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ABSTRACT
VISIONARY ASCENTS OF MOSES IN PSEUDO-PHILOISBERANTIQUITATUM
BIBLICARUM APOCALYPTIC MOTIFS AND THE GROWTH
OF VISIONARY MOSES TRADITION

Kristine J. Ruffatto, B.A., M.Div.

Marquette University, 2010

This dissertation explores the development of visionary Moses tradition from its
origins in the Hebrew Bible through pro-Mosaic Second Temple literatureabhahic
texts. It demonstrates that throughout this variegated literature, thetevslaping
tendency to portray Moses as an apocalyptic seer. In the non-biblical Massih &
were analyzed, Moses’ revelation on Sinai and Nebo is increasingly invadted w
esoteric content, and Moses’ ascents are often depicted as heavenly joulresgs. T
revelatory developments have conceptual roots in alternative visionatjotragdhotably
Enochic lore. The texts investigated contain a discernible thread of dialogue wit
Enochic revelatory claims; Moses’ ascents and revelation were &hbdlto include
speculative elements and motifs typical of Enochic traditions. Pro-Miesascand
traditions responded to alternative visionary developments by re-envisioning’Mose
ascents of Sinai and Nebo in similar transcendent terms. Moses’ presentétiese
texts often appears to be a polemical positioning of Moses over Enoch.

The second part of this dissertation considers the place of Pseudo-Bb#o’'s
Antiquitatum Biblicarun{LAB) in the trajectory of visionary Moses tradition. Analysis
of the apocalyptic features bAB reveals the formative role of alternative visionary
traditions in Pseudo-Philo’s portrayal of Moses. Moses often takes on thedexalt
qualities of Enoch in the text, including the experience of heavenly ascent, joarney
paradise, and esoteric disclosure of heavenly, cosmic, meteorological, protplogica
eschatological secret&.AB not only demonstrates awareness of Enochic tradition; it
provides evidence of polemical dialogue with Enochic revelatory claims. Tleidiass
contributes to the deciphering of some puzzling passadesdn The investigation
concludes that Pseudo-Philo’s depiction of Moses’ ascents and revelatioreweaéied
with apocalyptic characteristics in order to underscore Moses’ authodtgra-eminent
position as Israel’s visionapar excellence LAB links all truth, exoteric (law and
covenant) and esoteric, to Moses.
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CHAPTER ONE

INTRODUCTION
“How small Sinai appears when Moses stands upon it!” Heinrich Heine
1.1 Pseudo-Philo and Visionary Moses Tradition

Pseudo-Philo’siber Antiquitatum BiblicarunghereaftelLAB) is a Jewish text from the
first centuryC.E. that rewrites the history of Israel from Adam to the death of 3208
emphasizes God’s covenant with Israel and Israel’s failure to live up tastndt
surprising that Moses, as mediator of the covenant, is the central figure imrdtevea
In his portrayal of Moses, Pseudo-Philo follows the biblical account quite closely
focusing on key chapters from Exodus through Deuteronomy (Exod 1-2, 14-15, 9-20, 32-
33; Lev 23; Num 1, 13, 16-17, 21; Deut 32-34). But Pseudo-Philo freely embellishes
Moses’ story, making no distinction between the biblical text and interpretpamsions
of it. LABascribes to Moses visionary ascents that go beyond the written Torah and that
take on the features and motifs of visions and heavenly journeys such as are found in
apocalypses. Moses ascends Sinai and Nebo: in both ascents Moses entersishe celes
realm and receives esoteric revelation; in both ascents Moses becomes luminous. The
visionary ascent accountsloAB have considerable parallels in contemporary
apocalypses, notabyEzraand2 Baruch

The apocalyptic features bAB's claims about Moses call for a closer look.

Pseudo-Philo enhances Moses’ traditional canonical portrayal, incorporatindgyppoca

! Heinrich HeineSamtliche Schrifter(6 vols.; ed. Klaus Briegleb et al.; Munich: Hans1975),
4.45. Quoted in Bluma GoldsteiRginscribing Moses: Heine, Kafka, Freud, and Scheepin a
European Wildernes&ambridge: Harvard University Press, 1992), 31.



elements and motifs in order to present Moses as an apocalyptic seer. The import of
Pseudo-Philo’s narrative expansions about Moses has been underexplored, for
scholarship oL AB has been limited. As Nickelsburg recently wrote, “Among the
writings of the Jewish Pseudepigrapha the Antiquities of Pseudo-Philo hagdecei
relatively little treatment® This dissertation is an attempt to fill that need. It provides an
analysis oLLAB's apocalyptic claims about Moses, the text’s interaction with other

exalted visionary traditions, athd\B's place in the wider visionary Moses tradition.

1.2 Moses the Visionary

It would be difficult to overstate Moses’ status as visionary in JewishitnadiThe law
and covenant given to Moses in his ascent of Sinai are central to the HebrewnBitde a
the traditions of the dominant strand of Judaism in the Second Temple period. As
recipient of revelation, Moses is without peer. All of the legal and cultic rabitethe
written Torah (the Five Books) is presented as having originated in histirenela the
mountain. In the Jewish canon, the history of revelation begins with Moses on Sinai and
concludes with Ezra, the champion of the Mosaic Torah. Only prophets and visionaries in
the Mosaic tradition were considered acceptable. Moses was reverediasotiaaypar
excellencefor to him God directly revealed the law and covenant that defined Jewish
identity.

Moses’ superlative and authoritative status in the Hebrew Bible is thus
inextricably linked to his visionary ascent of Sinai: Moses encountered God on the

mountain, and the revelation he received was unmediated. These were not small claims

2 George W. E. Nickelsburgewish Literature between the Bible and the Mishi2&hed.;
Minneapolis: Fortress, 2005), 269.



Moses had been granted unparalleled access to the divine: he ascended to the @ace whe
the Lord descended. Moses alone was entrusted with God’s definitive and all-
encompassing revelation, which he—the perfect messenger—then mediated to the
people. Inthe Hebrew Bible, the centrality of the Sinai tradition witnessks to t

cruciality of Moses’ ascent and vision. The Hebrew Bible consists largéelyoniments

that were “written, edited, or collected by the Jerusalem priesthood of th&eaond

Temple period.* This powerful group stressed the importance of Moses and the

covenant he mediated, especially the institution of the priesthood and temple/saastuary
rooted in the Sinai revelation.

It is now understood that the Judaism of the Second Temple period was far from
monolithic? Although the Moses-centered tradition emerged as dominant, particularly
during the development of the Hebrew canon and the rabbinic period, the existence of
pseudepigraphic and Qumran literature witnesses to the diversity in thend oflthe
era. Itis now clear that there were Jewish groups or movements thahghdlMoses-
centered Judaism and provided alternatives to it. One cannot therefore speak of a
uniform “Judaism” in this period; there were rather multiple expressions ofshudaat
differed in belief and practice. Parallel and often competing strands o$dudai
flourished side-by-side, and they did not all appeal to the same canon of scriptures.

Many pseudepigraphic writings do not focus on Moses or the primacy of the Sinai

% Gabriele BoccaccinRoots of Rabbinic Judaism: An Intellectual Histdrgm Ezekiel to Daniel
(Grand Rapids: Eerdmans, 2002), xvi-xvii.

* See esp. BoccacciiRoots of Rabbinic Judaisrh-36; Shaye J. D. Cohefrom the Maccabees
to the Mishnat{2™ ed.; Louisville: Westminster John Knox, 2006), 12-Helge S. KvanvigRoots of
Apocalyptic: The Mesopotamian Background of thedBrieigure and of the Son of M@WMANT 61;
Neukirchen-Viuyn: Neukirchener Verlag, 1988), 17-28cob Neusner, William Scott Green, and Ernest S.
Frerichs, edsJudaisms and Their Messiahs at the Turn of thegs@iari Era(Cambridge: Cambridge
University Press, 1987)awrence H. Schiffmari;rom Text to Tradition: A History of Second Temple
Rabbinic JudaisnjHoboken: Ktav, 1991), esp. 2-5.



covenant and are attributed to visionary figures (patriarchs) who préAdaes. This
literature sought to establish the legitimacy of a Judaistuentered on the Mosaic
tradition: it appealed to revelation in the name of ancient figures such as Enoch, Noah, or
Jacob who lived before Moses ascended the mountain of God and received the law and
covenant. The authors of these pseudepigrapha ascribed their versions of authoritative
truth to their own favored ancestors, claiming that these patriarchs not only hagltacces
the divine, as did Moses: they were recipients of revelation that eclipsed thase$ M
The exalted visionaries were granted knowledge of heavenly secretsnateascent to
heaven and the divine throne. Such exalted patriarch traditions reveal dialogue with, and
sometimes even resistance to, Moses-centered Judaism.

Enochic literature is one major example. It has long been acknowledgédwethat t
Enochic literature contains polemics against Mosaic traditions. The Enoctinge/did

not emerge in a vacuum; they challenge the assumptions of Mosaic JudBism.

® Alexander demonstrates that “a powerful subterttmadetected in the Enochic tradition,
implying a contrast between Enoch and Moses. Mdkedawgiver of Israel, was the founder of the
Jewish polity. The circles which looked to Enosttlaeir patron were, at least to some extent, ehgihg
Moses’ primacy.” Philip S. Alexander, “From SonAdam to Second God: Transformations of the
Biblical Enoch,” inBiblical Figures Outside the Biblgd. M. E. Stone and T. A. Bergren; Harrisburg, Pa:
Trinity Press International, 1998), 107-8. See &@&orge W. E. Nickelsburg, “Enochic Wisdom: An
Alternative to the Mosaic Torah?” Hesed ve-Emet. Studies in Honor of Ernest D. Frerfed. J.
Magness and S. Gitin; BJS 320; Atlanta: Scholaes$r1998), 123-32. On the polemics between Mosaic
and Enochic traditions in the Second Temple pesed, Philip S. Alexander, “Enoch and the Beginnings
of Jewish Interest in Natural Science, Tihe Wisdom Texts from Qumran and the Development of
Sapiential Thoughted. C. Hempel et al.; BETL 159; Leuven: Peet208?2), 223-43, esp. 233; idem,
“From Son of Adam to Second God,” 87-122; GabrigdecacciniBeyond the Essene Hypothesis: The
Parting of the Ways Between Qumran and Enochicidot@rand Rapids: Eerdmans, 1998); Andrei A.
Orlov, The Enoch-Metatron TraditiofTf SAJ 107; Tubingen: Mohr Siebeck, 2005), 254-38nes C.
VanderKam, “The Interpretation of Genesis in 1 Enb The Bible at Qumrafed. P. W. Flint and T. H.
Kim; Grand Rapids: Eerdmans, 2000), 129-48. Ordthaluing of Moses and the Mosaic Pentateudh in
En, see George W. E. Nickelsburg, “The Nature andcian of Revelation in 1 Enoch, Jubilees, and
Some Qumranic Documents,” i'seudepigraphic Perspectives: The Apocrypha anddegegrapha in
Light of the Dead Sea Scrolls: Proceedings of thierhational Symposium of the Orion Center for the
Study of the Dead Sea Scrolls and Associated titeyal2-14 January, 199&d. E. G. Chazon and M.
Stone;STDJ31; Leiden: Brill, 1999), 101. Collins, howevemites that “there is no necessary opposition
between Enoch and Moses”1rEn; John J. CollinsThe Apocalyptic Imagination: An Introduction to
Jewish Apocalyptic Literaturé2™ ed.; Grand Rapids: Eerdmans, 1998), 47.



Enochic narratives, with their conspicuous paucity of references to Moses and the
revelation at Sinai, offer an alternative to the form of Judaism centered uponsheM
covenant. According to James VanderKam, the Enochic alternative “findsnesstone
not in the Sinaitic covenant and law but in events around the time of the floed,in
the primeval period. Enoch, the ancient patriarch who never died but was taken directly
to heaven, is exalted over Moses, who lived generations later and knew death. The
esoteric revelation received by Enoch in an ascent to heaven is presentediastsupe
the exoteric covenantal law received by Moses in a descent by God to earth. The
antiquity and celestial origin of Enoch’s revelation challenges the pyiofadoses and
his revelation at Sinai.

The Mosaic tradition responded to the claims of Enoch’s greatness bynglevati
Moses’ status above that of the biblical narrative. Claims made about Enoch were no
conferred upon Mosé€s Apocalyptic features and motifs, including visionary ascents to

heaven and knowledge of heavenly secrets, were increasingly attributedes® Mdee

Kvanvig has established that the time span betwserarliest Enochic literature and the work of
the Priestly writer is not great enough to rule @ebmmon background. Kvanvigpots of Apocalyptjc
33. Yet the Enochic and traditional canonical Mosajectories developed in markedly different way
particularly in their understanding of the contant means of revelation.

® VanderKam, “The Interpretation of Genesis in 1 &mb142-43.

" The exaltation of Enoch in Enochic lore pre-dabessimilar exaltation of Moses, which came as
a response to Enochic claims. Alexander, “From &ohdam to Second God,” 107-8. On the Mosaic
response to Enochic claims, Orlov writes, “the Mosaadition, in its dialogue with the Enochic |lcaad
other Second Temple mediatorial developments, cooddest on its laurels but had to develop furtmet
adjust the story of its character, investing hirthveind angelic and even divine status comparalitetiwe
elevated status of the rivals.” OrloMpe Enoch-Metatron Traditior259.

TheBook of the Watched En.1-36) is dated as early as tHeeent. B.C.E. On the dating of the
early Enochic literature and its prehistory, seex&hder, “From Son of Adam to a Second God,” 88;
Michael A. Knibb,The Ethiopic Book of Enoch: A New Edition in thghtiof the Aramaic Dead Sea
Fragmentq2 vols.; Oxford: Oxford University Press, 1978)6-15; James VanderKafanoch: A Man for
all GenerationgColumbia: University of South Carolina, 1995), idem,Enoch and the Growth of an
Apocalyptic TraditiofCBQMS 16; Washington, D.C.: Catholic Biblical Assation of America, 1984),
111-14.

8 For a definition of the genre apocalypse, angtinlj of the defining characteristics of
apocalyptic literature, including the form of reatébn and the content of things revealed, see John
Collins, “Toward the Morphology of a Genre&§emeidl4 (1979): 1-19. Characteristic elements or motifs



Exagogeof Ezekiel the Tragedian is an early (second cerguy¥) attempt to claim for
Moses the visionary status of Endchin the drama, Moses has a dream vision of his
heavenly enthronement on Sinai. Moses’ ascent of the mountain is an Enochic-style
inauguration into the heavenly realm and its secrets. Philo of Alexandria deshigrate
Enoch’s status and attributed to Moses the exalted qualities of Eh@tfilo read a

mystic heavenly ascent into Moses’ ascent of Sinai, thus granting Mosésnamis

ascent laEnoch. Philo elevated Moses as both god and ideaf*kigbbinic

tradition, ever faithful to Moses, was either silent about or negative toward Enoch.

Some rabbinic sources claimed that Moses received both the Torah and secret lenowledg
in his ascent of Sinaf. The apocalypses dfEzraand2 Baruchascribe visionary ascent

and transcendent revelation to Moses; both of these writings display intera¢hion wi

include otherworldly journeys, visions of heaverhel, an angelic mediator, revelation recorded on
heavenly books or tablets, concern for protology/aneschatology, periodization of history, and
cosmological speculation. No single apocalypsdains of all these elements. “Apocalypse” is dedin
by Collins as “a genre of revelatory literaturehiiita narrative framework, in which a revelation is
mediated by an otherworldly being to a human recipidisclosing a transcendent reality which isbot
temporal, insofar as it envisages eschatologidahtan, and spatial insofar as it involves another
supernatural world.” Ibid., 9, and, more recentigm, “Genre, Ideology and Social Movements,” in
Mysteries and Revelations: Apocalyptic Studiesesthe Uppsala Colloquiurged. J. J. Collins and J. H.
Charlesworth; JSPSup 9; Sheffield: Sheffield Acaiddpness, 1991), 19. See also iddime Apocalyptic
Imagination 1-14; Morton Smith, “On the History &{TIOKAAYTITQ andATIOKAAYWYIZ,” in
Apocalypticism in the Mediterranean World and theaNEast: Proceedings of the International
Colloquium on Apocalypticism, Uppsala, August 1241979(ed. D. Hellholm; International Colloquium
on Apocalypticism; Uppsala, 1979; Tubingen: Mohelfgick, 1983), 9-20; Eibert J. C. Tigchelaar, “More
on Apocalyptic and Apocalypses]SJ17 (1987): 137-44.

° | develop this position in my article, “PolemicithvEnochic Traditions in thExagogeof
Ezekiel the Tragedian,JSP15 (2006): 195-210.

19 Abr. 47. See AlexandeErom Son of Adam to a Second Ga@8, and discussion in Larry W.
Hurtado,One God, One Lord: Early Christian Devotion and #em¢ Jewish Monotheisni2™ ed.; London:
T & T Clark/Continuum, 1998), 51-70. See af3G 1.86.

1 See Wayne A. Meeks, “Moses as God and KingRéfigions in Antiquity: Essays in Memory
of Erwin Ramsdell Goodenougéd. J. Neusner; SHR 14; Leiden: Brill, 1968), 334- According to
Meeks, Philo incorporates the Hellenistic moafeideal kingship, but connects it to the desigmmabf
Moses as “god” in Exod 7:1lbid., 355.

12 See espGen. Rab25:1. Alexander also notdg. Ong Gen 5:24: “And Enoch walked in the
fear of the Lord; and he was not for the Lord cdusien to die.” Alexander, “From Son of Adam to
Second God,” 109.

13 ev. Rab26:7;Num. Rabon Num 34.2; see also section 2.7 below.



Enochic claims? Moses, like Enoch, becomes an authority on esoteric as well as
exoteric knowledge.

Some Second Temple writings sought to mediate between the Enochic and
Mosaic traditions. The book dtibilees for example, ascribes secret revelation to Moses
on Sinai, but uses the figure of Moses to emphasize the importance of £nttod.
author ofJubileesmoves Mosaic law back to the patriarchal and primeval periods,
positing successive divine revelation. Other traditions elevated their owntéavori
patriarchs as superlative visionaries, conferring upon them the apocahgrtcteristics
of ascent and esoteric revelation. In pseudepigraphic literature, Noah, ibdstab,

Levi, Baruch, and Ezra all become visionary figures to whom transcendent knowledge is
disclosed.

These parallel and often competing claims of exalted patriarchs #fierhiverse
nature of Judaism in the Second Temple period. Although Moses and his revelation
emerge as authoritative in what becomes the dominant tradition of Judaism, this did not
occur all at once or without strugdfe.Jack Sanders writes, “Since the Jewish people of
the early second-temple period possessed a variety of religiousotraditiwas by no
means a foregone conclusion that the Mosaic Torah would become (the) dominant
source” in Jewish religiol. Although rooted in common elements of tradition, the

various strands of Judaism offered their own versions of the definitive revelatiovakha

1“4 Ezral4:4-6;2 Bar.59:4-11. Ezra and Baruch are each portrayed‘sscand Moses.” CR
Bar. 59:5-12 where esoteric revelation associated withch is transferred to Moses.

> Helge S. Kvanvig, Jubilees Between Enoch and Moses. A Narrative Readid§,J35.3
(2004): 243-61.

16 On the struggle in general, see Boccacémiots of Rabbinic Judaismasp. 73-111.

7 Jack T. Sanders, “When Sacred Canopies Collide:Reiweption of the Torah of Moses in the
Wisdom Literature of the Second Temple Periadk§J32 (2001): 122.



crucial to Jewish identit}? Pseudepigraphic writings assert divine truths by appealing to
revelation in the name of ancient figures from the past to whom God disclosed eécret
the divine will and purposes. This is especially true of the apocalypses or téxts tha
contain apocalyptic material: this literature claims direct commuaicaft divine secrets

to a chosen visionary, either in a dream vision or an actual ascent to the heavenly realm,
usually with angelic mediatiol. The authors of these works clearly intended the
visionary’s transcendent revelation to be considered authoritative becassdiahi¢

origin; it was even, in their view, to be accepted as scriptusdthough these works

with their often competing revelatory claims did not find acceptance intoaitiédnal
Jewish canoA® they provide evidence of a lively dialogue between pro-Moses/pro-Torah
traditions (e.g. as exhibited in tkxagoge4 Ezrag 2 Baruch cf. also Philo and Qumran
literature) and alternatives to Mosaic primacy (Enochic and otheedxadtriarch
traditions). It is well known that rabbinic Judaism, with its emphasis on pilaciatters,

was wary of excessive delving into divine secrets; it elevated the Mosaik dbove

18t is important to note here, however, the caeéatharlesworth in his introduction fthe Old
Testament Pseudepigraphiis “unwise to exaggerate the diversity in alildaism. In the first century
Judaism was neither uniformly normative nor chatiycdiverse.” James H. Charlesworth, Introduction
OTP 1.xxix.

19 Collins writes that there are basically two diéfiet strands of tradition in Jewish apocalypses,
“one of which is characterized by visions, withiaterest in the development of history, while tlleen is
marked by otherworldly journeys with a strongeemest in cosmological speculation.” Collifife
Apocalyptic Imagination6.

20 Cf. 4 Ezral4:37-48. See discussion in Christopher Rowldihé, Open Heaven: A Study of
Apocalyptic in Judaism and Early Christian{ifew York: Crossroad, 1982; repr., Eugene, Orepf\&d
Stock, 2002), 19-200n1 En.as scripture, see G. W. E. Nickelsburg, “Scripiarg Enoch and 1 Enoch
as Scripture,” iMmexts and Contexts: Biblical Texts in their Textaadl Situational Contexts, Essays in
Honor of Lars Hartmarfed. T. Fornberg and D. Hellholm; Oslo: Scandinavimiversity Press, 1995),
333-54.

% The development of the Hebrew canon is a compiexdebated issue. It is historically
anachronistic to use the terms “canonical” or “mamonical” prior to 100 C.E. With regard to the
Pseudepigrapha, Charlesworth summarizes that &hg pseudepigrapha were composed during a period
in which the limits of the canon apparently remdifieid at least to some Jews, and that some Jedis a
Christians inherited and passed on these docurasntspired. They did not necessarily regard them
apocryphal, or outside a canon.” Charlesworthtrtiduction for the General Reade@TP 1.xxiii.



any other speculative revelatiéh.In the rabbinic period, literature that suggested

revelation from sources other than Moses, or in the tradition of Moses, was supptessed.
The interaction between exalted patriarch traditions in the Second Temple and

rabbinic periods—particularly between the Mosaic and Enochic traditions with thei

increasingly escalating revelatory claims about Moses and Enoch—indoirms

understanding of Jewish presentations of an exalted Moses. In respongaatiadteto

the importance of Moses and Torah in this period, certain writings seek to give Moses

and Torah primary place. As we have seen, some pseudepigraphic literatusseleva

Moses’ visionary status by attributing to him esoteric revelation of heaseafets on

Sinai, in addition to the exoteric revelation of the law and covenant. In these texts, olde

Mosaic traditions are re-worked and expanded in increasingly apocalypltic

transcendent terms, in order to present Moses as the ultimate patriarche tieeipant

of and revealer adll knowledge. Such apocalyptic visionary claims about Moses are

most evident in narratives about his ascent and experience of theophany on Sinan, but als

in tales of his birth and death. Visionary Moses traditions, which idealize Moses and

exalt him above his biblical portrayal, demonstrate an attempt to reclaim &uses

Torah as authoritative for Judaism. The re-presentation of Moses and Sinai waassa me

of updating tradition to address the needs of new times and circumstances, when

#2 Rabbinic tradition was not so much anti-apocalyptiavary of apocalyptic speculation. Cf. the
strong warning to those who engage in esotericudgiéon inm. Fag.2:1. Secret matters were reserved
for an elect, well-versed few. “Knowledge of subings was something for those who were in a positi
to appreciate the mystery of God and safeguarce timsteries from abuse.” Rowlarithe Open Heaven
277. See the extended discussion in his chaptieisame book, “Esoteric Tradition in Early Ralibin
Judaism,” 271-305; also Ithamar Gruenwa#gpcalyptic and Merkavah MysticiSAGJU 14; Leiden:

Brill, 1980), 73-97. For the belief that the Toiitdelf contains secrets of God, sae’Abot6:1.

% pseudepigraphic literature was preserved almasugixely in Christian circles and by Jewish

groups that opposed rabbinic tradition.
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challenges to the integrity and status of Moses and his revelation wezetttiThe re-
creation of legends about Moses in God’s presence on Sinai was also a way # claim
new text's authoritative status, as authors sought to legitimize their workesshge
through connection to the great patriarch. The ultimate visionary was Moses and no
other®

In the Hebrew Bible, Moses’ superlative visionary status was securasYet
towering and unparalleled as Moses was, portrayals of his ascent and visionaryegncount
on Sinai become increasingly dramatic and esoteric in pro-Mosaic Second Temple
literature. What prompted this significant expansion upon visionary Moses tradition?
is my view that the exceptional and extra-biblical assertions about Mosesayywdiich
serve to augment his already lofty status, are more fully understood in dialdiguend
often even polemics with, other exalted patriarch traditions. This dissertafitomes
the trajectory of elevated claims about Moses and his revelation, andseskablish its
dialogue with alternative, non-Mosaic visionary traditions.

The centrality of Moses and Sinai proved problematic to some early Jewish
interpreters of the Mosaic Torah. They struggled to understand how patriarctas suc
Noah and Abraham were able to know and observe Torah laws centuries before the

revelation to Moses on Sinai. In his article, “The Status of the Torah Befag"&ary

% Hindy Najman summarizes, “These re-presentatié/®irai serve to authorize the re-
introduction of Torah into the Jewish communityiates of legal reform and covenant renewal. The
revelation at Sinai is not a one-time event, btlieaan event that can be re-presented, evenle’exi
Hindy Najman Seconding Sinai: The Development of Mosaic Dis@irsSecond Temple Judaism
(JSOTSup 77; Leiden: Brill, 2003), 36.

% Burton Mack suggests that Moses’ growing imporgaincthe Second Temple period was due to
the increasing importance of the writings assodiatgh him. Authors, indebted to Greek ideas, saw
authorship as conferring authority on a text, dariecame more and more difficult for them to préseeair
works as original compositions. It became increglyi necessary to connect their own writing to the
authority of Moses and the Torah. Burton L. Mdtkader the Shadow of Moses: Authorship and
Authority in Hellenistic JudaismSBLSP21 (1982): 299-318.
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A. Anderson observes the apparent discomfort ancient writers had with the “stggula
of Sinai”:

At one level the text gave the impression thabflkrael’'s most sacred laws were
revealed at Sinai. But, at a deeper level thesgers were cognizant of the fact that the
singularity of Sinai was not without its uneven maomts. However momentous the
unveiling of the divine liturgy was, parts of it meefore-known. Not only Noah, but
Abraham and several other Patriarchal figuresahg éapable of offering sacrifices in
the manner to be prescribed later in Leviticus ldnchbers. The only possible solution to
this datum was to conceive of the Torah’s revefaiioboth exoteric and esoteric terms
Some knowledge of the Sinaitic revelation had bragsteriously vouchsafed to
particular Patriarchal figures; but in the maimatd at large only becomes fully
knowledgeable during the life of Mos®s.

As challenges to the centrality of Moses and Sinai arose, | suggest in this
dissertation that some Jewish authors in the Second Temple period approprisdetkethe s
solution in their defense of Mosaic primacy: they conceived of the Sinai lievalat
bothexoteric and esoteric termas they claimed for Moses the transcendent knowledge
ascribed to alternative exalted seers in non-Mosaic traditions. The Siratioeveras
invested with ever-increasing esoteric import, as authors—aware of otlogravsi
claims of transcendent truth—sought to chamtielevelation through Moses on the
mountain. In order to re-claim Moses and Torah as authoritative for Judaism, seme pro
Mosaic authors expanded the traditional canonical portrayal of the Sinai ievébelink
Moses not just to law and covenant and to the particular history of Israel, buttey grea
mysteries of heaven, human history, and the cosmos as well, such as was iclaiore
Mosaic (especially Enochic) visionary traditions. The re-shaping of Moses’ S
experience to include new revelatory elements was not only a way of egigmew
truths for new circumstances through ascription to the authority of Moses. Ircasese

such elevated assertions were occasioned by a desire to assimitdéntiseof

% Gary A. Anderson, “The Status of the Torah Bef®irai: The Retelling of the Bible in the
Damascus Covenant and the Book of Jubile@§D 1.1 (1994): 3. Emphasis mine.
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alternative visionary patriarch traditions into narratives about Mosesmit isgew that
the increasingly apocalyptic and esoteric assertions about Moses ooft@énaignal an
awareness of, and dialogue with, other exalted patriarch revelatory claitheugh not
every enhanced presentation of Moses on Sinai is polemical (often the desire of the
author is to supplement rather than replace prior tradition), dialogue with other seer
traditions in a dynamic and interactive relationship is often in evidence. Asafyan
author’s awareness of, and appropriation of, other apocalyptic revelatorytradisin
inform our understanding of why Moses and Sinai are depicted the way they are in a text
The Sinai ascent and revelation, in many ways ambiguous in the written Toradyl offe
the ideal vehicle to connect new truths to the beloved figure of Moses and tdotestesta
him as the definitive, authoritative seer.

George W. E. Nickelsburg writes that “literature is rooted in history,” and
“theological conceptions arise not in a vacuum but in response to historical cinccessta
and events® Theological reflection is often the result of a need to address alternative
presentations of truth. Revelation not only forms and authenticates a commuifity’'s se
identity; it also serves to define what that commuisityot functioning polemically to
distinguish the community’s understanding of transcendent, authoritative truthhieom
claims of other, rival group. As elevated and apocalyptic traditions about heroes from
the primeval and patriarchal period arose, positing superior revelation ante-datag M
and Sinai, certain pro-Mosaic authors re-presented the Sinai experiena#o® asc
speculative knowledge to Moses, including secrets of the heavenly realm and God’s

celestial throne, of human history (including creation and end times), and of cagndr

" NickelsburgJewish Literature between the Bible and the Mishi3ah
2 On this topic, see especially Nickelsburg, “Theéuda and Function of Revelation in 1 Enoch,
Jubilees, and Some Qumranic Documents,” 91-119.
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astronomical, and meteorological matters. In so doing, the prestige of Mosesa@nd Si
was assuredis-a-vispotentially fractious, Torah-denigrating alternatives. Whereas other
traditions exalted seers for their extraordinary visions and esoterictrengthe Mosaic
tradition could claim visionary ascent and esoteric revelatnatfaithfulness to the Sinai
covenant. The status of Moses and Torah was thus solidified.

This dissertation explores the trajectory of esoteric and apocalypiatery
claims about Moses on Mt. Sinai and Mt. Nebo in pro-Mosaic Second Temple writings.
Through this variegated literature, created at different times and inediffelaces, there
is a discernible thread of dialogue with non-Mosaic, especially Enochic, develtspme
Each new presentation of Moses on Sinai not only withesses to new assumptions about
appropriate revelation, but also expresses interaction with alternative end oft
competing revelatory claims. The primary focus of this study is PseudwsRIAB, a
first centuryC.E.pro-Moses and pro-Torah text that lifts up Moses’ pre-eminent position
in Jewish history. | examine the portrayal of MoselsAB in comparison with other
exalted claims of Moses’ visionary status, as well as in dialogue weatimative
visionary seer traditions. In his depiction of an exalted Moses, Pseudo-Philarig cle
drawing on motifs, themes, and vocabulary common to apocalyptic literature. Althoug
LAB s not an apocalypse, its narratives of Moses’ visionary ascents contain mhporta
and under-explored apocalyptic elements that inform our interpretation of the sauthor’
purpose and message. | assert that exalted visionary patriarch traditierierwetive

in the author’s writing.
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1.3 Apocalyptic Revelation to Moses in Pseudo-Philo

Revelation to Moses takes on a decidedly apocalyptic bé#Bn In Pseudo-Philo’s re-
telling of Moses’ visionary ascents and revelation, Moses’ ascents ofaBm&iebo
become journeys to the extremities of the cosmos and to the heavenly realm. God show
Moses the celestial archetype of the temple, perhaps even the divine throne. On both
Sinai and Nebo, Moses becomes luminous: his body is transformed into radiant light.
Pseudo-Philo exhibits a concern for protology and eschatology that is not pnetbent i
written Torah narratived:AB grants to Moses the direct revelation of primeval and
eschatological secrets that is characteristic of apocalypses. 'Muae#ain ascents
become otherworldly tours and the occasion of speculative revelation. Although the
genre ofLAB s not apocalypse, the apocalyptic motifs and technical terminology of the
narratives is undeniable. The expanded appropriation of the luminosity and
heavenly/cosmic journey motifs, in addition to the protological, eschatological,
cosmological and meteorological disclosure in the context of Moses’ received
transcendent revelation, places Pseudo-Philo’s visionary ascents of Mansetysa
Jewish apocalyptic tradition. It is my view that these characteratiest that dialogue
with other exalted patriarch traditions is far greater than has previously bee
demonstrated.

In this dissertation | attempt to establish that Pseudo-Philo’s re-ghaiftime
biblical account to include apocalyptic features reveals familiarity thie developing
tour apocalypse tradition, in which an exalted ancestral figure ascends teestiakel

realm (either in a vision or an otherworldly journey) and is granted esotegiatien.
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Althoughliterary dependence on other texts is difficult to assess or prove, it is clear that
Pseudo-Philo has utilized the conceptual roots and forms characteristic olyppocal
ascent traditions, in some cases transferring to Moses claims previouslyomattef
exalted patriarchs, notably Enoch. | suggest that our author has expandeddnldlical
midrashic tradition to include these esoteric elements in order to elevate kbtses
visionary, to ascribe to him the pertinent divine truths that Pseudo-Philo believes ar
appropriate for his day.

In Pseudo-Philo’s view, the challenging times called for a return to Mosks
Torah. Making use of a pool of themes, motifs, and vocabulary that recur throughout
apocalyptic literature, Pseudo-Philo establishes Moses’ authority forrhisaoity by
ascribing to him the transcendent knowledge of heavenly secrets that wasidiaim
other ascended visionaries, especially Enoch. Moses’ visionary ascents of Sinai and
Nebo thus become the vehicle through which not only the Torah is revealed, but also the
fullness of speculative knowledge necessary to endure contemporary difficult
circumstances. Moses becomes the all-encompassing, once-for-all visutaany
Pseudo-Philo wants his community to honor and obey. In his portrayal of Moses’
extraordinary visionary ascents, Pseudo-Philo asserts that God spoke reidvetetiaal
truths about heaven, human history and the cosmos directly through Moses, the
incomparable and non-repeatable patriarch, and not through the mediation okany les
challenger.LAB's presentation of Moses can best be understood as the attempt of a
devout Jew to bolster the preeminent position of Moses, and the covenant mediated by
him, by enhancing Moses’ visionary statis-a-visother seer traditions. The

apocalyptic import oL AB's claims about Moses enlightens our understanding of Jewish
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apocalypticism, and yields important information about the growth of the wider vigionar
Moses tradition exhibited in other works, including Philo of AlexandriaEtteegogeof
Ezekiel the Tragedian, the Dead Sea ScrélEzrg and2 Baruch

This study is divided into two sections. First, | examine the history of Jewish
portrayals of Moses as ascended visionary and recipient of esoteric knowmedgthd
written Torah (the Five Books of Moses) throyBaruch. To my knowledge, no one
has yet traced the trajectory of these Mosaic visionary claims throuthieotgievant
literature, particularly with respect to the texts’ dialogue withteddEnochic accounts.
The dissertation then provides an analysisAB's portrayal of Moses as visionary seer:
the incorporation of apocalyptic features in the accounts of Moses’ mountain ascents,
possible interaction with other visionary claims, and a summdoaB® place in the

wider visionary Moses tradition.
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CHAPTER TWO

VISIONARY ASCENTS OF MOSES IN JEWISH TRADITION

2.1 Hebrew Bible: Key Texts in the Visionary Moses Tradition

Moses is a towering and incomparable figure in the written Torah. Althougthea wi
variety of leadership roles are attributed to him, Moses’ unique and ultimateistttes
Hebrew Bible is grounded primarily in his roles as deliverer in the exodus apigméc
of the revelation of God'’s law and coven&htMoses plays a pivotal role in these two
important events that defined Israel’s identity. Moses’ five theophanic enc®onte
Sinai (Exod 3, 19, 24 [bis], 33-34), and the divine revelation he receives in his ascents of
the mountain, secure his status as visioparyexcellence

The revelation of God to Moses on the mountain encompasses a significant
portion of the Torah. The core story of the Sinai revelation is found in Exod 19-24, 32-
34. These chapters combine narrative and law, and are clearly comip@sitiis core
story, Priestly legislation (Exod 25-Num 10) was added; Deuteronomic lemislat
(Deuteronomy) was also incorporated and presented as rooted in the Sinai revelation.
These later strands of tradition gained legitimacy by establishing toliMoses and the

Sinai tradition. Broadly defined, then, the Sinai revelation makes up over half of the

2 On Moses’ multiplicity of roles in the Pentateuske especially Walther Eichro@heology of
the Old Testamenvol. 1 (trans. J. A. Baker; Philadelphia: Weststém, 1961), 289; Norman K. Gottwald,
The Hebrew Bible: A Socio-Literary Introducti@hiladelphia: Fortress, 1985), 197.

% The authorial and redactional complexity of Ex@d2l4, 32-34 is evident in the numerous
references to Moses ascending and descending thetano. On the complex redaction history of thea®i
narrative, including a summary of earlier theorgee Thomas B. Dozemaapd on the Mountain: A Study
of Redaction, Theology, and Canon in Exodus 186B1 MS 37; Atlanta: Scholars Press, 1989). Thecor
story is thought to be a conflation of J and Ehwitfew verses from P. See William H. C. Prdpxodus
19-40(AB 2A; New York: Doubleday, 2006), 141-53.
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written Torah®" In the Five Books, the Sinai event becomes the context of all ethical and
cultic material: all legislation was directly revealed by God to Maséss ascents of
Sinai. The compilers and redactors of the Hebrew Bible have enhanced the profile of
Moses and his revelation, presenting the Mosaic age as fundamental andvweormati
Joseph Blenkinsopp summarizes that “all the laws, no matter when promulgated” are
backdated as having originated in the Sinai reveldfiofll revelatory knowledge is
concentrated in the Sinai experience. God alone had revealed these truths on the
mountain, and Moses alone, without mediation, received them. The supreme importance
of Moses and his visionary ascents is affirmed by the final shape of the Haitlew

Let us look at the visionary ascent texts in detail, for many of the biblaiai<!
about Moses and his visionary experiences are taken up and expanded in advanced Moses

traditions.

2.1.1 Exodus 19

There are five theophanies in ExodtisMoses is privileged to experience all five; three
of the theophanies are for Moses alone. In Exod 3, Sinai/Horeb is established as the
locus of theophanic encounter: God (“the angel of thed,” “the LORD”) appears to
Moses in the burning bush. Moses’ ascent of Sinai in Exod 19 combines the older

theophany tradition from Exod 3 with the revelation of the Torah. The redactional

31 See discussion in Dozemabod on the Mountair2-12.

32 Joseph BlenkinsopfThe Pentateuch: An Introduction to the First FiveoRs of the Bible
(New York: Doubleday, 1992), 51-52.

% Exod 3:1-6; 19:16-19; 24:9-11; 24:15-18; 33:17934:
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complexity of this chapter is evident: a wide variety of traditions have beeddde
rather inharmoniously? Moses ascends and descends the mountain multiple times:
19:3 “Then Moses went up to God; therD called to him from the mountaif?’

19:14 “So Moses went down from the mountain to the people”
19:20 “...the IORD summoned Moses to the top of the mountain, and Moses went

19:25 lé% Moses went down to the people and told them.”

Moses ascends Mount Sinai to receive reveldfiofihe mountain setting is
important here and throughout Exod 19-24, for Sinai functions symbolically in this
section as a cosmic mountain linking heaven and &arfte imagery has roots in
Canaanite beliefs. There is a mythic geography underlying the tradiiwaa:is the

intersection between God and Israel, between the divine and the human. Sinai is a place

set apart for divine encounter. It is a cosmic, rather than merely geogtaphtion®®

34 Brevard Childs sums up the difficulty in analyzitnis chapter: “Even from a cursory reading of
Ex. 19 one can observe tensions in the text whicke ltaused the perplexity. Moses is pictured as
ascending and descending Mount Sinai at least thmas without any apparent purpose. At times the
people are pictured as fearful and standing akatgtistance from the mountain, whereas at othersti
there are repeated warnings which are intendedeteept any of them from breaking forth and deséugat
the sacred mountain. Again, the description of Geeims to fluctuate between his actually dwellinghe
mountain and only descending in periodical visFinally, the theophany is portrayed both with the
imagery of volcanic smoke and fire as well as it of the clouds and thunder of a rainstorm.&\&ird
S. Childs,The Book of Exodus: A Critical, Theological Commaen{OTL; Louisville: Westminster,
1974), 344. On the difficulty of reading Exod 19-&s one continuous narrative, see Baruch Schwartz,
“What Really Happened at Mount Sinai? Four Biblidakwers to One QuestiorBR12.5 (1997): 20-46,
esp. 23-25. Schwartz notes tensions between thitoauand visual elements in the Sinai revelatory
traditions.

% All translations of the Hebrew Bible are from tRSV, unless otherwise noted.

% Sinai is the locus of divine revelation in Exodl13;18, 20, 23; 24:16; Deut 33:2; Judg 5:5; Ps
68:8.

37 0On Sinai as a cosmic mountain, and the origiruohghought in Canaanite tradition, see
Richard J. Clifford,The Cosmic Mountain in Canaan and the Old Testaift¢®M 4; Cambridge: Harvard
University Press, 1972), 107-131. For further déston of the understanding of the cosmic mouritain
ancient Israel, see Jon D. LevensBimai and Zion: An Entry into the Jewish Biljew York: Winston,
1985; repr., San Francisco: Harper & Row, 1987%-18.

¥ Levenson notes that there is a “mysterious extesgrial quality to the mountain” in the
narratives of the Hebrew Bibl&jnai and Zion21. He further asserts, “The Sinaitic experiesagot
narrated as if it occurred on the level of meré.fdbid., 17.
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When Moses ascends to receive divine revelation and descends to bring it to the
Israelites, he functions as the mediator between the heavenly and thereatthi]®
Several further observations must be made. The mountain of Sinai is the locus of
theophany and revelation. In order to approach the divine presence, ritual preparation i
necessary (Exod 19:10-15). Boundaries are set around the mountain, the transgression of
which results in death (vv. 12-13), suggesting that Sinai is a sanctuary, at least
temporarily*® Only Moses, the uniquely privileged human, may ascend to the top of the
mountain (v. 20); this ascent is “up to God” (v. 3). Yet it is stressed that Moses did not
ascend all the way to heaven to receive revelation;d@edendetb him on Mt. Sinaf*
19:11 “the lORD will come down §°) upon Mount Sinai in the sight of all the
people”
19:18 “the IORD had descended) upon it (Sinai) in fire”
19:20 “When the ORD descendedi() upon Mount Sinai, to the top
of the mountain”
In its present redactional context, the revelation that Moses receivedinsti
ascent of Sinai is exoteric, consisting of two bodies of covenant law, the Ten Whords (c
20) and a collection of legal material (chs. 21-23), which Moses conveys to the people
(19:25). The law and covenant do not contain speculative knowledge; there is no
revelation of secrets of cosmology, creation, or eschatology. The narrative & Mose

encounter with God is not without esoteric elements, however. There is a hinbdeg M

has a more transcendent experience of the divine presence. In Exod 19:9, God declare

39 Some commentators have noted that both God aael lsre stationary in the account. Moses is
the one who moves up and down the mountain andatesdbetween the two parties. See especially R.
Rivard, “Pour une relecture d’'Ex 19 et 20. Analggamiotique d'Ex 19, 1-8,ScEs33 (1981): 335-56.
Moses’ mediatorial role is affirmed by the peopleEixod 20:16.

0 See Nahum Sarn&xodus: The Traditional Hebrew Text with the N&® Jranslation(The
JPS Torah Commentary; Philadelphia: The Jewishi€atldn Society, 1991), 105-7.

*1 Cf. the similar emphasis in Deut 30:12. There imayan implication that God dwells on the
mountain. See Exod 3:1-6; 19:3b; Judg 5:4-5; 1 K&Ps 68:17. But God’s descent to the mountaip.(e
Exod 19:18a) seems to preclude identification abSas God’s permanent dwelling place. Cf. Neh &:13
“You came down also upon Mount Sinai and spoke #igm from heaven.”
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to Moses that he will come “in a dense cloug{(2v2).* It is possible that there is
throne chariot imagery here, for refers to the divine chariot in Ps 104:3 and Isa 19:1.
Moses is thus ascending to the place where God descends, Baal-like, ridirogitiseas!

a throne'* Moses’ visionary ascent may be understood in a mythic rather than purely
historical sense. The ascent of Sinai as an approach to God’s throne is confirmed in ¢
24 with its vision of the divine throne room atop the mountain.

The conceptual roots of this account of Moses’ visionary ascent are clearly
Canaanite in origin. The author/s have appropriated the forms and motifs of Canaanite
thought and have presented Moses’ divine encounter on the mountain as cosmic in scope.
Yet there is an obvious effort to resist any hint of speculative content witlcréspe
Moses’ received knowledge, despite its heavenly origin. While Moses has @hdersc
experience of the divine on Sinai, the critical revelation that Moses mettidtes
people is decidedly practical and exoteric. The redactors/compilers areenestied in

presenting Moses as a conduit of esoteric secrets.

2.1.2 Exodus 24

Exodus 24 appears to be Moses’ second visionary ascent of Sinai. Inv. 1 God tells
Moses, “Come up to thedrD” (m7°-%% %), and twice it is said that Moses went up the
mountain (vv. 13 and 15). There has been no previous statement, however, that Moses
ever descended the mountain from his initial ascent. Moses is already up themounta

(20:18) when he receives the laws of 20:19-23:33. The interweaving of various versions

*2S0 NRSV, NIV; JPS has “in a thick cloud.”

*3“You makes the clouds your chariot®61 o»av-ows), “you ride on the wings of the wind”
(mn0137%y 72nnn) in Ps 104:3; in Isa 19:1, the Lord is “ridingwifs cloud” (7p 2v-2y 251 mip).

4 Baal is often referred to as the “rider of theudls” (kb ‘rpt). See discussion in Clifford@he
Cosmic Mountain111-12.
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of the ascent makes the sequence of events difficult to follow, but the repetitibas in t
text (with seven references to ascent) serve to accent the fact toeheet@ns can
ascend to God. Of those privileged to ascend, only Moses has the status that allows hi
unparalleled access to God at the summit of Sinai. The narrative highlights two
important claims: the uniqueness of Moses as one who ascends to méea@b&jnai
as the unique place where God is revealed.

In Exod 24, Sinai is the locus of two theophanies, one public (24:9-11) and one
private (24:15-18). Prior to the two theophanies, there is a sacrificial ritiled Base of
the mountain (vv. 3-8). In this cultic narrative, Moses functions as a priest, dashing the
sacrificial blood on the altar and the peoffleThis blood rite is a ratification of the
covenant.

In the first theophany, Moses, Aaron, Nadab, Abihu, and seventy elders ascend
the mountain and a surprising assertion is made: “they saw the God of Israel”
(57w >9R nX WM — v. 10; “they beheld God{@oxi nx w1 — v. 11) Although a
cloud conceals God from the people (20:21), Moses and the elders ascend and experience

a direct vision of God. The extraordinary nature of this claim is summed up by Cohn:

This statement, unique in the Bible, sounds allntioee remarkable following, as it does,
the theophany where great precautions are takblotd the people’s vision of Yahweh.
The verb “beheld” £azah) connotes especially intense seeing with the eyése
intelligence (cf. Ps. 11:7; 17:14; 63:3) and iscuska seer in ecstady.Because it

5 See esp. v. 2: “Moses alone shall come near the.'Lor

8 The dominant theme of this section, with its engihan Moses’ priestly and mediatorial
function, has been attributed to the Elohist. TEter Priestly tradition lessens Moses’ status asatibes
all priestly functions to Aaron.

*" The LXX renders these verses, “And they saw theeplehere the God of Israel stooa®(
£18ov Tov TOTOV oU eloTnkel ekel O Beoc Tou lopan))... “and they appeared in the place of Gadi(
W3PBnoav v Td TOTE Tou Beon).

“8 Francis Brown, S. R. Driver, and Charles A. Brig$debrew and English Lexicon of the Old
TestamenfLondon: Oxford University Press, 1907), 302. Tikifootnoted in Cohn’s text.
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occurs almost exclusively in poetry, its unusuapkryment here underscores the
uniqueness of the evefit.

Sinai is distinguished as the place of direct access to the divine preserses M
and the elders are privileged to encounter God; Sinai is the holy place whera such a
encounter is possible. This visual experience on Sinai is exceptional. There is no
mention of a cloud hiding God’s form, as previously (19:9; 20:21), nor of God’s glory
concealing his physical presence (as in 33:22). Yet despite the dramatiottirect
vision, it appears that Moses and the elders are able only to behold God “from below,”
for what they see is “under his feet” (v. 10). They are given a vision of a pavement of
sapphire-colored stone, probably lapis lazuli, “like the very heaven for clegmnegs™
This blue pavement is the floor of God’s palace or temple, a reference to the lower
firmament of heaven on which God's feet résfThis platform is apparently transparent:
through it Moses and the elders see both God and the divine throne room, although there
is no description of the throne itséff.The statement that the pavement is under God’s
feet suggests a vision of God enthroned in his heavenly temple. The use of the,verb
aterminus technicur prophetic seeing in the ecstatic state, rather than the more
commonnxl, emphasizes the extraordinary nature of this vision. It is in fact stated with
amazement that no harm came to the elders after this vision (v. 11).

Although the select group of elders ascends partway up Sinai and sees God, only

Moses experiences the climactic theophany at the summit of Sinai (vv. 15-18g.isThe

9 Robert L. CohnThe Shape of Sacred Space: Four Biblical Stufiaserican Academy of
Religion Studies in Religion 23; Chico: Scholares¥; 1981), 51.

0 Cf. Ezek 1:26-28; 10:1-2.

*1 Baal's palace in Zaphon was also made of lapiglilafor parallels between Exod 24:9-11 and
descriptions of Baal's palace, see Cliffofthe Cosmic Mountajril12, and Dozemagod on the
Mountain 114. The reference to blue explains the colohefdky.

2 Cf. Isa 6:1 and Ezek 1:26-28; 10:1-2 where Golrsrie is described. The Ugaritic parallels to
Exod 24:9-11 suggest that this is a descriptiotheteavenly temple. Cf. Isa 66:1.
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an intentional gradation in the movement in stages up the mountain. As the elders
ascend, they are separated from the people who remain at the base of the mountain; now
Moses is separated from the elders, and then from Joshua, as Moses alone goes up the
mountain to approach God. Here again Moses is singled out for his special role as
visionary. As Moses ascends, God’s theophanic cloud covers the mountain and the glory
of the LORD (mi>-m22) abides Hw") on the mountain. After six days of preparation,
Moses enters the cloud and remains with God on Sinai for forty days and forty nights (v.
18). During this encounter, Moses receives the tablets of the Decalogue as ethkr
instruction (chs. 25-32), mostly about the construction of the tabernaetg Wwhere
God will abide (o). In the Priestly theology, the tabernacle will replace Sinai as the
place where God is manifest.

In the two theophanic encounters of ch. 24, the mountain of Sinai is the locus of
God’s presence and the vehicle for revelation of God, God’s throne room, the Decalogue,
and the tabernacle; Moses is the extraordinary visionary who ascends to God and

mediates between God and the people.

2.1.3 Exodus 25

While Moses is alone with God on Sinai, he receives instructions about the tabernacle
and its furnishings, which are to be constructed according to divine specificatioms. T
Lordtells Moses, “In accordance with all that | show ygmnX 7897 *3x WK 93)

concerning the patterm>¢an) of the tabernacle and of its furniture, so shall you make it”

(v. 9). After the instructions about the ark, the table, and the lampstand, God declares,

%3 Jeffrey H. Tigay, in his annotations to the JPBigle Study Bible, writes, “The Tabernacle, in
other words, is essentially a portable Mt. Sirta, fbcus of God's presenceThe Jewish Study Bib{ed.
A. Berlin and M. Z. Brettler; New York: Jewish Pigdation Society, 2004), 163.
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“And see that you make them according to the pattern for themra), which is being
shown you on the mountain” (v. 40). The revelation to Moses on Sinai includes a vision
of the “pattern” fr1an) of the tabernacle and its furnishings, of which the Israelites must
make an exact replicd. Moses “sees” this pattermian, but what exactly he sees is
uncertain. The precise interpretatiornatn is not clear. It could mean blueprints, i.e.
drawings or plans, which are divinely compo3&dut n*1an may also refer to the
heavenly original or prototype of the sanctuary, which the Israelites egplicate on
earth® In other words, Moses does not just receive instructions: he has a direct visual
experience of God's celestial temple, the model for the earthly taberhabies
interpretation is consistent with ancient Near Eastern ideas of analoadisships
between heavenly originals and earthly counterparts, particularly comgéeniples?
Moses’ vision of the heavenly temple, however, occurs on earth, for he is shawmrhe
“on the mountain” (25:40), not in a heavenly ascent.

In Exod 25, Sinai is again the place of extraordinary revelation: Moses ‘&ees”

heavenly image, likely the heavenly temple that is the prototype of the teleefaao

> Cf. Exod 26:8, 30; 27:8; Num 8:4; 1 Chron 28:11-#8ek 40-48.

%5 This is the opinion of R. L. Cohn, who seesithen in 24:9, 40 as equivalent to the wambn
(“rule”) in Exod 26:30 (“And you shall erect thebrnacle according to its rule$wns] which has been
shown you on the mountain”). Cohn notes that Dgwes Solomon the divinely written plamsign) for
the temple in 1 Chron 28:11, 19. Cofihe Shape of Sacred Spaba-53, n. 31.

% Hamerton-Kelly contends that thean is the pre-existent heavenly prototype. R. G. Eldon-
Kelly, “The Temple and the Origins of Jewish Apaggaic,” VT 20 (1970): 5-6. On later Jewish
interpretations ofi"1an, see Michael E. Stone, “Lists of Revealed Thimghe Apocalyptic Literature,” in
Magnalia Dei: The Mighty Acts of Gofed. F. M. Cross, W. E. Lemke, and P. D. Millegr@en City,
N.Y.: Doubleday, 1976), 445.

> Childs notes the puzzling nature of the “pattdamiguage here. He sees the idea of a pattern of
a heavenly sanctuary as coming from an older, pies#y tabernacle tradition, which is confirmed by
many Ancient Near Eastern parallels to the idea leavenly pattern of a divine temple. Childs e;it‘It
seems probable that originally the divine legitiimatay in the heavenly vision and in its beingaieed on
Mount Sinai. In other words, the Priestly acconiithe tabernacle in chs. 25-31 reflects a vaiiéty
tensions with the older traditions which it incorgted. On the one hand, one can see elementsHim
older tent tradition which related to Moses’ offic®n the other hand, there are traces of an ancien
tabernacle tradition which legitimated its divinglsority through a heavenly vision rather than from
instructions on Sinai.” Child§he Book of Exodu$35.

*8 See discussion in Leonhard Goppetf)tfos, qvtiTumos, kTA,” TDNT 7:246-59.
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26:30; 27:8; cf1 En.14:10-20; Wis 9:8; Heb 8:2-5; Rev 11:19). Sinai is “the place
where the divine plan is communicated and transmitted to the human WoMbses’
extraordinary vision allows the Israelites to build the tabernacle accdaaexgct divine

specifications, so that God may indeed dwell among them (25:8).

2.1.4 Exodus 33-34

The fifth and final theophany of Exodus is in 33:17-34:9. In this passage, Mosesgequest
a direct visual experience of God’s glomaf): “Show me your glory2d), | pray”
(33:18). In the Priestly view, the manifestation of God’s glory is an experariae or
radiant light (cf. Exod 16:6-7f God’s glory hides God’s form while signifying God’s
presencé&! In 33:18-23, God's face() is connected with God’s gloryf). Moses
requests to see God’s glory; he is allowed a vision of God’s glory but not of God's fa
The revelation given to Moses is patrtial: it is God’s “goodnessy £ v. 19) that passes
by, later equated with God’s “glory¥16> — v. 22). Having stationed himself “on the
rock” (i.e., on top of Sinai), as God has instructed (v. 21), Moses gets a glimpse of God’s
backside but is not permitted a vision of God’s unmediated form. Moses has an
experience of the divine presence, but God’s form remains hidden, for “no one shall see
me (lit. ‘my face’ —1v) and live” (v. 20). Not even Moses, God’s chosen visionary, is
able to see God directly.

