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28 Ruwe, “Heiligkeitsgesetz” und “Priesterschrift,” 90–120.
29 Whybray, The Making of the Pentateuch, 242.

close a speech or a part of it, such as a declaratory formula about an offering
(e.g. 1:17; 2:3, 10, 16; 3:5; 4:21; 5:19) or the formula for divine self-introduc-
tion (e.g. 11:44, 45; 18:2, 4, 5, 6, 21, 30).

If the placement of material in divine speeches is the basic device that is
used to arrange the material in Leviticus, then the most perplexing part of the
book is chapter 26. On the face of it, this chapter seems to function as a dis-
crete unit. This extended admonition is introduced by three prohibitions and
two commandments that have little or nothing to do with the previous chapter.
Yet despite that, it is not presented as a separate speech. Instead, it seems to
provide the conclusion of the speech that begins in 25:1. Chapter 26 is best
taken as the conclusive summary admonition for the second half of the book.
Like the previous concluding admonitions that summarize their broader and
narrower context, chapter 26 provides the conclusion for chapters 17–25 as
well as for chapter 25.

The function of chapter 26 is the basis for Ruwe’s intriguing claim that the
commandments to observe God’s Sabbaths and to revere his sanctuary sum-
marize all the requirements in chapters 17–25. Ruwe concludes that the theme
of chapters 17–22 is reverence for the sanctuary, while the theme of chapters
23–25 is the observance of the Sabbaths.28 Even though Ruwe occasionally
overstates his case, his proposal does help us understand why the speeches are
arranged as they are in the second half of Leviticus.

The use of divine speeches and all the other structural, literary devices com-
bine to create a skillfully constructed work of ritual legislation. This is evident
in the arrangement of Leviticus as a whole, and even more so in the arrange-
ment of material within the speeches. As Whybray declares, judged by ancient
standards, Leviticus is a literary masterpiece.29 It demands that we consider
and appreciate each speech as a literary construct by itself and in its context.
In our exegesis we will therefore pay close attention to the literary structure of
each speech, as well as the clusters of speeches in the book.

For an overview of the structure of the entire book, see the outline that
forms the table of contents for this commentary.

Ritual Analysis
The book of Leviticus consists, by and large, of ritual legislation. By his

Word God institutes the essential parts of the divine service for his interaction
with his people at the sanctuary. In it he also indicates how their personal be-
havior and communal life were to harmonize with their involvement in the sac-
rificial ritual.

This concentration on ritual alienates most modern readers in the Western
world. We have little appreciation for the function and significance of ritual,
even though our daily life is, to a large extent, governed by unconscious ritu-
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30 See Kleinig, “Witting or Unwitting Ritualists.”
31 Douglas, Purity and Danger, 62.

als and ritualized forms of behavior. We, rather curiously, think that ritual robs
us of freedom and spontaneity. Since it imposes conventional patterns of be-
havior on us, we scorn it as impersonal and mechanical, empty and cold, life-
less and meaningless. At best, ritual may show what we have in common with
each other and so be used to express how we feel in a conventional way. At
worst, we fancy that it alienates, dehumanizes, and enslaves us; it robs us of
our subjectivity and individuality.

In contrast to this modern contempt for ritual, the ancient Israelites, like
most people in traditional societies, valued ritual. God himself gave them rit-
uals that pleased him, and they rightly regarded those rituals as essential to their
life as God’s people. Ritual provided a secure foundation for their existence in
community and an ordered basis for their interaction with each other and God
in their midst. They depended on it for their sense of purpose in life and used
it to find their place in the world. It affirmed their identity as the people of God
and helped them to adjust to their total environment. Ritual was obviously im-
portant for them in all the aspects of their lives. Their religious life was founded
on ritual. Since they were God’s holy people who oriented their society around
his presence with them, their existence as a holy community depended on their
enactment of the sacrificial ritual that he had ordained for them. So we will not
understand what they believed unless we understand how their faith was ritu-
ally enacted.

There are three presuppositions for the proper appreciation and right un-
derstanding of the ritual system that God instituted for the Israelites in Leviti-
cus.30

First, we need to recognize that, whether we are aware of it or not, we are
all creatures of ritual. Ritual is as much a part of our humanity as the use of
language, for without ritual we could not coexist with each other and cooper-
ate in any community, whether it be in a marriage, in a family, or in the church.
Thus Douglas rightly maintains that “as a social animal, man is a ritual ani-
mal.”31 Rituals create and consolidate communities. Without the use of ritual,
communities cannot survive the passage of time and resist the centrifugal forces
of self-interest that would tear them apart. Without ritual, there is no Christian
community. Ritual undergirded the life of Israel as a liturgical community, just
as it governs the life of the church.

The Christian church is bonded together by regular worship on the Lord’s
day (usually at the same time every week), the liturgy of the Divine Service,
the divinely instituted Sacraments, the Scripture readings (usually following
the lectionary), the common confession of the Creeds, the sermon, the recita-
tion of the Lord’s Prayer, the singing of hymns, and many other repeated ac-
tivities that might be considered rituals in a broad sense. Some of the glimpses
of heaven in Revelation also hint at liturgical, ritual practices (e.g., Rev 4:8–11;
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32 Hummel, The Word Becoming Flesh, 81. By “sacramentally” (and similar terms) we do not
mean that God gave the Israelites the same two Sacraments that Jesus instituted in the NT,
namely, Christian Baptism and the Lord’s Supper. Rather, we mean that within the context of
OT history and theology, the rites and rituals given by God to Israel served roles that were in
some ways analogous to the role of the NT Sacraments in the life of the church. Many of the
OT rituals were accompanied by divine promises (e.g., that a priest would be consecrated as
holy for divine service, that a person would be declared clean, or that the sins of Israel or of
a person were forgiven) and involved physical elements and physical actions.

7:9–12) and portray heavenly worship with the same imagery found in Leviti-
cus (e.g., Rev 11:19; 15:3–8). The hosts in heaven sing “the song of Moses the
servant of God and the song of the Lamb” (Rev 15:3), which links the ministry
of Moses to that of Christ.

From a human point of view, the enactment of the rituals of our common
faith unites us as Christians congregationally and synodically. When Christ
commanded us to do the Lord’s Supper in remembrance of him, he instituted
our central ritual. The Augsburg Confession acknowledges the importance of
ritual in Article V by teaching that the church is created and built up by the
preaching of the Word and the administration of the Sacraments. It therefore,
quite rightly, defines the church in ritual terms. In fact, everything that is done
in the Divine Service involves some kind of ritual enactment. Without ritual
there is no communal worship. We do, however, need to distinguish between
those rituals that Christ has instituted and those that have been humanly de-
vised without scriptural warrant. Furthermore, we need to distinguish the
proper use of ritual from its abuse in ritualism.

Second, since we are embodied beings, we need a ritual system to inter-
act physically with each other. Ritual has to do with our bodies and their in-
volvement in our social life. But it also goes beyond the level of physical
coexistence and physical interaction. We communicate our thoughts and feel-
ings through our senses and our bodily interactions with each other and our en-
vironment. For example, in marriage and the ritual of sexual intercourse, people
do not just interact physically with each other, but through their physical in-
teraction they communicate emotionally, mentally, and personally as well.

Each community has established its own ritual system to facilitate the
process of physical exchange between its members. Just as each society has its
own language for verbal communication, so each society also has its own rit-
ual code for physical communication. People use this code to reach out to oth-
ers and enact their personal business with them; they use it to give and receive
in their social intercourse. Religious ritual engages people bodily. Its set forms
symbolize and enact some kind of personal exchange between God and peo-
ple. Thus, by means of the religious rituals God gave Israel, the Israelites in-
teracted physically with each other and their God.

Third, just as God created human beings as embodied creatures and made
provision for their bodily existence on earth, God chose to interact physically
with the Israelites by instituting the rituals that made up the divine service.
Those rituals were meant to function sacramentally.32 Just as God used human
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speech to address his people and bless them, so he used human rituals to meet
with them at the tabernacle and sanctify them for life together with him.
Eichrodt therefore claims:

The cultus is, however, not only the inwardly necessary expression of spiri-
tual realities by means of the physical, but also the medium by which divine
power is presented to men for their participation. Such a conception rests on
the deep conviction of the ancient world, that the deity gives himself to men
not merely through the subjective channels of the conscious mind, but also
uses the body as a means of access by which he may effectuate weal or woe.
… In the outward actions of the cult the power of the divine blessing is com-
municated to the actual mode of man’s existence. The sacred action becomes
a sacrament.33

In most cases, God chose the same kinds of rituals that were practiced by
other peoples in the ancient Near East. Thus all the main types of offerings
sanctioned in Leviticus were also offered by pagan people to their gods. How-
ever, God reshaped those rituals to suit his purposes by the ritual legislation
that is found in Leviticus. God reconfigured them with his Word and promises
and used them to do his work with his people. Through the reformation of these
rituals, God separated the Israelites physically from their pagan neighbors and
involved their whole bodily life in their service to him.

