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Laws Regarding Bodily Injuries (Exod. 21:18-36) 

We saw last time that the book of Exodus combines story, liturgy and law. The reason for 

the inclusion of the liturgical elements is that the exodus story is told from the perspective 

of later generations and also for later generations, who are encouraged to keep the 

memory of the exodus alive by observing the liturgies described in the book. But why is 

Israel’s law incorporated into the story as well? As we said last time, this doesn’t seem 

advisable from a storyteller’s point of view, as it interrupts the flow of the story. 

We, today, would certainly make a sharp distinction between laws and stories, which 

serve completely different purposes. And as far as we can tell, the combination of law and 

story is a unique phenomenon in the literature of the ancient Near East as well. Once again 

then, why have the Hebrew storytellers gone down this route, and what does it tell us 

about Israel’s law? Actually, we might also ask what it tells us about the story. After all, 

the combination of story and law indicates that neither must be read in isolation from the 

other. The law cannot be properly understood apart from the story, but neither must the 

story be read apart from the law. 

This is an important insight that is worth pursuing before we turn to the particular 

selection of law that I would like us to explore today. So let us reflect a little on this curious 

combination of story and law and what it might mean for our reading of the book of Exo-

dus or indeed any of the Old Testament books that feature a selection of Israel’s laws.  

Story and Law 

Terence Fretheim’s commentary once again proves to be a rich mine of insights and offers 

the following observations on the combination of story and law (Fretheim, 1991, pp. 201-

207): 

1. God is the subject of both law and story. He is the giver of the law and the main 

actor in the story. The story thus shows us who this God is that stands behind the 

law, while the law expands our understanding of the God we meet in the story. 

2. In connection with the story, we learn that the law is to be seen as God’s gracious 

gift. It was given so that the Israelites would never be without guidance as to what 

it means to be the people of God. As Deuteronomy 6:24 (NRSV) puts it, the law was 

‘for our lasting good, so as to keep us alive’. The story thus shows that the law is 

gift, not burden. In the context of a story that highlights the God’s promises and 

his redemptive activities on his people’s behalf, we are prevented from under-

standing the law in legalistic terms. The law is not the means by which the people 

become members of the community of faith; it is given to those who already are 

God’s people. 
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3. The story also helps us to relate the law to its giver and thus see it in personal 

and relational terms rather than as something impersonal, as a ‘law unto itself’. 

‘The narrative reveals a lively, pulsating relationship between God and people’ 

(Fretheim, 1991, p. 203), and it is in the context of that relationship that the law 

needs to be understood. 

4. The integration of story and law highlights the connection of divine action and 

human response. Both law and liturgy have been embedded in the story to illus-

trate how the people are to respond to what God had done for them. Even the Ten 

Commandments begin with God’s activity: ‘I am the Lord your God, who brought 

you out of the land of Egypt’ (Exod. 20:2). Obedience to the law is thus not a re-

sponse to the law as law but to God and to everything that he had done. 

5. This combination of divine action and human response in story and law underlines 

that God involves human beings in the task of achieving his purposes for Is-

rael and creation. God is not the sole actor. He expects human participation in 

the task of bringing order out of disorder; and ‘the law is a means by which the 

divine ordering of chaos at the cosmic level is actualized in the social sphere, 

whereby God’s will is done on earth as it is in heaven’ (Fretheim, 1991, p. 204). 

6. God’s action in the story serves as the norm for Israel’s action as prescribed 

in the law. An illustration of this is found in Exodus 23:9: ‘Do not oppress an alien; 

you yourselves know how it feels to be aliens, because you were aliens in Egypt’. 

In other words, as God intervened on behalf of the oppressed Israelites in Egypt, 

so the people need to make sure not to oppress whatever minorities lived among 

them. 

7. This illustrates that the motivation for obedience to the law is found in the 

story. The motivation is drawn from historical experience rather than from ab-

stract ethical thinking. The law is not presented as something that has to be 

obeyed simply because God said so. It is to be obeyed because it serves life and 

well-being. 

8. More generally, the combination of story and law shows that the law is inte-

grated with life. It emerges from the matrix of human life and experience. This is 

particularly evident in the case of laws that are related to particular situations in 

the story. For instance, in 15:22-27, when the people complain about the bitter 

water at Marah, we read that ‘the LORD made a decree and a law for them’ (v. 25). 

