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ABSTRACT

Exodus 34:29-35 contains an ambiguous Hebrew phrase that describes the peculiar condition

of Moses' face after bis encounter with Gad on Mt. Sinaï. The iconographie tradition ofMoses in

religious art includes many depietions of bim as ~~homed," yet the early exegetes described bis

condition as some kind of radiance, Divine glory, or as a metaphor for strength. How, the~ is tbis

iconography of horns based on the biblicai text or early biblicai exegesis?

The primary sources evaluated for this study encompass more than two thousand years of

biblical interpretation, but the subject ofthis thesis comprises exegetica! materia! from the time of

the canonisation of the Bible until Jerome in the fourth century. Tbis materiaI includes selections

from the Hebrew Bible and the New Testament, the Old Testament Pseudepigrapha, Jewish and

Christian post-biblical narratives, rabbinic midrash, and translations of the Pentateuch into Ararnaic,

Greek and Latin.

RÉSUMÉ

L'Exode 34:29-35 contient un expression ambiguë en Hebreu qui décrit la condition du

visage de Moïse après sa rencontre avec Dieu. La tradition iconographique de Moïse dans l'art

religieux le représente parfois avec des cornes, malgré les commentaires des premiers interprètes que

le faisait paraître comme la rayonnement, la gloire divin, ou une métaphore de la force. Alors, quelle

est la liaison entre cette tradition icongraphique et le texte biblique ou les premiers commentaires

bibliques?

Les sources primaires qu'ont a évalué pour cette étude renferme plus de deux milles ans

d'interprétations bibliques, mais le sujet de cette dissertation comprends les matériaux

d'interprétation depuis les années de la canonisation de la Bible jusqu'au temps de Jérôme dans le

quatrième siècle. Ce material inclus des sélections de la Bible Hébraïque, le Nouveau Testament,

le Pseudépigraphe de l'Ancien Testament, les narratives post-bibliques des Juifs et Chrétiens, la

midrash rabbinique, et des traductions du Pentateuque en aramaïque, qrec et latin.
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ChapterOne

Introduction

1. Summary and Objectives

Ex. 34:29-35 contains the record ofMoses' descent from Mt. Sinaï with the second set of

tablets inscribed with the Decalogue received from God. The Masoretic teX! of Ex. 34:29 states:

i'l' liP ":3 l'i" ~" ;'1iDO' i~~ 10 'nii~ ;'1tDO i"~ ni~;'1 tin' "JiD1 "j"O i;'10 ;,~o nii: ";'1'"

1nt'\ 'ï~'~ 1"::!:! (And so, Moses came down from Mt. Sinaï. As Moses came do\vn from the

mountain with the two tablets of the testimony in bis hand, Moses did not know that ~ ..;~ i1~ i~i?

since his speaking with Him).l However, the Masoretic text enlists an ambiguous Hebre\v phrase

to describe the peculiar condition ofMoses' face that resulted from bis conference with God. During

the past !WO thousand years of Bible translation and interpretatio~ interpreters have understood the

phrase '''j!:! i1l' jip to mean that Moses' face became radiant or glorious, or even horned. The

interpretation ofMoses' face as "homed" is significant to the iconographical tradition of the image

of Moses and is one of the motivating elements ofthis thesis.

Based on the fourth-century Latin translation ofi"j~ "ji17 jip as conntla essetfacies (bis

face was horned)2 by Jerome in what is known as the Vulgate, the image of"homed Moses" has

often been attributed to a mis-translation by Jerome. However, l suggest that tms attribution cornes

from a gross mis-understanding of the bistory of Bible interpretation in general and of Jerome's

exegetical techniques in particular. To write a Latin version of the Old Testament based on the

Hebrew text and not on the Septuagint or on any of the available Latin versions, Jerome tirst studied

biblical Hebrew and philology from ms Jewish contemporaries. His acquired Hebrew knowledge

would have pressed mm to translate conjugations of the root jii' in Ex. 34:29-35 etymologicaIly,

as references to "horns." On the other hand, through scholarly interactions with bis Jewish

lEx. 34:29; Bihlia Hehraica. seventh edition, ed. Rudolf Kittel (Stuttgart: Wurttembergische Bibelanstalt
Sluttgart, (937). p. 133.

2Ex. 34:29~ Bih/ia Sacra -["."Cla V,,/galem Versionem. vol. l, ed. Robertus Weber (Stuttgart:
Württembergische Bibelanstalt, 1975). p. 126.
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contemporaries Jerome was exposed to their biblical interpretations and learned that ,~:~ ~j.z; i~i'

was consistently understood by Jews ta refer to "radiance" or "rays oflight." Therefore, in bis Bible

commentary, he explained that cornuta was meant to be understood metaphorically.

Jerome's combined etymological and exegetieal treatmeot of '''j!l ~'l' jip iIlustrates the

complexity of the Hebrew phrase. He was limited by the linguistic constraints of Latin and was

unable to translate the ambiguity of the Hebrew text with an equally complex Latin idiom.

Therefore, bis challenge was to maintain the original etymologicallanguage ofthe Hebrew and yet

still convey the "correct" meaning of the verse. To achieve tbis, Jerome enlisted both bis Latin

translation and his Bible commentary. He May have rendered '''j~ ~'l' jij' etymologically as

cornuta essetfacies in the Vulgate, thus appearing to portray Moses as "horned," but he explained

in bis early commentary on the biblical book of Amos that conll/ta \vas a metaphoric reference to

"glorification." In several of bis other commentaries, including those on the books of Isaiah and

Ezekiel and in his Dia/oglle agaillsllhe Pe/agialls, Jerome presented Moses' horns as a metaphor

for strength or might and for knowledge from God. Thus, Jerome's own comments make it clear that

he did not interpret Ex. 34:29-35 as a reference to a "horned Moses." Nevertheless, if the Vulgate

is read without the explanations contained in bis biblical commentaries, Jerome's Latin version of

,.. j~ il~ iip starkly suggests that Moses was indeed horned.

The iconographie tradition of Moses at Mt. Sinai includes illustrations depieting rays or

beams oflight encircling bis head, but also illustrations in which Moses appears to have actual horns

sprouting from his head or face. This thesis will show that the former image corresponds to the early

interpretive history of '''j~ ïl~ jij' and Ex. 34:29-35. The latter image evolved out of a

misunderstanding of Jerome's Latin translation of this phrase in the Vulgate and produeed a

deliberate iconographie tradition in whieh Moses was homed. This imagery is treated at length by

Ruth Mellinkotfin a book dedicated to the subjeet ofMoses' horns, The Honled Moses in Medieval

Art and Thought.3 ln tbis study, Mellinkotl' presents a vast selection ofartistic representations of

Moses, with particular emphasis 00 depictions ofMoses as homed and their eontext in the history

• }Ruth Mellinkoff. The HomedMoses in A-/edievalArt and Thoughl (Los Angeles: Unive~ity of
Califomia Press, 1970).
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of Bible illumination and Church art. Mellinkoff demonstrates that the earliest of these images of

Moses with horns were based on texts of Jerome's Latin translation of the Bible or on other

translations made from bis Vulgate.4

By tracing the history of the interpretation of Ex. 34:29-35 through numerous ancient

exegetical sources and relevant theological issues, sorne of the original problems with the text will

hopefully he clarified. Furtbermore, the exegetical and theological issues surrounding the ambiguity

ofthis image ofMoses provide the opportunity for a closer study of these interpretive documents in

their historical context_ Ultimately, both shall become more familiar; the exegetical techniques of

the ancient \vorld, and the history of the transmission and interpretation of Moses' image and the

ambiguous phrase, '''j!) i1V lii'.

Religious politics also play a role in the overall bistory of tbis text, which is why it is so

important to address the bistorical context and agenda ofeach translation or commentary included

in tbis study. Initially, the general issue ofthe history ofMoses' horns encornpasses early techniques

of textual exegesis and sorne polemics, but eventually the artistic imagery and resultant social

stereotypes also become important components of tbis issue. While the latter is addressed in

numerous books on Jewish-Gentile relations in the Middle Ages and Medieval Art, 5 the former is

the subject ofthis study.

By studying early translations and interpretations ofEx. 34:29-35 and related issues in their

historical and exegetical context, tbis thesis will show that Jerome's fourth-century Latin rendering

of "'J~ ilt' jii' as conlllta essetfacies (bis face was horned) was not a mistake ofinterpretation,

~This thesis is not the place for a discussion ofwhether or not Moses actually did acquire horns at Mt. Sinai.
It is a complicated question without one answer. However, the theory ofhow and why '.j~ iU' ï~i' in the bibIieal
accowlt might, indeed, have been intended to record that Moses actuall}' 04became homed'" is outlined in the
introduction to Mellinkotrs book and is e"..plained al length by several other modem scholars whose \\ritings shall
be examined shortly in my historieal overview orthe topie.

SAlthough Mellinkotrs Horned Moses is the only book to address these issues as they speeifically relate to
Moses' horns, for other polemics-related materia! and general discussion ofsorne religious stereotypes, see Jacob
Katz, Exclllsiveness and Tolerance: Studies in Jewish-Genti/e Relalions in ~\IedievalandAlodern Times (West
Orange. NJ: Beluman House, Ine., 1961); David Berger, The Jewish-Chrislian Dehale in lhe High J\tliddle Ages: A
Cririeal Edition oflhe Nizzahon Veills (Northvale, NI: Jason Aronson, Ine., 1996); Hyam Maccoby. ed. Judaism on
Trial: Jewish-Chrislian Disputalions in lhe J\tlidd/e Ages (London: Littman Library ofCivilization, 1982). For
relevant discussion ofart and iconography. see Heinz Sehreckenberg and Kurt Schubert. Jewish Hisloriography and
!conography in Early and lvledieval C/lrislianiry, with an introduction by David Flusser (AssenlMaastriet: Van
Gorcum~ Minneapolis: Fortress Press, 1992).
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but rather a conscious attempt to preserve the complexity ofthe Hebrew idiome Furthermore, 1 will

attempt ta demonstrate that Jerome's interpretation ofthis phrase was common ta the majority of

Jewish and Christian exegetical sources since the canonisation of the Bible until bis time, although

many contain revealing and noteworthy variations of this common theme.

II. Methodology

The first essential element of this study is a presentation of the question's historical

background. Given that the issue of Moses' horns spans many centuries of Bible translatio~

interpretation and illumination, it is necessary to oudine severa! other aspects of this topic. If this

study were to address themall adequately, we \vould be faced with enough matenal for several

theses and numerous volumes. This thesis, the~ is only one small part of a much larger whole, a

taste of which 1 shaH give in the historical overview to this issue.

The background information presented in Chapter One is drawn from a variety of current

publications including MellinkotI's research into the history ofartistic and exegetical depictions of

Moses with horns, as weil as Joshua Trachtenberg's research into Devil imagery and the observations

ofits implications for medieval Jews by Trachtenberg, Jeffrey Russell, Jacob Katz and others. Due

to the limited scope ofthis work, oolyan abbreviated discussion ofEx. 34:29-35 in the writings of

the Medieval Jewish commentators is possible. Nevertheless, tbis part of the historica! overview

includes material from the writings of Rashi, Rashbam and Ibn Ezra; three exegetes whose unique

treatment of'''j!) ilt1 jii' warrants a thesis devoted entirely to a doser study oftheir comments

about Moses' "horns" and how this issue relates to their exegetical techniques and their polemical

activities at that time.

The section ofthis historical overview that is devoted to the status ofEx. 34:29-35 in post­

Reformation Bibles describes relevant information from this fascinating period of change in the

history ofBible translation. It was during the sixteenth century that the Vulgate's homed image of

Moses at Mt. Sinaï was among those interpretations that were edited out of subsequent translations.

Finally. this introduction aIso reviews numerous recent articles containing modern, critical

approaches to the issues surrounding Moses' image and the meaning of tbis ambiguous Hebrew text

in its ancient Near Eastern contexte
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Chapter Two introduces Ex_ 34:29-35 in Hebrew and English along with sorne of the other

passages from the Hebrew Bible that are significant for other sections oftbis thesis and the lengthy

history of the interpretation of this text. The subjects of Chapters Three and Four are biblical

narratives and early translations that contain valuable exegetical information about the interpretation

of Moses' image in the first few centuries of the first millennium. They contain a survey of

documents from a variety of Jewîsh and Christian sources, including the New Testament, the Old

Testament Pseudepigrapha, rabbinic midrash and numerous early translations ofthe Pentateuch. The

focus of these chapters is on interpretations ofMoses' image at Mt. Sinai, as weil as the relevant

historicaI information that they provide about their exegetical techniques and the theological issues

that cao generally help us understand their writings and their time period. Expansions on the brief

account of Moses at Mt. Sinai and references ta Moses' Divine light or glory are common to bath

the Jewish and Christian sources. Textual imagery specifically associating Moses' radiance with

Christ's transfiguration is common in the Christian sources.

Chapter Four also contains an analysis of the text-tradition surrounding Aquila' s Greek

translation of the Bible, since his version of Ex. 34:29-35 reportedly depicts Moses as actuaIly

homed. This lengthy discussion is warranted by the peculiar lack of details surrounding the extant

fragments of tbis Greek text, as well as conflicting versions of the Greek itself and Jerome's Latin

citation of tbis interpretation attributed ta AquiIa_

In the main body of tbis thesis, 1 shall attempt ta discuss narratives and commentaries

separately from biblical translations although sorne comparison of their content is inevitable and

often extremely valuable. Although they are arranged in the chronological order that has been most

widely accepted, the precise dates of these compositions bave been the object of speculation and

scholarlyanalysis for centuries, and little is certain. For the limited purposes ofthis paper, it would

be far tao speculative to intersperse and arrange all of tbis material and risk suggesting influences

between translations and narratives or commentaries where there May not have been. Therefore, 1

have attached sorne footnotes about dates ofcomposition as weil as sorne specifie points from these

debates, but 1 leave it to the reader to assess each document individually. 1 do not mean ta suggest

that translations and narratives or commentaries were ignorant ofeach other. These works depended

on each other since each was a tool ofthe other's trade. Occasionally, these scholars engaged in both
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exegetical enterprises. Jerome, for example, wrote translations and commentaries, a fact that is

pivotal to the history ofthe interpretation ofEx. 34:29-35.

The thesis concludes with a chapter dealing specifically with the Latin translation and Bible

commentaries of Jerome. By ciring relevant passages from Jerome' s writings, Chapter Five

demonstrates that a metaphoric reading of comllta esset facies was detinitely bis intention. The

passages selected from Jerome's biblical commentaries explain the different metaphors that he

applied to '''j!) i1.D 1ij' in Ex. 34:29-35. They debunk the myth that Jerome meant "homed Moses"

in bis Vulgate to be understood or iIlustrated literally. These results sho\v that the medieval imagery

depicting Moses with actual horns can ooly be attributable to Jerome through a mis-understanding

ofhis Latin translation of'''j~ ilt' jii'.

On the question of how this investigation of ancient primary sources can benefit from the

wealth of modem critical scholarship that is currendy available, my preference is to intersperse

material from these modem sources where relevant. However, my primary allegiance lies with the

ancient sources that are the true subject ofthis study. Therefore, much of the secondary information

that might otherwise be discussed in the main body of tbis thesis has been relegated to the footnotes.

Wherever possible, 1 have also tried to cite texts in the original language of the author with

a translation attached. Due to the multi-lingual nature of the sources consulted for this study, this

includes citations of phrases or terms in biblical and rabbinic Hebrew, Ararnaic, Greek and Latin.

[n the case of \vhole stanzas, phrases or infrequent foreign terms, an English translation follows the

text in parentheses or in the footnotes. In the case ofmore common Hebrew terms and a fe\v Greek

and Latin terms, the English translation accompanies ooly the tirst occasion of the reference. These

translations are sometimes repeated later or are re-explained in the body of the teX! when tbey are

particularly relevant to the general discussion.

Due to the ambiguous nature of the Hebrew root lii' and the phrase '''j!! j,SJ jip, which

is entirely the subject ofthis study, 1 have chosen to retain the Hebrew version throughout~ rather

than suggest a translation. 1 hope that this will not prove too distraeting for the reader, as it has

enabled me to retain the integrity ofthe Hebrew teX! without introducing my own biased translations

and interpretations. After nearly two years of investigating this topie, my understanding of the

Hebrew teX! and my attitude toward its inherent ambiguities has changed or been altered many times,
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often as a result of reading sorne new article or an ancient narrative or translation. The history of

Jewish and Christian interpretations of Moses' appearance based on this ambiguous text spans

several thousand years ofbiblical exegesis. In short, the issue ofMoses' glorious, radiant or homed

countenance exemplifies the complex history ofBible translation and interpretation.

III. Historical Overview

i. Medieval iconography ofMoses

Any discussion of the image ofMoses in art, in particular bis "horns," must begin with the

extensive material that Ruth Mellinkotf has already compiled and published in The Honled Moses

in Medieval Art and Thollght and in her more reeent article containing additionai examples and

observations.6 In her introductory chapter, Mellinkotr summarises the iconographie content of

ancient portrayals of Moses and concludes that images depicting Moses with actual horns did not

emerge before the mid-eleventh century in England. While a number of other biblical motifs

appeared in these ancient works, including Moses striking the rock to miraculously produce water

and Moses receiving the tablets of the Law from God, Mellinkoff suggests that the artistic ponrayal

of Moses as shining or with radiating beams or rays ooly emerged around the same time as the

images containing actual horns. It appears that the earliest portrayals ofMoses as shining or radiant

after receiving the tablets are the Byzantine Octateuchs of the eleventh and twelfth centuries,

although Mellinkoffconcedes that her "examination ofthis theme has been cursory.'" She does not

attempt to draw any historical or polemical link between the closely-timed emergenee of these

contradictory images or exegeses, and she emphasises that the textual image ofMoses as "radiant"

or "glorified" was standard to Bible interpreters throughout the ancient world.1

Aceording to Mellinkoft: the first known visual depictions of Moses with horns appear in

Aelfric of Eynsham's illuminated Paraphrase of the Pentatel/ch and Joshua in early eleventh-

6Mellinkotr. ··More about Homed Moses." Jewish Arr 12113 (1986-1987), pp. 184-198. A1so interesting is
her book on the iconographie tradition ofthe peculiar disfigurement or umarking" ofCain by God in Gen. 4:1S. See
The Alark a/Cain (Berkeley: The University ofCaIifomia Press, 1981).

'Mellinkoff, Hamed ~'vloses. p. 144, n. 31 .

"See Mellinkotrs 04Introduction," pp. 1-9. and chapter seven, uThe CommentaIy ofthe Theologians." ibid.,
pp_ 76-93.
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century England. In this Old English translation of the Bible based on Jerome's Latin version,

Aelfric rendered Jerome's cornuta as geheymed (homed).9 Paul Szarmach notes that Aelfric's

approach to Bible exegesis was extremely literai, which is exemplified by this manuscript of more

than four hundred illustrations including Many depictions ofMoses with horns. Mellinkoffdescribes

this artistic and exegetical enterprise as "an attempt to translate literally - into pictures - the narrative,

textual context." la Indeed, sorne of these horns appear on depictions ofMoses in biblical passages

prior to the events of Ex. 34:29-35 when Moses would have become homed. Mellinkoff also

suggests that these earlier horns appear super-imposed onto already-completed drawings as if they

were added on later, perhaps once the artist "discovered" the imagery in Ex. 34:29-35 and then

retumed to apply it to earlier depictions ofMoses. 11 This kind ofhyper-literalism or estrangement

from the content of the biblical narrative May raise questions about the knowledge-level of the

illuminators hired to create these visual exegeses, which cannot be discussed further at this time. 12

In the mid-twelfth century, there is "an almost simultaneous reappearance" of images of

~eO:cfol-d English Diclionary lists /rynled as the Dld English origin ofthe modem English word
·'horned." Several examples oftex."ts referring to the "horos" of Moses appear under the OED defInition for
--horned": ··ha\ing. bearing or wearing an appendage. ornamen~ etc.• called a horn~ having horn-like projections or
excrescenses." Among these examples is Wycliîs 1382 translation ofEx. 34:29. and an earlier tex."t (ClIrsor .~L

6655. ca. 1300) that states "Quen moyses had broght ~e lagh... pam thoght hirn hornd apon farr,'· s.\". ·"horned:· The
Oxford English Diclionary. Second Edition. vol. 7. ed. J. A. Simpson and E. Sc. C. Weiner (Oxford: Clarendon
Press. 1989), p. 391.

IOIbid, p. 16. Also see Paul Szarmacb. "Aelfric as Exegete: Approaches and Examples in the Srudy ofthe
Sermones Catholici," Hemlenelilics andJledieva/ CII/ture, ed. Patrick J Gallacher and Helen Damico (Albany, NY:
SUNY Press, 1989), pp. 237-247.

IIMellinkotf. HomedAloses, pp. 13-17.

I::This kind ofhyper-literal illumination in which actual horns are attributed to Moses, especially the
retroactively-addOO horos that contradict the tex.1Ual imagery ofthe eartier parts ofthe biblical narrati\·e, might
indicate the illuminator's lack offamiliarity with the biblical narrative or its exegetical history. A marginal
illwnination in the fJ.fteenth.century Cincinnati Haggadah is one much later example ofthis kind ofhyper-literalism,
in which the illustration does not accurately represent the content of the tex"! but merely one part ofone sentence. In
this example, the tex."t of the Haggadah states: "Go forth and learn what Lab~ the Arame~ designOO to do to thy
failier," and then elaborates on the intentions ofLaban to d~'"troy Jacob and all ofhis future generations by citing a
biblical reference for corroboration. However, the marginal illumination merely depicts a young wa}farer walking
across a fIeld, book in hand, as ifon bis way to bis studies; literally, "Go forth and lcam... Franz Landsberger cites
this example and discusses ils literalism in '~The Illumination ofHebrew Manuscripts in the Middle Ages,'· in Jewish
Arl: An fl/uslrated Hislory, 00. Cecil Roth (Tel Aviv: Massadah - P. E. C. Press, Ltd, 1961), pp. 377-422. Also see
Bezalel Narkiss, "The Relationsbip Between the Author, Scribe, Massorator and Illuminator in Medieval
Manuscripts," La Paléographie Hébraïque Médiévale (paris: Centre Nationale de la Recherche Scientifique, 1974).
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Moses with horns after nearly three.quaners ofa century since Aelfric~s Paraphrase. 13 These images

appear in the Bury Bible~ the Shaftesbury Psalter and the psalter ofHenry ofBlois~ all illuminated

in England, and in the Gebhardt Bible from Salzburg" Austria. However, Mellinkotf is uncertain of

any connection between the English and the Austrian images. In contras~ she places particular

emphasis on the evidence ofartistic relationships between England and France. She cites examples

of a homed Moses in the twelfth...century portal sculptures of Saint...Benigne Church in Dijon, and

ofMoses with horns and a halo in a Corbie manuscript and in the Manerius Bible~ although she notes

that the latter was probably iIluminated by an Englishman. In the thirteenth century tms horns

imagery spread to Bohemia, Switzerland and Spain, although it was ooly during the fifteenth and

sixteenth centuries that "tbis motif seeped into the program of Italian artists." 1.1

Within a similar time frame and geographical location, there are also instances of Moses

portrayed as radiant, or deplctions of other known iconographies associated with Moses, incIuding

Moses standing on a mountainside with bare or sandalled feet, or with his hands outstretched to

receive the tablets ofthe Law. John Elsner describes a sixth...century apse mosaic that depicts Moses

receiving the tablets of the Law at Sinai. In tbis mosaic Moses is barefoot, \Vith bis hands

outstretched and bis head inclined, but there is no indication ofany radiance, halo or nimbus around

rus head or face. Eisner suggests that the three main images of this apse represent a hierarchical "trio

of theophanies" centred on Mt. Sinai and the confrontations with God that occured there. The

mosaic depicting the transfiguration ofChrist is in the centre ofthe apse wbich, according to Elsner,

fulfils tbis hierarchy and establishes the link between Moses and Christ through the Sinaï

connection. 15 The absence of an ilIuminated or transfigured Moses in this apse is almost

inconsequential because of the association established between Moses and Christ' s transfiguration.