Since the book of Leviticus deals with Israel’s divinely instituted ritual, it
needs to be interpreted ritually. The method of interpretation must be appro-
priate for its contents. Yet all too often commentators of Leviticus fail to do
justice to its ritual concerns. They treat it as if it were a book of theological re-
flections couched in ritual terms, or the program for liturgical reform at a par-
ticular period in Israel’s history. Thus, on the one hand, they assume that its
priestly authors used this ritual material to expound their theology or their re-
ligious ideology. On the other hand, they assume that the book describes how
the Israelites were to worship God at a particular time in their religious history,
such as during the reign of Hezekiah or the postexilic period. Yet even though
the book was obviously used for theological reflection and for liturgical reform,
it prescribes how God’s people were to enact certain rituals at all times in the
land of Israel. The significance of these rituals cannot be abstracted from their
enactment, for their significance is determined by what they do. So any method
of ritual interpretation must concentrate on the actual theological function of a
ritual in the divine service.

This commentary attempts to employ such a method of ritual analysis and
interpretation. Its basic assumption is that God, through his Word, instituted
and empowered the rituals in Leviticus so that they accomplished something
by their enactment. We therefore need to discover their actual function. In the
secular realm, the function of a ritual enactment, like the singing of the Amer-
ican national anthem, is determined by custom, tradition, and convention. Peo-
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ple will only enact a ritual if it serves some recognizable function, and if it no
longer has a function to perform, it is discarded. The function of the rituals in
Leviticus, however, was established by God’s Word, and its explanation was
passed on by Moses and the priestly successors.

Even though any proper ritual enactment has a clearly recognized function
in its social context, it can accomplish much more than just one thing. This el-
ement of complexity—this surplus of significance—is, in fact, its greatest as-
set. Asingle ritual enactment can serve many different purposes and mean many
different things. Its full significance varies according to its context and use. A
simple social-ritual enactment, like a kiss on the lips, can enact something so
complex and nuanced that we cannot exhaust its full significance, no matter
how much we analyze and explain it. Ritual acts can therefore initiate people
into the deepest mysteries of life and give them access to the profoundest spir-
itual realities. Thus in the Divine Service, the Benediction conveys God’s bless-
ing by means of a performative utterance of God’s Word. Yet each act of
benediction may have a special force and effect, depending on who blesses
whom, how, where, with what, and in what circumstances. For example, some-
thing different is enacted by saying “Bless You!” when someone sneezes, writ-
ing “God bless” at the end of a letter, and performing the Aaronic Benediction
at the end of the Holy Communion service.

The basic function of a ritual enactment in Leviticus is determined by
God’s institution of it with his ritual legislation. However, often the actual func-
tion is not explicitly stated, but is only implied in his arrangement of it. We
may infer its function from the order of the ritual, for the function of a ritual is
evident in the ordered sequence of acts that are performed in the course of its
enactment. We therefore need to determine who does what, to whom, where,
when, and with what. All these factors work together to accomplish its intended
effect.

This understanding of ritual governs the format of each section in the com-
mentary that examines a unit of ritual legislation. The linguistic and literary
analysis of the text will be followed by its ritual analysis. This will, normally,
proceed with a consideration of the persons involved in the transaction of the
ritual, the objects or material that they use in it, its location in the sanctuary or
the Israelite camp, the time or occasion for its enactment, and the order of its
enactment either in the divine service or apart from it. The process of ritual
analysis will culminate in an attempt to identify the ritual function and theo-
logical significance of the enactment from two points of view. It will show what
the Israelites accomplished ritually by their involvement in the divine service.
It will also show how God was involved in the ritual transaction, and what he
did for his people in it.

Fulfillment by Christ
The book of Leviticus consists of God’s ritual legislation for the perfor-

mance of the divine service at the tabernacle and, by extension, later at the tem-
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34 Lev 19:1–2, 9–18 is assigned for the Seventh Sunday after the Epiphany in Year A. Lev
19:1–2, 15–18 is an alternate reading for Proper 25 in Year A (The Revised Common Lec-
tionary: The Consultation on Common Texts [Nashville: Abingdon, 1992], 28, 38).

35 To be sure, every book of Scripture ultimately centers on the forgiveness of sins in Jesus
Christ. However, Leviticus contains a disproportionately large percentage of the references
in Scripture to atonement and forgiveness (e.g., the verbs rP,Ki, “atone, make atonement,”
and jl's]nI, “be forgiven”), and the bulk of the book is about God’s ritual remedies for sins and
maladies.

ple in Jerusalem. The advent of Jesus Christ radically and irrevocably altered
the way in which the OT revelation continues to speak to God’s people. The
Jerusalem temple was finally destroyed in A.D. 70. Therefore we who are Chris-
tians cannot appropriate Leviticus directly and must not attempt to enact it as
the divine service in the NT church. We are not Israelites longing for the first
advent of Christ, nor do we worship God with animal sacrifices at the temple
in Jerusalem. Rather, through the Word and Meal of Christ, we are involved in
the liturgy performed together with the angels in the heavenly sanctuary.

Nevertheless, both Christ and his apostles show that the ritual legislation
in Leviticus is relevant for us. While the law of Moses does not prescribe what
we do in the Divine Service, it helps us to understand how God interacts with
us in Christ and in the Divine Service. So each section in this commentary ends
with a discussion of the fulfillment of each piece of ritual legislation by Christ.
In each case we will examine the function and significance of the divine ser-
vice, for what God intended to achieve ritually through his law in Leviticus is
accomplished fully by Christ and conveyed to the church in the Divine Ser-
vice.

Leviticus was used widely in the early church and later to preach the Gospel
and our participation in God’s holiness by virtue of our union with Christ. In
contrast, the modern church generally ignores Leviticus. It is telling that the
Revised Common Lectionary has chosen only one passage from the book in
its three-year cycle of readings for the Divine Service. That reading is Lev
19:1–2, 9–18 (15–18).34

The present neglect of Leviticus, however, should not surprise us. It is an
accurate reflection of the status of the book in the contemporary church, an in-
dex of the embarrassment of Western Christians with its contents. It seems that
this book is thought to have little or no relevance for modern people. At best,
it contains outdated ancient Israelite ritual legislation that has been abolished
by Christ. At worst, it is considered quite un-Christian in its promotion of rit-
ual legalism, justification by works, the very antithesis of the Gospel. So
churches that prize the Good News of free forgiveness through faith in Christ
may mistakenly assume that they should no longer use Leviticus to nurture the
saints, even though the entire book is concerned with forgiveness and atone-
ment—more overtly than any other book of the Bible.35

Leviticus cannot be sidelined as easily as that, for much of the NT is rightly
interpreted only in its light. We depend on Leviticus for the proper under-
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standing of Christ’s death for sinners and the doctrine of his vicarious atone-
ment, which is the heart of the NT Gospels and epistles. Christ is “the Lamb
of God, who takes away the sin of the world” (Jn 1:29), “the Lamb who was
slain” (Rev 5:12). The letter to the Hebrews, with its profound liturgical the-
ology of Christ as both the great High Priest and the once-for-all sacrifice,
would be inscrutable without Leviticus. From a literary point of view, it is the
heart of the Pentateuch—the central book of the five that comprise the Torah,
which is the foundation of the OT and indeed the entire canon.

This commentary attempts to commend this neglected part of the Holy
Scriptures to the church as she reorients herself in a post-modern world. In-
creasingly the church is returning to her ancient roots and profound apprecia-
tion for God’s gracious work in the Divine Service through the liturgy of Word
and Sacrament. The contemporary church is also being called upon to confront
the attacks on the exclusivity of Christ as “the Holy One of God” (Mk 1:24; Jn
6:69) from other religions and semi-animist New Age religious ideologies—
the same battle fought by ancient Israel against the indigenous Canaanite reli-
gions, and by the early church against the plethora of gods and lords accepted
in the Roman era.