That the law is integrated into the developing story Fretheim takes to mean that it 

‘moves with the times, taking human experience and insight into account, while 

remaining constant in its objective: the best life for as many as possible’ (1991, p. 

206). 
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9. The integration of law and story means that obedience to the law becomes a 

witness to God and what he has done. In retelling the story and in obeying the 

law, i.e. in conforming their lives to God’s ways, the Israelites are witnessing to 

God and his nature. 

10. The Torah comprises both law and story, which indicates that both are to be 

understood as instruction, which is what the term ‘Torah’ means. Not only the 

laws but the stories, too, are intended to instruct and provide guidance, to encour-

age a certain kind of conduct. ‘One cannot hear the story without recognizing that 

it issues in norms for the shape of one’s life’ (Fretheim, 1991, p. 207; my italics). 

As I hope these comments have shown, it is worth reflecting on the Old Testament law, 

its nature and purpose, which we cannot even begin to understand if we isolate it from 

the story in which it has become embedded. But there is more for us to consider, such as 

the ‘Book of the Covenant’, which includes the laws about bodily injuries that we are going 

to look at in a moment. 

The ‘Book of the Covenant’ 

The book of Exodus features two collections of laws, the Ten Commandments in 20:1-17 

and the more substantial ‘Book of the Covenant’ in 20:22–23:19. While the Ten Com-

mandments are, of course, very familiar to us all, I suspect that this is not true of the Book 

of the Covenant. It gets its name from Exodus 24:7, where we read that Moses ‘took the 

Book of the Covenant and read it to the people’. 

The Book of the Covenant, which contains a variety of materials, begins and ends with 

religious concerns, which is yet another hint that our term ‘law’ can be misleading as a 

description of the so-called ‘laws’ found in the Old Testament. As we’ve already seen, the 

Hebrew notion of ‘Torah’ is a much wider one and is much better translated as ‘instruc-

tion’. In any case, the Book of the Covenant is thus framed by religious regulations that 

disallow the worship of idols in 20:22-26 and provide instructions for worship at the 

three major agricultural festivals, the feast of unleavened bread (associated with Passo-

ver), the wheat harvest (associated with Pentecost) and the fruit and grape harvest (as-

sociated with the feast of Tabernacles) in 23:14-19. Between these religious regulations, 

we find laws that seek to guarantee a just and peaceful society by covering issues such as 

slavery, murder, stealing etc. (see Gooder, 2000, p. 95). 

This provides a helpful starting point for our engagement with the Book of the Cove-

nant, but recent scholarship has pushed the issue further in an attempt to come to a better 

understanding of the text’s arrangement and logic. Whereas Brevard Childs, about forty 

years ago, came to the conclusion that there is neither a logical nor a theological order 

(1974, pp. 459-460), the German scholar Christoph Dohmen has recently suggested what 
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I would regard as the most interesting proposal for the structure of the Book of the Cov-

enant (see Dohmen 2004, p. 150; and the summary in Dozeman, 2009, pp. 501-502). 

Dohmen thinks of the text in terms of an interlocking series of frames. The outer 

frame consists of an introduction (20:22a) and conclusion (23:20-33). The next frame 

features three motives, including (1) references to God’s word (20:22b; 23:13a), (2) com-

mands against images and foreign gods (20:23; 23:13b) and (3) religious law regarding 

the altar (20:24-26) and the festivals (23:14-19). The slave law (21:2-11) and the Sabbath 

law (23:10-12) provide the third frame, while the centre of the Book of the Covenant 

features the laws of bodily injury in 21:12–22:16 and the social and religious commands 

in 22:17–23:9, both of which begin with some death-penalty legislation (21:12-17; 22:17-

19). 

20:22a Introduction 

20:22b Reference to God’s word 

20:23 Command against images 

20:24-26 Altar law – cult place 

21:1 Title 

21:2-11 Slave law (6/7 years) 

21:12-17 Death penalty law 

21:18-32 Bodily injury 

21:33–22:14 Questions of restitution 

22:15-16 Bodily injury 

22:17-19 Death penalty law 

22:20-26 Social commands 

22:27-30 Religious commands 

23:1-9 Social commands 

23:10-12 Fallow year and Sabbath rest (6/7 years) 

