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Sinai as Sanctuary and 

Mountain of God
Donald W. Parry 

Provo, Utah

Central to Israelite religion was its temple worship. 
Large sections of the Old Testament describe temple ser-
vice, detailing the various sacrifices, the laws relating to 
purity, the rites and ceremonies of the priests, and their 
vestments. Many passages specify the precise dimensions 
of both the tabernacle and temple of Jerusalem. John Lund-
quist, in his paper ״What Is a Temple? A Preliminary Ty-
pology," listed several types and motifs that are common 
among many ancient Near Eastern temples? This paper 
demonstrates that Mount Sinai also served as a sanctuary — 
the first Israelite sanctuary — and that many of the motifs 
listed by Lundquist in his article are also found at Sinai. 
Such motifs as the cosmic mountain, the waters of life, the 
sacred repast, sacrificial ordinances, religious laws, divine 
revelation, and other features associated with Sinai will be 
examined. Indeed, in many ways, events at Mount Sinai 
were related to the temple worship later found at the tab-
ernacle and the temple of Jerusalem.

Of course, Mount Sinai was not a temple built of marble 
or cedar, for it is not necessary for a sanctuary to be an 
edifice or structure? Rather, Sinai was a sacred place built 
by Yahweh himself (Exodus 15:17) and, as such, was the 
precursor and prototype of later Israelite sanctuaries, the 
model from which later temples were copied. As Freedman 
has stated, Sinai was ״the sanctuary which served as a 
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model for all the replicas, especially the tabernacle and the 
temple in Jerusalem." To this Lundquist added, "the 
temple of Solomon would seem ultimately to be little more 
than the architectural realization and the ritual enlarge-
ment of the Sinai experience."

None will deny that many vagaries and problems exist 
in the text of Exodus 19-33, which describes the experience 
of the Israelites at Sinai. Scholars cannot agree upon how 
many authors are involved/ nor can they come to a con-
sensus concerning the date of the composition of the ma- 
terial.6 But the current text gives convincing evidence that 
Mount Sinai was indeed the first sanctuary of Israel. With 
this in mind, we will proceed with Lundquist's first motif.

"The temple is the architectural embodiment of the cosmic 
mountain."7 The mountain/temple imagery is found 
throughout the Old Testament. In the well-known "Song 
of the Sea," Moses and the Israelites rejoiced by singing: 
"Thou [Yahweh] will bring them [thy people] and plant 
them on the mountain that is thine own, in the place, O 
Lord, which thou hast made for thee to dwell in, in the 
Sanctuary [miqdas], O Lord, which thy hands have estab-
lished" (Exodus 15:17). The Hebrew word for "sanctuary" 
is miqdas, the root of which denotes "apartness" or "sa- 
credoess." In this passage Mount Sinai is called the miqdas; 
elsewhere both the tabernacle (Exodus 25:8; Leviticus 
16:33) and the Jerusalem temple (1 Chronicles 22:19; Isaiah 
63:18) are referred to as the miqdas. However, unlike the 
man-made sanctuaries, Sinai was created by Yahweh — it 
was the temple established "not by human but by divine 
hands." It was "the sanctuary which served as a model 
for all replicas, especially the tabernacle and the temple in 
Jerusalem."9

Other biblical passages treat "holy mountain" and 
"sanctuary" as analogous structures. In a chapter of Ezek-
iel, God requires "all the house of Israel" to serve him, to 
bring "offerings," "firstfruits," "oblations," and other 
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"holy [temple] things," to his "holy mountain, the moun-
tain or the height of Israel" (Ezekiel 20:40). Similarly, the 
Psalmist says: " Exalt the Lord our God, and worship at 
his holy mountain; for the Lord our God is holy" (Psalm 
99:9). Isaiah refers to "the house of the God of Jacob" as 
"the mountain of the Lord" (Isaiah 2:5), and Psalm 68:16 
mentions "the mountain which God desireth to dwell in; 
yea, the Lord will dwell in it forever."

Also, in a parallelism attributed to King David, "tab-
ernacle" and "holy mountain" are used synonymously?0 
"Lord, who shall abide in thy Tabernacle? Who shall dwell 
in thy holy mountain?" (Psalm 15:1; cf. also Psalm 45:5-4). 
These passages demonstrate that during the Old Testa-
ment period, the word "mountain" (Heb. har) was often 
employed to describe the tabernacle or the temple of Je-
rusalem.