It is our conviction that Leviticus is far from being outdated or irrelevant.
It is, indeed, most relevant for the mission of the church, for people who sense
that they live in a polluted world and so look for physical and cosmic deliver-
ance from the powers that contaminate them. That sense of helplessness in the
face of contamination is often accompanied by a longing for sanctity, a recog-
nition of the hidden beauty and wholesome power of holiness. The solution is
the cleansing that comes through Christ and the health that is obtained by par-
ticipation in his holiness now, with the promise of the resurrection and com-
plete restoration of the body on the Last Day.

Since the book of Leviticus is part of the whole Bible we will go beyond
the ritual and theological analysis of its text. Each section of this commentary
will conclude with a discussion on its fulfillment by Christ in the NT. Space
does not permit us to explore the full canonical trajectory of interpretation that
leads from Leviticus through the rest of the OT and the intertestamental period
into the NT church. We will have to jump straight from Leviticus to the NT.

Our method of interpretation will be Christological, ecclesiological, and
typological.

The first presupposition for our interpretation of Leviticus is that our
method must be Christological because of Christ’s fulfillment of the whole law
of God. In Mt 5:17–18 Christ himself taught that he had not come to abolish
the law, but to fulfill it. This claim does not just extend to the moral law as
found in the second table of the Decalogue, but it also includes the whole cer-
emonial law of the Pentateuch. None of it will pass away until all that God has
commanded in it will be accomplished by and through Christ (cf. Lk 16:17).
He fulfills the whole of it by his active and passive obedience. He enacts it; he
completes it all by his incarnation and glorification.
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Some argue that the apostle Paul contradicts the Gospels about that. Paul
declares that Christ is the end of the law (Rom 10:4); in his flesh he has “abol-
ished the law of the commandments with its ritual decrees” (Eph 2:15). Some
assert that such declarations by Paul imply that the law of Moses is no longer
relevant for the church. Yet Paul himself maintains that he did not abolish the
law by preaching faith in Christ; instead, he upheld the law (Rom 3:31). This
was so because Christ, by his self-sacrifice as a sin offering and by the gift of
the Holy Spirit, had actually accomplished everything that the law, with its rit-
ual legislation, had required (Rom 8:3–4). Christians, therefore, are freed from
the law’s condemnation, and at the same time are led by the Spirit to live in
harmony with the law, not in sinful violation of it (Rom 6:1–14; 8:1–11; Gal
3:13–14; 5:16–24; cf. Acts 13:39).

Christ has fulfilled the law of Moses, and we are united with him in his
death and resurrection through Baptism—“the circumcision of Christ” (Col
2:11). We have been discharged from the law’s implacable former demands
and serve God by the power of the Holy Spirit (Rom 7:4, 6). Our service of
God depends on Christ, for it is accomplished in him. The ritual legislation for
purification is superseded by Christ’s work as our great High Priest. He cleanses
Jews and Gentiles, so that both together have access to God the Father in the
church, without fear of condemnation and rejection because of ritual impurity.
Christ then is the “end” of the law, because it reaches its “goal” in him. All the
ritual statutes in the Pentateuch foreshadow Christ and his gifts to his baptized
believers in the Divine Service (Col 2:16–17; Heb 10:1). Thus the divine ser-
vice that God established through the law of Moses reaches its perfection, its
consummation and fulfillment in and through Christ.

This commentary relates all the ritual legislation to Christ because he alone
implemented perfectly what was commanded in Leviticus. As the Messiah, he
did not just fulfill the law of Moses more completely than David and Solomon
and all the other kings of Israel. Christ was like Moses but the mediator of a
much greater prophetic Word from God (Deut 18:15–22). Moses built the taber-
nacle, and Solomon built the temple (whose glory surpassed that of the taber-
nacle), but Christ instituted a new and better liturgy by offering his body on
the cross as the perfect sacrifice for the sins of all people. Christ raised up the
new temple that grants those in him access to the heavenly sanctuary (Jn
2:19–21; Heb 8:2; cf. Mk 14:58). In the heavenly sanctuary, Christ inaugurated
a new form of Divine Service in the Father’s presence. There he serves as the
High Priest of humanity and officiates together with the angels and on behalf
of the whole church (Heb 8:2; 10:19–22; 12:22–24). By this performance of
the liturgy in the heavenly sanctuary, he fulfills the law of Moses and so su-
persedes the OT temple and its services.

The second presupposition for our interpretation is that our exposition must
be ecclesiological because Leviticus is addressed to the NT church as well as
to the OT people of Israel. Through Christ all the members of the church—Jew
and Gentile alike—are, by grace, spiritual sons and heirs of Abraham (Gal 3:29;
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6:16). Gentile believers are honorary Israelites grafted into the congregation
of the true Israel, which consists of all who believe in Christ (Rom 11:17–32).
In Christ Gentiles therefore have equal access to the Father by the Holy Spirit
together with believing Jews (Eph 2:11–19; 3:4–6). The book of Leviticus, with
its legislation for the divine service and access to God’s holiness and glory, is
part of the legacy bequeathed to Gentile Christians from the Israelites through
Christ (Rom 9:4–5). It is God’s Word to the entire church. Thus all that God
promised to give to his people by instituting the divine service is available to
all through the ministry of Christ in the church.

This means that we will not interpret the book of Leviticus politically as a
document for the establishment of the church as a theocratic community on
earth, nor will we use it allegorically as a textbook on spirituality for ascent of
the soul into the heavenly realm or for other kinds of spiritual experiences. We
will interpret its contents canonically and liturgically. It is part of the sacred
Scriptures. As such it functions properly—and canonically—when it is read in
the Divine Service and applied there. It teaches those who belong to Christ how
to serve God the Father as his holy priests here on earth.

The third basic presupposition for our Christian interpretation is that the
whole sacrificial system was meant typologically to foreshadow the ministry of
Christ as High Priest. Thus our method of interpretation is typological, a
method of expounding the OT that is employed in the NT,36 including Hebrews
8–9, which interprets the tabernacle, priesthood, and sacrificial cultus Christo-
logically.37 It does not assume that God—or even the Israelites under God’s di-
rection—established the tabernacle with its offices and services as the model
for all subsequent OT and NT worship, a prototype that would have to be copied
exactly thereafter by all sanctuaries, which had to conform with it in every way.
Rather, it assumes that the sanctuary at Mount Sinai and the subsequent tem-
ple in Jerusalem were types: imperfect copies of the perfect antitype, which is
the heavenly temple built by God himself through Christ for his eternal resi-
dence with his people (Ex 25:40; Heb 8:5).

Luther describes this use of typology for God’s words and deeds most suc-
cinctly when he says:

God always works so that the figure or type appears first, and then the true
reality and fulfilment of the type follows. So the Old Testament first comes
forth as a type, and the New Testament follows as the true reality.38

This means that even though each type resembles the antitype in some
way(s), each type is also inferior to and surpassed by the greater and perfect
antitype in Christ. Thus the liturgical ministry of Christ far surpasses the min-
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istry of Aaron and his successors. Goppelt well describes a cautious and ex-
egetically sound use of OT typology:

Only historical facts—persons, actions, events, and institutions—are materi-
al for typological interpretation; words and narratives can be utilized only
insofar as they deal with such matters. These things are to be interpreted
typologically only if they are considered to be divinely ordained representa-
tions or types of future realities that will be even greater and more complete.39

Hummel rightly maintains that this use of typology is closely related to the
Christian understanding of OT prophecy.40 Both the divinely inspired words of
the prophets and divinely instituted ritual of Israel are fulfilled by Christ in his-
tory. Like prophecy, typology is both historical and eschatological, for while
the type has to do with real persons and institutions in the old age, its antitype
is not revealed in the eternal realm of ideas, but in the person and work of Je-
sus in the new age, the age of the church and its consummation in the creation
of new heavens and a new earth.

A typological reading of the texts that deal with the institution of the taber-
nacle and its services prevents the transposition of concrete ritual realities into
general theological concepts and their evaporation into mystical Gnostic states
of consciousness. It does justice to the physical nature of ritual enactments as
well as to the incarnation of Christ. It interprets ritual liturgically and sacra-
mentally.

Our approach is in harmony with that of the early church, for, as Danielou41

has shown, the early church used typology in the liturgy and in its liturgical
theology. This typological approach helped the church to proclaim and confess
the presence and work of Christ as High Priest in the actual ritual enactment
of the liturgy. It also helps us to connect Christ’s historical work of salvation
with his ongoing service of us through the means of grace. Thus, “in his own
person Christ takes the place of temple and sacrifice and every other OT means
of salvation,”42 and the liturgical use of typology also correlates the temple and
its services with Christ’s continuing work as High Priest and Mediator in the
church and through the Divine Service.