23:13a Reference to God’s word 

23:13b Command against foreign gods 

23:14-19 Festival calendar 

23:20-33 Conclusion 

I have given you this detailed outline in order to demonstrate that careful study of a text 

that at first would seem to feature a mere random collection of both religious and social 

laws and regulations may reveal a careful arrangement after all, an arrangement whose 

discovery can then assist us in coming to a significantly better understanding of the text 

and its logic. 
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Types of Law 

Another helpful tool for the interpretation of the Old Testament laws is their categorisa-

tion into a variety of types. While Old Testament scholarship commonly speaks of two 

main types, ‘casuistic’ or case law and ‘apodeictic’ or unconditional law, Johnstone has 

argued that we ought to distinguish between four types of law, each of which, he believes, 

is referred to by a specific Hebrew term (1991, pp. 54-55): 

 the ‘when …, if …, then …’ type 

An example of this type is provided by Exodus 21:18-19 (NRSV): ‘When (י  ki) men כִּ

quarrel and one hits the other with a stone or with his fist and he does not die but 

is confined to bed, if (ם  im) the other gets up and walks around outside with his’ אִּ

staff, then the one who struck the blow will not be held responsible; however, he 

must pay the injured man for the loss of his time and see that he is completely 

healed.’ 

This type of law always begins with a general situation (‘when men quarrel’), in-

troduces particular circumstances (‘if the other gets up’) and concludes with the 

appropriate legal sentence (‘then the one … will not be held responsible’). The law 

is expressed in the third person and conforms to the standard form of legal state-

ments in the ancient Near East. According to Johnstone, this type of case law is 

known in the Old Testament as ט פָּ שְׁ  .’ordinance‘ ,(mishpat) מִּ

 the ‘whoever …’ type 

This type is illustrated by Exodus 21:15: ‘Whoever strikes father or mother shall 

be put to death.’ 

This is much terser in formulation, but this kind of law, too, is expressed in the 

third person. Johnstone reckons that the technical term for this type of legislation 

was ֹחק (choq), ‘statute’, which in the Old Testament is frequently paired with ‘or-

dinances’ (see e.g. Exod. 15:25). 

 the ‘you [masculine plural] shall not …’ type 

An example of this type is found in Exodus 20:23: ‘You shall not make gods of 

silver alongside me, nor shall you make for yourselves gods of gold.’ 

This kind of law is addressed to the second person plural. Johnstone believes that 

a possible technical term for this class might be ה וָּ צְׁ  .’commandment‘ ,(mitsvah) מִּ

 the ‘you [masculine singular] shall not …’ type 

This is well illustrated by Exodus 20:13: ‘You shall not murder.’ 

This type of prohibition, which we find, for instance, in the Ten Commandments, 

is addressed to the second person singular. In this case, Johnstone suggests that 



Laws Regarding Bodily Injuries (Exod. 21:18-36) (Karl Möller) 

6 

the technical term might have been ר בָּ  ,’word’, as in the ‘Ten Words‘ ,(dabar) דָּ

which is how the Ten Commandments are called in Judaism (see Exod. 34:1). 

While the last two types are admittedly rather similar, the other distinctions are im-

portant as they can aid us in our attempt to arrive at a better understanding of the laws 

found in the Old Testament. However, whether the biblical authors had distinct technical 

terms for the four types, as Johnstone suggests, is a question that has to remain open for 

now. 

Laws Regulating Bodily Injuries (Exod. 21:18-36) 

This then takes us to the specific laws found in Exodus 21:18-36, which are concerned 

with a variety of cases of bodily harm. Our text falls into two sections that deal with dam-

age occurring either as a direct result of human action (vv. 18-27) or indirectly and in 

some cases through negligence (vv. 28-36). All the laws in this section are examples of 

the ‘when …, if …, then …’ type mentioned earlier. 

Bodily Harm as a Direct Result of Human Action (Exod. 21:18-27) 

The laws of the first part of our text are presented in descending order depending on the 

perceived value of the persons involved, i.e. moving from free persons in vv. 18-19, to 

slaves in vv. 20-21 and the case of a foetus in vv. 22-23. The so-called lex talionis at the 

end of our passage (‘an eye for an eye’ etc.) similarly moves from free persons (vv. 24-25) 

to slaves (vv. 26-27) (for this outline, see Dozeman, 2009, p. 533). 