Mellinkoff suggests that various iconographies for Moses were simultaneous, so there was

no "smooth transition ftom horns to rays."16 For example" images ofMoses as radiant appear in the

IJThe follo\\ing three paragraphs contain a briefand rather inadequate summuy ofthe material presented in
Mellinkofrs chapter "The Spread orthe Homed Moses Image," HomedMoses, pp. 61-75. Please referto it and to
her more recent article for reproductions of these images and for any relevant bibliographie information.

'''Ibid. p. 71 .

•~Jolm Eisner, "The viewer and the vision: The case orthe Sînaî Apse:' in Art Hislory 17. 1 (March 1994)•
pp. 81-102.

16Mellinkoff. Homed ~\'Joses. p. 91.
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fourteenth-century paintings of Fra Angelico and the sixteenth-century paintings of Raphael and

Perugino, but the motifofMoses with horns was "retained" in the art offifteenth-century France and

the German-speaking areas ofEurope. The horned Moses motifgenerally begins to diminish after

the sixteenth-century, although it does not disappear t'Tom art entirely.17 Mellinkoff refers brietly to

the medieval association of the Jew with the Devil but does not attempt to investigate the possible

relationship of the horned Moses matifto such cases of early anti-Semitism. 11

In her Israel Museum catalogue on illustrations ofstories trom the Bible depicted in Islamic

painting, Rachel Milstein reports that the first ilIustrated biblical stories appeared in a Persian

historical composition in the founeenth century. Milstein also notes the general importance of light

and flames in Islamic iconography.19 However, though types offlame-like halos "are used to denote

holy images" in IsIamic art after the fifteenth century. she recognises the presence of halos in other

artwork from the ancient Near East, Christianity and Chinese or Buddbist art. 20 In her article, "The

Iconography ofMoses in Islamic Art," Milstein suggests that an iconography of"light" or "tire" in

different forms is most often associated with Moses, seldom horns. She cites numerous narratives

as examples, including a tradition that Moses' mother hid mm in the oven when the servants of

Pharaoh were searching for Israelite babies, and "his face shone like fire and the Egyptians believed

that he was burning"; another example suggests that Pharaoh's wife covered the shining baby Moses

with a veil when she was blinded by bis light.21

ln one Qur'anic reference ta Moses, he is described a having been struck by a thunderbolt

or lightning. The Qur'an states in The COlY 2:55: "And \vhen ye said: 0 Moses! We will not believe

17Ibid. pp. 72-75. 90-91.

lSIbid. pp. 133-135.

19Rachel Milstei~ Bib/iea/ Stories in [s/amie Painting (Jerusalem: The Israel Museum, 1991). p. 16.

l°Ibid. p. 15; id.• --The Iconography ofMoses in Islamic Art," Jewish Art 12113 (1986-1987). p. 204.

uMilstein. in ··The Iconography ofMoses:~ p. 204. Her examples are cited from B. Helier, Encyc/opedia of
Islam. s.v. "Musa'~; and D. Sidersk-y. Les Origines des Légendes ).,llIsll/manes (paris, 1933). pp. 73-103. In her­
article, ··The Baule Between Good and EviL in Islamic Painting." Milstein describes an altemate iconography for­
Moses: ••...other- manifestations ofthe Evil Power take part, one byone, in a long and eventful series ofbattles
against Müsa. who is often depicted in the paintings \Vith light in bis hancL.. in Jenlsa/em Studies in Arabia and
Islam 18 (1994). p. 209. This image may be a related to the biblical verse Hab. 3:4, which contains a possible
rcfcrence to rays oflight radiating from a hand. This biblical verse is discussed in greater detail in Chapter Two.
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in thee tiU we see Allah plainly; and even while ye gazed the lightning seized yoU."22 Indeed~

Milstein otfers one example ofa "homed" Moses in a nineteenth-century tapestry in which Moses'

stafftums mto a dragon and Moses is depicted with two hom-Iilce shapes protruding from bis head.

Milstein suggests that this particular image suggests sorne Christian or "European" influence on

Islamic art and explains that "since Moses is rarely depicted with horns in Islamic paintings~ tbis is

clearly an imitation of the European tradition."23

fi. Anti-Semitic implications ofMoses F Hhoms ,.

Jacob Katz points out that Many scholars view the period of the Crusades as a major turning

point in Jewish history, and emphasises the vuInerability of the Jewish position as it was subjected

to persecutions and massacres at that time and afterwards. 2~ Whether this period or particular event

also plays a raie in the development of the "horned Moses" imagery, and eventually its demonic

overtones for ail Jews, is not suggested explicitly. Nevertheless, Katz provides an adequate

description of the difficult position of the Jews in early Medieval Europe. In bis study of Jewish­

Gentile relations in Medieval and modern times, he explains that official protection was sought by

and extended ta these Jews in a political, economic and theological gesture of the complex attitude

of Christianity toward its religious forbearers.!S In an attempt to clarify the official attitude of the

Church in particular toward Jews, Joshua Trachtenberg suggests that there were two Churches that

were often in disagreement; "the hierarchy which laid do\VD and defined general principles~ and the

lesser clergy and the laity who translated principle into practice."26 The conflicting Christian

22QlIr'an, The Cow 2:55; The Afeaning orthe Gloriolls Koran, trans. Mohammed Marmaduke Picl"thall
(New York: Penguin Books, [n.d.]). p. 37. Note that the Dawood Penguin edition renders this phrase as --\Vhen you
said to Moses: 'We will not believe in you until we sec God \Vith our O\\U eyes,' a thunderbolt struck you whilst you
were looking on,,. The Koran, trans. N. J. Dawood (London: Penguin Books, 1990; Fifth edition) p. 14.

2.'The image appears in "Carpet \Vith Scenes from the Life ofMoses," by Mir Muhammad Husayni Sadiq
Za'adeh (Iran, Tehran,1294fl877) in Milstein. Bihlical Stories, p. 86.

:"Katz. Er:clllsiveness and Tolerance, p. 6.

Z$Katz prmides a detailed study ofthis issue, contrasting Je\\;sh-Gentile interactions on different levels,
particularly economic. with descriptions oftheir religious segregation, and the delicate overlap oftheir social and
domestic activities as both integraled and separate. Katz also presents some ofthe theological doctrines ofeach
group that explain these conditions. ibid., pp. 3-63.

z6Joshua Trachtenberg, The Devil and the Jews (philadelphia: Jewish Publication Society ofAmerica,
1943), p. 7.
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responses to Jews often resulted from tbis complex situation, especially since the latter group was

often less-edueated than the former and more inelined to physical action based on these principles.

ln relating bis study ofmodem anti-Semitism to specifie Medieval attitudes toward the Jew,

Traehtenberg points to early manifestations of"anti-Jewish prejudice" as the predeeessor ofmodem

anti-Semitism. With emphasis on associations ofJews with the DeviL Trachtenberg suggests:

Anti-Jewish prejudice is older and more extensive than Christendom... But its unique
demonological character is ofMedieval origin, with premonitions in earlier times of
the tum it was destined to take: the "demonic Jew" was born of a combination of
cultural and historical factors peculiar to Christian Europe in the later Middle Ages.27

According to Trachtenberg, one such c'premonition" is the Medieval association ofJews with horns,

including the artistic tradition of portraying Moses with harns. Jeffrey Burton Russell describes the

Devil portrayed as different animais including apes, dragons or serpents, and \vith different animal

charaeteristics such as harns, wings and a tail. Russell notes that after the eleventh century the

Devil's "most common animal characteristic... was horns, which still carried the ancient connotation

of power."28 Russell refers to Mellinkoff's wark in imagery and iconography regarding these horns

of power, to emphasise that "the symbol was widely misunderstood. The harns of Moses were

thought to represent the evil ofthe Jews, and the Jews themselves came to be depicted as homed.,,29

Trachtenberg seems to defer ta these ancient traditions to suggest the harns of power as what may

have been "at the bottom of' Michelangelo's horned Moses, but he aIso recognises the influence of

"Aquila and the Vulgate" on the textual tradition of the image ofMoses.JO Ultimately, Traehtenberg

strongly suggests that the association ofMedieval Jews \vith horns is notbing less than an association

~:"Ibid., p. 6.

~~llSsellrefers to Mellinkotrs Homed Aloses here, "foI" the continuation ofthe iconography of the horns of
power fito the Middle Ages:· in Jetrrey Burton Russell., LlIcifer: The Devil in the J\'/iddle Ages (lthaca: Comell
University Press, 1992). p. 211, esp. n. 10. These "ancient connotations" ofhoms include the Babyloni~ Egypti~
and Greek concepts of"homs" as symbolic ofdeity, which shaH be discussed in greater detail in the section on
modem scholarship.

:9Russell. Lucifer, p. 211. On the subject ofa fowteenth-century French manuscript illumination depicting
Moses \Vith a dozen beams or horns oflight protruding in a circle from around bis head, Russell notes: "'The horns of
Moses \Vere originally horns ofpower; later Christian tradition made them. the symbol of the supposed alliance
betwccn the Jews and the horned Sat~ in Russell, The Devi!: Perceptions ofEvilfronr Amiquity 10 Primitive
Chrisrianity (Ithaca: Comell University Press, 1993), p. 177:·

)O"[rachtenberg, The Devil and the Jews, p. 44.
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of the Jews with the Devil.31

In general, Trachtenberg focuses ms attention on official decrees associating Medieval Jews

with horns and on their sociological repercussions, which included sculptures and etchings

portraying Jews standing a10ngside the Devil in dealings with mm, or even with horns themselves.32

Trachtenberg offers the example of the decree of the Vienna Council in 1267 that Jews had to wear

a pilellm cornulum (homed hat), and that French Jews in the time of Philip III were required ta

"attach a hom-shaped figure to the customary Jewish badge."33 Based on this general attribution of

horns to ordinary medieval Jews, Trachtenberg suggests that the ongin ofthe îmage was "more...

than a faulty translation" and that it most likely originates from the longstanding theological

association ofJews with Satan which dates back to sources as early as the New Testament.~

The tenuous position of the Jews in Medieval Europe illustrates the dangers ofthis kind of

demonic association for the common Jew. These dangers are confinned in historical records of the

general persecution ofEuropean Jews and more specifie problems involving accusations of "Host

Desecration" and "Blood Libels," the myth of Je\vish ritual murder which suggested that Jews

murdered Christians for the use of their blood in preparing the Passover mattot.35 Artistic

representations ofthese phenomena depict Jews in demonic grimaces, often performing unspeakable

J1Trachtenberg presents a closer study ofthe association ofthe Jews \'\ith images of the De\il in bis chapter.
"'With Homs and Tail:' ibid.• pp. 44-53.

l~One irony ofthese associations ofJews is made eminently clear in Trachtenberg's description ofvarious
Je\\ish rituals enacted to ward otrthe De\i" and ofspecific occasions believed to hamess a greater "immunity
against the powers of [such] e\il." Included in these rituals is the blo\\ing ofthe sho/ar (ram's hom) at the
conclusion of Yom Kippur which "'confuses and confounds the devil," a day itselfon which "'Satan is powerless:' in
Jewislt .\lagie and Superstition: A Stlldy in Folk Religion (New York: Atheneum. 1939; si.,"th printing (982). p. 154.

lJTrachtenberg, Tire Devi! and the Jews. pp. 45-46.

).&The quote 15 from p. 44. but Trachtenberg treats this theological attitude in greater detail in bis earlier
chapters. ·'De\il Incarnal:' pp. 11-31 and "'Antichrist," pp. 32-43. He cites John 8:44. in which the Jews are
described as the progeny ofthe De\il: -You are ofyour father the devil. and your will is to do your father's
deslres.. :·~ and Revelations 2:9 and 3:9 which refer to the ·'synagogue ofSatan.:' ibid. p. 20.

J~For more on "Host Desecration." see Trachtenberg. ibid.• pp. 109-123; for more on the myth of"lewish
ritual murder" and "81000 libeIs," see Trachtenberg, ibid.. pp. 124-155. especially the sixteenth-century images on p.
112 dcpicting Je\\ish girls desecrating the host "at the devil's instigation," and p. 136 depicting a Jew "conjuring the
Devil from blood secured through "ritual murder.n AIso see R. Po-Chia Hsia. The Myth a/Ritual~furder:Jews and
Alagie in Refonnation Germany (New Haven: Yale University Press, 1988), esp. pp. 212-215.
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perversions involving animals, excrement and the drinking ofblood.36 Although only sorne ofthese

images depict the Devil alongside the Jew, or the Jewas the Devil himself, the general demonic

association of the Jew in Medieval Europe was cause for tremendous concern. Similarly, any

contemporary textual linle between the Bible and such imagery as Moses' horns was cause for

concem.

ifi. Moses J "homs" in Medieval Jewish commentaries

The exegetical material on Ex. 34:29-35 that was consulted for this study includes more than

fifty rabbinic commentaries from the past one thousand years whose information extends beyond the

limited time frame of this thesis. In truth, one of rny main interests at the outset of tbis study was

the issue of medieval lewish-Christian polemics. This involved studying their responses to the

negative imagery of Moses, written at a time when these artistic representations were becoming

known and when scholarly interactions were frequent through theological disputatioRS. My original

objective was to expose their treatment of the exegetical, theological and polemical issues sparked

by attestations of Moses' horns or transfiguration. Although 1 had expected to uncover an

overwhelming Jewish voice that forcefully denied these images ofhorned Moses and lashed out at

Christians for perpetuating them; instead, the silence was deafening.

David Berger notes that examples ofanti-Christian works by Jews "are virtually non-existent

before the twelfth century.n37 Berger explains that the Jews living under Islamic mie were not under

any threat where they lived, therefore they were not intemally motivated to write polemics against

Christians. However, the literature of the Jews living under Christian rule was subject to heavy

scrutiny by the Church and often censorship.31 Berger and Erwin Rosenthal both note that despite

this censorship sorne anti-Christian remarks did survive in manuscripts ofa few exegetes including

)6For examples. sec the previous note. Also. see the early seventeenth-century images ofthe Judensau. p. 8
and the collection ofsatiric illustrations in which Jews are pictured alongside or interacting \\ith the Devil (the
second-Iast frame contains another depiction ofthe Judensall). ibid.. pp. 28-29; and in Mellinkoff. Horned Aloses.
figs. 123. 125. 127. 128.

)7David Berger. The Jewish-Chrislian Dehale in Ihe High A-/iddle Ages. A Critical Edition a/the
Nizzahon Vetus (Northvale. NJ: Jason Aronson me.• 1996). p. 7.

38fbid.• p. 8. Erwin Rosenthal discusses this scrutiny and censorship in bis article. '~Anti-Christianpolemic
in medieval Bible commentaries:' JJS 10 (1959). pp. 115-116.
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Rashi, Rashbam, Abraham Ibn Ezra, David Kimtti (Radak) and Nahmanides (Ramban).39

With the exception of the few commentaries that 1 shall now explain in sorne detail, the

medieval rabbinic sources overwhelmingly support interpretations of'''j~ ilt' jii' as radiance and

power just like their exegetical predecessors. However, they add nothing to the specifie resolution

of the issue of the icongraphy of Moses as homed. 1 suggest three possible explanations for this

silence. Perhaps the lewish non-response was a conscious, collective attempt to ignore the demonic

associations ofthe Jews by Christians and hopefully avoid lending dignity to their persecutions. Or

perhaps their general emphasis on Moses' radiance and power represents a kind of "passive"

polemic. That is, by offering a consistent alternative to portraying Moses as horned, they actually

were denying this demonic imagery. A third possibility is that their invective was reserved for the

forum ofthe theological disputations and thus not to be included in their Bible commentaries, written

for other Jews. Rosenthal proposes that their exegetical concerns were not polemical but mainly

internal, and suggests that they were "less concerned with convincing Christians than with reassuring

and fortifying Jews.".ao However, an achievement ofthis collective strength required providing for

Jews the necessary exegeticaI responses "vith which to respond to anti-Judaic claims should they

encounter them. Inàeed, the few commentators who dealt openly with tbis issue in their writings are

evidence enough that Ex. 34:29-35 was a source of sorne concem for the Jewish and exegeticaI

community.

Based on my investigations into the general state of Medieval Jewish commentaries on this

issue, 1shall discuss three exegetes whose comments stand out from the others: Rashi, Rashbam and

Ibn Ezra. Because he was writing in Hehrew, Rashi's problematic use of the ambiguous jip May

have perpetuated the image ofMoses with horns, despite his emphasis on light with the word j,t'.

Rashbam explicitly directed harsh criticism at "anyone" that might think that 1"j!: .,,~ ï'li' meant

actual horns. Ibn Ezra attacked a particular Jewish heretic for explaining how it is possible that

Moses' face actually became scaly or hom-like.

It is my opinion that three factors play important roles in affecting these comments. First,

39J3erger, The Jewish-Chrislian Dehale, p. 24~ Rosenthal, "Anti·Chrïstian polemie," p. 116.

4"Rosenthal, "Anti-Christian polemie:' p. 119.
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it has been reasonably demonstrated by Ruth Mellinkoff that visual representations ofMoses with

actual horns first appeared in Bible manuscript illuminations and Church art in Europe during the

middle of the eleventh century. Second, significant advances in the scientific or philologjcal

approach to biblical exegesis in Spain generated a total revolution in the traditional methods of

Jewish interpretation of Scripture. These advances initiated an exegetical challenge ofpeshat over

derash, of literai over allegorical interpretation ofthe Bible, wbich affected the commentaries ofail

Jewish Bible scholars in Europe from the eleventh century on.,n Third, documentation of the

theological disputations between medieval Christian theologians and Jews indicates that biblical

polemics and apologetics were prominent in both oral debates and written commentaries from that

time.42 The aforementioned Jewish exegetes, Rashi, Rashbam and Ibn Ezra, appear to have been

addressing aspects ofeach ofthese three factors in their comments on Ex. 34:29-35.

In eleventh-century France where the rational and scientific academia of the Spanish

intellectual renaissance was still unfamiliar, Solomon ben Isaac of Troyes (Rashi) attempted to

bridge the gap between traditional midrasbic scholarship and peshat. Rasbi dedicated himself to

deriving the peshat, the simplest or most straightfon.vard meaning of the text, while he maintained

a loyalty to the traditionaI rabbinic teachings and interpretations. As a result of the latter, he aIso

continued to use material from the rabbinic midrashim in bis work; for example, Midrash TanJ:zuma

and Sifre 2ulta in bis commentary on Ex. 34:29-35.43

In the section of bis commentary on Ex. 34:29-35 that is more relevant to the current

discussion ofJewish-Christian interaction, Rasbi explains the visual aspect ofthe ambiguous phrase

''''j~ ilIJ 1iP as a kind of horn that is a light-ray. In tbis comment, Rashi explains that this

41See Uriel Simo~ "The Religious Significance ofthe Peshat," transI. Edward L. Greenstein, Tradition 23,
2 (Winter 1988), pp. 41-63.

4~Two such Jewish compendia ofanti-Christian Polemic are the thiIteenth-eentwy Nizzahon Vents, trans.
David Berger. and the Wldated Sefèr Nestor Hakomer. See Joel E. Rembaum, "The Influence ofSefer Nestor
Hakomer on Medieval Je\\ish Polemics," PAAJR 45 (1978) pp. 155-186; Joseph Dan. "Polemics and Polemical
Literature:~ EncJud voL 13. cols. 790-795.

4)As there is ongoing research into the authenticity ofcWTent "Rashi'" manuscripts due to the many
discrepancies between them. these following conunents ··ofRashi" must be viewed with a degree ofcaution. At this
Lime. it is safest to say that they originale from the School ofRashi, and may reOect additions or changes made by bis
students or disciples. For more cn "Rashi's" hislorical milieu and the particularexegetical techniques attributed to
him. see Sarah Kamin, Rashi: Peshllto shelMikra lI-Midrasho shel k/ikra (Jerusalem: Magnes Press, 1986); Aaron
Rothkoff. Menahem Zevi Kaddari. Jona Fraenkel and Israel Moses Ta-Sluna, EncJud. vol. 13. cols. 1558-1566.
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ambiguous phrase irnplies: jii' T"0~ O",~, i'''';':O i'M~t:j C"'jii' pto" (that the language implies

a kind ofC"jii' such that the light radiates like a kind ofj.,(?).u Rashi suggests that even if the

terminology of the passage did refer to horns, it was to a kind of radiating horn like a ray of light.

Nonetheless, Rashi's use ofthe ambiguous Hebrew root iii' to explain '''j!l j'~ iip is problematic

because sorne Medieval Christian theologians studied and cited Rashi's biblical commentaries in

their own wode, in sorne cases quite extensively. They May have perceived Rashi's use ofjip in this

comment as a perpetuation of the "horns" image, despite Rashrs explanation about light.4S

Interestingly, Rashi a1so appears to have translated j'~ (skin) as iiM (Iight) in tbis comment,

which would suggest recourse to the style ofthe midrashic literature even though there is no specifie

midrash on Ex. 34:29-35 that suggests this interchange ofletters or meanings.~6 Altematively, Rashi

was using i'~ (light) to communicate the traditional idea of interpreting i -:p as radiating rays, even

though there is no explicit Hebrew reference to light anywhere in Ex. 34:29-35. In general, Rashi

remained devoted to the midrashic sources and the peshat, so he probably tried to glean the most

practical and relevant details from often cumbersome and usually non-literal midrashim."

~TheseRashi tex1s were verified in Torat Hayyim. \"012, pl 2, and in the Barllan-CD database ofbiblical

eorrunentaries (1erusaIem 1959, based on the 1859 Vienna rabbinic Bible). In this comment, r~i' and c":~p might
be read as a reference to either horns or rays.

-tSFor more information on the i:»'"Ue of Christian use ofRashi's Bible eommentary. see HeIman Hailperin,
"De l'utilisation par les chrétiens de l'œuvre de Rachi (1125-1300)," in Manès Sperber, Rachi: Ouvrage Collectif.
(paris: Seniee Technique pour rEducation. 1974), pp. 163-200: Sarah Kamin. --The Relation ofNieholas de LJTe to
Rashi in his Corrunentary on Song ofSongs," in Ben rehudim le-Notsrim be-Jarshanm ha-J/ikra (Jerusalem.:
Magnes Press, 1991 >, pp. 62-72. Gilbert Dahan gi\·es examples of Judaic interpretations from the \\Titings of Peter
Comestor. Andrew ofSt. Victor and others. in --Les interprétations juives dans les commentaires du Pentateuque de
Pierre le Chantre;' in Katherine Walsh and Diana Wood. eds. The Bible in the ~\,fedieval rVarld. Studies in Church
HistOl}'. Subsidia 4: Essays in AlemOlY ofBe1J!1 Sn.alley (Oxford: Basil BlackweU, 1985), pp. 131-155. On the
interaction of Jewish and Christian commentators in generaL see Kamin. ..Affinities Between Jewish and Christian
Exegesis in 12th Century Northem France," in Ben Yehudim le-Notsrim, pp. 12-26.