As noted above, the tabernacle of Moses and the temple 
of Solomon were but copies of the genuine mountain 
temple. Each structure became, in its time, the "architec-
tural embodiment" of the cosmic mountain. They became 
small, man-made mountains designed to replace Sinai as 
the dwelling place of Yahweh. In the case of the tabernacle, 
it was a mobile mountain, so to speak, a moving dwelling 
place; and in the instance of the temple of Jerusalem, it 
also became a residence for Yahweh. Consequently, Sinai 
became known as the "mountain of God"; the tabernacle 
was called "the tent of God"; and the Jerusalem temple 
was referred to as "the house of God."

It is possible that the temple of Jerusalem (and to some 
extent the tabernacle) had the very appearance of a moun-
tain — lofty and towering above the ground, sturdy and 
unyielding to the elements of the earth, and immutable in 
its composition. Built upon a high mountain of Jerusalem, 
the size of this magnificent structure was sixty cubits long, 
twenty cubits wide, and thirty cubits high (1 Kings 6:2). 
Its stone walls were six cubits thick.
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The temple was built of raw material transported from 
the mountains. The foundation and outer walls consisted 
of white limestone, hewn by "fourscore thousand hewers 
in the mountains" surrounding Jerusalem (1 Kings 5:15). 
The interior of the building was made of the finest of moun-
tain materials. The walls and ceiling were covered with 
cedar wainscoting, the floors with Cyprus, and leading to 
the inner sanctum was a door made of olive wood. Much 
of the interior was overlaid with gold (1 Kings 6:15-22). 
Carved upon the walls were figures of flowers and palm 
trees (1 Kings 6:29).

There is some evidence that the walls of the sacred 
precinct contained a garden with living trees. Referring to 
Psalms 52:8 and 92:13, Widengren states that there are 
"many allusions to . . . trees growing within the area of 
the sanctuary."" This would give the appearance of a small 
grove or forest, which is often found on or near a 
mountain?2

Like the temple itself, Israelite sacrificial altars had the 
appearance of miniature mountains. The altar built by 
Moses was constructed either of unhewn stones or of the 
earth itself (Exodus 20:24-25), and Joshua built an "altar of 
unhewn stones upon which no man had lift up any iron" 
(Joshua 8:31), thus giving the impression of a natural 
mountainlike altar, both in form and substance. Concern-
ing this altar, Robertson wrote that "the mizbakh adama was 
the natural beginning of a sanctuary. Where God had ap-
peared in person was manifestly the place to continue to 
worship him. And what would seem more appropriate to 
the Hebrews than an altar of the material as it left the 
hands of the Creator?"13 Finally, the two tablets of the 
covenant, which were later kept in the ark of the covenant 
(1 Kings 8:9), were made from the mountain of God, show-
ing that in a very real sense the law originated at the 
sanctuary.

“The temple is often associated with the waters of life which 
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flow forth from a spring within the building itself—or rather the 
temple is viewed as incorporating within itself or as having been 
built upon such a spring. "14 In the Sinai pericope, the waters 
of life are found at a rock at Horeb-Sinai where thirsty 
Israel was miraculously filled. This event, which occurred 
in a place where there was "no water for the people to 
drink" (Exodus 17:1), enabled the Lord to demonstrate his 
power to the chosen people. The account states:

And the people thirsted there for water: and the 
people murmured against Moses. . . . And Moses cried 
unto the Lord, saying, What shall I do unto this 
people? . . . And the Lord said unto Moses. . . . Be-
hold, I will stand before thee there upon the rock in 
Horeb; and thou shalt smite the rock, and there shall 
come water out of it, that the people may drink. And 
Moses did so in the sight of the elders of Israel (Exodus 
17: 3-6).

The image of God, the rock, and the water in this 
passage is a reminder that both the rock and the water are 
symbols of Yahweh. He is like a rock, permanent, lofty, 
immovable, and steadfast. Yahweh is "the rock" (Deuter-
onomy 32:4), "the rock of his [Jeshurun's] salvation" (Deut-
eronomy 32:15), "the rock of Israel" (2 Samuel 23:3), "my 
rock and my salvation" (Psalm 62:2, 6), and "the rock of 
my refuge" (Psalm 94:22). And Yahweh is the "fountain 
of living waters" (Jeremiah 2:13; cf. also Isaiah 12:2-3; 33:21; 
55:1). He provides both the actual water for Israel to in-
vigorate and renew their souls in the dry desert of Horeb, 
and he is the representation of spiritual waters, or spiritual 
life. Later traditions recall this great occurrence at the rock 
(Psalm 78:15-16, 20; 105:41; 114:8; Isaiah 48:21).