The first case (vv. 18-19) considers bodily harm occurring as a result of conflict be-

tween two free Israelites. Thomas Dozeman points out that the references to the stone 

and the fist indicate that the law deals with an intentional act (2009, p. 534). John Durham 

goes further when he sees the use of a stone in a fight as taking an unfair advantage (1987, 

p. 323). The law stipulates that if the victim is bedridden for a time but ultimately can get 

up and walk about outside again with a cane, then the perpetrator is free of liability, but 

apparently only in the sense that the death penalty does not apply. Although the text does 

not mention the death penalty, this seems to be the implication, because the perpetrator 

is not entirely free from liability, as the following clause shows. 

According to Jackson, the ability to walk about outside supported by a cane indicates 

a ‘degree of recovery so that any subsequent death cannot be attributed to the original 

assailant’ (2000, pp. 84-85). Brevard Childs believes that ‘walking around outside’ is a 

sign of the person’s basic recovery, ‘since even a cripple could move inside his house’ 

(1974, pp. 470-471). One might object that, in some cases, even cripples can walk around 

outside, but it is in any case clear that the phrase is meant to suggest a certain degree of 

recovery. The guilty party, in this case, is responsible for paying compensation for the 
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period of inactivity and also to cover all the health care costs of the injured person until a 

full recovery has taken place. 

The next case (vv. 20-21), which also concerns an intentional act of violence, deals 

with conflict between a master and a slave. A distinction is made between a slave’s im-

mediate death as a consequence of having been beaten with a rod and the slave’s survival 

for at least one or two days. In the latter case, there is no punishment for the master, who 

has effectively harmed himself in sustaining a financial loss due to the slave’s death. When 

we read these Old Testament laws, it quickly becomes evident that we are dealing with a 

document from a different time and culture, a text that needs to be read sensitively and 

responsibly and that cannot be applied in a literalistic fashion to our own times and cir-

cumstances. Childs therefore aptly comments that ‘it is sad to realize that this verse 

[which speaks of slaves as the ‘property’ of their ‘owners’] continued to provide a warrant 

for the “biblical teaching” on slavery throughout the middle of the nineteenth century in 

the United States’ (1974, p. 417), where texts such as these were seen to justify the insti-

tution of slavery. 

If the slave dies immediately, then the severity of the act demands that the guilty per-

son be punished. The Hebrew term that is used here (נקם naqam) is actually quite a strong 

one and is perhaps better translated as ‘avenged’ (see ESV). It is not clear whether the 

reference to vengeance implies the death penalty, as Jewish interpreters have tended to 

suggest, based on the interpretation offered in the Talmud (San. 52b), or whether some 

other form of legal retribution is envisaged. Childs believes that the penalty may have 

been at the discretion of the judge (1974, p. 471). Another question concerns the issue as 

to who would actually exercise the punishment. While in the case of an Israelite slave, the 

responsibility would fall to the family, in the case of a non-Israelite ‘the statement may 

not be a law at all’, as Dozeman suggests, ‘but a moral prescription without explicit pun-

ishment’ (2009, p. 534), since there would have been no one to avenge the dead slave. 

The next case (vv. 22-25) envisages a fight between two men in which a pregnant 

woman, who is apparently unintentionally hit, loses her child. The Hebrew text literally 

speaks of her child ‘coming out’ ( ֶָּדיה לָּ אּו יְׁ יָּצְׁ  which could refer to a miscarriage, as NRSV ,(וְׁ

suggests, or to a premature birth (thus NIV). NRSV is likely correct, because similar laws 

throughout the ancient Near East focus on miscarriage. An example of this is found in the 

Code of Hammurabi, the best-preserved ancient Near Eastern law code, created approxi-

mately 1760 BCE in ancient Babylon by the sixth Babylonian king, Hammurabi. §209 of 

the Code of Hammurabi states: ‘If a person (awilu) strikes a woman of the awilu-class and 

thereby causes her to miscarry her foetus, he shall weigh and deliver 10 shekels of silver 

for her foetus’. 

Our law about the pregnant woman and her child has an additional qualification in 

vv. 22-25, which can be taken in two ways, since the phrase ‘if no harm is done’ has no 
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obvious object. NIV reads ‘if there is no serious injury’, but the Hebrew text literally says 

‘if no harm is done’. What might this mean? If this law is understood to be about a mis-

carriage, then the qualification must concern the woman (thus Dozeman, 2009, p. 534). If 

the law is about a premature birth, then the phrase ‘if no harm is done’ could refer to the 

woman or the child (thus Durham, 1987, p. 323). However, in that case, if the child sur-

vived and no harm was done to either the woman or the child, why was there any need 

for compensation? This, too, would seem to confirm my earlier conclusion that the law is 

about a miscarriage. If therefore the miscarriage is the only result and no harm is done to 

the woman, then the offender needs to pay a sum of money as determined by her husband 

and confirmed by an objective third party (v. 22). If, however, the woman is killed or in-

jured as well, then the lex talionis, the law of equal restitution or retaliation, applies (vv. 

