms as the holy army of God.”
 The end of the first generation is a story that Dillard and Longman call, “signs of hope coupled with ultimate failure”
 and is the story of origins for the second generation and one of the firsts that they would have witnessed and remembered to begin their own legacy.

Since the second generation would likely have remembered this story as a big event in their lifetime Moses would have written it down as a formative event for them to never forget. This idea is strongly supported by many thinkers who have drawn multiple comparisons between this story and Exodus 32.
 The story of the first generation worshiping the golden calf is known as one as Israel’s first great apostasies. The lessons the first generation learned from their experience of boldly breaking the first two commandments (shortly following God’s blessings from the top of a mountain) were likely communicated and shared with the second generation. For the second generation to experience a similarly great apostasy for themselves (and likely having the experience forever linked in their minds with the death of many of their parents or grandparents) would have been highly formational in their national identity. Moses, desiring to call this generation to arms to fight for the sake of their God and nation, would have a wise pastor of his people to write the story of Numbers 25 in such a way as to teach them who they are supposed to be and why their identity should motivate them into dangerous battles and encourage them in times of fear.


The story of the Apostasy at Peor is a mostly dramatic narrative and it is a compelling one because the discourse is obviously altered for dramatic effect.
 The narrator’s evaluative point of view is not found in summative or pithy statements passing judgments on the events of the story, but only in the word choice and dramatic flow. Upon study of the passage I found it to be an episode of resolution with a circular pattern told in five steps.


The story begins in stark contrast because it deliberately follows the Balaam narrative that ends with God’s victory for Israel against Balak and with God announcing Israel’s inevitable victory over Moab and all it’s enemies. The glory of that story must be intentionally juxtaposed
 with Israel’s failure to highlight the severity of their offense and the faithfulness of God. As the story begins (At Step One, verses 1-3) with a gradual introduction to state of Israel the reader sees trouble coming on the horizon. The problem is that, just as God much earlier predicted in Exodus 34:15-16, God’s anger was aroused because of Israel’s harlotry and idolatry with the Moabite women and their god. A lot of ground is covered in three verses. Moses wrote this scene as a straight narrative that fits into the pattern already established in the book.
 Israel is spoken of in the broadest and most generic sense; three times being referred to only as “the people” and three times using the name “Israel” to refer to the entire collected people. 

Also, this first scene is the only time the false god is named. Having recently been delivered from polytheistic Egypt and dwelling in a polytheistic land a story emphasizing the call to radical fidelity to the one true God would be necessary.
 The text gives the detail that the particular god that Israel played the whore with here was Baal-Peor, indicating that it is not just the generic Baal, but a localized tradition. Moses knew that the second generation of the Exodus community must not follow the pattern in this story here and learn that their God was not localized, but was to be worshiped in all places.

Step two (verses 4,5) slows down and zooms in because the scene shifts to the dramatic mode. The first scene ends with the description that the anger of God was kindled and now in scene two we get the rising action of the story. Zooming in Moses wants his audience to know just how serious God was: God commands nothing short of death.
 The details are rich, albeit slightly ambiguous. The executed are to be “hung in the sun.” God is asking for a public and ritualistic example to be made. This is heightened by the fact that the corporate identity of the offenders from scene one (“the people” and “Israel”) are now asked to be represented by the leaders of all of the people. God promises that if the chiefs “of the people” are made an example of then his wrath will be turned away from Israel. God’s request is not necessarily for every offender to be punished for every offense, but for a symbolic representation of death coming to Israel. Certainly the intention here is to highlight the absolute seriousness with which God takes this offense. 

Verse five shows Moses as not faithfully reporting God’s command to the leaders and him asking the leaders to take the lives of the offenders within each tribe. Whether it is Moses’ unwillingness to faithfully carry out God’s direct command or the leaders of the people’s unwillingness to offer themselves the inevitable result is that God’s anger is not turned away. In a story written to rise up an army we see either direct disobedience or a casual dodging of responsibility from God’s direct orders and we see dire consequences. The story slows down and zooms in some to highlight for the second generation the severity of the offense and the degree to which it displeases God because the first generation clearly did not grasp the full weight of what was happening despite the plague of death. Israel is not sharing God’s attitude toward this sin.