In the Apology of the Augsburg Confession, Melanchthon builds on this
tradition of interpretation in his discussion on the Mass. Melanchthon declares
that the legislation on the divine service in Num 28:3–8 foreshadows “Christ
and the whole worship [totus cultus] of the New Testament” (Ap XXIV 36).

The typological approach employed in this commentary ensures that the
divinely instituted ritual in Leviticus is not rendered irrelevant or transformed
into a system of theological ideas unrelated to bodily life as the corporate peo-
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ple of God. We will show how the legislation in Leviticus finds its proper ful-
fillment in the ministry of Christ in Word and Sacrament.

As Moses and Aaron are types of Christ and ancient Israel is a type of the
NT church, so also the various sacrifices and offerings are ordained by God as
types for the sacramental and sacrificial aspects of the Divine Service. Every-
thing that God offered to his people through the daily service at the tabernacle
resembles, however imperfectly, what he offers through his Son in the ministry
of Word and Sacrament. So too everything that God required—and still re-
quires—of his people is accomplished perfectly by his Son together with the
faithful in the Divine Service. The offices and ritual enactments in Leviticus
therefore prefigure the celebration of the Lord’s Supper in the church.43 There
the triune God interacts with the saints through physical means and involves
them bodily in the life and fellowship of the Son with the Father. There the tri-
une God engages them physically and produces the bodily sacrifices that are
holy and acceptable to him by animating them with his Holy Spirit (Rom 12:1;
1 Pet 2:4–5).
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Leviticus 9:1–24

The Inauguration of the Divine Service

Translation
9 1On the eighth day Moses summoned Aaron and his sons and the elders of
Israel. 2He said to Aaron: “Take a bull calf of the herd for a sin offering and a
ram for a burnt offering, both without blemish, and present [them] before the
Lord. 3Then speak to the Israelites and say: ‘Take a male goat for a sin offering;
a calf and a lamb, both a year old and without blemish, for a burnt offering; 4a
head of cattle and a ram for peace offerings to be sacrificed before the Lord; and
a grain offering mixed with oil, for today the Lord will appear to you.’ ”

5They took what Moses had commanded to the entrance of the tent of meet-
ing. Then the whole congregation approached and stood before the Lord.

6Moses said: “This is what the Lord has commanded you to do, so that the
glory of the Lord may appear to you.”

7Then Moses said to Aaron: “Approach the altar and perform the ritual for
your sin offering and your burnt offering; make atonement for yourself and for
the people. Then perform the ritual for the offering of the people; make atone-
ment for them—just as the Lord has commanded.”

8Aaron approached the altar and slaughtered the calf for his sin offering.
9Then Aaron’s sons presented the blood to him. After he had dipped his finger in
the blood, he put [it] on the horns of the altar, and he poured out [the rest of] the
blood at the base of the altar. 10Then he turned the fat, the kidneys, and the cau-
date lobe of the liver from the sin offering into smoke upon the altar, just as the
Lord had commanded Moses. 11But the meat and the skin were burned with the
fire outside the camp. 12After he slaughtered the burnt offering, Aaron’s sons
brought to him the blood, and he dashed it against all sides of the altar. 13They
brought to him the burnt offering, piece by piece, and the head; and he turned
[them] into smoke on the altar. 14He washed the entrails and the legs and turned
[them] into smoke on top of the burnt offering upon the altar.

15Then he presented the offering of the people. He took the male goat for the
sin offering of the people, slaughtered it, and performed the rite of purification
with it as with the previous [sin offering]. 16He then presented the burnt offering
and performed the ritual according to the regulation. 17Next he presented the
grain offering. Taking a handful of it, he turned it into smoke, in addition to the
morning burnt offering. 18When he had slaughtered the head of cattle and the
ram as the people’s sacrifice of peace offerings, Aaron’s sons brought to him the
blood, which he dashed against the sides of the altar, 19and the fat pieces from
the head of cattle and the ram—the broad tail, the layer [of fat], the kidneys, and
the caudate lobe of the liver. 20They laid the fat pieces on the breasts, and he
turned the fat pieces into smoke on the altar. 21Aaron raised the breasts and the
right thigh as an elevation offering before the Lord—just as Moses had com-
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manded. 22Then Aaron lifted up his hands toward the people and blessed them.
After he had performed the ritual for the sin offering, the burnt offering, and
the peace offerings, he came down.

23Then Moses and Aaron entered the tent of meeting. When they came out,
they blessed the people, and the glory of the Lord appeared to all the people.
24Fire came out from the presence of the Lord and consumed the burnt offering
and the fat pieces on the altar. When all the people saw [it], they shouted for joy
and fell on their faces.

Textual Notes
9:1 ynI±ymiV]˝h' μ/Y§˝B'—The eighth day is the first day of a new week. In ritual transac-
tions the eighth day marks the inauguration of something new, a new way of life, the
beginning of a clean or holy state after a period of purification or consecration. The
original creation was completed within seven days, and so the eighth day in Scripture
represents the start of God’s new creation, his work of redemption. Circumcision took
place on the eighth day to mark the start of the infant’s new life as a member of God’s
covenant people. Jesus Christ rose from the dead on the first day of the week—the
start of God’s new creation. See the “eighth day” also in 12:3; 14:10, 23; 15:14, 29;
22:27; 23:36, 39.

.láâr:c]yI ynE¡q]zI˝l]˝W—These are the leaders of the tribes and clans of Israel who act on
behalf of the liturgical community. See 4:15; cf. 19:32.
9:2 jq'—This imperative of jq'l; could also be translated as to “select.” The plural
imperative, Wj•q], occurs in 9:3.

lg<[´¢—On this occasion a “calf” replaced the bull as the animal for the sin offer-
ing of the priests (4:3; 8:2; 16:3).

rq …áB;A˜B,—See the textual notes on 1:5.
μmi–ymiT]—See the textual notes on this adjective (singular: μymiT;) in 1:3 and the ex-

planation in “Fulfillment by Christ” in the commentary on 1:3–17. The word recurs
in 9:3.

brE¡q]h'˝w“—See the textual note on this verb, the Hiphil of br"q;, “to present, bring
near,” in 1:2 and the explanation in “Leviticus 1–3.” The Hiphil recurs in 9:9, 15, 16,
17.
9:3 μ~yZI[iAry[ic]—The noun ry[ic; denotes a “billy-goat, buck” (HALOT, s.v. ry[ic;
II). In construct with the plural of z[e, this phrase literally is “a buck of the goats,” that
is, a male goat. The phrase recurs in, for example, 16:5; 23:19; Num 28:15, 30; 29:5,
11, 16, 19, 25.

lg<[eŸ˝w“—The “calf” was sacrificed instead of the bulls that were sacrificed on the
regular festive occasions listed in Num 28:11, 19, 27; 29:2, 8, 13, 17, 20, 23, 26, 29,
32, 36.

cb,k≤á˝w:—The “lamb” or “kid” may be the same as the regular burnt offering insti-
tuted in Ex 29:38.
9:4 j"~BoŸz“˝li—Literally the infinitive construct with l] means “to sacrifice.” The verb
recurs in 17:5 (twice), 7; 19:5 (twice); 22:29 (twice).

hj…`n“mi˝W—The daily grain offering, mentioned in Ex 29:40, was part of the daily
burnt offering.
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1 Milgrom, Studies in Levitical Terminology, 16–33.

.μk≤â˝ylea} ha…àr“nI hw:¡hy“ μ/Y±˝h'—ha…àr“nI is the Niphal participle of ha…r:, so literally the
clause means “today the Lord is appearing to you.” The Niphal of ha…r: refers to the
Lord’s theophany also in 9:6, 23; 16:2.
9:5 Wj%q]YI˝w"—The subjects of the verb “they took” are the elders who were mentioned
in 9:1.

d[́–/m lh,ao∞ ynE¡P]Ala,—See the textual notes and commentary on 1:3, 5.
WŸbr“q]YI˝w"ê—This is the first instance in Leviticus of the Qal of br"q;, which is in-

transitive and means “to approach.” Here it refers to approaching God at his sanctu-
ary (9:5), and in 9:7, 8 it will refer to Aaron approaching the altar. See the textual note
and commentary on the Hiphil of br"q;, “to present, bring near,” in 1:2. See too the
analysis of this important ritual term by Milgrom.1

ynEèp]˝li Wd™m]['Y"ê˝w"—The royal idiom “to stand before” was used for the audience of a
person or persons before a king (e.g., 1 Ki 1:28) and for entry into the king’s service
(e.g., Gen 41:46; 1 Sam 16:21; 1 Ki 1:2). Normally it was used for the service of the
Lord by priests (e.g., Deut 10:8; 2 Chr 29:11) or the prophets (e.g., 1 Ki 17:1; 18:15;
2 Ki 3:14; 5:16). Here it is used for the audience of the congregation with the Lord
and its entry into his service.
9:6 hw:¡hy“ hW:èxiArv,a} rb…öD:˝h' hz<é—This formula for the introduction of a divine com-
mand (Ex 16:16, 32; Lev 17:2) or for the summary of it (Ex 35:4; Num 30:1; 36:6) is
used here and in Lev 8:5 to introduce the enactment of a divinely prescribed cere-
mony.