23-25). 

Let’s move on then to the lex talionis, which also features in the Code of Hammurabi 

(§§196-197, 200) and in other biblical law codes (see Lev. 24:17-22; Deut. 19:16-21). The 

stipulation to take ‘an eye for an eye’ etc. is frequently seen as primitive vengeance and 

hence a barbaric form of law. As Mahatma Gandhi once famously said: ‘An eye for an eye 

and the whole world would be blind’. Of course, Gandhi is right that this would be the 

outcome if the law were applied literally. But is that really how it is meant to be taken? 

Old Testament scholars have generally come to different conclusions, based in part on 

the observation that the lex talionis was an important advance in justice at the time in 

treating everyone as an equal. Childs, for instance, points out that the lex talionis is in-

tended to ‘provide protection to members of inferior social standing … and equality be-

fore the law from acts of physical violence’ (1974, p. 472). 

What the lex talionis does is to transfer unlawful death and physical injury from civil 

law, which would have allowed (especially rich) perpetrators to buy their way out of their 

responsibility, to criminal law, which offers better protection to the victim by holding 

everyone (including the rich) to a higher standard of accountability. The lex talionis is 

designed to prevent the abuses of monetary payment for physical injury. The rich thus 

had to be far more careful about how they treated others, as mistreatment might lead not 

simply to claims for compensation but to the perpetrator paying, as it were, with his own 

life and body. The law was meant to be a deterrent, not a demand for vengeance. 

Another example, in vv. 26-27, applies the lex talionis to slaves. Here, if the master 

destroys the slave’s eye or knocks out their tooth, the compensation is freedom. Durham 

calls this stipulation ‘a remarkably humanitarian provision directed at cruelty and sadism 

in a slave-owner’ (1987, p. 324), because the implication is that slave owners had to be 

careful how they treated their slaves. Childs suggests that the eye and tooth are random 
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examples that are meant to indicate that ‘the law is seeking to prevent any kind of mis-

treatment toward slaves by lumping all injuries together without distinction’ (1974, p. 

473). 

Damage as an Indirect Result (of Negligence) (Exod. 21:28-36) 

This section has a variety of liability laws, which all feature an ox, as either the offending 

or the injured party. Depending on one’s perspective, it either falls into two parts, the first 

(vv. 28-32) dealing with human injury and the second (vv. 33-36) with damage to prop-

erty, or it could be said to be dealing with three different scenarios (thus Jackson, 2000, 

p. 189): 

1. injury to humans caused by an ox (ox vs human; vv. 28-32), 

2. injury to an ox caused by a human (human vs ox; vv. 33-34), 

3. injury to an ox caused by an ox (ox vs ox; vv. 35-36). 

The same principle of arrangement, albeit in reverse order, is found in the Code of Ham-

murabi, which deal with the cases of an ox being killed by another animal (§244), an ox 

being killed or injured by its hirer (§§245-249) and an ox killing a man (§§250-252; see 

Dozeman, 2009, p. 536). 

The main stipulation is found in v. 28: when an ox gores someone to death, the ox is 

to be stoned, its meat is not to be consumed, and the ox’s owner is not to suffer any other 

punishment apart from the considerable financial loss sustained by the destruction of the 

animal (Durham, 1987, p. 324). Dozeman draws attention to the fact that there are two 

ways of interpreting this law, one religious and the other civil. According to the religious 

interpretation, by killing a human person the ox has acquired bloodguilt in line with Gen-

esis 9:5-6: 

For your own lifeblood I will surely require a reckoning: from every animal I will require it and 
from human beings, each one for the blood of another, I will require a reckoning for human 
life. Whoever sheds the blood of a human, by a human shall that person’s blood be shed; for 
in his own image God made humankind. 

Advocates of the religious interpretation argue that it is the condition of bloodguilt that 

accounts for the unusual act of killing the ox by stoning and for the meat becoming taboo 

so that it can’t be consumed (see Paul, 1970, pp. 79-80). Finkelstein explains the penalty 

of death by stoning by suggesting that the ox, in killing a human being, has violated the 

hierarchy of creation, thus making it guilty not only of murder but also of treason or in-

surrection against God, which is punishable by stoning (1981, pp. 27-29). 