.c6The issue of interchangeable letters sueh as ~ and !J is discussed in much greater detail in Ûle midrash
section ofChapter Three.

47According to the claims ofhis own grandson, Rashb~Rashi saw advances in the field of literai
interpretation during his OW11 lifetime that apparently led mm to consider modifying sorne ofhis original exegetical
comments to conform further with Iiteralist advances. This alleged conversation between Rashi and Rashbam from
which this observation is drawn is described by Rashbam in bis commentary on Genesis 37:2. Cited in Bmy Holtz.
ed., Back ta the Sources (New York: Summit Books, 1984), p. 243. u: ind~ this was the case, it was probably tao
late in Rashi's life for him to have taken any substantive action toward the desired "modifications" to whieh
Rashbam was alluding. Thus, d~l'ite the radical position that Rashi took favouring the peshat in bis own time, he
nevcrtheless sutrered criticism for not being literaI enough in the eyes oflater followers ofthe peshat like Rashbam
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Rabbi Samuel ben Meir, also known as Rashb~ was Rashi' s grandson. In his brazen and

more extreme approac~ Rashbam insisted on peshat and rejected the inclusion of the extra layers

of midrashic interpretation. He consulted and cited French language glosses and early Spanish

dictionaries for definitions and seems to have preferred citing biblical passages directly for his

paraIlels, though did quote rabbinic sources when he May have had no specific recourse to the

biblicaI text. 41 In the case of bis comments on Ex. 34:29-35, Rashbam demonstrates knowledge of

aIl of these sources; biblical, rabbinic and scientific. Most importantly for this study, Rashbam was

the tirst Jewish commentator to use bis commentary to attack the interpretation of'''j~ ,,,t' i'ii' as

horns. Martin Lochshin suggests that Rashbam was mocking bis Christian contemporaries for

thinking that Moses literally had horns since this imagery was already a "familiar figure in art" in

Rashbam's time. Lochshin cites Nahum Sarna's commentary on Exodus as his source for this

reference to horned Moses in art.49

Rashbam's commentary on Ex. 34:29 begins by clarifying the phrase j"j~ -nZi j'I' to be a

reference to ,,;,;, j1tD, (the language ofmajesty), similar to Rashi's commentary \vhere the term

ï1iT appeared in the question ?'1;';' "Jii'~ i1CO ;,:li j:l"i10i from Midrash TanJJuma and Exodus

Rahbah. so Rashbarn then cites Hab. 3:4, a biblical verse that was aIso used by the Spanish

grammarians, SI for a seemingly parallel biblicai usage of the root j ~i' that defined it as "rays of

light." Rashbam concludes his comments on this passage with the observation that the Torah is rife

with homonyms. It would follow that he considered the ambiguity of ''';~ .".t' j'il' to be one such

case. Ultimately, Rashbam bas the following harsh reprimand for anyone who might want to suggest

that '''J~ ilD jip actually refers to the horns ofan ox, just as the root jii' is used in Deut. 33:17.

and Ibn Ezra, who took much more ex1reme stances in their need to seek out the literai meaning ofthe teX!.

.llIA. Gro~ïn~ "Samuel ben Meir." in EncJudvol. 14. cols. 810-818; also see the introduction to
Rashbam 's Commenlary on Exodus: An Annolaled Translalion. ed. and trans. Martin I. Lochshin (Atlanta: Scholars
Press. 1997).

~9Lochshin. ibid, pp. 422-423.

~s issue will be discussed in a later section devoted to analysing rabbinic midrashim on Ex. 34:29-35.
These Rashbam tex"ts \Vere verified in Torat Hayyim. vol 2. pt. 2. and in the Barllan-CD database ofbiblical
commentaries (1erusalem 1959. based on the 1859 Vienna rabbinic Bible).

Sllncluding Menabem Ibn Saruk and Jonah Ibn Janab. though Rashbam states specifically that he consulted

"Menabcm" here.
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Rashbam states: i1~'to t"t' ,j"t' ,"jiP Ct'i "j'iP' ,.,OiOn (one who compares this [phrase] to 'the

horns of the wild-ox' [Deut. 33: 17] is nothing but an idiot).52 While it is not certain that Rashbam

was responding directiy to a particular incident or commentator, bis reprimand is not unjustified.

Mellinkoff records the presence of illustrations depicting Moses with horns in England during

Rashbam' s lifetime, in particular in Aelftic's Paraphrase and the Bury Bible. It is reasonable to

suggest that Rashbam was exposed to this imagery ofhorns, or at least that he was aware of it. This

might explain Rashbam's harsh invective in bis commentary on Ex. 34:29-35.

Abraham Ibn Ezra ofSpai~ a contemporary of Rashbam and similarly a proponent of literai

Bible interpretations. also responded forcefully to an exegetical source that suggested a homed

Moses. The difference in the case of Ibn Ezra's response is its direction at a specifie individual.

whereas Rashbam's target is unnamed or universaL In general~ Ibn Ezra is recognised for bis

attention to etymology, grammar and establishing the literai meaning of the text, but aIso for bis

loyalty to the explanations of the talmudic sages on legal matters. Ibn Ezra wrote two ditferent

commentaries on sorne books of the Pentateuch,S3 in which he often digressed and moralized, and

which are characterised as thought-provoking, witty and enigmatic, as weil as brusque and critical.

His commentaries on Ex. 34:29-35 are exemplary of these characteristics.s~

In his Short Commelltary on the Pelltatellch on Ex. 34:29, Ibn Ezra generally agrees with the

traditional rabbinic exegesis. even though bis fidelity to peshat often brought bim into conflict with

rabbinic exegesis over other verses. Here, Ibn Ezra suggests that the phrase , ..~~ 'ilw j'ip was meant

as a reference to splendour, i.,'i CZ'O~, or to a splendid light. He aIso cites Hab. 3:4 to support bis

case. ln doing SOt not only does Ibn Ezra coneur with the Spanish Iinguists who cited this verse from

Habakkuk, but he aIso reaffirms the link between '''j~ i'~ jip and biblical verses that define this

use ofjip as a reference to sorne kind ofshining light. Either Ibn Ezra believed that earlier rabbinic

S2Rashbam, Ex. 34:29; translation based on Lochshin. Rashbam's Commenlary on Exodus, p. 422423.

SJIbn Ezra's commentary on Exodus is written in t\Vo versions, one long and one short. Not all rabbinic
Bibles contain bath versions, although the Toral Hayyim (Jerusalem: Mossad ha-Rav Koo~ 1988) is one such
edition that does. Also, Ibn Ezra's Short Commenlary was published as a separate volwne in Prague in 1840.
Citations from Ibn Ezra's comments are taken from Toral Hayyim, vol. 2, pt. 2.

s.&To\ia Preschel, ~Ibn Ezra, Abraham," in: EncJ"d vol. 8, cols. 1163-1168; Sirat, A Hislory ofJewish
Philosophy, pp. 104-112.
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interpreters had uncovered the true peshat ofthe verse despite their penchant for midras~ or he was

sirnply concurring with the conclusions ofthe linguists who suggested that this use ofjii' referred

ta light. His sources are not cited in these comments, 50 either explanation is possible.

In ms Long Commenlary on Ex. 34:29, Ibn Ezra attacks a Jewish heretic named EJiwisS for

suggesting that Moses' face became shrivelled up and horn-like from fasting while on the mountain.

I-Jiwi's conclusion does not necessarily originate ftom the Christian imagery of Moses with horns,

yet the very fact that EJiwi suggests a kind ofhorns to be the correct interpretation ofthis verse and

a possible attribute ofMoses is obviously abhorrent to Ibn Ezra. In response to fJiwi's suggestion

that the Israelites were aftaid to come near Moses because ofhis appearance, Ibn Ezra curses EJiwi

that his bones should rot: .t'to1~;, ",n n,o::.D 'pntD".S6

John Bowman's English translation of assorted Samaritan documents includes a short

discourse by the eleventh-century Samaritan writer Abü'l Hassan al-Süri that agrees with aiwi's

explanation of the cause of Moses' condition although not with the interpretation of the condition

itself This discourse trom aI-Süri's Tabbikh discusses Moses' ascent to Mt. Sinai and the "marvels"

that God wrought upon him there to show the people below that he was a "work of the Lord."s7

These comments exemplitY the Samaritan perception ofMoses as sorne kind of deified or elevated

being, and contain a clear inte~retation of'''j~ i'.D jip as a kind ofradiant Iight. Moses' forty-day

fast while on the mountain is the tirst of these marvels, which al-Sürï describes as "5Och as that no

~~Footnotes in the Torat Hayyim suggest that !:Ii\\; was a heretic living in the time ofSaadia Gaon (882­
942), see Ibn Ezra (Long Commentary). in Torat Hayyim, p. 231, n. 75. This is a reference to the tenth-cennuy
Bible criùc iji\\i al-Balkhi. who \\-Tote Two Hllndred Questions Conceming the Scripture. For more on Fji\\i in the

time of Saadiah Gaon. see Sirat, A History ofJewish Philosophy. p. 26. In a list ofexegetical tex"tS related to ljiwi
ai-Balkhi, Israel Davidson cites six examples of Ibn Ezra cursing Hiwi in bis commentaries: in bis Short
Commentary - Ex.. 23:20; in bis Long Commentary - Gen. 1:1. Gcn. 3:9, Ex. 14:27. 16:13,34:29. In these examples,
Ibn Ezra refers to him disparagingly as ~!)i"J ..," and "~"~i"J "'", fJiwi the sinner and l:Ii\\i the dog. See Israel
Davidson, Saadia's Po/enlie Against ffiwi a/-Ba/khi (New York: The Jewish Publication Society ofAmerica, 1915),
pp. 100-102.

56IbnE~ in Torat Hayyim, p. 231.

51John Bowman, trans. and 00.• Samaritan Documents Re/ating ta their Histary, Re/igion and Life
(Pittsburgh, PA: The Pickwick Press, 1977). pp. 241-242.
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human being could dO."SI The tirst marvel relates causally to the second, which al-Sürï describes

as: "the acquiring of the light on bis face~ which is referred to by 'with a ray of ligbt' after bis

abstaining from food."s9 It is interesting to note that the Iink made here between Moses' fony-day

fast and the subsequent condition ofhis face is similar to that ofIJi~ yet al-Süri's interpretation

of Moses' condition produces a totally different visual result.60 What }Jiwi interprets as horns, al-

Süri interprets as light, yet both notions are suggested to have been caused by Moses' fast.

William Propp is }Jiwi's best modem supporter for an interpretation of horn-like skin for

Moses. Propp presents the textual and historical issues ofMoses' image from several perspectives,

but concludes that "there are weaknesses in interpreting qarall as either 'shone' or "was horned.'

Neither accounts adequately for the reference to Moses' sm" Propp prefers an interpretation closer

to fjiwi's, which he describes as "eminently reasonable.,,61

Uriel Simon contends that it was Ibn Ezra's fidelity to the peshat-method ofinterpretation

that led mm to criticise I:Iiwi's comments and not any fear that }JiWÏ was perpetuating an anti-Judaic

image or myth. According to Simon, Ibn Ezra was angry at }JiWÏ for mis-stating the peshat of the

verse, a response that can be understood from what is known of Ibn Ezra's exegetical style. In the

lengthy critique that follows bis initial attack offjiwi, Ibn Ezra stipulates the improbability ofIJiwi's

interpretation and confirms that bis own treatment of tbis textual ambiguity is an attempted solution

to an exegetical problem and not a polemical statement.62

The subjects of lewish-Christian polemics and the theological disputations in the Middle

Ages occupy enough materia! and questions for another thesis. One sociological aspect of this

~8Ibid., pp. 241-242.

s9Ibid, p. 242.

60J \Vas unable ta veritY al·Süri's comments in their original language since the manuscripts have not been
published and reside in the John Rylands Library in Manchester. England.

6lWilliam Propp, "Did Moses Have HomsT Bible Review. \'01. 4 (Feb 1988). p. 36. This article will be
discussed in greater detail in the section on modem scholarship below.

62My appreciation ta Professer Uriel Simon for persona! conversations on this issue, Jui)' 1997. For more
on Ibn Ezra's exegetical techniques, sec Simon's article "Toward the exegetical style ofR. Abraham Ibn Ezra
through three ofhis commentaries on one verse (article in Hebrew)." AnnualofBar Ilan University: Sludies in
Jlldaica and Ihe Hlimanilies, vol. 3 (Jerusalem: Kiryat Sefer Ltd., 1965), pp. 92-138.
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material is related to the implications ofMoses' "horns" for the European Jewish community at that

time. Two intrinsic theological aspects are Moses' presence on Mt. Sinai at the transfiguration of

Christ and bis role as representative ofthe superseded Old Law ofthe Jewish Bible. Ali this would

involve further investigation into the portrayal ofMoses in the exegetical and polemical writings of

medieval Christian theologians and interpreters. Because of these various exegetical and theological

issues, the interplay ofliteral interpretation and metaphorical or spiritual interpretation are important

ta any study ofthe exegesis of''tJ~ i"U Tip in any time period.

iv. Exodus 34:29-35 in post-Refornlation Bib/es

To the best of my knowledge, there is no modem Jewish or Christian translation of the

Pentateuch that describes Moses with actual horns. This assertion is supported by the comments of

various modern scholars who describe the text-tradition of depicting Moses with horns as now

corrected or "fixed." Nehama Leibowitz' s translator, Aryeh Newman, Iists the numerous cureent

Bibles he consulted that concur with a rendering of'''j~ i1Z1 jip as radiance or shining.63 James

Strachan describes the process of change that this verse underwent in Protestant Bible translations

of the sixteenth century. Strachan notes that William Tyndale's 1530 English translation was one

ofthe first Christian Bibles to portray Moses as radiant since the translations that were made before

Jerome's Vulgate. tH Tyndale's version of Ex. 34:29 states: "the skynne of bis face shone with

beames," a1though his Pentateuch met up with great resistance and eventually he was executed for

his reformist beliefs.6s Martin Luther's German version ofEx. 34:29 states: "vnd wuste nicht das

6:tNe\\man cites the foUowing modem English Bible translations: "cf.: JB [Jewish Bible. The Holy
Scriplllres (philadelphia: The Je~ishPublication Society ofAmerica, 1956)]: .....sent forth beams while He talked
\\ith him'; NJB [New Jewish Bible. The Torah. A New Translation (philadelphia: The lewish Publication Society of
America, 1962)]: •...\Vas radiant since he had spoken \Vith Him'; NEB [New Eng/ish Bible (England: Oxford
University Press; Cambridge University Press, 1970)]: •...shone because he had been speaking \\ith the Lord'; Hirsch
(Judaism Elemal (London: Soncino, 1956)]: •...had become luminous when He spoke to mm'; RSV [The Revised
Slandard Version]: •.._shone because he had been talking \Vith him,'''' in Studies in Shemot (Jerusalem: The WZO
Department for Torah Education in the Diaspora, 1981), pp. 629-630.

601James Strachan, Early Bible Illustralions (Cambridge: Cambridge University Press, 1957), p. 14.

6sWil/iam Tynda/e's five books a/Moses cal/ed the Pentateuch. being a verbalim reprint o/the edition 0/
}"/fCCCCC..LIX, ed. J. I. Mombert, new introd. f. f. Bruce (Carbondale.lI: Southem Illinois University Press;
Sussex: Centaur Press Ltd, 1967). pp. 268-269.
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die haut seines Angesichts glentzen.,,66 The version in Tyndale's Pentateuch is partially comparable

to Thomas Cromwell's 1539 Great Bible, which states "Moses wyst not that the skinne ofhis face

shane in the maner ofa horne...,,67 According to Strachan, it was ooly in the Geneva version of 1560

"that Moses' irrational horns were withdrawn from English bibles."61 By the time of the 1611

printing of the Authorised Version or King James Bible, whose "general tone" was influenced by

Tyndale's translation,69 the notion of a horned Moses in Ex. 34:29-35 was permanently removed.

The King James Bible states: "And Moses wist not that the skin ofhis face shone.n7o

Ex. 34:29-35 in the Vulgate bas a different history oftransmission than the Protestant Bibles;

the Vulgate still contains Jerome's original translation of'''j~ itU jij' as conlllta essetfacies.71 The

Many variant texts ofJerome's Latin Vulgate were assembled and revised on a directive from the

Couneil of Trent (1543-1563), the completion of which took almost half a century and was

coneluded under Clement VIII in 1592. Jerome's Vulgate was recognised as the official Bib/ia

Vu/gata at the Fourth Session of the Couneil ofTrent in April 1546.72 Despite these revisions, their

Vulgate retained Jerome's original rendering of '.j!J i1.z11 i i'. The 1609 Douay Old Testament was

the first official English translation of the Bible by the Catholic Church and was based on the

Vulgate. It preserves Jerome's etymological rendering of the verse: "And he knew not that bis face

was homed.n73 However, the CUITent Catholie Bible in French, La Bible de Jénlsa/em, eoneurs with

the interpretation ofMoses' image now found in Protestant and Jewish translations ofthe Bible. The

French version ofEx. 34:29 renders '''j!) i'11 jij' as lapeau de son visage rayonnait.7.- The modern

English Bible The Jenlsalem Bible, which is based on the French version, states: "...he did not know

66Ex. 34:29; Die ganlze Heilige Schrifft Delldsch (Wittenberg 1545). transI. D. Martin Luther (Munich:
Rogner & Bernhard, 1972), p. 190.

67Strach~ Ear/y Bible Illustrations. p. 14.

6SJbid.

69Cf. ,oAuthorised Version ofthe Bible." in OOCC. pp. 111-112.

1~X. 34:29; The Holy Bible. King James edition (London: Eyre. and Spottiswoode. 1900), p. 95.

7lEx. 34:29; Biblia Sacra. vol. 1. p. 126.

l1The history of the evolution orthe tex"t ofJerome's Latin Bible translation is outlined succinctly in
··Vulgate." OOCC. pp. 1431-1432.

1lEx. 34:29; The Holy Bible. Douay version ("flI'St published by the English College al Douay. 1609J•
(New York: P. J. Kenedy. 1914). p. 100.

74Ex. 34:29; La Bible de Jérusalem (paris: Les Editions du Cerf. 1984). p. 122.
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that the skin on bis face was radiant after speaking with Yahweh_"'s Overall, it appears from the

modern Bibles surveyed that current biblical texts agree in their interpretation ofMoses' condition

as sorne sort of light or radiance, despite any of their links to earlier versions describing Moses as

homed.

v. Contributions ofmodem commentaries and archaeological scholarship

SeveraJ current Bibles contain footnotes brietly indicating the history of translation of Ex.

34:29-35. They often mention Jerome's original etymological Latin translation of '''j~ .,,~ iip as

connlta essetfacies, although they consistently neglect to mention bis biblical commentaries. Ooes

this Mean that they are generally ignorant of bis relevant commentaries, or that they regard the

content ofthese commentaries as irrelevant or unimportant? The latter seems unlikely, but ifcorrect

it May ooly refleet their priority to record the textual source ofMoses' horns and not the exegetical

signifieanee or intended meaning of that Latin passage. Sorne ofthese footnotes or eommentaries

also include specifie information about the artistie tradition of portraying Moses with homs, and

often eite Miehelangelo's fourteenth-century sculpture as an example. In one such note, Nahum

Sarna mistakenly and ironically cites Jerome's commentaries as the basis for cornuta in the Vulgate.

Sarna states:

The association ofkara11 with keren gave rise to the mistaken notion that Moses grew
horns... The rendering ofkaran by cornuta in the Vulgate translation, based on the
eommentaries of Jerome (ca. 347-ca. 419), helped raster the error, and a homed
Moses later became a familiar figure in an from the eleventh century 00.'6

Sarna refers to Michelangelo's sculpture as evidence ofthis, and cites Melllnkofrs Homed Moses

as his source. Other foatnotes are more accurate about the history ofthe interpretation ofthis text,

though mostly because they are so concise that they exclude most of the often·confused details of

7SEx. 34:29; The Jenlsalem Bible. ed Alexander Jones (Garden City, NY: Doubleday & Company, Inc.•
1966), p. 122. The introduction and notes ofthis edition are based on La Bible de JénlSalem, the multi·volume
French edition by the Dominican Biblical School in lerusalem and the subsequent 1956 one·volume edition.
According ta editor Alexander Jones. the biblical text ofthis English version was sometimes based on the French
then ··compared ward for ward to the Hebrew or Aramaic," or was made directIy from the Hebrewor Greek and
"simultaneously compared with the French when questions ofvariant reading or interpretation arose," in ··Editor's
Foreword:' The Jenlsalem Bible, p. v.

76Nahum Saroa, The JPS Torah Conrmenlary: Exodus (philadelphia; New York: The lewish Publication
Society, 1991), p. 219, note on Ex. 34:29.
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this issue. For example, J. H. Hertz suggests the link between the Vulgate and the medieval artists,

but misrepresents the Vulgate with an English translation ofJerome's Latin version that includes the

ward "Iight" as weil as "harns." According to Hertz, "The Latin translation of the Bible, the

Vulgate, translated, 'ms face sent out homs of light. m77 His comments suggest that the Medieval

artists were misled by this version of Ex. 34:29-35, so he was obviously familiar with the artistic

tradition ofMoses with horns. However, Hertz' s English translation ofJerome's Vulgate obscures

the problem ofJerome's original words when it suggests that the translation ofcornuta essetfacies

is "horns oflight.n

Sorne secondary works also lintit their entire explanation of the iconography of Moses'

"horns" to a single sentence or paragraph that oversimplifies or mis-states the complex mstory of the

interpretation of 1"j~ i11' jip. How ironic that in a book entitled Images ofMoses, which

addresses many different issues related to Moses, the author ooly briefly mentions the issue of

Moses' ambiguous condition in a short comment related to Michelangelo's sculpture. In this

comment, David J. Sîlver describes bis personal attitude to the issue of Moses' horns as "slightly

amused."78 Perhaps sorne modern scholars are so far removed from the era in which it was necessary

to defend the image of the Jew against demonic associations that nowadays a Medieval image

depicting Moses with horns is irrelevant or undramatic. Silver states:

A rather impressive marble copy of Michelangelo's Moses sits in a corridor just
outside my office... l am slightly amuse<L certainly not seriously disturbed, by the
horns, the result of Jerome's limited Hebrew vocabulary and the acceptance ofhis
Vulgate translation by the Roman Church.79

Silver avoids judgemental words like "mistake" or "mistranslation" to explain tbis image based on

the Vulgate, but does suggest that "Jerome's Iimited Hebrew vocabulary" was one of its causes. IO

Based on the mstorical infonnation tbat describes Jerome's Hebrew studies, including Jerome's own

comments about this lengthy and difficult process, Jerome's Hebrew vocabulary was probably much

nJ. H. Hertz. ed, The Pen(a(euch andHaftorahs, Hebrew Tex!, English Transla(ion and Commenlary,
second edition (London: Soneino Press, 1987), p. 368, n. 29. In his 1936 preface, Hertz notes that he was assisted
by A. Cohen in the preparation ofthis part ofthe commentaly, p. vii

'78J)avid J. Silver, Images o/Moses (New York: Basie Books, Inc.,1982), p. 140.