"The temple is built on separate, sacral, set-apart space. "15 
According to the biblical text, Sinai is first mentioned in 
the biblical text when the shepherd Moses received his 
prophetic call in the episode of the fiery bush (Exodus 3:1- 
14).16 It was at this moment that the inquisitive prophet, 
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when approaching the bush that would not be consumed 
with fire, learned that the immediate area was "separate, 
sacral, set-apart space." "Come no nearer," commanded 
Yahweh. "Take off your shoes, for the place on which you 
stand is holy ground" (Exodus 3:5). At first glance, to 
remove one's shoes may seem to be an unusual order, but 
there are two possible hypotheses as to why Moses (and 
later Joshua; cf. Joshua 5:15) was told to remove his shoes. 
First, common ground or dirt must not fall from the shoe 
onto sacred ground, because common ground represents 
the flesh, mortality, and humanness. Second, by wearing 
shoes on holy ground, the person might carry away "the 
sacredness of the holy place.'47

All of Mount Sinai was holy, but according to Milgrom 
there were "gradations of holiness"™ in the mountain area. 
That is to say, around the mountain were a series of con-
centric circles, with the most sacred area being found 
within the center circle, and the other circles declining in 
holiness as they extended outward from the focal point. 
These "gradations of holiness" found at Sinai are not unlike 
the distinguishable areas of sacred space known to exist 
at the tabernacle and temple of Jerusalem. Nachmanides 
and Milgrom have likened the tabernacle's "gradations of 
holiness" to those of Sinai, and Haran has demonstrated 
that within the temple of Solomon were certain hallowed 
areas.

First Nachmanides:
Hereafter the Tabernacle in the wilderness is zoned 

as Mount Sinai was zoned, since the Divine Glory was 
also thereon. And He commands: "the outsider shall be 
put to death" (Numbers 1:51) as He said there: "for he 
shall surely be stoned" (Exodus 19:13); and he com-
mands "let not (the Kohathites) go inside and witness 
the dismantling of the sanctuary" (Numbers 4:20) as He 
warned there: "lest they break through to the Lord to 
gaze" (Exodus 19:21); and He commands: "you shall 
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guard over the sanctuary and the altar" (Numbers 18:5) 
as He said there: "The priests also, who come near the 
Lord, must purify themselves ... let not the priests or 
the people break through to come up to the Lord" (Ex-
odus 19:22, 24).19

Milgrom, while agreeing with the comments above, 
asserts that Nachmanides did "not exhaust the compari-
son" between the tabernacle and Sinai. Therefore, he adds:

Mount Sinai is the archetype of the Tabernacle, and 
is similarly divided into three gradations of holiness. Its 
summit is the Holy of Holies; God's voice issues forth 
from there (Exodus 19:20) as from the inner shrine (Ex-
odus 25:22; Numbers 7:89); the mountaintop is off limits 
to priest and layman alike (Exodus 19:24) and its very 
sight is punishable by death (Exodus 19:21), and so with 
its Tabernacle counterpart (cf. Leviticus 16:2 and Num-
bers 4:20); finally, Moses alone is privileged to ascend 
to the top (Exodus 19:20; see 34:2) just as later, the high 
priest is permitted to enter the inner shrine under special 
safeguards (Leviticus 16:2-4). The second division of 
Sinai is the equivalent of the outer shrine, marked off 
from the rest of the mountain by being enveloped in a 
cloud (Exodus 20:21; 24:15-18) just as the cloud over-
spreads the entirety of the Tabernacle (Numbers 9:15-
22). . . . Below the cloud is the third division. . . . Here 
is where the altar and stelae are erected (Exodus 24:4). 
It is equivalent to the courtyard, the sacred enclosure of 
the Tabernacle.^

Both Nachmanides and Milgrom fail to mention the 
idea of "gradations of holiness" connected with the temple 
of Jerusalem. However, Haran wrote in his Temples and 
Temple Service in Ancient Israel: "the plans of both Solomon's 
temple and the tabernacle demonstrate [the pattern] of 
concentric circles of declining order the further they move 
away from the focal point of the cherubim in the inner 
sanctum."21
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"The tablets of destiny are consulted in the cosmic sense by 
the gods. ... It is by this means that the will of the deity is 
communicated to the people through the king or the prophet for 
a given year. '' The Israelite "tablets of destiny," variously 
called the "two tablets of stone" (Exodus 34:1,4), "the two 
tablets of the pact" (Exodus 31:18; 32:15; 34:29), and "the 
tablets of the covenant" (Deuteronomy 9:9, 11, 15), are 
perhaps the focal point of the entire Sinai pericope. One 
scholar has claimed that the basic law of Israel (which was 
found on these tablets) is "the climax of the entire Book, 
the central and most exalted theme, all that came before 
being, as it were, a preparation for it, and all that follows, 
a result of, and supplement to it."23