On the civil interpretation, the stoning of the animal is explained as a form of commu-

nity protection. The meat in this case cannot be consumed because the animal has become 

blemished by the act of goring. This means that its slaughter cannot take place at a cultic 
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site, which, however, would have been necessary for the meat to be fit for human con-

sumption (thus Westbrook, 1988, pp. 83-86). 

The main stipulation in v. 28 is followed by three further conditions in vv. 29-32. First, 

if no precautions had been taken to rein in an ox that was known to be dangerous, its 

owner becomes responsible for the victim’s death and is to receive the death penalty to-

gether with the animal (v. 29). An additional clause makes it clear, however, that an in-

demnity payment is permitted in such a case in lieu of the owner’s life. The amount of the 

indemnity payment is apparently to be determined by the victim’s family, although the 

text does not spell this out (v. 30). Another additional clause indicates that the same rules 

apply if the victim is a child rather than a grown man or woman (v. 31). No smaller penalty 

is to be exacted in this case. Finally, if the victim is a slave, the animal still needs to be 

stoned, but the owner is to pay a fine of thirty shekels (v. 32). 

Earlier on, I said that there are parallels to this legislation in the Code of Hammurabi. 

It’s worth looking at these, because the comparison tells us something interesting about 

the biblical laws. I’ve chosen the example of the Code of Hammurabi’s stipulations for the 

case where the ox’s owner had done nothing to prevent an animal that was known to be 

dangerous from harming someone. According to the Code of Hammurabi, the following 

rules apply (§§251-252, as quoted from Arnold and Beyer, 2002, p. 114): 

If a man’s ox is a known gorer, and the authorities of his city quarter notify him that it is a 
known gorer, but he does not blunt its horns or control his ox, and that ox gores to death a 
member of the awilu class, the owner shall give thirty shekels of silver. If it is a man’s slave 
who is fatally gored, he shall give twenty shekels of silver. 

A comparison with the biblical version shows that the punishment required in Exodus is 

more severe. In the case of a free person (as we saw in v. 31, the same rule applies to 

children), the death penalty applies to both the ox and its owner, whereas the Code of 

Hammurabi only requires a payment of thirty shekels. To be sure, the law in Exodus per-

mits an unspecified indemnity payment in lieu of the owner’s death, but presumably only 

if the victim’s family is happy with this (at least, that seems to be the implication of v. 30). 

In the case of a slave being gored to death, the Code of Hammurabi requires a payment of 

twenty shekels whereas Exodus demands thirty shekels plus the death of the offending 

ox. 

Childs begins with the observation that ‘in principle the loss of a human life in the 

Bible cannot be recompensed by a fine’ (1974, p. 473), although, in fairness, it needs to 

be added that, in line with general attitudes at the time, this does not apply in quite the 

same way to slaves. Of course, as again Childs points out, ‘the family of the deceased can 

have the right to temper the law with mercy and reduce the punishment to ransom’ 

(1974, p. 473). However, the general point of the stricter punishments in biblical law is 

that the protection of human life and well-being is of paramount concern, and it applies 

to rich and poor alike. The drastic punishments are therefore meant to deter people from 
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treating these issues lightly, including, I would like to stress yet again, the rich, who could 

not assume to get off lightly by paying their way out of their responsibility to treat others 

appropriately. 

The remaining laws in vv. 33-36 deal with situations in which an ox is damaged. The 

first case (vv. 33-34) involves the killing of an ox or donkey through negligence, i.e. by 

leaving a pit uncovered. In this case, the owner of the pit needs to pay a fine to compensate 

the ox’s owner for the animal’s value, but, having paid for the animal, the owner of the pit 

then gets to keep the dead ox. The second case (vv. 35-36) is about one ox killing another 

one, in which case the law stipulates an equal division of both animals between the two 

owners. This means that the live animal is sold and the money shared, while the meat of 

the dead ox is also shared between the two parties. However, if the ox was known to have 

been dangerous and its owner had not taken the appropriate steps to rein it in, he must 

fully compensate the owner of the killed animal. Again, he receives its meat in return 

though. 

Next time, in our final session, we are going to look at the story of the golden calf in 

Exodus 32, which you might like to read in advance. 
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