In the Third Step (verse 6) is the turning point of the story. Moses returns the story to straight narration, but zooms in to the closest and most detailed moment of the story to highlight the depravity to which Israel has sunk. One Israelite man and a Midianite woman commit a most flagrant offense physically in the presence of the whole congregation of Israel and symbolically in sight of God’s very presence at the tent of meeting.
 The story has taken us from the corporate (“Israel”) to groups of representatives (“the judges of Israel”) to one man (“one of the people of Israel”). Moses chooses not to reveal the man’s name which functions within the discourse to explain that God cares about the mere actions of just one of the people and also to explain that the actions of one man reflect on the nation as a whole. The language should shock the audience and the fact that the players in it are given an “everyman quality” should caution each reader. This act is brazen and lewdly contrasted with the weeping of the nation.

The details describing the gathering of the congregation before the tent of meeting and their collective weeping are given after the details of the offense are given. This device suggests that the highest climax of the turning point of the story is not necessarily the public sin but the public response. The placement of the detail in the text explains that sorrow over this sin is insufficient to turn aside God’s wrath.  Moses wants the new army to know that an emotional reaction is useless if not followed by action. Sorrow that does not lead to active repentance is useless in turning away God’s wrath. As the turning point in the story the question is asked, “How will Israel respond?”

In Step Four (verses 7-9) the story continues giving rich detail as the story sees falling action. Answering scene three’s question, one man, who is named Phinehas, killed the offenders and the plague is lifted from Israel. Phinehas’ lineage is given, the immediacy between Phinehas seeing the offense and his acting is shown, and the details of the weapon, the room where the offenders were found, and the part of the body pierced are all identified. The specificity of the details and the uniqueness of this one Israelite offender and one Israelite avenger is a departure from the corporate and representative language used prior in the story and stands to highlight the disparity between where Israel is and where it ought to be. The audience is clearly meant to focus on what becomes a paradigmatic example of sin and a proper response to it. When the exclusive relationship God desires with his people is treated promiscuously God passionately desires the purity to be restored and wants his people to share in that passion. The straight, but dramatic, narration is meant to sweep up Moses’ audience into the tension of the moment.

This fourth step plays out in two scenes. The first (verses 7,8) is the straight narration of Phineha’s actions which is zoomed in to some of the closest detail in the whole story to engage the audience. Following an immerseive narrative, the second scene (verse 9) in the step allows the readers to take a breath and feel the somber relief of God’s anger being turned away as the action of the story falls. This is the first time the discourse uses the word plague and the first time the readers hear of the depth of the devastation this sin caused. Withholding those details until shows that Moses wanted the actions of the story to carry sufficient weight and teaching merit on it’s own. Including the details now heavily reinforces lessons taught by the beginning of the story etching it into the minds of Israel’s new army.

In the fifth step (verse 10-15) after the zoomed in action sequence Moses again employs the dramatic mode again to let the audience into God’s interpretation of the events in scene 6 (verses 10-13). God rewards Phinehas on the basis of the promise seems to be God’s satisfaction in that an Israelite finally acted as God would have acted – that Phinehas’ zeal was God’s zeal. He rightly understood the gravity of the situation and acted rightly in response, cleansing Israel from its sin. Promising Phinehas the priestly dynasty in a covenant of peace is a great sign for the nation of Israel; it means that Israel will always have access to God and that peace will be possible. By not merely describing God’s promise, but letting God speak it would allow its affects to be more reassuring to the audience who will be expected to follow Phinehas’ leadership in the future.

The story ends with a final scene (verses 14-15) of a very far zoomed out description that adds information to the story. Moses reveals the names and offices of the two, previously unnamed offenders in the central event of the story, Zimri and Cozbi. We now learn that the two people were of high office and that adds weight to what has already happened. The second generation should solemnly recognize the persistent failures of the first generation and be compelled to rise above them. Knowing that the son of a respected Simeonite had the nerve to defy God would compel Israel’s new army to passionately guard God’s exclusive relationship with Israel.