79Ibid.

KOIbid.
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better than Silver imagines.Il U1timately, Silver explains that he finds a different aspect of

Michelangelo's statue disturbing. He is disturbed by the blank tablets held by Moses that, according

to him, are a result ofMichelangelo' s carving ofa Christian Moses and not the bearer ofGod's Law

to the Jews. In Images a/Moses, Silver disregards the entire issue ofthe physical image ofMoses

for what he describes as a "total" lack ofbiblical descriptions of Moses' physique and of ancient

artistic portrayals ofMoses. Silver asserts that "the Biblical report... does not contain a single line

of physical description [ofMoses]."12 However, this assertion might be questioned in light of the

imagery suggested by '''j~ .,'17 i"P in Ex. 34:29-35.

Modem scholars who discuss these verses as a possible reference to a "homed" Moses often

attempt to show that in ancient Near Eastern context it was normal to associate a leader with horns.13

Given the degeneration of tbis image ioto its demonic implications in the Middle Ages, these

scholars are diligent to point out that such horns in the ancient world were a positive image, a symbol

ofdivinity and power. In other cases, however, sorne modem scholars propose that these passages

imply divinity and power through ancient imagery of light and sun, and not horns.

On both sides of this issue, modern scholars use historical and archaeological information

to explain the physical phenomenon of Moses in its ancient context, as "radiant" or "homed."

Examples supporting "rays oflight" include Sarna's association ofMoses' radiance with melammu,

an "encompassing, awe-inspiring luminosity...taken to be a characteristic attribute of divinity" in

ancient Mesopotamia;u Gunther Plaut's assertion that "although the verb is related to the word j"P
(kerell). its figurative meaning is weil attested in Akkadian prayers";IS Julian Morgenstem's

association ofMoses' "shining face" with the light of God from the Assyro-Babylonian tradition of

the sun god Shamash depieted on the "Hamurappi-stone";16 and Benjamin Scolnic's reference to the

11This subject is discussed in much greater detail in Chapter Five.

r.Silver.lmages o/Aloses. p. 5. For Silver's discussion ofthis issue. sec ibid.. pp. 3-13. esp. 4-6 and 9.

13See Mellinkotrs chapter "Ancient Use ofHoms on Helmets Reflected in the Honed Headdress ofMoses
in the Aelfiic Paraphrase.'~Homed Moses, pp. 37-57. Mellinkoffcites numerous examples from ancient
Mesopotamia and Egyp~ and aJso Northem Europe, i.e., Vikso helmets (ca 800 - 400 B.CE.) from Scandinavia.

~Sama. TlreJPSTorah Commentary: E:codus, p. 221.

!lsGunther Plau~ The Torah: A A/ode", Commentary (New York: Union ofAmerican Hebrew
Congregations, 1981). p. 661.

!l6Julian Morgenstern. "Moses with the Shîning Face," HUCA 2 (1925) 8-9.
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Egyptian Book of the Dead, which describes the gods as "those sbining ones who live in rays of

light," and to depietions of gods with rays of light emitting trom their hands.17 William Propp'5

article discusses numerous ancient explanations, including the Mesopotamian radiance mentioned

above, known in Akkadian as melammll, and that in the Sumerian language "the word SI, ~hom,'

betokens 'radiance' as weiL""

Examples supporting "harns" include materia! trom Mellinkoff's research on the symbolism

ofhorns as "divinity, honor, power" throughout the history ofcivilisation;19 and Propp's association

of Moses' "harns" with the homed aglÎ, "the crown of the gods" wom by Naram-Sin of Akkad

(c.2250 s.C.E).90 Propp's own conclusion, however, stems trom the suggestion of F:liwi al-Balkhi

that Moses' fast on the mountain caused bis skin to become dried up and hardened like a horn.

Propp subrnits that this hardened skin was a result ofa skin condition called keratosis,

contracted from prolonged exposure to radiation such as sunlight... caused by a
thickening ofthe layerofskin called keratin. Interestingly, the words 'keratosis' and
'keratin' derive from the Greek ward keras, meaning 'hom'. Since exposure ta
radiation causes horny skin, we are nearing a correct interpretation of the Exodus
passage.91

While Propp does not claim to have solved the argument over the interpretation of i 'ip, he adds bis

own interpretation to the fodder ofa debate that he does not feel can be explained away as easily as

sorne cammentators have attempted. In my opinion, Propp's !wo articles on tbis subject contain the

broadest assemblage of sources on the bistory of interpretation of tbis ambiguous passage, and he

makes a strong argument for bis preferred interpretation of a physical skin disfigurement.92

However, it is not my intention here to seek the "most correct" interpretation of'''j~ ilt' jii' or to

debate others, rather simply to report on the modem scholars who address Moses' image. Although

the various scholarly conclusions described above do not ail agree, particularly noteworthy is their

lliSenjamin Scolnic "Moses and the Homs ofPower,'· J"daism 40 (1991) pp. 576.

88propp. "Did Moses Have Homs?" pp. 33·34.

lI9MelIinkoff. Homed A/oses. esp. pp. 3-5. 37-57 and figs. 27-46;

9OproPP. ··Did Moses Have Homs?" p.32.

91 Ibid., p. 36.

9lIbid., p. 37~ AIse see idem. "The Skin ofMoscs' Face - Transfigured or DisfiguredT Catlro/ic Bib/ica/
Quarlerly 49 (1987), pp. 375-386, for a more detaiIed e~:position ofPropp's views.
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common historical approach to this ancient Neac Eastern ambiguity.

Sorne modem scholacs address moral and theological aspects of this passage. These

publications are not fixated on obtaining a rational detinition ofthe terminology ofEx. 34:29-35 in

the context ofthe ancient Near East; rather they explore other aspects ofMoses' image in the biblical

narrative. David Gelernter discusses the theme ofMoses' concealment in this narrative, based on

the veil with which Moses covers bis face after discovering that the Israelites are afraid of bis

condition.93 Gelemter focuses on notions of Moses' strength chacacter as a leader, in response to

Scolnic's article, "Moses and the Homs ofPower." S. Dean McBride describes Moses as a ufaithfu1

mediator... transformed into the human executor ofGod's sovereign presence," with emphasis on

this role as a model for bis people.94

Other scholars apply a variety ofmodem critical methods ofanalysis to Moses and the events

ofhis life. S. A Nigosian writes about perceptions ofMoses' character in the various streams ofthis

critical approach, but makes no mention of the issues surrounding the interpretation of Moses'

physical appearance in Ex. 34:29-35.9S In bis article "Moses in Contemporary Theology," Frederick

Herzog addresses the perceptions of Moses in the writings of several hermeneutical giants of the

modem era, including Friedrich Scheleiermacher and Karl Barth.96 Herzog also returns to the

specifie issue of Moses at Sinai in bis discussion of Moses' significance as a "patriarch" in light of

"feminist theological concems" regarding the gender ofGod and pro-male biases inherent in Mosaic

Law. Herzog paraphrases the argument ofJudith Plaskow that from a feminist perspective Moses'

position ofauthority at Sinaï "gets Israel offon the wrong foot.,,97 Plaskow suggests that the "living

memory" of Sinaï perpetuates the patriarchy of this covenant.98 However, neither Herzog nor

9~David Gelemter, "Who is the Man Beneath the VeilT ConseNaliveJlIdaism 47. 3 (1995). pp. 13-23.

~S. Dean McBride~ "Transcendent Authority: The Role ofMoses in Old Te:,-wnent Traditions."
1nterpretQlion (Riclunond) 44 (1990), p. 236.

9SS. A Nigosian, --Moses as TheySaw~" Velus Teslamentum XLIIL 3 (1993). pp. 339-350. Nigosian's
footnotes are extensive.

96Frederick Herzog, "Moses in Contemporary Theology;~ Interprelation (Richmond) 44 (1990). esp. pp.
253-256.

91lbid., pp. 260-261 .

98Judith Plaskow, Standing Again al Sinai: JlIdaismfrom a Feminist Perspective (San Francisco:
HarperCollins Publishers. 1990) p. 25-31.
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Plaskow has any comment on the visual image ofMoses. Martin Noth applies the principles ofthe

documentary hypothesis to ascertain the source ofthese verses, but mostly concludes that they retlect

a "special tradition" used to explain Moses' veil. Noth suggests that this veil is directly linked to

the priests' masks ofancient Egypt, but that the entire concept ofMoses' radiance and his veil was

developed to avoid a problem that "the Old Testament belief in God could not ofcourse accept the

original significance ofthe mask.,,99

IV. Conclusion

This introduction provided an ample overview to the broad history oftreatment ofMoses'

horns through its appearance in Medieval religious art and possible origins in other ancient Near

Eastern trends, as weil as its impact on the social history of the Jews and its renewed importance to

modern scholars. Most ofthe exegetical materials that comprise the rest ofthis study are from the

period ofscholarship that Harry Orlinsky and Robert Bratcher refer to as "the first great age ofBible

translation (200 S.C.E. - 400 C.E.),,,IOO and they are intrinsically linked to the references outlined in

the pages above. Despite the fact that the medieval and modern writers often base their own

conclusions on these early texts and exegetical materials, these later presentations are limited. Thus

a doser investigation ofeach subsequent period ofscholarship is warranted.

There are several defining questions for which answers shall be attempted in the upcoming

chapters. In general, what is the early exegetical tradition in lewish and Christian scholarship on the

ambiguity of'''j!) i'1' jip in Ex. 34:29-35 and on the appearance or condition ofMoses' face at Mt.

Sinaï? Were there 019' early commentators or translators in lerome's purview who portrayed Moses

as horned, or was this exegetical and iconographical depiction an anomaly to aIl of them? Most

specifically, was "Moses with horns" Jerome's intended image, or was it simply the mistake of the

later medieval artists who mis-used the information contained in bis translation and biblical

commentaries?

In short, this thesis is about the early history of lewish and Christian Bible translation and

~artin Noth. Exodlls: A Comnrenlaty (philadelphia: The Wesuninster Press, 1962) p. 267.

IClOHany M. Orlinsk-y and Robert G. T. Bratcher. A History ofBible Translation and the North American
Conlr;blll;on (Atlanta: Scholars Press, 1991), pp. 1·10.
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interpretation, viewed through the limiting scope of the issue of Moses' "horns." The historical

overview in this introduction should suffice to demonstrate the breadth of this issue in ail of its

theological, sociological and iconographie aspects. My principal objective is to enlist relevant

historical information in the analysis of these early eKegetical documents and to attempt to

understand how different exegetical and theological issues affect their translations and interpretations

ofEx. 34:29-35, '~J!) i'V liP, and the peculiar condition ofMoses' face.
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ChapterTwo

, ..~~ ii.u ljj? in the Masoretic text

1. Introduction

This chapter will present evidence from the Masoretic text that builds an argument for the

complexity and ambiguity ofthe phrase "'J!) ilD liP in Ex. 34:29-35 to begin to explain Jerome's

use of cornuta e"at facies to convey bis etymological Latin translation of the Hebrew tex!. This

evidence includes other Hebrew Bible passages that contain different conjugations ofthe ambiguous

root iïp. However, there are no other biblical appearances of this phrase against wbich its actual

meaning might he compared.

i. Inner-bib/ical exegesis and inter-textua/ity

The exegetical technique of pointing out similarities between biblicai verses is known to

sorne modern academics as "inter-textuality" and was called :"1'0 :"1i"ij by rabbinic interpreters.

Anthony Thiselton attributes the origin ofthe term. inter-textuality to Julia Kristeva in ber work on

semiatics, stating:

The term intertextuality denotes tbis transposition ofone (or several) sign systemes)
inta another; but since tbis term bas often been understood in the broad sense of
'study of sources' we prefer the term transposition because it specifies tbat the
passage from one signifYing system to another demands a new articulation.1

Inter-textuality, or transposition, is similar in premise to the phenomenon of"inner·biblical exegesis"

that Michael Fishbane has identified to describe the use of biblical texts by each other, though

Kristeva' s phenomenon addresses a much more vast body of literature.2 Fishbane describes the

urgency of such biblical exegesis as the response to sorne sort of "practicaJ crisis" sueh as " the

IJuIia Kristev~ Revolution in Poetic Language, (Eng. New Yarle Colwnbia University Press, 1985), pp.
59·60 (authoc's italics). cited in Anthony C. Thiselton, New Horizons in Hermeneutics. (Grand Rapids, MI:
Zondervan Publishing House. 1992) pp. 42 and 81-82.

2fishbane summarises uinner-biblieal exegesis" in the fU'St ehapter ofhis collection ofessays. The Gam.ents
ofTorah (Bloomington & Indianapolis: Indiana University Press, 1992). pp. 3-18, and treats this tapie at great length
in his earlier book. Bib{ical Interpretation in Ancient Israel (Oxford: Clarendon Press. 1988).
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incomprehensibility of a word or a mie, or the failure of the covenantal tradition to engage its

audience.,,3 Fishbane's "inner-biblical exegesis" helps to explain ambiguous words or phrases, but

also clarifies the ancient transmission of historical information and the practical application of

biblicai laws at that time.4

In the case of''')!) ilt71ij', ïnner-biblical exegesis might constitute a later biblical document

in which part of the original verse or event was expanded on or enlisted in sorne other religious or

cultural circumstance. However, the ambiguous phrase ,.. j!) ilt7 iij' is unique to the Bible except

for its three occurrences in Ex. 34:29-35. There are no such Ulater verses" ta which our phrase May

be definitively compared, despite the assuredness of Many exegetes in enlisting biblical verses to

lend support to a particular interpretation of it.

To the scrupulous scholar, the "correct" meaning ofthat phrase remains elusive.s Ho\vever.

the root liP is polysemous, and the ditferent meanings ofits usages throughout the Bible emphasise

its ambiguity and potential for revision and mis-use. These other usages play an important role in

the history of the interpretation ofEx. 34:29-35.

II. The Masoretic text

The first objective ofthis section is ta examine Ex. 34:29-35 and ta discuss the phrases that

are most important to this study. This will introduce the second objective of this section, which aims

ta discuss sorne other biblicai verses that contain usages of the root jip, especially those later cited

as prooftexts. Indeed, since Ex. 34:29-35 contains the sole three instances of''':!) ilt7 jip in the

Bible and since the noun l-'w is 50 often translated as 'hom',6 it is helpful to look at other biblical

verses when attempting to delineate the possible meaning(s) of''')!) ilt7 jip.

)Fishbane. The Ganllents o/Torah, p. 16.

40ne example ofthis is 1er. 17:21-22, which Fishbane refers to as "exegetical addenda to Sabbath rules,"
which he compares to the earlier passage DeuL 5:12-14, in The Garments ofTorah, pp. 9-11.

spropp e:o..-presses this point most succinctly: "'( realize that my explanation ofq;an is unlikely to put the
argument to rest But it will. 1believe, enrich the debate." in "Did Moses Have Homs?" p. 37.

6See The New Brown-Driver-Briggs-Gesenills Hebrew and English Lexicon (hereafter BDB), ed. Francis
Brown (peabod)', MA: Hendrickson Publ., 1979). pp. 9OIb-902a:7161, p. 111Ib:7162; Alcalay, Dicliona'Y. cols.
2350-2351.
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Î. Exodus 34:29-35

In the seventh edition ofBihlia Hehraica, a twentieth-century critical edition of the Masoretic

text, RudolfKittel does not record any textual variants for the phrase ,~~~ ilIJ iii'.7 The Masoretic

text ofEx: 34:29-35 states:

.oi~~r., i1\ZN;J' ii1i1 TO 'M'i~ iTtlJO , ..~ MiD;' nn" "j~ ~j"C ii10 ;,~o n'i~ ~iT'"

ilO lip ;'Ji11 i1rzJO MM 'Mi~ "J:l r.,~, TinM Mi'" :,nM 'i~'~ '''J!l i"O Til' ~~
i1'1':1 C"MtDJi1 ":n 1;:11' ,,,r.,M ,:lU' :"tfDO c;,,,~ Mip~' :'~"M n~JO 1Mi....' '''j~

'n~ ';-T i~' i\Z.1M"~ MM C'::l'" "Mi~ "j~ ,~ 10J: j:) "iitt" :~iT"t' ;,~o i::i""
'n~ j:J" ~ "j!3r., iTtDO t':1:l1 :1100 '~j!3 ,,~ i~'" C~t' i::'O i1~0 ,,~.., :"'j"'1: i;'::

~)~ '~i' :i1'~~ ieDM r1M 'Mi~" "'j~ 'M i::" ~::.;.. , '~t'~ ,~ ;'1C0i1 nt' i"C~

i!' '''J!)'~ ;"00i1 MM i1~0 ~"tm, i1~O "j~ "i~ ji""~ i1~O "j~ MM 't'iV'
:1~t' i::" 1t'::

(And so, Moses came down from Mt. Sinaï. As Moses came down from the
mountain with the two tablets of the testimony in his hand7 Moses did not know that
1")~ j,.o liP since his speaking with Him; Aaron and all of the Israelites saw Moses
and that 1"j!) i"O Tip, and theywere afraid ta come near him; Moses called ta them
and Aaron and all ofthe eiders in the assembly returned to him and Moses spoke to
them; And afterward, ail of the Israelites came near and he instructed them with aIl
Gad had said ta him on Mt. Sinai; When Moses finished speaking to them, he placed
a veil over bis face; When Moses went before Gad he removed the veil from bis face
until he went out, and when he came out and told the Israelites what he had been
commanded; And the Israelites saw the face ofMoses, that i'Z' jii' Moses' face, so
Moses replaced the veil over bis face until he went in to speak with Him.)8

Despite Kittel's daims of "the greatest possible thoroughness,"9 many scholars including Harry

Orlinsky have demonstrated the unreliability of the information in Kittel's criticai apparatus.

Orlinsky caUs the Bib/ia Hehraica "a generally misleading work" and includes the following

problems in his criticism: "Nearly every line of the footnotes in Kittel's Bible has errors of

omission and commission, as regards both the primary and the secondary versions, and the quality

7Kittel does note, however. a midrashic expansion orEx. 34:35 in the Aramaic targum Pseudo-Jonath~ in
8iblia Hebraica, p. 133 7 n. 35. TIlis expansion will he addressed in the section on targumim in Chapter Four.

"Ex. 34:29-35; Biblia Hebraica, ed. Kittely p. 133.

'Ibid, p. xx-viii. In this 1929 introductio~ Kittel outlines the complex process ofverification undertaken in
the preparation orthe Biblia Hebraica. Kittel emphasises Alexander Sperber's use ofadditional evidence from the
targums, Samaritan and Syriac texts, as weil as Greek and Latin translations ofthe Bible, to detennine variants.
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ofthe Hebrew emendations there proposed is ail tao frequently inferior."10 Despite these criticisms

ofKittel's worlc, there are a1so no textual variants noted for '''j~ i'~ jip in any other Hebrew Bible

consulted for tbis study.ll

Linguistic science has enabled medieval and modern scholars to address the grammatical

nuances of'''j~ i'l' jip in Ex. 34:29-35. Another exegetical technique also common to scholacs

of this century and medieval linguists such as Menahem Ibn Saruk and Jonah Ibn Janah is the

comparison of verses containing textual ambiguities to other biblical verses with similac roots or

conjugations. The exegetical techniques of linguistic science are familiar to the history of Bible

scholarship and seem to reflect a rationalistic attempt to veer away trom theology to explain the

language of the text. Sorne modem scholars attempt to blend the philological and the theological.

R. Moberly points out that the root jip appears in verbal form ooly four times in the Bible: Ex.

34:29, 30, 35 and Ps. 69:32,12 and explains that "it is natural to interpret the Qal as 'have horns'"

since the hiph'if of the root jip in Ps. 69 "is 'bring forth horns' ... and the noun in the OT always

means 'hom.",13 However~ Moberly is unsatisfied with the conclusion emerging from bis

philological investigation and thus relies on the "context" of the verse ta bring it into agreement with

nonnative theological interpretation: "On philologicai grounds the use of.QID in Ex. 34 should mean

that Moses had horns yet the context demands the sense of 'sbine' ."14 Moberly's parallelistic

techniques require further attention, but what is most evident from bis statements is the scholarly

blending ofphilological techniques with theological conclusions, since bis recourse to the "context"

of the verse seems to be a reference to the exegetical history of the text.

le>tIarry Orlinsl], "'The Hebrew Text and the Ancient Versions.... in Essays in Bible Trans/ation (New
York: Ktav Publishing House. 1974), p. 395.

llSee the Bibliography anached for full references ofHebrew Bibles consulted for this study.

12ps. 69:31, in The New O:cfordAnnotatedBible. RevisedStandard Version (hereafter OAB-RSV). ed.
Herbert May and Bruce Metzger (New York: Oxford University Press. (973). p. 708.

DR.W.L. Moberly, At Ihe }../ormtain oIGod(Sheffield, England: lS0T Press. 1983), pp. 106-109.210.
Despite Moberly's a..-.sertion here ofthe consistency ofthe meaning of"hom" in the Hebrew Bible, modemscholars
have pointed out ancient (Mesopotamian. Sumerian. and Assyro-8abylonian) images and ideas and suggest. that in
its historieal eonte:-.."t. r'lp may have referred to "horns" or"radianee" or "power:' Sec the earlier discussion of
historical eontext in the introductory chapter.

1
4Ibid. p. 108.
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ii. Psalms 69:32, Psalms 89:25 and Habakkuk 3:4

Ps. 69:32, to which Moberly refers, states: j"i!30 ripO i~ i'~O ':'1" ::~"'n' (That will

please the Lord more than oxen, than !Juifs with horos and hooves.). In this verse, the use ofthe root

TiP in the participle ripO j!) conveys the not-unusual image of a homed bull, while its hiph 'il

conjugation presents a concrete and legitimate example of the root jip in an active, verbal fonn If

a philological parallel is applied to Ex. 34:29-35, the verb jjj? should Mean '!Jecame homed' even

though the resulting visual image attributed to a human seems extremely unusual. Nevertheless, Ps.

69:32 appears to offer concrete textual support to this philological reading of'"'~~ .,,~ jip. Because

the example from Psalms is so clear and the use of this imagery there is not unusual, it does not

require us to address issues offigurative language in Psalms, though the appearance of this "homed"

imagery in Exodus has been cause for concern throughout two thousand years of biblical

interpretation.

Ernest Klein defines the verb jip in two ways: (1) to grow horns; (2) ta send out rays, to

beam, radiate; and provides a list ofvarious conjugations for each definition, thaugh he distinguishes

that the hiph 'il conjugation of the former applies ooly to the passage from Psalms, and the qal

conjugation of the latter applies only to these three verses from Exodus. 1S These definitions are

similar to those in the biblical dictionary ofeleventh-century grammarian Menattem Ibn Saruk, who

offered the same two definitions by providing biblical verses to support bis daim. Hi Amos l:Iakham

appears to have a working definition of"rays of light" in bis explanation of the qal conjugation of

jij' in Ex. 34:29-35. He suggests that Moses was not actually giving offrays oflight, but was

receiving them instead, since the former wouId have required the hiph 'il conjugation. l:Iakham

explains this 'receipt' of rays with a theological polemic about Moses' light and greatness bath

UErnest Kle~ A Comprehensive Etymological Dictionary ofthe Hebrew Language for Readers ofEnglish
(New York. NY: Macmillan, 1987). p. 595.