Moses had descended from Sinai with the first tablets to address the incident of

the golden calf (32:15); in anger Moses shattered the tablets. In chapter 34, God now

*R. L. Cohn,The Shape of Sacred Spa68.

% In biblical theophanies, the divine presence oétppears surrounded by fire or radiant light.
See Deut 33:2; Ps 18:8; 104:2; Ezek 1:27-28; Hab 3:

1 Exod 40:34-35; Num 14:10b, 22; 16:19; 1 Kgs 8:10-1
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tells Moses to make new tablets, and says to him, “Come up to Mount Sinai and present
yourself there to me, on the top of the mountain” (34:2). Moses’ uniqueness is again
stressed: he alone is to ascend (v. 3). The description of the theophanic encounter
emphasizes God’s descent to the mountain and God’s mediated form, concealed by a
cloud (v. 5). The revelation to Moses includes a proclamation of the divine name and
attributes (vv. 5-9), and a ritual law code (vv. 11-26); it is not speculative knowledge but
has to do with God’s covenantal relationship with Israel, mediated through Moses.
Moses remains on Sinai for forty days and forty nights (34:28).

When Moses descends Sinai, his face is radrant{y 17p: lit. “the skin of his
face was shining/radiating light®f. Having intimately experienced God'’s glory for an
extended period, Moses comes to exhibit the radiance of the divine presence. Moses
takes on some aspects of divinity: his transformed countenance reflectso®ad’s
luminous glory and is the consequence of exposure to the &ivine.

Moses’ ongoing communication with God results in his continued radiance,
necessitating the use of a veil whenever he was not relaying God’s commésrdel**
Whenever Moses encountered God again in the tabernacle (which replaces thmai as
place of revelation), or functioned in his role as mediator of revelation, the il wa
removed so that Moses’ glorified face could witness to God’s presence. ' féases

becomes the locus of theophany for Israel. Moses’ luminosity is exceptmhia a

%2 Cf. Hab 3:4.

% For a summary of past interpretations of this fngzpassage, see William H. C. Propp, “The
Skin of Moses’ Face—Transfigured or Disfigured®BQ49 (1987): 375-86. The legend of Moses’
shining face influenced later writings. Just assk® luminous face reflected God’s glory, so thoke
are righteous will exhibit a similar radiant coumt@ace in the world to come. The idea that theteighs
will “shine” is found in Dan 12:3: “Those who arés& shall shine like the brightness of the sky, thode
who lead many to righteousness, like the stars/éoreCf. Judg 5:31: “But may your friends be litte
sun as it rises.”

% Exod 34:33-35. Exod 33:7-11 also sees Moses’ comiration with God as an ongoing
activity.
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linked to his extraordinary visionary and mediatorial roles. This transfamaeti
Moses’ face affirms Moses’ transcendent experience in the presence efgBog; as
does the statement that he did not need to eat or drink while on the mountain (34:28). It
is difficult to know what exactly is being claimed with the luminosity motifhe T
narrative is remarkable but also ambiguous and not without inconsistencies. It ca
perhaps be said that it is Moses’ visionary and mediatorial authority, not his person, that
is transcenderff. Moses is not transformed into a divine being (although later Mosaic
traditions will claim this, as we shall see below), but the light emantibnghis face is
a theophanic witness to the divine glory. The point is that Moses is the one through
whom the Israelites have access to the divine. Having ascended to encounter Gsed, Mose
descends to represent God to the people and mediate the covenant.

McBride has observed that the portrayal of Moses as extraordinary huwves se
to elevate him in a dramatic way: “Because God speaks directly with and through Mos
(cf. 33:7-11), Moses’ guidance of the people replaces and surpasses that getite an
‘messenger’ (33:2; cf. 23:20-34). The Priestly supplement in 34:29-35 undersceres thi
point: Moses’ own ‘face’ reflects the radiance of God’s splentforifter the golden

calf incident, God declines to accompany Israel personally, stating tgdtnonbangel

% George Coats sees the shining face episode asMuaesfiguration, establishing Moses’
unique authority from God for his community. Moseshe heroic man. George W. Coadtmses: Heroic
Man, Man of God(JSOTSup 57; Sheffield: JSOT, 1988), 138. S. DMaRBride, however, contends that
Moses is not portrayed as a hero. Moses’ shirang fransforms him to represent God, not hims®lf.
Dean McBride, “Transcendent Authority: The RoleMidses in Old Testament Traditionsgit 44 (1990):
230-31. Dozeman concurs with McBride, noting tMases’ shining face signifies invasion by divine
power, concealing Moses’ everyday identity. Thit sleaks Moses’ skin. “Although the veil directs
attention to Moses as its wearer, removal revaaieallight, not the person. His idealization {glse cost
of personal identity.” Thomas B. Dozeman, “Maskigses and Mosaic Authority in TorahlBL 119.1
(2000): 21-45 (45).

% McBride, “Transcendent Authority: The Role of Mesa Old Testament Traditions,” 236.
After the golden calf incident, God declines to@opany Israel personally, stating that only “myeing
will go before you” (32:34), as God'’s represent@tiMoses, however insists that only God’s own gmes
will do (33:15). After the episode of Moses’ lurosity (34:29-35), Moses himself exhibits the divine
presence, for God’s glory is manifest in his ratiface.
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will go before you” (32:34), as God’s representative. Moses, however, insistsibhat
God’s own presence will do (33:15). After the episode of Moses’ luminosity (34:29-35),
Moses himself exhibits the divine presence, for God’s glory is manifest iadiant

face. Moses’ face becomes the place where God'’s glory is present and nitsbdeli's
midst.

Orlov has suggested that the motifs of the divine face and the luminosity of the
visionary in Exod 33-34 have roots in Mesopotamian traditions about Enmeduranki, the
hero who was “translated” and had access to the solar’dditjnas been well
established that Mesopotamian traditions were the prototype of portrayals bf%&noc
Some have claimed that that the Priestly strand of Torah tradition was af¥amochic
development§? Orlov notes that later Enochic traditior®sEnoch emphasize Enoch’s
luminosity; he posits that “the idea that Exod 33 could actually contain the original
Enochic motif is not inappropriate. The implicit link between the Enochic account of the
divine presence and the Mosaic account of the dpamemmay well reflect the
conceptual world of the Priestly editd”If Orlov is correct, Exod 33-34 may be a very

early example of Mosaic interaction with Enochic traditions. This conclusion is

87 Andrei A. Orlov, “God’s Face in the Enochic Tradit,” in Paradise Now: Essays on Early
Jewish and Christian Mysticis(ed. A. D. DeConick; SBLSymS 11; Atlanta: SociefyBiblical
Literature, 2006): 179-93.

% pierre Grelot, “La Iégende d’Hénoch dans les aygiees et dans la Bible: origine et
signification,”RSR46 (1958): 5-26, 181-220; KvanviRoots of ApocalyptidvanderKamEnoch and the
Growth of an Apocalyptic Tradition

%9 E.g. Michael E. Stone, “Enoch, Aramaic Levi an@t8gan Origins,”JSJ19 (1988): 162.
Bedenbender has also shown that Enochic traditieme developing while the Mosaic Torah was still
incomplete. He writes: “It seems not far-fetchedssume that at least some of the traditionsain th
background of Gen 5:22-24 are now gathered in thek®f the Watchers.” Andreas Bedenbender, “The
Place of the Torah in the Early Enoch Literatuie,The Early Enoch Literaturéed. G. Boccaccini and J.
J. Collins;JSJSud 21; Leiden: Brill, 2007), 73. Kvanvig shows thia¢re could be a common background
behind the early Enochic literature and the Pryestiter. Kvanvig,Roots of ApocalyptjS33.

" Orlov, “God'’s Face in the Enochic Tradition,” 193.
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suggestive but far from certain. It does, however, leave an open question as to whether,
and to what extent, Mosaic dialogue with Enochic lore was present in the writegm Tor
This final, private theophany to Moses in Exod 33-34 affirms Moses’ superlative
status as privileged visionary and mediator of revelation. The special revejaten to
Moses has to do with God'’s restored relationship with his people: it entails a self-
disclosure of God’s name and relational attributes, and a code of ritual law. The
transformation of Moses’ face signifies his transcendent experience iredenpe of
God’s glory on Sinai. It also establishes Moses’ singular authority as God’

representative, the one through whom Israel approaches God.

2.1.5 Numbers 12:6-8

This narrative is not a visionary ascent, but it is an important assertion of Mosps
status as mediatory leader and visionary paeexcellence In Num 12, Aaron and
Miriam rebel against Moses’ elevated position at the head of the Issatiiby

complain, “Has the Lord spoken only through Moses? Has he not spoken through us
also?” (Num 12:2). Moses does not fight for his own position, but God, in theophanic
display, unequivocally proclaims Moses’ unique and ultimate role over all leadeds. G
stresses the unparalleled nature of Moses’ status: only Moses speaks withibiface

to face fi-9x 179: lit. “mouth to mouth”); only Moses beholds his formaf mi» naan);

only to Moses does thedrRD make himself clearly known in direct dialogue, not in
dreams, visions, or riddles. This is a strong statement of the superiority of Moses’
revelation over other, lesser forms of revelation. Moses’ authority lies indhinéa he

alone receives private revelation directly from God. It is God who legéasridbses’
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position of authority and pre-eminence as seer. Moses’ experience and role-are non
repeatable.

In his speech, God declares that Moses sees the “form” or “likermess) Of
the Lord (v. 8). This statement may be figurative. If it is meant lijgrnalis
incompatible with the claim of Exod 33:20-22 that no one can see God'ssfagea(id
live. It is noteworthy, however, that “form#¥»n) and “face” £°10) are in parallelism in
Ps 17:15, both signifying God’s physical presence (in the Temple). The intent of Num
12:8 seems to be to lift up Moses’ prophetic singularity by accentuating his\asioia
of God and direct, interactive dialogue with God. The “mouth” and “form” of God are
deemed accessible to Moses alone: he speaks with God “mouth to nmetitk’$) and
beholds the divine form. The anthropomorphic portrayal of God is remarkable here.
Num 12 and Exod 33 seem to represent differing traditions about God’s visibility.

The account of Num 12 emphasizes Moses’ unique relationship with God: only
Moses speaks to God directly and can approach God’s unmediated physical presence
(which is not elaborated upon). This is the reason Moses is entrusted with leadership

over God’'s “house”/people (v. 7).

2.1.6 Deuteronomy 34

Deuteronomy 34 is the account of Moses’ ascent of Nebo prior to death. It is the
continuation of Num 27:12 and Deut 32:49, where God commands Moses to go up the
mountain of Abarim (Nebo) to survey the laffdMoses ascends to the summit of Nebo,

and from this height God shows him representative areas of the land that titedsrae

"I Deut 34:1 combines two different traditions abitat place of Moses’ death: Mount Nebo and
Mount Pisgah.
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will enter and possess. There may be an extraordinary element in the desofighie
vast expanses of land that Moses sees. Tigay notes, “Some parts of the panorama cannot
be seen by the human eye from Mount Nebo. Dan, the Mediterranean, and Zoar are
blocked by intervening mountains. Since verse 1 says, ‘The LORD showed him,’
perhaps the text means that God enabled Moses to see what would otherwise have been
impossible.*?

Although there is no theophany in this ascent narrative, God speaks to Moses and
is physically present, for Moses dies on the mountain and God himself buries him
(\nx 12p>: lit. “he buried him”)’® Moses’ prestige and intimate communion with God are
emphasized as God alone attends Moses’ death and personally takes care of hig burial.
the reasoning of the Deuteronomist, Moses can die because his work is completed: the
law and covenant, revealed to Moses on Sinai, are his legacy.

Chapter 34 sums up the claim of the book as a whole: Moses is the ideal prophet
and non-repeatable mediator of divine revelation. Deuteronomy begins with the clai
that “Moses spoke to the Israelites just as thetbhad commanded him to speak to
them” (1:3). Moses’ words are God’s words. The book presents itself as Mogsés’ fi
discourse on the plains of Moab, in effect a re-presentation of the revelation af Sinai
Having accomplished the all-important task of mediating the Torah to IsraetsMan
make his final mountain ascent, to the heights of Nebo, where he dies “at the command of

the LORD” (V. 5).

"2 Jeffrey H. TigayDeuteronomy: The Traditional Hebrew Text with trenNJPS Translation
(The JPS Torah Commentary; Philadelphia: The JeRigiication Society, 1996/5756), 336.

3 The antecedent for the verb in v. 6 is “the LORDthe end of v. 5.

" On this topic, see esp. Najm&econding SinaB9.
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In Deut 34:10, Moses is remembered as the only human whom God knew “face to
face” (19-ox 19). Moses had direct access to God and was unequaled among humans for
his stature and deeds of miraculous power (vv. 11-12). These verses affiuprdrae

authority of Moses and his revelation.
2.1.7 Mosaic Visionary Typology Applied to Other Biblical Figures

Early traditions about Moses as the extraordinary visionary who ascended to encounte
God on the mountain, and who mediated crucial divine revelation, influenced the
portrayals of other figures of Israel’s history. In his bdble New Moses: A Matthean
Typology Dale Allison summarizes how the Mosaic typology was applied to other
figures in the Hebrew Bible, as authors “reactivated Mosaic memoriesupgedmposed
them on others™ Allison identifies Joshua, Gideon, Samuel, David, Elijah, Josiah,
Ezekiel, Jeremiah, Ezra, and Baruch as biblical figures who are depicted walcMos
characteristics, using Moses as a “type” of heroic figure. For the psrpbtes
dissertation, the influence of Mosaic typology upon the prophetic portrayals ¢f &iigh
Ezekiel will be briefly examined, as well as the influence that thosegsdhien had on
Mosaic developments.

Elijah is presented in the Hebrew Bible as the “new Moses” who, after being
miraculously fed in the wilderness (as was his predecessor), ascends am@artaiel)
to defend the covenant (1 Kgs 18). Elijah then experiences a kind of theophany on
Horeb, including wind, earthquake, and fire (1 Kgs 19), an evocation of the account of

Moses on Sinai. These and other numerous parallels between Elijah and Moses are not

" Dale C. Allison, Jr.The New Moses: A Matthean Typoldlylinneapolis: Fortress, 1993), 23-
62 (23).
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coincidental. Allison summarizes scholarly opinion that “most of the relevaiiidres

about Moses were in circulation before most of the relevant traditions abain Elij

Elijah is cast in the books of Kings as a prophet like Moses, the prophetic visionary
prototype. Yet the tradition of Elijah’s dramatic ascent to heaven before (patirs

also to have had an influence upon developing Mosaic traditions. Elijah’s ascent to
heaven led some to believe that his prophetic predecessor must never havehdied, eit

The insistence in Deut 34:6 that Moses did indeed die, and that God buried him, may well
have been a polemical response to traditions that Moses, like Elijah, never knew death
but was assumed to heaven. Deut 30:11-12 displays discomfort with ascent to heaven
traditions, for Moses or any other visionary.

Jon D. Levenson has established that the portrayal of Ezekiel is modeled after
Moses and Sinai typolody. Chapters 40-48 of Ezekiel attribute a law code to the
prophet in a vision “upon a very high mountain” (40:2). Many scholars have observed
that Ezek 40-48 is the only law code in the Hebrew Bible that is not connected to Moses
on Sinai. The revelation to Ezekiel is striking, then, for although other biblicak&g
experience visions, outside of Moses only Ezekiel receives revelation of [dsonAl

summarizes the problematic nature of such a claim for Ezekiel:

If then someone other than Moses, in our case Ezekade so bold as to hand down
new Torah, the problem of his relationship to Smaist have arisen. Ezekiel 40-48
confirms this and likewise shows us the course ttbpThe chapters were not
retrojected onto the Pentateuch or assigned to $4@smtrastiubilees which ascribes
non-Pentateuchal legislation to Moses). The chaptere rather assigned to dike
Moses, whose circumstances were reminiscent of.Siitavas necessary for that
prophet to simulate Moses, for Torah unrelatedhéorevelation of Sinai was simply
unthinkable’

8 Allison, The New Moses: A Matthean Typolpd.

" Jon D. Levensoritheology of the Program of Restoration of Ezekie#8(HSM 10; Missoula:
Scholars Press, 1976), 37-53.

8 Allison, The New Moses: A Matthean Typolp§$.
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Although Ezekiel is depicted with Mosaic qualities and experiences in these
chapters, the law code revealed to him contains surprising elements that lesisenang
of Moses’ status in some traditions. Ezek 40-48 argues that the majority cfd eeite
guilty of sinful behavior that disqualified them from the priesthood (44:1-14). The sons
of Zadok (Zadokites) are identified as the faithful ones who should perform priestly
functions in the future temple (48:11). The ascendency of the Zadbkitls, were
ambivalent toward Moses and the prophets, resulted in a focus on Aaron as priest;
Moses’ role was limited to his prophetic revelation of the law, including thenalitant
divine instructions about the priesthood and the taberfiaclée Priestly Writing, a
product of the Zadokite movement, elevates Moses as prophetic visionary and mediator,
but eliminates his priestly role. In early Mosaic tradition, however, Mosigsatform
priestly functions (e.g. Exod 24:3-8). Ezek 40-48 is “the earliest document in which we
can read a claim for Zadokite suprematy.The Zadokite tradition, evident in Ezekiel's

vision, influenced Priestly portrayals of Moses.

2.1.8 Summary

The ascent and vision accounts about Moses in the written Torah stress the preeminence
of Moses as visionary and mediator of revelation, and the uniqueness of Sinai asethe plac
of access to God and the approach to the heavenly realm and divine throne. The
following points summarize key elements in these texts, many of whichkareup and

expanded in later visionary Moses traditions:

9 On this development, see discussion in Boccadgimits of Rabbinic Judaism3- 72
80 see BoccaccinRoots of Rabbinic Judaisr@0-88
81 BoccacciniRoots of Rabbinic Judaism4.
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1. Sinai is the locus of theophany and divine revelation. It functions as a cosmic
mountain, linking heaven and earth. Sinai is a mythic rather than merely geographic
location.

2. Moses’ ascents of Sinai are occasions of theophany and direct access to God.
Only Moses can ascend to the summit of the mountain, where God is. Although Moses
(and, in one instance, the elders) experiences the divine presence, the direct @sidn of
is often downplayed. There is a hesitancy to describe God'’s form. The theophany is not
primarily revelation of God, but of God’s law and coverfént.

3. Moses ascended to God on the mountain, but not to the heavenly realm. The
emphasis is on Godiescento the earthly mountain. While Moses may glimpse
heaven, he does not actually ascend to heaven. There is a reluctance to expand upon the
ascent motif® (This may be a polemical response to developing Enochic traditions).
Heaven is inaccessible to humans, even to Moses.

4. Moses alone receives the revelation of the law and covenant on Sinai; this
makes him the sole mediator of the Tofah.

5. The revelation to Moses is not esoteric or unintelligiblé.does not include

mysteries of the cosmos or protological or eschatological secrets. Msesary

82 See Steven D. Fraade, “Hearing and Seeing at: $ineipretive Trajectories,” ifthe
Significance of Sinai: Traditiorsbout Sinai and Divine Revelation in Judaism andsTianity (ed. G. J.
Brooke, H. Najman, and L. T. Stuckenbruck; TBN L&iden: Brill, 2008), 247-68. Fraade writes,
however, that “auditory and ocular modes of rewalateception at Sinai both accompany and remain in
tension with one another.” Ibid., 247.

8 Cf. the skepticism about ascent to heaven in B8Li2 and Prov 30:4. Cf. Sir 1:3.

8 This oversimplification is the traditional integtation of the narratives in Exod 19-24. Yet the
text, with its various strands of source traditiossambiguous as to how much of the revelatiorpple
actually heard or saw. See discussion in Benj@niBommer, “Revelation at Sinai in the Hebrew Bible
and in Jewish Theology,JR (1999): 422-51, esp. 432-35. Deuteronomy clairasttie revelation of the
Decalogue was entirely public and unmediated: @el@-14 and 5:2-5; Moses only mediates the
subsequent legal material.



37

experience does, however, include some transcendent revelatory elementsaiOn Si
God shows Moses the heavenly counterpart of the tabernacle. Moses and a select group
are able to glimpse the heavenly throne room from their vantage point on Sinai.

6. Although in Deut 33:2 there is a suggestion that angelic beings were present at
the Sinai revelation, the revelation to Moses is portrayed as direct, with no angelic
mediation.

7. Moses encounters God’s glory on Sinai, and his face is transformed as a resul
of this exposure. Moses’ luminous face reflects the divine glory.

8. Moses is the only human with whom God spoke to “face to face.” God spoke to
Moses clearly and directly, not in visions, dreams, or riddles.

9. Moses functions as a priest, performing the blood ritual that ratifies the
covenant.

10. Moses also has a visionary experience on Mount Nebo, where God is
physically present with him and shows him the extent of the land. God attends Moses’
death and buries him.

Moses’ ascent and revelation on Sinai came to signify the beginning ofdsrael
the people of the covenant. In this sense, the events at Sinai are foundational, belonging
toillud tempus mythic, primal time (i.e., having to do with the beginning of thifigs).

Moses and the Sinai revelation are presented in the final redaction of tha \Woittdn as

formative of, and crucial to, Israelite/Jewish identity. As the peagileeged at Sinai,

% Deut 30:11 stresses that the revelation to Masetear and intelligible. The assertion has
polemical overtones, contrasting Moses’ revelatibthe accessible, intelligible law and covenarthwi
other claims to knowledge of esoteric mysteries.

% The term is that of Mircea Eliade, Tine Myth of the Eternal Return, or, Cosmos andd#jst
(Bollington Series 46; Princeton: Princeton Univigr®ress, 1971), 20. See Cofime Shape of Sacred
Space56.
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and Moses ascended to encounter God and receive the divine revelation, Israel as a
community is forged, its special relationship with God established. The law and
covenant that defined Israel’s life had divine origin: it came down to Israeltigifrom
God on Sinai, through the mediation of Moses. Robert Cohn observes, “Law is thus
conceived to be ‘in the beginning,’ not created by society but itself creatiiegysgé

As noted above, the writers and editors of the Hebrew Bible sought to link later, post-

Mosaic laws to the all-important experience of Moses on the mountain. Leventam wri

What their common ascription to Moses suggestsasthe Sinaitic ‘event’ functioned as
the prime pattern through which Israel could rexelsh in every generation who she
was, who she was meant to be. The experiencenaf, Svhatever its historical basis, was
perceived as so overwhelming, so charged with meatiat Israel could not imagine

that any truth or commandment from God could haenbabsent from sindf

All law, no matter when it was developed, was retrojected back to Moses on Sinai, and
therefore rendered authoritative and sacred. The unique place of Moses as \agidnary
mediator of the covenant, and Sinai as the place of transcendent experience and
revelation, was solidified.

Moses and Sinai, then, functioned symbolically for Israel, becoming a prototype
for visionary experience and a vehicle for imparting transcendenftruththe Hebrew
Bible, Moses’ visionary ascent of Sinai becomégoasof revelation. The observation of

Levenson is again significant; he writes that the Sinaitic experiendes#isc

the essential, normative relationship of YHWH te people Israel. Sinai was a kind of
archetype, a mold into which new experiences cbaldit, hundreds of years after the
original event, if such there was. That mold sdras a source of continuity which
enabled new norms to be promulgated with the aityhof the old and enabled social

87 Cohn,The Shape of Sacred Spa66.

8 | evensonSinai and Zion18-19.

8 Zion, Davidic, and temple traditions were also aripnt in the Hebrew Bible, but they are
subordinate to Sinai and Moses traditions. Theiticms about Zion absorbed the Sinai traditiong,dd
not replace them. On the relationship betweeni @ima Zion in biblical tradition, see Levens@&inai and
Zion.
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change to take place without rupturing the sengeadition and the continuity of historic
: = 90
identity.

It is no surprise that these foundational biblical texts about Moses’ ascent and
revelation on Sinai were developed and expanded in later Jewish (and Christian)
literature. Later writers also turned to the archetypal Sinai evegitingtt for a new
generation to impart important truths and to legitimate new claims by lirtkamy to
Moses and the revelation on the sacred mountain. What Levenson writes about biblical
post-Mosaic law is thus true for later Mosaic developments as well: Jewtistrs and
their communities in the Second Temple period sought to make sense of their historical
circumstance by reflecting on their Torah-centered heritage andibsnkgang their
current interpretations of definitive truth through ascription to Moses’ visjona
experience on Sinai. Mosaic authority was increasingly invoked, as lateiotradit
appropriated and re-presented the Sinai event for their own purposes. Other vatders us
the Mosaic typology of visionary ascent and revelation and applied it to otheydig
from Israel’s past, in order to elevate these patriarchs as exalted, tatitreoseers
whose revelation rivaled that of Moses.

In the literature of the Mosaic strand of Judaism that came to predominate in the

Second Temple period, Moses was frequently elevated above his biblical pdftrayal.

% LevensonSinai and Zion18. See also Michael Fishbafiée Garments of Torah: Essays in
Biblical HermeneuticgBloomington, Ind.: Indiana University Press, 1968%r., 1992), 110.

1| use “biblical” here because there is increasingdespread consensus that the Torah was
closed and considered authoritative well beforestimond century B.C.E. See S. Colieom the
Maccabees to the Mishnah75-77. On the increasing importance and idetdin of Moses in Second
Temple literature, see the following: Scott J. Hhad@n “Moses in the Apocrypha and Pseudepigrapha: A
Survey,”JSP7 (1990): 79-104; Mack, “Under the Shadow of Mg5880-18; Wayne A. Meek§ he
Prophet-King: Moses Traditions and the Johannineig€blogy (NovTSup 14; Leiden: Brill, 1967), 100-
175; NajmanSeconding Sinail0-16; J. Sanders, “When Sacred Canopies Cdllidd -36; Geza Vermes,
“La figure de Moise au tournant des deux testanieintdloise: 'homme de l'alliancéed. H. Cazelles et
al.; Tournai: Desclée, 1955), 63-92.

Moses’ stature grows until in the Second Templéopene becomes the all-purpose authority
figure in the predominant tradition of Judaism.the second and first centuries before the Chnisia,
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This was likely due to the increasing importance of the authoritative kaeiaged with

him, which came to be called the Torah of Mo¥etn advanced Moses traditions, the
narratives in the written Torah about Moses’ ascent and revelation on Sinai were
combined with other visionary texts, especially Isa 6, Ezek 1, and 1 Kgs 22; these becam
key texts in the development of Jewish apocalypticism and mysticism. Specalation
Moses’ revelatory experience on Sinai, as well as on Isaiah’s vision ofvthe dlory

and throne and Ezekiel’s vision of the heavenly throne-chariot, became important
elements in Second Temple apocalyptic writings; these visionary accoutesl invi
speculation because of the ambiguous nature of revelation described in them. Moses’
visionary ascent of Sinai came to be recast and invested with increagiogahygtic

and esoteric claims, as authors used Moses and Sinai as a vehicle to convey new
understandings of transcendent truth. In many instances these visionary lsldises $r
idealized and enhanced Moses as the source of transcendent revelation in orde&nto recl
Moses and Torah as authoritative for Judaism. These advanced Moses trad&ions oft
expanded upon the references to Moses as God from Exod 7:1 (“I have made you like
God [pn9x 7°nni] to Pharaoh”) and Exod 4:16 (“you shall serve as Ga§>] for him

[i.e., Aaron]”); these texts became central to a “divine Moses” traditionhwhic

envisioned Moses as a divine or angelic being after his mystical ascenaof &s | will

Moses’ importance increases dramatically, espgdialHellenistic Jewish writings. Mack sums upsthi
development: “He (Moses) was assigned a growsigfiroles as the encomia, biographies, and myths
about him developed. But at the center of thetetusf characterizations attributed to him appé¢aitse
those roles which cast him as the author of vaggiicant literature. He is everywhere the legistabut
also the philosopher and sage, the one who disedweriting and wrote the epic history of the creatdf
the world. Inspired as prophet, and the very inaaon of virtue itself, Moses comes to be the ézdtle
king of his people.” Mack, “Under the Shadow of $ég,” 310.

92 See Coherf;rom the Maccabees to the Mishndl?5-77; Mack, “Under the Shadow of Moses,”
310-18; Hindy Najman, “Torah of Moses: Pseudonyméttisbution in Second Temple Writings,” ifihe
Interpretation of Scripture in Early Judaism andrB@hianity: Studies in Language and Traditiged. C. A.
Evans; JSPSup 33; SSEJC 7; Sheffield: Sheffield&wac, 2000), 202-16; iderBeconding Sinail0-16;
J. Sanders, “When Sacred Canopies Collide,” 121-36.
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argue below, this exaltation of Moses was often in response to competing daums a
other exalted visionary patriarchs, such as Enoch.

Elevated claims about Moses’ visionary status in the Second Temple period are
rooted in reflection upon his biblical portrayal. The biblical tradition was not the only
source, howevel There was a wide range of sources for the writings of this period.
Exalted assertions about Moses in Second Temple literature increasimgponated the
categories, motifs, and vocabulary of the pluralistic Hellenistic wrlls descriptions
about Moses and his revelation take on apocalyptic features, the background of such
thought in Mesopotamian or other Near Eastern sources must also be acknoWledged.
Although most of the apocalyptic and esoteric motifs ascribed to Moses arth&éom
Jewish tradition, it is recognized that “the matrix of the Jewish apocaligpsesany
single tradition but the Hellenistic milieu, where motifs from various tiats circulated
freely.”®
We now turn to Second Temple Jewish writings that contain esoteric accounts of

Moses’ visionary mountain ascents and revelation. Many of these accounts revea

awareness of, and interactive dialogue with, non-Mosaic exalted visionatiotradi

% The biblical authors themselves often borrowedhf@anaanite, Mesopotamian, or other
ancient Near Eastern sources.

% On this see esp. CollinEhe Apocalyptic Imaginatioi9-42; David Lenz Tieddhe
Charismatic Figure as Miracle WorkéSBLDS 1; Missoula, Mont.: Society of Biblical Liegure, 1972),
101-105.

% On the Mesopotamian roots of apocalyptic thousg, esp. KvanvidRoots of Apocalyptic
Richard J. Clifford, “The Roots of Apocalypticism Near Eastern Myth,” ithe Encyclopedia of
Apocalypticism(3 vols.; ed. J. J. Collins; New York: Continuumd98), 1.3-39. For Enochic literature
specifically, see especially VanderKaEmoch and the Growth of an Apocalyptic Tradition

% Collins, The Apocalyptic Imaginatiqra4.
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2.2 Dead Sea Scrolls

The Qumran scrolls display a high regard for Moses. In the literature disdaater
Qumran, Moses is the biblical figure referred to more than any Ythdnses had
authoritative and superlative status in the scrolls as prophet and mediator of; this la
leadership was “for all generations” (1QM X,%$)Moses’ significance lay in the fact
that he was the one who ascended Sinai, where God revealed to him the law, in which
“all is defined” @171 92771 72; CD XVI, 1-2). In the texts preserved at Qumran, the laws
of Moses were seen as foundational for belief and practice for allrws; of the
narrative references to Moses in the scrolls have to do with his receptionaitbeHis
delivery of the words of the law to Aaron and the Israelites.

Nearly all of the references to Moses in the Qumran scrolls link him gitectl
the laws associated with him; there is little biographical interest ired1dsMoses’
ascents of Sinai and Nebo are mentioned in only a few'f€xBeveral references are
made to Moses’ experience of theophany on Sinai (including 4Q377 1 II, 6-12; 4Q158 4
4-8 on Exod 24:6; 4Q374 2 1l, 6-10 on Exod 34:29-35). In 1Q22 |, 1-4, Moses is told by
God to ascend Mount Nebo in order to interpret (inmpwo) the words of God’s law.

Moses is in the presence of God on Sinai (4Q158 7-8, 5), but his ascent of the mountain

97 James E. Bowley, “Moses in the Dead Sea Scroilsnd). in the Shadow of God’s Anointed,” in
The Bible at Qumran: Text, Shape, and Interpretafem. Peter W. Flint with Tae Hun Kim; Grand
Rapids: Eerdmans, c2001), 159-60. Bowley notesMses is referred to by name nearly one hundred
times in the Qumran texts.

%Al translations of Qumran literature in this stuahge from Florentino Garcia Martinez and
Eibert J. C. Tigchelaar, ed3he Dead Sea Scrolls Study Editi@wols.; Leiden: Brill, 1998).

% gee discussion in Bowley, “Moses in the Dead SeallS,” 170-71.

190 n the extant non-biblical texts at Qumran, thena&Sinai is mentioned only five times, and
Horeb only once. See George J. Brooke, “Moving Mains: From Sinai to Jerusalem,”Tihe
Significance of Sinai: Traditiorsbout Sinai and Divine Revelation in Judaism andsTianity (ed. G. J.
Brooke, H. Najman, and L. T. Stuckenbruck; TBN &iden: Brill, 2008), 75-76. Brooke notes that the
focus is on Moses as mediator, not on the locus\lation.



43

is not to the heavenly realm; God speaks to Moses “from the heawens’ {») (4Q158
7-8, 6). Echoing the claims of Num 12 and Deut 34, Moses is singled out in the scrolls as
the one who spoke with God “face to face’if x 0°19).*°* Moses’ special visionary
role is affirmed: he is the one “having the knowledge of the Most High and [séeeng]
vision [of Shaddai]” and to whose voice attention is paid by “the assembly of Elyon”
(4Q378 26, 1-4).

In the Qumran literature, God’s revelation to Moses was the contents ofvthe la
But the law was not necessarily what is preserved in the Hebrew Bibleeitin@el Scroll
(1Q19-20), for example, presents itself as authoritative law, a diretatienesither to
Moses, or to a “new” Mosed? The existence of fifteen copies.hfbilees a re-
writing/expansion of Moses’ farewell discourse in Deuteronomy (1Q22), numerous
Moses apocrypha and pseudepigrapha (e.g. 1Q29, 4Q375, 4Q376), as well as five works
classified as Pseudo-Mo&éthat are apocalyptic in nature (4Q385a, 4Q387a, 4Q388a,
40389, 4Q390), suggest that the Sinai revelation to Moses was understood in broader

terms than is preserved in the traditional written TaHThe revelatory content of the

101E 9. 4Q368 1 2; 4Q377 1 1, 6; 4Q504 3 11, 17.

192 Moses is not actually named in the scroll. Coleasshe reformulations of the lawdab.and
the Temple Scrolhs challenges to the biblical Torah’s status. isnview, the Temple Scroll presents itself
as a replacement to tkraditional written Torah. See Cohdfrom the Maccabees to the Mishndfr5-77.
So also Ben Zion Wachholdedubileesas the Super Canon: Torah-Admonition versus Torah-
Commandment,” inegal Texts and Legal Issues: Proceedings of tiker®@eMeeting of the International
Organization for Qumran Studies, Cambridge 198&. M. Bernstein, F. Garcia Martinez, and J. Kampe
STDJ23; Leiden, Brill, 1997), 195-211. Najman and Variam disagree. They maintain that such
reworkings of the traditional Mosaic Torah provaleauthoritative interpretive framework for it; yheéo
not replace the written Torah but clarify it. N@mSeconding Sina5-50; VanderKanThe Book of
Jubilees 12. Najman concludes, however, that these texishe one hand...told biblical stories in ways
that resolved apparent inconsistencies or solvedles for their readers. On the other hand, theyew
their own versions of law, temple ritual, calendtisystem and covenant, along with the very wofds o
already authoritative traditions, into a singlersk=ss whole.Thus they claimed, for their interpretations
of authoritative texts, the already establishechauty of the texts themselve€Emphasis mine. Najman,
Seconding Sina#5. See also discussion in James C. VanderKamhoritative Literature in the Dead
Sea Scrolls,DSD5 (1998): 382-402.

193 0n pseudepigrapha in the Dead Sea Scrolls, ingullioses pseudepigrapha, see Moshe
Bernstein, “Pseudepigraphy in the Qumran Scrolige@ories and Functions,” Fseudepigraphic
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Sinai experience in some scrolls included disclosure about the final escletblogi

struggle. The Moses pseudepigrapha, like some strands of apocalyptic litelstdes

history into time periods (jubilees, weeks of years, seventy years)reapdeaented as

revelation to an unnamed person who is almost certainly Moses. The Qumran snaterial

viewed the Sinai revelation as eschatological, portending the events of ppostas

judgment in the last days (1Q22 I, 1-12; 4Q387a; 4Q388a; 4Q390). While the law,

commanded through Moses, expressed the covenant relationship and defined “the way of

the Lord” for all subsequent ages (1QS VIII, 15), it was ultimately perthoestd

fulfilled in the “end times,” i.e., the time of the sectarian Community (calteq

described in some of the Qumran teXfs The revelation to Moses on Sinai also included

things “which were never created before or afterwardsh @2wn{%} 181721 K12 W)

(4Q377 111, 12), a highly suggestive phrase indicating more than auditory i@velat
Several texts from Qumran have led to speculation that Moses’ ascent of Sinai

was understood in mystical terrf?s. Two fragmentary texts, 4Q374 (4QDiscourse on the

Perspectives: The Apocrypha and Pseudepigraphagint lof the Dead Sea Scrolls. Proceedings of the
[Second] International Symposium of the Orion Cefdethe Study of the Dead Sea Scrolls and Related
Literature, 12-14 January 199&d. E. G. Chazon and M. E. Stos&d;DJ31; Leiden: Brill, 1999), 1-26.
On Moses pseudepigrapha at Qumran, including th&aeship between 1Q22, 4Q375 and 4Q376, see
John Strugnell, “Moses-Pseudepigrapha at QumraB78(1Q376, and Similar Works,” #rchaeology
and History in the Dead Sea Scrafed. L. Schiffman; Sheffield: Journal for the Spuaf the Old
Testament, 1990), 221-56; Eibert Tigchelaar, “A €4vragment of Divre Moshe (4QDM) and the Text
of 1Q22 1:7-10 and Jubilees 1:9, 13D 12.3 (Leiden: Brill, 2005): 303-12.

194 5ee, e.g, 4Q504 1-2 I1I, 2-18; cf. 1QS |, 1-20.& 1Q22 |, 1-12. The relationship between
the Community {7°7) described in some of the scrolls and the sit®uwiran, as well as this community’s
relationship to the Essenes, is unclear and renaamatter of scholarly debate.

195 Elliot Wolfson defines “mysticism” in the Qumraarslis in the following way: “In my
opinion, the word ‘mysticism’ should be used onlyaem there is evidence for specific practices thad lto
an experience of ontic transformation, i.e., becwdivine or angelic. Accordingly, it is inappragte to
apply the word ‘mystical’ to the unison or harmarfyhuman and angel if there is no technique oriprax
that facilitates the idealization of a human bdintg a divine or angelic being in the celestial &bd
Elliot R. Wolfson, “Mysticism and the Poetic-Lituiogl Compositions from Qumran: A Response to
Bilhah Nitzan,”JQR85 (1994), 187. In this dissertation, howevenlliofx the broader interpretation of
mysticism espoused by Bilhah Nitzan and Philip Aleder, that is, praxis which creates the experiefice
communion or union with the divine, e.g. communi@tween earthly and heavenly worshippersait
involve ascent, angelification, or even apotheoBighah Nitzan, “Harmonic and Mystical Charactéds
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Exodus/Conquest Tradition) and 4Q377 (4QApocryphon of Moses C) exalt Moses’

status. The allusion to Exod 7:1 and the mention of a shining face that heals in 4Q374, as
well as the reference to Moses as “anointed one” in 4Q377, have led some scholars to
claim that these scrolls envisaged Moses’ ascent of Sinai as involvinfiguasison into

an angelic, glorious bein§® Other scholars have posited that the exalted one who has “a
mighty throne in the congregation of the gontsx)” in 4Q491c 1, 5 is Moses, or

someone like Moses, who has ascended to heaven.

We will examine these three texts separately.

2.2.14Q374

4Q374 (4QDiscourse on the Exodus/Conquest Tradition) describes the Exodus and
conquest. The work integrates the narrative of the written Torah with otherat) et
because so little of the text is extant, it is difficult to determine its pUinthe text
emphasizes the Israelites’ fear as they look to the conquest, and highlighds God’
compassion for Israel. Moses is apparently being lifted up as a source ofagecoent

for his people. Fragment 2 alludes to Exod 7:1 and states: “he made him like a God over

the powerful ones, and a cause of reeli[ng] (?) for Pharaoh”

in Poetic and Liturgical Writings from QumrarJQR85 (1994): 183; Philip S. Alexandevlystical Texts:
Songs of the Sabbath Sacrifice and Related Mamits¢tiondon: T & T Clark, 2006), 85-92.

19 Crispin H. T. Fletcher-LouisAll the Glory of Adam: Liturgical Anthropology ihe Dead Sea
Scrolls(STDJ42; Leiden: Brill, 2002), 136-48. See also hidienatrticle, “4Q374: A Discourse on the
Sinai Tradition: The Deification of Moses and Eatliristology’DSD 3 (1996): 236-52. Orlov confirms
Fletcher-Louis’ conclusions. Andrei A. Orlov, “Mes Heavenly Counterpart in tiBook of Jubileeand
the Exagogeof Ezekiel the TragedianBib 88 (2007): 167-68; idenT,he Enoch-Metatron Traditiqr268.

197yermeés writes that there are sixteen fragmenthisfwriting, but only fragment 2 is “large
enough to provide an intelligible account.” Gezares,The Complete Dead Sea Scrolls in English
(London: Penguin, 1962; repr., New York: PenguB91), 539. Vermeés states that the fragment is
paleographically dated to the last third of thetfirentury B.C.E.
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(795 [A]3nm IR Sy ombx wmn[]) (4Q374 2 11, 6)-%°

The extant fragments of 4Q374 contain no description of Moses’ ascent, although
it is clear from the previous column that the setting of the passage is Simthhedook
possession [...] Sinai [...]...” (4Q374 2 I, 6-7). The narrative mentions a shinindhégce t

heals, but it is textually unclear whether the face is that of God or of Moses:

...melted, and their hearts trembled, and [th]eiralst dissolved. [But] he had pity with [...]

and when he let his face to shine for them forihgathey strengthened [their] hearts again, and at
the same time [...] and no one knew you, and theyanelhd trembled, they staggered at the
sofund] [...] for them [...] for salvation... (4Q374 2 U;9)

This narrative is most likely an allusion to Moses’ shining face in Exod 34:30,
combined with divine warrior language (“melted,” “trembled,” “staggered”)] wgéh
reference either to Israel or to God’s/Israel’s enemies. The languagmagallude to
Ps 107:26-27, which also uses “meith] and “stagger”i(1). In biblical theophanies,
God often appears as a king or divine warrior, surrounded by fire or radiartffight.
Those who witness the theophany respond with dréad afterwards God rules or
saves:** Fragment 2 of 4Q374 contains the elements of the same literary pattern. The
shining face must be that of Moses who has experienced theophany on Sinai: his
luminous countenance is evidence of his exposure to the divine gty (God is
portrayed as the divine warrior before whom people melt, hearts tremble, aails$ entr
dissolve. The text appears to contrast the terror on the part of the Canaantes (or t
Israelites?) with the healing effect of God’s glory manifest in Mosleisiing face. The

healing and strengthening of hearts is one of God’s saving acts.

198 Carol Newsom, “374. 4QDiscourse on the Exodus/@estTradition,” inQumran Cave
4 XIV: Parabiblical Texts, Part fed. M. Broshi et al.; DJD 19; Oxford: Clarendore$y, 1995), 99-110
(102).

199 Deut 33:2; Ps 18:8; 104:2; Ezek 1:27-28; Hab 3:4.

119Gen 15:12; 28:17; Exod 3:6; Job 42:5-6; Isa 6:8 H3:16.

11 Deut 33:5; Judg 5; Ps 18:16-19; 29:10; 68:19-88:35:4-6; Hab 3:13.
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Another text from Qumran, 4Q504 (4QWords of the Luminaries), withesses to the

understanding that God’s glory is reflected in Moses’ face:

And [...] [...] You are in our midst, in the column ofdiand the cloud [...][...] your
[hol]y [...] walks in front of us, and your glory isifour] midst (fa] 2102 73723) [...]
[...] the face of Mosesifin »19), [your] serv[ant]... (4Q504 6 II, 10-12)

This fragmentary passage links Moses’ face to the divine glory. God is lauded
for his presence in Israel’s midst, and God’s glarys is manifest in Moses’
transformed (presumably radiant) countenance. Moses’ face, then, becomessliog loc
theophany*? Because of his access to God'’s glory on Sinai, Moses’ face can be a holy
place where God is revealed. Moses’ transformed visage is, for, Emastsurance of
the divine presence.

It is likely that the same idea is also present in 4Q374. Moses’ radiant face
encourages, heals, and strengthens because it is a theophanic witness to treegiresenc
God'’s glory in Israel's midst. The text must be a reference to Mosesiduisiface in
his descent from Sinai in Exod 34:29-35, which has been creatively expanded to express
the positive effect this incident has on the Israelites.

It is apparent that 4Q374 sees intimate communion between God and Moses on
Sinai, resulting in the transformation of the visionary’s face, consistentheithiblical
narrative. Moses is indeed exalted in this Qumran text, but some scholars liaeke arg
that the text elevates Moses even more dramatically. Fletcher-Louvendsrihat
Moses’ luminosity in 4Q474 indicates his divinization or angelification, and clairhs tha
Mosesis the divine warrior of the text. Fletcher-Louis cites this passage #isessvto

an understanding of Moses’ divinization on Sitdi Luminosity is one of the traits of

112 cf, Exod 34:29-35.
113 Fletcher-LouisAll the Glory of Adam137-38. He writes, “The Qumran sectarians kned a
evidently whole-heartedly approved of the traditibat Moses was a divine man and that, in particula
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angels in Second Temple JudaiSth.The luminosity of the righteous is a widespread
motif in apocalyptic literature: to shine is to achieve the status of aftgebat Moses’
radiance in the scrolls, as in Exodus, is derived: it comes through proximity to the divi
glory and is a reflection of it (see esp. 4Q504 6 Il, 10-18 claim that the Qumran texts
witness to a belief in Moses’ celestial status based on this fragmeaptzegyphon is
problematic. The extant text contains no ascent or heavenly enthronementéanguag
Moses is likened to an angel (he is luminous), but it cannot be proved that he is here
envisaged as deified. While Fletcher-Louis’ conclusions are intriguingfait more

likely that 4Q374 is explicating the Exodus narrative in which Moses experidmeces t
divine glory (25) and manifests it in his transformed face. Moses has communion with
the divine on Sinai, but it is difficult to claim apotheosis here; Moses reflects God’

glory, not his own. Although there is evidence of exalted humans in the $tfolls,
perhaps even to divinity in the case of the Davidic messfafipses’ shining face in

4Q374 attests his exposure to the divine, rather than his own divinization. Moses is the
one who is privileged to encounter God’s radiant glory on Sinai, and his shining face is a

theophanic witness to that glory.

upon his ascent up Mount Sinai, he was transfigtoexh angelic and glorious form.” Ibid., 136.i§h
view is shared by Orlovihe Enoch-Metatron TraditiQr268-69. Fletcher-Louis even gives 4Q374 the titl
“4QDeification of Moses.”All the Glory of Adam529.

1410 2 Bar51:10, e.g., the righteous “will be like the angatsl equal to the stars; they will be
changed into any shape which they wished, fromtyaauoveliness, and from light to the splendor of
glory.” All translations oR Bar.in this dissertation are by Albertus F. J. Klij&, (Syriac Apocalypse of)
Baruch, ‘OTP1.638. Cf. Dan 10:62 En.19:1.

15 Dpan 10:6; 12:31 ENn.39:7; 62:13-16; 104:2 En.22:9-10; 37:2. Cf. Judg 5:31AB 12:7.

M6 E 9. 4Q491c. See below.

117 see discussion in John J. Collins, “Powers in ldaaGod, Gods, and Angels in the Dead Sea
Scrolls,” inReligion in the Dead Sea Scrofid. J. J. Collins and R. Kugler; Studies in thad8ea
Scrolls and Related Literature; Grand Rapids: Eartsn2000), 19-23. In 11Q13, Melchizedek seems
always to have been a heavenly bemmg ). Some Qumran scrolls envision the priests exsagtd
possibly to angelic status: see, e.g., the blessitige “sons of Zadok, the priests” in 1Q28b 1\4;25:

“May you be like an angel of the face in the hagidence for the glory of the God of the Hos]ts. t1sl
not evident, however, thidoseswas seen as a celestial being.
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2.2.24Q377

4Q377 contains a description of the theophany on Sinai, as well as that of the burning
bush. The text is noteworthy in that it contains a reference to Moses as massuathy t
time Moses is so designated in the Qumran scrolls. In 4Q377, the law is said to have
been commanded by God “by the mouth of Moses his messmab? Gwn °53). The text

is worth citing at length:

Cursed is the man who does not persevere andatekparry [out] all the la[ws of
Y]HWH by the mouth of Moses his anointed one, ttofs YHWH, the God of our
fathers, who command[ed] us from the mountainsiod[§. He has spoken wi[th] the
assembly of Israel face to face, like a man sp&akss neighbour. And like a man sees
lilghlt, he has appeared to us in a burning firent above, from heaven, and on earth he
stood on the mountain to teach us that there Saowapart from him, and no Rock like
him. [And all] the assembly {...} [...] and tremblingiged them before the glory of
God and the wonderful thunders, and they stayaddidtance. But Moses, the man of
God, was with God in the cloud, and the cloud cegtldrim because [...] when he
sanctified him, and he spoke as an angel througimbuth, for who was a messen[ger]
like him, a man of the pious ones? And he sho[wed...Which were never created

before or afterwards... [...] ... (4Q377 11,402

As in the Hebrew Bible, God appears in a display of burning fire and thunder; on
Sinai God conceals himself with a cloud, into which Moses enters to encounter him. The
glory of the Lord is palpable and terrifying. The text goes on to make some kind of
statement about showing or making known unnamed things “which were never created
before or afterwards...[...]” (...[...].29% 22wn{%} w21 X2 WK g[...¥]7M), linking
such to Moses, the “man of the pious onesiof w°r). This appears to embellish the
narrative of the written Torah, perhaps adding to Moses’ Sinai revelation@sdrecof
secret things that no one else had ever seen. If so, Moses is invested with aedenhanc
visionary profile. Because of the lacunae, however, it is impossible to knowswvhat i

being claimed.
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This text makes impressive assertions about Moses’ status. Many stateme
about him serve to exalt his prophetic role. Moses is indeed the ppaphestcellence
to him God spoke face to face (line 6); Moses is the “man of God” (line 10). But the
apocryphon goes beyond the Hebrew Bible in its claim that Moses on Sinai “spoke as an
angel from his mouth™fs» 727 98%1>1). Indeed, the text asks, “for who was a
messen[ger] like him, a man of the pious ones?b{ v x ymno[ ]wan » x2) (lines 11-

12). Moses is sanctified on Sinar{pn2) (line 12); he is even God’s messiainyn)
(line 5).

These assertions about Moses express his singular identity as God’sntaariia
chosen mediator. Moses is lauded in superlative terms, and some of the terminology
invites conjecture. Is a more transcendent identity being claimed fasosSinai in
this narrative? Some scholars have argued that the references to Mosssiah, to his
speaking as an angel, and to his standing position reveal that Moses is envisaged in the
text as suprahuman, i.e., angelomorphic and difth&ut although the exaltation of
Moses in 4Q377 expands upon the Hebrew Bible, a claim of apotheosis based on this text

is far from certain. The fragment presents Moses as the incomparable @noghet

18 Fletcher-LouisAll the Glory of Adam141-48; also more recently, Jan Willem van Henten
“Moses as Heavenly Messenger in Assumptio Mosig a6d Qumran Passage3JS54 (2003): 216-27
(226-27). Fletcher-Louis claims that Moses’ stagdbosture is that of a heavenly, not earthly, dpeiHe
cites Samaritan and rabbinic literature in whi@nsging indicates celestial status, especidigmar
Margah4:12 (294" cent. C.E.) with its reference to Moses as “thenfuitable) Standing One.” Fletcher-
Louis holds that Moses’ standing in 4Q377 denoteparticipation in divine or angelic nature; he¢esa
similar idea in Philo’®©reams2.221-229. It is anachronistic, however, to resdrl Samaritan and rabbinic
understandings into the Qumran scrolls and PRiile it is true that in Exodus God is portrayed as
standing (e.g. Exod 34:5; Num 12:5), in Deut 5:5sEexplains that at Sinai “| was standimgy)
between the Lord and you to declare to you the wiofdhe Lord.” Moses’ standing is here linkechie
mediatorial prophetic function. It is in fact MaSénterpretive and teaching function that is highted in
4Q377’'s reference to his “standing”: “on earth teod on the mountain to teach us that there isod G
apart from him, and no Rock like him” (line 8)hi is entirely consistent with the understandifig o
Moses as God’s agent of communication and intesfioet in the scrolls (cf. 1QS VIII, 15; CD V, 21-VI
1; 1Q22 11, 8-9). It seems unnecessary to pressasicstanding posture as designating divinity,
particularly since there is an obvious emphasidMores’ prophetic role in 4Q377. Cf. Moses’ staigdim
the presence of God in 4Q158 7-8 5, a referenéoal 20.
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visionary, emphasizing Moses’ mediatorial function on Sinai. Moses as “a nfam of t
pious ones” echoes Sir 44-45, in which Moses is praised as one of many “pious men”
(7on war) of Israel's past (44:1; 44:23). The reference in line 11 to the cloud covering
Moses and God sanctifying him may be a reshaping of Exod 24:14-18, anticipating later
rabbinic understanding that the cloud covered Moses for six days in order to purify him;
such sanctification was necessary preparation to receive tH&’la@377 does not
appear to exalt Moses as divine man, but as prophet and mediator of God’s law; Moses’
prophetic teaching function is in fact emphasized (line 8). Lines 10-12 of 4Q377 go on to
describe Moses’ role as agent of God’s communication. In his prophetic speaking
Moses plays the role of an angel/messerer.

It is debated whether Moses is receiving the technical title ‘at€éss this
text'** This designation is never used with reference to Moses in the traditioiahwrit

Torah. About 4Q377, Bowley concludes:

But surely in the mind of the scroll’'s author aitetly for all the sectaries, no one was
more worthy of the designation messiah, so than evithout biblical precedent Moses is
posthumously anointed and granted the title ofsarectified to God for special service.
The designation messiah is important in other Ci&xaal Scroll texts for other individuals,
including eschatological figures, though not neaghsin the same manner attested later
in Christianity or Judaism. Here, in referencéMoses, we have not an eschatological

use of the term but rather an indication of thecedestatus and significance of Moses.

119 5ee Judah Goldin, tran¥he Fathers According to Rabbi Nath@fale Judaica Series 10;
New Haven: Yale University Press, 1955), 3.

120 Brooke writes, “Functional similarity should ndipsinto ontological sameness.” Brooke,
“Moving Mountains: From Sinai to Jerusalem,” 8766. On Moses playing the role of an angel in this
text, see Hindy Najman, “Angels at Sinai: Exegebieology, and Interpretive AuthorityDSD7 (2000):
319. Puech writes that Moses is compared withngielabut the designations have to do with his huma
status. Emile Puech, “Le fragment 2412377, Pentateuque ApocryphelBexaltation de Moise,RevQ
21 (2003-2004): 469-75.

121 gee the discussion in Paul E. Hughes, “MoseshBBtory: A Biblical Matrix for Prophetic
Messianism,” irEschatology, Messianism, and the Dead Sea S¢eallsC. A. Evans and P. W. Flint;
Studies in the Dead Sea Scrolls and Related LitsraGrand Rapids: Eerdmans, 1997), 13. Hughes sum
up various scholarly positions on this designatibmessiah for Moses. Abegg claims that the forfcde
word is descriptive rather than a title. MartinAkegg, Jr., “The Messiah at Qumran: Are We Stiéfag
Double?”DSD2 (1995): 140-41.