Having studied the literary shape of the story of Numbers 25 and its place in the context of Numbers, I would summarize its original significance as a story told to the second generation to let a fuller understanding of God’s perspective of their sin compel them from apathetically neglecting responsibility to active obedience in the interest of corporately guarding their own holiness for the sake of God’s honor.

While always overshadowed by Israel’s worship of the golden calf, story of the plague at Peor still becomes a paradigmatic example of Israel’s idolatry, sexual immorality, and shame. The story also takes on life in Jewish colloquiums outside the world of scripture.
 The value of having inspired interpretations of the story becomes quite clear when examining the scope of commentary on the original story itself. While the narration of the story frequently provided rich detail of zoomed in action the exact nature of the events, under a microscope, prove to be quite ambiguous. Studying how the general attitude that later Biblical authors have about the story help may keep us from being trapped in unhelpful linguistic debates over the exactness of the events and help us decide in the face of textual ambiguity. 

John Calvin describes Psalm 106 as a “confession of their [Israel’s] sins in order to the obtaining the pardon of them”
 and in the list of the most flagrant sins of idolatry that David felt burdened to repent of is the plague at Peor. Summarizing their sin, David wrote:

Then they yoked themselves to the Baal of Peor, and ate sacrifices offered to the dead; they provoked the LORD to anger with their deeds, and a plague broke out among them. Then Phinehas stood up and intervened, and the plague was stayed. And that was counted to him as righteousness from generation to generation forever.

David saw the event as one of idolatry involving the yolking of Israel to another God and partaking in pagan sacrifices. In the story the yolking of Israel to Baal Peor happens in the immediate context of sexual immorality with the Moabite women, which David surely would not wish to deny, but does not selectively choose to mention as the sin he wants to confess. David also would not mention the sin without mentioning the “staying” of the sin which is attributed to Phinehas. Calvin sees this as a contrast between “they” and Phinehas as “in order, therefore, to cast the greater reproach upon the people.”
 Calvin laments “how base their conduct must have been”
 in order to be listed in this Psalm and to be contrasted with the lone righteous man in Israel.


Calvin’s view puts him somewhat at odds with an earlier Christian thinker, namely Origen. Trying to defend those early Christians who denied Christ while on trial Origen seeks to make a distinction between the deeds of Israel and actual worship of false gods. He wrote:

Thus the people who were defiled with the daughters of Moab bowed down to idols but did not worship them…. Observe that it does not say ‘and they worshiped their idols’; for it was no possible after such great signs and wonders to be persuaded by the women in one moment of time to be persuaded by the women with whom they committed fornication to consider the idols gods.

Even though Calvin is not trying, necessarily, to make the argument that Israel did in fact “worship” the idols he would not have been concerned with trying to make any such distinction. Origen, going through pains to do so, would likely alter the whole of his reading of Numbers 25. The revelation of God in his understanding may be one of a more fickle nature or even one concerned primarily relating to his people through the letter of the law. It appears that Origen seeks to make indirect what the text tries to make blatant. However, this could be understandable knowing that Origen’s culture was one where Christians experienced an extreme victim-hood from authority figures. For his audience, being persecuted by the civil authorities, heavy does of personal guilt and responsibility may have been too much for victims. 

In Calvin’s commentary on the story itself he described their deeds as a “violation of worship”
 which I think fits most appropriately with the narrative purpose of the text; which is to see, from God’s perspective, the vileness of being yolked to another god. While the text may be ambiguous (Origen would claim it to be intentionally so) as to whether the people of Israel were in their hearts worshiping another God the narrative thurst demonstrates that even whoring with their women, attending the sacrifices of other Gods, and eating their foods is a severe offense to God. The Psalm seems to agree.


Additionally, in reference to the Psalm Calvin takes a moment in his Institutes to address one of my main concerns about the text being inapplicable to those who have been justified by Christ and live under grace. With our section from Psalm 106 in mind he wrote, “There seems much more difficulty in those passages which distinguish good works by the name of righteousness, and declare that man is justified by them.”
 Calvin argues that “righteousness” is not a helpful translation of the Hebrew word that has a semantic range that could include “edicts.”
 Calvin maintains that the law contains righteous precepts and perfect obedience to them would endow perfect righteousness, but thinks it foolishness to read Psalm 106 and conclude that the person Phinehas was justified by his deed. He concluded:

While, therefore, the law commands nothing but righteousness, if we look to itself, every one of its precepts is righteousness: if we look to the men by whom they are performed, being transgressors in many things, they by no means merit the praise of righteousness for one work.