16See: Menabem Ibn Saruk. Ma!Jberet A-Iena',em (Hevrat J\-Ie- 'orerey Yeshenim~ lerusalem 1854), root:
1ïp. \\'hile Klein's dictionary does not profess to limit itself to biblical sources, the main difference between them is
Klein's sophistication in linguistic science, including assembling a Iist of related words from other ancient languages,
grammatical notes and lists ofderivatives for each tenn. In contrast, Ibn Saruk's MaIJberel J\;lenaIJenr comprises
rudirncntary lists ofbiblical verses containing examples ofeach defInition ofthat rool
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originating from God, irrelevant ta the matter above though in keeping with normative Jewish

exegesis. 17

Several other biblical verses also use "homn metaphorically as an idiom meaning power and

prosperity, and not as a reference to actual horns: Ps. 89:25, ,jii' C'in "ow=, "OZ; ""Oii' "'ri~'OM'

(My faithfulness and steadfast love shall be with mm; bis hom shall be exalted through My name), l'
and Lam. 2:3, 'Mjtzr Tii' ,~ "M ".,n~ .t") (In blazing anger He has cut down ail the might of

Israel...).19 It is surprising that rabbinic commeotators on Ex. 34:29-35 did oot enlist these verses

more frequently to support metaphoric readings offorms ofjij', uniess, perhaps, they considered

"rays" or "glory" to be the literai reading of the verse and wanted to avoid an association with

metaphoric exegesis and its theological issues.

Notably absent from Klein's definition ofjjj? as "to send out rays" is any reference to Hab.

3:4: ili.t' p":lii ~to' " ""0 C"j"i' ;''''i1ri i'M:3 :1J:' (It is a brilliant light which gives offrays on

every side - and therein His glory is enveloped),20 a verse frequently listed as biblical support ofthis

definition, in particular by Ibn Saruk and others. This is the only biblical verse in which any form

ofthe root iii' and i'~ (light) appear together. Nehama Leibowitz points out the parallelism in tbis

verse from Habakkuk to explain the reliance ofthe rabbinic commentators on it in their explanations

of '''j!) i'.t' jii': "A brightness as the light appearedl rays from His hand to mm..."ZI This

parallelism attributes total significance to the presence ofi't' in a verse describing ~"';"i', which

would thus be interpreted as rays of light. But perhaps the greater parallelism is between the

description of the brilliant light (in the tirst half of the verse) and the glory ofGod (in the second

PArnos Hakham, Da·al Aliqra ': SeftrShemol. vol 2 (JerusaIem: Alossad ha-RaY Kook. 1991). pp. 347-
348.

IBpS. 89:25. translation from JPS-Tanakh. p. 1214. The Koren-JB translation ofthis verse is aImost
identical (Jerusalem: Koren Publishers, 1989), p. 770.

l~anL 2:3, translation fromJPS-Tanakh. p. 1429. Or Koren-JB: "'He has cut offin his tierce anger ail the
harn of Yisra'eI...;~ p. 870. This verse. as weil as the previous verse, demonstrates the English translators enlisting
the word 'horn' for T-'P or ".,p without implying actual horns. thereby requiring a figurative reading ofthe English.

2OHab. 3:4. translation fromJPS-Tana/ch, p. 106;. Please note that the JPS footnotes ta this verse state:
"meaning ofHeb. uncertain;' n. c-e.

21Neharna Leibowitz, Sllldies in Shemol (Exodus). part 2, trans. Aryeh Newman (Jerusalem: The WZO
Dcpartrnent for Torah Education and Culture in the Diaspora, 1981). p. 632.
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halfofthe verse), reinforcing the association ofHab. 3:4 with traditional Ïnterpretations ofMoses'

C"jiP as God's light or glory.22

However. while Hab. 3:4 does recur as a prooftext in rabbinic commentaries,23 other modem

scholars have expressed uncertainty over its translation and interpretation. Jean-Christophe Attias

retums to the option ofa literai interpretation ofr:·r~i' in this verse, pointing out that come (horn)

in biblicallanguage often symbolises puissance (power or force).2.J Propp describes Hab. 3:4 as "a

dangerous prooftext, since it is manifestly corrupt," and lists a number ofphilological problems with

interpreting this verse as a reference to rays of light.2S These scholars raise concems that Hab. 3:4

should not be considered a reliable prooftext for Ex 34:29-35 since there is uncertaïnty over its own

meaning.26

iii. Psalms 34:6 and Numbers 6:2-1-26

Since Moses' ,~ j!) il~ jip occurs after an encounter with God on Mt. Sinaï, Propp discusses

the visual imagery of biblical verses in which there is a direct reference to shining following an

encounter with God, namely Ps. 34:6, '''~ri'' 'lM C;''' =~i '-::1:n '''''M ,~..=;, (Men look to Him and

:1For more on "parallelism," see Robert Alter. Tire World ofBiblical Lilerature (USA: Basic Books, 1992),
esp. pp. 14, 73, and bis chapter on poetry, pp. 171-190.

:"rncluding Ras~ Rashbam. and Ibn Ezra.

2"Notïng that Hab. 3:4 is a problematic verse, Attias discusses both interpretations as ways ofunderstanding
Hab. 3:4: Il est certes bien question de «lumière», ou d'«éclat», au débltl du verset- ce qui semble autoriser
une traduction de kamayimpar «rayons». ~/aisn'est-ilpas question aussi, dans la demière partie de ce méme
verset, de < <force>> ou de < <puissance>>, et poun-ait-on pasjustement en tirer argument pour traduire
littéralement par «cornes», sachant que la come, dans la langue biblique, est régulièrement symbole de
puissance? in "Moïse Comu?'~ÉllIdes Mongoles et Sibériennes 26 (1995) pp. 128-129.

25propp "Transfigured or DisfiguredT p. 380. Propp cites W.f. AJbright's rejection ofinterpreting "rays'
instead of "horns' in this \'erse, in "The Psalm ofHabald.-uk, Studies in Old Testament Prophecy Presenled to
Profèssor Theodore H. Robinson (eci H. H. Rowley; Edinburgh: Clark, 1950) 14 , n. 1.

26Aside trom Propp and Attias, these crilies ofHab. 3:4 include the JPS - Tanakh (as noted in the carlier
fooUlote); Benjamin Scolnic: "''Keren has a range ofmcaning from "horn" to "power," but it does not usually seem to
have any associations \Vith "rays oflight," except perhaps in the problematic Habakkuk 3:4," "Moses and the Homs
ofPower," Judaism 40 (1991) p. 572: Benno Jacob: .....the extraordinary idea and portrayal oftwo fiery bund1es of
raylike horos which came from the forehead ofMoses. This cannot be jlb1ified by citing qar-na-yim mi-ya-do 10
(Hab 3:4), which no one has been able te understand:~ The Second Book ofthe Bible: Exodus, Walter Jacob. transe
(Hoboken, NJ: Ktav Publishing House. 1992) p. 1005.
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are radiant; let their faces not be downcast).27 Although "neither uses qaran or refers to s~n Propp

suggests that "based on these texts, we could expect that Moses' face Iikewise shone when he saw

Gad.,,28 However, to introduce his own rebuttal, he adds: "Yet there are objections to tbis view,

toO.,,29 In keeping with the ancient traditions of the sun god and with the rabbinic midrashim that

link Moses' light with God's glory, Propp's analysis otfers sorne support for the idea that God's face

shone. But, he also draws our attention to this peculiarities of the word choice in Ex. 34:29-35 and

ta a possible explanation ofthe author's intent. He states that in Num. 6:25:

God' s shining face is a blessing, indicating his beneficent disposition. This is a
positive, reassuring shining, not a frightening one - it hardly explains why the
Israelites were frightened at Moses' face when he retumed from seeing Gad... If
qarall does mean "shane," perhaps the author ofthe Exodus passage chose this rare
word precisely to avoid the usual positive connotations of"his face shone.,,30

In this case, Propp explains a literai reading of the text depicting God's face as actually shining as

a metaphor for God's beneficence.31 However, Propp's speculation about the intention of "the

author ofthe Exodus passage" in choosing the rare jip raises literary and theological issues beyond

the scope of tbis discussion.

III. Conclusion

The ambiguity of'''j~ i'~ jip is not easily answered by looking at other biblical usages of

the root j"P, since in every case the meaning ofthe comparable verse is not directly applicable ta

Ex. 34:29-35 or is unclear itself Yet each ofthese verses contains general information about the use

Z7Ps. 34:6. translation fromJPS-Tanakh, p. 1144. Propp identifies Isaiah 60:1-5 as anotherexample ofthis.
in "Did Moses Have Homs?" p. 35.

28propp, ibid.

2Sllbid.

JOFropp is referring to the text ofthe priestly benediction (Num.6:24-26):
:O,~ i' c:~..., 1"'''~ ''''j!) 'n Mtzr :1jM'" T~ '''j!) on -'l'''' :,-,cfl1" 'n 1~-'~'" (May the Lord bless and protect
you; May the Lord shine ms face upon you and he gracious unto yoU; May the Lord lift up His face to you and graut
you peace), ibid, pp. 35-36.

)1A1tematively. Julian Morgenstern does perceive the priest1y blessing as a reference to the radiance of
God's face. Mogerstem states: ·•...another interesting development orthe concept ofYahwe with the radiant
countenance, is the idea that he upon whom Yahwe would let His countenance shine would enjoy His favor." in
"Moses with the Shining Face;- HUCA 2 (1925) p. 27, n. 51.
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ofjip in an ancient context that gives sorne insight into the interpretation of'~~~ ';1.t' r~p. This

kind ofinner-biblical intertextuality is particularly useful ifa verse contains an idea or an image that

refIects an ancient Near Eastern tradition or image. This is not definitely the case with Ex.. 34:29-35,

but it remains a possibiIity.

On the other hand, much cao be leamed from looking at how biblical verses are interpreted

in sorne ofthe earliest exegetical documents after the Bible, such as the New Testament and the Old

Testament Pseudepigrapha. Simîlarly, rabbinic literature contains Many insightful biblical exegeses

although they are mostly farther removed ftom the biblical period. Each ofthese documents retleets

different theological and exegetical biases, which is why recourse to biblical examples is often

preferable. Nevertheless, these early documents contain much relevant information about these

theological and exegetical biases. What, then, do these documents suggest, and how are they

important to the history of the interpretation ofEx. 34:29-35 and to the iconography ofMoses?
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Chapter Three

, ..~~ iilJ ljj? in Early Narratives

1. Introduction

Since its canonisation approximately two millennia ago, the Hebrew Bible bas been the

source of countless translations and interpretations. The purpose of this cbapter is to assess sorne

of the earliest of these texts within tbeir historical and tbeologica1 contexts, in an attempt to

understand better their role in the history ofinterpretation ofExodus 34:29-35. Since it is widely

accepted that the fourth-century Latin translation ofthe Bible by Jerome constitutes a major turning

point in the history of the interpretation ofthe phrase '''j~ ilt7 jii', it is the post-biblical narratives

and historical documents that lead up to this point to which we now tum.

Given the recent popularity of studying biblical history in its ancient context, it has been

extremely common among modern scholars to describe the images and traditions from the ancient

world that help to c1aritY the image of Moses described in Ex. 34:29-35. Many ofthese ancient

references correspond with the peculiar uhomed" image of Moses found in Jerome's Vulgate and

in later art~ though~ as already demonstrated~ other ancient images convey notions of radiance and

regal power. While the value ofthese historical studies is not to be challenged at this time~ the result

of studying Ex. 34:29-35 bas been that modem scholars pay much less attention to post-biblical

interpretive documents Iike the New Testamen~ the Pseudepigrapha, and the rabbinic midrashim.

AIl of these documents represent the visual image of ~~o "j~ iU' jii' as sorne kind of"ligbt" or

"glory," but each has its own exegetical techniques and theological agenda tbat makes its particular

interpretation worthy offunher study. This chapter studies the interpretation of'''j~ ilt' 1i i' and

Ex. 34:29-35 in these post-biblical narratives and uses the general issue ofthis ambiguity regarding

Moses' image to investigate their historical contexts and their exegetical interactions.

II. The New Testament

The material from the Hebrew Bible in the New Testament gives us a unique opportunity to

observe early biblical interpretation, though coupled with Christological theology. The New



•

•

41

Testament's accounts of Moses and Elijah's presence at Christ's transfiguration and the

explanations of its significance by Christian theologians provide us with tremendous insight into

early Christian attitudes toward the Hebrew Bible and Mosaie Law. In a recent article on the

"traditional response" to the question of Moses' role at Christ' s transfiguration, Rodney Hutton

suggests that Moses and Elijah are representative of Israel's "torah traditionn and "prophetie

heritage" respectively. 1 However it is the theologieal spin on their presence at Sinaï that seems to

convey early Christian attitudes toward the Hebrew Bible, as "both of Israel's major canonical

traditions are invoked as witnesses to the truth claims manifest in Christ.,,2

In this manner, the role of the Hebrew Bible in early Christianity was to help assen the

Christological claims of the New Testament and the authority ofChrist. Beryl SmaIley's definition

of omnia in figura cOIl/illgebant Hiis, when the Old Testament prefigures the Ne\v Testament,

distinguishes between the philosophical, apologetic aIlegory of Philo, and the kind of allegory

eventually called "typology." According to Smalley, in typology "both the sign and the thing

signified are conceived as historical and would have no signifieance if they were not,"3 which attests

to one of the historieal and theological roles ofMoses in Christianity. This literary and theological

phenomenon will become clearer through specifie examples oftypologies relating to Moses.

The theologieal ramifications of inter-textuality here emerge in Michael Fishbane's

discussion ofpost-biblicai exegesis and typologies. Fishbane defines "typology" as a hermeneutical

process ofseeing "in persons, events, or places the prototype, pattern, or figure ofhistorical persons,

events, or places that follow it in time."~ He associates tbis praetice panicularly with classical

Christian exegesis, as weil as the New Testament, emphasising that in post-biblical typologies the

later events "will never be precisely identieal with their prototype, but inevitably stand in a

herrneneutical relationship with them."s Fishbane strongly assens that typological exegesis is both

'Rodney Hutton, "Moses on the Mount ofTraIb1iguration," BAR 14 (1994) 99-120.

2Ibicl. p. 99.

)Beryl Smalley, The SIlU/Y ofthe Bible in the Aliddle Ages (Oxford: Basic Blacl-well, 1952), pp.6-7.
Smalley's chapter here on ·'the letter and the spirit" in the Church Fathers succinctly outlines the issues ofallegory
from Philo to Clement of Alexandria and Orig~ and between Antiochian and Alexandrian exegesis in general, ~1'.•
pp. 1-26.

4Fishbane. Biblicallnterpretation. p. 350.

S[bid., p. 351.
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an exegetical activity and "a religious activity ofthe first magnitude)" and suggests that the process

"celebrates new historicaI events insofar as they can be correlated with older ones.,,6 This

hermeneuticaI relationship establishes the typologicaI function ofMoses and bis light or g10ry as a

prototype of Christ found in the Hebrew Bible. For example, Hutton describes sorne of the

typologies associated with Moses' appearance at Christ's transfiguration, and emphasises the

primacy ofportraying Moses in the New Testament as "the eschatological prophet"and "the sutfering

prophet.,,7 It appears that, for Hutton, each portrayaI is intrinsically linked to the coming reign. of

Christ and Christ's own suffering.

Rowan Greer explains the adoption and adaptation of Hebrew Bible sources for

ChristologjcaI purposes as indicative oftheir acceptance ofits authority. Greer maintains that these

efforts should not be viewed as a "departure from the true meaning ofthe text," but rather an attempt

to correlate the existing sacred texts with their o\vn religious beliefs and practices.1 T 0 expIain how

these transformations helped to disclose the true meaning of the sacred books, Greer states that

all Christians during the formative period before Irenaeus were obliged to come to
terms with the Hebrew Scriptures by interpreting them in a "Christian" sense. The
writers of the New Testament assume the authority of the Hebrew Bible and make
use of it not ooly by citing it but aIso by using its categories to expIain Christ and bis
significance.9

Furthermore, Greer emphasises the importance of the religious identity of these writers who were

"almost certainly converted Jews" and asserts that their underlying assumption in writing these new

treatises was that they could adapt for Christian purposes any ofthe approaches to Scripture that they

had formerly used as Jews. IO As the authors ofthe New Testament) these new Christians introduced

their knowledge of rabbinic techniques of interpretation, and in sorne cases traditionally Jewish

6Ibid., p. 352.

~Hutton, "Moses on the Mount/' pp. 107-110, 117-118.

IJames L. Kugel and Rowan A. Greer, Early Biblical Interpretation (philadelphia: The Westminster Press,
1986), p. 126.

9Ibid

1000id.• p. 128. One relevant example is in Greer's discussion ofPaul's use ofthe imagery ofMoses' veil
(Ex. 34:336) in II Cor. 3:12-18 as a metaphor for Jews not understanding their own Scriptures. This is associated
with the fulfilment ofprophecy by Christ's removal ofthe veil, which enabled Christïans to "read Scripture and
understand its true meaning for the fU'St time." p. 134.
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ioterpretations also, ioto the newly developing Christian scriptural tradition. 11 Whal, then, are the

specifie interpretations of'''J~ iU' liP by these Iews at the time around the destruction of the

Second Temple in ] erusale~ and how is the adaptation of the Hebrew Bible for Christians evident

through these examples from the New Testament?

1. 2 Corinthians 3:7-8

The New Testament contains two related elements ofthe interpretation of'''j!) ilt' iii' and

Moses' visual image in Ex. 34:29-35. The first concems references to the "'brightnessU ofthe light

of Moses and is linked ta specifie verses that convey this image, such as 2 Cor. 3:7-8. Paul seems

ta understand , .. j!) i'~ lii' as si8l1i.fYing sorne sort ofsplendid, bright light, albeit "fading." He uses

this fading light as a basis for comparison with the greater splendour of the "dispensation of the

Spirit," and states:

Now if the dispensation of death, carved in letters on stone, came with such
splendour [kv âôç:1J] that the Israelites could not look at Moses' face because of its
brightness [fSlà rT]1I &:?aa.1, fading as this was, will not the dispensation ofthe Spirit
be attended with greater splendour?12

In these verses, Moses' veil is represented as an attempt to conceal bis fading splendour, which

would have revealed ta the Israelites the irnpermanence of the old covenant or "dispensation of

death." "Death," here, probably refers to any existence under the Law ofMoses whose prohibitions

give actual exarnples of sins which the New Testament contends would not otherwise have been

known. 13 Most irnportantly for this discussion of the interpretation of ''')!) ilt' jij', this text

records an early post-biblical interpretation that subscribes to the tradition that Moses was adomed

with sorne kind ofsplendour or bright light.

IlE. Earle Ellis' article outlines some ofthese techniques and influences by correlating materia! trom the
Hebrew Bible and rabbinic midrashim with examples trom the New Testament., in "Biblical Interpretation in the New
Testament Churc~" inA/il..7a, pp. 691-725. Also see Ellis' comparisonofE.x. 34:30 to II Cor. 3:6-11 to demonstrate
the New Testament's use ofRabbi Hillers exegetical role ofqat va-lJomer ran inference drawn from a minor
premise to a major and \ice versa."). pp. 699-700.

122 Cor. 3:7-8; OAB-RSV, p. 1400.

L'Rom. 7:7: "What then shall we say? That the Iaw is sin? By no meanst Yet., if it had not been for the law•
1should not have kno\\n sin. (should not have known what it is to covet ifthe Iaw had not said, You shall nol
cavet." This idea is further explained in the co~-pondingfootnotes. in OAB-RSV, p. 1368.
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The Christological significance ofthese references evokes a classic typological argument in

which certain episodes associated with Christ, especially bis transformation or transfiguration and

specifie referenees to the Law, are prefigured by Moses. In a discussion of the language of

transfonnation in the writings ofPaul, Alan Segal demonstrates tbis association ofChrist with Moses

by citing severa! New Testament sources that employ similar language for '.j~ jl~ Tii' and Christ's

transfiguration. H The discussion oftransformation in Segal's citation from 2 Corinthians refers to

veiled and unveiled faces, and to "splendour."15 The Greek term ôo(a(glory) is attributed to Moses

and Christ in other similar verses in the Greek New Testament, and similarly to Moses in Ex. 34:29,

30, and 35 in the Septuagint. 16 These verses demonstrate an exegetical process of Scriptural inter­

textuality that gives evidence to both early interpretations of '.j~ ilP j'ii' as a kind of splendour

or glory, as weil as to ChristologicaI associations of Moses and Christ regarding this imagery.

iL Mark 9:2-8. Luke 9:28-36, and Matthew 17:1-8

The second element ofthe New Testarnent's treatment ofExodus 34:29-35 concerns Moses'

apparent 'presence' al the transfiguration of Christ, as described in three first-century apostolic

records ofthe event: Mark 9:2-8, Luke 9:28-36, and Matt. 17: 1-8. While this thesis will show that

'" j::3 ilI' 1il" was generally understood at that time as a reference to the brightness or glory of

Moses, these texts establish the essentiallink between Moses' glorious light and Jesus' glorious

light. The attested presence ofMoses at Christ's transfiguration, combined with the language ofthe

text that suggests that Moses was also transfigured in sorne way, further strengthens the typological

argument ofprefiguration. Furthennore, by contrasting Moses' faded Iight and flawed old covenant

with Jesus' brilliant light and the endurance of the new covenant, as Paul did in bis second letter to

the Corinthians, the dispensation of the Spirit is elevated above Mosaic Iaw wbich may be perceived

I~Alan F. Segal. "Pau! and the Beginning oflewish Mysticism" in Death. Ecstasy. and Other World/y
Journeys. lOM J. Collins and Michael Fishbane, eds. (Albany. NY: SUNY press. (995). pp.108-112.

ISIbid. p. Il O.

16In the Septuagint, ôEôti(aorŒr. corresponds to r,," in Ex. 34:29. The Old Testament in Greek. vol. 1. pt. 2
(hereafter B-lv/). ed. Alan E. Brooke and Nonnan McLean (Cambridge: Cambridge University Press. (909), p. 275.
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as an anti-nomian polemic.17 Using language that is strikingly reminiscent ofExodus 34:29-35, the

transfiguration ofChrist is described in Matt. 17:2-3:

And he was transfigured before them, and bis face shone, like the sun, and bis
garments became white as Iight. And behold, there appeared to them Moses and
Elijah, talking with mm. 11

In tbis text, Moses is simply recorded as present at the event, and the language describing Christ' s

transfiguration is not related to ôt5(a, which is generally used in the Greek texts to describe Moses'

radiant glory.19 Therefore, it is the language of the Lukan version that is most important to this

discussion, since it also describes the image ofMoses using the term ôo(a. In tbis passage, Moses

and Elijah are recorded as having "appeared in glory" (Luke 9:29-3 1):

And as he was praying, the appearance of bis countenance was aItered, and his
raiment became dazzling white. And behold, two men talked with him, Moses and
Elijah, who appeared in glory [Év 5df"l and spoke ofhis departure, which he was to
accomplish at Jerusalem.20

The version recorded in the Gospel according to Mark is more like the description in the Gospel

according to Matthew, since it does not use the term ôô(a nor does it contain any specifie reference

to Moses' glory although it records the transfiguration of Christ.21 Therefore, while the three

accounts of the transfiguration of Christ are similar, the version in the Gospel according to Luke

contains the only specifie reference to Moses' glory. By using the term ôt5(<<as a link between Luke

9:28-36 and 2 Cor. 3:7-8, the glory of Moses at Christ's transfiguration cao be campared to the

description of the brightness ofMoses' face found in Paul's second letter to the Corinthians.