122 Bowley, 175-76.
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Bowley’'s argument is persuasive, especially in light of the fact that 4Q377
contains the only instance of Moses receiving the designation of messiah ierttark
of Qumran. Elsewhere in the scrolls, prophets are called “anointed ones” (1QM XI, 7;
CD-All, 12). The reference to Moses as “anointed one” in 4Q377, while suggestive,
appears to be a means to elevate Moses’ prophetic significance; thedirfeddiv this
designation provide a description of Moses’ prophetic role. Because Moses, the prophet
(“man of God”) has entered the cloud of God’s presence on Sinai and has received
revelation, he is to be obeyed. The designation of messiah and angel-like spesaking a
way of invoking Mosaic authority: as visionary and mediator on Sinai, Moseshisutit
equal among humans. For this reason, “Cursed is the man who does not persevere and
keep and carry [out] all the laJws of Y]JHWH by the mouth of Moses his anointed one”

(lines 4-5).

2.2.340Q491c

Wayne Meeks, who has written much on exalted Moses traditions, statesscémesion
traditions play no part in published Qumran texfd.'Meeks does not acknowledge
ascent to heaven traditions about Moses in the scrolls. Yet ascent to heaviengradit
have been identified in the Qumran literattffe Fragment 1 of 4Q491c (=4Q471b)
speaks of one of one who has “a mighty thronexf>) in the congregation of the gods

(2°2x),” besides whom “no one is exalted,” who resides “in the heavens” and is “counted

123 Meeks, The Prophet-King366, n. 2. Emphasis in original.

124 See most recently P. Alexandbtystical Texts: Songs of Sabbath Sacrifice and Rela
Manuscripts esp. 85-92 Also James R. Davila, “Heavenly Ascents in the D8ed Scrolls,” iThe Dead
Sea Scrolls after Fifty Years: A Comprehensive gssaen(2 vols.; ed. P. W. Flint and J. C. VanderKam;
Leiden: Brill, 1999), 2.461-85; Crispin H. T. Flagr-Louis, “Heavenly Ascent or Incarnational Pressh
A Revisionist Reading of thBongs of the Sabbath Sacrific€SBLSP37.1; Atlanta: Scholars Press, 1998),
367-99.
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among the gods” (lines 4-7), although there is no description of or terminologyeot.as
In the parallel text, this exalted one asks, “Who is like me among the gods?”
(2°>x2°1m>°n) (4Q471b 1-3 5). The first-person speaker of this text seems to be a
teacher or expert in law (“there is no teaching comparable [to my teachinkine$, -

10). This suggests Moses or one who is like Moses, such as the Teacher of
Righteousness or “the teacher at the end of the days” (CD 6 11), the eschdtbiglgica
priest’® Morton Smith has argued that this is an exalted human who ascends and is
deified, likely the Teacher of Righteousness, not M&Sedhe identity of this

mysterious figure remains uncertain. Esther Chazon writes, “The tegtlétile doubt
about the speaker’s elevation to angelic status.” 4Q491 witnesses to a beli@inhat s

humans can be exalted to divine status and ascend to a throne infiéadf/ent Moses,

it is a Moses-like figure who is so elevated.

125 see John J. Collinghe Scepter and the Star: The Messiahs of the BeadScrolls and Other
Ancient Literatur ABRL; New York: Doubleday, 1995), 147-4%ollins writes that “Moses rather than
David seems to provide the best analogue for hdwesthronement,” 148.

126 Morton Smith, “Ascent to the Heavens and Deifizatin 4QM,” in Archaeology and History
in the Dead Sea Scrolls: The New York Universitpf@@nce in Memory of Yigael Yaded. L. H.
Schiffman; JSPSup 8/ASOR Monographs 2; SheffiedT, 1990), 181-99. Cf. the revised version of his
article in “Two Ascended to Heaven—Jesus and thin@wof 4Q491,” inJesus and the Dead Sea Scrolls
(ed. J. H. Charlesworth; ABRL; New York: Doubledd$92), 290-301. See also Martin G. Abegg, Jr.,
“Who Ascended to Heaven? 4Q491, 4Q427, and thehBeax Righteousness,” iBschatology,
Messianism, and the Dead Sea Scr@ts. C. A. Evans and P. W. Flint; Studies in tha®&ea Scrolls
and Related Literature; Grand Rapids: Eerdmans/)184-73, and discussion in Collins, “Powers in
Heaven,” 25-26.

127 Esther G. Chazon, “Human and Angelic Prayer irt.iof the Dead Sea Scrolls,” iriturgical
Perspectives: Prayer and Poetry in Light of the ®&a Scrolls; Proceedings of the Fifth Internadion
Symposium of the Orion Center for the Study obtbad Sea Scrolls and Associated Literature, 19-23
January 200(ed. E. ChazonsTDJ48; Leiden: Brill, 2003), 45. Abegg disagrees: ¢Ban identification
of the implied speaker does not necessarily meatrthie historical Teacher of Righteousness actually
claimed to have ascended to heaven and takendus pmong the gods. The Teacher of Righteousness
might have made such a claim, but it is also ptssitat such a claim was made behalf othe Teacher
of Righteousness by the author(s) of the texts..."edth “Who Ascended to Heaven?,” 72. Emphasis in
original.

It has been well established that some Qumras tigplay a belief in communing with the
angels. Scholarship on tB®ngs of the Sabbath Sacrifitas elucidated the understanding of the
community described, and certainly their priesssfumctioning analogically to the priestly angelsow
officiate in the heavenly temple. The thirteenggmmeant to be recited on thirteen sabbaths, iconta
descriptions of the heavenly temple, divine thrare angelic priesthood. Newsom has suggestedhiat
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2.2.4 Enoch and Moses in the Scrolls

The early Enochic tradition was preserved in the literature discovered aaigfn
Among the scrolls were fragments of early Enochic literature, as weflrasltiple

copies ofJubilees It is curious that the texts preserved at Qumran include both pro-
Moses/pro-Torah texts and early Enochic writings, which challenge Mosaiagyim
But while Enochic texts are among those discovered, and although these textnare
guoted in other scrolls, the overwhelming importance of Moses in the Qumran literature
points to the primacy of Moses and Mosaic tradition. Despite the appreciation of
Enochic traditions, and the fact that ascent motifs are present in a fewhesdsja not
appear to be developed, explicit accounts of Moses’ ascent to heaven in the scrolls.
Moses is, however, the recipient of esoteric revelation on Sinai, including gpecula
secrets that evoke Enochic claims. Although Enoch and Enochic-style revelation is

affirmed by some texts, Moses is undeniably the dominant figure of the sandlitea

purpose of the sabbath songs was communal mystidizmol A. NewsomSongs of Sabbath Sacrifice: A
Critical Edition (HSS 27: Atlanta: Scholars Press, 1985), 19. &eelevorah Dimant, “Men as Angels:
The Self-Image of the Qumran Community, Religion and Politics in the Ancient Near Eéstl. A.
Berlin; Studies and Texts in Jewish History andt@el; Bethesda, Md.: University Press of Maryland,
1996), 93-103. Fletcher-Louis, however, seesa@tiings of the Sabbath Sacrifaitestation that certain
humans have angelic identity. Fletcher-Louis, “dy Ascent or Incarnational Presence?,” 367-99.
This has been refuted by James R. Davila in_higgical Works(ed. M. Abegg and P. W. Flint; ECDSS 6;
Grand Rapids: Eerdmans, 2000), 102. Yet despitsehse of unity with the angels, and the vievhef t
liturgy as parallel to the celestial worship of Godhe heavenly temple, it cannot be established
conclusively that the scrolls envisagddsesas one who is angelomorphic and who has ascended to
heaven and the divine throne.

128 On Enochic writings at Qumran, see Gabriele BoticaBeyond the Essene Hypothesis: The
Parting of the Ways between Qumran and Enochicidot@Grand Rapids: Eerdmans, 1998); the collected
articles in Gabriele Boccaccini, e&noch and Qumran Origins: New Light on a Forgot@&nnection
(Grand Rapids: Eerdmans, 2005); Michael E. Stohke“Axis of History at Qumran,” iRseudepigraphic
Perspectives: ThApocrypha and Pseudepigrapha in Light of the Deaa Scrolls(ed. E. Chazon and M.
E. StoneSTDJ31; Leiden: Brill, 1999), 133-49. Stone noted tha presence of Enochic writings at
Qumran, “some in an astounding number of copies tlaa fact that they were quoted in the sectarian
writings proper, shows how important they wereh® $ect.” Ibid., 145. See also George W. E.
Nickelsburg,1 Enoch 1: A Commentary on the Book of 1 Enochpha 1-36; 81-108Hermeneia;
Minneapolis: Fortress, 2001), 65; VanderKdmpch: A Man for All Generationd21-29.
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sheer number of references to him (nearly one hundred) withesses to his exéitad pos

In the scrolls, Moses is the visionary patriapetn excellence

2.2.5 Summary

The literature preserved at Qumran affirms Moses’ visionary and mediatbde on

Sinai. Some texts contain escalations of claims about Moses’ revelatorieagpen

the written Torah. This is especially evident in the existendelmfeesand other Moses
apocrypha and pseudepigrapha at Qumran. Bowley writes, “Though citations and
references tdubileesn other Dead Sea Scrolls are lacking introductory formulae that
indicate its Mosaic authorship (CD 10:7-10, 16:2-3; 4Q228 1 i), it seems certain that the
revelatory claims ofubileesand even its Mosaic origins were accepted by the sect” that
preserved the scrolf8? In the texts we have cited and examined, the revelation to Moses
on Sinai includes some increasingly esoteric elements, including discloseczaif s

things and eschatological events. Moses’ transformed face is a theopharss tatne
God’s presence on Sinai; Moses’ unique prophetic status is enhanced by claimssthat he
like an angel and God’s messiah. The texts we have considered are fragmauathiarg
difficult to confirm how closely they follow thgyposof mountain visionary ascent in the
Hebrew Bible, or if they present the Sinai experience as an ascent to heavén. Whi
Enochic texts and Enoch-like ascent traditions are present in the scrolls athie ext
literature of Qumran shows little or no interest in developing the ascent to heatien m
with respect to Moses. Moses is exalted as visionary, but the overwhelmingsfoous

the law mediated by him. Several Qumran texts, however, exhibit an atteragtcate

the Mosaic encounter of God on Sinai in order to highlight Moses’ significance. Moses

129Bowley, 176.
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enjoyed authoritative and superlative status in the Qumran literature in thahbessed
God’s glory and received revelation of the law and the end times on Sinai. Although
there is no clear evidence of Moses ascending from Sinai to heaven in the bad|ss t
attestation of belief that some humans can be exalted to angelic statoseteaknong

the gods, and enthroned in heaven.

2.3 Philo of Alexandria

Moses was the primary hero for Philo of AlexandffaPhilo was a Hellenistic Jew and
his debt to Greek philosophical thinking has been well established. In Philo’s writings
Moses is presented as the superlative visionary and revealer of the Tosaalsloethe
ideal Jew and king, as well as archetypal sagéct). Philo’s portrayal of Moses is
rooted in the biblical text, but his interpretation of Moses is through the forms and
categories of Hellenistic philosophy.

For Philo, the Hebrew Bible—above all, the Septuagint version of the Five Books
of Moses—was the word of God, but his understanding of it was Greek. In his work as
an exegete of scripture, Philo sought to establish both the literal and the deeper
allegorical meaning of the text. Moses was significant in that he waseéhbrongh
whom the Logos of God communicated the divine word, which Moses then wrote down;
Moses in fact “functioned as the divine Logos” when he ascended Sinai to receive tha

word 3!

130 On Moses in Philo, see esp. Bernard Botte, “Ladeidloise par Philon,” iMoise: 'homme
de l'alliance(ed. H. Cazelles et al.; Tournai: Desclée, 1955)68.

131 NickelsburgJewish Literature between the Bible and the Mish24l7. Nickelsburg defines
Philo’s Platonic understanding bbgos “God is being itself, the unknowable, the oneovélxists.Logos
is a multivalent term that denotes the complex wayshich God extends himself in order to form raatt
and to communicate and interact with the sensétirical world. Logosis the mind of the Creator in the
act of creation, and it is the means by which Qmehg&s through the mouth of Moses, in particulad, acts
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But in Philo’s thought, what Moseawon Sinai was of more importance than the
text he wrote down. In the words of Burton Mack, “Even Moses’ words, though born of
that vision and designed to lead to that vision, were no substitute for the vision itself.
Knowing this, however, Moses crafted the text with care, leaving clues thatgtinthe
vision of the logos behind and beyond the téx&.Philo sought to explicate the deeper,
allegorical meaning of the text, but he wanted his readers not just to understanththe di
word, rather to experience or “see” it, as Moses did. And what is it that Mosesdsaw”
Sinai? Philo often refers to the “thick darknesgiofpoc) into which Moses entered (cf.

Exod 20:21)-** Moses entered “into the darkness where God was, that is into the unseen,
invisible, incorporeal and archetypal essence of existing things, perctiuigg

invisible to mortal nature’Mlos. 1.158)*** The “thick darkness” was “the

unapproachable and formless conceptions about Beinsy)’ (Post 14; cf.Conf 95-

97). On Sinai, Moses had an esoteric vision, and Moses’ authority as prophet, priest, and
king is grounded in that vision. Having perceived the Logos, which is the image of God

(“Being”- to ov), as well as divine mysteries usually invisible to humans, Moses is the

model rapaderyua) for those who aspire to such a vision themsefve®hilo presents

by means of angels and archangels. Aspects ofvthisl have their counterparts in the world of fearm
which is the lowest extension of thegos” Jewish Literature between the Bible and the Mish24l6.
See also Erwin W. Goodenougdim Introduction to Philo Judaey8™ ed.; New York: Barnes & Noble,
1962), 100-110.

132 Burton L. Mack, “Moses on the Mountaintop: A Philo View,” in The School of Moses:
Studies in Philo and Hellenistic Religion in MemofyHorst R. Moehrinded. J. P. Kenney; Brown Judaic
Studies: Studia Philonica Monographs 1, 304; AdaSicholars Press, 1995), 24. This view is contiar
that of Botte, who writes, “Ce qui intéresse Phidvant tout, c’'est ce qu'il a dit et écrit, la parsacrée
elle-méme.” Botte, “La vie de Moise par Philong.5

133post 14;Gig. 54;Mut. 7; Somn 1.186-188Mos 1.158.

134 Translations of Philo in this dissertation areFbyH. Colson and G. H. WhitakePhilo of
Alexandria(10 vols. + 2 supp. vols.; Loeb Classical Librabgmbridge, 1928; repr., Cambridge: Harvard
University Press, 1949-1956). Vols. 6-10 are bjs@oalone.

135«And, like a well-executed painting, openly presieg himself and his life, he set up an
altogether beautiful and God-formed work as an etarfrapadeiypuo) for those who are willing to
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Moses as the premier example of one who is able to transcend mundane human existence
and experience the divine, achieved after ascetic prepatitidmoses is, indeed, the
ideal Hellenistic “divine man”t¢ioc &vrip) (Virt. 177)*’

It is apparent that Philo has a mystical understanding of Moses’ visionary asce
of Sinai®*® In Philo’s interpretation, when Moses entered the thick darkness on Sinai and
remained (“abode”) there, he became an initiafetoc) of divine secret$®>® But Moses
did not just have a vision of the Logos and learn about heavenly mysteries: he became
“like a monad” and was “changed into the divine” on the moun@inz.29). For Philo,
Moses’ visionary ascent of Sinai is a mystical experience of enlighteramént
transformation into the divine. Moses is virtually deified on SiffaBuilding upon
Exod 7:1, Philo portrays Moses’ ascent of Sinai as his heavenly enthronement; Moses
was named “god and kingBspc kot BaciAeuc) of the whole nationMos 1.155-58)

The divinized Moses, the ideal king, becomes a kind of intermediary between God and

humanity: he is God’s partnetofvcvoc) who shares in God’s possessiok®é 1.155).

imitate it.” Mos 1.158. For Philo, no one can see God directiyMoses came closer than anyone else in
that he was able to see the “image of Beiagdbv Tou dvtoc), which is the Logos. Se@onf 95-97.

136 Mos 2.68. Josephus also calls Mosésiac avrip. Ant 3.180.

1370n Moses acioc avrp, see esp. Tied@he Charismatic Figure as Miracle Workdi01-37.
See also Meek§he Prophet-King104-105.

138 Erwin W. Goodenough was the first scholar to exanithilo’s mystical interpretation.
GoodenoughBy Light, Light: The Mystical Gospel of Hellenisfigdaism(New Haven: Yale University
Press, 1935; repr., Amsterdam: Philo, 1969), e34-6D.

139 Gig. 54.

140 5ee espMos.1.155-158QE 2.29,Conf 95-97. On Moses’ divinization in Philo, see esp.
GoodenoughBy Light, Light 223-34; HurtadoQne God, One Lordb0-63; MeeksThe Prophet-King
103-106; TiedeThe Charismatic Figure as Miracle Workdi01-27, esp. 123-26. Tiede, however, sees
Moses’ divine status as resting on his rank@shossharing the attributes of God and playing ithie of
God to the fool. Ibid., 123. Tiede does not sgteal divinization here.

141 Meeks has shown that Philo combined Hellenistitopbphical thought concerning kingship
with existing midrashic understandings of the Samsient as a mystical ascent to the heavenly realm.
Meeks, “Moses as God and King,” 355-59; idde Prophet-King111-24. On Moses as the ideal
Hellenistic king, see GoodenoudBy Light, Light 181-87.
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Philo’s mystical interpretation of Moses’ mountain ascents is evident in his
retelling of the biblical accounts. The ascent of Exod 24, with its three stagfasians
along the way, is presented as an allegory on the soul’s three-stage path to Q&aven (
2.29). The fact that Moses alone is called up to God’s presence is described in terms of
divinization: “This signifies that a holy soul is divinized by ascending not to thoee &0
the ether or to heaven (which is) higher than all but to (a region) above the heavens. And
beyond the world there is no place but GGH."Philo sees Moses’ “end” on Nebo (Deut
34) as a heavenly ascent parallel to that of EnQ€hX.86), a translation into
immortality (Mos 2.288-292)** This explains why no one knows the place of Moses’
grave (Deut 34:6).

Wayne Meeks contends that Moses’ ascents in Philo also function as

eschatological anticipation:

To Philo’s conception of Moses’ Sinai ascent cambglied very precisely Bousset's
observation about mystical ecstasy: “the ecstanptising else but an anticipation of the
heavenly ascent of the soul after the death ofrthe.”** The mystic ascent is a kind of
“realized eschatology”; the final ascension is @jgetion and fulfillment of the goal of

the mystic ascent’
In Philo’s view, Moses’ final ascent to heaven at Nebo has eschatologicat imghat it
prefigures the ascent of all sages who seek to emulate the patriarch.

Philo’s interpretation of Moses’ visionary ascents, with his use of the language of
transformation and divinization, is a significant expansion of the traditional cahonica

foundation. Philo ascribes to Moses ascents to heaven that in the Hebrew Bible are

142QE2.29.

143 See Peder Borgen, “Heavenly Ascent in Philo: AarBikation of Selected Passages,The
Pseudepigrapha and Early Biblical Interpretati¢ed. J. H. Charlesworth and C. A. Evans; JSPSup 14;
Studies in Scripture in Early Judaism and Christya?y Sheffield: JSOT Press, ¢1993), 250-51.

144 wilhelm BoussetDie Himmelsreise der SeglaR 4, 1901; repr., Darmstadt:
Wissenschaftliche Buchgesellschaft, 1960), 5. katetin Meeks’ text.

145 Meeks,The Prophet-King125.
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claimed for Enoch and Elijah. But Philo also appears to have been aware of other
traditions of patriarchal heavenly ascent and enthronement, such as are founeaily the e
Enochic literature, th&estament of Levand theExagogeof Ezekiel the Tragedian.
Philo’s writings, in fact, evidence a polemic against claims of an exaltechEfitlo
denigrated Enoch’s status and attributed to Moses the exalted qualities of £noch.
Alexander demonstrates Philo’s depiction of Enoch as an example of repeiiancie:

is one who moved from vice to virtue in life, unlike Moses who is the ideal “divine
man.™*" Following an existing midrashic tradition, Philo sees Moses’ ascent dfs8ina
an ascent to the heavenly realm, thus granting Moses an adadfiioch. In ascribing
such exalted features to Moses, Philo may be presenting interpretations abaitidbse
have become traditional in his Hellenistic Jewish environti&rthis enhancement of
Moses’ profile was a means of asserting the superiority of Moses’ persorxaodee
against competing Jewish, as well as Greek, clafts.

Two other Philonic assertions about Moses are noteworthy for later Mosaic
developments. I&acr.8, the phrase “he sent him as a loan to the earthly sphere” implies
the pre-existence of Moses, suggesting that Moses’ nature is unchanging Iecause
divine. According td&somn 1.142, Israel asked for angelic mediation at Sinai, but God
spoke to the people directly. Philo rejects the notion that revelation from God had to be

mediated by angels. (This may reflect a polemic against Enochic claims)

146 Abr. 47. See esp. Alexander, “From Son of Adam to @S&&God,” 108-10; also Hurtado,
One God, One Lordb1-70. Cf2 Bar. 59:5-12 where esoteric revelation associated withch is
transferred to Moses.

147QG 1.82-84. See Alexander, “From Son of Adam to ao8ddGod,” 108. Enoch is also “an
example of repentance” to all generations in Sil84

148 See MeeksThe Prophet-King124. Cf. also the similar claims about MosethinHellenistic
Jewish drama, thExagogeof Ezekiel the Tragedian. See 2.4.2 below.

149 philo saw the Mosaic laws as superior to thosengfother nation\los.2.12); they are in fact
the perfect copy of the laws of nature. See exdmtiscussion in NajmaBeconding Sinair0-107.
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In summary, Moses’ ascents of Sinai and Nebo in Philo were occasions not only
of divine revelation but also transformation into the divine. What was important for
Philo was not so much the revelation of the text that Moses wrote down, but Moses’
vision of the Logos and entrance into the presence of God. Moses in fact functioned as
the Logos when he ascended Sinai to receive the law. Moses’ ascents ah&iNabo
were mystical experiences. Philo’s enhancement of the figure of Migsassisthe
traditional biblical account was partly due to dialogue with rival patriaezhtions,
particularly those concerning Enoch. The purpose of this enhancement of Moses was to
solidify Moses’ authority and to portray him as the archetypal sage anccmgdtthough
rooted in the biblical text, Philo’s re-presentations of Moses’ visionary asedles his

own Hellenistic philosophical thinking.

2.4 Pseudepigrapha

Some pseudepigraphic writings expand upon the Torah narratives and interpret Moses’
ascents of Sinai and Nebo in increasingly mystical ways. Although Mosesotva
everywhere the visionary seer of heavenly secrets, in some works théoryvedatent
of Moses’ ascents includes esoteric and apocalyptic elements tha¢ dlossEs’
visionary status beyond that of the traditional written Torah. Such accounts reveal a
desire to strengthen Mosaic authority and reverence for new historiaagsett

Already with theExagogeandJubilees(pre-dating Philo and the sectarian
literature at Qumran) there are esoteric and apocalyptic elementsasss with Moses’
ascent of Sinai and revelation. Jabilees LAB, 4 Ezra and2 Baruch we begin to see

Moses portrayed, to varying degrees, as the recipient of speculative,secheténg the
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mysteries of heaven, the cosmos, protology, and eschatology. In this liteGudie
revelation to Moses on Sinai and/or Nebo becomes a means of reinforcing Mosaic
authority as well as a vehicle to legitimize new claims of transcehdgit It is
significant that all of these pro-Mosaic pseudepigraphic accounts contain evadence
dialogue with alternative exalted seer traditions. Moses’ visionagntsm these texts
are often strongly reminiscent of Enochic claims: Enochic charaaterisments have
been transferred to Moses. The portrayal of Moses and the content of his revelation

function as a means to address resistance to Moses-centered Jotaism.

2.4.1Jubilees

The book oflubileespresents itself as God’s revelation to Moses on $thalhe text
rewrites the Torah from Gen 1 through Exod"Z4Although Moses does not ascend to
heaven inJubilees he is the chosen visionary to whom divine secrets are revealed. The
apocalyptic features and motifs hfbileesmake it an important source for any
investigation of esoteric revelatory claims about Mosk#sileessees itself as “revealed

literature”: it is transcendent knowledge disclosed to the venerablerglatiidoses. The

130 Cf. the observation of Tiede; “The figure of Mosess one of the most important propaganda
instruments that Jews of the Hellenistic periodrappated for their competition with non-Jewish sots
and cultsas well as inter-Jewish sectarian dispute$he Charismatic Figure as Miracle Workdr01.
Emphasis mine.

151 0On the dating and provenancelabilees see Michael Segalhe Book of Jubilees: Rewritten
Bible, Redaction, Ideology, and Theolos8JSud17; Leiden: Brill, 2007), 35-4&ames C. VanderKam,
The Book of Jubileq&uides to Apocrypha and Pseudepigrapha; Sheffgheffield Academic, 2001), 17-
22; 0. S. Wintermute, “Jubilees)TP 2.43-45.

1520n the genre of Rewritten Bible, see Philip S.xaleder, “Retelling the Old Testament,”lin
is Written: Scripture Citing Scripture. EssaysHonour of Barnabas Lindars, S$€d. D. A. Carson and
H. G. M. Williamson; Cambridge: Cambridge Univeyditress, 1988), 99-121. Cohen séalsileesas
challenging the written Torah’s status: S. Coligom the Maccabees to the Mishndf75-77. Najman
and VanderKam, et al., claim thatbileesclarifies and “accompanies” the written Torah, @&dot
intended to displace it. Najma®econding Sinak5-50; VanderKaniThe Book of Jubileed2. On the
purpose of texts that rewrite the Bible, Najmarteg; “In recent scholarship there is a general esiss
among scholars who work on Second Temple literghatthe essential function of Rewritten Bible is
interpretive.” Seconding Sina#3.
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work contains features characteristic of apocalyptic literature, imguahgelic
disclosure and mediation, periodization of history and historical review, a concern fo
protology, and the motif of revelation by means of a heavenly book.

The setting oubileess Moses’ forty days on Sinai. The text opens with God’s
command to Moses to “come up to me on the mountdudi (L:1; cf. Exod 24:12); the
entire narrative is set within the context of the Sinai revelation. Mosesdss8inai,
where he encounters the glory of the Lord like a blazing fire, concealdduay(&:2-3).

The prologue states that God showed Moses “what (had happened) beforehand as well as
what was to come. He related to him the divisions of all the times—both of the law and
of the testimony” (1.4b)>3

The book oflubileessets forth two forms of revelation to Moses on Sinai: direct
speech by God, and divine revelation disclosed by an angel. There is direct dialogue
between Moses and God in the beginning of the book (1:1b, 5b-18), but then God
commands an angel of the presence (lit. “face”) to dictate the restlmbdlké&evelation
(Jub.2-50) from inscribed heavenly tabléts. Moses is the scribe (amanuensis) who
writes down exactly what he hears. The entire book, then, presents itself as divine
revelation, most of which is not given directly by God to Moses but is disclosed through
God’s agent, the angel of the presence. The heavenly tablets purportedly tuntai
history of the world from creation through the building of the temple in Jerusalenh whi

is, in the author’s view, a new creation “when the heavens, the earth, and all of their

133 The translation odubileess from VanderKam'’s critical edition: James C. Variam,The
Book of Jubilee§ vols.; CSCO 510-511; Scriptores Aethiopici 87-B8uven: Peeters, 1989).

154 0n the angel of the presencelimvilees see James C. Vanderkam, “The Angel of the
Presence in the Book of JubileeB3D7 (2000): 378-93.
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creatures will be renewed like the powers of the sky and like all the cieafule
earth” (1:29). The book dfubileesclaims to be the very words inscribed on the tablets.

One noteworthy feature dtibileesis that it reformulates laws and places them
prior to the Sinai event. Some of the laws of the written Torah are describedras ha
originated in the time of the patriarchs; others were preserved on the heavest$ylabl
not revealed until Sinai. By placing the laws before Sinai, the author empltasizes
authority by stressing their antiquity. God’s law is eternal, but it was not etatypl
revealed until Moses received it on the mountaim(33:16)'°> The implication is that
the laws were in existence from the time of creation. The revelation to Mcheted
the written Torah (“the first law” Jub. 6:22), which the author has expanded with
additional narrative, as well as the “testimony” (1:1, 26, 29; 2:24, et al.), the authar’s ow
creation, partially based on other sources. Moses is thus the recipient not only of the
written Torah, but also of additional revelation (the author’s supplement) on Sinai. Both
the law and the testimony are portrayed as ancient, authoritative, and\etexlich
because they are preserved on the heavenly tablets, the contents of whichtacketdicta
Moses on the mountain.

According toJubilees Moses’ ascent of Sinai is not to heaven, but on the
mountain heavenly secrets about human history, creation, the calendar, the law, and the
testimony, written on the two celestial tablets, are disclosed to Moghe hpgel of the
presence. Moses does not “see” the celestial world on Sinai, but is connected to the

celestial world through the angel of the presence, who is the mediatingiakgiewgf the

1554For the statute, the punishment, and the lawrf@ideen completely revealed to all but (only)
in your time as a law of its particular time andaaseternal law for the history of eternity” (33)16



65

heavenly and the earthly reali§. Through angelic dictation (1:27-29), Moses is the
privileged patriarch who has access to speculative knowledge deposited in heases; M
then mediates this revelation to the people of ISFaeBy presenting this revelation to
Moses as originating from a heavenly written source, the author asserts nibeonly
eternal significance of the Torah and covenant, but also his own work’s authority and
legitimacy. Both are divinely ordained.

An important feature qfubileesfor the purposes of this study is its appropriation
of other exalted patriarch traditions. The bookKubileesknows of written Enochic and
Noachic tradition§® and demonstrates awareness of extra-biblical traditions about Levi,
Abraham, and Jacob as well. While affirming revelation to other patriarchal figures,
especially Enochjubileesasserts Mosaic authority and ascribes total knowledge of
ancient traditions to Moses’ revelation on Sindubileesdisplays dialogue with Enochic
traditions, particularly in his use of the heavenly tablet ni8tifvanderkam notes that
“the author may well have derived his teachings about the heavenly tablets fronicEnoc

literature.®®* Michael Segal goes further, arguing for direct literary dependence on

1%6 See NajmarSeconding Sinab2. The functions of the tabletsdobilees including
innovations by the book’s author, are identifiedRgrentino Garcia Martinez, “The Heavenly Tablats
the Book of Jubilees,” iStudies in the Book of Jubile@sl. M. Albani, J. Frey, and A. Lange; TSAJ 65;
Tubingen: Mohr Siebeck, 1997), 243-60; trans. fi@panish: “Las Tablas Celestes en el Libro de los
Jubileos,”Palabry y Vida: Homenaje a José Alonso Diaz enGsaufpleafioged. A. Vargas Machuca
and G. Ruiz; Publicationes de la Universidad PmatiComillas Madrid, Series 1, Estudios 58; Madrid:
Ediciones Universidad de Comillas, 1984), 333-49.

157|n Jubilees Moses is not the only patriarch to receive reti@tein the form of heavenly
tablets: Enoch, Noah, Abraham, Jacob, Levi, andakmdo as well.

158 4:15-26; 5:1-11; 7:21-27; 10:1-14 (esp. v. 13%e Bliscussion in VanderKaffhe Book of
Jubilees 137-38.

159 Cf. Aram. Levi57; Apoc. Ab1-8;T. Jud. See VanderKanthe Book of Jubilee437-39.

180 On the motif and its functions, see Garcia Magjti€he Heavenly Tablets in the Book of
Jubilees,” 243-60.

'®1yvanderkam;The Book of Jubilee$9-90. Cf1 En 81:2; 93:2; 103:2; 106:19. VanderkKam
notes the general agreement among scholars thatither ofJub. knew of Enochic lore and refers to the
Astronomical BooKl En 72-82), theBook of the Watcherd En 1-36), theBook of Dreamg¢l En 83-
90), and theépistle of Enoctlor the traditions behind iL(En 91-107). James C. VanderKaBnoch and
the Growth of an Apocalyptic Traditip80. See also idenfihe Book of Jubileed37.
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Enochic literaturé® The author oflubileesuses the apocalyptic motif of heavenly
tablets to link Moses and the covenant to pre-Sinaitic times, i.e., to the primordial
period’®® In the author’s presentation, Moses’ revelatitub{leesitself), fully received

on Sinai, was pre-existent and of celestial provenance, and portions of it had been
revealed to patriarchs pre-dating Moses. This retrojection of both Sinaiti® deahj

and the author’s own supplement (testimony) to antiquity boldtdrigees status as an
authoritative work. The use of the celestial tablet motif provides a vehiclartbagr
enormous amount of revelation to Moses, much of it esoteric and beyond what is
preserved in the written Torah. In this bold re-writing of the Sinai event, Kajmtes,
“The suggestion is that the Pentateuch contains only part of what was revézileal,a
and that it can be properly understood only by those who have access to even more
ancient traditions*®* In Jubileestelling, Moses is the one who has direct access to the
totality of these traditions through angelic dictation. Although partial reeelhad been
given to select pre-Sinai patriarchs, including Enoch, Moses is the exalfgdneofall
revelation. He is privy to secrets of human history (including pre-history) and the
calendar & laEnoch in Enochic literature), in addition to the written Torah. Both Moses

and Enoch receive revelation in the form of heavenly tabfigterough angelic

162 5egal observes that two functions of the tabtefisibilees(heavenly register of good and evil,
and book of destiny recording the deeds of histarg)present in prior Enochic literature, and codes,
“The inclusion of these two functions Jubileesconception of the Heavenly Tablets does not thoeee
inform us about the worldview of the author/edivéthis book, but rather of the literary dependeotthis
author on previous works, primarily Enochic liten&t.” M. SegalThe Book of Jubilee813-14 (314).

183 For a discussion of two tablets traditions in $et®emple writings, see Andrei A. Orlov,
“Overshadowed by Enoch’s Greatness: ‘Two Tabletaditions from théBook of Giantdo Palaea
Historica,” JSJ32 (2001): 137-58.

184 Najman,Seconding Sinab3. See also idem, “Interpretation as Primordiaiting: Jubilees
and Its Authority Conferring Strategied3J30 (1999): 379-410.

%5 Moses in the prologue, 1:1; EnochlifEn 81:1-4; 93:1-3; 103:2-3; 106:19; 107:1.
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mediation*®® both Enoch and Moses writ€’ both receive knowledge of calendrical
matters and the periodization of history into jubil&&sp both are disclosed past,
present, and futur®® Moses, however, is the only patriarch chosen to receiventire
revelation that is on the tablets, and to teach it to all Israel (1:1). This digctosur
Moses on Sinai was not a negwelation, as it is in the traditional Torah: it had already
been written on the heavenly tablets from primeval times. The autiobibées
portrays his work as originating in pre-history, in the celestial realm, wialataining
the integrity of Moses as recipient of revelation and Sinai as the plagestditron.

Kvanvig demonstrates thatibileesmediates between the Enochic and Mosaic
traditions, creating a balance between th€mAlthough Moses plays a central role in
the work, Kvanvig notes that the narrative is shaped to give room to Enochic traditions:
the author uses the figure of Moses to emphasize the importance of Enoch and moves
Mosaic law further back into antiquity. Kvanvig's assessment is that ladvearative
from the written Torah form “the backbone of the of the stoduinlees but the
perspective is Enochiart™ It is true thatlubileesincorporates Enochic features and
motifs, including a concern to place the origin of key revelation in the primordiatpe
(evident in the author’s supplement of Torah with primeval, esoteric secretstehatia

of Enochic disclosure). But it is not the case, as Kvanvig suggests, that Moses’

186 Juh. 1:27-29; the entire book dfib.is presented as revelation by the angel of the presenc
dictated to Moses. Cf. Enoch as recipient of angelelations irfdub. 4:21;1 En 72:1; 74:2 80:1, et al.
Cf. the interpretive function of Uriel and MichaelEnochic writings.

187 Enoch writes iub. 4:17-19, 22, 24; 7:39; 10:17;EN.13:4-6; 74:2; cf. 4Q203 & En.22:11;
23:4-6; Moses writes idub. 1:5, 7, 26; 2:1; 23:32; 33:18. Cf. Exod 24:4.

18 This is disclosed to Moses dub 1:26; to Enoch idub. 4:17-18;1 En.72-82. Cf. 4Q227 2.

189 Enoch sees what was and what will béuf 4:19;1 En.12-16; Enoch sees the futurelifEn.
1:7-8, the end il En.10; all the deeds of humanity InEn 81:1-4;1 En.85-9Q Moses is shown past,
present, and future dub 1:4, 7-18, 22-26. CApoc Ab. 9:9-10.

10 Kvanvig, “Jubilees Between Enoch and Moses. A Narrative Reading3-@1.

1 Kvanvig, “Jubilees Between Enoch and Moses,” 260.
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importance is reduced in the procéSsAlthough Enochic traditions are present in the

k,.1®and the author considers the Enochic literature authoritative, it must be

wor
acknowledged that Enoch receives incomplete revelatidnbilees Enoch’s greatness

is affirmed (esp. 4:23), but Moses’ unique status for Israel is unchallengedhbeoize

who receives the complete and final revelation. The totality of ancient, esotdri

exoteric knowledge is placed firmly in the context of the Sinai event, and Mokes is t
transmitter of this heavenly knowledge. The authority of Moses and Sinai is ethhance
Indeed, the narrative begins and ends on Sinai (prologue and 1:1; 50:2), and it is Moses
who is addressed throughdtit.

This link of Moses to the primeval period is a significant development in Mosaic
tradition. Jubileesis the earliest known work to assert that Moses wrote Genesis and
parts of Exodu$’® making it the first textual link of Moses to the traditions of antiquity.
Jubileesascribes all knowledge of ancient traditions and primeval history, including
calendrical secrets, to Moses. Such revelation had previously been claimed toirEnoc
Enochic lore. InJubilees Moses and Enoch share similar revelatory knowledge; Moses
is even granted Enochic features. But whereas Enochic literature appealaiglier

authority than the Mosaic revelation and saw Enoch as the ultimate revealenef div

secretsJubileesascribes definitive revelation—including that of protology and the

172 Kvanvig, “Jubilees Between Enoch and Moses,” 258.

173 See James C. VanderKam, “Enoch Traditions in dabiknd Other Second-Century Sources,”
SBLSR(1978): 229-51; repr. iRrom Revelation to Canon: Studies in Hebrew Bilrld 8econd Temple
Literature (JSJSub2; Leiden: Brill, 2000), 305-31.

¥ 1n a discussion of the knowledge of Mosaic lawslsSinai patriarchs idub, Philip
Alexander suggests that the attribution to “a pr&Sfigure [i.e. Enoch] as authoritative in suchttars is
potentially significant, since it could suggestimidution of the Sinai revelation and of its mediat
Moses.” Alexander, “From Son of Adam to a Secomd G100. Such a view, however, fails to take into
consideration the fact that the author has inteatlg used Sinai as the setting of his work. By re
presenting the Sinai event and supplementing h fuitther revelatory claims, the author has given
expandedmport to Sinai and Moses. Sinai is not denigtdiat enhanced. By placing his narrative
within the biblical framework of the Sinai evertigtauthor seeks to validate it.

% vanderKam;The Book of Jubilee23-24.
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calendar—to Moses on Sinai. The Enochic disregard for Moses and Sinai is not upheld.
Jubilees appropriation of the heavenly tablet motif, with its claim of primeval, heavenly
provenance, serves to augment the authority of the Sinai revelation. Garyohniess
posited an exegetical motive for the author’s link of Torah to the pre-Sinaitic pteriod (
explain how pre-Sinaitic patriarchs knew and observed some Mosaic'laws},|

submit that interaction with Enochic traditions was a formative factor ds Juddilees

affirms traditions about Enoch and other patriarchal figures, and the pre«Siektion
attributed to them, but presents Moses’ revelation on Sinai as climactic amitiveefor

Israel. In attributing Enochic revelatory features and the totalitgvaflationto Moses

the claim is made that Moses, not Enoch, is the ultimate revealer of heavenly

knowledge'’’

The Mosaic Torah, including the author’s interpretive expansion of it
(Jubileedtself), is that transcendent, authoritative knowledge.

As we have established, the authodalbileeshas incorporated apocalyptic and
esoteric elements into his narrative. Several details are pertinent égjsebsMosaic
developments:

1. The author has given Moses knowledge of secrets of history on Sinai. Moses is
linked both to antiquity (creation/the primeval period) and, to a lesser degreeutiee fut
The Sinai revelation to Moses includes secrets of protology. The concernHatadsgy

is not evident; the book ends with Moses at Sinai. Davenport has noted that the author

has little concern for eschatological matters; his interest is only irvémtseof his own

178 G. Anderson, “The Status of the Torah Before SiriaR9.

17 Kvanvig writes, “in Jewish tradition Enoch is panily portrayed as a primeval sage, the
ultimate revealer of divine secrets.” KvanuRpots of Apocalyptj@7. Cf.1 En 82:1-3 where it is Enoch
who passes on all knowledge to his son, to bennatesl to all generationsJub, however, grants the
totality of speculative knowledge to Moses and agkedges Moses as its transmitter.
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lifetime.”® But chapter 23 does have an eschatological flavor: it looks beyond Moses'’
lifetime to a more distant future, an ideal time when Israel will live in caven
faithfulness.”

2. Jubileesaffirms angelic presence and agency at Sinai. The angel of presence
does not have an interpretive function, however: the angel dictates the exact words
inscribed on the heavenly tablets. The revelation to Moses is therefore direct,
unmediated disclosure, through the agency of the angel. Therangelus interpres It
is possible that this is a claim for the superiority of Mosaic revelation, oversagéer
exalted patriarch accounts (notably Enochic) that feature interpretinkg anerece
mediated revelation.

3. Jubileesuses the apocalyptic motif of heavenly tablets to connect Moses to the
heavenly realm. This connection takes place on Sinai.

4. To Moses (and to Enoch) is revealed the periodization of history into balanced
units of time (weeks of years, jubilees), a feature common to apocalypses.

5. Jubileesexhibits dialogue with Enochic claims. This is evident in the use of
the heavenly tablet motif and the ascription to Moses of calendrical secrets and
primordial knowledge, in the style of Enochic lore.Jubilees Enoch receives a partial
revelation of the secrets of history, astronomy, and cosmology; Moses rdbeives
definitive revelation o&ll secrets.

Like the Hebrew BibleJubileespresents Moses as the recipient of divine
revelation, and Moses’ ascent of Sinai is the setting of that revelatitleesdoes not

claim for Moses an ascent to heaven or a dream vision, but in its reworking and

78 Gene L. Davenporfhe Eschatology of the Book of Jubilg@PB 20; Leiden: Brill, 1971),
47-71, 81-87.
79 Jub.does not exhibit a belief in resurrection. Se&23:
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expansion of Genesis and Exodus, Moses’ ascent and revelation take on apocalyptic
features, including the motifs of angelic disclosure, the periodization of histoopcarn

for protology, and the use of a heavenly book or tablets to impart revelation. These
apocalyptic motifs and themes are applied to Moses on Sinai. Traditions about@h exalt
Enoch (and other patriarchs, to a lesser extent) have been formative in the author’s
writing.

The book oflubileesrewrites the past in order to be pertinent to the situation of
the present, which is in the author’s view a time when a return to strict observéinee of
law was of critical importance. By stressing the antiquity and calesigin of the law
and testimony, the author maintains its eternal relevance. In presentimgttie Torah
and his own supplementary material as heavenly disclosure to Moses on Sinai, this
revelation is legitimized. Najman summarizes the author’s importani<iaiutilizing
such a literary strategy:

...the pre-Sinaitic history of Genesis through theilngigg of Exodus is thereby shown
to have legal implications, and the laws endorsedubileesare shown to have the
authority of Mosaic Torah, while the authority oblhic Torah is at the same time
shown to be rooted in a heavenly tradition ascriioe@od and known to select
individuals since the beginnings of histof}f,

Moses and Sinai, so rich in symbolic power, become the author’s vehicle to

convey transcendent, authoritative truth to his community.
2.4.2. TheExagoge of Ezekiel the Tragedian

TheExagoges Ezekiel the Tragedian’s second cen®ugy.E.tragic drama about the

Exodus™® This work is significant in that it contains one of the earliest post-biblical

180 Najman,Seconding Sinab6.
181 The Exagogds extant only in fragments cited by Clement oéxdndria $trom.|:23.155-156),
EusebiusPraeparatio Evangelic®, Book IX, 28:1-3, quoting excerpts from Alexandékalyhistor), and
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examples of aerkavahvision!®? Because of its esoteric elements, Exagogeis an
important witness to the growth of visionary Moses tradition. In the drama, Moses
relates a (non-biblical) vision of God’s throne that he experienced on Sinai. In this
vision, Moses is instructed by God (“a noble matfte. yevva’| v tiva) to sit on the
throne and is given God’s scepter and crown. Moses then sees the whole universe, and
angels (“stars”) pass before him in military formation. Moses’ visioatés interpreted
in the text by Raguel, his father-in-law.

Ezekiel's drama, with its apocalyptic throne vision, exalts Moses to a ataiue
that of the biblical narrative. In thie&xagogeMoses is a human who ascends, has a
vision of God’s throne, and is elevated to a divine or semi-divine status. Moses is the
patriarch who receives esoteric knowledge: he is shown heaven and earths; et i
has been, and what shall be&(t’ évta Ta Te mpo Tol Ta 6’'UcTepov - line 69; cf.Jub.

1:4, 7-18, 22-26}% Through the vision of his heavenly enthronement, Moses is initiated

Pseudo-Eusthathiu€émmentarius in Hexaemeron, B8.729). Because of the citation in Polyhistor. (ca
1% cent. B.C.E.), and the dependence of the drantheohXX version of Exodus (mid™3cent. B.C.E.),
most scholars date tl&xagogeto the second cent. B.C.E. See Carl R. HollaBieggments From
Hellenistic Jewish Authors: Vol. I, PogSBLTT, 30; Pseudepigrapha Series, 12; AtlantapnBas Press,
1989), 308-12; Howard Jacobsdme Exagoge of Ezekigambridge: Cambridge University Press,
1983), 5-13; Pieter W. van der Horst, “Some NotesheExagogeof Ezekiel the TragedianMnemosyne
37 (1984): 356-57; Pierluigi Lanfranchi'Exagoge d’Ezéchiel le Tragique: Introduction, teextraduction
et commentair¢SVTP 21; Leiden: Brill, 2006), 10. For a latehriStian era dating, see Rick Van de
Water, “Moses’ Exaltation: Pre-Christian?3P21 (2000): 59-69.

182 |thamar Gruenwald was the first to identify Bieagogeas an early example oferkavah
literature, citing it as “a live link in the devgment of Merkavah tradition between Scripture and
apocalyptic literature.” Gruenwaldpocalyptic and Merkavah Mysticisrh30. See also Pieter van der
Horst, “De Joodse toneelschrijver Ezechi&lgderlands Theologisch Tijdschré® (1982): 97-112, esp.
112 n. 75. On thenerkavahfeatures of the throne vision in tBgagoge see esp. idem, “Moses’ Throne
Vision in Ezekiel the DramatistJJS34 (1983): 21-29, reprinted in ideBssays on the Jewish World of
Early Christianity(Géttingen: Vandenhoeck & Ruprecht, 1990), 63-dén, “Some Notes on the
Exagoge¢’ 354-75.

'8 Here and throughout this work, | use Howard Jagoisstranslation of th&xagoge as well as
his division into lines/verse§he Exagoge of Ezeki&1-67 Jacobson follows Dibner's emendation of
kotH Dkpow #vou to katH Dkpa Zwvaov, as do most scholars, establishing Sinai as eeppf
Moses’ visionary encounter. F. Dubn€hristus Patiens, Ezechieli et Christianorum PoetmarReliquiae
Dramaticae(Paris, 1846). The phrase “what is, what has bamsth what shall be” recalls the designation
for esoteric knowledge iBipre Zutta84.
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into the heavenly realm and the mysteries of God’s throne. The fact that Moses sits on
the divine throne that God has vacated implies Moses’ deification. Ezekiel has
incorporated expanded revelatory claims into his portrayal of Moses’ visionayrdac

on Sinai.

This early enhancement of Moses’ Sinai experience invites speculatioantRe
scholarship has marked the affinities betweerEtkeegogés throne visiorand other
apocalyptic and mystical literatut&. In particular, the exaltation of Moses recalls the
similar elevation of Enoch in the Enochic corpus. Ezekiel's drama contains many
apocalyptic features that are present in Enochic literature, including therqidés ascent
and vision of God’s throne on a mountain, his reception of esoteric revelation (including
a purview of history and the extent of the universe), his counting of the stars and being
beckoned by a divine being with the right hand, and the accompaniment of an angelic
1%

guide/interpreter.® The content of thExagogés throne vision reveals that Enochic

184 Silviu N. Bunta, “Moses, Adam, and the Glory oéthord: On the Roots of erkabahText”
(Ph.D. diss., Marquette University, 2005); Joh@dllins, Between Athens and Jerusalem: Jewish Identity
in the Hellenistic Diaspor2™ ed.;BR, Grand Rapids: Eerdmans, 2000; Livonia, Mich.: Bov
Booksellers, 2000), 224-3@em, The Scepter and the Std45-46; GoodenougBy Light, Light 288-91;
Gruenwald Apocalyptic and Merkavah Mysticisithi27-29; HurtadoQne God, One Lordb7-59; Orlov,
“Moses’ Heavenly Counterpart in tiBook of Jubileeand theExagogeof Ezekiel the Tragedian,” 153-73;
see also the scholars cited in the following note.

The mystical aspect of the throne vision is naversally held, however. Howard Jacobson, in
his introduction and commentary to the draiffae Exagoge of Ezekisees thanti-mystical nature of the
work, claiming that the dramatist has played doamything supernatural or divine in Moses’ role and
nature."The Exagoge of Ezeki@l. In Jacobson’s view, tliExagogds a polemicagainstmystical
traditions that elevate Moses: Moses’ ascent tdd@aenly throne is an imaginary, rather than dctua
event, and is thus to be distinguished from otlpeicalyptic ascent accounts. Ezekiel has takedehésh
genre of the symbolic dream and Hellenized it.oBaon,The Exagoge of Ezeki€9-97; idem,

“Mysticism and Apocalyptic in Ezekiel the TragediaHlinois Classical Studie$ (1981): 272-93. C. R.
Holladay sees both classical Greek and Jewish &gitaand mystical background behind Ezekiel's
presentation. Holladay¥ragments From Hellenistic Jewish AuthoB91-529, esp. 313.

185 On the Enochic features of tE&agoge see Alexander, “Enoch and the Beginnings of Jewis
Interest in Natural Science,” 223-43; HolladByagments From Hellenistic Jewish Authpod89-49; idem,
“The Portrait of Moses in Ezekiel the TragediaBBLSP10 (1976): 447-52; van der Horst, “Moses’
Throne Vision in Ezekiel the Dramatist,” 24-27; mle"Some Notes on thexagogeg’ 364; JacobsonThe
Exagoge of EzekigWayne Meeks, “Moses as God and King,” 354-71mdehe Prophet-King: Moses
Traditions and the Johannine Christolodyt7-49; Orlov,The Enoch-Metatron TraditiqQr262-67; idem,
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traditions were formative in Ezekiel’s construction of the drama. Whéumees(also
2" cent.B.C.E) mediates between Enochic and Mosaic traditihthe Exagogecontains
evidence of a polemical rather than complementary relationship between Enoch and
Moses:®” While Enoch is not represented in Ezekiel's drama, it is evident that Ezekiel
has transferred to Moses the transcendent characteristics daitierdcfor Enoch®® In
fashioning his drama after accounts of the exalted Enoch, granting Moses a heavenly
ascent andherkavathvision a la Enoch, the dramatist appears to challenge accounts of an
exalted Enoch in order to present a superior Mosaic alternative. In the throme visi
Ezekiel not only attributes to Moses the claims made about Enoch: he then elevates
MosesaboveEnoch’s status by making the bold claim that Moses is divinized on Sinai:
Moses sits on God's own throff€ receives God’s insignia (scepter and crown), and is
worshipped by “stars” (angels) who fall before him. Enoch has been eclipsed!

A significant and telling assertion of tB&agoges that Moses received mystical
revelation in an ascent, prior to the giving of the Sinaitic law. The throne visiorsmake

claim that Moses was accorded important esoteric knowledge before théioavaighe

law. This granting of pre-covenant esoteric knowledge through a dream visiocemy as

“Exodus 33 on God’s Face: A Lesson from the Enog@hadition,” SBLSP39 (Atlanta: Society of Biblical
Literature, 2000): 130-47; idem, “In the Mirror thie Divine Face: The Enochic Features ofExagogeof
Ezekiel the Tragedian,” ilihe Significance of Sinai: Traditiomdout Sinai and Divine Revelation in
Judaism and Christianit{ed. G. J. Brooke, H. Najman, and L. T. StuckeokyT BN 12; Leiden: Brill,
2008), 183-99. On the figure of Raguel as a ptessibgelic interpreter, see my article, “Raguel as
Interpreter of Moses’ Throne Vision: The Transcartddentity of Raguel in thExagogeof Ezekiel the
Tragedian,”JSP17.2 (2008): 122-40.

186 Kvanvig, “Jubilees Between Enoch and Moses. A Narrative Reading3-@1.

187 Ruffatto, “Polemics with Enochic Traditions in tBzagogeof Ezekiel the Tragedian,” 195-
210.

188 Alexander demonstrates that the exaltation of BrieEnochic writings pre-dates the similar
exaltation of Moses, which came as a response t¢alttni claims. Alexander, “From Son of Adam to a
Second God,” 107-10.

189 Cf. Enoch as the son of man who takes the divinene of glory in thdook of the Parabled
En. 51:2; 61:8; 62:5; 69:29. In later Enochic tramditas well, Enoch sits in the heavenly realm2 En
23:4-6 Enoch is commanded by Vereveil (Uriel) tadaiperform his scribal activity; i8 En 48C:4, Enoch
(now Metatron) rules not from God’s throne butnfrbis own.
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is a means of attributing to Moses the status of Enoch.niEnkavahvision serves to
validate Moses’ authority beyond that of lawgiver: he is also the recipienttadrhig
knowledge of the heavenly realm and the divine throne, as was his rival, Enoch. In
placing the vision in the context of a dream visionSinaj the author establishes the
primacy of Moses as seer lodth esoteric knowledge and covenant revelati@nEzekiel
makes it clear that Sinai (the mountain of the covenant) and God’s throne areabéxtric
linked.***

The disregard of Moses and the revelation at Sinai in Enochic lore may well have
spurred the Tragedian to include his non-biblical account of Moses’ vision of his
heavenly enthronement on Sinai and its interpretation as a polemical response to
supporters of Enoch’s exalted status. The non-Jewish members of the audience would
not have caught this; they would have seen Moses as just another elevated heroic
figure? But for the Jews present, the claim about Moses im#r&avahvision was
unmistakable: it was “nothing less than a vision of Moses’ future exaltatiastoc
rulership to be exercised from God'’s thron&"Moses is clearly the dramatist’s hero.

He is the patriarchal separ excellencén Jewish tradition, and Sinai is the place of

God’s special revelation, both esoteric (the throne vision) and exoteric (theaotsle

law).

19 Collins writes that “the authority of Moses, aastin the fragments we have, is related not to
the law but to his ascent to the divine thronedlli@is, Between Athens and Jerusale2@9. This view,
however, does not take into consideration thetfattthe setting of the esoteric revelation isaict fSinai,
the mountain of the covenant. Early Enochic litera locates God’s throne on a mountdiref 18:8;
24:3; 25:3).

11n the throne vision, God’s mountaintop throneSimai extends to the heavenly realm: it
“reached till the folds of heaven” (line 69).

192 |nternal evidence shows that Ezekiel’s drama weesnided for an audience of both Jews and
non-Jews. See discussion in Jacob3be, Exagogel7-20; idem, “Two Studies on Ezekiel the
Tragedian,"Greek, Roman, and Byzantine Studi2g1981): 171-72.

193 yvan der Horst, “Some Notes on tBeagoge’ 366.
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2.4.3.Liber Antiquitatum Biblicarum

Pseudo-Philo’d AB is a first century.E.Jewish text that covers the history of Israel
from Adam to Saul's death. As this text will be the focus of the second part of this
dissertation, my comments here will be brief. (The authorship, date, and purpdd® of
will be discussed in the following chapter).