Wc=[}T'—See the textual notes on the verb hc;[; in 4:20. It recurs in 9:7, 16, 22. The
verb is used here as a ritual term for the performance of a ritual.

.hw:êhy“ d/bèK] μk≤`˝ylea} ar:èyE˝w“—The conjunctive waw with the jussive indicates that
this is the purpose of the enactment: “so that the glory of the Lord may appear to you.”

.hw:êhy“ d/bèK]—“The glory of the Lord” (also in 9:23) was the radiance that sur-
rounded him, his visible and accessible presence as revealed in a theophany. It was
not associated with an idol, as was normally the case with pagan gods, but enclosed
in a cloud and revealed at the altar, like fire within smoke. The glory cloud of the Lord
had first appeared to the Israelites in the desert when they had complained about their
lack of food (Ex 16:7, 10). Then the Lord’s glory settled on Mount Sinai (Ex
24:16–17), where Moses was granted a limited vision of him (Ex 33:18, 22). When
the tabernacle had been consecrated, the Lord’s glory filled the tabernacle and cov-
ered it with his enveloping cloud (Ex 40:34–35). After that foundational theophany
the tabernacle then became the place for the Lord’s regular theophany (e.g., Num
14:10; 16:19, 42; 20:6).
9:7 j"~Be~z“Mi˝h'Ala, br"•q]—Similar phrases that refer to approaching (the verb br"q;) the
altar (j"Bez“Mi˝h'Ala,) occur in Ex 40:32 and Lev 9:8 (cf. Num 18:3; 2 Ki 16:12; Ezek
44:15–16). This is the only occasion when such a command to approach the altar is
given to Aaron. By means of that command Aaron was granted access to the altar and
authorized to officiate there. Unauthorized approach to the Lord and his most holy
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things resulted in death (Numbers 16; 18:1–7). On j"Bez“mi,̋ see the textual note on it in
1:5. In this chapter it recurs in 9:8, 9 (twice), 10, 12, 13, 14, 17, 18, 20, 24.

μ[…–˝h; d[æ¢b]˝W Ú̋̀d“['Bæâ rṔàk'˝w“—See the textual notes and commentary on the Piel verb
rP,Ki in 1:4; 4:20. A similar phrase, “and he shall make atonement for himself and for
his house,” occurs in 16:6, 11, 17. The same clause that is here in 9:7 recurs in 16:24.
Here the LXX reads “for your house” instead of “for the people.” The LXX reading
harmonizes 9:7 to agree with 16:6, 11, 17, but it is an inferior reading.

μ~[;˝h; ˜Bæ¶r“q;—“The offering” of the people is a collective term for the four classes
of offerings mentioned in 9:3–4.

.hw:êhy“ hW:èxi rv≤`a}˝K'—This refers to the Lord’s commands in 9:2–5. This clause re-
curs in 9:10.
9:8 fjæöv]YI˝w"—See the textual note on this verb in 1:5. It recurs in 9:12, 15, 18.
9:9 j"B´–z“Mi˝h' t/n§r“q'—See the textual notes on 4:7.

qx'+y:—As in 8:15, the verb used here is qx'y: rather than the usual Jp'v;.
9:10 bl,jeŸ˝h'—See the textual notes and commentary on 3:3, 16–17. “The fat” recurs
in 9:19, 20, 24.

taF;+j'˝hæ¢—See 4:8–10.
ryfi`q]hi—See the textual note on this verb in 1:9. It recurs in 9:13, 14, 17, 20.

9:11 .hn<êj}M'˝læâ ≈Wj¡˝mi—See the textual notes and commentary on 4:11–12.
9:12 Waxim]Y"˝w"·—The Hiphil of ax;m; is uncommon in the OT. In Leviticus it occurs only
in 9:12, 13, 18, where it means to “bring something” (HALOT, s.v ax;m;, Hiphil, 1). In
all three verses, it takes the preposition la,, and the combination means “to bring some-
thing to someone.”

Wh̋q ´àr“z“YI˝w"—See the textual note on this verb in 1:5. It recurs in 9:18.
9:15 μ[…–˝h; ˜Bæ¢r“q;—“The offering of the people” refers to the following four offerings.

Wh˝a´`F]j'y“˝w"ê—See the textual note on the Piel of af;j; in 6:19 (ET 6:26).
.˜/vêarI˝K;—This refers to what was done in 9:8–11.

9:16 See 1:3–13.
.fP…âv]Mi˝K'—See the textual notes on 5:10.

9:17 hN:˝M,+˝mi /Ÿ˝Pk' aĹ¶m'y“˝w"—Literally this clause means “and he filled his hands with some
of it.” The normal terminology for the presentation of the memorial portion is in 2:2.
The different terminology used here may be intended to associate this act with the or-
dination of Aaron as a priest by the use of the same idiom, “to fill the hand of the or-
dinand”; see the textual notes and commentary on 8:22.

.rq,Boê˝h' tlæà[o—This refers to the lamb for the regular public morning burnt offer-
ing (Ex 29:38–40; Num 28:3–4).
9:19 See Lev 3:3–4, 9–10.
9:20 t/z≠j;˝h,—See 7:30.
9:21 q/v∞—The singular “thigh” is unexpected after the plural “breasts.” It may be
that on this occasion only the right thigh of the ram was waved to correlate it with the
ram for ordination in 8:26–27. Normally, the fat pieces were placed on the breast of
the animal and raised as an elevation offering (7:30). The fat pieces from the ram of
ordination, however, were brought on its right thigh and elevated on it, because the
thigh was not to be eaten by Moses but burned with the fat (8:28). On this occasion,
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which Moses recalls in 10:15, both the breasts and the right thigh were raised in an
elevation offering.

hp…`WnT]—See Ex 29:22–26; Lev 7:30; and the textual notes on 7:30.
9:22 μ[…`˝h;Ala, w̋yd:üy:Ata, ˜roíh}a' aC;ŸYI˝w"—The Qere is “Aaron lifted up his hands,” while
the Kethib is “… his hand [/dy:].” While the Israelites raised their hands in a gesture
of receptivity to God in prayer (Ps 28:2; Lam 2:19), they also raised them in a ges-
ture of homage when they “blessed” him (Pss 63:5 [ET 63:4]; 134:2). But since the
hands of Aaron were raised toward the people, this, like the laying on of hands in Gen
48:14, was a gesture of bestowal.

μ˝k´–r“b;y“˝w"ê—The Piel of Jr"B; is repeated in 9:23. This could refer to one of the three
ritual acts. First, Aaron may have congratulated the people as the recipients of God’s
blessing (Ps 118:26). Second, he may have praised and proclaimed God as the giver
of blessing to his people (1 Ki 8:14–16, 55–56; Ps 135:19–21). Third, and most likely,
he may have pronounced a benediction which conferred God’s blessing on them (Num
6:23–26; 1 Sam 2:20; Pss 115:14–15; 128:5–6; 134:3). The pronouncement of the Aa-
ronic benediction was one of the priest’s main duties (Num 6:22–26; Deut 10:8; 21:5;
1 Chr 23:13).

dr<YEfi˝w"—This indicates that Aaron came down the ramp from the altar.
9:23 d[e+/m lh,ao∞Ala, ̃ Ÿroh}a'˝w“ hv≤¶mo aboŸY:˝w"—Even though Moses could not “enter” the tent
after God’s glory had filled it (Ex 40:35), he now “enters” it together with Aaron, just
as he had previously entered the cloud on Mount Sinai (Ex 24:18; 34:34, 35) and
would subsequently enter the tent to speak with God (Num 7:89; cf. Num 17:23 [ET
17:8]). By bringing Aaron into the tent, Moses, founder of the divine service, set the
precedent for the daily entry of the high priest into the Holy Place (Ex 28:29, 30, 35;
29:30; Lev 10:9) to burn incense before the Lord (Ex 30:7–8; cf. Ex 28:43; 30:20;
40:32).