The presence of Moses in the accounts of the transfiguration of Christ is integral ta the

recurrence of references to Moses, light, and glory in the Christian literature of the subsequent

'~Fishbane speaks directly to this i~~e when he asserts of the difference between inner-biblical exegesis and
the post-biblical exegesis round in the New Testament: "The position of inner-biblical exegesis is unique among the
foundational documents ofthe W~~em religious tradition: neither the Gospels nor the Pauline writings... are quite
like it. The dominant thrust ofthese docwnents with respect to the Hebrew Bible is their proclamation that they have
fulfilled or superseded the ancient lsraelite traditll",.'" Fishbane. Bib/ica/ Interpretation. p. 10.

lllMatt.l7:2-3~ OAB-RSV: p. 1193.

'~ote that the Greek word that describes Christ's gannent of04dazzling white" is ),EUKà, not tScf(a, in all
three versions of the tranfiguration.

• 2~uke 9:29-31~ OEB-RSV, pp. 1257-1258.

:l'Mark 9:2-8~ OEB-RSV, p. 1225.
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centuries. These examples from the New Testament naturally lend themselves to the dialectic

surrounding the theologjcal significance ofthe image ofMoses. For example, the presence ofMoses

in Paul's anti-nomian polemîc gives the modem reader with the benefit ofhindsight a glimpse at an

early adaptation ofthe image ofMoses to suit Christian theology and religious politics.

These two tbernes, specific references to the ubrightness" ofMoses' face as in 2 Cor. 3:7-8

and to Moses' "glorification" at the transfiguration ofChrist as in Luke 9:29-31, are drawn together

in an article by Julian Morgenstern. Morgenstern studies the Lukan version of the transfiguration

of Christ in wbich both Moses and Elijah appeared "in glory'~ and notes that in each of the three

accounts Jesus' garments are funher described as white, dazzling, or glistening.22 This imagery is

particularly reminiscent of an Aramaic phrase in one of Daniel's dreams, iJrj J~~~ ;'~'::7 ' "bis

garment was Iike white snow.,,2J Although Morgenstern avoids any of the theologjcal and polemical

issues of the text, he also concludes that these Ne\v Testament sources are "a very remarkable

expansion of the early legend of Moses with the shining face."24 The preservation of tbis image of

Moses in the literature of the New Testament renders the study of "inter-biblical exegesis,,25 so

important, despite inherent polemical biases.

There is aIso much exegeticai information contained in other post-biblical writings that

paraphrase historical materiai from the Bible and the biblicai period, or that contain relevant

philosophical and theological musings. Among them are the writings of Philo of Alexandria, the

Pseudepigrapha, and the body ofrabbinic literature known as midrash. What exegeses do these post­

biblical writings convey through direct and indirect references to aspects of the interpretation of

Moses' image in Ex. 34:39-35 and the ambiguous phrase '~j~ i'~ jii'?

22Mark 9:2-4: "...and he was transfigured before them and bis gannents became glisteningy intensely white,
as no fuller on earth could bleach them. And there appeared to tbem Elijah \Vith Moses; and they were talking to
Jesus"; OEB-RSV. p. 1225.

23Dan. 7:9; transI. JPS-Tanakhy p. 1482.

2~Julian Morgenster1ly "Moses with the Shining facey " Hehrew Union Co/lege Annua/ll (1925) p. 27.
Morgenstern makes no mention here ofany other early interpretations or legends regarding Moses' visage.

2S.'Inter-biblical exegesis" is not a tenn thall have found in any ofthe aforementioned secondary literature.
1suggest it here to represenl the general presence ofinterprelations of (and references to) the Hebrew Bible in the
New Testament "Inter-biblical exegesis" blends Kristeva's principles of"inter-textuaIitY' and Fishbane's principles
of "inner-biblical exegesis.··
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III. Philo of Alexandria

First-century Jewish philosopher Philo of AIexandria retold the biblical narrative in two

volumes named after Moses. In the first volume of On the Life of Moses, Philo's narrative

remarkably oroits the Sinaï episode. Samuel Sandmel suggests that tbis omission is intentional, since

Philo does describe the Sinai episode in the second volume in which he deais mostly with the

different "offices" held by Moses: lawgiver, bigh priest, and prophet.26 In the section of tbis volume

that is devoted to Moses as priest, Philo presents a very dramatic description ofMoses' appearance

upon his descent from the mountain. After explaining that Moses required no nourishment or

material sustenance while on the mountain, Philo states:

Theo, after the said folty days had passed, he descended with a countenance far more
beautiful than when he ascended, so that those who saw him were filled with awe and
amazement; nor even could their eyes continue to stand the dazzling brightness that
flashed from him Iike the rays ofthe sun.21

This is an articulate and ennobling description of Moses' radiance that conveys a sense of Philo's

esteem for Moses as author of the Torah.21 Yehoshua Amir explains that Philo's writing often

associates wisdom with light, and that "Divine wisdom" specifically is that which can only be

perceived by the eye.29 This is a fitting image for Philo' s Moses as God's channel for Divine

instruction and oracles. Furthermore, these are the same images of radiance and glory that recur

throughout the exegetical literature current in Philo's time. Particularly noteworthy is Philo's

reference to the flashing rays of the sun, which is a specific image that aIso appears in the early

~6Samuel Sandmel, Philo ofAlexandria. An Inlrodllction (New York; Oxford: Oxford University Press,
1979), pp. 48-49.

17Philo, On the Lift of~\tloses2:70; in~"loses II, vol. 6, trans. F. H. Colson (Cambridge, MA: Harvard
University Press; London: William Heinemann. Ltd.. 1929), pp. 484-485. Cf. the similar English translation in The
Works ofPhilo Judaeus, voL 3, trans. C.D. Yonge (London: Henry G. Bohn. (855). p. 89. Furthermore, Philo's
description of Moses' radiance is equally dazz1ing in ils French translation: ...et il redescendit quand les quarante
jours en question jilrent écolllés, beaucoup plus beau à regarder qu'au moment de / 'ascension, au point de frapper
les assistants de stupéfaction et d'effroi, et de les rendre incapables de sOlltenirplus longtemps du regard les jets
d'une lumière aussi intense que ce/le du soleil qu'il dardait comme des éclairs, in Les Œuvres de Philon
D :4Iexandrie. De Vila J/osis 1-11, trans. Roger Arnalda. Claude Mondésert. Jean Pouillou.x. and Pierre Savinel
(paris: Éditions du Cerf, 1967), pp. 224-225.

I3James L. Kuge1 discusses this passage from Philo's Moses 2:70 in bis analysis orthe episode ofthe golden
calf at Sinaï, in The Bible as il JVas (Cambridge. Mass: The Belknap Press of Harvard University Press, 1997). pp.
435-437.

19Yehoshua Amir, "Script1U'e in the Writings ofPhilo," in MiJa-a, pp. 429-434.
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midrashic Iiterature.3o

Philo's textual recourse was to a Greek version ofthe Bible rather than the Hebrew,31 yet bis

short note on Moses' radiant appearance at Mt. Sinai does not use any of the terminology that is

present in the Septuagintal account of Moses at Mt. Sinaï, nor in the accounts of Christ's

transfiguration in the Gospels of the New Testament. Furthermore, this is the ooly apparent

reference to this imagery in Philo' s two volumes on the biblical narrative and the lifetime ofMoses,

despite his eloquence in describing Moses' radiance in the brief account of the Sinai episode.

Coupled with the apparent lack of reference to Moses' radiance in the writings of the Iewish

historian Josephus Flavius,32 Philo's eloquent yet slight treatment of this issue might reflect its

insignificance during the Greco-Roman period ofbiblical scholarship. Indeed, there is more to be

learned about general attitudes toward Moses in the writings of the Jewish writers of the Greco...

Roman period, however there is minimal Jewish exegesis in Greek extant from tbis period.

IV. üId Testament Pseudepigrapha

i. Biblical Antiquities

The Pseudepigrapha is generally silent on the issue of Moses' radiant appearance at Mt.

Sinai, with the exception of Pseudo...Philo's Biblical Alltiquities. This narrative is a loosely

paraphrased rustory of Israel from Adam to the death of Saul, extant in Latin manuscripts though it

was most likely \vritten first in Hebrew and subsequently translated into Greek before being

preserved ooly in Latin.33 Demonstrating its slight impact on Jewîsh and Christian history, Daniel

~A midrash in Sifre Z"t/a, based on the biblical verse Num. 27:20, associates Moses with both sunbeams
and fiery torches. The content of this midrash is discussed in greater detail in the section of this Chapter devoted to
the rabbinic midrashim.

liSandmel e~"pressessincere doubts over Philo's knowledge Hebrew, Philo, p. 131. Amie discusses Philo's
use of the Greek tex"t rather than the Hebrew, in "Scripture in the Writings ofPhilo," inJ\t/ikra, pp. 440-444.

l:!Indeed, there is not even a passing reference to Moses' radiance in Josephus' Sinaï account recorded in
Jewish Amiquities, bk. 3, although Josephus offees much description orthe general mood orthe Israelites at Sinaï
and of their dramatic responses to Moses' absence and retum., with particular emphasis on efforts made by Moses to
boost their morale, in Josepllus, vol. 4, trans. H. St. J. Thackeray (London: William Heinemann Ltd, 1926), pp. 352­
365 [III. 75-101 in the Greek text).

))See Daniel J. Harrington's introduction to Pseudo-Philo's Bih/ica/Anliquilies for more on its authorship
and hisloricity. in "Biblical Antiquities," Tire Old Testalllent Pseudepigrapha (hereafter OTPsellà), two volumes, 00.
James H. Charlesworth (New York: Doubleday, 1985), vol. 2, pp. 297-303. Hanington suggests the earliest possible
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J. Harrington notes that the earliest Christian references to Biblical Antiquities are medieval,:J.l and

the only Jewish reference to it before the nineteenth century was in the sixteenth-century writing of

Azariah dei Rossi. Pseudo-Philo incorporated rare legends and motifs that are generally not found

elsewhere. Harrington offers a few examples of these legends in bis introduction, explaining the

cultural significance of Pseudo-Philo as "a witness to the understanding of the Bible in the

Palestinian synagogues prior to A. D. 70 and as a link to the materiallater gathered in the traditional

midrashic compilations."3~

While Gary Porton daims that Pseudo-Philo's narrative is midrash, Frederick J. Murphy

asserts that this is implausibile except through a very "broad" definition of midrash.36 Instead,

Murphy prefers to c1arifY titis definition with Charles Perrot's distinction between texte expliqué and

texte continué. Whereas texte expliqué focuses on explaining "the written biblicaI text,n Murphy

suggests that the broader focus in terte continué on "sacred history known through both the Bible

and other traditions" is more ref1ective ofearly narratives like those ofJosephus and pseudepigraphal

texts including the Testament o/Moses and Pseudo-Pbilo's Biblical Alltiquities.37

The treatment of Exodus 34:29-35 in Pseudo-Philo's Bib/ical Antiquities, although aIso

minimal, stands out from the writings of bis contemporaries because of its deliberate position in this

part of the narrative. It is necessary to point out that Pseudo-Philo recounts the events ofExodus

34:29-35 anachronistically in tbis narrative; after the receipt of the first set oftablets instead of the

second set and before the sin of the golden calf(Bib. Ant. 12:1-2):

And Moses came down. And when he had been bathed with invisible light, he went
down ta the place where the light of the sun and the moon are; and the light if bis

date for its composition as 135 B.C.E. and the lat~~ possible date around 100 C.E.~ p. 299. G.W.E. Nickelsburg
suggests that it may have been nTÏtten slightly later: "the Biblical Antiquities bas usually been dated shortly before or
after the faU ofJerusalem in 70 C.E ... The emphasis on the necessity ofgood leaders would have been especially
appropriate after the chaos ofthe years 66-70.~ Nickelsburg. "The Bible Re\\TÎuen and Expanded," in Jewish
Wrirings ofthe Second Temple Period~ cd. Michael E. Stone (philadelphia: Fortress Press~ 1984) p. 109.

~Harrington Hm Rhabanus Maurus. Rupert ofDeutz, and Peter Comestor as examples ofthis. in "Biblical
Antiquities:' in OTPseud. vol. 2. p. 302.

)SIbid.

)6Frederick J. Mwpby, Pseudo-Philo: Rewriting the Bible (New York: Oxford University Press. 1993)~ p. 4.
Murphy's reference to Gary Ponon's deftnition ofmidrash is cited from "'Detining Midras~" in The Sludy ofAncient
JlIdaism 1. ed. Jacob Neusner (New York: Ktav. 1981). pp. 55-92.

l'Ibid.• pp. 4-5.
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face surpassed the splendour of the sun and the moo~ and he did not even blOlyll
this. And when he came down to the sons of Israel, they saw mm but did not
recognize him. But when he spoke, then they recognized him. And this was like
what happened in Egypt when Joseph recognized his brother but they did Ilot
recognize him.39 And afterward, when Moses realized that his face had become
glorious,40 he made a veifJ for himselfwith which to cover his face..aI

The idea that the Israelites did not recognize Moses when he came down offthe mountain is new to

the narrative of this event, despite the inner-biblical reference that is cleverly made to Joseph and

bis brothers. Harrington points out that this notion ofnon-recognition is "unique" to Pseudo-Philo."3

Thus, aside from bis re-arranging of the bistorical order of the biblical account and bis

aforementioned creative liberty, there is no indication that Pseudo-Philo considered these passages

as carrying any more notoriety than any others. Murphy otiers one explanation for Pseudo-Philo's

insertion ofthis reference ta Moses' radiance into his narrative describing the episode ofthe golden

calf. Murphy suggests that this insertion "emphasises the reality of Moses' contact with Gad and

do underscores his ability to act as a divine spokesperson."oU

One later reference to Moses' glory appears in the description of the ascension and death of

Moses. Murphy cites this passage as "another instance ofthe importance of human appearance to

Pseudo-Philo" and notes its particular stress on Moses' glorification.45 Bib. Ant. 19: 16 states:

And when Moses heard this, he was filled with understanding and his appearance
becarne glorious; and he died in glory accordillg to the \ft'ord ofthe Lord, and he
buried him as he had promised him...46

The itaIicized words indicate the words cited from Deut. 34:5-6 to describe the death of Moses,

)8Ex. 34:29. The following footnoted references to biblical verses in the citation above are taken from
Harrington, ibid. pp. 319-320.

~9Gen. 42:8.

~OEx. 34:30.

~'Ex. 34:33.

~::It is the continuation ofthis passage that describes the Israelites' sin with the Golden Calfand thereby
demonstrates the anachronism ofthe narrative: .•And while he \Vas on the mountain, the heart of the people was
corrupted, and Ihey galhered logelher la Aaron, saying, ~\tfake godsfor us [Ex. 32: 1] whom we may serve. as the
other nations have..•• Translation by Harrington, in "Biblical Antiquities," in OTPseud. voL 2, pp. 319-320.

°Ibid. p. 319, note a.

uMurphy, Pseudo-Philo, p. 68. See pp. 68-73 for the rest ofMurphy's discussion ofChapter Twelve.

• ~sIbid.• p. 94.

~6Harrington, in "Biblical Antiquities," in OTPseud. vol. 2, p. 328.
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although the notion ofglory is not present in the biblical account ofthis event. This addition seems

ta have been carried over by Pseudo-Philo from bis earlier notes on Moses, light and glory.

iL 2 Enoch 22:8 and the Apocalypse ofZephania 5:J-4

In ail of the literature collected in Charlesworth'sedition of the Pseudepigrapha, the ooly

apparent, explicit mention ofthe event ofExodus 34:29-35 is in these short passages from Biblical

Antiquities. However, a few indirect references to the condition ofMoses' face have been proposed

by the modern translators of2 Enoch and the Apocaljpse ofZephallia. In each case, these translators

attempt to link the notion of Moses' sbining face to the Christian transformation motif that they

perceive in these pseudepigraphal documents. These proposed references to a motif of Moses'

shining face are not blatant since Moses is not specifically mentioned in these documents, but the

implications of this Christological symbolism warrants a few cautious remarks. For example, the

following appears in the J recension of the anointing ofEnoch in 2 En. 22:8:

And the Lord said to Michael, "Go and extract Enoch from [bis] earthly clothing.
And anoint bim with my delightful oil, and put bim ioto the clothes of my glory."
And so Michael did, just as the Lord had said to bim. He anointed me and he clothed
me. And the appearance ofthat oil is greater than the greatest light, and its ointment
is like a sweet de\v, and its fragrance myrrh; and it is like the rays of the glittering
sun.'"

In bis notes on this passage, F. 1. Andersen suggests that the symbolism is compatible with Christian

tradition. perhaps linked ta the practice of baptism. Anderson links "the effulgent ail that gjves

Enoch the radiant countenance," to the motif ofMoses shining face that "was a retlection ofGod's

magnificent glory.""1 This reference to "glory" might also link 2 En. 22:8 to the ôô(a attributed to

Moses by the transfiguration accounts in the New Testament. This reference to "the rays of the

glittering sun" might originate from the interpretation of '~J~ "1' jip as radiating beams oflight,

but without the original Hebrew version ofthis document it is an uncertain explanation.

4':'Translated and annotated by f. I.And~ in "2 Enoch," in OTPselld, vol. 1. pp. 138-139. Please note
that the A recension of this verse is almost identicaL

4sAnderso~ ibid. p. 138. note o. Erwin Goodenough aise links this pseudepigraphaI te~"t with the motifof
Moses' shining face. in ·'Greek Gannents on lewish Heros:~Biblica/ Motifs: Origins and Transformations.
Alexander AItmann. ed., (Cambridge, MA: Harvard University Press, 1966), p. 231.
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O. S. Wmtennute uses a description ofthe transformation ofan angel recorded in Apocalypse

ofZephania to speculate about the Judaic origins of the Christian transfiguration motif. He cites

Apoc. Zeph. 5:1-4, "Then the angel of the Lord transformed himselfheside me in that place,""9 and

suggests that "the account of Moses' shining face in Ex. 34:29,"sO is a similar instance of angelic

transformation in the Bible. In this cleu attempt to link Judaic figures, particularly Moses, with

Christological motifs and rituals, Wintermute's interpretation ofthis passage is a recurrence ofthe

exegetical practices of early Christian theologians who commonly taught the Hebrew Bible in a

Christologicallight. That the pseudepigraphal texts themselves do not seem to lend themselves

explicitly to these associations with Christological motifs belies their early (pre-Christian)

composition as weil as their Jewish authorship. Indeed, the better source for early Jewish exegesis

including specifie responses to , ..,~ i'.t' r~i' is the body ofrabbinic narrative broadly referred to as

midrash.

V. Midrash

The largest source ofearly Jewish responses to Ex. 34:29-35 is rabbinic midrash. This vast

literature includes collections of rabbinic anecdotes, homilies and explanations ofbiblical texts and

issues in which the literary fiuits of early, post-canonisation Judaism and Jewish creativity are

preserved. However, their relative dates of compilation do not necessarily reflect their authorship

since much of this material stems from older midrashic traditions that were transmitted orally and

written do\vn much later.Sl Nevertheless, through the midrashim it is possible to get a sense ofearly

rabbinic ideas on Jewish faith, practice, and the Bible in general. Naomi Hyman presents a succinct

outline ofassumptions underlying the midrashic process. She emphasises the pedagogical function

of the Bible as a source of moral and legal instruction, and that midrashic interpretation was

49"franslated and annotated by O. S. Wmtennute, in "Apocalypse ofZephania," in OTPseud, voL l, p. 512.

soIbid.

5lH. L. Strack and G. Stemberger conftont the difficult task of attempting to date any ofthese midrashic
collections, very often with few "certain' conclusions. The introduction to their cbapter on midrash discusses the
complexity ofthis process (esp. pp. 255-262), as do their notes on the halakhic midrashim (esp. pp. 270-273).tbe
homiletic midrashim, and each ofthe midrashic collections. For detailed scholarly notes on the categories of
midrash and on individual midrashic collections, see H. L. Strack and G. Stemberger./ntrodllclion 10 the Talmud
and Alidrash, trans. Marl-us Bockmuehl (Minneapolis: Fortress Press, 1992), pp. 254-394.
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considered a sacred activity for which a combination offaith and reason were necessary for 'correct'

interpretations.52

The earliest objectives ofmidrash recognised the need to eliminate obscurities in the biblical

text. Geza Vermes detines these early exegetical enterprises as "pure" exegesis originating from four

principal problems with the biblical text: (1) it contains words whose exact meaning escaped the

interpreter; (2) sufficient detail is lacking; (3) it contradicts other biblical texts; (4) its apparent

meaning is doctrinally unacceptable.53 Each of these problems is treated regularly in midrashic

exegesis, although the tirst two seem to occur most frequently in the midrashim related to Ex. 34:29­

35 and the ambiguous Hebrew idiom describing the image ofMoses. Vermes suggests that

the aim of primitive midrash was to render every word and verse of scripture
intelligible, the whole of it coherent, and its message acceptable and meaningful to
the interpreter's contemporaries. 'Pure' exegesis is organically bound to the Bible.
Its spirit and method, and in more than one case the very tradition it transmits, are of
biblical origin or May be traced back ta a period preceding the final compilation of
the Pentateuch.54

The midrashim below address ail of these concems, especially attempting to provide scriptural

cIarity and to make the text meaningful to the reader. However, the interpreters' concem ta find a

meaningful message in the teX! verges on \vhat Vermes caUs "applied" exegesis. This is a more

sophisticated approach to exegesis, an attempt to justifY customs and beliefs as a response to changes

in religious society around the beginning of the Christian era.55 There is no doubt that midrashic

exegesis is organically bound to the Bible, as is clear from their abundant use of biblical verses in

their exegeses. However, the influence of the changes in religious society ta which Vennes refers

rnay also be found in these examples ofmidrashim dealing with the ambiguity of'''j~ j,Z' lj Pand

S2These assumptions are outlined in the second introduction to Naomi MaraH}m~Biblical Women in the
.\fidrasJz, (Northvale, N. J.: Jason Aronson Inc., 1997) pp. nviii-cix. cited in Gary G. Porton, Understanding
Rabbinic .\/idrash (Hoboken, N. J.: Ktav Publishing House, 1985), pp. 9-11. For more on the definition and
principles of·midrash', sec Neusner, JJ'hat is A.fidrash (philadelphia: Fortress Press, 1987); James L. Kuge~ ~Two

Introductions ta Midrash" in Alidrash and Literantre, Geoffrey Hartman and Sanford Budick, eds. (New Haven:
Yale University Press, 1986), pp. 77-103.