According to Widengren, "the tablets of the Law, as 
well as the Urim and Thummin, play the same role as the 
tablets of destiny in being the instrument by which the 
will of the deity is communicated to the leader of the 
people, be it Moses or the king."24 That is, the destiny of 
the children of Israel was in some way tied up with sub-
sequent obedience or disobedience to the laws of Yahweh 
as revealed to king Moses (Deuteronomy 33:4-5). Deuter-
onomy 28 and 29, which contain a lengthy list of blessings 
and curses, illustrate this concept beautifully.

The tablets became a symbol of the Sinai pact and an 
emblem of the Yahweh-Israel convention. As a constant 
reminder of the connection between the law of Yahweh 
and his holy house, the tablets were later stored in the 
Holy of Holies of Solomon's temple. "There was nothing 
in the ark save the two tablets of stone, which Moses put 
there at Horeb, when the Lord made a covenant with the 
children of Israel" (1 Kings 8:9). Furthermore, to demon-
strate the importance of the Ten Commandments, the 
words of the law were written upon the stones of the 
sacrificial altar (Deuteronomy 27:8).

"Sacral, communal meals are carried out in connection with 
temple ritual, often at the conclusion of or during a co-venant 
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ceremony."25 Exodus 24:9-11 describes a divine theophany 
unequaled in magnificence in Old Testament records. On 
this occasion more than sixty Israelite men were allowed 
to see God. Then followed a sacred meal par excellence. The 
covenantal ceremony of Exodus 19:1-24:10 was immedi-
ately followed by the eating and drinking of a sacrificial 
meal before God himself:

Then went up Moses, and Aaron, Nadab, and 
Abihu, and seventy of the elders of Israel: and they saw 
the God of Israel: and there was under his feet as it were 
a paved work of a sapphire stone, and as it were the 
body of heaven in his clearness. And upon the nobles 
of the children of Israel he laid not his hand: also they 
saw God, and did eat and drink (Exodus 24:9-11).

Most contemporary scholars believe that this coven- 
antal meal actually included "eating" and "drinking" real 
food. Nicholson, however, differs from the mainstream 
thought in that he argues that verse 11 should not read 
"they saw God, and did eat and drink," but, "they saw 
God, and lived (i.e., survived)."26 Booij also doubts that 
there was an "actual sacrificial meal" upon the mountain, 
but argues that a later redactor added verses 9-11 to the 
text.27 Nonetheless, the covenantal meal ties in remarkably 
well with the sacral meal at the time of the dedication of 
the temple of Solomon. At the mountain scene there are 
"burnt offerings" and "sacrificial peace offerings of oxen" 
upon the altar of Yahweh, followed by a meal of "that 
portion of the flesh of the offering which had not ascended 
to heaven in smoke."28 Centuries later Solomon offered a 
dedicatory prayer of his newly built temple with his "hands 
spread up to heaven" (1 Kings 8:54). Immediately following 
his prayer, "he offered burnt offerings, and meat offer-
ings . . . and at that time Solomon held a feast, and all 
Israel with him . . . before the Lord" (1 Kings 8: 64-65).

“There is a close interrelationship between the temple and 
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law in the ancient Near East. ,,29 Clearly, the laws of ancient 
Israel were revealed to Moses during his many visits to 
the mountain height. The Lord had charged him: "Come 
up to me into the mount, and be there: and I will give thee 
tables of stone, and a law, and commandments" (Exodus 
24:12). Many times Moses ascended to the dwelling place 
of Yahweh to receive both temporal and spiritual laws. On 
one such occasion, following a rather extended period of 
preparation (forty days and forty nights), Yahweh revealed 
to the prophet numerous policies and regulations (Exodus 
25-31). Later, as recorded in Exodus 34:1-2, Yahweh in-
structed Moses to "hew thee two tablets of stone like unto 
the first: and I will write upon these tables the words that 
were in the first tables, which thou brakest." Following 
yet another divine theophany experience, Moses received 
further laws and instructions to assist him in regulating 
and governing the people.