.μ[…â˝h;AlK;Ala, hw:¡hy“Ad/bk] ar:èYE˝w"—The presence of God, normally veiled in a cloud,
is now revealed in this theophany as fire that issued from the Holy of Holies.
9:24 See 6:1–6 (ET 6:8–13); 2 Chr 7:1, 3; cf. Num 11:1, 3; 16:35; Judg 6:21; 1 Ki
18:38; 1 Chr 21:26.

l~k'aToŸ˝w"—Literally the fire “ate” the sacrifices. See also Lev 6:3 (ET 6:10); 10:2.
hl…`[o˝h;—Here the term “burnt offering” is used either generically for all the burnt

offerings or inclusively for the daily burnt offering together with all other burnt of-
ferings.

μybi–l;j}˝h'—The fat pieces came from the sin offerings (9:10, 15) and the peace of-
ferings (9:19–20).

WNro+Y:˝w"—The Qal of ˜n"r: here means “to give out a cry of jubilation, break out in re-
joicing” (HALOT, 2). Compare a similar worshipful vocal response (described with
different vocabulary) by the Israelites when God’s glory descended upon Solomon’s
temple in 2 Chr 7:3.

.μh≤â˝ynEP]Al[' Wl¡P]YI˝w"ê—This will also be the reaction of Moses and Aaron to the reap-
pearance of God’s glory in Num 16:22; 20:6, as well as the reaction of the people to
the consumption of sacrifices with divine fire in Judg 13:20 and 2 Chr 7:3.
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Commentary
Structure

The events in this chapter are linked chronologically with the previous
chapter as the culmination of the seven days of ordination as well as with the
next chapter, which reports further events on the eighth day, when the divine
service was inaugurated at the sanctuary. There is, in fact, no break in the se-
quence of narrative from 9:24 to 10:1.

Like 8:1–36, the narrative is arranged according to the pattern in which a
divine command (9:2–4, 7) is followed by its execution (9:5, 8–24). But
whereas Moses normally fulfills God’s commands, here Aaron executes the
commands that Moses gives to him. By his fulfillment of these commands,
Aaron begins to officiate as the high priest with his sons as priests. This pat-
tern of command and fulfillment is modified by the inclusion of an explana-
tion of the divinely instituted purpose of the ritual in 9:4b and 9:6 and the results
of its execution in 9:23–24.

The sequence of acts in the performance of the sacrificial ritual follows the
content of the commands given in 9:2–4 and 9:7. The offerings of the priests
(9:2, 7a) were brought first (9:8–14). Then the offerings of the people (9:3, 7b)
were brought together with the lamb for the daily burnt offering and the daily
grain offering (9:15–22). The report of inaugural service focuses on what hap-
pens at the altar. This is highlighted in the narrative by the repetition of the He-
brew word for “altar” (j'Bez“mi) twelve times in 9:7–24.

The structure of this pericope can be outlined as follows:

I. Preparation for the inaugural service (9:1–5)

A. The command of Moses to Aaron (9:1–4)

1. The summoning of the priests and elders by Moses (9:1)

2. His commission to Aaron (9:2–4)

a. Instruction about Aaron’s offerings and the people’s offerings (9:2–4a)

b. Announcement of the Lord’s appearance as the purpose of the service

(9:4b)

B. Report of their compliance (9:5)

1. Presentation of the offerings at the tent of meeting (9:5a)

2. Assembly of the congregation (9:5b)

II. Inauguration of the divine service at the altar (9:6–24)

A. Announcement by Moses of the Lord’s appearance as the purpose of the

ritual (9:6)

B. Authorization by Moses of Aaron’s access to the altar (9:7)

1. Command to approach the altar (9:7a–b)

2. Command to sacrifice the offerings for the priests (9:7c)

3. Command to sacrifice the offerings for the people (9:7d)
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C. Aaron’s execution of the commands (9:8–22)
1. His approach to the altar (9:8a)
2. The sacrifice of the offerings for the priests (9:8b–14)

a. A calf as a sin offering (9:8b–11)
b. A ram as a burnt offering (9:12–14)

3. The sacrifice of the offerings for the people (9:15–22a)
a. A goat as a sin offering (9:15)
b. A calf and a lamb as burnt offerings (9:16)
c. Flour as a grain offering (9:17)
d. A head of cattle and a ram as peace offerings (9:18–22a)

4. His benediction of the people and descent from the altar (9:22b)
D. The ritual conclusion of the service (9:23a–b)

1. Entry of Moses and Aaron into the tent and their exit from it (9:23a)
2. Their benediction of the people (9:23b)

E. The result of the ritual enactment (9:23c–24)
1. The appearance of the Lord in glory with fire on the altar (9:23c–24a)
2. The jubilation and homage of the people (9:24b)

Ritual Agents
Moses continued to function as the divinely chosen founder in the ritual

for the inauguration of the divine service. His role, however, was much more
limited than in the rite for the ordination of the priests (Leviticus 8), because
in chapter 9 Aaron begins to officiate for the first time in this service. Moses
summoned the priests and the elders for the official ceremonial instruction of
Aaron on his duties for the day (9:1–4). He also announced the purpose of the
ceremony to the people (9:6), authorized Aaron to officiate at the altar (9:7),
entered the Holy Place together with him (9:23a), and blessed the people to-
gether with him (9:23b). All these were official public enactments, in which
Moses recognized Aaron as high priest, installed him in his office, and sanc-
tioned his service at the altar and in the tent. He thereby handed over the re-
sponsibility for the altar, the tent, and the divine service to Aaron.

Aaron was the main actor in the performance of the inaugural divine ser-
vice (Leviticus 9). He operated together with his sons who assisted him in his
ritual capacity (9:1, 9, 12, 18). He assumed the responsibility for the prepara-
tion of the sacrifices (9:2–4) and for the performance of the divine service
(9:8–23). He began to officiate as the high priest. In all this he did not operate
under his own authority as high priest, but under the authority of Moses, the
founder of the service (9:2–5, 7, 21). Yet even Moses did not act in his own ca-
pacity; he carried out the commands of the Lord, who instituted the divine ser-
vice by his Word and appointed Aaron to perform it according to his Word (9:6,
7, 10, 21).

The congregation, led by its elders, was also involved in this divine ser-
vice. In fact, the divine service was instituted for the benefit of the congrega-
tion. Here for the first and only time in the history of Israel, the glory of the
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Lord—unveiled, without its protective cloud—appeared to “the whole con-
gregation” (9:5). Here the congregation, for the first time, “approached” the al-
tar, assembled there as a liturgical community, and entered the service of its
heavenly King (9:5). The importance of the congregation can easily be over-
looked by the little space given to it and its activity in the narrative. Yet the nar-
rative clearly emphasizes its role in the introduction (9:1–6) and conclusion
(9:22–24). Through its leaders, the congregation presented its offerings to
Aaron (9:1–5a). He, in turn, presented them to the Lord (9:15–21) and per-
formed the rite of atonement on behalf of the congregation (9:7b). The assem-
bled congregation received the Lord’s blessing in the service and saw the fiery
theophany (9:22–24). The congregation responded to that divine epiphany with
a shout of jubilation and an act of prostration. The elders were, most likely, also
involved in the sacred meal in which they ate the meat from the peace offer-
ings.

Ritual Material
The raw material for the divine service is listed in the introduction given

by Aaron in 9:2–4a. On the one hand, Aaron was required to bring two animals
for his offerings: a young bull as the calf for his sin offering and a ram for his
burnt offering. A ram was required because Aaron was the leader of the Lord’s
flock (cf. 8:18; 16:3). But the prescription of a male calf for the sin offering,
instead of a bull, was most unusual. It may be because Aaron had not begun to
officiate as a priest. On the other hand, the congregation was required to bring
a male goat as its sin offering, a calf in addition to the usual lamb as its daily
burnt offering, flour mixed with oil as its daily grain offering, and a head of
cattle and a ram as its peace offerings. The only unusual thing about this list
was the choice of a calf rather than a bull for its burnt offering as was normally
the case on festive occasions. This too may be because it was the inaugural ser-
vice for the congregation.

As one would expect for such an inaugural service, the narrative mentions
the application of the blood (9:9, 12, 18), the burning up of the flesh from the
burnt offering (9:13–14) and of fat portions from the other sacrifices (9:10,
19–20), and the incineration of the flesh and hide from the sin offering of the
priests (9:11). The only abnormal treatment of anything was the burning of the
meat from the people’s sin offering instead of its consumption by the priests.
Moses calls attention to this anomaly in the following chapter (10:16–20).