S'For more on each ofthese "principal" problems, sec Geza Vennes, "Bible and Midrash: Early Testament
Exegesis:- in Cambridge Hislory ofthe Bible, vol. 1 (hereafter CHB), (Cambridge: Cambridge University Press,
1970), (1) pp. 203-204; (2) pp. 205-208; (3) pp. 209-213; (4) pp. 214-220.

s"lbid.• p. 220.

sSlbid, pp. 221-227.
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Moses' appearance in Ex. 34:29-35. These midrashim caver several different themes related to

Moses' appearance, but ail agree that Moses' face was radiant with sorne kind oflight.

Midrashie material on '~j!l i'.t' jij' appears in a number of collections including Exodus

Rahbah, Leviticlis Rabbah, Dellteronomy Rabbah, Midrash Zlitta, Pesilcta de Rab KahaJ1a, Midrash

TanJ:ruma, Lamentations Rabbah, Midrash Psalms. Midrash Samuel, and Nlimbers Rabbah. Sïnce

there is a great deal of repetition between them, it will he possible to outline and discuss specifie

issues and explanations that emerge from both the midrashim on '~J!l i'.t' jii' and from other

midrashim that used information or phrases from Ex. 34:29-35 to solve a problem unreIated to the

ambiguity there. Often, however, the information provided by a discussion of a seemingly tangential

issue actually contains valuable insights into our own topie. It should be noted that sorne of these

midrashirn use the same biblical verses and May even he quoting each other, so it is difficult to know

which midrashim pioneered wruch ideas or if they were ail drawing on much earlier oral traditions. S6

i. Sunbeams and Fiery Torches

Sifre Zlitta, an early halakhic commentary on Numbers that is extant ooly in fragments,

contains a short midrash describing the condition ofMoses' face in Ex. 34:29-35 as sunbeams and

fiery torches.S7 Based on Num. 27:20, "Mi~ ~~~ riiZJ '::::1 'ZlOV' iZ'O" '~"l' 1";'0 ;"Tr;ri~' (lnvest

hirn with sorne of your authority, sa that the whole Israelite community May obey). SI this midrash

56The stan of the exegetical process ofmidrashic interpretation is often associated \\ith the canonisation of
the Bible when the content orthe Hebrew Scriptures was formalised, since biblical interpretation became the chief
scholarly activity thereafter. However, Michael Fishbane challenges this tuming point in posing the question "00 we
in fact cross a great divide from the Hebrew Bible to its rabbinic interpreters, or is the foundation text already an
interpreted document - d0l'ite aIl initial impressions to the contrary'r (Gamlents ofTorah, p. 4). Fishbane
demonstrates ho\\' the ancient interpretive activity which he refers to as -inner-biblical exegesis' enlists sorne
principles of midrashic e.xegesis \\ithin the Hebrew Bible itself, particularly in the later biblical books. For more
discussion of"inner-biblical exegesis" and midrash, see Bib/ica/ Interpretation in Ancienllsrael (1988) esp. pp.
281-291,429-433, and The Garments ofTorah (1992), ~l'. pp. 3-32, and relevant footnotes in the previous chapter.
Strack and Stemberger also point to the beginnings ofmidrashic exegesis ofScrïpture "already contained within the
Bible," citing the books ofChronicles as an example ofthis, Talmlld anaMidrash, pp. 256-257.

s'Si/re Zulta, Horowitz edition (Jerusalem, 1965/1966), Barllan-CD, Halakhic Midrashim database. Strack
and Stemberger suggest that this midrash should be dated close to the redaction ofthe mislmah at the beginning of
the third centUI)·. For more on the date and exegetical style ofSifre ZUlIa, see Strack and Stemberger, Ta/mlld and
~fidrash,pp.269-273,293-294.

s'Num. 27:20; transI. JPS-Tanakh. p. 256. ~':i is more often dermed as glory or majesty. See Reuben
Alkalay. The Camp/ete Hebrew-Englislr Diclionary (Hanfor~ CT: Prayer Book Press, 1965). cols. 498-499.
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contains two descriptions orthe nature ofthis i1;' (glory, majesty, or authority) that Moses received

from Gad. The first description is that UC"'jiP were radiating from Moses' face like C"'Jip from the

orb ofthe su~" and cites Hab. 3:4 as its prooftext. This would suggest that the authority received

by Moses from God in Num 27:20 is symbolised by the light of the C"'Jip. As discussed above in

Chapter Two, the meaning ofHab. 3:4 is no more certain than that ofEx. 34:29-35. However, the

appearance ofHab. 3:4 as a proof text in tbis midrash promoting Moses as radiant suggests that the

,e, ""'0 ü"jipS9 should be understood as a reference to u rays oflight." This midrash, therefore, is

an important early example ofthe biblical verse Hab. 3:4 promoted as a textual basis for interpreting

'" j!J i't' liP as radiance.

In the second description in Sifre Zut. 27:20, Moses resembles an :"1P':M (a blazing torch):

ü":l :"1iOrï ~, ;'p1:~ ,to ;'i1M '~M n'ij :"10~ :"1JOO 'p"" r:p"" M";'t;j :"1p':M~ :"10~' :"T\DO

(Moses resembles a blazing torch that bums, and from whom candies are lit, but the light of the

blazing torch does not diminish at all).60 It continues: C'''~ :"1iOn :"100 "0 ,r:O~rï :1r:";, Me, i~
(thus neither did the wisdom ofMoses diminish at all).61 The blazing torch imagery presented here

is extremely powerful. The implied question seeks the significance ofthis great tire to the Israelites

and its relevance to their descendants, the contemporary readers of these exegeses. Therefore, the

midrash itselfexplains that the sunbeams and the blazing torch are metaphors for Moses' great and

undiminishing authority and wisdom. The midrash establishes that the relevance of this powerful

tire is that it symbolises their Law, too, wbich was transmitted from God through Moses at Sinai.

This midrash from Sifre Zlitta is reminiscent of one in Ecclesiasles Zutta that uses Ex. 34:29 to

explain Ecc. 8: l, MJO'" '''j~ TV' ''''j~ i"'MrI CiM no~n (A man's wisdom illuminates bis face, and

his impertinence changes).62 The midrash in Ecclesiastes ZulIa describes how Moses' face lit up

s9Hab.3:4.

60Sifre Zut. 27:20, Ùl Barllan-CD, Aggadic Midrashim database.

61Ibid.

6ZEcc. 8: 1. This translation is based on Alkalay's defInition for the idiom C· j!) i 1) (impertinence,
shamelessness, insolence), Diclionary. col. 1876. JPS-Tanakh translates this verse: "A man's wisdom lights up bis
face, sa that his deep discontent is dissembled," 1450. Koren-JB translates this verse: <4A man's \\isdom makes his
face to shine, and the boldness ofhis face is changed," p. 881.
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suddenly during his instruction from God: ;-1"'0 '\0 C"j~ 1"j ;'jr:COj i"O.63

These examples demonstrate how the early rabbinic interpreters perceived Moses'

appearance in Ex. 34:29-35, but they also teU us a great deal about the significance ofhis condition

in ancient times and how its theological meaning and personal relevance was transmitted

homiletically to Jews at that time. These early rabbinic exegeses emphasize the authority and

majesty oftheir Law. They also function as an important oppanent to the early Christian perception

of Moses as the bearer of a flawed covenant to be superseded by Christianity and the New

Testament.

if. What caused Moses' Ucondition"?

Sorne rnidrashim emphasize the glory and divinity ofMoses' condition but also attempt to

expand on details seemingly absent from the biblical account. Sorne of the information gaps they

address include the particular occasion and location at which '.j~ i'.t' jii' happened to Moses, as

weIl as various explanations for what actually caused Moses' face to radiate. Parts ofthese answers

appear in three very similar midrashim: Ex. Rab. 47:6, Deut. Rab. 3:12, and Mid. Tan. 20:20. The

fact that ail three rnidrashim are usually associated with the ninthltenth century homiletic genre

referred to as Tanl}uma-Yelamdellll partially explains their similarities.6..J While two ofthese three

midrashim are almost identical, ail three basically agree on the responses they list to address the

origin ofMoses' condition. Either it resulted trom when he was in the cave and from speaking with

God,65 iTom the tablets themselves, or from the fiery iok of the quill with which he wrote the Torah.

6~\fidrashZUlia. Buber edition (Viln~ 1924/1925). Barllan-CD, Aggadic Midrashim database. Moshe D.
Herr dates this midrash as late as the tenth centUIy, in"Midr~.. in EncJud voL II, cols. 1511-1512.

6.fAlthough Strack and Stemberger date the TanlJlIma-Yelamdenli genre to around the ninth or tenth century,
the dates ofspecific collections vary, pp. 329-333. They suggest that Exodus Rabbah should be dated no cartier than
the tenth centuIy (pp. 335-337), but otfer mucb more imprecise dates (c. 450-800 C.E.) for Dellteronomy Rabbah
(pp. 333-335). Herr places aIl three ioto the same period (775-900 C.E.), in "Midrash," in EncJudvoLll, cols.
151 1-1512. Editions used: Exodlls Rabbah (Jerusalem, Vilna edition 187711878; and Sbïnan edition: Jerusalem,
198311984); Deuteronomy Rabbah (Jerusalem, Vilna edition 187711878; and Liebennan edition, Jerusalem:
1939/1940), in Barllan-CD, Aggadic Midrashim database.

6~Ex. Rab. 47:6 and Mid. Tan. 20:20 suggest the fonner, Deut Rab. 3:12 suggests the latter. Edition used:
J/idraslr TanJ.llIma (Jerusalem 1957/1958: Warsawedition. 187411875; and Vilnaedition, 1884/1885) in Barllan­
CD, Aggadic Midrashim database.
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In the typical style of this genre of homiletical midrash, which Strack and Stemberger

describe according to a basic formula, 66 Deut. Rab. 3:12 opens with a halakhic issue related to its

overall message about the tablets being a symbol ofthe marriage ofGod to Israel. This tirst part of

the midrash enlists two verses from Exodus (19:10 and 34:29) in a legal debate over one of the

obligations of a bridegroom entering into a marriage. The midrash offers the "parallel" case ofthe

holy union ofGod and Israel described in Ex. 19:10 and uses Ex. 34:29 as the proof that God gave

Moses C"J~i1 ''''r (a radiant countenance) as thei~ (remuneration or reward) for writing the Torah,

the contraet ofthis union. This part ofthe midrash instructs the bridegroom that he, too, must offer

a remuneration for the writing of bis marriage contract. The relevance of this midrash for this

discussion about Moses is not in its legalistic use ofEx.34:29, rather in its explicit interpretation of

, "'~!) "J) 1ip as radiance.67 The answers to the questions outlined in the previous paragraph, the

'~vhen" and the "how" of ''''j~ ~,~ iii', are addressed in the proems comprising the middle section

of Deut. 3:12.

Once Deut. Rab. 3: 12 establishes that a radiant countenance was the remuneration or reward

that Moses received from God, the midrash responds to the questions ofwhen and how it happened.

Simultaneously, a visual image of'''j~ ilt1 j'li' emerges from the description of the circumstances.

Among other explanations, ail three ofthese midrashim explain the peculiar phenomenon ofMoses'

C"'j!:)i1 ''''j or rus ,,;,;, "jii' (homs or rays ofglory) as the tiery ink ofthe Torah that spilled on bis

hair at the time ofthe writing of the Law. Deut. Rab. 3:12 states:

-,ni iO~ :,~"::) C"J~;' '''j ;'~O "~j iTi'riiT riM :~I:I~ i1.w~:l - , ..., ïOM
tD~= i10'rin, ;"1i'n~ t:'M:l iT~'n:l' iTJ=" ~~ ,,~ iTi'l7 iTtoO, iTjnj~ iTi,n;,
0" j!)iT ''''j '~j C~O, 'il7fD:l C'O"i'iT r:~ Tij·i' ='ri::)\D Cl" \DM: ti!l'J"O,
(Rabbi L. said: How is it that Moses acquired his radiant countenance when he wrote
the Torah? Rabbi L. said: The Torah that was gjven to Moses, its parchment was
made of white tire, it was written in black tire, it was sealed with tire and it was
wrapped in tire. So, when he wrote [it], he wiped the quill in bis haïr and from that
he acquired his radiant countenance.tl

Deut. Rab. 3:12 is the only one of these three midrasbim to expressly state that the Torah was made

66Strack and Stemberger, Talmlld andMidrash, pp. 334-335.

67See Menabem Kasher's notes for more on this particular rnidrash, Torah Shelemah, v. 22, p.lli. n. 235.

6lr[)eut. Rab. 3: 12. in Barllan-CD, Aggadic Midrashim database.
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of tire, an image which is remarkably reminiscent ofthe blazing torches and sunbeams described in

Sifre Zut. 27:20. However, each midrash contains the explanation that tbis pen or quill transferred

its peculiar ink onto Moses thereby causing bis condition.

Mid. Tan. 20:20 explains this phenomenon slightly differently: iO'M i1"OiiJ i~ i1,,;''' Ii

"i1i1 "jiP ,,, ''''17J C\D01 'CDMi '11 ""~11;"1' ;'t'O"P O'O"'i'~ j ....ütljJ ;"'r'i;' riM ~r'i':J i1rDO\D:J

(Rab Yehuda ben Neoemia says: 'When Moses wrote the Torah sorne ink remained in the quill and

he passed it aver bis head and from tbis bis ";"T;"T "jji' were made)_69 GWen the modern reader's

cognizance of the imagery ofMoses' horns in later Church art and Bible illuminations, there is an

inevitable irony in the use of the term jii' in this midrash aImost as if Moses drew the horns on

himself. The version in Ex. Rab. 47:6 is doser ta tbis than to the version in Deut. Rab. 3:12,

however ail three make the same basic point about the ink spilling onto Moses' hair or head.70

The fact that Exodlls Rabhah and Midrash Tall/JlIma refer to tbis condition as "i1i1 "jij',

rather than the C"J!):-J '''i suggested in Dellterollomy Rahbah, creates a linguistic dilemma for the

reader. This dilemma is aetually the same as that caused by the original biblical verse, the ambiguity

of the term C"jjj' in this situation. The meaning of O"j~i1 , ... (radiant countenance) is fairly

straightforward. However, even with emphasis on the subject ,,;, (glory, majesty or splendour) in

";';"i "jjj', the 0");1' may still be perceived as either actual horns or beams or rays oflight causing

radiance. Or they might be a reference to aetual horns that are intended to be understood as a symbol

ofsomething else, such as glory or power. It is most significant that there does not appear to be any

extant midrash that clearly portrays Moses with actual horns, except for those tbat merely use the

ambiguous vocabulary of''')!) i'l1 iip like "i1:-J ")iP in Ex. Rab. 17:6 and Mid. Tan. 2:20.71

69 Mid Tan. 20:20;~\,fidrash Tanhllma (Jerusalem 195711958: WarsaweditioD, 1874/1875; and Vilna
edition, 188411885) in Barllan-CD, Aggadic Midrashim database.

70Ali three midrashim cite ditrerent rabbinic sources for titis: Dellleronomy Rabbah. as above; ExodliS
Rabbah. ·'Rabbi Judah bar NaJ:unan in the name ofRabbi s. bar L.... Alidrash Tanl,rllma, as above.

7lShillrQomah is a Hebrew mystical \York containing many descriptions ofthe visual dimensions and
adornments of God and is generally dated between the third and tenth centuries. At least two manuscripts. Sefér
Raziel and Sefer Haqqomah. describe Gad \Vearing an inscribed geDb~one located between ,'lt~it" (his horns):

..", ;;"?l' i"I~1i .. , ·01' 'M'~ ·OV 'M'rzr ''''ij' r:nD iTip'lt l~M'. fromSeftrHaqqomah.line 115, in
The S/zillr Qomah: le.~ls and recensions. ed. and trans. Martin S. Cohen (Tabingen: Mohr. 1985). p. 149. The same
Hcbrcw text appears in Sefer Raziel. lines 185-186. \Vith only slight spelling ditrerences, p. 97. Any association of
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Severa! midrashim enlist Ex. 34:29, 30 or 35 as a prooftext for a point they are trying to

make about any issue other than the explication of '''j!) i'.t7 jij'. This is basically a midrashic

adaptation ofinter-textuality using apparently unrelated biblical verses as prooftexts for each other.n

In doing 50, these midrashim sometimes provide the reader with inadvertent information about their

interpretation of Ex. 34:29-35. In such cases, the interpretation of '''j~ "z.7 jij' is not a1ways

explicit, aIthough the language or message of the midrash sometimes alludes to it. Related to the

issue ofthe ambiguous ,"j!3 ilt1 jip, these include midrashim that use Ex. 34:29-35 ta demonstrate

that the Israelites were less worthy after their sin with the Golden Calf.73 For example. the following

statement attributed to R. Aba bar Kahana conveys the ferocity ofMoses' condition in a midrash that

demonstrates the difference in the Israelites before and after they sinned. Numbers Rabbah and

Pesikta de-Rab Kahalla state:

Seven walls of tire were arranged around each other -.. \vhich the Israelites saw and
were not afraid, but once they sinned they were not even able ta look upon the face
of the messenger, as it is written: "Aaron and aU of the Israelites saw Moses and
that ,"j!l i'z.7 jip and they were afraid to come near him" (Ex. 34:30).n

Although Moses' actual condition is not explained, a parallel between the tires that did not frighten

the Israelites and "the face of the messenger" that did fiighten them could be enough to explain

Moses' countenance as fiery or shining.7S This notion is strengthened by the link between Moses and

fire present in other earlier midrashim, especially Sifre Zut. 27:20 and Deut. Rab. 3: 12.

Another midrash emphasises the divine aspect of Moses' condition by drawing a parallel

these te~1s with the iconography of Moses' \Vith horos is speculative at best.

~}man points to the technique ofcomparing verses in her notes on midrashic method in: Bib/ica/ rVomen
in the Aiidrash. pp. x"viii-xxix.

7)See Num. Rab. Il :3; Song Rab. 3:5; and PORK S. /emma: "Rabbi Ishmael taught." Editions used:
Numbers Rabbah (Vilna: 187711878; reprint Jerosalem); Song a/Sangs Rabbah (Vilna: 1877/1878; reprint
Jerusalem); Pesi/""(a de-Rab Kahana (New York: Mandelbaum PTS] 196111962), in Barllan--CD, Aggadic
Midrashim database.

74Num. Rab. Il :3; PDRK S.

~5Nebama Leibo\\itz cites this midrash trom ils appearance in the eleventh-century commentary ofRabbi
Solomon ben Isaac (Rashi) on Ex. 34:30. to highlight an association of..the dazzIe ofthe Divine presence" and the
image ofMoses "whose holiness shone forth from bis countenance:~in SllIdies in Shemol. vol. 2, p. 634.
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between the creation ofthe tirst man in the image ofGod and the image of'''j~ i'.o jip described

ofMoses in Ex. 34:29. This midrash comprises a list ofbiblicai verses with paralIels or similarities

ta aspects ofCreation.'6

Sorne midrashim see C"'jii' as a biblical metaphor for "greatnessU or "power' and ioclude

the case ofMoses among their examples. Each ofthe lists recorded in Midr. Sam. 4:3, Lam. Rab.

2:3, and Mid. Ps. 75:5" contains a reference to Moses as one of the prooftexts on their list of

biblical examples ofn,j"i' itD~ (ten horns, or ten instances related to sorne foem of the root Tii').'1

However, none of the three midrashim explains the explicit, physical nature of these ri,j"'"lP itD.o

except by the scriptural context ofeach ofthe examples provided. While the three lists ofexamples

are not identical, they are very similar and use the same biblical verses as proof texts when their

examples do match. Their exarnples often n':;ii' include Abrah~ Isaac, Moses, Torah, prophecy,

priesthood and the Holy Temple in Jerusalem, which they demonstrate for each by citing a biblical

verse containing a conjugation of the root jii', and which is related to that individual or general

category. Mid. Ps. 75:5 is the more elaborate of the three and adds a more blatantly religious

significance ta its list ofn,:;;i'. It does this by introducing its examples ofn':;ii' with an additional

note, '~ito"" ;"'i":li';"'i jri;\D j:1 ri,:;'ii' ito.t' (These are the ten ri,j"'"lP that the Lord gave ta Israel),

instead of simply stating F' n'Jip ito~ like the other two midrashim. While this additional note

about Gad gives us no assistance in the "correct" visualisation of''''j~ i'~ jii' or indeed anyof

these rnJip, the generallink to the involvement of God here is important. The divine origjns of

760tsar ha-Afidrashim (New York: Eiseœitein 1914/19(5), p. 174:3, in Barllan-CD.

77According ta the Herr"s time line ofmidrashic periods, Lamentations Rabbah (400-500 C.E.) is the
earliest document of the three, followed br AJidrash Samuel (640-900 C.E.) and~\tlidrashPsalms (900-1100 C.E.). in
"Midrash:' in EncJlld vol. Il, cols. 1511-1512. Strack and Stemberger agree on this date for LR, , attributing ta it a
Umost likely... date oforigin in the rlfth century, probably in its flI'St half," thaugh they assert that the teX! was treated
very "Iiberally" due ta its popularity, Ta/mlld and~\lidrash.pp. 310-311. They are no more specific about Midrash
Samllel (Talmud and A.fidrash, pp. 390-391). and otfer no concllbions about}Jidrash Psalms other than the varlety
ofopinions and that "one must undoubtedly assume an extended period ofdevelopment," Talmud andMidrash, pp.
350-35L

78Mid. Sam. 4:3 lists r."·'i' ~to~ including Moses and a reraenee ta Ex. 34:29, in a midrash about 1 Sam
2: 1: ':i~ .. ~-:ti? :iQ" (My harn is high through the Lord). A similar list appears in Lam. Rab. 2:3 and Mid. Ps. 75:5.
Editions used: Midrash Samuel (Cracow: 189211893, reprint Jerusalem: Buber edition. 1967/(968); Lamentations
Rabbah (Vilna: 1877/1878, reprint Jerusalem; and Vilna: Buber edition. 1898/1899); l"fidrash Psalms (Vilna: Buber
cdition, 1890/1 891), in Barllan-CD. Aggadic Midrashim database.
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these n1Jii', including those ofMoses, is valuable to the commentator who attempts to explain the

theological significanee ofMoses' appearanee and not merely bis physieal condition. funhermore,

this kind of comment about God's involvement in different aspects of'''j~ 'i,.t' iij' is obviously

common to Many ofthe midrashim on this tapie.

The rl1Jii' in the previous three midrashim appear to be a metaphor for God-given power

and the strength ofthe righteous, yet the specifie notion often n1:iip May also be linked to Daniel's

disturbing dream in whieh he envisioned a beast with ten horns and for which he then sougbt an

explanation.79 In the few lines of explanation included at the end of their lists of n,jip, the

midrashim from Lamentations Rabbah and Midrash Psalms both make reference to this dream

recorded in Dan. 7:2-14. The overall moral message ofthese midrashim emerges most clearly from

their focmulaie explanation of the ten n,jip: Israel received these r:':i'ij' trom God, then lost them

when they sinned, and ooly through repentance will they re-acquire the rii:iip and, ultimately, attain

redemption. While this message is ooly tangentially linked to the explication of the ambiguous

phrase '''j~ i1~ jij'. it eertainly demonstrates one of the theologieaI agendas ofmidrashie Bible

exegesis and the abundant use ofbiblieal verses for that purpose.

iv. lnterchanging letters for exegetical purposes

A midrash diseussing i'~ n1Jri::l in Gen. 3:21, the clothing of the tirst man and bis wife,

points to textual issues that sorne scholars have also related to Ex. 34:29-35. This midrash in

Genesis Rahbah10 reports that Rabbi Meir possessed a Torah seroU whieh said iit' r:':iri::l instead

ofi'l' n'Jn;:).81 This variant would change the meaning of the biblieal verse from "c1othes made

190fall of the midrashim re\iewed for this study, this is the closo""t midrashic association between Moses or
Ex. 34:29-35 and an ex-plicit reference to real (animal) horns .