LAB, like Jubilees is a work that reshapes the biblical narrative. The author, now
called Pseudo-Philo, supplements the biblical account with legendary miateniaither
sources. Moses is the central figure.AB, and his portrayal in the text suggests an
awareness of other exalted patriarch traditions. Pseudo-Philo ascribes sovidmseary
ascents that go beyond the traditional Torah accouritAB) Moses’ ascents of Sinai
and Nebo take on features and motifs of heavenly journeys such as are found in
apocalypses that feature otherworldly tours. These apocalyptic featluee imountain
ascent to the heavenly realm, the granting of esoteric revelation (includisectie¢s of
primeval and eschatological times), recurrent luminous transformation, arficspec
motifs and technical terminology that recur in apocalyptic ascent accountsigeon of
the heavenly temple, glory, cosmic phenomena, journey to paradise and the tege of lif
“protoplast,” and other motifs). The author has incorporated enhanced esotericarvela
into his narratives of Moses’ ascents of Sinai and Nebo, resulting in an elevation of
Moses’ visionary status. The inclusion of speculative knowledge into the portrayal of
Moses in the presence of God on both mountains augments the authoritative status of the

covenant patriarch.
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Of particular interest for the purposes of this dissertation is the dédibera
ascription to Moses of visionary elements that had been previously assoctat&shach
in the early Enochic literature. Specifically Enochic speculative elenrestesbly
mystical knowledge of creation and paradi¥are placed ifLAB within the context of
Mosesvisionary ascents of Sinai and Nebo. Both ascents of Moses are to the heavenly
realm’®® On Sinai, Moses is shown the tree of lifAB 11:15; cf.1 En 24:4-5; 25:4-6;
30-32). God reveals to Moses the paths and ways of paradiBel8:9; 19:10; cfl En
24-25; 32) and gives him special knowledge about the first pratoplastu$ and Noah;
revelation about primordial secrets was previously claimed for EA0EN.(L-36; 65-68;
83-84; 106-107):*° On Nebo, God discloses to Moses meteorological and heavenly
geographical knowledge typical of revelation to Enoch, including the place of ofigi
rainwater (19:10; cfl En 36:1; 76-77), the source of rivers (19:10;IcEn 17:8), and
the place in the lower heavens “from which only the holy land dritiésThe content of
Moses' revelation evokes that of Enoch in his celestial tours. On Sinai, Mosedoefe
God'’s “lofty and eternal sedf® (the divine throne — 12:8; cf. En 18:8; 24:3; 25:3; 39-
41). Moses is granted knowledge of the measurements of the sanctuary and number of

sacrifices in the midst of a revelation of celestial and cosmologicats€d®:10),

1% The Torah itself does not suggest that it wastewriby Moses, nor does it claim that the
creation accounts were revealed to Moses on Sinahe late Second Temple period, Moses came to be
seen as the author of the written Torah, includiregprimeval history. The “Torah of Moses” in late
biblical writings (Ezra, Neh, and Chron) refergtie Five Books (Ezra 7:6; Neh 8:1; cf. Josepl@isAp.
1.37-40). But the creation accounts in the wriffemah are cursory and contain little speculatiostent.
Jub.is the earliest extant source that explicitly clailtosaic authorship of Genesis and grants to Moses
revelation of creational secrets. See VanderKem, Book of Jubilee23-24. The early Enochic
literature, however, preserfEnochas the recipient of primordial secrets.

195 Coming down from Sinai, Moses “descends to theglahere the light of the sun and the
moon are” (12:1); on Nebo, Moses sees locatiotiseérower heavens (19:8, 10).

1% jub.also ascribes to Moses Enochic-style knowledgeabfngy. See above, Section 2.4.1.

197 All translations of Pseudo-Philo in this work, esé otherwise noted, are from Daniel J.
Harrington, “Pseudo-PhiloOTP2.297-377.

1% Translation by Howard Jacobs@nCommentary on Pseudo-Philo’s Liber Antiquitatum
Biblicarum with Latin Text and English Translati¢®vols.; AGJU 31; Leiden: Brill, 1996), 1.112.
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recalling Enoch’s measuring and numbering of heavenly and earthly phendniema (
33:2-4; 40:2; 60:12; cR En 40:2-4). Eschatological secrets are unveiled to Moses (the
amount of time that has already passed and how much time remains), just before his
death (19:14-15; cfl En 20-32; 93)}*° Pseudo-Philo has transferred Enochic revelatory
elements (celestial knowledge of primeval, eschatological, cosmolognchl
meteorological secrets) to Moses, resulting in a portrayal of the covemaatgbaas the
recipient of esoteric as well as exoteric knowledge.

These considerable Enochic parallels call for a closer look at the apaxalypt
claims made for Moses IDAB. This topic will be the focus of the subsequent chapters of
this dissertation. Pseudo-Philo’s concern to link Moses not just to the partictday his
of Israel, but to the primeval and eschatological history of the whole world,rapgpédze
in dynamic dialogue with Enochic claimkABis faithful to Moses-centered tradition
and lifts up Moses as the ultimate recipient of all revelation on Sinai and NebatelAs la
chapters will demonstrate, the incorporation of apocalyptic motifs, includihgited
vocabulary, into the accounts of Moses’ visionary ascents reveals Pseudo-dsies

to exalt Mosewis-a-visother exalted patriarch traditions.

2.4.4.4Ezwa

The apocalypse &f Ezraportrays Ezra as a second Mo&¥sIn this pseudonymous

work, Ezra is an apocalyptic seer. He, like his predecessor, is devoted to the law. To

199 Enoch reads about past, present, and fututefin. 12-16.

200n the date and provenanceddEzra see B. M. Metzger, “The Fourth Book of Ezr@&TP
1.520; Michael Edward StonEpurth Ezra: A Commentary on the Book of FourthaEed. F. M. Cross;
Hermeneia; Minneapolis: Fortress, 1990), 9-4Ezrawas likely originally composed in Hebrew, but is
extant only in translation. The oldest versiores laaitin, and most translations are drawn primdrdyn the
Latin witnesses. The translationdEzraused in this dissertation is that of Metzgem,P 1:525-59.
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able scribes Ezra dictates the entire Hebrew canon of twenty-four bookls,ambio be
available to all, as well as seventy esoteric (apocalyptic) books, intendedothlg
“wise.” In 4 Ezral4, a divine voice speaks to Ezra from a bush, emphasizing his

similarity to Moses. About Moses, the divine voice says:

Then he said to me, “I revealed myself in a busth spoke to Moses, when my people
were in bondage in Egypt; and | sent him and lechegple out of Egypt; and | led him
up to Mount Sinai. And | kept him with me many dagnd | told him many wondrous
things, and showed him the secrets of the timegdanthred to him the end of the times.
Then | commanded him, saying, “These words you ghdillish openly, and these you
shall keep secret.”4(Ezral4:3-6)

Although Sinai had been referred to previously in the work (3:17-22 and 9:30-31),
only here is esoteric knowledge attributed to Moses’ mountaintop experience. Secret
revelation had earlier been granted to Abraham (3:15 — a reference to Gen 15), and to
Ezra himself (14:7 mentions the signs, dreams, and interpretations reveated to E
previously in the text). The author#fEzrahas developed the theme of open (exoteric)
and concealed (esoteric) knowledge, asserting that Moses received both on Saiai. Ezr
visions in the text recall the tradition of disclosures to Moses on the mo€ittdihe
brief reference to Moses’ two-fold revelation in 14:5-6 anticipates Ezaaalel
experience: having already received esoteric revelation himself]llsoan dictate the
contents of the twenty-four exoteric and seventy esoteric books (14:23-26, 37-48).

The content of the secrets disclosed to Moses in 14:3-6 is instructive, for isreveal
the kind of transcendent revelation the author deems proper and available to humans. To
Moses was transmitted knowledge of “many wondrous things,” “the secrets whése't

and “the end of the times.” Esoteric revelation to Moses is identified exdiuabe

21 Michael P. Knowles has identified two forty-dayripels that frame the book dfEzra The
literary structure of the work brings to mind Mo'sescounter with God on Sinai. Knowles, “Moséde t
Law, and the Unity of 4 EzraNovT31.3 (1989): 257-74. Moses’ Sinai experience isfitive for the
theology of4 Ezra
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eschatological knowledgf&® Stone has demonstratédEzras rejection of all types of
speculative revelation except the eschatologf€arhis limitation of esoteric revelation
to eschatological matters distinguisdeSzrafrom other apocalypses. The kinds of
secret knowledgeot available to Moses (or Ezra) indicates the sort of revelation the
author rejects. Conspicuously absent fBzrais revelation of cosmological and
heavenly geographic secrets such as are common to apocalyptic accounts ohahtriar
heavenly ascent. Michael Stone maintains that this strong denial of the &tsattabi
humans of these forms of esoteric revelation must be poleffitcalthough the author
grants secret knowledge of eschatology to human visionaries (Abraham, Makes, a
Ezra), it is clear that specificalgnochicstyle revelation (including cosmological and
heavenly secrets) is not acceptable.

There are some parallels betwdeRzraand1 Enoch?® yet4 Ezrasignificantly
contains no reference to heavenly ascdnEzrarecognizes accepted formulaic lists of
apocalyptic esoteric knowledge, including secrets of cosmology and heavenly
geography ® but insists that such revelation is beyond human understanding (4:1-12, 21;
5:36-40). Ezra in fact states that he has not entered paradise (4:8) and does not want to
comprehend heavenly matters (“the ways above” - 4:23). The angel Urigkegdblat

“those who dwell upon the earth can understand only what is on the earth, and he who is

202 gtone writes that “wondrous things” here referegohatological matters, for “wonders’ has a
very specific eschatological denotation in 4 Ezr&tone Fourth Ezrg 419. 4 Ezra4:5-9 and 5:36-37 also
limit speculative knowledge to eschatological sotge

203 Stone Fourth Ezrg esp. 80-81, 373, 419.

204 Stone observes the “pointed rejection of the weny of apocalyptic speculation that greatly
interests other apocalypses. This is done deliblgrat Ezra rejects an apocalyptic view of revdale
knowledge. Indeed, the book seems deliberatedydad all intimations of revealed, speculative
knowledge and to limit itself to discussion of esittiogical matters."Fourth Ezrg 81. See also idem,
“Paradise in IV Ezra iv.8, and vii. 36, viii.52J3S17 (1966): 85-88. Stone maintains that “a rejectd
an esoteric, speculative tradition can here bectede’ Ibid., 88.

25 5ee MetzgeQTP 1.522.

2% On the content of pre-existing lists of speculatimowledge in apocalyptic literature, see
Michael E. Stone, “Lists of Revealed Things in Apocalyptic Literature,” 414-54.
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above the heavens can understand what is above the height of the heavens” (4:21). This
deliberate emphasis on the limitations of human knowledge is telling: it is a polemi
against some sorts of apocalyptic revelation, specifically the se¢resmology and the
heavenly realm granted to Enoch in the Enochic tradition. In its pointed rejection of
Enochic-style ascent and esoteric reveladbBzrapositions Moses and Ezra against

Enoch. The author claims that cosmological and heavenly geographic specuéation a
off-limits to human visionaries; they were not a part of the revelation to Moseis, or
successor Ezra, on Sinai.

4 Ezrareshapes Moses’ Sinai revelation to include eschatological secretsy(“ma
wondrous things,” “the secrets of the times,” and “the end of the times”). Deloh
Enochic claims is overt and undeniable. It is significant that the author is not content
merely to transfer Enochic speculative elements to Moses’ visionary exgewn Sinai,
in order to elevate him (or Ezrais-a-visthe ante-diluvian patriarch; rather, all such
esoteric revelation is dismissed as beyond human possibility, as is heavenly 4sc
Ezramaintains that Enochic speculative concerns were off-limits and incongaiibl
Moses-centered covenant life. By lifting up Moses and his scribal and visionary
successor, the author #fEzraassures his contemporaries that their present difficult
circumstances are to be understood in the context of Moses’ and Ezra’s era: in both,
obedience to the law was central; in both, God was faithful. BuErrg Ezra’s direct
revelation about eschatological matters eclipses that of Moses. Althowghk Ezr
revelation is consistent with Mosaic law (which has been burned — 14:21), only Ezra
knows the way to escape the present troubles and hasten the last days (14:14, 35). Itis

he, not Moses, who will “write everything that has happened in the world from the
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beginning, the things which were written in thy law, that men might be able tdénd t

path, and that those who wish to live in the last days, may live” (14:22).

2.4.5.2 Baruch

2 Baruchis a Torah-centered text that purports to be written by Jeremiah’s $¢tifiéie
author uses Deuteronomic Mosaic typology throughout; Baruch, the hero of the work, is
modeled after Mosed® Just as Moses led the Israelites into the promised land, so
Baruch will guide those who are faithful to Torah into the eschatologicatlw@dome.

In this pseudepigraphon, Baruch does not go on an otherworldly journey, but it is
reported that Moses does: he is taken by God on a tour of the cosmos (59:3-12). The text
affirms Moses’ journey to the heavenly realm from Sinai: “the heaven$ahgécunder
the throne of the Mighty One were severely shaken when he took Moses with him”
(59:3). Sinai is connected to God’s throne in heaven and is the place where esoteric
knowledge is disclosed to the great covenant patriarch. In chapter 59, Moses ig@ortray
as an apocalyptic seer. Discussion of Moses’ experience on the mountain is situated
within the angel Ramael’s interpretation of Baruch’s vision of the bright and déeksywa
which correspond to high and low points in the history of ISf8eln this visionary

account, God shows Moses “the ways of the law” and the measurements of the ganctuar

27 0On the date and provenance2dBaruch see Pierre-Maurice Bogaeffpocalypse de Baruch.
Introduction, traduction du Syriaque et commenté#erols.; SC 144-145; Paris: Cerf, 1969), 1.27085;
F. J. Klijn, “2 (Syriac Apocalypse of) BaruchpTP1.618-19; Liv Ingeborg LiedThe Other Lands of
Israel: Imaginations of the Land in 2 Baru@SJSud.29; Leiden: Brill, 2008), 26-29; Nicolae Roddy,
“Two Parts: Weeks of Seven Weeks’: The End of Alge asTerminus ad Querfor 2 Baruch,”"JSP14
(1996): 3-14;Gwendolyn B. Saylet{ave the Promises Failed? A Literary Analysis &a&uch(SBLDS;
Chico, Calif.: Scholars Press, 1984), 103-118. {faeslation o2 Bar.used in this dissertation is that of
Klijn, OTP1.621-52.

28 On Mosaic typology ir2 Bar, see esp. Frederick J. Murpfye Structure and Meaning of
Second BarucliSBLDS 78; Atlanta: Scholars Press, 1984), 129s2/ler,Have the Promises Failed?
95-98.

29 0n Ramael’s identity and significance, see Bogagrocalypse de Barugh.428-38.
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revelatory elements that are consistent with the traditional Torah acd&wintoses’
visionary tour is expanded to include apocalyptic revelation: Moses is shown the entire
cosmos, including the heavenly temple and paradise, and meteorological and
eschatological secret® Moses is able to see directly into the world to come.

2 Baruchs many similarities t@ Ezrasuggest a literary relationship or a
common sourc&™! In fact,2 Baruchseems to have been written to address some of the
issues posed by Ezra The speculative material that is denied humadskarg
notably secrets of cosmology and heavenly geography, is now granted to M®ses in
Baruch Moses is privy to the Enochic-style esoteric knowledge that UrieErmrahas
declared inaccessible to humgtfthose who dwell upon the earth can understand only
what is on the earth, and he who is above the heavens can understand what is above the
height of the heavens™4 Ezra4:21). Although Baruch himself does not ascend to
heaven, Moses, like Enoch in Enochic literature, is granted a cosmic tour and esoteric
revelation. He is given knowledge of meteorological and eschatologicarsydit sees
paradise and heavenly secrets 2cBar. 4:5-6;4 Ezra4:8, 23). In terms of transcendent
visionary experience, Moses has become the equal of the exalted Enoch.

The similarities betweed Bar.59 andl Enoch(especiallyl En.14-36; 40-43;

and 58-69) are evident and strikifi§. The author has transferred Enochic revelatory

2199 Bar.4:5-6 states that the heavenly Jerusalem and theshly prototype of the temple were
shown to Moses on Mount Sinai. Adam and Abrahasa saw the heavenly Jerusalem (4:3-4).

21 For a concise summary of the relationship betweBaraand2 Bar, and scholarly hypotheses
about this relationship, see Nickelsbuigwish Literature between the Bible and the Mishi283-85. See
also Klaus BergeiSynopse des Vierten Buches Ezra und der syrischerciB-ApokalypséTANZ 8;
Tubingen: Franke, 1992); Kilijn, “2 (Syriac Apocasgof) Baruch,’'OTP 1.620; SaylerHave the Promises
Failed?, 130; StonefFourth Ezra 39.

#20n parallels betweeh Bar.and Enochic literature, see Richard Bauckham, §Edlvish
Visions of Hell,”JTS41 (1990): 355-85; idenT,he Fate of the Dead: Studies on the Jewish andstzm
Apocalypse$NovTSup 93; Leiden: Brill, 1998), 60-66; Stonejsts of Revealed Things in Apocalyptic
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claims to Moses on Sinai. The clear and undeniable Enochic parallels invite wenject
The contents a? Baruchs revelation to Moses can best be explained by dialogue with
alternative seer traditions, particularly those that elevate Enoch asitiienteof all
speculative knowledge. As Bauckham has observed, the auth&@awstichhas
appropriated Enochic revelatory elements but has added several itemsc@pecdtie
“measurements of the [heavenly] sanctuary,” “the number of offerings,” had “t

inquiries into the Law”) to give a decidedijosaicstamp to the list. Bauckham writes:

Significantly, these specifically Mosaic itemsrefelation are placed respectively at the
beginning and about half way through the list afaded things, while the last item is
also a specially Mosaic one: ‘the investigationsheflaw.” These strategically placed
items give a Mosaic character to what is otherwisénly a list of the kind of things
revealed in other tours of the cosmos. Anothariggnt feature, however, is that some
items are not cosmic but eschatological secretsthiey could not have been seen by
Moses in a tour of what there is now to be seetheércosmos, but only in prophetic
visions of the future such as can be found in opizets of the Enoch literature, such as
the Apocalypse of Weeks and the Animal Apocalyp&earallel to the combination of
the tour of the cosmos and visions of the eschgitcdd future can be found in the
Parables of Enoch, especially the third (1 En 58269

The transfer to Moses of esoteric revelation previously attributed to Enoch has
polemical implications. Michael Stone’s important essay, “Lists of Reg€ghings in
Apocalyptic Literature,” has demonstrated that authors of apocalyptetliterused
formulaic lists of revelatory items. The authordBaruchhas utilized a pre-existing
revelatory list, but has attributed it to Moses. In carefully placing Enotyie-s
revelatory disclosure in the context of Moses’ visionary ascent of Sinai, andarkiegv
the received formulaic list to give primary place to unmistakably Mosaienamtal
additions (the “measurements of the sanctuary,” “the number of offerings,”rend “t

inquiries into the Law”), the author appears to be responding to claims about Enoch’s

Literature,” 414-52. Bauckham and Stone give cahpnsive tables of the parallels, which | do not
duplicate here.

3 BauckhamThe Fate of the Dead1-62; previously published in idem, “Early Jehwigisions
of Hell,” 366-67.
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exalted visionary status and Enochic devaluation of the covenant at'$if4ie
author’s modification of the common formulaic revelatory list is not mereligtty it
has theological ramifications.

Recently Matthias Henze has denied any polemical overtorzeBanuch Henze
writes, “Turning to2 Baruch then, we find that there is nothing in it to suggest that our
author felt disenfranchised, marginalized, or that he was writing out of a sense of
opposition, let alone an opposition to ‘mainstream’ Judaism...There is nothing sectarian
or esoteric ir2 Baruch”?* It is true tha® Baruchis more inclusive and hopeful than,
say,4 Ezra But Henze fails to take into account the author’s use of recognizably
Enochicesoteric elements as building blocks in his portrayal of Moses’ revelation on
Sinai, and the author’s addition of Mosaic elements to bookend that revelation so as to
give the Enochic list a Mosaic framework. Chapter 59 ascribes to Moses a cosmic t
and speculative revelation, including heavenly, meteorological, protological and
eschatological secrets - all items that are inscrutable to humansdonwliterature, but
available and accessible previously to Enoch in Enochic lore. The author hag exalte
Moses as visionary figure, making him the recipient of revelation of “all thimgsferic
and exoteric. The account of Moses’ visionary experience on Sinai serves to elevate

Moses over Enoch, and furthers the authority of Moses and the covenant on Sinai. A

214 Cf. the conclusion of Bauckham; “It is not possild be sure whether in 59:4-11 he (the
author) was summarizing the contents of an acpataypse of Moses, modelled on the tour apocatypse
of Enoch, or whether he simply himself attributedvtoses a cosmic tour like that of Enoch, perhapob
hostility to the Enochic literature and a desirexalt the figure of Moses instead of Enoch. The
arrangement of the list probably favors the latfégrnative.” Bauckhanihe Fate of the Dead5.

Bogaert claims that these revelatory items coineiile what the rabbinic tradition considered to be
created before the creation of the world: the leamversion, the garden of Eden, Gehenna, the thobne
glory, the temple, and the name of the messiatgaBa,Apocalypse de Barucl2.113. This explanation is
inadequate, for it fails to acknowledge the Enodiaracter of the revelatory items and the conalaler
Enochic parallels.

15 Matthias Henze, “Torah and Eschatology in$lyeiac Apocalypse of Barughin The
Significance of Sinai: Traditiorsbout Sinai and Divine Revelation in Judaism andsTianity (ed. G. J.
Brooke, H. Najman, and L. T. Stuckenbruck; TBN &iden: Brill, 2008), 209.
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return to Moses and Torah fidelity is precisely what the author sees as nedéul

present difficult circumstances, post-G@.

2.5 Septuagint

There is scholarly agreement that the Five Books of Moses were transtat&teek in

the third century.C.E; this section of the Hebrew Bible was the earliest to be translated
in the Greek version called the Septuagint (LXX). It is uncertain what wwebre was
available to the translators of the LX¢ thus it is difficult to determine whether the
translator/s used interpretive liberties or not. Leonard Greenspoon sumpni&eaesise

of this lack of certitude, every statement that we make about the translatocsappr
including statements about the nature and extent of their interpretive achugy

remain in the realm of speculatioft” The LXX's rendering of Moses’ visionary ascents
will be analyzed in light of this caveat.

In the LXX version of Exodus, John William Wevers notes the tendency of the
translator to expand rather than contfattAccording to Wevers, the translator freely
explicates the text, adding details that are deemed appropriate fiicatian. The LXX
version of Exod 19 contains no significant variations from the MT, but for the other
accounts of Moses’ theophanic encounters in Exodus, there are important differences

from the MT that suggest to some scholars an anti-anthropomorphic tendency in the

#1° sometimes the translators used a Hebrew textstsimilar to the traditional MT, but at
times the translators appear to have been tramglatm a text that differed from the MT in length,
content, and order. See discussion in LeonardrSpemn, “Hebrew into Greek: Interpretation In, Byd
Of the Septuagint,” i\ History of Biblical Interpretation: The AncieneRod (ed. A. J. Hauser and D. F.
Watson; Grand Rapids: Eerdmans, 2003), 82.

27 Greenspoon, “Hebrew into Greek: InterpretatiorBy, and Of the Septuagint,” 82.

218 John William WeversText History of the Greek Exod(&bhandlung der Akademie der
Wissenschaften in Gottingen; Philologish-Historeséflasse, 003, Nr 192; Mitteilungen des Septuaginta
Unterhnehmens 21; Géttingen: Vandenhoeck & Ruprd&?2), 148.
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LXX: this remains a matter of scholarly deb&t&.It cannot be determined with certainty
whether these differences originate with the translator or are due torarditfebrew
Vorlage or whether they truly signify an anti-anthropomorphic theological viewpoint.

One of the striking characteristics of the LXX’s rendering of Mosespthanic
encounters in Exodus is that the language of direct vision of God, present in the MT, is
tempered. The MT of Exod 3:6b states that at the burning bush, “Moses hid his face, for
he was afraid to look at GodAGox-5% v>amn X7 % 119 nwn Inom). The LXX version,
however, contains the notion that Moses bowed before God in worshipful reverence:
ameoTpeev 8¢ Mwuonc To TpoowTov auTou eUAXPBEITO Yop kaTeuPAepat EveaTTiov Tou
Beou. It is possible that the translator sought to remain consistent with the claBr26f
(“You cannot see my face, for no one shall see me and live”), but this remains uncertain.
The LXX does not acknowledge direct vision of God’s form in the theophany of Exod
24:9-11,; the pertinent passages are rendered, “And thethegalacewhere the God of
Israel stood” Ko €16ov Tov TOTOV oy gloTrke!l kel © Beoc ToU lopan)); “and they appeared
in the placeof God” (ko c3dpBncav ev T¢d Tomw Tou Beou). Moses and the elders do not
see God’s form; they only see “the place” where God had been present. In the LXX
version of Exod 33:23, it is implied that Moses only sees an insignificant part of God, his
backside fa omicw pov). This concurs with what is preserved in the MT. In the
description of Moses’ luminous countenance upon his descent of Sinai (Exod 34:29-35),

the translator uses a verb that heightens the connection to God'sdgkary (Moses’

219 Orlinsky claims that these renderings are merfstic differences, and that the translator
also incorporated unchanged anthropomorphismseitetkt. H. M. Orlinsky, “Review of the Anti-
Anthropomorphisms of the Greek Pentateu@rgzier Quarterly21 (1944): 156-60. Greenspoon writes,
“Subsequent specialists have by and large confir@idsky’s point of view.” “Hebrew into Greek:
Interpretation In, By, and Of the Septuagint,” 96.
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face is “glorified”/“glorious” @eSoEacuévn N SYIC ToU XPWHOTOS TOU TPOCGGITTOU GUTOU -
34:30; 70 mpoowtov Mewuoh oTt deSofacTta - 34:35).

The LXX of Deut 34:6 contains a version of Moses’ burial that is at odds with the
claim of the MT that Moses was buried by God’s own hand. The MT declares, “And he
buried him” §nx 712p"), indicating that God buried Moses. The LXX of this verse,
however, uses a plural form of the verb, rendering the verse, “And they burieck&im” (
£Bonyov o TOV).

In sum, the LXX versions of Moses’ ascents and revelation appear to describe
these experiences in less transcendent terms than what is preservedin thé not
possible to know if this was due to the translators’ interpretive agenda, ohif suc
renderings were already present in the Hebrew text that the tomadiat at their

disposal.
2.6 Targumim

The targumim, early translations of Jewish scripture from Hebrew into@ca also

include interpretations of and expansions of the translated Hebret’tebtie central
purpose of the translators was not to provide an accurate text, but one that was updated
for the needs of Jewish communities in new historical circumstances. Current
interpretations of laws, customs, and narratives were often woven into targum texts
Although the targumim contain layers of tradition and are difficult to date, theyderavi
window into the way a biblical text was understood and re-interpreted for a new day.

Translation provided a way to apply past revelation to present reality. Tangafmi

220 0n the dating of the targumim, see Martin McNam&Fae Interpretation of Scripture in the
Targumim,” inA History of Biblical Interpretation: The AncienteRod (ed. A. J. Hauser and D. F.
Watson; Grand Rapids: Eerdmans, 2003), 167-71.
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Moses’ ascents of Sinai and revelation give insight into how early Araipeadsig
Jews viewed Moses as visionary and recipient of transcendent truth. Somertargumi
display developing esoteric traditions about Moses’ divine encounter on Sinai, as well
evidence of dialogue with Enochic developments.

Robert Hayward has recently summarized some of the mystical traddior f
in the targumim of the Sinai theophaffy. Hayward notes how some targumim enhance
the traditional Hebrew texts with their own unique emphases and perspectiveal Seve
targumim {Tg. Ong.Exod 19:4 and 24:5, 1Tg. Ps.-JExod 19:4)expand upon the
notion that Sinai is a sanctuary, as is suggested in Exod 19 &ffd Pde Hebrew text is
augmented in the targumim to highlight the cultic nature of the Sinai event, lithiang
mountain to the Temple and priestly senite Sinai is presented as “the place of the
House of the Sanctuary” ifig. Ps.-JExod 19:4°%* The references to God’s “footstool”
in Tg. Onq, Tg. Neof, andTg. Ps.-JExod 24:10 directly connect Sinai to the divine
throne in heaven which accompanies the footstool; neither the footstool nor the throne are
explicitly mentioned in the Hebrew text. The targumim thus closely link Exod 24:10 to
Ezek 1:26. Hayward remarks that this motif of the visionary beholding the divine throne
is found in many Second Temple texts, citingn.14 as an early exampl& He

concludes, “All the extant targumim, therefore, in their differing ways@eledge the

221 Charles Thomas Robert Hayward, “The Giving of ieeah: Targumic Perspectives,” Tine
Significance of Sinai: Traditiorsbout Sinai and Divine Revelation in Judaism andsTianity (ed. G. J.
Brooke, H. Najman, and L. T. Stuckenbruck; TBN L&iden: Brill, 2008), 269-85.

22 gee Sarn&xodus 105-7.

22 Hayward gives numerous examples, includiigg Ong.Exod 19:4, which renders the Hebrew
“And | have brought you to Myself*{x oonx xax1) as “And | have drawn you near to my service”
(a7 1900 N2 ); Tg. Ong.Exod 24:8 adds the notion of sacrificial cleangim¢ghe Hebrew text of
Moses’ sprinkling of bloodHayward, “The Giving of the Torah,” 270-75.

224 Translation by Ernest G. Clarke in collaboratidithwV. E. Aufrecht, J. C. Hurd, and F.
Spitzer,Targum Pseudo-Jonathan of the Pentateuch: TextCordordancgéHoboken, N. J.: Ktav, 1984).
Cf. Mek. R. IshExod. 19:4 (2.202). All translations ®§. Ps.-Jin this study are by Clarke.

22 5ee also Rev 4..A.E.(Apocalypse) 25-29p. Ab15-18, et al.L.A.E.(Apocalypse) is the
Greek textL.A.E(Vita) is Latin.
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events surrounding the giving of the Torah as the revelation of a world normally
concealed from human sigif?® As in apocalyptic texts, the targumim associate
visionary ascent with the disclosure of heavenly secrets. The ascent of $neai
occasion of esoteric and exoteric revelation.

The targumim of Exod 19-24 emphasize Moses’ connection with the divine
glory,??” as well as Sinai as “the place”/Temple that liheaven and earth. The
deliberate presentation of Sinai as Temple, an elaboration of and expansion of Exod 19
and 24, recalls Jewish heavenly journey texts in which the visionary ascends to a
mountaintop temple setting in the heav&fisThis is especially evident ifg. Ps.-J.
which displays a particular interest in heavenly matters. In the context esMaxl the
elders’ ascent of Sinai ifig. Ps.-JExod 24:10, there is an account of the archangel
Gabriel ascending to “the heavens on high” (lit. “the heavens of the height”) and to the
footstool of God’s throne. Nadab and Abihu behold this footstool connected to the
heavenly throne and witness God’s glory. It is not stated that Moses asceralgto he
and the divine throne here, but Moses’ heavenly ascent and enthronement are specificall
mentioned inlTg. Ps.-JDeut 34:5: “The crown of the law is his, that he carried off from
the high heaven and the Glory of the Lor8lsekinahwas revealed to him with two
thousand myriads of angels and with forty-two thousand chariots of fire.” Thertar
states that Moses received the crown of the law and the crown of the kingdohy direct

from heaven. Moses’ heavenly enthronement here recalls earlier traditibresdiat

226 Hayward, “The Giving of the Torah,” 283.

227 The targumim are hesitant to describe God anthogjally, preferring to speak of God’s
“glory” or God’s memra(word) rather than God'’s form. See McNamara, ‘fiptetation of Scripture in the
Targumim,” 178-80.

228 5ee Mary Dean-Ottingdeavenly Journeys: A Study of the Motif in Helléaidewish
Literature (Judentum und Umwelt 8; Frankfurt am Main: Péi@mg, 1984), 4-5.
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found in the throne vision of the Ezekiel the Tragedi&xagogein which Moses is bid

to sit on the divine throne atop Sinai and is given God’s own scepter and crown (lines 68-
75). There is a description of Enoch’s heavenly enthronem@&nEm35-71; Enoch is

the Son of Man on the throne of glory. Heavenly enthronement motifs are found in other
apocalyptic texts, including Dan 7, Levi8, and2 En.24-36. The author/translator of

Tg. Ps.-Jwas undoubtedly familiar with these traditions and sought to present Moses as
the heavenly enthroned one.

Sinai’'s connection to heaven is emphasized in a dramatic and fantasticTgay in
Ps.-J.Exod 19:17-18. In this telling, God lifts Sinai up into the heavens and suspends it
over the Israelites. God bengs+x) the heavens to reach the mountainl(éfB 15:6,

Mek. R. IshExod 19:20).

Some targumic traditions reveal a particular concern to link Moses and Sinai to
secrets of heaven and creation. This is especially the caségvis.-J. which expands
upon the Hebrew text, giving the Sinai account considerable esoteric enhancérgents
Ps.-J.Exod 31:18 claims that the two tablets of the law, written with God’s finger, were
made from the sapphire stone of God’s heavenly tHffoh€his is an overt link to Ezek
1, and gives an esoteric detail to the exoteric revelation of the law. Thestlargs up
the celestial origin of the tablet3g. Ps.-JExod 35:27-28 also connects the oil and
spices for worship, as well as the precious stones of the high priest’s ephod and
breastplate, to heaven and the garden of Eden: the clouds of heaven had scattered
precious stones from heaven in the wilderness, so that the princes could gather them for

the high priest’s breastplate. These same clouds went to the garden of Edendd fet

229 Cf, Sipre Num101;Lev. Rab32:2; Pirge R. EI.46 (361);y. Shek5:491 mentions precious
stones rather than sapphire. Moses’ rod is alsterofsapphire from God’s thron&g. Ps.-JExod 4:20).
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and spices for Israel’'s worship. The necessary items for priestly reuaaled to Moses
by God, have their origins in paradise. Moses and Sinai are connected in this way t
creation. This link between temple/tabernacle and creation builds up the gughtaw
and covenant, as well as that of the covenant mediator, by establishing their link both t
heaven and to antiquity. The connection of Moses and covenant to the primordial period
may even have polemical import, positioning the Mosaic tradition againstedée
revelatory traditions, Enochic in particular, that claim origins further baekiiquity.

Tg. Ps.-JExod 24:1 contains a tradition about angelic participation in the events
on Sinai that curiously echoes Enochic development3g.lis.-JExod 24:1, itis a
significant angel, here the archangel Michael, who summons Moses ¢p theSinai to
receive revelation. Michael is called in this verse “the prince of wisdatitle also
found in3 En 10:5; 48D:1 [93], where it is equivalent to “prince of the Tordh.1n 3
Enoch Metatron, the highest angel and God'’s vice-regent enthroned in h&akzan (
10:3-6; 16:1), is associated with the translated Enoc8.Bn 48D:4 it is
Enoch/Metatron, the Prince of Torah, who gives the law to Moses on Sinai; he reveals
“all the depths of the perfect Torah” and “all the mysteries of the worldlatiee@rders
of nature” 8 En.11:1)*! In 3 En 48D:7 anch. Sanh38b, it is Metatron who meets
Moses when he ascends Sinai to heaven to receive the law. AlthguBk.-Jhas a
high regard for Enoéf” and mentions Metatron in Gen 5:4 and Deut 34:6 (where he is

merely called “the great scribe”), it claims tihithael calls Moses up to Sinai; Michael

230 g5ee Philip S. Alexander, “Appendix to 3 Enoc®TP1.314, n. i,

21 All translations of3 Enochin this dissertation are by Philip S. Alexand& (Mebrew
Apocalypse of) Enoch,” i©@TP1.223-315. These passages fidmn.display a polemical response to
Moses traditions that exalt Moses as the reciébbth esoteric revelation and the revelatiorhef t
covenantal law.

$235eeTg. Ps.-JGen 5:24.
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does not, however, mediate or interpret the revelation to Moses. It is certgmficant
that Michael summons Moses but does not function angelus interprefor him. In
likely polemical dialogue with Enochic mediatorial traditiomg, Ps.-Jdoes not want to
suggest that the Singgvelation involved angelic mediation, nor that Metatron/Enoch
revealed heavenly secrets to Moses. Moses ascends Sinai “on which the Glery of t
Shekinalof the Lord was revealed” (24:14) directly to him.

Targumic faithfulness to Mosaic primacy is implied by the negativesasgents
of Enoch in some targumim. Alexander notes the pointed challenge to exalted Enoch
traditions exhibited ifg. Ong Gen 5:24: “And Enoch walked in the fear of the Lord,;
and he was not for the Lord caused him to &.This targum refuses to grant that
Enoch’s earthly life ended without death. This is clearly a Mosaic counteraitack t
Enochic developments. Bolly. Ong.andTg. Ps.-JGen 5:22 insist that Enoch was not
always perfect: he walked in the fear of the Lord.(Ong)/in uprightnessTg. Ps.-J
only after begetting Methuselaff. Discomfort with Enochic traditions is also evident in
the fragmentary targums, which explain that Enoch’s end is not known because he was
taken away from before the Loftf,

In sum, the targumim grant expanded transcendent characteristics both to the
Sinai revelation and to Moses. The targumic emphasis on the cultic nature ofsSinai, a
well as its links to heaven and creation, provide a means to strengthen Mosaantradit

for the present, especially with respect to worship. Targumic dialoghd=wdchic

233 Alexander, “From Son of Adam to Second God,” 10%e uncertainty about Enoch is
evidenced by the fact that some manuscripts add tadhe text: “because the Lord didt cause him to
die.” Alexander writes that this variant is “almagrtainly secondary.” Ibid., n. 35.

%34 35ee also LXX Gen 5:21. Cf. Enoch as “an examptepentance” in Sir 44:16.

235 5ee John BowkeT,he Targums and Rabbinic Literature: An Introdustto Jewish
Interpretation of ScripturéCambridge: Cambridge University Press, 1969), 143,
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assertions is occasionally in evidence. Esoteric enhancements to the Hebexe te
especially present in the lafég. Ps.-J.revealing that its interpretations are in active

dialogue with, and influenced by, prior mystical traditions.

2.6 Other Rabbinic Writings

Rabbinic Judaism traced its origin and authority back to Moses and the revelation at
Sinai. The rabbinic tradition maintained that the entire written Torah waded\ea
Moses in the Sinai theophany; it also claimed that Moses simultaneousWeteties

oral law, its own definitive interpretation of the written Tofah.In the view of the sages
of the rabbinic period, the dual Torah, written and oral, was the all-important,
authoritative revelation; non-Mosaic revelation, such as was assertedyin man
pseudepigraphic writings, was suppressed. Alternative revelatorydraditere not

acceptablé®’

23%m. 'Abotl:1;y. Peah2:4;b. Meg.19b;Qoh. Rab1:9. On Moses in rabbinic literature, see esp.
Renée Bloch, “Quelques aspects de la figure dedvitdss la tradition rabbinique,” Moise: 'homme de
l'alliance (ed. H. Cazelles et al.; Tournai: Desclée, 1953)167.

%7 The Mishnaic tractatébot establishes an unbroken chain of tradition thatrisegith Moses
on Sinai and continues through Joshua and thessiddéhe prophets and eventually to Johanan bekaZak
and the men of the Great Assembly. Each succassioe chain is characterized by the rubric “he
received” or “he took over” the Torah (written amal) from his predecessors; Moses was the original
recipient of the Torah and only those who are @mMwosaic succession are deserving and authoritative
Gabriele Boccaccini has shown that “the unbrokenmagive tradition from Moses to the Mishnah has
been unveiled for what it is—nothing more thana@eological construct without any historical
foundation.” BoccacciniRoots of Rabbinic Judaisr-10. Boccaccini has demonstrated that rabbinic
Judaism was actually a reform movement whose lilbaught is traced back to Zadokite Judaism thhoug
Pharisaism. Zadokite Judaism was opposed by Enaciti Sapiential Judaism. Ibid., esp. 205. Itis
reasonable to conclude that the emphasis on a oh&iansmission, such as is expressechinAbotl:1,
was partly a response to non-Zadokite claims odlegary authority. The notion that oral law origiad in
the Sinai revelation has been seen by some sctadas attempt by the “Yavnean rabbinic authorites
solidify their authority by claiming divine origifor their teachings.” See Schiffmdfrom Text to
Tradition, 179-81 (181).
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Although aware of esoteric visionary traditididrabbinic Judaism was wary of
esoteric speculation, restricting it to the few who were qualified to cordéengich
secretsifh. #ag. 2:1; cf.m. Meg4:10 and parallels). Undue speculation into mystical
matters was discouraged and even considered dandgétdbslving into such secrets
may have been popul&} but the rabbinic reaction against such endeavors was mostly
negative.

Despite its guarded attitude toward speculative revelation, rabbini¢cuiera
acknowledges the esoteric nature of the Sinai revelation. According &bot6:1, the
Torah itself contains secrets of God. In the later tests Rab26.7 andNum. Rabon
Num 34.2, Moses received the (dual) Torah and secret knowledge in his ascent of Sinai.
Only Moses had such privileged access to divine mysteries; his visionay \sts
unique and his experience could not be duplicated. Rabbinic tradition generally
separated the Sinai revelation from all other divine-human encounters.

Fraade has shown that the earliest rabbinic commentaries on the revelation at

Sinai, including those attributed to Rabbi Akiba, understand the revelation to be a visual

238 Rowland writes, “It seems probable that esotesdditions associated with Ezek 1 and similar
passages were inherited by some of the early Tamftam this apocalyptic milieu. These traditioas (n
apocalyptic) had both an exegetical as well asi@wary or mystical dimension.” Christopher Rovdan
with Patricia Gibbons and Vicente Dobroruka, “Visioy Experience in Ancient Judaism and
Christianity,” inParadise Now: Essays on Early Jewish and Chriskitysticism(ed. A. D. DeConick;
SBLSymS 11; Atlanta: Society of Biblical Literatu@006), 46. Morray-Jones writes that visionary-
mystical traditions “were inherited from apocalyptircles and enthusiastically developed by some
Tannaim, but were opposed by others, mainly bectngssame traditions were being developed by groups
whom they regarded as heretical, including theoweriforms of Christianity and Gnosticism.” Chrisher
R. A. Morray-Jones, “Transformational Mysticismtie Apocalyptic-Merkabah TraditionJJS43 (1992):
1.

29 g5eey. Hag.2:1; 77ab. #ag. 13a;b. SabbaB0b. Cf. the warnings against visionary activity i
m. Meg4:10;t. Meg.4(3):31-34;b. Meg.24a-b. See Gruenwaldpocalyptic and Merkavah Mysticism
73-97; RowlandThe Open Heaver271-305. Rowland writes, “Knowledge of such gsrwas something
for those who were in a position to appreciatentiystery of God and safeguard these mysteries from
abuse.” Ibid., 277.

240 The warning against excessive esoteric speculation 7ag. 2:1 suggests that many were
engaged in such activity. Gf.Meg.3(4).28, which notes that many expounded upomtbekavahbut
never saw it.
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and audible experience of the diviwerds rather than of God's face or foriff. The

words coming from God were seen as “hypostatized divine utterances in thafform

flying flames, that burned themselves into the tablets of the decalBfué/hat Moses

and the Israelites “saw” on Sinai was the Torah. The critical, practitias revealed in

the written and oral Torah were the all-important revelation. Later radtaggadalh

however, contains conjecture on what Moses saw and learned about God and heaven on
Sinali.

There was widespread rabbinic understanding that Moses’ ascent of Sinai was to
the heavenly realf*> Moses received the dual Torah directly from heaven. Rabbinic
midrashim connect Exod 7:1 (“See, | have made you like God to Pharaoh...”) with
Moses’ ascent of Sinai, seeing the ascent as Moses’ divine enthrorié&hienére were
alsomerkavah(divine throne) traditions in rabbinic interpretations of the Sinai theophany
and the revelation of the laf%> Halperin demonstrates that later Jewish tradition
connected Moses’ ascent of Sinai with God’s heavenly tHnExod. Rab43:8 and
later midrashimaccuse the Israelites of wrongly contemplating the divine throne when
God descended to Sinai to give the law to Moses; Halperin has shown that, in the

rabbinic view, it was this contemplation of the living creatures carryingsabddne that

1 Fraade, “Hearing and Seeing at Sinai,” 251-54e, 8. Sipre Deut343 on Deut 33:2.
Fraade citeSipre Num103 on Num 12:8, where God is said to have comnateitwith Moses “visually”
(7% 1) rather than “plainly,” as in the MTag ). This is also the interpretation of the LXX, the
Samaritan Pentateuch, the Peshitta, and the tangumaised on Exod 33:20. Ibid., 254.

242 Fraade, “Hearing and Seeing at Sinai,” 253.

23 E g.Num. Rabon Exod 31:2Midr. Tehillim on Ps 24:1 and on Ps 106:2. See Louis
Ginzberg,The Legends of the Jewksvols. (trans. H. Szold; Philadelphia: The 3R ublication Society
of America, 1909-1938), 3.109-19; Meek&e Prophet-King188-215; Joseph P. Schultz, “Angelic
Opposition to the Ascension of Moses and the Réoealaf the Law,”JQR61 (1970-1971): 282-307.

244 Cf. midrashim on Deut 33:1, especidflgsiq. Rab. Kah32; alsaNum Rab.on Exod 31:2; cf.
Deut. Rab11.4,Tg. Ong.andTg. Ps-JExod 24:10. See also Meeks, “Moses as God ang, K&b5-57.

245 5ee Ginzberglhe Legends of the Jev&s304-309; 5:416-18.

4% David J. HalperinThe Merkabah in Rabbinic LiteratufAOS 62; New Haven: American
Oriental Society, 1980), 128-133.
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resulted in the idolatrous worship of the golden €&lfThis is evidence of the custom in
some rabbinic circles of linking Exod 19 to the divine throne of EzékMdag 3 [4]:5;

b. Meg.31a), a connection that was possible because of rabbinic interpretation of Ps
68:17-18 (= MT Ps 68:18-19) as a reference to Maseskavahencounter on Sinaf?
Exod 19 was combined with Ezek 1 in synagogue lectionary readings for Shavuot; in
rabbinic Judaism this festival came to be associated with the giving of tHe dro&inai.
Moses’ ascent of Sinai was envisaged as the occasiomefikavahvision.

The rabbinic assertion that all authoritative revelation (i.e., the writigtioal
Torah) stems from Moses on Sinai displays interaction with alternativatemel
traditions?*® The rabbis claimed Sinai as the origin of their interpretations of the written
Torah in order to solidify the heavenly origin of the oral law: the Torah, which included
the rabbinic interpretation of the written Torah, came directly from God to Mioses
heaven, and was therefore the definitive and eternally valid revelation. fRevélam
all other sources was rejected. The Tannaim stressed that all authexiitoe\nad to
be transmitted exactly as it had been at SittaMoses had received the definitive

disclosure of transcendent truths; no further mysteries remained in heavenvedbedre

247 Halperin, The Faces of the Chariot57-93.

248 Halperin shows that Origen knew of the connectietween Moses’ ascent of Sinai and the
divine throne already in third century Palestidem. Ezechl1.6-8. HalperinThe Faces of the Chariot
331-33. Elior writes that this link occurred aslgas the second century B.C.E. Rachel Elldre Three
Temples: On the Emergence of Jewish Mysti¢tsams. D. Louvish; Oxford: The Littman Library of
Jewish Civilization, 2004), 164. The LXX versiohkrzek 43:2 links Sinai with the divine throne, Ha
68:17 (MT Ps 68:18). See Halperirhe Faces of the Charids8. Cf, the much latd?esiq. Rab Kah.
12.22.

29 Hauser and Watson state, “...while rabbinic Judasmiderstanding of the Torah and its
interpretation would eventually come to dominatdalsm, early in the first millennium CE, when misha
was first being developed, rabbinic Judaism walsisttompetition with other forms of Judaism.” & J.
Hauser and Duane F. Watson, “Introduction and Qgery in A History of Biblical Interpretation: The
Ancient Period26. As Nickelsburg has noted, the notion of t&tien, by its very nature, has polemical
import: revelation “often serves polemically totdiguish this community from others that are peredito
be unenlightened or the purveyors of bogus andpdieeerevelation.” Nickelsburg, “The Nature and
Function of Revelation,” 91.

#0 gee Schiffmarkrom Text to Tradition179.
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to any other visionar§?* Although aware of apocalyptic accounts of esoteric
revelation? the rabbis emphasized that authoritative revelation (esoteric or exoteric)
came only through Moses, or Moses’ legitimate successors. Some traditioaggabrt
important rabbinic figures, such as R. Johanan ben Zakkai, as learned in esoteric
secret$>® Halperin has maintained that the elevation of these figures as experts in
mysteries is to show that they have, indeed, “inherited the mantle of Mosesithes f
claims, “we might conjecture that this was the rabbis’ retort to the daalims of the
apocalyptists ®* Mosaic authority was invoked to counter alternative revelatory
traditions.

The rabbis affirmed that the Sinai revelation was direct and unmed&fiat&tie
emphasis on Moses as recipient of unmediated revelation has polemical overtones. The
insistence that God’s revelation to Moses was complete and direct, rethé¢htough an
agent, is a rejection of traditions, especially Enochic, that posit divine tiendia
alternative visionaries through angelic mediafith.

The rabbinic reaction against esoteric speculation was in part influencedlby r

Enochic claims. Rabbinic tradition was tellingly silent about or negative towar

%1Deut. Rab8:6 states: “You must not say that another Meg#srise and bring us another
Torah from Heaven. |, therefore, tell you, “ltist in the Heaven, that is to say, no part of & remained
in Heaven.”

2 gee, e.g., Morray-Jones, “Transformational Mystitin the Apocalyptic-Merkabah
Tradition,” 1; Rowland, “Visionary Experience in gient Judaism and Christianity,” 46.

3E g.b. Sukk28a (=B. Bat.134a), the roots of which may go back to the Taimpeériod.

%4 Halperin,The Merkabah in Rabbinic Literatur&38. Cf. the story of R. Johanan’s successors
who enter paradise inHag 2:2.

2> Goldin writes that rabbinic tradition emphasizedt'by means of an angel and not by means
of a messenger” with respect to God’s revelationoses on SinaifAbot R. NatB and elsewhere). Judah
H. Goldin, “Not by Means of an Angel and Not by Meaf a Messenger,” iReligions in Antiquity:
Essays in Memory of Erwin Ramsdell Goodendiggh J. Neusner; SHR 14; Leiden: Brill, 1968), £1B-
424,

%% |n Enochic lore, Enoch the visionary is accomparig anangelus interpregusually Uriel but
also Michael and Reuel/Raguel) who guides andpnées visions. Cf. the angeln Levi5 and Yahoel's
role in theApoc. Ab.Uriel is an interpreting angel for EzradrEzra(5:32; 7:49, et al.) an2 Bar, but in
neither text does an angel interpret for Moses.
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Enoch®’ A pointed example i&en. Rab25:1, which claims that God “took” Enoah
death This denial of Enoch’s ascent to heaven reveals antagonism toward apocalyptic
traditions of Enoch’s heavenly ascent. It is likely that the elevation of Mesgshary
status in some rabbinic texts was in polemical interaction with Enochicsclésmme
rabbinic writings grant to Moses the visionary qualities of Enoch. Borgen wilites, “
some texts, such as $ifre Deut.357 on Deut 34:5 anlol Sotahl3b it is probable that
traditions about Enoch have influenced traditions about M3ses.”

Meeks has demonstrated the polemical nature of some rabbinic portrayals of
Moses. Discomfort with heavenly ascent traditions, both for Moses and for other

patriarchs, resulted in a downplaying of Moses’ visionary ascent. Medkeswri

It is almost a commonplace in rabbinic tradititimst when Moses “went up to God” on
Mt. Sinai, he ascended “on high,” that is, to heaveEven in passages where a mild
polemic can be detected against too great an éraltaf Moses—and perhaps against
dangerous mystical preoccupation with heavenly emgst—Moses’ ascent is taken for
granted, as in the midrash on Psalm 106.2: “Noh éfeses who went up into heaven to
receive the torah from God’s hand into his own ddathom heaven’s depth.” The
reaction was sometimes so strong that Moses’ aseestlenied—and Elijah’s along
with it—as inMekilta on Exodus 19.2G>°

The rabbinic traditions that were reluctant to expand upon the heavenly ascent motif
clearly thought such speculation was dangerous, even when it involved the venerable
Moses. Exalted visionary claims, even for Moses, are roundly rejected in sdingswri
Polemical overtones are also evident in rabbinic accounts that accent tlmysti
transformation Moses undergoes on Sinai. One example is the reference to Moses
physical transformation on Sinai‘iAbot R. Nat 1:1: “R. Nathan said: “Why was Moses
made to wait all these six days before the word came to rest upon him? So thgtithe mi

be purged of all food and drink in his bowels, before he was sanctified and became like

%7 g5ee Alexander, “From Son of Adam to Second Go@9. 1
8 peder Borgen, “Heavenly Ascent in Philo,” 250.
29 Meeks,The Prophet-King205.
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the ministering angels™® Yet the following statement by R. Mattia ben Heresh strongly
denies that Moses’ six days in the cloud had anything to do with mystical bodily
transformation; it was, in his view, to bring Moses to a state of fear and awe, the
appropriate readiness to receive the Torah. Polemics with ascended visiatidions

are detectible here: there is a reluctance to apply to Moses the exaltéid, quragities of
other visionarie$®*

The esoteric traditions of Jewish sectarians, such as those at Qumran,aas well
those of Jewish groups with apocalyptic tendencies, such as those that produced
pseudepigraphic texts, entered rabbinic Judaism sometime aftez. 78chiffman
summarizes, “Sometime in the amoraic period and continuing into the early Middie Age
these speculative approaches gave rise to an experiential, practicalsmystiwhich
the aim of the adept was to experience visions of the divine thf¥n@Hese traditions
are preserved iHekhalotliterature and have roots in (non-rabbinic) apocalyptic
traditions of the Second Temple period. As we have seen, these apocalypaadexts
traditions influenced rabbinic portrayals of Moses’ ascent and revelatiom. efffioat to
preserve Moses’ singular visionary authority and their own interpretatiomisatf
constituted basic Judaism, the rabbis presented Moses as the superlative \asidnary

sole recipient of transcendent truth. Only visionaries in the chain of Mosaiitnadit

20 jydah Goldin, transThe Fathers According to Rabbi Nath@fale Judaica Series 10; New
Haven: Yale University Press, 1955), 3.

%1 Cf. Jacob as the earthly incarnation of the arghhisrael in the first cent. C.Br. Jos Meeks
cites Mosedaggadah(includingt. Sotah4.8,b. Sotahl 3b) that link Moses’ ascent of Sinai “on the wings
of theShekin& to his death and burial, concluding that “theb@bsought to render harmless a dangerous
form of speculation."The Prophet-King211. Presenting Moses as one who, like Enoclerrdied, was
clearly unacceptable. Itis a rejection of Enodaiiaims.

%2 gchiffman,From Text to Tradition264. Cf. ibid., 112-113. See also Rowlafide Open
Heaven 271-305; Gruenwaldipocalyptic and Merkavah Mysticism3-97.
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were considered acceptable. Alternative visionary claims, such as ttiiseeat to

Enoch, were rejected.

2.7 Summary

In this section we have traced the growth of visionary Moses tradition. Beginning in the
second centurg.C.E.,with Jubileesand theExagogewe begin to see esoteric and
apocalyptic assertions about Moses’ visionary ascents that go beyond thenahadit
canonical portrayal. Authors of pro-Mosaic literature recast the Torah accounts of
Moses’ ascents of Sinai and Nebo, investing them with heightened revelaiory.cl

Moses is no longer the one who ascends to the mountaintop place where God descends;
he is increasingly portrayed as an apocalyptic seer who ascends alythe veaven and

the divine throne. Moses’ authority lies not just in the fact that to him was revealed th
all-important exoteric law; he becomes the ultimate revealalt @howledge, esoteric

and exoteric. Moses becomes an expert in the secrets of heaven, the cosmos, and the
entire drama of human history from creation to end times. This re-interpretation of
Moses as expert in speculative knowledge was a way of solidifying his siat

superlative visionary in Jewish tradition. We have demonstrated that thesealevat
assertions about Moses and his revelation were not arbitrary, but often emergéeefrom
authors’ dynamic dialogue with developing Enochic traditions. As Enoch’s popularity
grew, and legends about him grew increasingly dramatic, Jewish authors met this
challenge to Mosaic primacy by either transferring to Moses the tradeaequalities
previously attributed to Enoch, or by denigrating elevated claims of Enochtaggsa

and the content of his revelation, even disputing his translation to heaven before death.
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Revelation provided the vehicle for authors to define authoritative truth.
Beginning in the fourth centul/C.E, as rival exalted patriarch revelatory traditions
began to emerge, Enochic lore in particular, challenging Moses-centered Judaism, i
became natural for pro-Moses/pro-Torah authors to respond by ascribing teahe S
revelation whatever they believed to be normative Judaism. The presentation of the
disclosure to Moses changed as new cultural assumptions about revelatiedchHaast
revelation to Moses was reworked to address the needs of the present, and # define
community’s theology over against other revelatory traditions with #ieimate
versions of authoritative, transcendent truth. By casting Moses as theaiNisianary
in Jewish tradition, and placing their own ideas in the context of the revelatioraat S
(or Nebo), authors in the Mosaic strand of tradition could legitimize their own \athaes
beliefs, as well as counter non-Mosaic alternatives that were seenraatad Torah
faithfulness.