Calvin, yielding to the language of the text, could not supply a full theological defense by which he could explain Phinehas’ justification by faith alone. While speaking specifically of God’s promise of a priestly dynasty to Phinehas he wrote, “it is not uncommon that what God had already freely promised, he declares that he will give by way of reward.” 
Being the grandson of Aaron, the priesthood has already been promised to Phinehas but God still seems to respond to the deed of Phinehas and reward him with what he had already possessed freely unearned. It is not unlikely that his righteousness would be similarly given to him.


In the New Testament this story is elaborated on by Paul in his first letter to the Corinthian church. Broadly, Paul is warning the people against idolatry and then cites various examples to further add weight to his exhortation. In chapter ten he wrote, “We must not indulge in sexual immorality as some of them did, and twenty-three thousand fell in a single day”
 And summarizes by saying, “Flee from idolatry.”
 This agrees with the Psalm’s attitude towards the event (idolatry) and also connects the idolatry specifically to sexual immorality. In describing the connection between idolatry and sexual immorality in the story of the plague at Peor Calvin explains that, “Since the fall from one sin to another is so easy let us hence learn to be more watchful, least Satan should entangle us in his snares. Let us also observe that he creeps upon us by degrees.”
 Biblical scholarship also demonstrates that the idolatrous worship of Baal often utilized sexual immorality as part of the ritual.
 This indicates that even if one engaging in sexual immorality is not consciously in their heart worshiping an idol (as Origen would maintain could be the case sometimes) from God’s perspective the defiling of a holy being with sexual immorality is a violation of worship that relationally offends God, yet it remains in Pauls’ imagination that sexual immorality is linked to the apostasy at Peor likely because the message of the story is that proper worship has no room for the sexually immoral. 

Understanding the narrative thrust of the story of the plague at Peor as a relational offense through covenant violation is, perhaps, best elaborated on by the prophet Hosea. Having been intimately acquainted with the painful reality of being faithfully joined to an unfaithful bride, Hosea prophesies and gives his audience God’s first person account of the apostasy at Peor: “I found Israel like grapes in the wilderness; I saw your fathers as the firstfruits on the fig tree in its first season. But they went to Baal Peor, and separated themselves to that shame; they became an abomination like the thing they loved.”
 This uses vivid and poetic language to describe the sin from God’s perspective. The use of the word love demonstrates that in the imagination of the people of Israel the story of the plague of Peor lingered (at least until the 8th Century BC
) as one of relational infidelity. God vividly speaks of the delight and joy he had in Israel and the vileness of their sin. Using the example of the plague at Peor, Goldingay describes this in his section on the exclusiveness that should mark the relationship Israel has with God. He wrote:

For a man or a woman there is something deeply offensive and sordid about one’s spouse going with someone else. Turning to other gods is as offensive and sordid as that… An appropriate attitude towards to Yhwh involves passion for Yhwh to be honored, a passion that mirrors Yhwh’s, but is allied to revering Yhwh.

Elsewhere, in his section describing love as one of the characteristic ways that God relates to man, he explains uses this verse to describe God as a passionate lover who allows himself to experience passionate “abhorrence.”
 The sin is relational and Israel needs to be restored to a proper relationship. Wenham picks up on this idea of reflecting passion as proper relationship in his commentary on verses ten through fifteen by emphasizing Phinehas’ role as priest. He was to represent God to man and convey God’s zealous anger against the sin. Also as priest he was to represent man to God becoming a model for Isreal as one who sees the reality of their sin.
 It makes sense of Moses slowing down and zooming in on the story to give detail when mere description would have sufficed. The relational reality of the sin was not plain to Moses or congregation of Israel. Moses wanted his audience to feel the shame of not reacting to the abomination like Phinehas did. God was zealous against the sin and praised Phinehas for reflecting his passion and sharing his perspective. Moses wanted his audience to learn to do likewise as they were prepared for battle. Weham also points out that as priest representing Israel (Kingdom of priests and a holy nation) to God is a helpful way to better understand God’s covenant of peace with Phinehas. 