Ritual Location
This narrative shows how closely ritual location is connected with ritual

status and ritual activity. It identifies three main places as the significant loca-
tions for the performance of the daily sacrificial ritual. This foundational nar-
rative assigns the place for each part of the service in sacred space and sets the
precedent for the location of the performance of each.
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First, the area in the courtyard in front of the tent of meeting was the place
for the assembly of the congregation (9:5). They brought their offerings there
and “stood” in the Lord’s presence. They had access to the Lord and served
him there. There they received the Lord’s blessing. There they acclaimed the
Lord’s gracious presence with them and prostrated themselves before him.
Their location in the sanctuary was consistent with their status as the Lord’s
people and compatible with their ritual responsibilities.

Second, the altar was the focal point for the whole inaugural service, as for
every service at the sanctuary. Only Aaron and his sons had access to the altar.
The high priest and his fellow priests were authorized to approach the altar and
go up onto it (9:7, 8). They alone put the blood from the sacrifices on the altar
and burned up the offerings on the altar. Only they were allowed to bless the
people from the altar (9:22). The altar was the priests’ station in the sanctuary.
Their status was derived from it, for their vocation was to perform the rites as-
sociated with it.

Third, the inaugural service culminated in the entry of Aaron into the tent
of meeting (9:23). He did not do this by himself, but entered together with
Moses. The entry by Aaron into that holy place pioneered and inaugurated the
daily entrance of the high priest for the burning of incense on the altar. That
was his unique place of service in the sanctuary. It determined his status and
ritual responsibility as high priest. He had access to that place only in his rit-
ual capacity as high priest during the performance of the daily service.

Ritual Time
The newly consecrated priests inaugurated the divine service at the newly

consecrated altar on the eighth day (9:1). The seven previous days for the or-
dination of the priest were preparation for this momentous event. Calculating
from the date given in Ex 40:17, it would have fallen on the eighth day of Nisan,
the first month of the liturgical year. Yet that day for the inaugural service did
not establish an annual festival or the pattern of worship for any festive occa-
sion. It established the precedent for the daily burnt offering, which followed
the pattern set on that day on each day of the year.

Ritual Enactment
Rainey correctly recognized that, whereas most legal texts in Leviticus deal

with aspects of ritual according to their administrative order, this narrative de-
scribes the actual procedural order for the whole sacrificial ritual.2 The center
of that ritual, as listed in 9:16–17, was the daily burnt offering with its grain
offering. This provided the framework for the other occasional sacrifices that
were built onto it and around it. Thus the rite for the sin offering prepared for
the daily burnt offering, while the rite for the peace offering followed its en-
actment.
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The ritual for the inauguration of the divine service began with the pre-
sentation of the offerings by Aaron and by the elders of the congregation. This
was done in the context of the public assembly of the whole congregation in
front of the altar. After the congregation had been convened and the offerings
had been brought there, Moses announced that God had instituted the service
so that he could appear in his glory to the congregation through the perfor-
mance of the sacrificial ritual (9:6).

The main part of the service proceeded in three stages. First, Moses for-
mally ordered Aaron to approach the altar and to perform the sacrificial ritual
for himself and the people. This charge to Aaron served an important ritual
function. By it Moses, as the Lord’s representative, publicly authorized Aaron’s
access to the altar and officially commissioned him to perform the divine ser-
vice.

Second, after Aaron had been publicly entrusted with the performance of
the divine service, he performed the complex sacrificial ritual for it. Assisted
by his sons, he slaughtered the calf for his sin offering, performed the rite of
atonement with its blood, burned its fat portions on the altar, and attended to
the incineration of the leftover flesh and hide (9:8–11). Then he also slaugh-
tered a ram for his burnt offering, splashed its blood against the altar, and burnt
up its remains (9:12–14). By these enactments he was freed from all impurity
and accepted by the Lord as the people’s representative. Then Aaron brought
up the four offerings of the people: the sin offering; the burnt offering for the
occasion together with the daily burnt offering; the grain offering; and the peace
offerings.

The ritual for the presentation of the peace offerings culminated in the act
of blessing, performed by Aaron from the altar, after the peace offerings had
been presented. On this occasion the blessing was therefore closely associated
with the presentation of the peace offerings. As far as we can gather, the Aa-
ronic benediction was not normally performed from the altar in the daily ser-
vice. Sirach 50:19–23 reports that, at least in the postexilic era, the high priest
delivered the Aaronic benediction at the close of the service from the front of
the altar for burnt offering. That, most likely, was the regular location for its
performance.

Third, the last stage of the service was the entry of Aaron, together with
Moses as his mentor, into the tent of meeting. We are not told whether he en-
tered it, as he did twice daily, to burn incense on the altar in the Holy Place (Ex
28:29, 30, 35; 29:30) or else, as Moses did, to pray on behalf of the people
(Num 7:89; cf. Ex 33:8, 9). Whatever the case, his entry clearly established the
precedent for that daily rite. In this case the entry occurred after the presenta-
tion of the burnt offering on the altar rather than after the rite of atonement and
before the burnt offering as was normally the case. In this case the normal or-
der was reversed to connect the final benediction with Aaron’s entry into the
tent of meeting. Aaron entered God’s presence in order to bring his blessing to
the assembled congregation.
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The significance of that final benediction is highlighted by its association
with the theophany. The coincidence of the blessing and the theophany is rit-
ually and theologically significant, because, after this foundational event, the
presence of God was not revealed by means of repeated theophanies, but by
smoke from the altar and the performance of the Aaronic benediction in front
of it. The jubilation of the congregation at the Lord’s appearance and their pros-
tration before him set a precedent for the regular response of the people to God’s
meeting with them for the daily burnt offering (2 Chr 7:3; 29:29; Ps 96:7–10).
It may even have been taken to set a precedent for the performance of the Lord’s
song as the burnt offering was sent up in smoke from the altar.3

Ritual Theological Function
The foundational narrative for the inauguration of the divine service was

obviously meant to interpret the ritual function and theological significance of
the daily service at the sanctuary. It did not just report how the ritual was to be
enacted, but clearly announced what God accomplished through its perfor-
mance. What happened at that service happens at each subsequent service. It re-
vealed how God was at work in each performance of the daily burnt offering.

The service was performed so that God could appear in a new and previ-
ously unprecedented fashion to his people, both in and through that service
(9:4). Through the service God revealed himself in his glory to the assembled
congregation (9:6). His glory was his visible, accessible presence. Previously,
the people had only seen the glory of the Lord encased and veiled in a cloud
(Ex 16:10). The glory cloud, which had appeared on Mount Sinai (Ex
24:15–18), had filled the tabernacle after its construction (Ex 40:34–38). But
now the glory of the Lord appeared, for the first and last time, unclouded and
unveiled as sacred fire, to the people of Israel, through the performance of the
service. That sacred fire came from the Lord’s presence in the tent of meeting
and consumed all the sacrifices.

This unique, unrepeated fiery theophany, at the climax of the inaugural ser-
vice, announced the Lord’s acceptance of the service and so disclosed the sig-
nificance of every service. Every service was a divine theophany. The place of
the Lord’s appearance was the altar. The time for his appearance was at the
burning up of the daily burnt offering. The manner of his appearance was
through the holy fire on the altar, a fire that was normally veiled and encased
in a cloud of smoke.

The service, which was performed for the theophany of the Lord, was also
meant to prepare the congregation for that theophany. Moses told Aaron to pre-
sent the sacrifices in order to make atonement (9:7). This was necessary be-
cause the presence of the Lord in glory was ambivalent in its effect on the
people. If they were ritually unclean and so unfit for his presence, he encoun-
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tered them in wrath and disfavor to prevent the desecration of his holiness. If
they were ritually clean and so fit for his presence, he accepted them and gave
them access to his grace. So then, the rite of atonement was enacted first in
each part of this service, as in all subsequent services. It was the preparatory
rite for the burnt offering and all the other offerings burnt with it on the altar.

Aaron made atonement in two stages. First, he made atonement for him-
self in his office as priest by the ritual manipulation of the blood from his own
sin offering and burnt offering (9:7, 9, 12). Since he, on this occasion, formally
represented the people, his sin offering was not a personal sacrifice, as was in-
stituted in 4:3–12, but a public sacrifice for the benefit of the people. Second,
Aaron then made atonement for the people directly by the ritual disposal of the
blood from their sacrifices (9:7, 18).