There is a continuous literary tradition from the second cestarg.to the
second centurg.E.and beyond of texts that portray Moses as a visionary seer of esoteric
secrets. These writings give a Mosaic character to esoteric krgaatbgcplacing it in the
context of Sinai and Nebo. The texts examined above exhibit interaction with Enochic
claims. Pseudo-PhilolsABis a text that is situated chronologically between the earliest
portrayals of Moses as exalted visionalylileesthe Exagoge and Philo) and the full-
blown apocalypses d@f Ezraand2 Baruch which ascribe considerable speculative
revelation to MosesLAB's narratives about Moses contain apocalyptic motifs that

indicate an awareness of other apocalyptic ascent traditions, placinganig kenke of



103

tradition elevating Moses. The next section of this study will focusAd) a text that

sheds light on the growth of visionary Moses tradition.
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CHAPTER THREE
PSEUDO-PHILO AND MOSES:
THE TEXT OF LAB AND ITS SHAPING OF VISIONARY MOSES TRADITION

3.1 The Text ofLAB and its Apocalyptic Expansions

LAB is an anonymous text that is extant in multiple Latin manuscripts from trenéte
through the fifteenth centuries; there are eighteen complete and threeritagm
manuscript$®® The Latin text is a translation from the Greek, and behind the Greek was
a Hebrew originaf® There is also a partial retroversion into Hebrew of some portions of
LAB in theChronicles of Jerahmeé!®> Becausé¢ ABwas transmitted along with Latin
translations of Philo’s writings, it was long thought to be the work of Philo of Aleiandr
but differences in interpretive style, themes, and theology, as well as ingmalori
language of composition, indicate that Philo was not the aut®oinn and Harrington

have established the Palestinian provenant@Bf the importance of Temple, sacrifice,

and law, as well as the interest in angelology and eschatology, areeansigh texts of

23 5ee Harrington, “Pseudo-Phild)TP2.298, and his fuller discussion of the extant nsanipts
in Daniel J. Harrington, “Introduction Critique i Daniel J. Harrington, Jacques Cazeaux, CharlestPe
and Pierre-Maurice BogaeRseudo-Philon: Les Antiquités Bibliquégol. 1 of Sources Chrétienn229-
230; Paris: Cerf, 1976), 15-59. Téditio princepof LABwas published by Johannes SichardRislonis
ludaei Alexandrini Libri Antiquitatum, QuaestioniehSolutionum in Genesin, de Essaeis, de Nominibus
Hebraicis, de Mund@Basel: Adamus Petrus, 1527).ABwas re-introduced to the modern scholarly
world by Leopold Cohn, “An Apocryphal Work Ascribéal Philo of Alexandria,JQR10 (1898): 277-
332. The Latin text of AB was not readily available to scholars until thg¢ied of Kisch in 1949; Guido
Kisch, Pseudo-Philo’s Liber Antiquitatum Biblicaru(Rublications in Medieval Studies, University of
Notre Dame; Notre Dame, Ind.: University of NotrarBe Press, 1949).

%4, Cohn, “An Apocryphal Work Ascribed to Philo Afexandria,” 277-332; Daniel J.
Harrington, “Pseudo-PhiloOTP 2.298-99; idem, “The Original Language of PseuddePhLiber
Antiquitatum Biblicarun? HTR63 (1970): 503-14.

%% gee Daniel J. Harrington, ed. and tralke Hebrew Fragments of Pseudo-PHBBLTT 3,
Pseudepigrapha Series 3; Missoula, Mont.: Sch&ggss, 1974).
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Palestinian origif®® Additional evidence for Palestinian provenance includes the text's
composition in Hebrew, its reliance upon a Palestinian biblical text ratherhii&ixk,

and the text’s substantial parallels with the Palestinian apocalyp4dszohand?2

Baruch.

There is a scholarly consensus thaB was written shortly before or after the
destruction of Jerusalem in 2E2®" LAB retells the history of Israel from Adam to the
death of Saul; it most closely resembles texts of the genre RewritteniBdhleling
Jubilees 1 En.85-90, and th&enesis Apocryphdii® The text ofLAB follows an
episodic narrative pattern, focusing on key biblical figures from Israed°pand
emphasizing the critical importance of faithfulness to the covenant. AlthoA@is
based on the biblical account, it leaves out significant portions of the biblical Adt;
also freely reshapes and embellishes the biblical narrative with popgserds and
traditions that predate the auth@rAB is the first witness to some of these legends; the

text also includes material that is not known elsewhere and may well be Pselodo-Phi

%6 Cohn, “An Apocryphal Work Ascribed to Philo Afexandria,” 277-332; Daniel J.
Harrington, “The Biblical Text of Pseudo-Phild her Antiquitatum Biblicaruni CBQ33 (1971): 1-17;
idem, “Pseudo-Philo,0TP2.300; idem, “The Text-Critical Situation of Pset@bilo’s Liber Antiquitatum
Biblicarum” RBén83 (1973): 383-88. See also Jacobgo@ommentary on Pseudo-Philo’s Liber
Antiquitatum Biblicarum1.210-11

%7 Jacobson has summarized the scholarly opiniohisinommentary, 1.199-210. Jacobson’s
argument for a post-70 C.E. date is persuasivigl. INickelsburg’s observation is salient: “In arase,
whether one dates the work before, during, or @ifterJewish War and the destruction of Jerusalesm, i
message is clear: in a time of deep distress andtds to whether the covenantal promises arevitlile,
God’s actions in the past provide hope for theamati NickelsburgJewish Literature between the Bible
and the Mishnah269.

%8 On this genre, see esp. P. Alexander, “RetelliegQld Testament,” 99-121. The canon of the
Hebrew Bible was not yet fixed at the time of Pse&thilo’s writing, although there is widespread
scholarly consensus that the Torah was closed amsldered authoritative before the second century
B.C.E. See Cohefrrom the Maccabees to the Mishndf5-77.

#90nLAB's focus on prominent figures from Israel’s earigtory, see George W. E.
Nickelsburg, “Good and Bad Leaders in Pseudo-Rilider Antiquitatum Biblicaruni in Ideal Figures
in Ancient Judaism: Profiles and Paradigifesl. J. Collins and G. W. E. Nickelsburg; SBLSCS 12
Missoula, Mont.: Scholars Press, 1980), 49-65.
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own creation. AlthoughAB is dated to the first century, the traditions and legends it
contains may be much earlier.

Many scholars have seeAB merely as a repository of legends and
interpretations of the Hebrew Bible. Najman has written that “thereaseral
consensus among scholars who work on Second Temple literature that the essential
function of Rewritten Bible is interpretivé® There is evidence in the textloAB that
Pseudo-Philo’s purpose was not just to “fill in the gaps” of the Hebrew Bible, or to
explicate the biblical text. The author’s narrative expansions of Istaistory reveal his
desire not only to supplement or explain the Hebrew Bible, but also to rework it—to
reshape it according to his own theological viewpdihtPseudo-Philo addresses the dire
situation of his Palestinian Jewish community oftemdwsingthe biblical accounts,
inserting into these narratives speeches and events that reflect his ofgnanelie
concerns. Pseudo-Philo’s reshaping of Israel’s past history is a vehictelaim his
view of the present as authoritative truth: his Jewish community’s current punisbyne
its Gentile enemies is the result of unfaithfulness to the covenant. A returnés Bub
covenant is urgent and necessary for the restoration of God’s favor and protection.

There have been numerous attempts to ascertain Pseudo-Philo’s interpretive
agenda. Earlier scholars have variously suggested that Pseudo-Philo wtétbis t
defend or to counter Samaritanism, to attack the cult of Mithra, the Pharisdenjdtel

Essenes, or Gnostics, or to oppose universalistic tendencies or exogamy, but none of

20 Najman,Seconding Sina#3.

2L Cf. the conclusion of HaywardLAB appears not simply as a transmitter, but alsorasuder
of traditional material.” C. T. R. Hayward, “Thégkre of Adam in Pseudo-Philo’s Biblical Antiquigié
JSJ 23 (1992): 20. With reference to Pseudo-Philo&ctice of transferring biblical events to another
geographical location, Harrington writes, “it seetmseveal a conscious effort on Ps.-Philo’s part t
rewrite the biblical text in the light of his thegjical preoccupations.” Daniel J. Harrington, “Bibl
Geography in Pseudo-Phildsber Antiquitatum Biblicarui BASOR220 (1975): 220.
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these approaches has enjoyed scholarly conséffs&ecently, few scholars detect a
prominent polemical interest on the author’s pattNevertheless, Pseudo-Philo’s
revisions of the biblical text invite speculation and further analysis. In sectierss, the
author has carefully constructed his narrative with an apocalyptic bent tlodfasesent
in the canonical account. Apocalyptic amplifications are most evident in episodes
involving the covenant patriarchs Abraham, KeffAand Moses: Pseudo-Philo has
deliberately reshaped the stories of these biblical figures in order tbapsealyptic
themes and motifs into the context of their covenant revelation. The invention of esoteric
revelation to Kenaz and the considerable expansion of the revelation to Moses to include
apocalyptic characteristics must be significant. Pseudo-Philo’s natdfis of the
biblical account suggest interaction with other apocalyptic writings.

Pseudo-Philo’s use of apocalyptic features and motifs is an underexplored area of
research ohAB. LAB's parallels to the apocalypsesdEzraand2 Baruchhave been
well documented, but the nature and purpodeAds's apocalyptic insertions remains to
be further elucidated. Itis my view that Pseudo-Philo’s incorporation of ajpticaly
elements has polemical implications. There is evidentABithat the author was aware
of developing Jewish apocalyptic traditions (see below). Pseudo-Philo hasmaénti
shaped his narrative of Israel’s history to insert apocalyptic claimshataccounts of

covenant revelation. This is most clearly evident in his treatment of Mosesy gl

272 | ouis H. Feldman, “Prolegomenon,” Tihe Biblical Antiquities of Phil¢ed. M. R. James;
New York: Ktav, 1971), xxxiii-xlvii. See also Ret, SC 230, 28-39.

23 E g., Perrot writes,l“AB n’est pas I'oeuvre d’un polémiste; ce n'est ni amphlet, ni le traité
d’'un théologien démonstrant quelque thése. LalbiRseudo-Philon est d'écrire une histoire de iahite
visant l'intérét et I'édification d’'un large public Perrot, SC 230, 29.

"4 Kenaz, the brother of Caleb, is but a name in Biig11. In his lengthy section about Kenaz
(chs. 25-28), Pseudo-Philo has created a historhie figure, presenting him as the recipient of a
covenant and apocalyptic revelation. Pseudo-Plaitoalso altered Kenaz’'s biblical ancestry to lsisit
interpretive purposes.
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in the transformation of the canonical accounts of Moses’ visionary mountain adoents.
this dissertation | propose that the apocalyptic nature of Pseudo-Philo’svesrediout
Moses on Sinai and Nebo displays interactive dialogue with alternative Jewaisdtdex
visionary traditions. Il.AB, sections about Moses have been purposefully assembled
and composed in order to portray Moses as an apocalyptic seer. In my view, this
presentation of Moses as ascended visionary and recipient of esotericgaevelat
evidence that AB's dialogue with other Jewish apocalyptic traditions is far greater than
has previously been demonstratéd\B does not claim to be a revelation, yet the
revelatory elements ascribed to Moses in the work suggest a desire to posties M
over against traditions about other elevated patriarchal visionary figureslyrotech.
Pseudo-Philo’s reshaping of the biblical Mosaic accounts provides insight into to the
author’s purpose, and informs the study of the development of Jewish apocalypticism.
As the remainder of this dissertation will seek to substantiate, Pseudo-Révigien of

the traditional canonical text is a deliberate attribution to Moses of thedratest

gualities of Enoch. While evidence of literary dependence on early Enochic texts is
difficult to assess or prove, it is clear that Pseudo-Philo was awareltafdeikkaochic
tradition$”> and drew upon them to make his specific claims about Moses. In its
apocalyptic portrayal of Moses, a sub-themeAB is detectible: Moses, who ascended
to heaven from Sinai and Nebo, is the superlative patriarch and visionary of et secr

including esoteric knowledge of protology and eschatology.

2> See esp. 34:2-3, and further evidence below.
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3.2 A History of Research intoLAB’s Apocalyptic Features and Motifs

The importance df AB for the study of first century Judaism and the history of biblical
exegesis has been recognized. Critical scholarship has established theuswand
substantial parallels betwekAB and Jewish midrashic and rabbinic texts; these parallels
have been summarized by Feldman, Perrot, Bogaert, Jacobson, and others. The biblical
elements of AB have been analyzé&® But although_AB is widely recognized to

contain apocalyptic features, relatively little work has been done on the yuacal

motifs and their significance for the study of the development of Jewish apticiain.
Becausd AB primarily reflects normative first century Palestinian synagogliefbgethe
esoteric elements of the work were understood to originate in extant orlyet-to
discovered midrashic text§’ Yet as early as 1917, James noted certain affinitiedB

to Enochic literatureJubilees4 Ezraand2 Baruch?’® Erwin Goodenough (1935)

pointed out recurring phrases consistent with what he termed “the mystic type of

Judaism,?”® and Marc Philonenko (1967) sought the sourdeA®'s imagery within the

7% Harrington has established thaB follows a Palestinian biblical text type. Daniel J
Harrington, “The Biblical Text of Pseudo-Phild fber Antiquitatum Biblicaruni 1-17. Vermes has
determined important exegetical traditions behhwlwork. Geza VerméScripture and Tradition in
Judaism. Haggadic Studi€¢StPB 4; Leiden: Brill, 1973). See also iddPostbiblical Jewish Studided.
J. Neusner; SJLA 8; Leiden: Brill, 1975). Bauckhhas examinetlAB as midrash, in Richard Bauckham,
“The Liber Antiquitatum Biblicarum of Pseudo-Phaod the Gospels as ‘Midrash,” (Bospel
Perspectives lll: Studies in Midrash and Historiaghy(ed. R. T. France and D. Wenham; Sheffield:
JSOT, 1983), 33-76. Murphy has done narrativeyaigbn the work as a whole. Frederick Murphy,
Pseudo-Philo: Rewriting the Bibl@&lew York: Oxford University Press, 1993).

217 Cf. the statement of Feldman: “While, to be ssmeme of the traditions found in LAB are not
found in extant midrashim, so many are found thigt $afe to conclude that if the many lost midnash
should reappear we would be able to find parallétls practically all the traditions embodied in LAB
Feldman, “Prolegomenon,” Ixviii.

28 M. R. JamesThe Biblical Antiquities of PhildLondon: SPCK, 1917; repr., New York: Ktav,
1971), 43-58.

279 GoodenoughBy Light, Light. The Mystical Gospel of Hellenisliedaism 265-66.
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compass of Essenism and Gnosticf8fnDespite this early recognition of apocalyptic
motifs and esoteric tendencies, many commentators on Pseudo-Philo have downplayed
these elements, skimming over them with hardly a comment. The usual course has been
to cite parallels in other apocalyptic texts (especilyzraand2 Barucl), and leave it at
that, without explication. Perrot, though acknowledging the author’s use of apaxralypt
elements, even writes that thaB “n’a rien d’ésotérique, sans dualisme outrancier ni
pessimisme 2

There are some notable exceptions to the lack of attention to Pseudo-Philo’s
apocalyptic features. Michael Stone’s pivotal essay (1976) on the “lists afedve
things” in apocalyptic literature makes the point that Pseudo-Rhiarg and2 Baruch
(and other works) used pre-existing lists of items seen by visionadesmiraon
apocalyptic revelatory tradition lies behind these works, evident in the formulaentont
of the visionary’s revealed speculative knowle@feBauckham recognizddAB 19:10
as a cosmic tour by Moses, an attribution to Moses of the kind of heavenly tours found in
tour apocalypse traditiof® Bauckham'’s discussion of the passage, however, is limited
to noting the items in the revelation that reveal heavenly ascent, as Wwelsgetifically
Mosaic references to sanctuary, and their parall€2sHaruchand elsewhere. Stone and
Bauckham, however, begin to trace the specifically Mosaic thread throughyapicca
visionary ascent tradition, placihgh\B in that trajectory and suggesting Mosaic dialogue

with claims about Enoch and other exalted visionaries. The analyses of Stone and

280 Marc Philonenko, “Essénisme et gnose chez le RsBhidon. Le symbolisme de la lumiére
dans le Liber Antiquitatum BiblicarumNumen Supplemeni® (1967): 401-12.

1 perrot, SC 230, 23.

282 gtone, “Lists of Revealed Things in the Apocalgjiiterature,” 414-54.

283 Richard Bauckham, “Early Jewish Visions of HellTS41 (1990): 355-85, esp. 365-66; also
idem, The Fate of the Dead: Studies on the Jewish andstdm Apocalypse@NovTSup 93; Leiden: Brill,
1998), 60-66.
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Bauckham are limited primarily to the vocabulary of the catalog of regems in
Moses’ vision inLAB 19.10.

More recently, Howard Jacobson (1996) in his commentary maintained that
Pseudo-Philo was familiar with themes and imagery that recur in lateshJewsticism,
though cautious in his use of suéfi.Jacobson, echoing Philonenko, wrote that Pseudo-
Philo seems to have known elementsceikna nwyn, i.e., Jewish mystical speculation
about creation. In this important assertion, however, Jacobson cites only pastddes in
that have to do with David and Kenaz, and none about Moses, except for a statement that
“locus generationis(“place of creation,” or “place of the first-fashioned one”) in God’s
revelation to Moses in 13:8 has parallels in Jewish mystical #&xtaAlthough Jacobson,
Murphy, and others have documentg&&B's concern for primeval and eschatological
matters, an underexplored aspect of scholarly research is Pseudo-Philota totio&
Moses specifically,not just to the particular history of Israel, but to the primeval and
eschatological history of the world. An analysis of the creational motgaraidise,
protoplast, and the tree of life as elements of God’s revelatibloses as well as the
secrets of the end times revealed to him, relays important information abow’ kitse
in LAB. Scholarly discussion has viewed Moses’ primary role as that of covenant
mediator and intercessor, but my research assertsAB& exaltation of Moses is
broader than previously thought: Moses’ superlative status lies also in his role as
recipient of esoteric revelation of heavenly, primeval and eschatologicatsebtained

in his visionary ascent and heavenly and cosmic tour, in the manner of other ascended

24 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum, 1.252.
23 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum, 1.252.
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visionary seers (notably Enoch). This counters David Tiede’s conclusion that kises
has beernle-emphasized i AB.%®

Also underexplored in scholarship &#B's references to glory and luminosity
with reference to Moses. To date there are no extended discussions of Moses’ tyminosi
in LAB aside from observation (Feldman, Perrot, Bogaert, Jacobson) that Pseudo-Philo
has shifted the biblical and midrashic episode of Moses’ shining face from tinlsec
ascent of Sinai to his first ascent. Yet Pseudo-Philo’s need to expand Moses’'spfsode
luminosity begs explanation. (Indeed, Jacobson notesAiatstruggles to incorporate
this theme” in Moses’ first ascent of Sin&ij. Given the recurrence of the luminosity
motif in apocalyptic literature (especiallyEnoch 4 Ezrg 2 Baruch and2 Enocl),

LAB's particular use of it is worthy of more attention. Willem Smelik has lriefl
discussed transformation into lightli\B, but not with respect to Mosé&¥. This
dissertation explordsAB's luminosity motif in depth, and maintains that Pseudo-Philo
has intentionally entwined the luminosity motif with other apocalyptic technical
terminology in order grant to Moses and to the righteous an expanded transcendent
visionary experience.

There has been a need for comprehensive analysis of Pseudo-Philo’s use of
allusions to glory and temple in sections about Moses, as well of the apocalyntecafat
certain motifs and vocabulary used with respect to Moses’ visionary asoehidifig
revelation of protology and eschatology, cosmic phenomena, and journeys to heaven and

paradise). These potentially significant apocalyptic elements haviedhenly a few

26 Tiede, The Charismatic Figure as Miracle Workér83.

87 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuibliBarum, 1.483.

28 \Willem Smelik, “On Mystical Transformation of tfRighteous into Light in JudaismJSJ26
(1995): 128-29.
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comments on the pertinent verses in commentaries. To my knowledge, there is no work
that follows the trajectory of these motifs through ascended visionary Mosesamar

that establishelsAB's place in that trajectory. Although Wayne Meeks has covered
exalted Moses traditions, his discussion of Moses’ heavenly ascents and special
revelation is limited to three pages, witAB granted two brief paragrapf%. Larry

Hurtado, in his discussion of exalted Moses traditions, allots Pseudo-Philo one
sentencé® This dissertation is my modest contribution the extended discussion on

visionary Moses traditions.

3.3 Foundations and Presentation

My research examines the panoply of apocalyptic motifs and vocabulary dsorize8
to Moses in his mountain ascents and revelation, and attempts to establish ite possibl
dialogue with alternative exalted visionary traditioh®uild primarily upon the
formidable work of James, Stone, Meeks, Bauckham, and Jacobson, who have
demonstrated, to varying degrees, the esoteric tendencies of Pseudo-Philo, and who have
documented numerous similarities and parallels to apocalyptic literature.

One of the challenges in researchLéB is the fact that the extant Latin text is a
translation of a Greek translation of an original Hebrew text. Because ofittyglen
layers of translation history and the subtle changes in nuance that resultitethe
translator is removed from the original language, the original intent afuther is often
unclear. Some scholars content themselves with the extant Latin text and wake fe

assertions about the probable Hebrew original. In his recent translation anérdanym

289 Meeks,The Prophet-King: Moses Traditions and the Johaer@hristology 156-59.
299 Hyrtado,One God, One Lord: Early Christian Devotion and #emt¢ Jewish Monotheisrg7.
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Jacobson has proposed numerous emendations of previous translations that would more
accurately reflect the original Hebrew text. Some of his reconstru¢tanesopened up
new avenues in terms of apocalyptic import of the passages, which | explore.

The following analysis of AB's apocalyptic features used with reference to
Moses’ visionary ascents seeks to establish the function and import of such olaims f
Moses, specifically to answer the question of why Pseudo-Philo has portrayesiddose
an apocalyptic seer with full knowledge of exoteric and esoteric secretsordision
(summarized in chapter 9) is that Pseudo-Philo has made use of the estéjjlisheid
ascended visionary patriarch in order to attribute to Moses the fullness of alanhesfor
other apocalyptic visionaries, especially Enoch. Chapter 4 discusses the cosmi
significance of Moses’ mountain ascents and heavenly vision. Chapter 5 examines
temple and heavenly throne motifs in Moses’ visions, and chapter 6 the themes of
luminosity and glory. Chapter 7 is an analysis of the ascription to Moses of@soter
secrets of protology and eschatology. Chapter 8 discusses the apocalypticinother
vocabulary used in Moses’ ascents and revelation. The conclusion of this d@sertati

assesselsAB's place in the growth and development of visionary Moses tradition.
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CHAPTER FOUR

MOUNTAIN ASCENT AND HEAVENLY VISION IN LAB

4.1 Mountain Ascent and Cosmic Significance

Sinai is the locus of theophany and divine revelation in the written Torah. As dicusse
above (2.1), the canonical account of Moses’ Sinai ascent emphasizesl&wd'sto
the earthly mountain. Moses does not enter heaven: he does, however, glimpse heaven
from the vantage point of Sinai’'s summit, which is depicted as a cosmic location linking
heaven and earth. From atop Sinai, Moses beholds the lower firmament that is the floor
of God'’s celestial temple. Just prior to his death, Moses has another extrgordinar
visionary experience on Nebo. Although Moses’ divine encounters on Sinai and Nebo
are exceptional and unparalleled, the revelation Moses receives is prautical
intelligible. The written Torah is reluctant to develop or draw attention to therigsot
nature of Moses’ ascents or received knowledge.

In LAB's recasting of the Hebrew Bible, however, Moses’ ascents of Sinai and
Nebo take a dramatic turn: they become the place of departure for cosmic goamdey
the revelation of heavenly secrets. Like Ezekiel the Tragedian, the authudvileks
and Philo before him, Pseudo-Philo has gone beyond the biblical framework and has
amplified the scope and import of Moses’ mountain ascents. As | have demonstrated
above (2.4), dialogue with Enochic claims is in evidence ifc#agogeJubilees and
Philo; these texts appropriate Enochic characteristics and apply them toiMosgesr to

augment Moses’ visionary status. In my view, Pseudo-Philo’s addition of apocalypti
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features to Moses’ ascents evokes Enochic accounts and displays a siméan tmnc

transfer to Moses the transcendent qualities and content of Enoch’s ascent&tibne
Ascent to the deity is a recurrent motif in the writings of antiquity. Ineanci

Near Eastern literature, the thrones of the gods were often on top of high motihtains.

In biblical heavenly throne visions, God'’s throne is located not on a mountaintop but in

the temple or the heavens, or it is mobile (cf. Ezek 1:26; 10:1; Isa 6:1; 66:1; Dan 7:9; also

LXX Ps 10:4 [MT 11:4], 102:19 [MT 103:19f/? Though the Hebrew Bible

incorporates the Canaanite notion of the cosmic mountain as the nexus between heaven

and earth (particularly for Zion, and to a lesser extent for Sinai)yéteg the reception

of visions on the mountain, in the temple, or elsewhere on @ariMoses, the Israelite

elders, Elijah, and Ezekiel have mountaintop visionary experiences. In certain

pseudepigraphic accounts, however, mountains become the point of departure for

celestial journeys and esoteric revelation; as Dean-Otting notesstekiaid Enoch

the Testament of Leyand3 Baruch*have moved the very mountain top and Temple

setting into the heaven$* Beginning with theBook of the Watche(d En.1-36),

visionary ascents to the heavenly realm and God'’s celestial temple andaregone

described®® Enoch ascends to God’s “great house” in heaven and has a vision of the

1 See Geo Widengren, “Psalm 110 und das sakralegkiémiin Israel,” in P. A. H. Neumann,
ed.,Zur neueren Psalmentforschu(@armstadt: Wissenschaftliche Buchgesellschaft6),.9701.

292 Byt see Exod 15:13-17, which incorporates theamdilear Eastern motif of procession to a
mountaintop temple where divine enthronement takase.

2% 0n the cosmic mountain motif in the Hebrew Bilslee Clifford, The Cosmic Mountain in
Canaan and the Old TestamghévensonSinai and Zion145-76. See also above, Section 2.1.1.

29 Dean-OttingHeavenly Journeys: A Study of the Motif in Hellgaidewish Literature6.
Ascents to heaven are recounted iBn.14; 39; 71.T. Levi2-5;L.A.E.(Vita) 25-29;T. Ab10 (Rec. A);
Apoc. Zephl-2; Ascenlsa. 7; Rev 4 (implied)Apoc. Ab 15;2 En.3-22. InApoc. Ab9:7, Abraham’s
ascent is “from the place which | will show you @ihigh mountain.” IiAscen. I1sa2:8, Isaiah and “those
who believe in ascension to heaven dwell on a naonrit

29 Klijn lists references to the concept of a heaye¢einple inOTP1.617:1 En 90:28-29; 1Q32;
2Q24; 5Q15; 4QFlor; Tob 14:5ib. Or 5.402, 414-44Jub. 1:27-29. Not all apocalyptic ascent accounts
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divine glorykavodon the heavenly throné En.14-16°). Enoch travels to the
“mountain whose summit reached to heavdnEq.17:2%); he journeys to the upper
heavens and to the depths of the aby4sn(17-19), then back to the mountain paradise
throne of God X En.24-25). Levi has a vision of a high mountain where he sees the
heavens opened (Levi2:6); he then enters the layers of heaven and sees God on the
divine throne. In these earliest heavenly tour accounts, the seer’s akesiiége in a
dream vision; the heavenly realm is often situated on a mountain at the egg@fihe
earth.

1 Enochand other early apocalypses use the typology of Mosaic mountain ascent
and revelation, combined with the throne visions of Isa 6 and Ezek 1, but they also
incorporate ideas from the pluralistic Hellenistic world, including thefrabthe
heavenly journey and an interest in the content of heavenly f&aidengren has
observed the similarities between pseudepigraphic ascent texts and Mesampotam
accounts of the heavenly enthronement of kifigsApocalyptic ascent texts modify the
biblical typosof visionary mountain ascent in a dramatic way, enhancing it to include
heavenly journeys, tours of the cosmos, and esoteric revelation. The alternative
visionaries elevated ih Enochand theTestament of LeVwiave been granted the Mosaic

features of mountain ascent and extraordinary revelation, but the additionaricdersic

include a vision of the divine throne: see, €lgl.evi2-5;1 En.39-44; 60; 712 En.3-22;Ascen. Isa6-
11.

29 The heavenly throne is on top of a mountaifh Bn 18:8; 24:3; and 25:3.

297 This and all further translations bfEn.are by George W. E. Nickelsburg and James C.
VanderKam1 Enoch: A New TranslatioiMinneapolis: Fortress, 2004). Cf. Moses’ asterod’s
throne on Sinai, which reaches “till the folds eflren” in theExagogelines 68-69.

2% On heavenly journeys in the literature of antiguiiee BousseBie Himmelsreise der Seele

299 Geo Widengren, “The Ascension of the Apostle ofi@ad the Heavenly Book{JUA 7
(1950): 1-111. See also Collinghe Apocalyptic Imaginatiqr84; Kvanvig,Roots of Apocalyptic On
Enochic literature specifically, see VanderKamnpch and the Growth of an Apocalyptic Traditidfor
the motif of heavenly enthronement in apocalypiig, see thExagoge Dan 7;1 En.35-71;T. Levi8; 2
En.24-36.
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claims of ascent from the mountain to heaven and the disclosure of secret, heavenly
knowledge add a new (non-biblical) dimension to the texts and signal a new attitude
toward revelatiorf”® As Himmelfarb notes, “The vision of 1 Enoch 14 marks a crucial
departure in the history of ancient Jewish literatd?&. The abode of God and
transcendent truths about God are now deemed accessible to humans. While rooted in
the narratives, motifs, and vocabulary of the Hebrew Bible, these ascenntéxts a
traditions are an entirely new development; they do not reflect the lie@timaditions
of the dominant strand of Judaism in the Second Temple p&fickhe assertion of
ascent to heaven has profound theological consequences: the ascended visionaries in
these apocalyptic texts, pre-dating Moses and Sinai and claiming revealel@dge of
“hidden things” (unknowable to humans according to Job 38 and®irfosed a
challenge to the authority and primacy of Moses, the ultimate visionary of thewebr
Bible and the recipient of the all-important and all-encompassing Torah.

As discussed above (1.2), speculative traditions about Enoch’s heavenly ascent
and revelation proved troubling to many Jewish authors of the Second Temple period.
Bowker writes that Jews addressed the claims about Enoch in two waystlleey ei

transferred Enochic characteristics to other Jewish figures, or tlaeiked Enoch’s

309 Not all apocalypses contain the motif of heaversgent.4 Ezra for example, denies the
possibility of heavenly ascent to human visiona({e8; 21-23).

%1 Martha HimmelfarbAscent to Heaven in Jewish and Christian Apocaly(@gford: Oxford
University Press, 1993), 9.

%92 Stone, e.g., writes that this reformulation oflicél narratives, using biblical stories but adding
to them the notion of the supreme importance ofeggorevelation gecretknowledge), is “utterly different
in character from the treatment of that text pdesibthe Rabbinic world. This reflects, it is mtgined,
not merely a different literary convention or exécg technique, but a different attitude toward
inspiration.” Stone, “Lists of the Revealed Thirigghe Apocalyptic Literature,” 444-45.

303k g. Sir 1:3: “The height of heaven, the breadtthe earth, the abyss, and wisdom — who can
search them out?”
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integrity3®* In chapter 2, | discussed the various ways in which Second Temple pro-
Mosaic authors incorporated Enochic features into their portrayals of Mosgsuraty
Moses’ unique authority by expanding his visionary profile with Enochic elements

It is clear that Pseudo-Philo was aware of expanded traditions about Enoch, either
written or oral (see esp. 34:2-3, which reveals knowledge of the story of theergatch
from 1 En.6-16). It is striking that Pseudo-Philo depicts Moses’ ascents of Sinai and
Nebo as heavenly journeys, incorporating the apocalyptic motifs of mountain @scent
the heavenly realm and its secrets. AlthougB has been understood to reflect the
mainstream Judaism of the first centtifysome of the features of its portrayal of Moses’
visionary ascents more closely resemble apocalyptic accounts sucteasipressed by
what came to be rabbinic Judaidth.Significantly, Pseudo-Philo’s modifications of the
traditional canonical account contain apocalyptic motifs and vocabulary that are
common with traditions about Enoch’s mountain/heavenly ascents. These sesilariti
suggest more than coincidence or a common pool of source material for haggadic
midrash®"” they seem to indicate that Moses’ ascents of Sinai and Né#Biwere
carefully composed to combine biblical elements, popular legands=nochic
characteristics Pseudo-Philo is connecting mountain ascent to heaven and secret

revelation to Moses and the law and covenant mediated by him.

304 Bowker, The Targums and Rabbinic Literature: An Introductto Jewish Interpretation of
Scripture 146. For a discussion of Jewish authors’ intsmaovith Enochic claims, see Section 2.2-2.7
above.

3> See esp. Feldman, “Prolegomenon,” Ixviii-Ixix; Ndty, Pseudo-Philo: Rewriting the BihI&.
Jacobson, however, writes thakB is quite “mainstream” or “normative,” but that mig/stic tendencies
are his “one area of ‘deviance.” JacobsArCommentary on Pseudo-Philo’s Liber Antiquitatum
Biblicarum, 1.251-52.

3% pseudepigraphic apocalyptic texts were composégerserved by Jewish groups that
opposed the traditions of the rabbis; they were pteserved by Christian groups. Esoteric tradgifsom
these texts eventually entered rabbinic Judaistmdiuuntil after the composition &fAB. See Rowland,
The Open Heave271-305; Schiffmarkrom Text to Tradition112-13, 264.

307 See Feldman, “Prolegomenon,” Ixviii, Ixix.
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4.2 Moses’ Ascent to Heaven from SinalLAB 9, 11-13, 32

Before Moses’ birth, his father Amram is informed of the extraordinary thiveg<zod

will do through Moses (9:7-8). In the text, God states that God “will show him my
covenant that no one has seepgténdam ei testamentum meum quod non vidit {fitis)
Although most translators and commentators see no difficulty with this phrasiesdac
claims that the extant Latin text here cannot be correct: the use of thestenmid (“to
show, display, or exhibit”) with “covenantigstamentuinis awkward, and the relative
clause “that no one has seequéd non vidit ullusmakes no sense (Jacobson calls it
“absurd”), since God has already made covenants with Noah (3:4, 11) and Abraham (8:3)
in the text. Jacobson proposes that the translator has misread an origieal tHebr
writing °n>72 instead; he emends the phrase in 9:8 to read “...and | will show him my
house that no one has seé¥."If this emendation correctly reflects the original Hebrew,
our text contains a prediction to Amram of Moses’ ascent from Sinai to the heavenly
temple. Moses, like Enoch inEn.14:10 and 71:5, will ascend to God’s celestial
“house.” Jacobson further notes that the phrase “that no one hascgemhhon vidit
ullus) “was commonly used in Jewish and semi-Jewish texts to refer to creatures and
phenomena tied to God*® Moses will be privy to divine secrets that are unavailable to
other humans. This claim of exclusive disclosure to Moses recalls exatiid s

about Enoch, who was shown “what is hiddeh'Ep 60:11) and who remarked, “I,
Enoch, alone saw the visions...And no one among humans has seen asllBaw” (

19:3).

3% Harrington translation i@ TP 2.316; the Cazeaux translation3€1.111 is identical: “je lui
montrerai aussi mon alliance, que personne n'd vue.

309 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum, 1.414.

319 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum, 1.415.
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Moses does indeed see the heavenly prototypexdrapla) of the tabernacle
and its furnishings (11:15). This is not merely a vision from the mountaintop, as it is i
Exod 25. It clear that Moses has, in fact, entered the heavens from Sinai, f@ckistde
from the mountain is described by Pseudo-Philo thus: “And Moses came down. And
when he had been bathed with invisible light, he went down to the place where the light
of the sun and moon areEf{ descendit Moyses. Et cum perfusus esset lumine invisibili,
descendit in locum ubi lumen solis et lune ds1:1). Moseslescendso the place of the
sun and moon; this is a location above the earth, not on the earth (cf. Ps 19AR6).
emphasizes the cosmic scope of Moses’ ascent. This recalls heavenly joxisey te
which the place of the sun and the moon provide a vantage point for the seer to view
earthly matter§!* In 3 Bar. 7:2 and 10:1, the sun and moon are located in the third
heaven.LAB's specific mention of the sun and moon in Moses’ descent is reminiscent of
1 En.41:5-8, which describes the astronomical secrets revealed in heaven to Enoch,
including the special place of the sun and moon, their paths, and the impact of their light
(cf. 1 En.78-80). Later irLAB, Moses will be told that the sun, moon, and stars are
servants to him (32:9; cExagogelines 76-81). Moses not only ascends to heaven: he
is exalted above heavenly bodies.

In Deborah’s hymn in chapter 32, while Moses is dying (presumably on Nebo),
God mentions “the heavens that you have enteif in quo ingressus)esnd “the
earth on which you have walked until novet (erra in qua ambulasti usque njinc
(Jacobson translation, nearly identical to that of James). Although Harringttered

the first phrase as a future (“the heaven that you are to er@diP 2.346), the Latin

311 Opif. 70-71;3 Bar. 6-8; see Borgen, “Heavenly Ascent in Philo: An Eiaation of Selected
Passages,” 254-55; Dean-Ottilktgavenly Journeys: A Study of the Motif in Hellgaidewish Literature
18-20, 143, 196-97.
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verb is unmistakably in the past tense and almost certainly represents thal origi
Hebrew. The phrase signifies Pseudo-Philo’s belief that Mosesliezdlyentered
heaven sometime before his death. This can only be a reference to his Sinai ascent.

LAB strongly suggests that Moses saw the divine thnoeldavahn his second
ascent of Sinai. When Moses ascends the holy mountain and prays, he refers to God’s
“most high seat”¢edem tuam altissimgrand thronetbronug, as well as God’s “house”
(domus (12:8-9). (These visionary elements will be discussed further in the next
chapter). Moses describes in detail how God has “adorimeigfsisti one manuscript
hasdecorasti- “decorated”) God’s house, i.e., the heavenly prototype of the earthly
sanctuary. These statements imply actual vision of the heavenly templeare] aind
bolster Jacobson’s claim that Moses saw God’s “house” (rather than God’s cpeenant
the mountain (9:8).

Unlike theBook of the WatchersheTestament of Levand theExagoge Moses’
mountain journeys do not take place in a dream vision; they are described as actual
ascents to heaven (12:1; 19:8, 10) and to the ends of the cosmos (19:10). Moses’ first

ascent of Sinai is the occasion of a cosmic journey to pariddigdter the giving of the

312|n Ezek 28:13-16, Eden is depicted as a gardeadjs on God'’s holy (cosmic) mountain.
Paradise is located in the third heaven in 2 CoB-#12L.A.E.(Apocalypse) 35:2; 37-40 artlEn.8:1-5. @
En.42:3, however, seems to place paradise on edpdmadise is at the ends of the earth En.23-25;
32:3; 60:8; 77:3Jub. 4:22-26:4 Ezra7:53/125, and 8:52L.A.E.(Vita) has two paradises, one earthly
(where the tree of life is located — Vita 36:2) amet in the third heaven - Vita 25:3; 29:1.

In Second Temple literature, paradise could beaénly or earthly location. Stone writes, “In
rabbinic literature, the termms as distinct from7v 13 is a technical, esoteric term.” “Paradise in 4aEz
iv:8 and vii:36, viii:52,” 85. “Paradise” in apalyptic literature, esp. “paradise of righteoustieissa
technical term for heavenly paradise, the celestjaivalent to the garden of Eden in Gen 2. See
Gruenwald Apocalyptic and Merkavah Mysticisi®8; also Gershom G. Scholedewish Gnosticism,
Merkabah Mysticism and Talmudic Traditidew York: Jewish Theological Seminary, 5720/196®),
By the time ofLAB's composition, paradise was associated with esatpeculation. It is difficult to know
whether Pseudo-Philo sees paradise as a heavenl @ a cosmic location at the extremities ofetieth.
Moses does see paradise in a heavenly ascent, eieat@onal knowledge is disclosed (11:15; 13:858],
he also journeys to cosmic locations on Nebo, witteépaths of paradise” are included (19:10).13m0,
the “ways of paradise” is specifically linked tathktory of the first humans in the garden of Edearhaps
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law, it is stated that God showed Moses the tree ofdgee(idit ei lignum vite 11:15).
This surprising claim, linking Moses and Sinai to paradise, strongly evokes Enoch’
vision of the tree of life on the high mountain that is God’s thrarten(24:1-25:7; cf.
parallel in1 En 18:6-9). (This passage will be discussed at length in ch. 7). Pseudo-
Philo has not merely asserted that Mdssswthe traditions of antiquity (as Gubilee$:
Moses was actually transported to paradise, an evocation of Enoch’s tours. Sitvaisthi
not a mere vision is confirmed by the fact that Moses cuts off a part of the tifee of
(11:15)3*" On Sinai, God also shows Moses “the ways of paradisas paradysi

(13:9; cf.2 Bar. 4:5). The context (paradise as a destination during a cosmic tour)
indicates that theiasrefer to specific locations (roads) in paradise (cf. the similar phrase
in 19:10).

The Sinai theophany of Exod 19 (with some elements of Deut 4, 5, and 9) is
described in three placesliwB: 11:4-5, 23:10, and 32:7-8. Pseudo-Philo’s account
contains many of the same elements of the Exodus narrative, notably the emphasis on
fire, thunder, lightning, and cloud (an admixture of thunderstorm and earthquake
imagery). LAB adds certain details to the Sinai event (the winds, the shaking of the
whole earth, and the bending of the heavens) that appear to have been influenced by the
theophany accounts of Judg 5, Ps 18, and HdlAB's revision of the Sinai theophany,
however, heightens the cosmic scope of the everltABs expanded version, the

abysses are disturbed (11:5; 23:10; 32:84 &zra3:18), the courses of the stars are

the precise location of paradise is irrelevant,fdrAB it is a mystical location associated with esoteric
(including protological) disclosure. Moses jouragy paradise in heavenly and cosmic ascents.
#According to Gen 3:22-24, the tree of life is faften to all humans. It is interesting that when
Enoch inquires about the tree of life, he is tojdMichael that no human “has the right to toucle tree
“until the great judgment” I( En.25:4). LAB's assertion that Moses does indeed touch theofrifle may
be polemical. Moses’ active participation (cuttthg tree) distinguishes this text from the canainic
account of Exodus 19-24 and makes Moses more igienaries such as EnochirEn.14 who actively
participate in visions. See NickelsbutgEnoch 1260.
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altered (npedivi cursum stellarum23:10; in 11:5, “the stars gathered togethastia
congregabantdr’?); even the angels are affected (they “ran aheanijgli precurrebarjt
—11:5; “the storm of the heavenly host” is interrupteispendi tempestatem militarum
—23:10). LAB goes further than Exod 19 in portraying the Sinai theophany as an event of
cosmic proportions: the entire universe is affected (stars [11:5], angels [11:5, #810]
abysses [11:5, 23:10, 32:8], the seas [32:8], trees [32:8], and all creatures [32:8]), not just
the mountain and its environs. Even paradise is disturbed: it “gave off the scent of its
fruit” (paradisus reddita inspiratione fructus su32:8). In his version, Pseudo-Philo

has incorporated numerous elements in common with the preoccupations of apocalyptic
texts, including interest in the angelic realm, astronomy (the movement ¢aitbe the
extremities of the cosmos (including the aby¥Semd paradisé®), and the sources of
meteorological phenomena, such as the widds By portraying the Sinai theophany as

a cosmos-altering event, Pseudo-Philo is emphasizing the critical anperof the

covenant received there. By granting Moses an ascent to heaven from thammounta
Pseudo-Philo is underlining the mountain’s connection to the heavenly realm and
elevating Moses as recipient not just of covenant, but of heavenly and cosmg agcret

well 318

314 perhaps “stars” refers to angels here. Angelsfea called “stars” in apocalyptic literature.
Cf. 1 En.18:14-15; 86:1Exagogelines 79-80Apoc. Ab14:6;Rev 1:20. See also Job 38:7. For angelic
presence at Sinai, see Deut 33:2.

315Cf. 1 En.17-18; 21:7-102 Bar.48:5;2 En 40:12 (J). But see also Job 38:16.

318 E. 9.1 En.24-25; 30-32; 60:8; 77:3ub. 8:19; 2 Cor 11:14; Rev 2:L;A.E.(Vita) 25:3; 29:1;
36:2;4 Ezra7:53/125; 8:521 .A.E.(ApocalypseB5:2; 37-402 En.8:1-5; 42:3; 65:10.

317E 9.1 En.18:1; 34:1-3; 36:1, 41:3-4.

3% |n LAB God gives Moses the covenant at Sinai (11:1; 1286); 32:7; 44:6), but Horeb is also
mentioned (19:1, 7; 21:9; 23:2; 26:12; 54:1).
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4.3 Moses’ Ascent to Heaven from Abarim/Nebd-AB 19

Moses’ ascent of Nebo IDAB is also transformed into a heavenly journey and the
occasion of esoteric revelation. In Pseudo-Philo’s recasting of Deut 34,’"Moses
mountaintop ascent prior to his death takes on characteristic apocalyptic fddhses
is given a cosmic tour of the lower heavens and the extremities of the ealtldi(ig
paradise), and is granted knowledge of cosmological, meteorological, astiatele
secrets, as well as secrets of protology and eschatology.

According to Deut 32:49 and 34:1, Moses is commanded by God to ascend Nebo
just before his death. In Num 27:12, Nebo is situated in the mountain range of Abarim
(cf. Num 33:47; Deut 32:49). On the summit of the mountain, Moses is shown areas of
the land that the Israelites will soon enter, including land that is not visibleNet.
Although the scope of this vision of the land is extraordinary, there is nothing speculati
in its content. Moses then dies at God’s command, and God buries him (Deut 34:5-6).

LAB 19:8 states, “And Moses ascended Mount Ab&fihas God had
commanded him.” What follows this statement is a dramatic re-writing éfatigional
canonical account: Nebo, like Sinai previously in the text, becomes the locus of Moses
visionary ascent to the heavenly realm and its secrets. Meeks demonstregedehey
of writers such as Philo and Pseudo-Philo to “assimilate traditions of Maselsother

heroes’) mystical ascent on Sinai with his translation at the end of hié?fif&inzberg

319 Some manuscripts have Horeb, although many haegimb The variant Horeb cannot be
correct and is likely a scribal error; cf. Deut8#2.: See Harrington, “Biblical Geography in Pseldolo’s
Liber Antiquitatum Biblicaruni 220.

320 Meeks,The Prophet-King: Moses Traditions and the Johaer@ristology 124-25, 159.Jub.
1 merges Deut 31-34 with Exod 24. @&ht 4.8.48.
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notes later Jewish texts that grant to Moses visions on f&Hn.LAB, Nebo takes on
some of the significance of Sinai, as Pseudo-Philo changes Moses’ ascent 34 et
a cosmic event and portrays Moses as an apocalyptic seer who journeys from the
mountain to heaven in order to be initiated into speculative sé¢tets.

That Moses’ ascent of Nebo is a heavenly tour is evident first of all in God’s
statement to Moses, “This heaven will be before me like a fleeting cloud amigddss
yesterday” ¢elum autem hoc erit in conspectu meo tamquam nebula currens et tamquam
dies transiens hesternusl19:13). The reference to “this heaven” has proved perplexing
to scholars. Harrington has suggested emending the text to read “thisemdlifh hoc
for “this heaven” ¢elum hof. Jacobson agrees with this emendation, commenting that
the phrase “this age” is common in apocalyptic passages (sddBzza2:36). Jacobson
concludes that Pseudo-Philo has in mind Ps $8:#arrington’s proposed emendation
seems unnecessary, however, fotAB's scene on Nebo it is clear that Moses is in fact
in the heavenly realrat this point (see next paragraph). Neither is it strange that God
should refer to “this heaven” that will pass away like “a fleeting cloud,ther
apocalyptic interpolations of Isa 65:17 and 66:22 both look forward to a renewed cosmos,
“the new heavens and the new earth” that God will cr&atén the apocalyptic

revelation to Noah ihAB 3:10, God in fact states that “there will be another earth and

321 Ginzberg,The Legends of the Jevis151. Jacobson also notes that in midrashis,téebo is
the place where visions are granted to Moses gfsré his death. Jacobs#Commentary on Pseudo-
Philo’s Liber Antiquitatum Biblicaruml1.523. But cf. 2 Macc 2:1-5, which does not giweses
speculative knowledge on Nebo.

322 5inai and Nebo overlap IPAB 19, as the Sinai theophany and revelation coloNesiso
episode. Hartman writes that Sinai becomt&spasthat is often embellished in post-biblical textsars
Hartman,Asking for Meaning: A Study of 1 Enoch {Lppsala: Alimquist and Wiksell, 1979), 42.

323 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuibliBarum, 2.644.

324 perrot and Bogaert understand this phrase to fieariel (de maintenant) sera comme un
nuage”; they conclude that “I'image du Ciel, liéedlle de nuage, connote I'idée d’'un monde quigiass
aprésce cielon attend urutre ciel” SC230, 133. Cfl En.45:4-5; 91:16Jub. 1:29;T. Adam3:9; Apoc.
Elij. 3:98; 2 Pet 3:13; Rev 21:1.
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another heaven, an everlasting dwelling place” in the eschatdrABI©9:13, God
points out that Moses will eventually “dwell in the immortal dwelling pld@bitabitis
inhabitationem immortalepthat is not subject to time”; this “place” is not equivalent to
the present heaven, which will pass away. In the extant Latin text of 19:13sthése a
parallelism betweenelumandnebulg which is not maintained geculums substituted.
The original Hebrew must have contained this parallelism. Moreover, rezaurg
(with the manuscripts) rather thaaculunmore accurately reflects the contrast set up,
between this sentence and the previous one, by the conjuaateam(“but,” “on the
other hand”): Moses’ future (eternal) dwelling in the final resurrection odi¢lad is
contrasted with the present heaven that Moses has entered: the present hebeen will
transformed in the new age that God will bring about.

Moses’ heavenly ascent is most evident in the content of Moses’ vision on Nebo.
On the mountain, God shows Moses the land, but also:

the place from which the clouds draw up water to water the whole earth

and the place from which the river takes its water

and the land of Egypt

and the place in the firmament from which only the holy land drinks.

And he showed him the place from which the manna rained upon the people,

even unto the paths of paradise.

And he showed him the measurements of the sanctuary

and the number of sacrifices

and the signs by which they are to interpret heaven.

And he said, “These are what are prohibited for the human race

because they have sinned against me.” (19:10)

The visionary elements attributed to Moses in his Nebo ascent are a argnific

departure from the canonical account and are an attribution to Moses of the exdrgordi

transcendent knowledge granted to other seers in apocalypti¢’texid. AB 19, Moses

32> For similar esoteric knowledge granted to Moseslialogue with alternative visionary claims,
see theexagogelines 87-894 Ezral4:4-6;2 Bar.59:3-12;Apoc. Ab12:10; 21:3-5.
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not only sees “the land and all that is in it”: he sees places that are notldedessi

humans (19:11), including locations in heaven and at the extremities of the earth.
Bauckham has recognized that this passage credits a cosmic tour to Mos=ssdbss

“the place from which the clouds draw up water to water the whole e&thinf unde
elevant nubes aquam ad irrigandum omnem tejravhich is located in the fourth

heaven according ® Bar.10:6-8 (cf.1 En 36:1; 76-77), and “the place from which the
manna rained upon the peopl&qum unde pluit manna popylon the third heaven
according tdb. #ag. 12b3?° Moses also sees places in the firmament (“the place from
which the holy lan&’ drinks”) and at the ends of the earth (including “the place from
which the river takes its water” — in the far west, accordingfm.17-18)>*® God

shows Moses the “paths of paradisgérfitas paradyyilocated variously in the third
heaven or at the far ends of the earth in apocalyptic texts (see n. 301 above). (Moses was
given a vision of paradise from Sinai as well — 13:9). To Moses is also reveaed “th
signs by which they are to interpret the heavsigra in quibus incipiant® inspicere

celunj, a very suggestive phrase that may indicate knowledge of astronomy or
astrology**® It is conspicuous that the majority of the sites and information revealed to
Moses on Nebo are mysteries to humans and echo the locations and hidden knowledge

accessible to exalted visionaries in apocalyptic ascent texts.

326 BauckhamThe Fate of the Dea®0. In the Hebrew Bible, manna is understoooriginate in
heaven: it is “bread from heaverd™ws-1n on?) — Exod 16:4; Neh 9:15. The heavenly storehoa$es
manna are referred to hBar.29:8; this treasury will descend again in the esibgical age.

327 Cf. references to the “holy land” in visions ofaplyptic accounts: Zech 2:12;Bar. 63:10;4
Ezral3:48.

328 Bauckham notes that this is an expansion of D4tit-3 into a revelation of the secrets of
heaven, concluding that it is “a visit to the lovii@ravens (not reaching the throne of God in thadsg
heaven) rather than to the extremities of the arfihe Fate of the Dead0.

329 Readingncipiantwith theeditio princepgas also James and Kisch), rather timaipient

330 Feldman (“Prolegomenon,” civ) and Perrot and Bogé&C 230, 132) see this as a reference to
the zodiac. Jacobson sees this as a possibiliticdmments, “Whatever the reference, | do not tstdad
either the relevance or the appropriateness ofrititse present context® Commentary on Pseudo-Philo’s
Liber Antiquitatum Biblicarum1.637.



129

Pseudo-Philo’s incorporation of the motifs of heavenly/cosmic ascent and
speculative (heavenly and cosmological) revelation for Moses on Nebo adds a new
dimension to Moses’ traditional visionary status. Moses has not just received ¢gewle
from heaven (e.g. via tablets, as in Exodusulsilees or the oral law, as in rabbinic
tradition). Moses’ revelatiois secrets that are hidden in heaven, which Moses receives
in a mountain ascemd heaven and to the ends of the earth. Pseudo-Philo has
deliberately situated Moses’ climactic vision in the heavenly and cosmalogatm, not
on earth; Moses’ vision in his ascent from Nebo is above all esoteric disclosure. Such
assertions are not innovations on the author’s part, nor are they present in the biblical
text: Pseudo-Philo has adopted tfygosof visionary ascent that recurs throughout
apocalyptic texts and has applied it to Moses. This striking revision of Deut 34 ésdicat
the text’s interactive dialogue with apocalyptic traditions.