The biblical elaboration of the story of plague at Peor demonstrates that the story is one of sexually immoral idolatry that leads Israel into abandoning it’s covenantally relational role as a reflector of God’s passion resulting in shame. The dramatic flow and narrative function of text of the story itself clearly attests to that understanding as well. However, the exact nature of many of the specific events in the text is not as clear in and of themselves.  Most specifically concerning God’s commands to Moses and the exact nature of Zimri and Cozbi’s offense the grammar of the text and the translation choices leave much more ambiguity than meets the eye. Each interpretation has support, but because of the ambiguity of the text it is perhaps best to evaluate these in light of the Biblical elaborations of the plague at Peor.

The grammar of the text allows for verse four to be understood as God ordering the death of Israel’s leaders or as God ordering the leaders to kill the specific offenders. I began my initial study of the text using the New King James Version, which is among the only modern English translations that includes extra text in the fourth verse that definitively falls on the side of God’s commanding the leaders to kill only the offenders. This understanding then also makes Moses’ command a faithful passing along of the command instead of the watered down version of it and raises questions of culpability for the offense. The language of verses one through three are very corporate and while it’s illogical to assume that every Israelite had bowed down to Baal Peor the text seems indicate that the entire people were held responsible for it. This then makes sense of God asking for the representational deaths of its leaders instead of merely the specific offenders. To have a more covenantal understanding of God’s prescribed remedy takes the focus away from understanding God as relating to the people through law. It sees the problem as Israel bringing shame to God’s covenantal relationship necessitating atonement instead of merely laws being broken and legal justice being asked of the lawbreakers. Using the original languages and comparing the works of other commentators, Ashley has a terrific summary of each argument and, leaning towards the covenantal understanding, actually proposes a third solution: “The best solution seems to be that Moses here, perhaps under the pressure of practicality, saw no way to accomplish Yahweh’s command and so decided that only the guilty would be slain.”
 This still presents Moses as an unfaithful messenger but less of an overtly rebellious one.

Many questions also arise over the exact nature of Zimri and Cozbi’s offense. The text makes clear that they were within eyesight of the entire congregation of Israel and the tent of meeting. They went into a tent and both were easily speared together. The exact crime is not stated. The Hebrew text demonstrates a richness to the word play
 happening there which allow for three possible interpretations: sexual immorality, ritual worship (perhaps involving sex) to Baal Peor instead of God, or interracial marriage. Again, Ashley does a terrific job summarizing the arguments and commentators for and against each view and concludes that “All three factors seem to apply.”
 I would argue that the argument for intermarriage hinges upon a translation of the word tent and is not only not present in the narrative thrust of the story, but references to harlotry almost suggest the opposite. If the dramatic flow of the story asks the audience to focus on the vileness of sin when Israel rejects its relational role then the idol worship mingled with sexual immorality seems to best fit within the story’s structure. 

Ultimately, answering these questions (and others such as “did Israel not only bow but also worship?” or  “when did the plague start?”) are not something that can be done to a degree of finality. However, theological pre-dispositions could cause readers to gloss over them as if they were not there in the first place. Studying the dramatic flow of the story and the biblical elaborations of the text equip a student to navigate the traditions of commentaries as they seek to help answer them. Pratt explains that, “In Western culture today, we put such a premium on precise, scientific knowledge that we often fail to see the value of artistic depictions of reality. But we must gain an appreciation for artistic depictions if we are to investigate Old Testament stories…. Old Testament stories present creative portraits of Israel’s history.”
 Ultimately, we can yield to the authority of the text. Students of the plague at Peor are fortunate in that Paul gives a divinely inspired Biblical explanation of the purpose of this stories existence. In his chapter exhorting the Corinthian church to flee from idolatry Paul wrote, concerning Numbers 25, “Now these things took place as examples for us, that we might not desire evil as they did.”
 If we know nothing else, we know that.