Through the performance of atonement, Aaron and the people were
cleansed from all impurity and prepared for the theophany of the Lord. Since
they had been cleansed, they received blessing and joy, rather than wrath and
death from their desecration of God’s holiness by their impurity. It is, then, the-
ologically significant that the theophany was associated with the entry into the
tent of meeting and the burning of the burnt offering with the fat portions from
the other offerings, rather than with the rite of atonement. That rite was not
meant to mediate the Lord’s presence, but to prepare the way for his advent. It
did not give the people access to the Lord, but prepared them for his theophany.

The relation between the theophany of the Lord at this inaugural service
and his regular meeting with the congregation in all subsequent services is dis-
closed by the emphasis in the narrative on the two concluding acts of bene-
diction. The first abnormal benediction, performed by Aaron upon the altar at
the end of the rite for the peace offerings of the people, shows that the bless-
ing of the Lord was normally conveyed to the people in and through their peace
offerings. The second benediction by Moses and Aaron occupies the normal
position of the Aaronic benediction at the end of the regular service. Its func-
tion is therefore much more profound than that of the first benediction. It is de-
liberately associated with the theophany and identified with it.

That closing benediction served two functions in connection with the theo-
phany. First, it announced the theophany and interpreted it as God’s gracious
act of benediction and approval. Both the service as a whole and the theophany
of the Lord at the end of it conveyed the Lord’s blessing to his people. This ful-
fills the promise of the Lord in Ex 20:24 that he would come to his people and
bless them at the place where they offered their burnt offerings and peace of-
ferings.

Second, the benediction with the theophany shows how the Lord would
subsequently “appear” to his people in the regular service. As the Lord had re-
vealed his glory during the performance of the benediction in the inaugural ser-
vice, so he would reveal his face and manifest his gracious presence to the
people through the performance of the regular Aaronic benediction at the con-
clusion of the regular service (Num 6:22–27; 1 Chr 23:13). In every subsequent
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service the Lord would disclose his presence verbally to the Israelites by bless-
ing them (but normally not visually by showing himself to them). The narra-
tive therefore identifies the benediction as the moment of theophany in the
regular service. It was, quite rightly, to be received with jubilation by the con-
gregation and acknowledged by the performance of prostration before the Lord.

The report of the inaugural service explained the significance of that ser-
vice and depicted it as the paradigm for what would happen in every subse-
quent service. In every service God came to his people to bless them. In every
service the people of God brought their offerings so that they might be cleansed
from their impurity and receive God’s favor rather than his wrath. In every ser-
vice the altar was the place where the Lord met with his people through the fire
on the altar. It was the daily sign of his gracious presence with them.

Fulfillment by Christ
As Moses inaugurated the OT service, Jesus inaugurated the Divine Ser-

vice in the new covenant. He was its ritual pioneer, its founder who blazed the
way for others into the heavenly sanctuary (Heb 6:20) and led them with him
into glory (Heb 2:10; 12:2).

Yet the service that Jesus inaugurated was not completely new. In fact, St.
Paul claims that the church has received “the service [hJ latreiva] and the
promises” from the people of Israel (Rom 9:4). But the Divine Service that
Christ has given to the NT church is the fulfillment of the OT service, its per-
fection. Christ brought the OT service to its divine goal. The law of Moses es-
tablished its purpose, but it was not able to bring it to its goal (Heb 7:19): open
access to God’s presence in the heavenly sanctuary.4

Jesus, who was made the perfect Priest through his sufferings (2:10; 5:9;
7:28), inaugurated a new and living way into his Father’s presence (Heb 10:20).
He perfected the conscience of his fellow priests (all baptized believers in
Christ) so that they could be involved with him completely and perfectly in the
service of God (Heb 9:9; 10:1). He is therefore both the pioneer and perfecter
of the Christian faith (Heb 12:2). Just as Moses initiated Aaron and his sons
into the divine service at the tabernacle, so Jesus initiates his fellow priests into
the acceptable service of God with the angels in the heavenly sanctuary (Heb
9:14; 12:28). There Jesus, the mediator of a better covenant than Moses, based
on better promises, performs a more excellent liturgical ministry than Aaron
and his sons did at the tabernacle (Heb 8:1–2, 6).

The Gospel of Luke shows us how Jesus established the Divine Service in
the church. Five key events relate to the corresponding events in Leviticus 9:

• At the beginning of the Gospel, Zechariah, the priest on duty, was pre-
vented from bringing God’s blessing to the people assembled at the temple
for the daily service (Lk 1:8–22).
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• In the middle of the Gospel, God’s glory was revealed in Jesus to Peter,
James, and John on the eighth day on the mountain (Lk 9:28–36). In this
theophany God the Father established Jesus as the new place of worship,
where listening to his Word is the central requirement.

• Before his crucifixion, Jesus established the Divine Service of Holy Com-
munion, in which he is present with his disciples to serve them
(22:14–30).

• On the eighth day—the first day of the new week, the start of the new cre-
ation inaugurated by his resurrection—the Lord Jesus revealed himself
and his hidden glory to the disciples through the exposition of the sacred
Scriptures and the breaking of the bread with them (Lk 24:13–35).

• At the close of the Gospel, Jesus, the new and greater High Priest, blessed
his disciples from heaven itself at the completion of his sacrificial service
of God on earth (24:50–51). And so with his ascension he began to serve
as High Priest in the heavenly realm.

The Divine Service of the church straddles heaven and earth through the
priestly mediation of the exalted Lord Jesus. God had instituted the divine ser-
vice in ancient Israel so that he could manifest his glory to his people on earth
and bless them. That glory was revealed each day in the fire that blazed on the
altar and in the smoke that ascended from it. There he made himself graciously
available and accessible to his people in the sacrificial ritual that removed their
impurity and brought them into his presence.

In the new covenant, God’s glory is hidden in the humanity of Jesus (Jn
1:14, 18; 2 Cor 4:6; Heb 1:3) and revealed to the saints through God’s Word
(Col 1:25–27). In the risen Lord Jesus, the fullness of the Deity dwells in bod-
ily form with his people so that they can come into the fullness of God’s life
through him (Col 2:9–10). He is present wherever two or three are gathered in
his name (Mt 18:20). He is their new place of worship. He involves them in a
new way of worship that is Trinitarian. In it they worship God the Father
through Jesus by the power of the Holy Spirit (Jn 4:19–24; Eph 2:18). They
approach God the Father through Jesus, for he intercedes for them as their High
Priest (Heb 7:25).

By his presence and activity as High Priest, the exalted Lord Jesus changes
the orientation and shape of the Divine Service. Since he has made purifica-
tion for the sins of the world by his sacrifice of atonement (Heb 1:13), there is
now no need for any further acts of atonement for those involved in the Divine
Service. Instead, Jesus now brings his fellow priests the benefits of that sacri-
fice by removing their sin and cleansing them from its stain (Heb 2:17).5 They
do not need to atone for their sin before they can approach God. Rather they
can “approach” him, like a generous king, to receive mercy and grace from him
(Heb 4:16). Since Jesus has cleansed them completely, they can “approach”
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God the Father with a clear conscience in the heavenly sanctuary with the full
assurance of faith (Heb 10:19–22). Since Jesus their mediator sprinkles them
with his blood that speaks pardon and acceptance, they can, already here on
earth, participate by faith in the heavenly liturgy together with the angels, all
the church on earth, and all the saints in heaven (Heb 12:22–24).

The sacred meal was only a small part of the sacrificial ritual at the taber-
nacle, but by Christ’s institution, the new Meal is the heart of the Divine Ser-
vice in the NT church. In the Lord’s Supper, the triune God reveals his glory
to the assembled congregation and blesses his people with every spiritual bless-
ing in the heavenly realms (Eph 1:3–14). The congregation shouts for joy and
rejoices at that mysterious theophany. The people of God kneel before the al-
tar to receive the body and blood that manifest God’s glory and convey his
blessings to them. And the Meal ends with a benediction. The pronouncement
of the Aaronic benediction at the end of each Eucharist recalls this foundational
story and acknowledges our liturgical connection with the ancient people of
Israel—the OT church.

How blessed is this place, O Lord,
Where you are worshiped and adored!
In faith we here an altar raise
To your great glory, God of praise.

Here let your sacred fire of old
Descend to kindle spirits cold;
And may our prayers, when here we bend,
Like incense sweet to you ascend.

Here let the weary one find rest,
The troubled heart, your comfort blest,
The guilty one, a sure retreat,
The sinner, pardon at your feet.6


	Lev 1
	Lev 2
	Lev 3