Pseudo-Philo’s rewriting of Deut 34 may also have polemical implications. Stone
has argued that the revelatory elementsAB 19 can be explained by pre-existing
catalogs of speculative information (“lists of revealed things”) treaevavailable to
authors of apocalyptic texts; he concludes that most of the elements of sudb hst
originate “in the biblical or apocryphal Wisdom books,” but were “cataloguestwdla
subjects of speculative investigation, study, and perhaps even the contentdiof ecsta
experiences of the apocalyptic author&™ It is certainly true thatAB's list of
revelatory items contains the kind of transcendent information that Pseudo-Rimledle
important and relevant to the circumstances of his day. Pseudo-Philo wantsitdleece

cosmic and heavenly scope of God’s covenant with Israel, mediated through Moses the

31 Stone, “Lists of Revealed Things in the Apocalgjttiterature,” 436. Stone adduces that the
lists “all occur at the high point of revelationficassummarize “what the writers of the apocalypbesight
to lie at the heart of apocalyptic revelation itSelbid., 418.
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exceptional visionary, who had direct access to heaven and the furthest reackes of th
cosmos on Nebo (here merged with Sinai). But as Nickelsburg has observed, revelation
often has a polemical functidf? Pseudo-Philo has carefully transferred to Moses many
of the features of apocalyptic traditions about ascended patriarchs, espeooahy

Meeks has written that Moses’ vision of secrets on Nelh@B19 is “reminiscent again

of the cosmological and eschatological secrets showed to Enoch in his heavemygourn
or to Moses on Sinaf®*® Moses’ extraordinary journey from Nebo, and the content of

his revelation, can best be explained by comparison to attributions to Enoch. Astateme
is being made by the author tiNbdsess the important visionary who ascended to

heaven, received the covenant and crucial esoteric information.

4 4L AB 19: Parallels in Earlier Enochic Traditions

Several assertions about Moses’ ascent and revelatiokBri9 suggest a positioning of
Moses over against exalted claims about Enoch. (More will be discussed in the following
chapters). While there is no compelling evidencdiact dependence upon specific

Enochic texts in.AB,*** Pseudo-Philo does know developed and developing traditions
about Enoch (see, e.g., 1:17; 2:5-8; 34:2-3). The following revelatory claims about

Moses’ Nebo ascent (19:10-12) have clear parallels in earlier Enochicotnaditi

332 Nickelsburg, “The Nature and Function of Revelaiio 1 Enoch, Jubilees, and Some
Qumranic Documents,” 91-119. See also above, @ediR.

333 Meeks,The Prophet-King: Moses Traditions and the Johaar@hristology 159.

334 James, however, does claim that somieAB was modeled on tHeook of the Watchersnd
that Pseudo-Philo knedwubilees JamesThe Biblical Antiquities of Philo43-46.
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4.4.1 The Exclusivity of Moses’ Celestial and Cosmological Revelation

After revealing heavenly and cosmological secrets to Moses on Nebo, God makes the
strong declaration that Moses alone is able to see these wondrous things that are
“prohibited from the human race because they have sinned against me” (19:10). This
exclusive claim evokes superlative statements about Enoch, who declares, “I, Enoch,
alone saw the visions, the extremities of all things. And no one among humans has seen
as | saw” { En.19:3; cf. 36:4). Whildl En.19:3 has a close parallel in Dan 10:7, what

is stressed about Enoch (and not about Daniel) is that he has seen the extremities of the
cosmos. This is precisely what is shown to Moses on NebaABnMoses sees the
extremities of the universe, not merely the extent of the promised land as in Deut 34.
Early Enochic literature attributes to Enoch visions of things not revealed to othe
humans; the same is affirmed for Moses here. (Although Num 12:6-8 and Deut 34:10-12
acknowledge Moses’ unparalleled visionary capabilities [directsadoeGod and the

ability to see God’s form], neither passage attributes to Moses heavesihy asc

cosmological or astronomical revelation).

4.4.2 The Association of Moses with Measuring and Numbering

On Nebo, God shows Moses the “measurements of the sanctmnySijras sanctuajii
and the “number of sacrificesiiymerum oblationujn All the commentators note
Pseudo-Philo’s curious placement of this information in the revelation on Nebo, not on

Sinai where it belong&® (Instructions about the sanctuary and offerings are given to

335 About this section, Jacobson writes, “This lodkarsge since God has already long ago
instructed Moses about the sanctuary and its erebtks occurred (see LAB 11.15, 13.1-3)\”
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Moses in 11:15, but there is no mention of numbering or measuring in that context).
Nebo and Sinai overlap in ch. 19, but by placing this numbering and measuring
knowledge in the context of an apocalyptic visionary tour, it is entirely possible that
Pseudo-Philo wanted to attribute to Moses the measuring and counting knowledge
associated with Enoch in his visions (.d=n.33:2-4; 61:3-5; 70:1; 93:11-12;En.

40:2-12; cf. Moses’ counting activity in his throne vision inExagogelines 79-80, an

echo of Enochic claims). Enochic literature grants Enoch the measuringjivgeignd
numbering capabilities are beyond the scope of ordinary human possibility (e.g. in Job
38, Sir 1, cf4 Ezra4:5-6). Enoch’s extraordinary knowledge of cosmic numerical
patterns and heavenly calculations attest to his revealed knowledge of thedsiamchr
relationship between nature and cdft”Perhaps the same notion is at work 4B 19,

for sanctuary and sacrifices are specifically linked to heasghain this passage:

“And he showed him the measurements of the sanctuary and the number of saaodfices a
the signs by which they are to interpret the heaven.” Moses, like Enoch, exisouglas

one who is to observe and interpret heavenly phenomena in order to inform cultic
practice. (In Exod 25-27, the tabernacle, with its furnishings and rituals, isheelsas
corresponding to the heavenly prototype, and Moses is informed of dimensions and
numbers, but Moses is never given the responsibility of interpreting heavenly or
cosmological phenomena). In the Nebo vision, Pseudo-Philo has given Moses numerical
knowledge, but has “legitimized” it by connecting it to sanctuary and sa&cific

traditional covenantal concerns. The measuring and humbering of covenant iems ha

Commentary on Pseudo-Philo’s Liber AntiquitatumliBdrum, 1.636. He cites very late midrashic texts
that include specific measurement for the sanctuboig.

33¢ See discussion in Eliofhe Three Temples: On the Emergence of Jewishdigysti92-99
(95).
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clear parallels in Moses’ vision lhBar.59: Moses sees “the measurements of Zion, like
present sanctuary” (59:4) and “the number of offerings” (59:9); in this vision La#sB

19, these covenant items give a Mosaic stamp to the apocalyptic list of detmadss.

4.4.3 Moses’ Journey to Paradise

Moses’ extraordinary experience on Nebo includes a journey to the “paths of garadis
(semitas paradysi Moses is shown paradise for a second time here, having previously
viewed the tree of life (11:15) and the “ways of paradisgls(paradysi, including

revelation about the first man and the garden of Eden, on Sinai (13:819\BJas in
apocalyptic textsl( En.24-25; 28-32Apoc. Ab21-23), paradise has become a
destination in a visionary’s cosmic totif. Moses’ ascent and primordial revelation in

LAB parallels Enoch’s vision of the tree of life and paradise on the high mountain that is
God’s thronel En 24:1-25:7; c¢f1 En.18:6-9). Moses is linked to primordial traditions

in Jubilees but Moses’ mountaintop ascent to paradise and access to its creational secrets
(including special knowledge about he first man and Noah — 13:8L#Bns an
incorporation of Enochic motifs and vocabulary (cEn.1-36; 65-68; 83-84; 106-

107)3® (This protological disclosure to Moses will be discussed at length in ch. 7

below).

4.4.4 The Association of Moses with Astronomical “Signs”

During Moses’ ascent from Nebo, God also reveals to him “the signs by whicaréhey

to interpret the heavensigna in quibus incipiant inspicere celumif in fact this phrase

337 On this topic, see esp. Himmelfaskscent to Heaven in Jewish and Christian Apocalypse
3% |n Apoc. Ab21-23, Abraham is shown paradise (the garden ofiBdéd the tree in the garden),
but the apocalypse’s debt to the traditiond &n.is well established.
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refers to astronomical or astrological information (e.g. the zodiac, whidwfthe
annual path of the sun, moon, and stars/constellations across the sky), as commentators
surmise (Feldman, Perrot and Bogaert, Jacobson), then Moses is being initiated into
astronomical lore and calculations, in the manner of Enoch. The early Enochtarlée
especially théBook of the Luminariefl En.72-82) presents Enoch as an expert in
astronomical knowledge. Enoch is shown “the motion of the heavenly luminaries...their
jurisdiction, their time, their name, their origins, and their month€r{.72:1); in1 En.
33:2-4, Enoch knows the positions of the stars “according to their conjunction and their
position and their time and their months.” Jub.4:17, Enoch is the one who introduces
astronomy; he even writes a book about heavenly “sign&B attributes such
interpretation of the heavens to Moses: Mizses and no other, who is privileged to
know astronomical secret#t is precisely thessignaof heavenly secrets, revealed to
Moses, that are declared unavailable to other humans, “for they have sinned” (19:10:
Haec sunt que prohibita sunt generi hominum quoniam peccayéfaetrefers back to
signahere). Only Moses, the worthy visionary, is allowed such disclosure. Dialogue
with Enochic claims explains the presence of the interpretation of heavgmdy so
puzzling to Jacobsofi; in this apocalyptic list of revelatory items. Astronomical
disclosure is a characteristic element of revelation in apocalypts; #seudo-Philo
wants his hero, Moses, to be the source of such hidden knowledge.

It is interesting that elsewhere Pseudo-Philo attacks those who “olisestarns”
(inspicere in astraand make predictionsgliinationeg by them (4:16). Perhaps Enoch
is being denigrated in 4:16 and 19:10. The author also denies the tradition that Abraham

was the first to study the stars and practice divinatdm.(15.67-70;Apoc. Ab1-8; Gen.

339 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum, 1.637.
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Rab.38.13), as well as the tradition that Abraham’s relatives, including Nahoricprhct
divination by observing the stardup. 11:8*%. Astrology is condemned IpAB, yet
Moses is lauded as one who is initiated into the “signs by which they are to inteepret
heavens” (19:10). It appears that the only legitimate interpretation of hgaigm,

according to Pseudo-Philo, is that which is linked to Moses and covenant (i.e., the cult).

4.4.5Revelation to Moses of Meteorological and Cosmological Secrets

The specific revelatory items of meteorological secrets and theegtH origin, given to
Moses on Nebo, are typical of revelation to Enoch in his ascents and visidu#sB 19,
God reveals to Moses the place of the origin of the rainwater (19:10E¢f.36:1 and
76-77; see Section 8.2 below), as well as the source of rivers (19:1Emrfl7:8).

Such mysterious cosmological locations are typical of Enochic disclosure.

Not all scholars acknowledde\B's appropriation of characteristics of
apocalyptic visionary ascents, nor its specific dialogue with Enochic ¢laairtise
rewriting of Moses’ experience on Nebo. Murphy, for example, sees this chapter a
“mostly an original creation,” the author’'s own expansion of Deut 34:1-3 to include
cosmic elements that reinforce the significance of ISfaeln his discussion of Moses’
extraordinary vision on Nebo, Murphy does not cite parallels in apocalyptic texts, nor
does he state that this as a heavenly ascent. While allowing sinsltifigochic
traditions, Jacobson prefers to cite parallels in much later traditionahJewis that also

acknowledge apocalyptic revelation to Moses on Nebo, suStpes Deut357 and

340 |n language similar thAB 19:10,Jub.11:8 states that Nahor practiced divination and
astrology “according to theigns of heaveh This is equated with idolatry.
341 Murphy, Pseudo-Philo: Rewriting the Bihl&89-93 (89).



136

Pesiq Rah 20, 98a-b. But Bauckham makes the point that later Jewish exegetical
tradition (such as these texts mentioned by Jacobson) grants Moses knowledge of futur
history and eschatology from Nebo, mat a tour of the heaveri&? In my view,
Pseudo-Philo’s appropriation of the heavenly ascent motif, and the content of Moses’
esoteric revelation, on Nebo (as on Sinai) is best understood as a transfer of Enochic
characteristics to Moses in order to enhance Moses’ visionary profile.

It is curious that in Pseudo-Philo’s account, Moses did not ascend into heaven
after his death (he dies and God buries him with his own hands), but rather before (at
least twice, on Sinai and Nebo). Some Jewish texts seem to question that Modlgs actua
died, since no one knows the place of his graes(2.288-2920QG 1.86;Ant 4.8.48).
Pseudo-Philo, however, makes no such claim. His insistence that Moses did indeed die,
and that his grave is “on a high place and in the light of the whole world” (i.e., a public
placeé®) is perhaps “a conscious opposition to the view that Moses did not realf/tie.”

In the following chapter, God tells Joshua not “to hope in vain that Moses yet lives”
(20:2; cf. 23:1-2). Although Pseudo-Philo transfers Enochic characterestibsses, he
is not comfortable with the belief that Moses never diddAB(does assert, however,
that Moses’ leadership is “for alwaysidet semper 9:10]; this claim is never made for

any other Israelite leader).

342 BauckhamThe Fate of the Dead1.

343 Although in Deut 34:5-8, Moses’ death is witneseaty by God, some Jewish traditions insist
that his death and burial were public. Se&los.1:15; 11:5-8.

344 Harrington,0TP2.328.
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4.5 Esoteric Revelation to Covenant Patriarchs

It may be significant that Pseudo-Philo limits esoteric revelation to caoveatriarchs.
In fact, all of the passagesliAB that have an apocalyptic character are linked only to
figures with whom God has established a covertastgmentuim Pseudo-Philo has
crafted his version of Israel’s history in such a way as to highlight theoedinary
visionary knowledge that God has grantedly to the covenant patriarchs, often inserting
apocalyptic features into their stories that are not present in the biblicativey
1. Noah

The covenant with Noah is established in 3:11-12, a retelling of Gen 9. Just prior
to this, God grants to Noah dramatic eschatological disclosure (3:10). This urdxpec
apocalyptic addition to the Noah story is uniquéAd. Many of the end time secrets
revealed to Noah have striking parallels in the visiors Bhoch 4 Ezra and2 Baruch
including the notion of resurrection of the dead, the final judgment, and the end of light
and darkness; these extensive parallels have been charted by scholars (I plodotee
them here). ILAB 3:10, the eschatological occurrences revealed to Noah include: light
and darkness will cease, hell will pay back its debt, all will be strigtlggd, death will
be abolished and hell will shut its mouth; those forgiven will never be tainted #uain;
earth will be fruitful, and there will be another earth and another heaven, antewgrlas
dwelling place.
2. Abraham

The covenant with Abraham is established in 7:4 and 8:3. Abraham is granted a
heavenly ascent according to 18:5: he is lifted above the firmament and is given

astronomical revelation (“the arrangement of all the stars”). Lateitext, in an
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expansion of Gen 15, Abraham is privy to divine eschatological disclosure (23:6-7): he
receives apocalyptic revelation of the future, including the places of randrd
punishment (cfT. Ab.11-14). LAB contains the earliest extant account of apocalyptic
revelation to Abrahar?’
3. Moses

Moses is “born in the covenant” (born circumcised) in 9:14. The covenant is
established with Moses and the people in 11:3-13. This dissertation has already
established that Moses experiences heavenly ascent (9:8; 11:15; 12:1, 8; 19:10-11) and
esoteric revelation (throughout chs. 9-19) in the text. Apocalyptic revelttory
attributed to Moses include: astronomical secrets (the place of the lightsofrtfzand
moon [12:1] and the signs by which to interpret heaven [19:10]); cosmological and
meterological sites and secrets (“the place from which the river takeatiér” and “the
paths of paradise” — 19:10); celestial locations (“the place from which cloussigra
water,” “the place from which the manna rained,” and “the place in the firmdmmeant
which the holy land drinks” — 19:10); the heavenly temple and throne (God’s “house”
that no one has seen [9:8] and God’s most high seat, throne, and house [12:8-9];
protological secrets (the tree of life - 11:15; the place of creation, the seapéithe
protoplast - 13:8, and the ways of paradise - 13:9); and eschatological secretsdtige pa
away of heaven, God’s end time visit to the world, the hastening of the stars and the
diminishing of the light of the sun and moon, the resurrection of the righteous, and the
amount of time that has passed and how much remains [all in 19:13-14]).

The apocalypses of Moses in 13:7-10 and 19:10-15 are unique to LAB.

3> BauckhamThe Fate of the Dead?2. Cf.Apoc. Ab12 where Abraham sees “all things” from
Horeb.
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4. Joshua

The covenant with Joshua is established in 23:2. Joshua experiences esoteric
revelation in a dream vision in 23:4-14, which includes a historical review (a summary of
Israel’s history from Abraham to the giving of the land, including an enhanced,
apocalyptic description of the events at Sinai) and eschatological disclt®urewards
in the world to come).
5. Kenaz

The covenant with Kenaz is established in 28:2. In an account that is unique to
LAB, Kenaz receives esoteric revelation while in an ecstatic state (28:8@)islon
includes protological secrets (knowledge of the pre-creation disorder and olzesy
and a strange account of the creation of humans) and eschatological secrets (the
transformation of humanity in the last days).
6. David

There is no mention of the covenant of 2 Sam[7AB; the text ends before this
biblical episode. David expounds upon protological secrets in the form of a psalm used
to exorcise an evil spirit from Saul (60:2-3). This apocalyptic psalm is also uoique
LAB; it includes references to the primordial darkness and silenczReir. 3:7) and the

creation of evil spirits on the second day g£En 29:1;Jub.2:2).

Pseudo-Philo has embellished the biblical accounts of these covenant patriarchs
with apocalyptic elements, including esoteric knowledge given directly by Goadh bf
this material is either unique LAAB, or LAB is the first witness to the tradition. Esoteric
revelatory knowledge is clearly an emphasieA; the revelatory knowledge contained

in these apocalyptic passages undoubtedly contains material that Pseudo-Piiitrsons
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to be important transcendent truth. By portraying this truth as direct revneiati
covenanpatriarchs, Pseudo-Philo validates that tantdcovenant. But of the covenant
patriarchs who are privy to esoteric revelation, only Abraham and Mosesedited

with ascent to heaveft® While Abraham’s ascent and esoteric revelation are briefly
described irLAB, the sections covering Moses’ visionary ascents and initiation into

divine secrets are extended and detailed. For Pseudo-Philo, Moses is indeed the hero o

Israel’s history.

4.6 Summary

In his rewriting of Israel’s history, Pseudo-Philo has gone beyond the cateqgbthe
Hebrew Bible and has incorporated the apocalyptic motifs and vocabulary of mountain
ascent to the heavenly realm and the revelation of secrets of heaven and the tosmos
his chapters about Moses (9-19), Pseudo-Philo asserts Moses’ direct acquisition of
important esoteric knowledge througttual ascento heaven from Sinai and Nebo.
Pseudo-Philo has adopted the “mechanics” of apocalyptic visionary accountsd@od di
come down; the visionary “went up.” As we have documenteldABIMoses has been
transformed into an apocalyptic seer, and his journey and speculative revelptan @
have been shaped by traditions about Enoch. But in his text, Pseudo-Philo has modified
the apocalyptic motif of mountain ascent to heaven and the traditional revélistdgf
esoteric knowledge by adding to it specifically Mosaic items (the totabf Sinai and

Nebo, and the revelation of sanctuary and sacrifices). These Mosaic eleThesetisAB

34%n ch. 48, Phinehas has a kind of ascension: ke gp the mountain of Danaben, where he
“shuts up” heaven and is assured that he will axadlyt“ be lifted up into the place where those winere
before you were lifted up,” but he does not receiseteric revelation. Phinehas and Elijah arestime
person irLAB. See Robert Hayward, “Phinehas—The Same istElijhe Origins of a Rabbinic
Tradition,” JJS29 (1978): 22-34.
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with validity, creating a Mosaic and covenantal framework for visionargrasand
revelation. Secrets of heaven and earth (esoteric knowledge) have been comhined wit
the Mosaic covenant (exoteric knowledge); Moses is the recipient and conduit of both.
In making use of the apocalyptyposof ascent, Pseudo-Philo was in interactive
dialogue with alternate visionary traditions. Just as the early Enochatuiter
incorporated the Mosaic typology of mountain ascent and revelation, applying it to Enoc
but surpassing the biblical claims about Moses to include ascent to heaven and secret
revelation®*” so Mosaic texts such a#\B transfer back to Moses the Enochic

characteristics of heavenly ascent and esoteric revel#tiom doing so, Moses’

superlative status has been regained, and his authority strengthened for g.new da

3471 En.opens with Enoch portrayed with Mosaic charactesstThis is not a coincidence.
348 For a discussion of the function of traditiondidses’ ascents, see Meeks, “Moses as God
and King,” 367-70.



142

CHAPTER FIVE

MOSES’ ASCENT TO THE HEAVENLY TEMPLE AND THRONE

5.1 House/Temple/Throne Motifs in Moses’ Ascent of Sinai

As the previous chapter of this dissertation has demonstta&8dttributes to Moses

actual ascents to heaven. The narratives of Moses on Sinai and Nebo point toward
Pseudo-Philo’s adherence to the tradition that Moses ascended bodily to theyheavenl
temple and possibly to the divine throne. God tells Amram that he will show his yet-
unborn son “my house which no one has seen” @°)n 11:15, God shows Moses the
“pattern” exemplar almost certainlyrian in LAB Hebrew) of the heavenly temple and

its furnishings, the celestial prototype of the sanctuary that the tesaaie to replicate

on earth. Moses is not only given verbal instructions concerning the tabernacletiand cul
objects: God actually “showed himdgtendit €i the heavenly reality “in order that he
(Moses) might make them according to the pattern that he had seen” (11:15; cf. 19:10:
God “showed himdstendit €ithe measurements of the sanctuary”). This statement
combines Exod 25:9 and 40. The use of the Latin est&nd (generally used for

exhibit, display or expose to view) denotes visual activity and strongly sudgigasGod

is actively involved in opening up his “house” for inspectiobAE Hebrew must have

had ahiphil of nxn, as in Exod 25:9, 40). Since it is cleatLiB that Moses ascends to
heaven from Sinai (see esp. 12:1), the sense here seems to be that Moses is conducted
around the heavenly temple so that he can examine it, for the earthly sanctugey (not

built) will be the counterpart and copy of the heavenly temple that God exhibitssiesM

349 Jacobson emendation (see above, 4.2)
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(cf. Ezek 40-48; Heb 8:5; Rev 11:19; Wis @28ar.4:5; Gen. Rab55:8; Exod. Rab.
33:3;b. Ber.33b;Tg. Ps.-JExod 15:17).

In his prayer during his second ascent of Sinai, Moses describes the heavenly
temple (God’'slomu$ in detail (12:8-9), indicating that he has seen the heavenly reality
that is the model for the earthly counterpart. The description of the heaveplg'sem
splendor — its adornment with precious stones and gold and its perfuming with aromatic
spices — is biblical commonplace for its earthly counterpart of templéisan¢cf. Exod
30:23; 1 Kgs 5:31, 7:10-11; 1 Chron 29:2; 2 Chron 3:6). The description is clearly
influenced by the design and accoutrements of the actual tétigkethe text, Moses is
referring to the celestial prototype, for the temple/sanctuary had nioégetconstructed.

But in Pseudo-Philo’s view, the distinction between the heavenly and the earthlg templ
may have been irrelevant, for Morray-Jones’ observation about the vision of Ezekiel in
Ezek 40-48 may well be true for this text: “Whether the ‘house’ into which he has bee
transported is the earthly temple or its heavenly counterpart is nowheréesheaitl it is
perhaps doubtful whether this distinction would have been very meaningful to the author,
for whom the ritual identification of the one with the other was not merely a dcamati
metaphor.®!

Moses’ prayer atop Sinai also includes a metaphorical description ofdsrael

God’s vine that has roots in the abyissabyssumand extends to God’s “most high and

#%Rowland writes that the design of the earthly tenipfluenced apocalyptic beliefs about the
heavenly temple: “As the pre-eminent place wherd'&presence dwelt on earth, it is only to be eigxbc
that the earthly shrine would have the form oftikavenly. By the same token the form of the earthl
would inevitably colour descriptions of the heayehlThe Open Heave3. On the architecture and
furnishings of the heavenly temple correspondinthéoearthly temple in tHBook of the Watchersee
esp. HimmelfarbAscent to Heaven in Jewish and Christian Apocalylse16. CfT. Levi3:6.

%1 Christopher R. A. Morray-Jones, “The Temple Within Paradise Now: Essays on Early
Jewish and Christian Mysticis(ed. A. D. DeConick; SBLSymS 11; Atlanta: SociefyBiblical
Literature, 2006), 147.
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eternal seat”dede tua altissima et etetnaPseudo-Philo often refers to Israel as God’s
vine >*? but the idea that the vine has shoots that ascend directly to God’s throne is unique
to LAB. This imagery has a strikingly close parallel in fQHV, 14-16 which describes
the pure members of the councity) as a plantation whose crown reaches “up to the
heavens” g]>prw 7v) (cf. Job 37:18) with “its roots down to the abyssiif 7v vwaw).
The thanksgiving hymn from Qumran expresses metaphorically the possibihgy of t
righteous to reach both heaven and the depths of the abyss; the divine light, however, will
burn up the unrighteous and destroy them. Moses’ pray&Bil2:8-9 contains a very
similar notion: the vine that is Israel can reach heaven and even the divine throne, but
only if God is merciful and does not “uproot it from the abyss and dry up its shoots from
(God’s) most high and eternal seat” (12:8) because of sin, with the result thatehe vi
“burned up” (ncendist). The explicit mention of the vine (Israel) reaching to the divine
throne may be Pseudo-Philo’s insistence that access to the throne is a humantyossibili
Moses’ discussion of the heavenly temple and throne in the context of his second ascent
of Sinai strongly suggests that he sees both in this ascent.

What is unusual in Moses’ description of the divine throne in 12:8 is his
insistence that the throne can “cool” Israel, God’s vine: “nor will your th{dmenus
tuug come to coolrefrigered) that vine of yours that you have burned up” (12:8). The
use ofrefrigeretin connection to the divine throne has puzzled scholars. Jacobson
suggests that it may refer to rainfall, but more likely merely means to preivéie>>

But Pseudo-Philo’s unusual verb choice takes on potential significance when &ds not

%218:10-11; 23:11-12; 28:4; 30:4; 39:7. Cf. PsI8@;5; Ezek 31Exod Rah 43:9. On Israel as
the vine in first century Palestinian writings, €2€T. R. Hayward, “The Vine and its Products as
Theological Symbols in First Century Palestiniadalam,”Durham University Journad2 (1990): 9-18.

3 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum, 1.498. Jacobson
does not note the reference to shade in1QKW, 14-16.
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that the divine throne is described as “icylifEn 14:18%** BothLAB12:8 andl En.
14:18 describe the divine throne as “lofty,” echoing its description in Isa 6:1L(ABte
specific use of the adjectiatissimain connection to the throne; df. Mos 4:2), and

both texts combine the motifs of loftiness and iciness for the throne. Pseudo-Philo’s
assertion of the celestial throne’s capacity to cool the vine and its shoots (12:8)tring
mind 1 En 14:18, but lacks the accompanying imagery of fieriness (although the theme
of God “burning up” the vine is present) and the description of the divine glory on the
throne. While a connection between the two texts cannot be pressed or proved, the
similar combination of motifs is intriguing. The detail of the heavenly thrazegacity

for cold is not present in the canonical account and may indicate Pseudo-Philo’s
knowledge of the motif of the throne’s paradoxical iciness and heat in apocalyptic
traditions  En.14:18,T. Abr.12:4-5).

Some commentators posit that God’s “housknfusg here (12:9) refers to
paradis€> Elsewhere in the text, Moses’ cosmic transport from Sinai and Nebo to
paradise as a separate location is indicated (11:15; 13:8-9; 19:1lofhkeof Moses’
prayer must to be a reference to God’s “house” or heavenly palace/temple,svhich i
linked in Pseudo-Philo’s theology to paradise and credtfomiblical and apocalyptic
texts often associate the earthly temple (as replica of the heavaplg}avith paradise

and the garden of Eden (e.g. Exod 25; Ezek 28:13-14; Ezek 44 &:19 [but see

%4 This may merely be a description of the thronejstl appearance, but the paradoxical
capacity for simultaneous cold and heat in the éelgwrealm and in the divine temple and throne is a
theme of apocalyptic literature. See Himmelfakb¢cent to Heaven in Jewish and Christian Apocalypse
15; Nickelsburgl Enoch 1259-64; idem, “Enoch, Levi, and Peter: RecipiaitRevelation in Upper
Galilee,”JBL 100 (1981): 575-600. Sée Levi3:2 and Abraham’s vision of a throne that is baistl
and flashing like fire ifT. Abr.12:4-5.

355 JamesThe Biblical Antiquities of Philo44, 112; Perrot and Bogaert, SC 230, 115.

5% On this topic, see esp. C. T. R. Haywarrde Jewish Temple: A Non-biblical Sourcebook
(London/New York: Routledge, 1996), 154-67. Sem &h. 7 below. Sinai and paradise are also liiked
LAB32:7-8.
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4:26]; cf.1 En.24-25 [esp. 25:5], which describes the future transplant of the tree of life
to a holy place by the “house of God®). Paradisal imagery is indeed present here,
particularly in the lush description of the trees and aromatic plants thabcoetio

worship. But Moses’ prayer has to do specifically with the connection of Israelds G
celestial dwelling and throne. Although Pseudo-Philo links both Sinai and Nebo to
visions of paradise (see ch. 7 below), and paradise seems to be located on or near Sinai
(12:15; 13:8-9; 32:7-8), Moses’ elaborate description of the heavenly temple, throne, and
cultic items in 12:8-9 points to an understandingahusas the celestial prototype of

the earthly sanctuary® The context of Moses’ prayer—Moses’ second ascent of Sinai
after the golden calf episode—would seem to preclude a literal understandmgud

as the place of creatidh’ for Moses’ prayer on behalf of the people echoes his prayer in
Exod 32:31 (cf. 34:8-9) and contains a clear description of the heavenly temple that will
be the model for God’s dwelling place among the people, should God choose to have
mercy on them. The trees and spices mentioned in connection todeatisall have a

cultic function: Jacobson has concluded that these refer to fragrances and “apehr by
large to derive from Exodus’ recipe for the oil used to anoint the sancfliaryHe

description of the great variety of trees and aromatic plants in Moses' meyainly

%7See esp. Martha Himmelfarb, “The Temple and thel&aof Eden in Ezekiel, the Book of the
Watchers, and the Wisdom of Ben Sira,'Sacred Places and Profane Spaces: Essays in thgr@gucs
of Judaism, Christianity, and Islaed. J. S. Scott and P. Simpson-Horsley; Westamn.: Greenwood,
1991), 64-66; Jon D. Levenson, “The Jewish Templeevotional and Visionary Experience,”Jawish
Spirituality: From the Bible Through the Middle Ag&svols.; ed. A. Green; New York: Crossroad, 1986),
1.51-53. Levenson writes that in prophetic thep)dthe Temple was a piece of primal perfection
available within the broken world of ordinary exigeice — heaven on earth.” Ibid., 53.

38 For the idea of a temple in heaven, $dn.14; T. Levi5; Wis9:8; Heb 8:2-5.

39 Later in the text (13:8-9) Moses is shown the ¢plaf creation” locum generationjsfrom
Sinai. InLAB, paradise appears to be located on or near Sihdig), although Moses is granted journeys
to paradise from both Sinai and Nebo (11:15; 19:8ipai and Nebo are connected spatially and
theologically to paradise, for Moses’ ascents efrtiountains include protological disclosure anibwiary
journeys to paradise, but neither mountain is ekpliequated with Eden.

30 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiliBarum, 1.500-501.
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brings paradise to mind, however, d&B may be a precursor to later texts that
specifically posit the paradisal origin of cultic items such as oil, incendesfaces (e.g.
Tg. Ps.-JExod 35:27-28).

Harrington and Jacobson sd@musas possibly referring to the universe, of which
the temple is a microcosm, for “God’s house is the universe and the universe isdnirrore
in God’s house on earti® This interpretation is consistent with the picture of the
heavenly temple in Exod 24:10, where the floor of God’s temple is the lower firmament
of heaven (cf2 Bar.59:3). Himmelfarb has demonstrated that in apocalyptic literature
the universe is often depicted as a temple that corresponds to the earthlytéryiéle
domusas universe is a possibility here, Moses’ careful description of the temple
furnishings, and the lack of a description of various chambers or levels in the heavenly
archetype (as it En.14 and thé& estament of Leyilead me to conclude that the most
likely understanding olomuss the simplest: that God’s “house” is God'’s celestial
temple, the heavenly reality to which Moses has ascended and which he mugereplica
(although the universe may indeed be reflected in the temple’s iconography and
represented in the woods, stones, and spices of the cultic paraphernalia). hUsisis t
fulfillment of the prediction given to Amram by God, that Moses would see “my house”
(9:8, readingna for >n>12, with Jacobson’s emendation). UAB 13, Moses makes the
temple furnishings according to the heavenly exemplars that he has seen id@bBmass

By the time of Pseudo-Philo’s writing, there were already Jewishitnaslithat

linked the Sinai ascent with the divine throne Eefagogelines 68-76Mos.1.155-58;

%1 Harrington,0TP 2.320; Jacobso® Commentary on Pseudo-Philo’s Liber Antiquitatum
Biblicarum, 1.499-500 (500).

%2 Himmelfarb,Ascent to Heaven in Jewish and Christian Apocaly@® Cf. also PhilaSpec.
1.66.
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Tg. Ong.Exod 24:10-12), despite the fact that such an overt assertion is missing from the
MT and LXX. AlthoughLAB never explicitly connects Moses to a vision of the divine
throne, Moses’ description of God’s “most high and eternal sgedle(tua altissima et

eterng implies ascent to the throne and direct visitins noteworthy tha Baruch

which seems to be awareloAB and uses similar motifs and vocabulary (¢ég.shaking

of the heavens and the “lamp of the lav&}plicitly mentions the divine throne in the

context of Moses’ heavenly ascent of Sinai (59:3).

5.2 Moses’ Visit to the Heavenly Temple from Nebd:AB 19:10

Moses also visits the heavenly temple in his ascent of Nebo/AbafB119). In a
departure from the canonical account, Moses’ final mountain ascent includes an
extraordinary visionary experience of celestial and cosmological sitdsding a
revelation of the heavenly temple with its sacrifices (19:10). On Nebo, God shows
Moses the “measurements of the sanctuangr(suras sanctuajiand the “number of
sacrifices” Gumerum oblationuin(19:10). Again, the verb choicestendit €i suggests
actual display/exhibition of the heavenly reality. Not satisfied td lievelation of the
heavenly temple to Moses on Sinai (11:15), Pseudo-Philo duplicates this revelation in
Moses’ pre-death visionary ascent, granting Moses a second ascent-visierfiubfite
sanctuary’s heavenly prototype. That this disclosure of heavenly tempelloas (the
measurements of God’s celestial dwelling and the number of its sagriBaesoteric and
unusual is verified by the fact that both of these revelatory details are iddfuthes
text’s listing of speculative secrets that are specifically proliliitan other humans

(“these are what are prohibited for the human race because they have sinngchagjai
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—19:10). (These Mosaic visionary elements recrBar.59:4, 9, where they are
associated with Moses’ Sinai ascent). Moses is singled @4tBri9 as the exceptional
recipient of divine esoteric disclosure.

There is likely a polemical subtext in the claim that only the virtuous Moses is
privy to secrets of the heavenly temple and its worship. While revelation to Biobes
heavenly prototype of the temple is biblida®B’s placement of this revelation within a
listing of other esoteric secrets obtained in a visionary mountain ascent to Heareen (
on Nebo) revealsAB's dependence upon alternative apocalyptic seer traditions and
probable rivalry with them. Moses’ journey from Nebo to the ends of the cosmos (to the
“mouth of all rivers,” “the place from which the river takes its watemnd & the “paths
of paradise”) and to the lower heavens (to the “place from which the clouds draw up
water,” “the place in the firmament from which the holy land drinks,” and “theepla
from which manna rains”), as well as to the heavenly sanctuary, is caczhftigd to
echo the visionary tours of other exalted patriarchs, notably Enoch, who journeys through
the cosmosl( En.17-36; 71-78) and ascends to heavenly places and to the celestial
temple and thronel(En.14-16)3°* As Bauckham concludes, “this is probably an
attribution to Moses of the kind of revelation of the contents of the heavens which the
author knew in tour apocalypses of which the subjects were other ¥ehsI’AB 19,

Nebo has been transformed: it becomes the point of departure for an Enochic-style
cosmic and heavenly tour, including ascent to the celestial temple. This highly

suggestive transferral to Moses of Enochic visionary claims, but with thp sfam

33 5ee sections 2.4.3 and 4.3 above for the consiléeparallels with Enochic accounts; also
Bauckham The Fate of the Dead: Studies on the Jewish andstidm Apocalypse$0-61; Stone, “Lists of
Revealed Things in the Apocalyptic Literature,” 4341 For the locations of these secret places4 e
above.

%4 BauckhamThe Fate of the Dead1.



150

Mosaic priorities (temple and sacrifice) and a Mosaic location (Nebo)ideree that

the author is presenting Moses as a superior visionary fifufeseudo-Philo further
punctuates Moses’ visionary authority by granting himice -on Sinaiand Nebo, ascent
to the heavenly temple (11:15; 19:10; and possibly to the divine throne - 12:8). Other
esoteric knowledge, attributed to Moses, is validated by its placement albng wit
covenant and cultic concerns, so important to the author.

Stone writes thdtAB's placement ofnensuras sanctuarandnumerum
oblationumin the context of Nebo is confusing, for “by any reading of the biblical story,
they were revealed to Moses well before his death.” Perhaps dialogugnaithic
traditions explains this curious placement. In the perspectivABfNebo merges with
Sinai as a place of heavenly ascent and divine esoteric disclosure. The Nmlcswisi
ambiguous in the Hebrew Bible, provided a literary opportunity to expand upon Moses’
visionary profile. Moses is presented in Enochic terms, as one who has ascended to the
heavenly temple and received speculative knowledge, but the author found it necessary to
include traditional cultic concerns in that context, in order to emphasize the ¢onrugct
all important revelatory disclosure to covenant (temple and sacrifice). The Nebo
visionary ascent solidifies Moses’ stattis-a-visEnoch, positing Enochic-style ascent
and esoteric revelation to Moses but linking it to all-important covenant concerns.

LAB contains no mention of a vision of the divine throne in Moses’ Nebo ascent.
Bauckham has concluded that this enhancement of Deut 34:1-2 is “a visit to the lower
heavens (not reaching to the throne of God in the highest heaven) rather than to the

extremities of the eart?®

35 Stone Lists of Revealed Things in Apocalyptic Literajuts.
%% BauckhamThe Fate of the Dead0.
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5.3 Summary

In Pseudo-Philo’s accounts of Moses’ visionary ascents, Moses is the exaidipat

who, through bodily ascent to the heavenly temple from Sinai and Nebo, is able to bridge
the gap between the celestial and earthly realmkAB) Moses alone has access to the
secrets of God’s heavenly dwelling, the prototype of and counterpart to the earthly
temple/sanctuary. Moses also has important knowledge about the divine throne, received
directly from heaven. This revealed transcendent knowledge, gained througteralyeav
journey, echoes claims made for Enoch in Enochic lore. Pseudo-Philo’'s embeitishme

of the traditional canonical narrative to include Enochic apocalyptic motdsr{ia the
heavenly temple and direct revelation of esoteric secrets) strongly sudgésgue with
Enochic traditions. IhAB Moses, like Enoch, transgresses the boundaries between

heaven and earth and becomes the mediator between the divine and human realms.
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CHAPTER SIX

LUMINOSITY AND GLORY

6.1 Pseudo-Philo’s Expansion of the Luminosity Motif

The tradition of Moses’ shining face in his second ascent of Sinai (Exod 34) is both
biblical and midrashic¢®’ In the Hebrew Bible, the LXX, and all the targumim, Moses’
luminosity occurs during his re-ascent of Sinai after the episode of the golflen ca
Pseudo-Philo, however, goes beyond the traditional narrative to ascribe lumimosity
Moses multiple times: on his first ascent of Sinai as well as his second, tpdgu$o
his death on Nebo. IbAB, luminosity is exhibited by other humans as well: those who
unwillingly consent to the making of the golden calf have illuminated faces (12.7; cf
26:13); David’s countenance alters after the killing of Goliath (61.9) and Kenaz’'s body
changes when the spirit of the Lord clothes him (27:9-10), other references to
transformed (presumably luminous) visage or form. Pseudo-Philo’s expanded use of the
luminosity motif is noteworthy, for it suggests dialogue with developing apoaalypt
traditions of transformation of the visionary.

The legend of Moses’ shining face from Exod 34 influenced many other Jewish
and Christian writings. The luminosity of the righteous is a widespread motif in

apocalyptic literature (Dan 10; 12;En.39, 1044 Ezra7, 10;2 Bar.51;2 En.19; cf.

%7 The motif of luminosity is linked to ancient aces of theophany and transformation. The
motif may have its provenance in Mesopotamian timm. See Menahem Haran, “The Shining of Moses’
Face: A Case Study in Biblical and Ancient Neart&aslconography [Ex 34:29-35; Ps 69:32; Hab 3:4],”
in In the Shelteof Elyon: Essays on Ancient Palestinian Life an@dature in Honor of G. W. Ahlstrém
(ed. W. B. Barrick and J. R. Spencer; JSOTSup B&ffleld: JSOT Press, 1984), 159-73; Propp, “The
Skin of Moses’ Face—Transfigured or Disfigured?/5386. In biblical accounts, the manifestation of
God'’s glory (h2) is an experience of light. God’s presence isrofiurrounded by a luminous radiance
(e.g. Ezek 1:27-28; Hab 3:4; Ps 104:2). This lwmsity serves to hide the divine form and to protect
humans from the dangerous experience of seeingd®ectly. Light and fire are associated with God'’s
glory and throne.
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1QHXII, 5, 27; Matt 17:2; Mark 9:3; Luke 9:29; Acts 6:15; 2 Cor 3:it@er alia; see

also Judg 5:31). In some apocalypses, transformation into light is available tcta sele
few who are able to ascend to heaven and/or have a vision of God'’s glory and%rone.
The luminosity of the visionary reveals exposure to the divine and participation in the
divine mas. The notion of mystical transformation into light was suppressed in rabbinic
Judaism, however. Only occasionally does rabbinic Judaism acknowledge human
participation in the divine1as. The example of Moses from Exod 34 was seen as
extraordinary and unique: not even his successor Joshua could dupfitate inost
Jewish apocryph3l’ literature, as well as in prevailing rabbinic thought, restoration of
the radiance of humans, lost due to Adam’s’Simould not occur until the world to

come (e.g. Dan 12:3;. Ab.12:4-13:3 [Res. A]Lev. Rah 20:2;Pesiqg. Rabl11:7, 35:2;

38 Ascen. Isa7:25;2 En 22:8-10. IrT. Levi8:1-19, Levi is transformed by his investiture in
holy and glorious (angelic) garments. Cf. Rev; &poc. Ab13:14;3 En 12:2, 15:1-2. In 1Q28b IV, 24-
25, the priests are blessed so that they may ke &h angel of the face in the holy residencetierglory
of the God of the Hos[ts...”; their liturgy paralld@lsat of the heavenly temple and their transformedge,
like that of the radiant angels, will “shine on flage of the Many.” In the Cologne Mani Codex,réhis a
summary of an unknown apocalypse of Shem in whielpttriarch’s face is changed as a result of
exposure to the divine. See discussion in Matimamelfarb, “Revelation and Rapture: The
Transformation of the Visionary in the Ascent Aplgpgses,” inMysteries and Revelatioifed. J. J. Collins
and J. H. Charlesworth; Sheffield: Sheffield Acaiterh991), 82. Note also the transformation of &no
into a divine/angelic being ih En.71.

39 E.g.Sipre Num140: “while the face of Moses was like the facehef sun, that of Joshua was
as the face of the moonOn the suppression of ascent and transformatédfitions by first- and second-
century rabbis, see esp. Morray-Jones, “Transfoomalt Mysticism in the Apocalyptic-Merkabah
Tradition,” 1-31, esp. 14. There are rabbinic itiads that grant a physical transformation to lraelites
at Sinai, similar to that of Moses, but these amg/Vate and postdate our text (eegod. Rab51:8;Pirqe
R. El 47). Morray-Jones writes that these later mitirasare derived from earlier apocalyptic visionary
traditions. Ibid., 23.

379| use “apocryphal” to designate books that werteanpart of the Hebrew Bible, for lack of a
better term, noting the caveat of Cohen about diitalslity of this word: “I avoid the terms ‘apoqia’
and ‘apocryphal,’ although the rabbis use the latgpression, because the words invariably conkey t
impression of a fixed list of ‘deuterocanonical’dks, a list that never existed in any form of antie
Judaism.” Coheri;rom the Maccabees to the Mishnal®9.

371 There were Jewish traditions that Adam initialydra part in God’s glory. In the beginning
Adam was a glorious angelic being with a radiamtyb@ Q504 8, 4Gen. Rabl11;Lev. Rab20:2;L.A.E.
[Apocalypse]20-21;L.A.E.[Vita] 13-14). According to certain traditions, Auh’s original garments were
made of light §ix), not skin fw). Adam was stripped of his luminous raiment assalt of the fall. Deut.
Rab11:3 states that the glory taken from Adam wasrestto Moses on Sinai. See Alon Goshen-
Gottstein, “The Body as Image of God in Rabbinitetature,"HTR87 (1994): 171-95.
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Deut Rab.1:12,Num. Rab2:13). Pseudo-Philo, on the other hand, presents some
faithful as luminoudeforethe eschatological age. In this re-writihg\B is closer to
apocalyptic works that portray luminosity (evidence of participation in thealylory)
as a present possibility. Pseudo-Philo also multiplies Moses’ exper@roesinosity
and presents these episodes as transient but recurring. The canonical accouat, howev
limits Moses’ luminous transformation to his second Sinai ascent, and while the
midrashim and targumim often assume that Moses’ radiance continued throughout his
life, they do not portray the phenomenon as intermittent. In addition, the facAfBat
links Moses’ luminosity to mountain ascetdsheaver(the motif of heavenly ascent) and
to the extremities of the universe (cosmic journey), with accompanyingriesasions,
echoes apocalyptic ascended visionary traditions and seems thABiseccount in
line with these apocalyptic portrayals. Pseudo-Philo presents Moses amaryisiho
is transfigured after receiving revelation of secrets of primeval ahtedogical times
(esoteric disclosure). Although some of these motifs are occasionally irshara
literature, they are predominantly found in apocalyptic texts that featave g
ascents.

This chapter will examine how the luminosity, light, and glory language in
Moses’ visionary mountain ascents recalls other apocalyptic texts and is bestaodle

in comparison to them.

6.2 Moses’ Luminosity Proclaimed:LAB 9

LAB 9 contains a colorful introduction to Moses’ birth and life, the vast majority of which

is not present in the Hebrew Bible. Pseudo-Philo’s considerable embellishmeant of t
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traditional canonical text of Exod 1-2 includes the proclamation by God to Amram that
Moses will see God’s “house”/heavenly temple (9:8) and the statement thed Mas
born circumcised (he was “born in the covenant of God and the covenant of the flesh” —
9:13). The text goes on to proclaim that Moses was nursed “and became glorious above
all other men” €t gloriosus factus est super omnes hon)jreedeclaration of Moses’
singularity among humans and a likely reference to Moses’ future luminosity.

It is significant that these narrative expansions of the traditional cahtextall
have an apocalyptic character. God will reveal his heavenly “house” to Mdsesn la
the text, it is clear that this occurs during an ascent to heaven (LARP:14, stating
that Moses was born “in the covenant of God and the covenant of the flesh,” is the
earliest witness in Jewish tradition to Moses’ being born circum&féethe
commentators note that this is, surprisingly, the only reference to circamaisall of
LAB. One may ask why only Moses is singled out as circumcised in the text, and why the
author has stressed that the covenant mediator was born that way. It mayawell be
statement about Moses’ unique angel-like identity as one who, like the ,amgglsorn
in this holy state LAB knowsJubilees’”® andJuh 15:27 links circumcision to the
angels, who were born circumcised (“the nature of all the angels of the presérate a
of the angels of sanctification was thus from the day of their creation’ud@gthilo’s
emphasis on Moses’ unnatural (angelic) state at birth takes on added sigaifiteamnc

one considers Pseudo-Philo’s deliberate expansion of the luminosity motif for the

372 Harrington,0TP2.300. Later Jewish tradition accepts this viewSot 12a;Exod. Rab1:24.
'Abot R. Nat2:5 andMidr. Tana. 9:7 list people who were born circumcised, inclgdMoses. They link
these heroes of righteousness and perfection tonAdanankind, who was born in the image and likeness
of God (Gen 5:2). These texts are much later /e To my mind, the fact that circumcision is lintdte
to Moses irLAB (not even the covenant of circumcision with AbraHamentioned), and that Moses is
granted considerable transcendent (apocalyptid)tigsaand experiences in the text, maldebileesa
likely inspiration for the motif.

73 Feldman, “Prolegomenon,” lii-liii; Jame$he Biblical Antiquities of Philo43-46.
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patriarch: Moses’ recurrent radianceLiAB renders him as one who has achieved the
status of the luminous angéfé. While other humans may experience luminosity in this
life (12:7; 27:9-10; 61:9), only Moses regularly exhibits divine radiance. Moses’
continued closeness to God’s glory, parallel to the experience of the elite, aegealts
in his own frequent physical transformation.

If Moses’ unique birth indicates his participation in angel-like identity, then thi
colors the interpretation of the assertion a few lines later that Mosestieeglorious
above all other men” (9:16). Jacobson finds the conceptual roots of this statement in
Num 12:3, where Moses is proclaimed as “very humig, (nore so than anyone else
on the face of the eartfi”® But the incorporation of the language of glory seems to point
to a more transcendent reality, for gloryg) is aterminus technicufr the luminous
manifestation of the divine presence and is a prominent motif of apocalygriatuie®”®
By describing Moses’ future glorious existence, the text is very likelyidgaattention
to Moses’ proximity to the divingas, which results in Moses’ own transformation into
light during his visionary ascents. The proclamation of Moses’ greatnes8i8:16, as
one who “became glorious above all other men,” brings to mind the exaltation of Moses

in Sir 45:2a and 4b: “He made him (Moses) equal in glory to the holy omés €

angels),” “choosing him out of all humankind* Given Pseudo-Philo’s portrayal of

374 Cf. 2 Bar.51:10. In Second Temple Judaism, to shine is fieae angelic status: Dan 10:6;
12:3;1 En.39:7; 46:1; 62:13-16; 104:2,En.22:9-10; 37:2. The radiance of the angels is ritest in1
En. 71:1;2 En.1:3;2 Bar.51:10; Matt 28:3; Luke 24:4; Acts 6:1iiter alia. On righteous individuals
given angelic qualities or even angelic statuss@uglepigraphic texts, see esp. James H. Charléswort
“The Portrayal of the Righteous as an Angel,ideal Figures in Ancient Judaism: Profiles and Pdigms
(ed. J. Collins and G. W. E. Nickelsburg; SBLSCSMNi&ssoula, Mont.: Scholars Press, 1980), 135-51.

375 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuibliBarum, 1.430.

378 See, e.g., Klaus KocRatlos vor der ApokalyptifGiitersloh: Mohn, 1970); English transl.,
The Rediscovery of Apocalyp(Naperville, lll.: Allenson, 1972), 28-33.

377 Fletcher-Louis sees Ben Sira’s glorification of $4s as a witness to the divine Moses
tradition: Moses is exalted to angelic statdd.the Glory of Adam140, 142.



157

Moses as an apocalyptic seer, he may be lifting up Moses as one who, more than any
other human, patrticipates in the divine glory because of his frequent experience of
theophany and subsequent transformation. The statetglotiosus factus est super
omnes hominds the extant Latin text anticipates later declarations of Moses’
luminosity: on Sinai “his face had become glorious” — 1glar{osissima facta fuerat
facies eiuy and again on Nebo: “his appearance became glorious; and he died in glory”
(mutate est effigies eius in gloria, et mortuus est in gJerid9:16. This literary
foreshadowing through terminological similarity was presumably presé¢neiGreek

and Hebrew stages of the text as well. The glorification language of 9:16,coutble

the prior statement about Moses being born circumcised (9:13), suggests an
understanding of Moses’ angel-like luminous identfty.

It is noteworthy that prior and developing apocalyptic traditions about other
visionary patriarchs highlight those visionaries’ glorified/angelisterce and
transformation into light. Transferring the canonical motif of Moses’ luminositheir
own favored patriarch, and expanding upon it, these traditions exalt their hero by
ascribing to him the radiant countenance of angels and the language of glory. A few
examples should suffice: Enoch’s face changes when he ascends to hdane39(14);
his face is “like one of the holy angeld” En 46:1; cf. 1Q20 II); Enoch becomes
luminous, “like one of the glorious one< En 22:9-10, 37:2); Noah’s luminous birth is
a portent for his life of gloryl( En.106:1-13; 1Q19 3, 2-6); Levi is clothed in holy and

glorious (angelic) vestment$.(Levi8:1-19); Methuselah is glorified and radiates like the

378 Moses’ angelic identity is affirmed other Secorehiple texts, including the En.85-90). 1
En.89:36 describes Moses’ transformation from an ahima human, the author’s way of designating
Moses’ angelic identity. On Moses’ physical tramsfation into a heavenly being, see aphica, lines
32-39.
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sun before all the peopl2 En 69:1-5, 10 [longer rec.]); Joseph is the radiant son of God
(Jos. Asen22:7-10); Zadokite priests are blessed to be like angels of the face in 1Q28b
IV, 24-25. Pseudo-Philo’s amplification of the Torah account to stress even further
Moses’ transcendent, luminous identity is quite conceivably the author’s atteraptdo r

up Moses’ visionary status in light of these alternative exalted patriaditidns.

6.3 Moses’ Luminosity on SinailLAB 12:1

In a re-writing of the traditional Sinai accoubfB states that Moses became luminous
in his initial ascent of Sinai:

And Moses came down. And when he had been bathbdnwisible light, he went
down to the place where the light of the sun aedntioon are; and the light of his face
surpassed the splendor of the sun and the mooreadil not even know this. And
when he came down to the sons of Israel, they $avbht did not recognize him....And
afterward, when Moses realized that his face hadibe glorious, he made a veil for
himself with which to cover his face. (12:1)

The commentators note Pseudo-Philo’s shifting of the episode of Moses’ shining face
from his second ascent to his first. Jacobson in fact observes a certain clumgimess
text because of this transposition: “Having transferred this to the firsttatéd3

struggles to incorporate this theme here without its intruding upon the important Golden
Calf episode that follows. As a consequence, the fluidity of his narrativesstiffer
Because this is such a noticeable deviation from the traditional narrativegitasly
important to speculate on the author’s purpose in such a re-writing. It could be that
Pseudo-Philo has a particular interpretive agenda: he seeks to confer uponwdnses e
more episodes of transcendent transformation, due to multiple occasions of adeess to t
divine glory. Just as Pseudo-Philo has restaged Moses’ Sinai and Nebo ascents as

apocalyptic heavenly tours, so now the author increases the extent of Moses’ direct

37 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum, 1.483.
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encounters with God’s25, which result in Moses’ luminous, angel-like identity.
Unlike the visionary patriarchs of other texts and traditions, whose luminosity i§/usua
connected to a single event (e.g., a heavenly ascent), Moses’ multiple rcge0é
luminosity demonstrate his superlative transcendent reality: he repeatédits the
divine radiance throughout his career as visionary and mediator, from hisdest aé
Sinai to just before his death on Nebo. Pseudo-Philo’s portrayal of Moses may therefore
have polemical overtones: only Moses regularly comes into contact with the glmigie
(directly in heaven) and manifests that glory in his transformation into lightead of
limiting Moses’ luminosity to one episode (that of Exod 34), Pseudo-Philo provides
three. The expansion of the luminosity motif serves to accent Moses’ position as the
matchless visionary patriarch; it also valorizes and gives authority tosMeselation.
Moses’ recurrent episodes of transformation into light also suggest that Pseudo
Philo sees Moses as the luminous counterpart to the pre-lapsarian Adam: Mioses is
one who restores the radiant identity that Adam had lost. This is a theme thairrecurs
other Jewish literature (e.Deut. Rab11:3;Lev. Rab20:2;Midr. Tadshet; also implied
in 4Q504 8°%. Hayward has demonstrated th&tBis aware of pre-existing speculative
traditions about Adam, including the notion that Adam’s sin led to the loss of his
luminous body®* Moses’ repeated association with Ii§hin the text, as well as his

frequent physical transformation into a glorious and radiant form, point tdwds'd

380 5ee also discussion in Goshen-Gottstein, “The Bsdynage of God in Rabbinic Literature,”
171-95.