The mountain sanctuary of Sinai and the law are related 
in three principal ways. First, as mentioned, it is obvious 
from the account that the laws were revealed to the prophet 
during his many engagements in the clouds of the moun-
tain. The lawgiver was Yahweh, the mountain deity, and 
the recipient was Moses, who in turn became the lawgiver 
to his people.

Second, the tradition of the mutual relationship be-
tween law and temple continued when Moses and sub-
sequent prophets and kings stored the two tablets of law 
in the ark of the covenant, which was kept in the most 
sacred precinct of all, the Holy of Holies. The tablets be-
came the symbol of the law of Israel and were stored under 
the throne of the lawgiver — Yahweh.

Third, although Moses received a broad range of laws, 
many of them were rules and polices which governed the 
precincts of the temple. The laws received by Moses upon 
the mountain may be summarized as follows: The Ten 
Commandments (Exodus 20:1-21); ritual ordinances (Ex-
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odus 20:22-26); the social code, including civil and criminal 
laws pertaining to slavery, capital offenses, compensation 
for injuries, property loss, duties concerning foreigners, 
widows, orphans, sabbaths, and festivals (Exodus 21:1-
23:33); laws concerning the ordinances; details concerning 
the ark, the table, the lampotand, the altar, the tabernacle, 
the tent, priestly garments and vestments, and the veil 
(Exodus 25:1-28:43); rules governing the consecration of 
the priests, the daily offerings and sacrifices, the poll tax, 
the holy oil, incense, and the tabernacle furniture (Exodus 
29:1-37:78). Exodus 35:1-40:38 is largely a repetition of chap-
ters 25-31 with some abridgments and elaborations.

"Gold's word is revealed in the temple, usually in the holy 
of holies, to priests or prophets attached to the temple or to the 
religious system that it represents. "3° Connected with the Sinai 
pericope were manifold divine commdnicationc between 
Deity and man. First of all, God "called" Moses up to the 
mountain (Exodus 19:3, 20; 24:15). According to Cassuto, 
the verb "called" [wayyiqra'] here, "does not mean 'sum- 
moged,' but 'spoke in a loud voice.' " After Moses as-
cended to the top of the mountain, God then "spoke" 
[wadabber] with him (Exodus 20:1; 25:1); also the Lord 
"oaid" [wayyomer] things to Moses (Exodus 19:9, 10, 21, 
24; 20:22; 24:1). This divine disclosure was not a one-way 
experience only, as is shown by Exodus 33:11, "And the 
Lord spoke unto Moses face to face, as a man speaketh 
unto his friend," and Exodus 19:19, "Moses spoke, and 
God answered him by a voice." Revelation culminated 
upon the mountain sanctuary when a group of Israelite 
males "saw the God of Israel" (Exodus 24:10).

Closely associated with the manifestations and com- 
mun^ationo between God and man was the incubation of 
Moses. Gnuse, who has made an extensive study of dream 
incubation in the ancient Near East, writes that "the basic 
components of the incubation process can be seen. The 
incubant spends the night in a sanctuary, perhaps a special 
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room for such activity. Sacrifices are offered to the de-
ity. . . . Special preparatory rites, perhaps purification, 
are undertaken. The recipient does something to his cloth- 
ing."31 All this was for the purpose of receiving revelation 
or some divine disclosure from the deity. Gnuse lists five 
“possible incubation texts" which are found in the Old 
Testament: Genesis 15; 28:10-19; 46:1-4; 1 Samuel 3; and 1 
Kings 3.32 He fails to mention Psalm 3:4-5, which is a ref-
erence to the process of incubation, and Exodus 24:18; 
34:28; and Deuteronomy 9:9, 18, which refer to the incu-
bation of Moses.

Moses, as an incubant, spent the night in the sanctuary 
(Exodus 24:18), offered sacrifices to his deity (Exodus 24:4-
8), purified himself (Exodus 19:10-15), and washed his 
clothing (Exodus 19:10-15), thus fulfilling the four "con-
stitutive parts of the procedure"33 of incubation. In return, 
Yahweh revealed his law to the prophet.

"The temple is a place of sacrifice. ”3 The text is clear on 
this point; the Lord instructed Moses: "Make for me an 
altar of earth and sacrifice on it your burnt offerings and 
your peace offerings of sheep and oxen" (Exodus 20:24). 
In accordance with this command, Moses set up an altar 
at the foot of the mountain, and "sent young men of the 
children of Israel, which offered burnt offerings, and sac-
rificed bulls as offerings to the Lord" (Exodus 24:5).