My initial summary of the significance of the apostasy at Peor focused on the seriousness of the offense and the importance of walking the line. Having studied the dramatic flow of the story changed my understanding of Old Testament narratives. Although it is possible to examine through doctrinal lenses of living under the law verus grace the story was not concerned with addressing that issue. Instead, the text demonstrated the glory and dignity of how God covenantally relates to Israel. This in no way downplayed the seriousness of the offense (in fact, I say it raised the stakes) and it certainly did not remove man’s responsibility, but it was put in the context of relationship where obedience is not legalism or works of the law, but expected covenant. I would revise my summary to focus on Moses desiring the glory of a corporately guarded obedience for the sake of God’s honor. Mark Dever’s book summarized it well:


The Isralite men indulge in immorality and idolatry, which the Lord addresses with a plague. Yet even this seems to be gracious since, by all appearances it clears out the generation that came out of Egypt and brings the forty years of wandering in the wilderness to an end.

God’s grace brought them out of Egypt, removes sin from their midst, and promises to bring the army of the second gereration into a land where he graciously has already delievered their enemies over. Purification from their sin and teaching them is grace and it happens in relationship. I can have zeal and hatred for my sin and not desire any evil like Phinehas did because my God has already chosen me.
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Appendix A.

Numbers 25:

 1While Israel lived in Shittim, the people began to whore with the daughters of Moab. 2 These invited the people to the sacrifices of their gods, and the people ate and bowed down to their gods. 3So Israel yoked himself to Baal of Peor. And the anger of the LORD was kindled against Israel. 4And the LORD said to Moses, "Take all the chiefs of the people and hang them in the sun before the LORD, that the fierce anger of the LORD may turn away from Israel." 5And Moses said to the judges of Israel, "Each of you kill those of his men who have yoked themselves to Baal of Peor."



 6And behold, one of the people of Israel came and brought a Midianite woman to his family, in the sight of Moses and in the sight of the whole congregation of the people of Israel, while they were weeping in the entrance of the tent of meeting. 7 When Phinehas the son of Eleazar, son of Aaron the priest, saw it, he rose and left the congregation and took a spear in his hand 8and went after the man of Israel into the chamber and pierced both of them, the man of Israel and the woman through her belly. Thus the plague on the people of Israel was stopped. 9Nevertheless, those who died by the plague were twenty-four thousand.







 10And the LORD said to Moses, 11"Phinehas the son of Eleazar, son of Aaron the priest, has turned back my wrath from the people of Israel, in that he was jealous with my jealousy among them, so that I did not consume the people of Israel in my jealousy. 12Therefore say, 'Behold, I give to him my covenant of peace, 13and it shall be to him and to his descendants after him the covenant of a perpetual priesthood, because he was jealous for his God and made atonement for the people of Israel.'"



 14The name of the slain man of Israel, who was killed with the Midianite woman, was Zimri the son of Salu, chief of a father’s house belonging to the Simeonites. 15And the name of the Midianite woman who was killed was Cozbi the daughter of Zur, who was the tribal head of a father’s house in Midian.

The Holy Bible, English Standard Version 

Copyright © 2001 by Crossway Bibles, a division of Good News Publishers.
Appendix B.

Dramatic Flow of Numbers 25:1-15

An episode of resolution with a circular pattern

Step One – Problem 

Scene 1 (Verses 1-3): In Shittim, God’s anger was aroused because of Israel’s harlotry and idolatry with the Moabites and their God.

Straight Narration, T8 

Step Two – Rising Action

Scene 2 (Verses 4-5): So, God ordered the death of Israel’s leaders and Moses ordered the death of the offenders but neither order is followed.

Dramatic Mode, T3

Step Three – Turning Point

Scene 3 (Verse 6): None-the-less, one Israelite man and a Midianite woman publicly commit a most flagrant offense.

Straight Narration, T1

Step Four – Falling Action

Scene 4 (Verses 7-8): In response, Phinehas killed the offenders and the plague is lifted from Israel.

Straight Narration, T2

Scene 5 (Verse 9): Then, a death toll concludes the plague.

Description, T10

Step Five – Resolution

Scene 6 (Verses 10-13): Consequentially, God rewards Phinehas, which blesses Israel, covenantally promising him a priestly dynasty.

Dramatic Mode, T3

Scene 7 (Verses 14-15): Then, the names of the offenders are revealed.

Description, T10
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