31 Hayward, “The Figure of Adam in Pseudo-Philo’s Igial Antiquities,” 1-20.

32 See the numerous examples identified by Haywaride ‘Figure of Adam in Pseudo-Philo’s
Biblical Antiquities,” 13-14.
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identification of Moses with Adam: Moses restores what Adam lost. Hayveasisp
far as to posit that Moses is the antithesis of AdatAiB.>®

LAB12:1 declares that when Moses descended from his heavenly ascent on Sinai,
his radiant face “surpassed the splendor of the sun and maoihTmen faciei sue
splendorem solis et lupe Jacobson writes that comparisons to the sun and moon are
fairly commonplace in classical Greek and Latin texts, and that “a reeaty parallel is
found atPal. Hist.p. 242 where Moses’ face is said to shingp tov fhiov.”*** The idea
that Moses’ shining face surpassed the brilliance of the sun is also fouend iRab.
20:23% Later inLAB's text, however, in a description of Moses’ dying, God says to
Moses that “the sun and the moon and the stars are servants to you” (32:9). Elevation of
Moses over the stars is a motif also found in Ezekietagogein Moses’ throne vision,
the stars (angels) bow down before Moses in worship (line 78tidf. Tans. 150;2 Bar.
51:12)%° Perhaps Pseudo-Philo’s statements serve to exalt Moses’ status even further
by depicting him as one who is not only angel-like (luminous), but also as one whose

greatness surpasses that of the heavenly bodies and even the angels. Theadngels

383 Hayward, “The Figure of Adam in Pseudo-Philo’s IRifl Antiquities,” 14. Hayward, ibid.,
also claims that ih AB the Mosaic cult restores the light lost by Adasits in part because the precious
stones of the priestly breastplate had their ofiigiparadise (his interpretation of 26:13). Jacobs
disagrees with Hayward’s assessmé&n€ommentary on Pseudo-Philo’s Liber AntiquitatuiliBarum,
2.775. The link to paradise in 26:13 is not cl@ad the connection of precious stones to lighhis
section points toward the eschatological age, moptesent cult.

The superiority of Moses and his luminosity ovelafn and the radiance he lost became a
prevalent motif in Samaritan and rabbinic literatuSeeMlemar Marqahb:4 and discussions in April
DeConick,Seek to See Him: Ascent and Vision Mysticism itGthepel of ThomaSVC 33; Leiden: Brill,
1996), 159;)arl FossunmiThe Name of God and the Angel of the Lord: Sanaatad Jewish Mediation
Concepts and the Origin of Gnosticifdd UNT 36; Tubingen: Mohr Siebeck, 1985), 93; Meéldoses as
God and King,” 363-65; Orlovihe Enoch-Metatron Traditiqr270-71.

384 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuibliBarum, 1.482.

385 Cf. Adam outshining the sun Pesiq. Rab Kah66.203-04, and the righteous shining seven
times brighter than the sun2nEn.66:7.

% Angels are often equated with stars in apocalyjiéicature. See alsb En.39:4-7; 104:4-7.
Cf. Judg 5:20; Job 38:7. On the righteous surpgdsie angels, séeBar.51:12;Mart. Ascen. Isa8-9; cf.
1 En.62:15-16.
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celestial phenomena in fact grieve when Mosesidigtoria (luminous) — 19:16, and the
angels do not know the place of his burial.

Among known Jewish texts about MoskeaB alone claims that Moses’ shining
face rendered him unrecognizable to the Israelites: “And when he camealthersbns
of Israel, they saw him but did not recognize hiigt factum est cum descenderet ad
filios Israel, videntes non cognoscebant eud?:1). In Pseudo-Philo’s re-telling,
Moses’ altered (luminous) appearance results in his non-recognition until tke,spea
situation that recalls for the author Joseph’s experience with his brothers, ktbo fai
recognize him in Egypt (Gen 42:7-8). Yet Pseudo-Philo’s connection of the twe storie
is awkward, as scholars ndfé. LAB's unique emphasis on the lack of recognition of
Moses invites speculation as to its origin. The non-recognition motif in the cofitext
luminosity brings to mind similar claims of altered and therefore unrezalgiei identity
in apocalyptic texts about Noah. Noah, born luminous and with eyes that shine like the
sun, is not recognized as human by his own father (1QaP \Ges13; cf. 1Q19 31 En
106:1-12). Perhaps Pseudo-Philo has employed this known apocalyptic motif and has

applied it to MosesThe claim further emphasizes Moses’ transcendent identity.

387 About this puzzling connection, Jacobson writé8héther the Joseph episode occurred as an
afterthought to LAB once he had invented the ‘laEkecognition’ theme here or there is a deeper and
more significant connection, | do not know& Commentary on Pseudo-Philo’s Liber Antiquitatum
Biblicarum, 1.483. Fisk observes that Pseudo-Philo “convelyiéggnores the fact thatoseph’ddentity
remained hidden long after he fisgioketo his brothers.” Bruce N. Fisk, “One Good StorgsBrves
Another: The Hermeneutics of Invoking SecondaryiBéh Episodes in the Narratives Beudo-Philo
and theTestaments of the Twelve Patriar¢hia The Interpretation of Scripture in Early Judaisndan
Christianity: Studies in Language and Traditigad. C. A. Evans; Studies in Scripture in Earlglalam
and Christianity 7; JSPSup 33; Sheffield: Sheffidtthdemic, c2000), 227. Emphasis in original. sThi
inconsistency is also noted by Eckhart ReinmB#gudo-Philo und Lukg®VUNT 74; Tibingen: Mohr
Siebeck, 1993), 101.
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6.4 Moses and the Divine Glory

Given Pseudo-Philo’s portrayal of Moses’ Sinai and Nebo experiences as heavenly
ascents in the style of apocalyptic texts, it is curious that there is nmomehiloses’
encounter with the divine glory in the relevant passages (although “glory” laamguag
abounds [9:16; 12:1; 19:16], as we have noted above). Moses’ repeated episodes of
luminous transformation reveal his contact with Gartis, but the extant Latin text of

his visionary ascents does not explicitly state that Moses beholds the divine @toiis

glory (gloria Dei) does appear to Moses after the return of the twelve spies from Canaan
(15:5), but there is no specific language about Moses’ beholding of the divine glory in his
Sinai or Nebo ascents. However, this may well be due to mistranslation at some stage
the translation history between the original Hebrew and the extant Latiradslire

God’s discussion with Amram prior to Moses’ birth (9:7), God statasidm in eis

gloriam meari (translated by Harrington i©@TP as “I will act gloriously among

them™®). Jacobson, in agreement with the Cazeaux translation in SC (“je mettrai ma
gloire en eux”), argues for the translation “I will place my glory agitbrem.” Jacobson
writes, “If LAB wrote *7122 o*wx, this probably becanf®oc, which in turn might have
becomeaciam”3®° This statement then points toward the future manifestation of God’s
glory to Moses, and through Moses to the people (see 30:2). This sediidB @{the
foretelling of Moses’ greatness prior to his birth) contains multiple pésath Exodus

33-34. God’s announcement to Amram of Moses’ singularity among humans is, in fact, a
foretelling of Moses’ encounter with the divine glory on Sinai, resulting in Moses

luminosity.

38 Cf. James’s translation: “I will perform in thenyrglory.”
39 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum, 1.412.
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LAB9 Exodus 33-34

9:7 “I will work through him signs and 34:10 “Before all your people | will

wonders for my people that | have not donperform marvels, such as have not been
through anyone elsefgciam signa et performed in all the earth or in any nation
prodigia populo meo que non feci lli

9:7 “and | will place my glory among 33:18 “Show me your glory, | pray”
them” (transl. Jacobson and Cazeaux)
(faciam in eis gloriam meam

9:7 “and proclaim to them my waysst( 33:13 “show me your ways “
annunciabo eis vias meas

9:8 “And |, God, will kindle on his behalf | 34:30 “the skin of Moses’ face was
my lamp to reside in him’ifcendam pro | shining”
eo lucernam meam que habitet ir) eo

9:8 “and will show him my “house” that no Exodus 35-40 Moses oversees the building
one has seenbétendam ei testamentum | of God’s “house” among the people
[read “house”Jmeam quod non vidit ullus | (sanctuary), having already seen the
heavenly prototype

9:8 “And | will reveal to him my 33:19-23 God’s goodness and glory pas
superexcellentigglory, majesty?)” by Moses; Moses sees God’s back

(patefaciam ei superexcellentiam mgam | 34:5 “The Lord descended in the cloud and
stood with him there”

[

9:8 “And statutes and judgmentstgticias | 34:11-26 Listing of cultic laws
et iudicia)

9:8 “And | will burn an eternal light for 34:34-35 God'’s light (radiance, glory) is
him” (lumen sempiternum lucean) ei evident in Moses’ luminosity

The allusions to Exod 33-34 itAB 9:7-8, as well akAB's later assertions of
heavenly ascent for Moses, suggest that the revelation of glory to Moses was indee
present inLAB Hebrew. These allusions in chapter 9 provide interpretive clues that
inform the translation of several Latin word<LiAB that have proved perplexing. The
context of theophany and revelation, combined with the motif of heavenly ascent, gives

important insight into one of the thorniest issues in scholarshipBf how to translate
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superexcellentig9:8; 12:2; 30:25° and the related worsliperexcelsél9:4; cf.excelsa
at 11:1 and 44:6). These words are all associated with Moses and occur in theophanic
contexts on Sinai (or Nebo in 19:4).

a. superexcellentia

9:8  “And | will show him (Moses) miiousé®* that no one has seen. And I will
reveal to him myuperexcellentiam and statutesysticiag and judgments
(iudicia)”

12:2 “For Moses will come, and he will bring judgment{cium) near to us and will
illumine the Law legen) for us and will explain from his own mouth the
superexcellentiam of God and set up rulesiéticiag for our race”

30:2 “And I sent to them Moses my servant, who would declarsupgyexcellentiam
and statutesysticiag”

b. superexcelsa
19:4 *“God has revealed the end of the world to you (i.e., to Moses) so that he might
establish hisuperexcelsa with you and kindle among you an eternal light”

C.excelsa

11:1 “For them I will bring out the eternatcelsa that are for those in the light but for
the ungodly a punishment”

44:6 “...when | establishegp¢nerenm excelsa on Mount Sinai, | showed myself to the
sons of Israel in the storm”

Jamed¥”, Harringtori®®, Murphy*®*, and Reinmutfi® claim thatsuperexcellentia
is synonymous with “law” or “Torah.” Perrot and Bogaert’'s conclusion about

superexcellentia, superexcelsamdexcelsds that these terms:

se referent a la Loi ou a une expression connexarsea la désigner en tout ou en partie,
par ex. les Dix Commandemants. Il faut observssiague ces mots sont les plus
souvent accolésiastitias etiudicia d’une part et introduits pgronereou disponere

39 AboutsuperexcellentiaHarrington summarizes, “This expression (or dke it) must mean
“law” or “statute” as in 11:1; 12:2; 19:4; 30:2;c44:6, but its origin is not now recognizabl€dTP
2.316, n. |.

391 Jacobson emendation.

392 JamesThe Biblical Antiquities of Philol06.

393 Harrington,0TP 2.316

394 Murphy, Pseudo-Philo: Rewriting the Bihl&8.

39 Eckhart Reinmuth, “Beobachtung zum Verstandnis@esetzes im Liber Antitquitatum
Biblicarum (Pseudo-Philo),JSJ20 (1989): 151-170 (164, n. 48).
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d’autre part. Il est malaisé cependant de refaiclheminement qui a conduit a ces mots
latins. Nous ne pouvons faire que des hypothé¥es.

The revelatory context in which these terms all occur, coupled with the frequent
references to light in the verses, suggests that these terms may isdinatbing other
than law. There are already numerous references to the law, using varioysténese
passages (law legem statutes, rules wisticias judgment/s +udicium iudicia).
Perhapsuperexcellentiaefers to something else, in addition to the law, that was
revealed to Moses in his visionary ascents, and through him to the people: God’s
effulgent glory. Jacobson’s observation is critical and decisive: “we must recognize the
distinct possibility that LAB'ssuperexcellentiaeally has little to do with the Law per se,
but rather means exactly what it says: God’s excellence, superiorjgstynael sim”>®’
The theophanic framework, and the fact thgterexcellentimandsuperexcelsaccur
only in passages about Moses and mostly in narratives or descriptions of heavenly ascent
(LAB9:8; 11:1-3; 12; 19), suggest that these terms render what was originaligr
something very similar, ihAB Hebrew.

A closer look at. AB 9:7-8 supports this conclusion. As the above chart
demonstrates, the multiple allusions to Exod 33-34 in these verses foreshadowmthe eve
of those chapters, which highlight Moses’ reception of the law, the beholding of God’s
glory, and Moses’ subsequent luminosity.LAB 9:7, God declares to Amram, “I will
place my glory @loriam) among them and declare to them my wayas(meas” The
statements of 9:8 may be understood to declare that God’s glgrgréxcellentipand

ways (usticias et iudicia will be revealed to Moses, who alone has seen God’s “house”

(accepting, with Jacobson, that the original Hebrewtradnstead ofn>13). If

39 perrot and Bogaert, SC 230, 104-5.
397 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum, 1.415.
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superexcellentizenders a term synonymous with glory)LidB Hebrew, as Jacobson has
argued (he suggestsa, 513, PX3, or177 as possibilities?), the term refers back to
God’s statement about glory in 9:7 and is parallel to it. The structure of Pskilale-P
narrative of God’s speech, which reflects what must have been preté&d Hebrew, in
fact suggests that this is the case:

9:7 | will place my glory gloriam) among them
and proclaim to them my waygids meak

9:8a And I, God will kindle on his behalf my lafipto reside in him (Moses)
and | will show him my house that no one has seen
(*references to Moses’ luminosity and heavenly temple yision

9:8  And | will reveal patefaciam to him my glory/majestysuperexcellentiain
And statutes and judgmentsdticias et iudicia

This speech by God to Amram foretells Moses’ heavenly ascent, luminosity, and
revelation. The motif of ascent, with its concomitant apocalyptic technicabulacg
(glory [dloria]; reveal/disclosedatefaci@; vision of God’s “house”/heavenly temple),
makes one expect mention of the divine glory in the passage. It appears that
superexcellentiammay parallegloriamin the text, and may in fact render a term
designating “glory” inLAB Hebrew (cf. God'’s “glory¥rao] and greatness'iima] in Deut
5:24). If so, this passage describes the future revelation of the diirte Moses. Itis
significant that the Hebrew fragments in tleronicles of Jerahmespecifically
mention72> for this passage (42:7). God’s declaration to Amram in 9:7-8 proclaims the

future revelation of both the divine glory and the law, foretelling that Moseshhsity

3% JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuibliBarum, 1.417.

39ucernam meamMany commentators see this as a reference tbdrah, but seg Bar.17:4
which seems to distinguish the light/lamp of Gazhirthe Law and appears to refer to Moses’ lumigosit
Cf. Ezra, the Moseedivivus as the “lamp in a dark place” 4hEzral4:25. Cf. the juxtaposition of lamp
and laws inLAB 15:6.
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will be a theophanic withess to God’s presence in Israel’'s midst (this mtiet be
meaning ofumen sempiternum luceamla&ier in God’s speech).

The meaning auperexcellentian 12:2 and 30:2, as well asperexcelsa 19:4
andexcelsan 11:1 and 44:6, is not as clear. The commentaries consistently claim that
these terms must refer to the law or something connected to it. In all thggmdbe
context is revelation. In 11:1 and 19:4, there are clear references to light, ahlidh c
support an understanding of glory for the terms, although light is often assodiited w
the law?® In 12:2, howeversuperexcellentids juxtaposed witliusticias(rules), just as
lamp (ucernan) and laws terminug are in 15:6. Although an understanding of law for
superexcellentidits, it seems more likely that Pseudo-Philo would want to highlight the
dual nature of Moses’ revelation as both exoteric and esoteric, which is a thieA® of
Our author, after all, portrays Moses throughout his text as an apocalyptiodeer a
visionary of exoteri@and esoteric disclosure. It is not inconceivable thaierexcellentia
and its cognates these passages refers therefore to the transcendent disclosure of God’s
glory, which is balanced with statements about the revelation of God’s law. \remy
Jacobson’s interpretation sfiperexcellentias glory or majesty is plausible.

In LAB 15:5, upon the return of the twelve spies from their inspection of Canaan,
it is expressly stated that the glory of Ggtb(ia Dei) appears to Moses and speaks.
Although this is not in the context of an ascent, it does directly connect Moses to the
divine 1. Yet Moses’ luminous transformations on Sinai and Nebo witness to his
intimate connection to God’s glory and signify Moses’ transcendent identtythftse

visionary encounters. Moses’ luminosity makes him the locus of theophanyefelr Is

‘0 5ee Geza Vermés, “The Torah is a LigMT"8 (1958): 436-38.
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6.5 Moses’ Luminosity on NeboL AB 19:16

Just prior to his death, Moses ascends Abarim/Nebo, where he journeys to plaees at t
extremities of the cosmos and in the lower heavens; on Nebo God also gives Moses
revelation of protological and eschatological secrets (see next chajiter)this

extraordinary disclosure, Moses’ “appearance became glorious; and he dgieq/i

according to the word of the Lordét(mutata est effigies eius in gloria, et mortuus est in
gloria secundum os Domiril9:16). This assertion of Moses’ pre-death luminosity is

not present in Deut 34. Although the targumim and midrashim often assume that Moses’
luminosity of Exod 34 continued throughout his life until his death TeggOnq., Tg. J.
andTg. NeofDeut 34:7:Gen. Rab11:3)*** Pseudo-Philo is unique among Jewish

sources in its claim that Moses’ luminosity was intermittent (but see 2 C13)*%?

It is interesting to speculate upon Pseudo-Philo’s reasandisting that Moses’
radiance came and went, and in particular to question why the author has added the
specific vocabulary of change/transformatiarutatain the extant Latin; almost certainly
mw/xaw in LAB Hebrew) into his account (19:16). In the narrative of Moses’ luminosity
in Exod 34:29-35, in the Hebrew Bible as well as the LXX, there is no descriptive verb

that denotes the process of transformation|.$d seems to accent this notion here.

Jacobson points out that the phresgata est effigies eiwgcurs in the Latin translation

%1 The view of the written Torah on this is not cle@s Jacobson summarizes: “The Bible never
explicitly speaks of the shining of Moses’ faceeafExod. 34, so there is no necessary reason tinass
that the shining abided (Exod. 34:34-35 can beousty interpreted). But it is a fact that Targunand
midrashic sources do often assume that the splema®abiding and LAB...appears to differ from this
view.” JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiliBarum, 2.653.

92 See Feldman, “Prolegomenon,” Ixviii; JacobsarGommentary on Pseudo-Philo’s Liber
Antiquitatum Biblicarum2.653; Martin McNamara,he New Testament and the Palestinian Targum to the
Pentateuci{fRome: Pontifical Biblical Institute, 1966), 174.
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of Dan 5:6; 7:28; 10:8® In these verses, altered countenance is the result of visionary
experience. It is possible that Pseudo-Philo had these verses in mind. Bukihgg str
that the same vocabulary of altered appearance, with an emphasigorctssof

change into luminous identity, is often found in apocalyptic accounts of visionary
transformation:

a.1 En.39:14 (about Enoch in his heavenly ascent)
“and my face was changéd®
b.1 En 71:11 (about Enoch in heavenly ascent)
“and | fell on my face, and all my flesh melted, and my spirit was transtffi
c. 1Qap Gefill, 12 (about Lamech)
“When Bitenosh, my wife, realized that my countenance had altered”
Y IDIX MINWR 27 NN WIRNA N1 27 4%
d. 1Qap Gefill, 17 (about Lamech)
[Why is the expression] of your face so changed and distorted”
DY RIW oY RITD TOIR [0% ’n] 407
e.Ascen. Isa7:25 (about Isaiah)
“the glory of my face was being transformed as | went up from heaven to
heaven®®
f. unknownApocalypse of Shéfii (about Shem)
“Then the appearance of my face was changed so that | fell to the ¢f8und”

Many of the above passages describe the luminous transformation the seer

undergoes in a heavenly ascértPseudo-Philo’s deliberate use of a verb of change

%3 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum, 2.653.

%4 Translation by Nickelsburg ih Enoch: A New Translatio®4. This concurs with the
translation by Isaac, “1 EnochQTP 1.31. Knibb's translation is “And my face wasnséormed until |
was unable to see.The Ethiopic Book of EnogR.127.

% Translation by Nickelsburd, Enoch: A New Translatio®4. Knibb’s rendering is nearly
identical: “And | fell upon my face, and my wholedy melted, and my spirit was transformedHe
Ethiopic Book of Enocgi2.166.

% Text and translation are from Garcia Martinez Bigtthelaar,The Dead Sea Scrolls Study
Edition, 1.28-29.

97 Garcia Martinez and Tigcheladihe Dead Sea Scrolls Study Editidr30-31.

“%8 Translation by M. A. Knibb, “Martyrdom and Asceosiof Isaiah,OTP2.167.

%9 This unknown apocalypse is summarized in the Gwdgani Codex, in the section attributed
to Baraies. See discussion in Himmelfarb, “Revetteand Rapture: The Transformation of the Visignar
in the Ascent Apocalypses,” 79-82. Citation isnfrelimmelfarb’s article.

19 Text cited in Himmelfarb, “Revelation and Raptufée Transformation of the Visionary in
the Ascent Apocalypses,” 82.

“11 Note also the “change” language of 2 Cor 3:18taederminology of Luke 9:29: “the
appearance of his face changed §i8oc ToU TpocwToU AUTOU ETEPOV).
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(assuming of course thatutatein the extant manuscripts does indeed render a verb for
transformation in the original Hebrew) in the context of Moses’ heavenly ascenbon Ne
echoes the “change” motif of other exalted visionary accounts. It is highly the

LAB Hebrew contained the vertw/xi1w and hence displayed the process of Moses’
glorious physical transformation (cf. Kenaz’s body changirepgmutatukin 27:10 and
David’s appearance being chan{fédy the angel of the Lord in 61:9). While it cannot
be claimed that the author had these other apocalyptic texts at his disposal, ftbé moti
altered identity and mystical transformation into light, in the context of heasasoént,

was known to him and was incorporated into his portrayal of Moses. The author
evidently saw Moses’ radiance as an experience of actual transmutatioamstendent
form. As Feldman points out, in this passage about Moses on Nebo, Pseudo-Philo differs
from all extant midrashirfi*®it is quite possibly a deliberate addition by the author to
enhance Moses’ traditional profile. Moses’ final luminous transformation was the
exclamation point that preceded his death “in glory according to the word lobiite

(in gloria secundum os Domijni The fact that Moses’ glorious radiance was not constant
throughout his life as mediator of revelation (as many targumim and midrashmpréit
Deut 34:7), but rather recurred at various moments of extraordinary access tane di
7125, may indicate the author’s hesitancy to claim permanent apotheosis for Mdkes, wi
the resultant implication of deification or angelomorphy. Assertions of pemba
glorification were made about other exalted patriarchs in other texts,bagt, a
Methuselah: “you will be glorified all the days of your life2-En.69:5 [longer rec.].

Moses is not a divine being IlAB, despite his frequent (but transient) participation in

*12 The manuscripts all have “raisedréxif), but Ginzberg posits thatexitwas the result of
misreadingswa (“raised”) formw (“changed”). The Legends of the Jev#s252.
13 Feldman, “Prolegomenon,” Ixviii.
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the divine glory and luminous angel-like identity. The final lines recounting Mesels’

on Nebo emphasize his dealbAB contains no hint that Moses did not, in fact, die.
Pseudo-Philo is emphatic that Moses died at God’s word, was buried by God’s own self
“on a high place and in the light of the whole world,” and that his death was grieved by
angels and celestial phenomena (19:16). The stress on Moses’ actual death rs likely i

polemical dialogue with traditions that he was assumed directly to h&4ven.

6.6 Luminosity of the Righteous.LAB 12:7

The tradition of Moses’ shining face influenced Second Temple Jewish and als@a@hrist
writings. Just as Moses’ luminous face reflected God'’s glory (Exod 34:29-8&imé to

be believed that those who are righteous would exhibit a similar radiant countanance
the world to come. The idea that the faithful will “shine” is found in Dan 12:3: “Those
who are wise shall shine like the brightness of the sky, and those who leatbmany
righteousness, like the stars forever and ever” (cf. Judg 5:31: “But may ypndasfibe

like the sun as it rises in its might”). Luminosity (participation in angeléxistence)

was considered the reward of the righteous after death EmM39:7, the righteous dead
are “like fiery lights” (cf.1 En.104:2: “you will shine like the luminaries of heaven”). In
4 Ezra it is explained to Ezra that upon death, the righteous will see the glory of God
(7:91), and then it will be shown to them “how their face is to shine like the sun, and how

they are to be made like the light of the stars, being incorruptible from then on”¢f7:97;

“4\Wadsworth has demonstrated that Pseudo-Philo kreelitions that Moses did not die but was
assumed to heaven, but that the author rejectedhthiion. Michael Wadsworth, “The Death of Mosed a
the Riddle of the End of Time in Pseudo-Phil®JS28 (1977): 12-19.
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10:25)*° Similarly, in2 Baruch the righteous “will be like the angels and equal to the
stars; they will be changed into any shape which they wished, from beaotglioéss,
and from light to the splendor of glory (51:10). In these texts, to shine is to adigeve t
status of angel&®

Rabbinic tradition, however, was cautious about the notion of angelic identity and
luminous transformation. It limited the possibility to the faithful departed in the
eschatological age_év. Rah 20:2;Pesiq. Rabl11:7, 35:2Deut Rab.1:12,Num. Rab
2:13), when the radiance lost by Adam would be restored. Smelik summarizes the

hesitance of the rabbis to accept the notion of luminous transformation:

Obviously, the rabbinic reluctance to articulate tioncept of mystical transformation is
inextricably bound up with the designation of tighteous as gods. It is not doubt not
the transformation itself they feared but the intfpd@potheosis. Similarly the
comparison or identification of the righteous wathgels, evoked by their supernatural
state of being as light, would become suspect, #vaimgh it was never completely
abandoned”’

In some (mostly apocalyptic) texts, luminosity was seen as a pressituilggs
(e.0.1 En.39; 71; 104T. Levi8:1-19; 1Q28b IV, 24-254 Macc 17:5; Apoc. Shem
Apoc. Ab13:14;Ascen. Isa7:25;2 En 19:10; 22:8-103 En 12:2, 15:1-2; cf. Matt
13:43; 17:1-8; Mark 9:2-8; Luke 9:28-36; Acts 6:15; 2 Cor. 3:18). In these accounts,
certain extraordinary visionaries are able to experience transfornmatioinght in this
life. Himmelfarb explains what transformation into angelic luminous existeeess for
these righteous individuals: “...for most this experience is reserved untidatith. But

certain exceptional men can have a foretaste of it while still alive sdwisg as

*150On the connection between the righteous and #e,sind the notion of astral immortality, see
esp. Stone, “Lists of Revealed Things in Apocalypiterature,” 430-31. See Dan 12:2:213En 104:2,

6; As. M0s10:9.

“18E g. Dan 10:6; 12:3t En.39:7; 62:13-16; 104:2 En.22:9-10; 37:2; cf. Acts 6:15; Rev 3:5.
Luminosity is one of the traits of angels in Secd®dnple Jewish and also Christian writings. See Da
10:6;2 Bar.51:10;2 En19:1; Matt 28:3; Acts 6:15nter alia

17 Smelik, “On Mystical Transformation of the Righteointo Light in Judaism,” 123.



173

examples of the future intimacy with God to which all of the righteous can look
forward.”*®

LAB understands the afterlife to be a radiant existence: the righteous “wKkbe i
the stars of heaven” (33:5) and “they will not lack the brilliance of the sun or the moon”
(26:13). ButLAB also sees luminous transformation as a present possibility. In the text,
certain righteous individuals experience transformation into light befork.deaB 12:7
describes the shining faces of the Israelites who did not want the goldéiif balfhad
been forced by fear to consehis face shorfg(splendebat visus eiusThese righteous
Israelites were, like Moses, temporarily glorified by radiant counteesi’® After
Kenaz prays about the Amorites, the text states that “the spirit of thelotindd him”
(27:9) and his body “was changedrahsmutatus 27:10). Although this is another
example of Pseudo-Philo’s use of the non-recognition motif, it could also signify
transfiguration into a glorious form. Similarly, the angel of the Lord “gkdrDavid’s
appearance”drexif*° faciem Davidl after the killing of Goliath (61.9). Pseudo-Philo
could well be modeling the stories of these righteous Israelites aftef tases, whose

radiant face rendered him unrecognizable to his people: “And when he came down to the

sons of Israel, they saw him but did not recognize hit'fgctum est cum descenderet

“18 Himmelfarb, “Revelation and Rapture: The Transfation of the Visionary in the Ascent
Apocalypses,” 90. On righteous individuals giveigelic qualities or even angelic status in
pseudepigraphic texts, see esp. Charlesworth, Pinrayal of the Righteous as an Angel,” 135-5h O
the apocalyptic seer participating in the divinergland having a foretaste of eschatological gleeg
Rowland,The Open Heaveri13-20.

*19 Fisk has recognized this, surmising that Pseudlo-Btus “acquits them from charges of
apostasy.” “One Good Story Deserves Another: Taaréneutics of Invoking Secondary Biblical
Episodes in the Narratives Bseudo-Philand theTestaments of the Twelve Patriar¢ha32.

420 Reading “changed’sfw) instead ofrexit (“raised” -xw1), with GinzbergThe Legends of the
Jews 6:252.
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ad filios Israel, videntes non cognoscebant eutr®:1)*?* In the case of Moses, non-
recognition was due to his luminous transformation.

The above examples frobAB reveal that Pseudo-Philo was not uncomfortable
ascribing luminosity to some faithful individuals during their earthly lifbe &ltered
countenance and form experienced by these heroes was a foretaste of théogaiat
radiance to come. Pseudo-Philo’s presentation of luminosity as a presentipostibi
least for certain righteous individuals from Israel’s past, echoes<chhout visionaries

and other extraordinary figures in apocalyptic or mystical works.

6.7 Summary

Among known Jewish texts about MoskeAB alone claims that Moses’ shining face
rendered him unrecognizable and that he experienced multiple but intermitsertespi
of luminous transformation. By his expanded use of the luminosity motif with respect to
Moses’ visionary ascents, Pseudo-Philo proclaims Moses as the one whogeapartici
in the divine glory surpassed that of all other humans. Moses regularly exhibits the
divine radiance, but although Moses is angel-like, he is not divinized, for he dies on
Nebo. Moses’ recurrent transcendent identity anticipates the radiaeherishat he and
all the faithful will enjoy in the world to come. Other righteous individualsAB, who
duplicate Moses’ experience but to a lesser extent, also experience lwrasasit
present possibility.

Luminosity serves to validate Moses’ authority as visionary. It is coslolei that
Pseudo-Philo has multiplied the biblical episodes of Moses’ luminosity to heighten

Moses’ profile in light of other visionary traditions that adopted the Mosaic luminous

421 But see 7:5 and 64:4, where non-recognition isdoetto luminous transformation.
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patriarch motif. Using vocabulary that is terminologically similahtt used for other
exalted visionaries in apocalyptic accounts, Pseudo-Philo accents the laofjuage
transformation into glorious, angelic form. The luminosity motitAB is entwined with
other apocalyptic assertions about Moses, including his heavenly ascent and esoter
revelation. Itis my view that Pseudo-Philo has deliberately incorporated gparaly
conceptual developments into his narratives about Moses and other righteous heroes of

Israel’s history in dialogue with other elevated patriarch accounts.
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CHAPTER SEVEN

PROTOLOGY AND ESCHATOLOGY AS REVELATION TO MOSES

7.1 Primordial Revelation inLAB

Although LAB follows the biblical narrative from Genesis to 1 Samuel quite closely, it is
striking that this text’s re-telling of Israel’s history does not begth tiie creation

accounts of Gen 1 and 2. WAB, some narratives about the primeval period are skipped
over entirely, such as the Torah’s dual accounts of the creation of the firshchan a
woman; others, including the first humans’ disobedience in the garden of Eden, are thrust
into chronologically later sections that cover Moses and K&ia@n Sinai, after Moses
receives the law, he is abruptly shown the tree of life (11:15). In 13:8-9, an ggiacaly
vision is given to Moses, including revelation about the first marpftbt®plastu$, the
garden of Eden (“the place of creation and the serpdotum generationis et

colubrunf?®), and the “ways of paradiseliés paradysi*** This apocalypse of Moses is
unique toLAB and it has been called “a locus desperatus” by Jacobson in his exhaustive
commentary? Paradisal revelation is inserted into Moses’ ascent of Nebo: he is shown
the “paths of paradisesémitas parady¥in a heavenly and cosmic ascent (19:10).

Kenaz is granted a pre-death vision of the primordial chaos and the creation of buman (

possibly angelic) beings (28:6-9).

22 Kenaz, the brother of Caleb, is only a name igX®,11. In his lengthy section about Kenaz
(chs. 25-28), Pseudo-Philo has created a histerthie figure in order to advance his own theolagic
agenda. See Nickelsburg, “Good and Bad LeaddPseéudo-Philo’&iber Antiquitatum Biblicaruni 54-
55. Kenaz is presented as the recipient of rdealat

423 Readingcolubruminstead of theoloremof all the manuscripts. All the commentators agre
thatcoloremmakes no sense. See discussion in JacoBsGommentary on Pseudo-Philo’s Liber
Antiquitatum Biblicarum1.520.

24 On paradise as a location in Second Temple text&AB, see n. 312 above.

2> JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum, 1.519.
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Scholars have noted Pseudo-Philo’s penchant for inserting one biblical episode
into the context of anoth&f° But it is intriguing that several stories about the primeval
history are giverapocalypticfeatures and are placed within the context of covenant
revelation. The re-shaping of these episodes as esoteric revelation of gratolog
covenant patriarchs (Moses and Kenaz) suggests interactive dialoguewisthn Je
apocalyptic tradition8?” In the first part of this chapter, | provide an analysis of Pseudo-
Philo’s account of the primeval history and of Moses’ apocalyptic vision of crelationa
secrets on Sinai and Nebo. There is evidentdBithat the author was aware of
traditions about Enoch as the recipient of primordial disclosure (see esp. 34:2-3).
Pseudo-Philo’s enhancements of the biblical narrative, notably the vocabulary used about
Enoch, the interpretive expansion of the primeval history, and the deliberate plaoément
primordial secrets within Mosaic contexts, appear to have polemical impoudd?se
Philo is not just re-telling the Bible; he is shaping it with his own particutaMoses
and pro-Torah perspective, linking creation to covenant and emphasizing Mdses as t
superlative visionary of all secréf®. LAB's revision of the biblical account to include
Enochic features indicates that interaction with Enochic traditions was atieenfactor

in the author’s writing.

%6 See Jacobsom, Commentary on Pseudo-Philo’s Liber AntiquitatuimliBarum, 1.225; Perrot,
“Introduction Littéraire: La Pensée Théologiquey"3C 229, 39-65; Murphy¥seudo-Philo: Rewriting the
Bible, 23.

“27|AB contains apocalyptic features and the text’s igfito the apocalypses dfEzraand?2
Baruchis well documented.

428 Cf. the conclusion of HaywardLAB appears not simply as a transmitter, but alsoraswder
of traditional material.” “The Figure of Adam irs@udo-Philo’s Biblical Antiquities,” 20.
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7.2 Enoch and Primordial History in LAB

LAB begins with the genealogies of Gen 4 and 5, in reverse order. Several features of
Pseudo-Philo’s reshaping of Gen 5 and 4 invite speculation. Some scholars have
suggested that the author has reordered the biblical genealogies itogneesent a

positive family line (the descendents of Seth, leading to Noah) before thakegfative

one (the descendents of C&iff). The genealogies from Adam to Noah (ch. 1) and from
Cain to Lamech (ch. 2) mostly agree with the LXX, although some embedirgkrare
added. In the brief section about Enoch, however, there are deviations from both the
LXX and the MT of Gen 5:21-2%° There is no statement that Enoch “walked with
God,” as in the MT and Vulg. of vv. 22 and 24 (the LXX has “pleased God” for idth).
In Pseudo-Philo’s rendering of v. 22, Enoch “livedix{t), the exact word used for all of
his predecessors. For Gen. 5:RAB agrees with the LXX: Enoch “pleasedlécuit)

God (1:16), as did Noah (3:4), but to this verse Pseudo-Philo adds a phrase that suggests
a lessening of Enoch’s status before God: “Now Enoch pleaseth@uwat time(in

tempore illg and he was not to be found, for God took him away.” This insertion is
unattested in any known tradition, and about it Jacobson writes, “It is hard to see the

point of this phrase**? But the addition ofin tempore illois an unambiguous indication

29 See Jacobsom, Commentary on Pseudo-Philo’s Liber AntiquitatuiliBarum, 1.293-94;
Murphy, Pseudo-Philo: Rewriting the Bihl@9.

30| ABis based on an exegetical tradition that is inddpenhof the LXX and the MT. Pseudo-
Philo freely embellishes the biblical account walgends or his own material. Jacobson writesafin
given case it is hard, if not impossible, to deieewhether LAB was himself innovating, or was
exploiting a piece of exegesis that was alreadyrgulation.” JacobsoA Commentary on Pseudo-Philo’s
Liber Antiquitatum Biblicarum1.273.

BLMT: ombra-nx an 72anm; Vulg. Gen 5:22: “ambulavit Enoch cum Deo”; Vulgen 5:24:
“ambulavitque cum Deo.” Cf. LXXeunpeonTtoev Eveox Tod Bec).

32 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiliBarum, 1.289.
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that Enoch was not always perfé&tt. Similar to the LXX, which asserts that Enoch was
pleasing to God only after he became the father of Methu$&leAB qualifies the

extent of Enoch’s divine favor. This may signal discomfort with traditions about Enoch’s
perfection®* The text also adds details about the numbers of sons and daughters Enoch
had after Methuselah, as well as information about Enoch’s wife, which may hecd wa
adding emphasis to Enoch’s earthly life. The expanded detail about five sons and three
daughters after the birth of Enoch'’s first son, including their names — detail not\iTthe

or the LXX — makes the genealogical description of Enoch more like tihéd of
predecessors listed in the text.

Pseudo-Philo’s account of the spread of civilization from Gen 4 takes on a
decidedly pessimistic view that is not present in the biblical account and is durious
reminiscent ofl En.6-11. Whereas the written Torah presents the stories of Jubal and
Tubal-cain as thadvanceof culture, providing positive (or at least neutral) assessments
of the development of music and metal tool-making (Gen 4:21-22), Pseudo-Philo
unexpectedly depicts these activities as corrupting influences on humanity: they
contribute to the spread of immorality. UAB, Jubal and Tubal-cain are not merely the
ancestors of musicians and metalworkers; these figures are rewriti@mggors of
society, the teachers of evil arts. The notion of certain kinds of knowledge adigpeci
metallurgy, as causing the spread of sin is documented in Enochic lore: shefevil
metallurgy and other arts is a motif of tBeok of the Watcherghs. 6-16, esp. 8; ct.

En.65:6-8; 69). But whild Enochasserts that forbidden arts were taught to humans by

3 The same expression (or the variaiiofilo tempord is used in 2:8; 18:1; 19:1; 20:1, and
elsewhere to indicate a limited period of time.

B4LXX Gen 5:21; cfTg. OngandTg. Ps.-JGen 5:22.

435 Cf. Enoch as an example of repentance in Sir 44rb&)G 1.82-84
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rebellious angels (“watchers')AB stresses their human origin. Gen 4:22 states that
Tubal-cairf*® “made all kinds of bronze and iron tools”; Pseudo-Philo, however, expands
this list to include lead and tin, but also silver and gold, metals explicitly linked to
immoral behavior in the listing of evil secrets disclosed to humans by the vgaicher

En. 8:1. LAB 3:9 also links metalworking to the making of idols (“those inhabiting the
earth began to make statues and to adore them”), a rewriting of Gen 4:22 which
associates knowledge of this art only to the (beneficial) making of toatsstitking that

this linkage of metalworking to idolatry paralldl€n.65:6-8, which calls metallurgy

(the casting of “molten images in all the earth”) one of the evil “secrete@fngels” and
specifically mentions silver, lead, and tin — metals that Pseudo-Philo has added to hi
version of Gen 4. (14 En.8, metalworking is an evil skill linked to warfare and the
seductive art of jewelry-making). The expansion of the canonical text to maketfebal
teacher ohll metallurgy, with an emphasis on the corrupting influence of this art, evokes
1 En.8 and 65, as does Pseudo-Philo’s specific insertion of verbs of instruction into his
account: Jubal “was the first teach(docere)all kinds of musical instruments”; Tubal
“showed (ostendij techniques in using metals; this echoes the teaching function of the
evil watchers 1 En.8:1-3; 9:6; 69:1-12).

Pseudo-Philo knows the tradition of fallen angels transmitting forbidden
knowledge: he refers to it in 34:2-3. Although Pseudo-Philo is aware of this tradition,
and incorporates some of its themes into his work, he does not consider it authoritative.
He does not place the origin of civilization’s evils in the angelic realm, prejamther
to blame primeval patriarchs for the development and transmission of corrupting

knowledge. In my view, the reshaping of Gen 4:21-22 to include the profoundly negative

“3®The MT has Tubal-cain;AB has Tubal, in agreement with the LXX and the Veétatna.
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assessment of certain occupational arts, especially metallurgypsnodd by Enochic
lore**’

Pseudo-Philo modifies Gen 4 to include the themes of adultery and iddlAtBy.
2:8 adds worldwide indulgence in adultery to his examples of primeval moral corruption.
The motif of unbridled forbidden sex evokes the mating between the sons of God and
human women of Gen 6:1-2, toldlikB 3:1-2**® Pseudo-Philo’s narrative of Gen 6:1-4
is intriguing, for in this section he appears to switch to a different exaggradition.
Pseudo-Philo uses the phrase “sons of Ghld"[jei) here, which is consonant with the
MT and Vulg., but up to this point his text has followed the LXX quite clo$8ljost
manuscripts of the LXX, however, have “angels of God” rather than “sons of God” for
Gen 6:1, as do Philo, Josephus and the Vetus L&fim@errot and Bogaert find it
noteworthy that Pseudo-Philo uses neither “angel” nor “watcher” here, andtsiingges
the author may identify thiii Dei with the Adamite$** It may well be pertinent that
LAB usesangelifor fallen angels in 34:2-3, but not in his rendering of Gen 6:1. Perhaps
the author’'s emphasis on the human origin of sin has leadiito identify the “sons of

God” with angelic beings. This conclusion is bolstered by the facL ABbmits

%37 Jacobson sees the origin of this idea in the GRmman worldA Commentary on Pseudo-
Philo’s Liber Antiquitatum Biblicarum1.213-15, 304-305. But given Pseudo-Philo’s kieo\ge of Jewish
fallen angel traditions (34:2-3), and the strongpflel to the evils of teaching metallurgyinEn.8 and 65,
it does not seem necessary to look for the orijimothought outside the compass of Judaism. The
commentators cite a rabbinic paralle@en. Rab23:3, which links metalworking to the making of
weapons, but this text is much later thaB and does not link metallurgy to the making of gj@s does
LAB.

38 Jacobson in fact points out tH#AB 2:8 is based on Gen. 6:1. JacobgoGommentary on
Pseudo-Philo’s Liber Antiquitatum Biblicaryrh.302.

“39 Jacobson notes the “occasional and interestinggshenon” that Pseudo-Philo goes between
exegetical traditions. He points out that the autthooses two different exegetical tradition f@anGs:3;
one forLAB 3:2 and a different one for same verse at &&ommentary on Pseudo-Philo’s Liber
Antiquitatum Biblicarum1.417.

*0Gig. 2.6,A.J.1.73. Cf. 4Q180 1, 8.

“41 perrot and Bogaer®seudo-Philon: Les Antiquités Bibliqués85-86. Emphasis in original.
Perrot and Bogaert note theg. Neof Gen 6:2 uses “sons of judges” or “sons of kingsarginal reading).
Ibid., 86.
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entirely any reference to the Nephilim, the warrior giants who were tloeigirof the
divine/human liaisons according to Gen 6:4. Although Pseudo-Philo freely inserts
popular legends into his narrative, he does not do so with Gen 6. He may be uneasy with
Enochic expansions of this story, which include graphic accounts of the Nephilim’s
violent deedsX En.7-9, 15; cf.1 En.86,Jub.5).

In their commentary obAB, Perrot and Bogaert give another example of possible
dialogue with exalted Enoch traditions. They tifdB's non-biblical insistence in the
genealogy of ch. 1 that Noah was named after his birth (1:20). In their opinion, “Si le
nom de Noé est donmpréssa naissance, I'auteur s’oppose ici aux traditions anciennes
suivant lesquelles Hénoch ou Mathusalem donnérent le nom bien avant la naissance, cf.
Hénoch106 etll Hénoch1l et 18.#42

As we have seen, Pseudo-Philo’s description of Enoch and elaboration of the
biblical account of the spread of sin hint at interaction with Enochic developments.

While Pseudo-Philo’s re-workings of the biblical text may seem subtle or even
insignificant, when combined with the later, Enochic-style assertions aboesMos

visions later in the text, it becomes apparent that our author has more in mind thgn mere
explicating the biblical material. In chs. 11, 13, and 19, primordial secrets easdd

to Moses in apocalyptic revelation on Sinai and Nebo. Moses’ visionary ascents of these
mountains are depicted as heavenly journeys, as this dissertation has derdqbtrate

4). The story of the first man and first woman’s sin in the garden of Eden, and
knowledge about the ways and content of paradise, are placed in an unambiguously
Mosaic context and are combined with revelatory knowledge of heavenly and

cosmological secrets. This is not merely a stylistic device: it is amtional revision of

42 perrot and Bogae@seudo-Philon: Les Antiquités Bibliquéss3.
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the biblical text. Pseudo-Philo has made Moses into an Enoch-like expert incesoteri

primordial knowledge.

7.3 Primordial Secrets as Revelation to Moses

Pseudo-Philo does not begin his re-written narrative of Israel’s history withgagon
accounts of Gen 1 and 2. It is curious that Eden is ignored in the beginhiA&,djut
information about the first man, the garden of Eden, the serpent, the tree of life, Noah,
and “the ways of paradise” is abruptly inserted into later narratives about.Mdsess

is shown creational secretslit:15, 13:8-9, and 19:10. Kenaz, the judge who parallels
Moses in many ways, has a vision of creation in 28'8-9n the written Torah, there is a
cursory description of creation and no esoteric disclosure is associated itises is
never explicitly connected to the primeval history in the text. Pseudo-Phibonrast,

has placed creational disclosure firmly within a Mosaic framework anddmakined it

with esoteric knowledge received in heavenly ascents and dream visions.

In placing primeval accounts in the context of later history, Pseudo-Philo is
connecting seemingly unrelated biblical episodes to each other. As manysbhoka
pointed out, Pseudo-Philo often uses this technique, placing secondary biblicalistorie
the context of a primary story. Scholars have suggested that the author’s purpose i

doing this is to organize his work around certain thefffdsaders!*® or to create

43 At the end of Kenaz’s life, and at Kenaz’s biddiRfinehas recounts his father Eleazar’s
dream vision of the time before creation, whendhgere no humans, hence no sin (28:4-5). Kenaw the
experiences an ecstatic revelation of protologyesthatology. He has a vision of pre-creationrdisio
and watery chaos, followed by the creation of husn@n divine beings); the vision ends with Kenaz’'s
ominous pronouncement about sin (28:6-9). Kenaisis shown the eschatological transformation of
humanity in the last days.

44 See, e.g., Hayward, “The Figure of Adam in PselBtie’s Biblical Antiquities,” 2. Jacobson
notes Pseudo-Philo’s technique of “reading backwausing prior biblical stories (that are seen as
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patterns of cause and effé&}. But it is undoubtedly significant that details about

creation and paradise are given in the contegpotalypticrevelation. Creational

secrets are disclosedt¢ovenantpatriarchgMoses and Kenaz) in visions; such

knowledge is unavailable to other humans. In a significant departure from biblical
tradition, God makes a covenant with Kenaz, after which Kenaz has an ecstatic vision of
the primordial “stew” and subsequent creation. Primordial secrets aresdid¢b Moses

on Sinai, at the same time as the revelation of the covenant, but Moses’ ascentchare i
heavenly, illumined place, for Moses is “bathed with invisible light” and descendse‘to t
place where the sun and moon are” (12:11d&n 41:5-8). In a cosmic journey, Moses

also sees the “paths of paradisgrfitas paradysiand heavenly secrets, including
locations in the lower heavens, on Nebo, just prior to his death (19:f¢~1R)imordial
knowledge is ascribed to Moses as revelation obtained in heavenly journeys; this
knowledge is combined with esoteric disclosure. Pseudo-Philo has given Moses$s asc
and revelation an obvious apocalyptic bent, going beyond what is preserved in the Torah.
Such paradisal disclosure also goes beyond the midrashim, as Bogaert summarizes

comment about similar claims for Mose&iBar. 4:1-7: “Les midrashim qui font

analogous) to explain later episodes. JacobS@pmmentary on Pseudo-Philo’s Liber Antiquitatum
Biblicarum 1.224-53.

“45 Nickelsburg, “Good and Bad Leaders in Pseudo-Philibber Antiquitatum Biblicaruni 49-
65.

%40 50 Richard Bauckham, “The Liber Antiquitatum Balium of Pseudo-Philo and the Gospels
as ‘Midrash’,” inStudies in Midrash and Historiograplfgd. R. T. France and D. Wenham; Gospel
Perspectives 3; Sheffield: JSOT, 1983), 33-76. piuremphasizes narrative patterdseudo-Philo:
Rewriting the Bible15-21.

7 Bauckham has observed tha#B 19:10-13 (a re-writing of Deut 34:1-4) is in fact@smic
journey; “Early Jewish Visions of Hell,” 355-85.
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allusion aux visions extraordinaires de Moise ne spécifient généralpasegtr’il eut
aussi la vision de la Jérusalem céleste ou du paradis, comme il est @arrch”**®

The placement of protological disclosure into narratives about Moses and
covenant, and the reshaping of the biblical creation accounts into divine revelation give
to Moses in a heavenly ascent, may provide clues as to Pseudo-Philo’s message and
purpose. James Kugel, Tine Bible as It Waswrites that deviations from the biblical
text may be the author’s attempt to explain or interpret thét&xugel asserts that
such deviations are not necessarily polemical, i.e.,"motivated by therstelbblitical
allegiance or religious agenda or some other matter of ideofdyri’ his work onLAB
and theTestaments of the Twelve Patriarchsth of the genre Rewritten Bible, Bruce
Fisk has argued that this practice of inserting one biblical episode into aiscdHerm
of early Jewish exegesis: integrating secondary biblical episodes intoaaypnarrative
serves the author’s (or the traditioné&degeticabgenda. But Fisk also makes a crucial
point: “When two biblical stories are linked, elements and themes in the principal
narrative can subtly shape or even transform the meaning of the secondary.€pisode
In other words, the meaning of the second account is altered by its placement in the mids
of the primary account.

In LAB, creational history is placed in a new context, and that context determines

its meaning and significance. In the biblical account, Moses’ revelation isatetie,

48 BogaertApocalypse de Baruc2.17. See also Vermés, “La figure de Moise amiant des
deux testaments,” 77-78.

%49 James KugelThe Bible as It WagCambridge: Harvard University Press, 1997), 251i@n
purpose of texts that rewrite the Bible, Najmarteg; “In recent scholarship there is a general esiss
among scholars who work on Second Temple literghatthe essential function of Rewritten Bible is
interpretive.” Hindy NajmanSeconding Sinai: The Development of Mosaic DiseirsSecond Temple
Judaism 43.

*50Kugel, The Bible as It Wa®5.

1 Fisk, “One Good Story Deserves Another: The Hemnéns of Invoking Secondary Biblical
Episodes in the Narratives Bseudo-Philand theTestaments of the Twelve Patriar¢h221.
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but encompasses the practical truths of the law and covenant as a way of lée; Mos
receives this knowledge in a descent by God to the earthly mo(i#ftdimLAB,

primordial knowledge has become esoteric revelation, and Moses has been trahsforme
into an apocalyptic seer who ascends to heaven to receive protological (aipd other
secrets, in addition to the |&f%? Pseudo-Philo’s revision of Israel’s history has
considerable theological consequences, for now primordial revelation is iridgpara
linked to Moses and covenant, and is obtained by Moses in a heavenly asdritke
Jubilees has appropriated apocalyptic motifs from Enochic and other sources, and has
connected Moses to the traditions of antiquity, including those not preserved in the
written Torah. INLAB's interpretation, Sinai is the locus of key primordial disclosure, as
well as of covenant revelation. Nebo has become the place where Moses, in a cosmic
journey, receives Enochic-style revelation of cosmological, meteoralpgitd celestial
secrets, including protology. By reshaping the biblical accounts ofanesid paradise

as apocalyptic revelation to Moses, Pseudo-Philo is no longer explainindiog ‘fl’

the biblical narrative; he is making a statement about where all traesteéndh is to be
found: in fidelity to Israel’'s covenant and covenant patriarch. This may well have
polemical implications, for revelation often functions as a polemical d&¥ideAB's

enhancement of Moses’ visionary profile to grant to him an enormous amount of

%52 Deut 30:11 stresses that the revelation to Masekear and intelligible. The assertion has
polemical overtones, contrasting Moses’ revelatibthe accessible, intelligible law and covenarthwi
other claims to knowledge of esoteric mysterie§. tlig skepticism about ascent to heaven in Delt2z30
and Prov 30:4.

“53 Primordial events and secrets are elements ofgsoevelation to a chosen visionary in the
Book of the Watcher&\poc. Ab,.4 Ezrg 2 Bar., 3 Bar, and2 En. Moses sees “the greatness of paradise
in an apocalyptic vision on Sinai hBar. 59:8.

54 Nickelsburg has observed that revelation not émigns and authenticates a community’s self-
identity; it also serves to define what that comityuis not functioning polemically to distinguish the
community’s understanding of transcendent, autativie truth from the claims of other, rival groups.
Nickelsburg, “The Nature and Function of Revelaiiod Enoch, Jubilees, and Some Qumranic
Documents,” 91-119.
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speculative revelation, including a total view of history from creation to end,{fties

the context of heavenly ascents and cosmic journeys, evokes Enochic lore and appears to
be in dialogue with traditions that elevate Enoch as recipient of such esoteric
knowledge®® Placing creational history in Mosaic apocalyptic contexts renders Moses,
not Enoch, the expert in primordial secrets.

The text ofLAB contains interpretive clues that substantiate this conclusion. One
example i AB's seemingly forced intrusion of paradisal disclosure into Moses’ Sinai
experience in ch. 11. While Moses is in the theophanic cloud, he is instructed about
covenantal law and is shown the pattern of the sanctuary (11:1%)ABisttext goes on
to assert that at this time God “commanded him many thimgsh@ndavit multg an
open-ended phrase that introduces the possibility of further revelatory knoWiédgee
text then surprisingly states that God showed Moses “the tree ofdgegndit ei lignum
vite). In order to explain the sudden and unlikely insertion of the tree of life in the
context of the Sinai revelation, some scholars have suggested that “tree ofréfes e
metaphorical reference to the Tot&tor wisdom**® Jacobson, however, has emphasized
that “there is manifestly no metaphor in LAB® Moses’ vision of the tree of lifen

Sinaiappears to be in dialogue with an earlier tradition that equates Sinai with Eden and

45> Moses also receives eschatological knowledge ih3t®5. CfExagogeline 89: to Moses is
revealed “what is, what has been and what shdll Bhkis recalls the designation for esoteric knayge in
Sipre Zutta84. Enoch learns about past, present, and fututefin.12-16.

“®In 1 En, Enoch is granted extraordinary esoteric knowlettigeugh divine revelation,
including primordial, eschatological, celestialsnwlogical, and meteorological secrets. For priizbr
disclosure revealed to Enoch, see éshn.6-16; 24-26; 60; 65-68; 70; 83-89; 106-107.

57 A parallel to this is found id Ezral4:4, where the phrase signifies eschatologicahkedge
given to Moses on Sinai. See StoReurth Ezra: A Commentary on the Book of Fourtha=21.9.

8 50 GinzburgThe Legends of the Jevs14, n. 82; Perrot and Bogadtseudo-Philon: Les
Antiquités Bibliques2.113. Cf. Abot R. Nat157;Pal. Tg Gen 3:24.