It may seem almost superfluous to mention here the 
sacrifices connected with the tabernacle and the temple of 
Jerusalem. Several chapters of the Old Testament are de-
voted to the sacrificial ordinances, with all its associated 
regulations. Suffice it to say here that the sacrificial ordi-
nances connected with Sinai were probably an archetype 
to those of the later temples. As Clements has commented, 
"It is probable . . . that the daily sacrifices came to be 
thought of as a renewal of the sacrifice on Mount Sinai, 
so that all the daily worship was linked to the idea of 
Yahweh's covenant with Israel."3'
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"The plan and measurements of the temple are revealed by 
God to the king, and the plan must be carefully carried out. '׳* 
While upon the mount, the Lord told Moses, "In making 
the tabernacle and its furnishings you must follow exactly 
the pattern I shall show you" (Exodus 25:9), and for em-
phasis this dictum was repeated three more times (Exodus 
25:40; 26:30; 27:8). The blueprint given to the prophet was 
very specific in its details. He was given the precise di-
mensions and measurements of the tabernacle, the tent, 
the ark, the table, the altar, the veil, the courtyard, and 
more. He was shown precise details concerning the priestly 
robe, ephod, diadem, and other vestments of the priest-
hood. All this and more concerning the tabernacle was 
revealed to Moses while upon the mount.37

Yahweh "tents” among his people. An important connec-
tion between the mountain of Sinai, the tabernacle, and 
the temple of Jerusalem can be seen when examining the 
Hebrew triliteral root *skn. This word plays a threefold role 
in the portrayal of the dwellings of Yahweh. First, the noun 
miskan, which is derived from this root, is defined as 
"dwelling place" or "tabernacle/'^ and has special refer-
ence to the tabernacle built by Moses. Cross wrote, "In 
the Priestly strata, the term mishkan applies to the one Tent, 
the Mosaic sanctuary. The word has become a proper 
name."39

Second, the word sdkinah is "very closely related with 
the Priestly use of mishkan and shakan.”* Sdkinah was per-
ceived as being the divine manifestation of Yahweh, 
whether at the burning bush, Mount Sinai, or any other 
theophanic appearance of the Israelite God. In the case of 
Mount Sinai, the tabernacle, and the temple of Solomon, 
the Sekinah was always accompanied with a cloud, which 
was a visible sign of the glory of God.41

And third, from the triliteral root *skn comes the verb 
sakan, which signifies, according to Davies, to "tabernacle, 
dwell among,"42 and according to Cross, "to tent," or "to 
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encamp."43 In the Sinai pericope, sakan is used in connec-
tion with Yahweh "tenting" or "tabernacling" among his 
people, even before the idea of the tabernacle was revealed 
to Moses. Consequently, it is possible to translate Exodus 
24:16, "and the glory of Yahweh tented on the mountain 
of Sinai," and Cross and Freedman translate Deuteronomy 
33:16, "from the abundance of the earth and its fullness, 
and the favour of the one who tented on Sinai."‘14 Later 
biblical writers employed the verb sakan when referring to 
the Mosaic tabernacle and the temple of Jerusalem. There-
fore the God of Israel is found "tenting" in both the tab-
ernacle (Numbers 5:3) and the temple (Joel 3:17, 21; Isaiah 
8:18; Psalm 68:16-18; 155:21).

Such theological usage of this verb implies that Yahweh 
"tabernacles" or "tents" in his sanctuary, wherever it may 
be. Whether he temporarily camps on the mountain at 
Sinai, dwells in the mobile tabernacle, or chooses to pro 
tempore abide on the mount at Jerusalem, the notion was 
the same — God "tented" among his people. Even the 
seemingly permanent structure built at Jerusalem under 
the direction of Solomon "served only as a sort of tern- 
porary resting-place'45 for the Ark of the Covenant, which 
was a symbol of the Divine Presence. According to Phy- 
thian-Aeams, "Solomon did not dare infringe the primary 
significance of the Ark. It might 'rest' in a house of ce-
dar . . . but it must never cease to be the mobile vehicle 
of His presence, ready at any moment to resume its ac- 
tivity.'46

Thus Yahweh first tented on Sinai, then the Divine 
Presence (Scksnah) tabernacled in the mobile sanctuary for 
a period, and later, the Lord was known to have camped 
at the temple found on Moriah. Finally, in a day yet future, 
the God of Israel will tent in the eschatological temple 
(Ezekiel 45:9).
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