59 Veronika Bachmann, “Rooted in Paradise? The Mepaf the ‘Tree of Life’ inl Enoch24-
25 Reconsidered,JSP19 (2009): 83-107. Cf. the figurative use of treetof life in Prov 3:18; 11:30;
13:12; 15:4; Rev 2:7; 22:2, 14.

%0 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuiiliBarum 1.478.
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the tree of life. In Ezek 28:13-16, Eden is portrayed as God’s garden paradise at the
summit of a cosmic mountain, but there is no reference to the tree of life in thegtcont
Jub. 8:19 associates the garden of Eden with the Temple, but distinguishes it from
Sinai?®* In portraying paradise with its tree of life asamtual destinatiorvisited by

Moses in a heavenly tour, the author has incorporated the (developing) apocalyjtic moti
of paradise as a location visited by an apocalyptic seer, either in a dreamovian

actual ascent (e.d.En.24-25; 30-32L..A.E.(Vita) 25; Test. Ab[Rec. A] 11;2 Bar.
59:8;Apoc. Ab12:10; 23:4; Rev 22; cft Ezra8:52). Pseudo-Philo’s account, with its
specific mention of the paradisal tree of life as a revelatory item irotitext of a

heavenly and cosmic journey from the summit of a holy mountain, most closely echoes
Enoch’s tour inl En.24-25. Enoch is associated with the garden of Eddnhn4:23-

27;1 En 24:4-5; 25:4-6; 30-32; 70:3; 4Q206 ahn.8. The connection of Moses to

the tree of life iLAB 11:15 evoked En.24-25, which also locates the tree of life on or
near Sinaf®? and places revelation of the tree of life in the context of a vision to Enoch
on the high mountain that is the throne of GbdE(.24:1-25:7; cf. parallel il En.18:6-

9). Bothl En.24-25 and_AB 11:15 connect the tree of life and the temple in Jerusalem.
The link between Sinai, the temple, and paradidedid could be explained by the

Hebrew Bible’s frequent association of the earthly temple with paradge=jend 25;

Ezek 28:13-14; 47-48). However, in his explicit use of the apocalyptic motif of journey

to paradise during a visionary mountain ascent, Pseudo-Philo appears to be depicting

“1 Juh. 5:26 also distinguishes the garden of Eden framiS

“52 Sinai is not named ih En.24-25, but Bautch interprets the “highest mountaii? En.24 as
referring back to Sinai. See discussion in Kelmplentz Bautchi Study of the Geography of 1 Enoch
17-19: “No One Has Seen What | Have SE&sSISuB1; Leiden: Brill, 2003), 107-14, 120-26 (esp. 123)
So also Bachmann, “Rooted in Paradise? The Meanfitiee ‘Tree of Life’ in1 Enoch24-25
Reconsidered,” 3. Bachmann argues thdt En.24-25, the site of God’s descent to earth on thedl
judgment refers back to 1:3-9 and 18:6-8 (1:4 stttat this place is Sinai). But note thaEn 32:3
situates the original paradise in the east, beyoadeven mountains.
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Moses’ Sinai experience with Enochic features, linking Moses, not Enoch, to the
primeval paradise on the holy mount&ia.

In LAB 11:15, God not only reveals the tree of life to Moses on Sinai: Moses
actually touches the tree, cuts off one of its branches, and throws it into Marah. This
surprising assertion contradicts Gen 3:22-24, which declares that the treesof life
forbidden to all humans. It is perhaps noteworthy that Enoch, during his journey to
paradise recounted IhEn.24-25, admires the tree of life butnstallowed to touch it
(cf. 1 En.32:3-5). When Enoch inquires about the tree of life, the archangel Michael tells
him that no human “has the right to touch” the tree “until the great judgniefii.(

25:4). LAB's claim that Moses does touch the tree of life may have polemical
implications, if we hold that Pseudo-Philo knew the text &hoch as did Jame¥?

Moses is elevated over Enoch. In most apocalyptic literature, the tree sf life i
inaccessible until the end times: this idea is developedArkt. (Apocalypse) and..A.E.
(Vita), and is also an explicit themeTnLevil8:10-11 and alluded to in Rev 2:7). In
LAB, however, the tree is accessible to Moses — another example of his singutarity. |
addition, Moses’ active patrticipation (cutting from the tree of life) makesdd more

like visionaries in apocalyptic texts, such as EnochBn.14, who actively participate

in visions.

If Pseudo-Philo is indeed recalling apocalyptic traditions sudhEas24-25, this
may explain the puzzling connection between the tree of life and Marah expressed in

11:15: God “showed him the tree of life, from which he cut off and took and threw into

“53 Himmelfarb notes that Enoch'’s tour in tReok of the Watcheis indebted to Ezek 40-48, but
that the Enochic account goes further than Ezékielaking the garden of Eden an actual stop on a
visionary tour. Ascent to Heaven in Jewish and Christian Apocalyp&®74. 1 En.is the first Jewish
account to make such a claim.

%4 JamesThe Biblical Antiquities of Philo43.
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Marah, and the water of Marah became sweet.” If the tree of life is thapacable,
fragrant and never-decaying tree describetl En.24, it certainly would have the
purifying powers proclaimed ibAB 11:15. Such a notion is also present.ia.E. (Vita)
36:2, where healing oil flows from the tree of life in paradise, and Rev 22:2, where the
leaves of the tree of life are for the healing of the nations. The transferpatver of

oil presumably from the tree of life is also a moti2dEn 22:97°° In Exod 16:25 it is a
tree {v) that Moses throws into Marah; developing apocalyptic traditions about the
healing and restorative properties of the tree of life could well have influeseed &
Philo’s interpretation that the tree in question in the Marah incident was iéact t
paradisal tree of life.

LAB 13:8-9 contains an apocalyptic vision of creational secrets given to Moses;
this “apocalypse of Moses” (Feldman’s term) is uniqueAB. These confusing verses
have baffled scholars, as Jacobson summarizes: “This whole section is a loctestaespe
Not only do we have two distinct textual transmissions here...but it is hard to gera cl
and satisfactory sense from eith&”In this apocalyptic account, God explains “the
place of creation and the serpergcim generationf€” et coloreni®® and reveals to
Moses that the first mampiotoplastu$ sinned and was persuaded by his wife. God then
continues to show Moses “the ways of paradisedq parady9i. This sudden—and
intrusive!—protological disclosure is bookended by revelation about cultic law and

festivals (13:1-7) and God’s warning of the consequences of forgetting cdoy&8&L0).

%> See OrlovThe Enoch-Metatron Traditiqr229-30.

4% A Commentary on Pseudo-Philo’s Liber AntiquitatuiliBarum , 1.519.

“*” This expression is unclear, but Jacobson has dripae in the Greek stage IbAB this could
“representromoc yevécewce, a phrase often found in Neo-Platonic and mystists....and thus might be
suitable in an apocalyptic contextX Commentary on Pseudo-Philo’s Liber AntiquitatuitnliBarum,
1.520.

%8 \With the commentators, readinglubrumfor colorem which makes no sense.
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The deliberate placement of primeval knowledge, not at the beginning of his historical
narrative butn the context of cultic/covenant revelatioelps the reader determine
Pseudo-Philo’s interpretive agenda: creation is linked to covenant, and creational
disclosure isubordinateto covenant revelationLAB's careful re-crafting of Israel’s
history makes it clear that Moses has received both primordial and covenarttaeyela
but of the two, covenant is the all-important and ultimate revelatory“ftuth.

Jacobson has written that “the expressomos generationi§13:8) has parallels
in other mystical texts®°® This could be said gfrotoplastusas well (LXX Wis 7:1 and
10:1, but see alsQE 2.46; preface té\poc. Mos, T. Ab.11:9, 11; cf3 Bar.9:7). For
Moses’ initiation into the secrets of protology, Pseudo-Philo has used terminblogy a
home in apocalyptic accounts, and it can be concluded that he sees knowledg@af creat
as esoteric revelation.

Moses’ visionary ascent of Nebo includes a journey to the “paths of paradise”
(semitas paradysi This paradisal disclosure is one of many Enochic revelatory items
that are ascribed to Moses here, but the author has given this list a Mosaic stamp by
inserting “the measurements of the sanctuary” and “the number of satiifiche
vision. Again, Pseudo-Philo is careful to combine revelation of paradise with covenant
concerns, and to limit this revelation to Moses, for such knowledge is “prohiloted fr
the human race because they have sinned against me” (19:10). Only Moses, or his

largely invented parallel, KendZ: is granted primordial disclosure. (Although David

89 Hayward in fact claims that Pseudo-Philo has stiéienarrative in such a way as to suggest
that “the cult provides thoseaysof God which, should they be observed, might undam’s curse and
lead men to the ways of Paradise which Adam Ig$the Figure of Adam in Pseudo-Philo’s Biblical
Antiquities,” 6. See als@ Bar.4:1-7, which also grants Moses a vision of paradise

70 A Commentary on Pseudo-Philo’s Liber AntiquitatuiliBarum , 1.252.

*"I There are numerous parallels between Moses andz{ehAB. God establishes a covenant
with both; both are zealous about obedience tortave Kenaz sends out spies (27:6), as did Moses
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sings of the pre-creation darkness and silence in 60:2, this is not presented as divine
revelation).

In the written Torah, Moses is associated with the distinctive histosyaslland
not with the primeval history of all humanity. Lidebilees LAB connects Moses to the
traditions of antiquity and incorporates Enochic features in its presentation e Mios
expanding Moses’ visionary profileAB appears to be in dynamic dialogue with
traditions that associated Enoch with revelation of primordial secretsintitiggiing that
in 1 Enoch which predatedubileesandLAB, it is Enochwho is told by Gabriel about
the sin of Adam and Eve in the garden (32:6). Enoch’s visions in the Enochic literature
are mediated by angelic figures who must interpret what Enoch sele&B,lhowever,
Moses’ primordial knowledge, like the revelation of covenant, is direct and unmediated.

Moses has unparalleled access to divine secrets.

7.4 Creational Revelation to Kenaz

Both Moses and his largely invented parallel, Kenaz, receive creationiati@vén

LAB. Moses sees the garden of Eden with its tree of life, along with undisclosed
information about the (pre-sin) “ways” and “paths” (roads?) of the created g@radi

Most of this knowledge is given to Moses in an actual journey to paradise and is
combined with other esoteric disclosure. Kenaz, on the other hand, has an ecsiatic visi
of theprocessf creation in 28:6-9, from the primordial watery chaos to the emergence

of “images of men, who were walking aroundh&gines hominum, gerambulabant

(15:1). Kenaz's arms are held up by an angel duibattle (27:10), an echo of Exod 17:8-13. Both
Moses and Kenaz have a visionary experience prideath, and both give a testamentary speech. Both
experience bodily transformation after visions (E®# 12:1 and 19:16; Kenaz in 27:9-10). Both Mose
(12:1) and Kenaz (28:8-9) are associated with itk light.” To both God gives protological dissure
(Moses — 11:15; 13:8-9; 19:10; Kenaz — 28:6-9) ndeis an inventeMoses redivivus



193

these “men” come forth “from the light of the invisible placgé (umine invisibilis loci
adveneruntwhich is situated between two foundatiohm@amentuff?. This unusual
and perplexing apocalyptic vision is difficult to interpret, but most commentsgerthis
as a description of the pre-creation chaos through the creation of humans, with a
description of humanity’s ultimate end because of sin.

In an intriguing assessment of Kenaz'’s vision that is pertinent to thistdigse

however, Rowland offers another opinion. His remarks are worth citing at length:

The first point to note is that the apocalypticays that these beings come forth from
invisible light. This can hardly be a referencette creation of man as a number of
beings are seen in the vision. If this is a refeesto human beings, it must presuppose a
belief in the pre-existence of human souls. Tbeming from a place of light suggests
that these beings have been with God. While thiz/ino means an impossible belief in
a Jewish document, one must inquire about othesilplesinterpretations before resorting
to this one. It would appear that the most natwaa} to take the reference in Biblical
Antiquities 28.8 is as a reference to angelic beifid

Rowland maintains that the images of “men” in Kenaz’s primordial vision
are in fact the angels of Gen 6:1 dnBn.6. Angels are often compared to or
called “men” (Rowland citeApoc. Ab.15:6 and Dan 8:15; but see also Gen 18:2;
T. Levi8:2; Luke 24:4inter alia). Rowland concludes:

These verses would be equally applicable to fadlegels as to human beings. They
await the final judgement for their punishment, anthe later Enochic literature a place
is appointed for them to wait in the second heg@av. Enoch 7.1ff. cf. 18). Thus the
sin mentioned here is not Adam’s sin but that effédlen angels who are situated at a

particular point in the cosmos waiting for the fipalgement, when the heavens would
be changed"

If Rowland is correct, we must ask why Pseudo-Philo would include this vision of
the genesis and sin of the fallen angels, but insist elsewhere that the origities &i

the human realm (esp. 2:8-10). We noted above that Pseudo-Philo refers to the sin of the

"2 The twofundamentare understood by most scholars to be the firmawidmeaven and the
foundations of the earth, or the upper and lowendiments of heaven.

“”*Rowland,The Open Heaveri54.

47" Rowland,The Open Heaveri54.
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sons of God with human women in 3:1-2, but he truncates the canonical account and
eliminates any reference to the Nephilim (section 7.2). Later in hidi@wxever, in a
story about the magician Aod (uniqueltdB), Pseudo-Philo associates fallen angely
with the teaching of magical arts: “Because in that time before theyawademned,
magic was revealed by angels and they would have destroyed the age wehsutan
and because they had transgressed, it happened that the angels did not have the power...”
(34:3). In Pseudo-Philo’s view, it seems, the angels of Gen 6 are responsible for the
reprehensible art of magic in addition to intermingling with human women, but not the
multitude of other corrupting arts taught by the evil angels in the legerddsm8B.
LAB places the origin of evil, with the exception of magic, firmly in the human realm,
blaming primeval patriarchs for all corrupting knowledge. Kenaz's apooakjipton
could be a revelation of the watchers’ heavenly origin, transgression and future
punishment; the sin of the watchers likely included the teaching of magic, whit$ |
people away from the law (34:1).

In sum, Pseudo-Philo is aware of Enochic traditions of the fall of the watchers,

but he does not consider this version of human history authoritative.

7.5 Conclusions about Protology as Revelation to MoseslLiAB

In LAB, primordial history takes on added significance in that it becomes esoteric
revelation to covenant patriarchs, primarily to Moses, Israel’s pre-atrigaer and the
hero of Pseudo-Philo’s narrative. The ascription to Moses of primordial knowledge has
theological consequences, for now Moses is portrayed in apocalyptic terms as the

recipient of protological disclosure, and creational secrets are insgplankbt to Sinai
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and covenant. | have argued that the hesitation about EnbéiBjras well as the

attribution to Moses of heavenly ascent and primordial and other esoteric knowledge,
suggests dialogue with exalted Enoch accounts. It is impossible to know whether the
writer of LAB had access to a written Enochic text. Yet Enochic motifs are undeniable in
LAB, and suggest that the author's emphasis on Moses as Israel’s superlativenpatriarc
may have deeper theological import than has previously been demonstrated. Bowker has
written that Jewish writers displayed discomfort with Enochic claims annbajor ways:

by denigrating Enoch’s status, and by attributing to other figures Enoch’sdralent
qualities?” Pseudo-Philo does both. His re-writing of Enoch and primordial history
advance his own particular theological viewpoint. In the troubling times thatiooed

his writing, Pseudo-Philo wants his community to honor Moses, the unparalleled
visionary to whom God directly spoke relevant and eternal truths about covenant, but also

about creational secrets.

7.6 Eschatological Revelation to Moses inAB

Moses is not only the recipient of protological secretsAB: just before his death on
Nebo, God also reveals to him secrets of the end times, including the passing away of th
present heaven and the shortening of time before God’s eschatological retud){f9:

These signs signal that the end of the present age is at hand. Moses then requests to

47> See BowkerThe Targums and Rabbinic Literature: An Introduntio Jewish Interpretation
of Scripture 146.

476 «And when the time draws near to visit the wotleill command the years and order the times
and they will be shortened, and the stars willérasind the light of the sun will hurry to fall atied light
of the moon will not remain; for I will hurry to ise up you who are sleeping in order that all wao live
may dwell in the place of sanctification | showealy

The motif of God shortening time in the last déyrsthe sake of the righteous is present in other
apocalyptic writings. Harrington cit@Bar.20:1; 54:1; 83:1; and Mark 13:20 (Matt 24:2Q)TP2.328, n.
r. Perrot also lists En.80:2;4 Ezra4:26, 34;3 Bar.9:7; SC 230, 133.
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know from God “what amount of time has passed and how much remaurzsité
guantitas temporis transit et quanta remansi:14). This is an apocalyptic question,
and Moses’ request for eschatological knowledge echoes that of other apocaig
(4 Ezra4:33; 6:59; 8:632 Bar. 16:1; 21:10; 24:4;: Mark 13:4; cf. Acts 1:6-7.

The motif of the visionary as recipient of eschatological knowledge valerdg in
apocalyptic literaturé’”® The underlying idea is that such knowledge is a divine secret,
unveiled only to chosen seers. In some apocalyptic literature, revelation of the end of
time, as of the beginning of time, is granted to one who is especially close to God; thi
disclosure of history, from creation to the promised (imminent) end, is an assinance t
all of human history is known and directed by God. Transcendent eschatological
disclosure, mediated through exceptional visionaries, is thus a message ofgarmoeunta
and hope. Pseudo-Philo has incorporated this known apocalyptic motif and has presented
Moses as a visionary who has been given eschatological, as well as primordial,
revelation. The author &fAB has embellished Moses’ biblical pre-death experience on
Nebo in order to portray the covenant patriarch as the exalted one to whomdetiets
end, including its timetable, are divulged.

The notion that Moses knew what was to come is as eallybdeesand the
Exagoge both composed in the second cen®iyE. In Juh 1:4, the Lord reveals to
Moses on Sinai “both what [was] in the beginning and what will occur [in the future], the

account of the division of all the days of the Law and the testimony.” Moses is fegtruc

77|t must be noted that there is distinctiveapocalyptic eschatology. As Collins summarizes,
the genre apocalypse “is not constituted by onaare distinctive themes, but by a distinctive comalion
of elements, all of which are also found elsewHefghe Apocalyptic Imaginatioi2. See also Rowland,
The Open Heaver29-37, 71.

"8 Dan 7:9-28; 12:1-13t En.12-14; 38; 50-51; 58; 60-63; 90:39-41;Levi4, 18;4 Ezra3:14;
11:39-12:39; 14:42 Bar.59:8-10; 72-743 En 10:5; 11:2-3; 45:1; 48 (D):7. Cohen writes that
eschatological doctrines, including rewards forrighteous and punishment of the wicked, were
“innovations of Second Temple Judaisnffom the Maccabees to the Mishndld.
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to write “what [was] in the beginning and what [will be] in the future” (1.26). In the
Exagogeline 89, Moses knows “what is, what has been, and what shall be.” Josephus
also emphasized Moses’ ability to see the futrg.@). In apocalyptic literature that
post-date$ AB, Moses is a seer to whom eschatological secrets are reveale&zia

14:5, Moses receives esoteric eschatological disclosure: God “showed Hettées of

the times and declared to him the end of the times.” Moses is granted knowledge of end
time events, including “the end of the periods,” “the beginning of the day of judgment,”
“the worlds which have not yet come,” “the picture of the coming punishment,” and “the
changes of the times” in his vision recorde@ iBar.59. Each of these texts, with the
exception of Josephusntiquities exhibits the influence of Enochic revelatory traditions
(see section 2.4 above).

In Jewish texts, to my knowledge, the earliest exalted patriarch to receive
eschatological disclosure is Endti. Enoch receives information about the past, present,
and future inl En.12-18, and esoteric eschatological knowledge continues to be
attributed to him throughout the texts that makd Egnoch(see especially chs. 38; 50-

51; 58; 60-63; 90). Nickelsburg writes that the imminence of eschatological jud@sent
clear from the timetables in the Animal Vision and the Apocalypse of Wé&k&hoch
is privy to secrets of history through the final judgment and eternity (3@3%nd he

knows that the cosmological realities revealed to him will continue “until a reatian

"9 The exaltation of Enoch in Enochic lore pre-dabessimilar exaltation of Moses, which came
as a response to Enochic claims. See AlexandeynifSon of Adam to Second God,” 107-8. Buwok of
the Watcher¢l En.1-36) is now dated as early as the fourth centu@.B. On the dating of the early
Enochic literature and its prehistory, see the ggaicited in ch. 1, n. 7 above.

80 Niickelsburg, “The Nature and Function of Revelaiio 1 Enoch, Jubilees, and Some
Qumranic Documents,” 96.
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lasting forever is made” (72:45* The tradition of Enoch’s eschatological knowledge
influenced the portrayals of later exalted patriarchs, and it is likefyEtiachic lore also
played a role in Pseudo-Philo’s portrayal of Moses as visionary of eschatolegiedts
(The influence of Daniel is less likely. Although the biblical Daniel had ¢siduacal
visions, at the time dfAB's composition [just before or just after €.}, Daniel was

not understood to address eschatology. Wills attests that “because priefigurht

Christ and Christian resurrection were seen in Daniel by the early churcabbueic
tradition hesitated to embrace the visions of Daniel. The Rabbis denied that Demiel w
predicting events after the Maccabean revolt, and especially not the eme'613i
Pseudo-Philo, as other authors before him, has re-created Moses into an Enoch-like
visionary of impending eschatological events.

God informs Moses of his future resurrection and reveals to Moses the signs that
precede the end (19:12-13). In response to Moses’ question about how much time has
passed and how much remains, Moses is told: “four and a half have passed, and two and
a half remain” quatuor enim semis transierunt et duo semis super&inThe precise
meaning of these numbers is variously interprétédrhe idea that history is divided into

fixed segments is a theme of apocalyptic literature (e.g. DaER;85-90;Jubilees 2

81 These and other eschatological revelations to it En.are concisely summarized in
Nickelsburg, “The Nature and Function of Revelaiiod Enoch, Jubilees, and Some Qumranic
Documents,” 96.

82 Lawrence M. Wills, “Daniel in Jewish Traditionfi his introduction to Daniel ifthe Jewish
Study Biblged. A. Berlin and M. Z. Brettler; New York: JewiBlublication Society, 2004), 1642.

“83 Prior to this statement, God says: “An instarg, thpmost part of a hand, the fullness of a
moment, and the drop of a cup; and time has fetfithll things.” The first phrase, in the Latin raacripts,
is Istic mel, apex magny&here is honey, the topmost peak” in Harringtam&nslation). This confusing
expression is almost certainly corrupt, and wasreteé by James t8tigma et apex man{&n instant, the
topmost part of a hand”), on the basigldtzra4:48-50 and 6:9-10Fhe Biblical Antiquities of Philol131.
For an excellent summary of the difficulties ofstipiassage, and the various attempts to transldte an
interpret it, see Jacobsoh,Commentary on Pseudo-Philo’s Liber AntiquitatuitliBarum, 2.646-50.

484 Again, see the summary of scholarly positionsaicobsonA Commentary on Pseudo-Philo’s
Liber Antiquitatum Biblicarum2.651-52.
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Bar.53-66). Pseudo-Philo has made use of this theme and in so doing has demonstrated
the point that the times are fixed and foreordained by God. This apocalypticicevisla
given to Moses to assure him before he dies that the promised deliverance at the end of
time will indeed take place. The motif of divinely fixed times, the key to which is
revealed to a seer, has import because it further clarifies Pseudo-PHikf's ddgout
Moses’ exalted status and the imminent, pre-determined end (revealed to tflases)
makes fidelity to Moses and the covenant so crucial in the present tryinmstences,
for God will be faithful to God’s promised future despite human sin. The Mosaic
covenant has “saving power” (32:14) and it is eteffraMoses and his covenant can be
trusted, for Moses is the unparalleled visionary to whom God has revealed the unfolding
of human history up to its eschatological conclusion. Moses’ direct, unmediated acce
to divine secrets of history establishes him (not Enoch, or any other) as traaultim
authority figure for Israel.

LAB revises Moses’ Nebo experience to point toward the deliverance that awaits
Israel when God visits the world in the age to come (19:12). Content with this k@velati
Moses is “filled with understanding” and can die in peace, after a final erperof
luminous transformation (19:16). The readerkAB are assured that Moses’ confidence

in the covenant-keeping God can be theirs as well.

7.7 Moses as Leader in the Eschatological Age

In LAB9:7, God reveals to Amram that his soon-to-be-born son “will serve me forever”

(mihi serviet in eternuin Later in 9:10, Miriam has a dream vision that Moses will be a

85 The motif of “eternal covenant” runs through thett see 4:11; 7:4; 8:3; 11:2, 5; 30:7. Cf.
Lev 26:42. See also Frederick J. Murphy, “The BaeCovenant in Pseudo-PhilalSP3 (1988): 43-57.
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perpetual leader, even, apparently, in the world to come. In the dream, an angel
announces that Moses “will exercise leadership alwagsé(ducatum eius aget semper

The vocabulary of these passages is noteworthy, for it suggests that Mossbkipwid|
continue after he is raised from death (see 19:12). The notion of Moses as a hero in the
eschatological age is present in the targumim:TggNeofDeut 33:21 declares, “Just as

he went in and came out at the head of the people in this world, so will he go in and come
out in the world to come” (so ald@. Ps.-JDeut 33:21; cfPal. Tg (includingNeof )

Exod 12:42).LAB may reflect traditions that Moses’ leadership was eternal.

7.8 Summary of Protological and Eschatological Disclosure to MoseslAB

A characteristic element of apocalyptic literature is that the seeaa tetal view of
history, from the primeval through the eschatological@é&he tradition that Moses
received revelation of all secrets of human history is as eadlymleesand the
Exagogeit is also present id Ezraand2 Baruch Pseudo-Philo’€ AB, historically
situated midway between these texts, also portrays Moses as an expedlagmaitand
eschatological secrets. The author has incorporated apocalyptic featutas int
presentation of Moses, and has utilized revelatory topics (primordial and esdieatolog
secrets) that have their conceptual roots in Enochic developngkiiss a text that

must be considered in the trajectory of works that depict Moses as an apocalyptic

visionary who knows the whole drama of history.

88 E g. Dan 2; 7-12] En.85-90; 91:12-17; 93juh 1:4, 264 Ezrall-12, 142 Bar.36-40; 53-
74;Apoc. Ab21-22; 27.
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Murphy claims that ilLAB, “protology and eschatology supply a temporal frame
within which all of the action takes plac®” He sees the recurring narratives about the
beginning and the end as mere stylistic devices on the author’s part. Murphyis vie
shortsighted, especially with respect#B's profile of Moses, for it downplays the
heightened esoteric character of Moses’ visionary presentation in thartexdoes not
take seriously the function of such apocalyptic disclosureadation with theological
and polemical ramifications. Claims of divine revelation serve to elevatr assr
others, for such direct access to the divine will confers authority and autlyetatitie
visionary recipient. Moses is portrayedlfAB as one who, uniquely, understands the
divinely revealed secrets of the times, and their signific&ficdn my view, Pseudo-

Philo has supplemented the biblical material with Enochic revelatory featuoeder to
augment Moses’ profile. The addition of protological and eschatological sexrets a
revelation to Moses renders Moses an apocalyptic seer, as does the asseition t
ascended to heaven and received celestial, meteorological and cosmiatsecul
knowledge. This appears to be an attempt by the author to position Moses over against
rival Enochic traditions.

The result oL AB's rewriting of the biblical narrative is that Sinai (and Nebo, to
which Sinai traditions have been assimilaf&cbecomes even more central to the Jewish
people, for it is not just the place of covenant revelation, but the revelation afralisse

Sinai is inextricably linked to Israel’s creational past (protology), [=at i

“87 Murphy, Pseudo-Philo: Rewriting the Bihl&8.

“88 Abraham is shown the future in 23:6-8, but it eschatological. Kenaz receives
protological but not eschatological disclosure.

89 On the merging of these traditions in some lite'tsee Meekdhe Prophet-King: Moses
Traditions and the Johannine Christolodyb9; in Philo, ibid., 124.
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eschatological futureThe covenant patriarch is depicted as the exalted one who was

specially chosen by God to know the totality of history, from creation to end times.
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CHAPTER EIGHT

OTHER APOCALYPTIC MOTIFS IN LAB

8.1 Introduction

There are several Mosaic visionary elementsAB that have been confusing to scholars
of LAB, including dew as a possible “everlasting sign,” the celestial place of tie ofi
rainwater and of manna, and honey. These revelatory items are all situaieteixt in
apocalyptic contexts; a consideration of this context may help to elucidatésvideing
stated about Moses’ visionary experience. In this chapter, | compare taatory

items credited to Moses to similar ones in other exalted visionary traditions.aSuc

comparison yields insight into the possible apocalyptic import of these motifs

8.2 Dew:LAB 13:7

On Sinai, God summarizes to Moses the festivals that the Israelitiescadebrate (13:4-
7). Cosmological phenomena are described (clouds, winds, lightnings, thunderstorms,
and the fixing of the stars) after this cultic revelation, followed by ageéerto an
“everlasting sign” $ignum sempiternum It is not clear what that “sign” is, although
most commentators posit that it is a reference to Gen 9:12, or to the “eversagting
(09w mx) of Isa 55:13*° which is connected in Jewish tradition to Tabernadies.
Rab.22:23).

A closer look at the text may yield another interpretatioAB 13:7 states: “And

this will be an everlasting sign, and the nights will yield dew, as | sadtat flooding

9 This is the opinion of JacobsaA Commentary on Pseudo-Philo’s Liber Antiquitatum
Biblicarum 1.518-19), who notes that this text also mentiogstle, as doekAB 13:7.
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of the earth” Et hoc erit in signum sempiternum, et rorem dabunt noctes, sicut locutus
sum post diluvium terje Murphy writes, “It is unclear whether thecrefers to the

preceding list or to what follows, the dew that the nights produce seen adradulfiof
something God predicted after the Flood [13:7]. Neither the Bible nor Pseudo-Philo
records a prediction of devi® Murphy concludes th&tocmust refer to devandto the
ordering of the universe. Still, the reference to dew is unusual, for dew is usually
associated explicitly with morning, not with night, as Jacobson fititda.the biblical

flood narrative, there is no mention of dew as a sign of the covenant. The commentators
struggle to relate the promise of abundance of dew to prayers for rain duringshefre
Tabernacle§?

Dew is, however, specifically called a “sign” of winterlifen 2:3, where the
predictable course of the seasons pointed out to Enoch strongly evokes G&h &:22.
the promise of dew ihAB 13:7 alludes to Gen 8:22, tesgnum sempiternumay refer
to the continued cycle of the agricultural seasons that God vowed to preserveeafter t
flood; dew and rain in winter provide water for crops (see 23:12). This early Enochic
text, with which Pseudo-Philo was familiar, may provide the key to understandyng wh
dew is a “sign” linked to the flood in 13:7. (The reference to dew in fact immediately
precedes a cryptic reference to the lifetime of Noah in 13:8).

There may be another interpretive possibility, however, although perhaps less

likely. The statement about dew is followed by an apocalyptic disclosure to Musds a

91 Murphy, Pseudo-Philo: Rewriting the Bihl&4.

492 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuibliBarum 1.519. But see
Num 11:9.

493 JamesThe Biblical Antiquities of Philol15; Perrot and Bogaert, SC 230, 117-18; Hayward,
“The Figure of Adam in Pseudo-Philo’s Biblical Aaiities,” 4. See Zech 14:16-1Fa’an.1.1.

94 See discussion in NickelsburgEnoch 1156. Cf. 4Q20%11 2:2-3.
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paradise (13:8-9), then a divine speech about the eschatological salvation ttsathewai
people, despite their sin (the forgetting of the covenant), for God remains f&liBifliD).
Perhaps dew in 13:7 is to be understood in an eschatological sense, pointing toward the
age to come when the covenant promises are fulfilled. In apocalyptic liegrd¢uv
comes from heavéP¥ and is often associated with the end of time and the messianic era.
Dew is an eschatological gift hEn 60:20 (see also 34:1-2; 36:1; 75:5). In an
eschatological sectio@,Bar.29:1-8 states that in the messianic age, “winds will go out
in front of me every morning to bring the fragrance of aromatic fruits and clouds at the
end of the day to distill the dew of health.” The motif continuesiar.73:2: “And
health will descend in dew, and illness will vanish, and fear and tribulation and
lamentation will pass away from among men, and joy will encompass the’ eew is
a symbol of resurrection in Ps 110:3, as well as in well as rabbini¢*fote.the
Armenian version oft Ezra4:49, dew represents the tiny amount of time that remains
until the end, following dense clouds and a violent thunderstorm, which denotes the
present age that has nearly passetlAiB 13:7, storm imagery immediately precedes the
promise of dew). Dew may also symbolize the resurrectidypaot. Ab 19:4. Dew has
a life-giving quality inl En.39:5%%"

LAB 13 ends with God’s statement, “ For they will know in the last days that on
account of their own sins their seed has been abandoned, because | am faithful in my

ways.” The text proclaims that after the present abandonment (afflictiod)s @ercy

and faithfulness will prevail, despite human sin. This assurance points toward the

%5 Dan 4:15, 33; 5:211 En.60:20;2 Bar.10:11;3 Bar.10:9, et al.

“9% On this see Ottingdeavenly Journeys: A Study of the Motif in Helléaidewish Literature
133, 149.

497 Cf. alsoJos. Asenl6:4, in which honey is like life-giving dew froneaven, an@ En.22:10.
where the myrrh oil with which Enoch is anointedike dew and like the rays of the sun.
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eschatological age (“in the last daysiitnovissimis diebys Because this emphasis
closes out the chapter, it is not inconceivable that the “everlasting sign’7o618is

healing, eschatological dew promised by God for eternal healing.

8.3 Place of the Source of Rail:AB 19:10

In 19.10, Moses is shown the “place from which the clouds draw up water to water the
whole earth” [ocum unde elevant nubes aquam ad irrigandum omnem tennaan

heavenly journey. This source of rain is in the heavenly realm. Knowledge of the place
of the origin of rainwater is a divine secret unavailable to humans according to Job 38:25
26 and 37; neither can humans know how many drops of rain there are (Sir 1:2). Despite
this wisdom maotif, the place of the origin of the rain is revealed to Moses on Nebo.

The place of clouds and the source of rain as a revelatory item is a afistracte
element of apocalyptic visionary tour§. Knowledge of such meteorological secrets is
granted to Enoch in his transcendent journeys in early Enochic lore. Bodkeof the
Watchers Enoch sees the place in heaven from which rain emerges (36:1; cf. 34:1); this
knowledge is also revealed to him in 8@ok of the Luminarie86-77. Enoch sees the
“secrets of the clouds” and their storehousek in 41:3-4, and il En.60:21-22, the
heavenly storehouses of the rain, as well as how rain scatters on the land, areldsclose
him. The maotif is taken up again2nEn.23 and 40: Enoch is privy to hidden secrets of

clouds and rain (cf. the same claim for BarucB Bar. 10:6-8)

9% About this and the following visionary elementd B 19, Stone writes, “The repetition of
locumat the start of each of the phrases is notablétamdound with one exceptiongrram Egypfi
through the end of the revelation of the land. sTtathnique is to be observed in other lists, suscihe
secrets’ in 1 Enoch 41:3 and ‘the chambers’ in @dbrd1:4-5, et al.” Stone, “Lists of Revealed Tirn
the Apocalyptic Literature,” 418.
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Beginning withLAB, divine disclosure of the secrets and source of rain becomes a
theme of advanced Moses traditions. To Moses, God reveals “the place from which the
clouds draw up water to water the whole earth” (19:10R Bar. 59:6, Moses gains
hidden knowledge of the raindrops in a vision on SinaiX&n.47:5). Enochic secrets
of the place of the origin of the rain are now unveiled to Moses on Né&#109:10);
similar secrets are divulged to Moses on Sigd4r.59:6). This apocalyptic motif is a

clear transferral to Moses of an Enochic revelatory element.

8.4 Manna:LAB 19:10

In LAB 10:7, manna is the “bread of heavedé (celo panerm surelyn»wi-1 on® in
LAB Hebrew)that rained down upon the Israelites. This is the terminology used for
manna in Exod 16:4 and Neh 9:15 (cf. John 6 [throughout]). In Moses’ farewell speech
on Nebo/Abarim, he reminds the Israelites that they have eaten “the braagets”
(panem angeloruirfor forty years (19:5). The notion that manna was the food of the
angels is prevalent in Jewish texts (Ps 78:25; LXX Ps 77:25; Wis 1M1#0259-260;
Fug.137-139:4 Ezral:19;b. Yomar5b; Exod Rah 25:6)?*° The literature insists that
manna is of celestial origin. AccordinglioZag.12b, manna is produced in the third
heaven.

Manna is indeed heavenly, angelic food, but the motif also has eschatological

significance in apocalyptic writings. Manna may take on a heightenectcalygiality as

9 |n other Jewish literature, the angels do noireheaven, nor do the righteous who ascend to
heavenGen. Rab48; 18:4;Exod. Rab47:4-5; Tob 12:197. Abr.15. The underlying notion is that angels
and the righteous are nourished by the divine psand have no need for actual food. See David
Goodman, “Do Angels EatJJS37 (1986): 160-75. 18 Bar. 6:11, heavenly manna is the food of the
phoenix.
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a revelatory item during Moses’ final visionary ascent later in ci?®1@\fter Moses’
final words to the people before his death, he ascends Nebo/Abarim, where he
experiences an apocalyptic vision of esoteric secrets and undergoes a haagdenly
cosmic journey that includes “the place from which the manna rained upon the people”
(locum unde pluit manna popwd9:10). Moses’ pre-death vision of the heavenly place
where manna is kept may have an eschatological implication, for the heavenly
storehouses of manna are described in apocalyptic literature as desegaimig the
world to come. Manna will be the source of food in the eschatological age. Rev 2:17
notes the “hidden mannatdd pavva Tou kekpuupevou) that is eschatological
nourishment from heaven. The motif is also prese@tBar.29:8: “And it will happen
at that time that the treasury of manna will come down again from on high, and they wi
eat of it in those years because these are they who have arrived at the catisui@im
time.” According toSib. Or.7:149, the righteous in the world to come will not need food
or drink, but will eat “dewy manna;” so alsoag. 3:4, which points toward the “feasting
on sweet bread from starry heavéf:”(2 Macc 2:4-7 also describes the ark [in which a
pot of manna was preserved according to 1 Kgs 8:9; cf. Exod 16:32-34] hidden away by
Jeremiah until the messianic age [cf. Heb 9:4], but this hiding place is not in heaven but
in a cave near Nebo).

Moses’ esoteric vision in 19:10 is thus of the secret, hidden place in heaven from
which manna once rainethd will rain again The pre-death disclosure of manna’s

celestial provenance may be a statement that Moses will soon be enjoyimegtiesly

% Manna is not mentioned in the biblical accountaises’ ascent of Nebo; it is, however,
referred to inTg. Ps.-JDeut 34:8: because of Moses’ merit, the Israelitese able to eat manna for thirty-
seven days after his death.

%1 All translations of théSibylline Oraclesare by John J. CollinTP 1.327-472.
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sustenance in the coming age. With this visionary element, Pseudo-Philo could well be
making a somewhat veiled statement about Moses’ righteousness and eschhtologica
reward. Having just received apocalyptic revelation of the storehouse in heawen fr
which manna originates, it is implied that Moses will soon be eating thisiaklasgelic
nourishment in the world to com& The motif of manna ibAB may be functioning as

a kind ofinclusia manna was miraculously provided by God in the beginning of Israel’s
history>*® and manna will descend again for them in the approaching restoration of the
world. Moses and the Israelites go “from manna to manna.” Moses, under whose
leadership manna first rained, will soon enjoy this heavenly sustenanoéiaghe
immortal dwelling place that is not subject to time” (19:13). Moses’ prdidesibn of

the storehouse of manna has apocalyptic import, for this esoteric visionagnelem an
eschatological character (see Rev 22Bar.29:8;Sib. Or 7:149). This conclusion is
bolstered by the fact that the heavenly provenance of manna in heaven is cited in the
vision along with the reservoirs of rain, clouds, and water, a combination of visionary
elements that is also presenRiBar.29:7-8. Manna is a manifestation of the world to
come, about which Moses is privileged to receive unparalleled secret knowleglge (se

section 7.6 above).

%2 The linking of manna to esoteric divine knowledgel heavenly nourishment is a theme in
Philo. See Peder BorgeBread from Heaven: An Exegetical Study of the CpincEManna in the Gospel
of John and the Writings of Phi{dlovTSup 10; Leiden: Brill, 1965)Manna also has a mystical quality in
Origen; see esfcomm. on Johrl, 1-11.

93 TheJerusalem Targurilum 22:28 lists manna as one of the ten thingstetean the eve of
the Sabbath during God’s creational acts. Accartlirb. Pes54a, manna is one of the seven things
prepared by God before the creation of the wolllina writes that such lists were already in estise
by 100 C.E.; Bruce J. Malin@he Palestinian Manna Tradition: The Manna Traditio the Palestinian
Targums and its Relationship to the New Testameitings (AGSU 7; Leiden: Brill, 1968), 58. Ciub.
2:7.
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8.5 Honey:LAB 19:15

One of the most perplexing passagesA occurs in the text just before Moses’ death
on Nebo. After a heavenly ascent and esoteric revelation on the mountain, Moses bids
God, “Show me what amount of time has passed and how much remains.” In the extant
Latin manuscripts, God’s response to this questiorigs¢c‘mel, apex magnug‘there is
honey, the topmost peak” in Harrington’s translation). The meaning of this emdgmati
phrase is lost, and nearly all scholars view the text as caffufio add to the confusion,
these words are capitalized in two of the major manuscripts, indicating thaalspe
nature. James has emended this phraS&gma et apex mang&n instant, the topmost
part of a hand”), on the basis4fzra4:48-50 and 6:9-16°

Several scholars have offered interpretations of this difficult padsaped not
involve emendation of the text. Wadsworth has suggested that the text origiighally sa
istic me(chiel pontijexmagnugthe letters in parentheses are proposed by Wadsworth to
fill in the damaged tex’® Perrot and Bogaert suggest thal (honey) is in fact meant,
but in the sense of fermented or spoiled honey; they write, “la situatitan (estic)
comme du miel fermenté ou gaté, la situation est pouifieJacobson has effectively
dismissed both of these interpretive possibilities as implausible: the lacuratdxtial
damage, filled in with only two letteray) by the scribe at the Latin stage, could not
possibly have contained eleven letters in the original text, as in Wadssvariting,

nor is it likely that “spoiled honey” could be intended, for honey has positive

% Jacobson provides a succinct summary of the vadttempts to translate and interpret this
difficult passage in his commentary, 2.646-50.

% JamesThe Biblical Antiquities of Philo131.

% Wadsworth, “The Death of Moses and the RiddlehefEnd of Time in Pseudo-Philo,” 12-19.

%7 perrot and Bogaert, SC 230, 134. They note thhthlical and Talmudic Hebrew, the word
for honey evokes the idea of fermentation, sucin asv 2:11.
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connotations in Hebrew, and this in no way answers the apocalyptic question of “how
much time remains?®

Although James’ emendation has been the most accepted to date, | wonder if there
is another possible interpretation that doesn’t require emendation of the telxdand t
takes into consideration the phrase’s placement in an apocalyptic passage of
eschatological import. Jacobson states outrighiel bbviously can have no point®
But if the text is not corrupt, the reference to homagl( might in fact echo apocalyptic
notions of honey as heavenly, angelic food that the righteous will enjoy in trektevorl
come. According tdos. Asenl6:14, honey is “made from the dew of the roses of life
that are in the paradise of life. And all the angels of God eat of it and all thenabfos
God and all the sons of the Most High, because this is a comb of life, and everyone who
eats of it will not die for ever (and) evet:® In Joseph and Asenethoney is the bread
of life, the life-giving dew of heaven (16:8 [4]; cf. the healing and health-promoting
gualities of honey in Prov 16:24 and 24:13); when Aseneth eats of the honeycomb, she
has “eaten bread of life, and drunk a cup of immortality, and been anointed with ointment
of incorruptibility” (8:16)>** Honey, like manna, is the heavenly food of the
eschatological age. ®ib. Or 3:746, there is also an eschatological reference to the
drink of “sweet honey of heaven” that the righteous will enjoy on the day of judgment.
Honey and milk flow from the heavenly paradis®i&n.8:6 [longer rec.]). Although

neitherJoseph and Asenettor theSibylline Oracless of Palestinian provenance, it is

%8 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuibliBarum. 2.647-48.

*%9 JacobsonA Commentary on Pseudo-Philo’s Liber AntiquitatuibliBarum. 2.649.

10 Al translations oflos. Asenare those of C. Burchard, “Joseph and Aseneth(JTiR 2.202-
47.

*!1 George J. Brooke summarizes the angelic overtohAseneth’s transformation upon eating
honey (the food of angels), in “Men and Women agelsinJoseph and AsenethiSP14.2 (2005): 159-
77 (esp. 167-71).
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possible that Pseudo-Philo was aware of Jewish traditions of honey as egptaltol

angelic nourishment. A statement promising such food would be an appropriate divine
reply to Moses’ question about how much time remains before the consummation of the
age, although homelrelates to the rest of God’s response (“There is hamey, [the
topmost peak, the fullness of a moment, and the drop of a cup”) is unclear. Itis
noteworthy that the eating of honey precedes Aseneth’s transcendent tratisfarthe
divine utterance about honeyliAB 19:15 immediately precedes Moses’ final luminous

transfiguration and death (19:16).
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CHAPTER NINE

CONCLUSION

9.1LAB and the Trajectory of Visionary Moses Tradition

The first section of this dissertation traced the development of visionaryshtasiion
from its origins in the Hebrew Bible through pro-Mosaic Second Temple literatut
rabbinic texts. It demonstrated that the biblical accounts of Moses’ ascemgicdril
Nebo contain transcendent elements, yet there is a reluctance to expand upon the
visionary ascent motif. In the written Torah, the exoteric content of Mosesaten
(law and covenant) is given priority over the visionary experience itsethe non-
biblical Mosaic texts that were analyzed, however, there is an inggeatnest in the
esoteric content of Moses’ revelation on the mountains, as well as a developimgyende
to portray Moses’ ascents as heavenly journeys. Moses’ revelatory expsran Sinali
and Nebo are progressively invested with vocabulary, imagery, and motifs that are
characteristic features of apocalyptic literature.

This investigation has shown that while advanced Moses traditions are rooted in
key biblical texts, the esoteric elements that are increasinglyusil to Moses’ ascents
and revelation have conceptual origins in early apocalypses. Early apocayistisuch
as1 Enochincorporated ideas from the diverse Hellenistic world, including the motif of
heavenly ascent and esoteric divine disclosure. These texts often appealelatiomeve
in the name of other exalted visionaries who antedated Moses and to whom esoteric

secrets were unveiled in an ascent the celestial realm. Mosaianextsditions
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responded to these developments by re-envisioning Moses’ own ascents anenevelati
similar terms.

Beginning withJubileesand theExagogan the second centuB/C.E, there is
textual evidence in pro-Mosaic texts of interactive dialogue with atteenaon-Mosaic
visionary traditions. Each of the texts we have examined exhibits dynamiciiaiera
with the revelatory claims of Enochic lore; Moses’ portrayal in these ierften crafted
in such a way as to echo traditions that exalt Enoch as the ultimate revealer of
transcendent knowledge. Throughout this variegated, pro-Mosaic literatures Mos
frequently recast as an apocalyptic seer who ascends to the celabhaMeses’
exoteric revelation is augmented to include speculative secrets of heaven, the,cosm
protology and eschatology; such esoteric knowledge was attributed to Enochein earli
Enochic texts and traditions. These Mosaic developments not only display awareness of
Enochic revelatory traditions: Moses’ presentation in these texts ofterrappbéa a
polemical response to prior Enochic claims. Advanced Moses traditions provide
evidence of a desire to secure the place of Moses as the superlative visicleavsbf
historyvis-a-visalternative and competing revelatory traditions. In each of the writings
that were analyzed, Moses’ experience on Sinai or Nebo provided the vehicle to impar
the revelatory truth deemed crucial by the authorgtmentof that truth was influenced
by apocalyptic, especially Enochic, visionary accounts. Ascription of suchtokefini
revelation to the revered covenant patriarch established its authoritatiise Stases and
his revelation thus became the conduit of pertinent esoteric secrets asthvelatks

important truths of law and covenant.
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The second part of this dissertation explored Moses’ visionary ascents inPseudo
Philo’'s LAB. As in the other pro-Mosaic texts that were investigated, Moses’ mountain
ascents are no longer described only in the categories of the written Toralakenen
the heightened transcendent qualities typical of apocalyptic visionaryrascdseudo-
Philo has rewritten Moses’ story in dramatic ways, incorporating legenakarial but
also characteristic apocalyptic features and motifs: Moses’ asrentscast as occasions
of heavenly ascent and esoteric disclosure. The text’'s interpretive expaosMoses’
revelatory experiences on Sinai and Nebo reveal a desire to exalt Mesea@xcalyptic
seer. Two sections about Moses’ apocalyptic visions (13:7-10 and 19:10-15) are in fact
unique toLAB,; it appears that Pseudo-Philo has deliberately crafted these narmatives t
embellish Moses’ visionary status in apocalyptic terms. The result inthaBj Moses
is not only the covenant mediator: he is the ultimate visionary of all important,
transcendent knowledge, exoteric and esoteric.

Such rewriting of Moses’ ascents and revelation suggests polemical
developments. Analysis of the apocalyptic featurdsidf has revealed the formative
role of alternative visionary traditions in Pseudo-Philo’s portrayal of MokelsAB,

Moses often takes on the exalted traits of Enoch, including the experience of mopntai
ascent to heaven and esoteric disclosure of heavenly, cosmic, meteatplogic
protological and eschatological secrets, all of which have parallels ierdanbchic
revelatory claims. This dissertation has demonstrated that Pseudo-Phadwavasof
Enochic traditions, but it is clear that he did not consider them authoritative. Rultipl
assertions about Enoch and MoseksAMB have polemical overtones and appear to signify

the author’s discomfort with Enochic visionary claims:
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1.LABlessens Enoch’s status by limiting the extent of his divine favor. Although
LAB incorporates Enochic themes in its portrayal of the spread of sin, it stifesses
human origin of corrupting knowledge.

2.LAB grants to Moses an Enochic-style journey to paradise and links Moses to
the garden of Eden and the tree of life. Although this association of Moses witlsparadi
and the tree of life has clear parallels in Enochic t&A8 eclipses those accounts by
insisting that Moses actually touched the tree of Iif&B makes Moses, not Enoch, the
recipient of protological disclosure.

3.LAB grants to Moses Enochic-influenced esoteric disclosure, including
cosmological and celestial revelation and the measuring and numbering knothistdge
associated with Enoch, buf\B expressly connects this knowledge to covenant concerns.
Esoteric knowledge is given a Mosaic stamp.

4. InLAB, heavenlysignaare revealed to Moses; such knowledge is declared
unavailable to other humans because of sin (19:10). This appears to be a not-so-veiled
attempt to discredit traditions about Enoch’s knowledge of astronomical setreBs.
condemns all forms of astronomy and astrology, with the exception of the hesigealy
disclosed to Moses.

5. AlthoughLAB s interested in angelology, it never gives angels a role in
interpreting Moses’ visions. Moses’ esoteric and exoteric revelatioreist @ind
unmediated. Although the ascent motif and the esoteric content of Moses’ revelatory
disclosure echoes Enochic claims, there iamgelus interpreas in the Enochic

accounts.
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A few other passages may also display polemical positiohiAg asserts that
Moses cannot enter the promised land lest he see idols (19:7). This preservation of
Moses’ character, unique EAB, evokes similar claims abolEnoch’sperfection: in Wis
4:10-11, Enoch is “taken” so that he does not have to live among sinners and be
corrupted by evil; this theme is also preserBan. Rab25:1, according to which Enoch
is removed so that his character can be preserved. The careful and elalcoratedic
Moses’ death inLAB, including cosmic phenomena and descriptions of the grief of the
angels and the ceasing of the angelic liturgy, is summariZefBrby the potent
statement that there never was such a day “from the one on which the Lord made man
upon the earth, nor shall there be such forever...because he (God) loved him very much”
(19:10). Even Enoch, who was “taken away,” did not enjoy such status before God.
Further investigation dfAB may yield other examples of polemical import.

The assertion of this dissertation, that interactive dialogue with Enochtlaer
apocalyptic traditions was formative in Pseudo-Philo’s writing, sheds newoligivhy
Moses’ story was revised and embellished the way it was in the text. Mcseteady
the unparalleled visionary of Israel’s history; why did Pseudo-Philo feeddtodurther
enhance his visionary profile? The claim of dialogical and even polemical dewsltpm
explains the apocalyptic features in Moses’ portrayal, and also helps to decptesof
the puzzling passages about MoselsAB, the interpretation of which has challenged or
eluded scholars. Dialogue with Enochic claims offers an explanation, for exdorpl
the seeming intrusion into the Sinai narrative of paradisal disclosure, thengwaf the
Nebo episode to include heavenly ascent and esoteric revelation, the revision of the

biblical account of the spread of sin, and the additian tdmporeillo to the
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genealogical reference to Enoch. Pseudo-Philo’s noticeable expansionuohitasity
motif may also have conceptual roots in alternative visionary traditions.

The apocalyptic features of Moses’ visionary ascents inaBas an important
text to consider in any study of advanced Moses developmieABis situated
chronologically between the earliest works that expand upon Moses’ visionagtgap
(Jubileesand theExagoge, and later portrayalgl(Ezraand2 Baruch). LABIis a bridge
between these texts, and it is interesting to consider which transcendentgtaliti
Moses he incorporates from exalted Moses traditions, and which he refuses to accept or
develop. INLAB, Moses is angel-like in that he is born circumcised and exhibits
recurrent luminosity, ydtAB does not go so far as to claim divinization for Moses (as in
theExagogeand Philo). Moses’ luminous identity is not perman&B links Moses to
primordial traditions, as dogsibilees(and some later targumim), JyleAB goes beyond
Jubileesin ascribing to Moses heavenly ascent and eschatological revelation {@posit
developed further i@ Barucl). LAB freely adopts the notion of Moses’ heavenly ascent,
an idea that the Qumran literature does not develop and of which early rabbiicrtradi
was wary.LAB does not adhere to the tradition that Moses, like Enoch, never died (as
did Philo inQG 1.86);LAB insists that Moses did indeed die and was buried by God. As
in many targumim and other rabbinic texts, Enoch’s statusBiis lessened (as also in
4 Ezrg which denies the possibility of Enochic-style esoteric disclosure to humamis). B
Pseudo-Philo was comfortable applying the Enochic visionary profile to Mosesg, henc
connecting it to the all-important covenant and its medidté&B continues the tradition
in these texts of enhancing Sinai and Nebo in apocalyptic ways, and contains discernible

dialogue with exalted Enochic lore, as do the other texts we have explored.
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9.2 The Purpose of Moses’ Transcendent Portrayal ibAB

This investigation oLAB has demonstrated that the text does not merely supplement the
Moses traditions of the written Torah: it revises them. This revision of Mba®&al
portrayal was likely a reaction to forms of Judaism that sought to de-emplingsize t
authority of Moses and the Mosaic law and covenant. In rewriting Moses’ asreht
revelation to include new understandings of transcendent truth, such as were developed in
alternative visionary traditions, Pseudo-Philo has linked those truths to Moses and
covenant. Moses’ ascents and revelation on Sinai and Nebo are re-craf&tn
speak to changing circumstances and historical situations. Pseudo-Philo ssiaddre
threats to the primacy of Moses and his law; his apocalyptic elevation of Bkrses to
underscore Moses’ visionary authority and his pre-eminent position as the reci@ént of
divine knowledge. As Najman writes, “re-presentations of Sinai serve to autharize t
re-introduction of Torah into the Jewish community at times of legal reform and of
covenant renewaf*? In Pseudo-Philo’s view, his people, undergoing a time of suffering
just before or just after 70.E, need to return to the covenant mediated by Moses, to
whom alone God has revealalt truths, exoteric and esoteric. Return to Moses and
covenant was not only urgent: it was necessary for the restoration of God’s favor and
protection.

Joshua’s last words InAB are about his incomparable predecessor: Joshua urges

the people, “Be mindful of me after my death and of Moses, the friend of the Lord, and

*12 Najman,Seconding SinaB6.
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let not the words of the covenant that he established with you depart from you all the

days” (24:3). These parting words summarize the messagBof
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