SOStrack and Stemberger date the fmal redaction ofGenesis Rabbah to tirst halfofthe fifth century.
rejecting dates as early as the third century and as late as the sixth century. in Strack and Stemberger, Ta/mlld and
Alidrash. pp. 303-304. Edition consulted: Genesis Rabbah (Vilna: 1877/1878, reprint Jerusalem and Berlin:
Theador-Albeck edition. 1903; 1912; (929), in Barllan-CD. Aggadic Midrashim database.

810en. Rab. 20: 12: "hl the Torah ofRabbi Meir, they found \\Titten ."t' n':J~.'· This is the same in the
Vilna edition and the Theodor-Albeck edition ofGenesis Rabba!J, both available on the Barllan-CD. also used this
database to search for ather midrashim or commentaries in which the interchanging of"D and "t' might be
discussed. Despite searching for ."" and .,~t' in the database ofBible commentaries as weil as the databases ofboth
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ofskins (or leather)" to "clothes oflight (or herbsn )." Similarly~ this kind ofvariant would change

the ambiguity of'''~!l ilt11iP in Ex.. 34:29-35 to an explicit reference to ligh~ but no such variant

is extant.83

One technique of midrashic exegesis, however~ carries the authority to introduce such a

variant into the tradition ofthe text for the purposes of interpretation. Mena{tem Kasher suggests

that the Aramaic translators ofEx. 34:29-35 used this technique, called ""pri "t' (don~t read it that

way~ rather this way)~ when they read '''j~ il~ i"P.u This would have enabled them to translate

the verse as ifit actually said '''J!) "'M jip, as a reference to the radiating light ofMoses' face. This

actually was their exegetical consensus, as shaH he demonstrated in the section on the Aramaic

targumim in the next chapter, but Kasher's theory ofthe particular techniques they used in this case

cannot be confinned. However~ "ipn 'M is not unusual in midrashic activity and recurs frequently

in the talmud as weIL85 In this case~ by proposing the interchanging of two letters, the technique of

.. ipn ,,~ facilitates harmony between a difficult, ambiguous text and the interpretive tradition_

Furthermore, by basing the interpretation of '''j~ i'~ r~i' as "radiancen on a reading ofil:" as

"Iight" and not as "skin," the focus is shifted off exegeticai attempts to demonstrate that the

ambiguous verb 1ip means "to radiate."

The interchanging of letters~ such as M and ~ in this case, is aIso a matter related to the

history of the Hebrew language. While among modern speakers of Hebrew it is less common to

differentiate between the pronunciation of t' and ~, in the ancient world they were treated as distinct

aggadic and halakhic midrashim. \\'ith a possible distance ofup to ninety-nine characters between them.. this midrash
al Gen. Rab. 20 was the only example.

S2The DÙdrash about Rabbi Meir's variant Torah seroU seems to interpret the variant as "clothing ofherbs"
not light, as it describes different aspects ofshrubbery. 80th definitions are given in BDB, "light" and "herb". pp.
21-22~Strong's #216-219.

I)According to Kittel, there is no such Hebrewvariant known for Ex. 34:29-35, in Bihlia Hehraica, seventh
edition p. 133. See notes in the previous chapter on the quality and reliability ofthis work. However, this kind of
variant in Ex. 34:29-35 is not indicated in any Bible or biblieal commentary consulted for this study. See the
attached Bibliography for specifie references.

SoIKasher. Torah Shelemah, voL 22. p. 109.

85The BarI/an-CD. Babylonian Talmud database found ninety-eight cases under a search for the expression
"ipn '/~. There were none found in the Mishnah and Palestinian Talmud databases.
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consonants and thus pronounced very differently. Propp notes that there is strong bistorical evidence

to show that the inadvertent interchanging ofM and lJ would have been rare ifnot nonexistent at that

time, even though the midrashic literature takes such Iiberties by using the principle of"ipn 'M to

suggest i'l' n,jrl:J as i'M n'Jn:LI6 This does not, however, expIain the possible existence ofand

alternative version of ilt7 n':Jn:J as claimed of Rabbi Meir's Torah scroll in Gen. Rab. 20:12.

Ultimately, there is no extant example of such a variant for Ex. 34:29-35, nor does any midrash

record the principle of"ipn '1' being applied to the 1) in '''j~ i11J liP.17 AIl tbis seems peculiar,

given the traditional interpretation of'"j~ i'lJ iii' as a kind of radiance, and lends plausibility to

Kasher's theory about the use of"ipn 'M by the Ararnaic translators.

VI. Conclusion

Ali of the texts presented in tbis chapter agree that ,";!) i'lJ r~i' in Ex. 34:29-35 is a

reference to the glory or radiance of Moses. The manner in which they each present tbis

interpretation indicates a great deal about early Bible interpretation, especially since they each

explain the image ofMoses using their own theological or philosopbical brand ofexegesis. The early

Christian writers portray Moses' radiance as a symbol of Divine glory that prefigures Jesus'

transfiguration. Philo emphasises the notion of Iight as symbolic of Divine wisdom, and describes

Moses dazzling radiance with greater eloquence than the other Greek writers at that time. The

Jewish authors of the midrashim a1so interpret Moses' light as a sign of Divine glory, but they put

more emphasis on explaining the details surrounding the origins of tbis light and the general

significance ofMoses as God's representative for the teacbing ofthe Law. Paul's portrayal ofthat

Divine Law as flawed, for the purposes ofhis anti-nomian polemic, is an excellent example of the

way that similar textual images were adapted for different theological contexts.

One important body of lewish literature not discussed in this thesis is the Talmud, because

its treatment of Ex. 34:29-35 is minimal, extremely tangential, and does not actually contain an

interpretation of the ambiguous '''J~ iU' lij'. Furthermore, the final compilation of the Talmud

86Propp, "Did Moses Have Homs?" p. 44, fi. 6, and? "Transtigured or DisfiguredT p. 377, fi. 10.

lC7This was verified in ail the databases ofthe Barllan-CD,libraries: A-C.
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around the seventh century aetually past-dates the time frame ofthis study, even though the materials

contained within it are derived tram oral rabbinic traditions that are usually dated to earlier periods.

There are only two talmudic references to the verses containing '~j!) i'~ jij' and each one repons

the same rabbinic teaching of Rabbi Hama in the name of Rabbi lJanina on how to deal with an

halakhic issue concerning the giving of gifts to a friend. Shabbat lOb and Beitza 17a, in the

Babylonian Talmud, address the question ofwhether an individual giving a gift to a friend is required

ta inform mm ofit. The question is solved with a reference to Moses' ignorance of the condition

of his face in Ex. 34:29-35, which functions as a biblical precedent for not informing the receiver

that he has received a particular gift. In the case ofMoses, bis 44giftn from Gad was the condition

of bis face, and the proof that he not informed of this when it was given to him is the biblical

statement ,nt' 'i~i~ '''j!) ilt' lij' ~:::) ~i~ t''' ;,~, (Moses did not knO\V that '''j!) i'~ jjj' since

rus speaking with Him).I. Indeed, there is litde in these citations that relates directIy to the issue at

hand.

Ultimately, this picture is incomplete without a discussion of the Many translations of the

Bible that were current at that time; Aramaic, Greek, Latin, and others. It is only for organisational

reasons that the historical narratives and Bible commentaries here are not discussed together with

the early translations of the Bible that are discussed in the next chapter. A carefui investigation of

both genres of scholarsbip is essential to the history of biblical exegesis, just as they are both

essential to the exegetical process itseif.

It is apparent thus far that '~j!) i'~ liP was generally interpreted as a reference to the glory

or radiance ofMoses' visage, which occurred on Mt. Sinaï. However, when these biblical translators

attempted to communicate the true sense ofthe Bible in funetional vemacular editions of the biblical

texts, they confronted additionai linguistic issues including the idiomatic limitations of the various

languages in which they were working. They enlisted a variety ofexegetical techniques and were

often influenced by the theological agendas oftheir time and their circumstances. What, then, were

these specifie issues that they confronted in attempting to translate the Bible and the ambiguity of

'''j!) ïUi 1iP in Ex. 34:29-35 in particular? How did they choose to render the idiom ofthe biblical

~x. 34:29~ IGtteI, Biblia Hebraica, p. 133.
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text yet also manage to communicate their own interpretations or the exegeses that were current at

that time? Finally, what role did each of these translations play, if any, in the interpretive history

leading up to Jerome's etymological Latin translation of '''j!l .,"U l-'P that depicted Moses as

actually horned, but which was intended metaphorically?
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Chapter Four

'''~~ ii.u ljj? in Early Translations

1. Introduction

The Masoretie Hebrew text, the oldest and most authoritative version ofthe Hebrew Bible,

contains the eontroversial phrase '''j!) ilD liP in Ex.. 34:29, 30 and 35, to deseribe Moses' visage

after bis encounter with Gad on Mt Sinaï. The focus ofthis chapter is on early translations of those

verses, including the Ararnaic targumim Onkelos, Pseudo-Jonathan, Neophyti, fragments of the

Yerushalmi Targum, Samaritan texts, the Greek Septuagint, Aquila, and Origen's Hexapla, and the

OIrl Latin. Where necessary, this discussion also examines their exegetical techniques and how they

rendered other verses, in an attempt to better understand why they may or May not have rendered

i"j~ il!) jip as a kind of"glorious radiance."

The variations between their renderings ofEx. 34:29-35, whether slight or substantial, reflect

contemporary interpretive traditions and theological attitudes toward the Hebrew text and the

Hebrew Bible in general. One responsibility of these translators was to choose the most appropriate

words available ta represent the original idiom or the meaning of the text, even when an exact

equivalent was not available. These translations served the practical purpose of making the content

of the Hebrew text accessible to individuals in communities where Hebrew was not read. It is

particularly notewol1hy when specifie translations resolve an ambiguity contained in the original

text, or when they promote one interpretation over another. In the case ofJerome's translation of

'j";~ ï1D jip, the limitations of the Latin language required him to clarify its ambiguity with the

unambiguous conntta esse!facies, even though it meant proposing a translation that contradieted the

accepted literai interpretation of Ex. 34:29-35. This rendering of the Hebrew verse into Latin by

Jerome is both a translation and an interpretation. Indeed, any translation must also be regarded as

an interpretation. 1

IFor further discussion and examples ofthis poin~ sec E. A. Nida, Toward a Science ofTrans/ating: wilh
special reference to princip/es and procedures invo/ved in Bih/e trans/ating (Leiden: E. J. Brill, 1964); and John
Bowker. The Targums and Rabhinic Literature: An Introduction toJewish Interpretations o/Scripture (Cambridge:
Cambridge University Press. 1969). pp. 3-28.
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II. Aramaie

An Aramaic translation ofthe Torah was recited during the ancient synagogue service for the

practical purpose of transmitting the Bible in the vemacular, since Hebrew was increasingly a1ien

to the Jewish population in the post-Second Temple era.2 Thus the Aramaic targumim3 also served

an important exegetical purpose, translating and clarifying verses in the biblical narrative and often

incorporating the interpretative ideas or texts ofrabbinic midrashim. Strack and Stemberger note

that:

the relationship between Targum and Midrash indeed cannet be clearly delimited...
Neh. 8:8 is frequently cited as the point ofdeparture, or even as the tirst instance, of
both genres. There it says of the reading of the Torah under Ezra, 'And they read
from the book, from the Torah ofGod, in paragraphs and with explanations, so that
they understood the reading.' The Targum in any case is not merely a translation, but
aIso an explanation and often expansion of the Bible by means ofhaggadah..J

Therefore, while no translation cao be regarded simply as such, the Aramaic targumim are an

especiaIly important repository ofearly rabbinic interpretations and techniques.

Several ditferent Aramaic translations are addressed in tbis study: Onkelos, Pseudo-Jonathan,

Neophyti 1, a fragment ofTargum Yerushalmi and three different versions of the Samaritan Targum.

While the wording is slightly different in each, they share a basic interpretation of'''~~ i'.t1 jip as

a kind of "radiance" or "shining glory." Targum Onkelos renders it as ";"T'~~' ~;P" j"j "JO (the

radiating glory ofhis face had increased)S, similar to "'~jM' j"j'P"M '''i i;':~~'1' (the radiant image

ofhis face shonet in Pseudo-Jonathan and ;'\00' ";"~M' pilip"M '''j i;"Tj (the radiant glory of the

2Philip S. Alexander, <4Je\\ish Aramaic Translations ofHebrew Scriptures," inA-filera, pp. 238-241.248.

)Targllnl is related to the Akkadian word ragamu (to talk). The responsibility ofthe metllrgeman was to
rc=pc=at or read the tex"t aloucL and the targumim \Vere the translated biblical tem that \Vere read.

"Strack and Stemberger, Talmud andMidrash, p. 257.

sünk. Ex. 34:29; Alexander Sperber, ed. The Bible in Aramaic. vol. 1. (Leiden: E. J. Brill, 1959). p. 151.
Translation from Israel Drazin, Targum Onke/os to &odus (New York: Ktav Publishing House. 1990), p. 318.

6Pseud-Jon. Ex. 34:29; E. G. Clarke. ed. Tal"gllm Pseudo-Jonathan ofthe Pentateuch: Text and
CDncordance (Hoboken, N.J.: Ktav Publishing House. Ine., (984), p. 110; David Reider, ed. Pseudo-Jonathan:
Targum Jonathan ben Uzielon the Pentateuch. copiedfrom the London ~"'/S (Jerusalem: Salomon's Printing Press,
1974), p. 136; M. Ginsburger. ed. Pseudo-Jonathan, Targum Jonathan ben Usië/ zum Pentateuch, Londoner
Handschrifi (Berlin: S. CaivalY &: Co., 1903), p. 162. Ali three editions are base<! on the same manuscript; British
Museum add. 27031. Panicularly interesting about the word-choice in the Aramaic is r~~"IM,etymologically linked
to the Greek word "icon," which is used here to convey the reference to Moses' visage or the Hebrew -aw.
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face of Moses)1 in Neophyti 1. The Fragmentary (Yerushalmi) Targum renders '''j~ i'~ jij' as

"i~~' pit'''T [iil~tD] 'n~tD (the splendour ofhis face shone),' and the three different versions ofthe

Samaritan Targum included in this study render it as '''~M '''T rj~j (the splendour of bis face

shane),9 '''!)~ il~ liP (the skin ofhis face liP)ID and '''~M :"T ip" (the radiance ofhis face was

glorified).l1 While it has already been shown that alternative interpretations of '''j~ i'~ jip are

plausible, it is apparent that neither these translators nor the authors of the rabbinic midrashim

considered Ex. 34:29-35 to be one ofthose cases in which the root jip should beunderstood as a

referenee to actual harns. Instead, each preserves a version of the rabbinic interpretation of Moses'

condition as radiance. What, the~ are the relevant techniques particular to each targum, and in what

specifie way did they each render , .. j~ i'~ j'il' to communicate tbis interpretation in Aramaic?

i. Targum Onke/os

Israel Drazin lists several possible interpretations of '''j!J i'~ j'il' in the footnotes ta bis

English translation of the Targum Onkelos,12 which he bases on conjugations of the root jjl' in

various biblical verses. Comparing this Aramaic version of Ex. 34:29 to Deul. 34:7, in which Moses

7Neoph. Ex. 34:30~ Alejandro Diez Macho. Neophyti 1: Targllnr Pa/estinese. MS de la Biblioteca Vaticana,
\"u1. 2 (Mad.rid~ Barcelona: Consejo Superior de lm'estigaciones Cientificas. 1968). pp. 231-233. Translation from
B. Barry Lev)", Ta"gllm Neophyti 1: A Te:cllla/ Sludy (Lanham. New Yor~ London: University Press ofAmerica.
1986), \'oL l, p. 432_

sJerusaIem Targum Ex. 34:29; Das Fragmententharguni ([J,argllmjeroscha/mi mm Penlalellch). ed.
Moses Ginsburger (Berlin: S. Cavalry and Co., 1899; 1968), p. 44. This fragment is translated "That the beams of
rus face did shine." in Etheridge, The Targtlms o/Onke/os andJonathan ben Unie/, vol. 1. p. 561.

9Sam. Targ. Ex. 34:29; in AdolfBrill, ed., Dos samarilanische Targllm mm Penlalellch, Zum erslenma/e in
Izeb,.aischer Quadrarschrifi nehst einenr Anhange le:Clkritischen [nha/tes (Hildesheim; New York: Georg Olms
Verlag. 1971), p. 108.

lOSam. Targ. Ex. 34:29; British Museum Ms Or 7562, in Abraham TaI, ed. The Samarilan Targllm a/the
Pentatel/ch. pt. 1. Genesis-E~odlls, (fel-Aviv: Tel-Aviv University, 1980), p. 368.

llSam. Targ. Ex. 34:29; Shechem Synagogue Ms 3. in Tai, ibid., p. 369.

12Targunr Onke/os was the official Aramaic translation ofthe Pentateuch in Babylonia. though il was most
likclya later revision of the O/d Pa/eslinian Targ,,",. as indicated by the western dialect ofAramaic in which it is
mustly wTÏtten. See: Alexander, 'LJewish Aramaic Translations." inklikra. p. 217-218.242-243.249.
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is described at the time ofhis deat~ Drazin observes that Onkelos deals with them similarly.13 The

Hebrew phrase ;,n" OJ t'''' (bis vigour did not abate)l.J in Deut. 34:7 is translated into Aramaic as

";'"l'~~' t'ip" '''T MJ\D M'" (the radiating glory ofhis face was unchanged)ls in this targum. They

are obviously the same Aramaic words with which Moses' appearance is described in Ex, 34:29,

";'"l'::l~' ~ip" '''T "JO (the radiating glory ofhis face had increased)16 even though the two Aramaic

examples are not translations of a similar Hebrew phrase. Philip Alexander calls this phenomenon

"associative translation," and explains:

Associative translation occurs where in translating text A the meturgeman [the
translator] is influenced by similar phraseology in text B... In some cases the
influence of the parallel text seems to be suhconscious: there is no deliberate
harmonisation; the parallel simply echoes at the back of the translator's mind. In
other cases the association may he more calculated, perhaps triggered hy a linguistic
problem. 17

So while the Hebrew base texts are different, the use of an associative translation in the Aramaic may

point to a jointly resolved issue in the Hebrew text, or, as in our specific example, ta a standard or

common interpretation of the glorified image of Moses appropriate ta that time. Jacob Neusner

suggests that Targum Onkelos contains the least amount of rabbinic midrash, \vhile Targum Pseudo­

Jonathan contains the most. ll

if. Targum Pseudo-Jonathan

The Aramaic in the Palestinian Targum Pseudo-Jonathan, "'~jM' r;'p"M '''j i:1~~tDM (the

I~Drazin. Targum Onke/os to ExodllS, pp. 318-319. ln a briefcomparison ofthese translations. he further­
suggests that "it is possible that 'radiance' and "glory' are doublets... Ps[eudo]-Jonathan has only 'radiance..:
Howe\·er. N[eophyti Il hasboth "radiance' and ·glory.···p319.

14Deut. 34:7; Kittel. Bib/ia Hebraica. p. 319.

ISA. Sperber. The Bib/e in Aramaic. vol. 1, p. 352.

160nk.. Ex. 34:29; A. Sperber, The Bible in Aramaic, vol. 1. p. 151. Translation from Drazin, Targum
Onke/os 10 Exodlls. p. 318.

17Alexander, "Jewish Aramaic Translations:' inA-likra. pp. 227-228. Alexander points to seme ofthe
problems and limitations of analysing the "translation-techniques" of targuminr, especially highlighting the
subjectivity of associative translations where "we fmd ourselves trying to guess what \Vas going on in the minds of
the meturgamim:' pp 228-229.

l~eusner discusses the presence ofrabbinic midrash in the Aramaic targumim, in bis chapter "Midrash in
the Scptuagint and the Targumim," in Whal is Midrash? pp. 26-30.
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radiant countenance [image] ofhis face shone),19 is especially interesting for at least two reasons.

The first point to observe in this case is the use of the word r j'P"M, which means "image" but is

built on the same Greek Eùcéval, which forms the word "icon.n2D Perhaps it is ooly a modem

perspective on the iconographical history of the "homed Moses" imagery that highlights the irony

ofthis ward chaice, but rj'p"M nevertheless stands out as unique to Pseudo-Jonathan. A1so, the use

of1~)'P"~ to translate the word "1' seems to indicate a conscious attempt at a close, word-for-word

translation of the Hebrew verse even though Pseudo-Jonathan is often regarded as the MOSt

paraphrastic of the targumim.21

The second, more imponant, general observation about Pseudo-Jonathan is its tendency to

incorporate rabbinic midrash. Alexander estimates that it is "about twice the length of the original

Hebrew text."n In the case of'''j!) "1' jip, Pseudo-Jonathan contains an additional phrase spliced

directly ioto the translation ofEx. 34:30 to explain the origins ofMoses' light according to rabbinic

midrash: ';"'li t4trlJ":::Jto 'P"'M ''''i 10 ;''''' ri';'i ( ...which he received from the radiant glocy of

God... ).23 Alexander explains the paraphrastic method of translation:

...When expansions occur they are presented in such a way that they can be bracketed
out, leaving behind a viable one-to-one rendering of the original. This is the
distinguishable characteristic of type A targum: it consists of a base translation +
detachable g1osses... The narrative lacuna in the Bible provides the meturgernan with
the chance to read into Scripture sorne of bis own theological concepts.201

Alexander also notes that the midrashic rnaterial in Pseudo-Jonathan "is a highly mixed tradition,

an amalgam ofinterpretations from widely different periods... Sorne ofits aggadic traditions are not

19pseud-Jon. Ex. 34:29; Pselldo-Jonathan. London AIS (Brit Mus. add 27031). J. W. Etheridge translates
the: second halfofthis verse as: ·'...that Mosheh knew not that the visage (fonn) ofhis face shone \\ith the splendour
which had come upon him from the brightness orthe glory orthe Lord's Shekhinah in the lime orHis speaking with
hirn,JJ in The Targllms ofOnke/os andJonathan ben Uzzielon the Pentatellch (wilh Ihe fragments ofthe Jenlsa[em
Targum), vol. 1 (New York: Ktav Publisbing Housc, Inc., 1968), p. 561.

~Ofrom Greek EiKÉvaz, to resemble.

2lAlexander, "Jewish Aramaic Translations," inJ\rfi/cra, p. 218-253.

22Ibid.• p. 219.

2:1Pseud-Jon. Ex 34:29; Pseudo-Jonalhan. London J\rfS (Brit Mus. add. 27031).

2~Alexander. "Jewish Aramaic Translations," in l\rfi/a-a, p. 231. A "type B" targum is aise paraphrastic, but
.Ou bast: translation can not be recovered: the translation is dissolved in the paraphrase:~ p. 234. Also sec Levy's
discussion of this and other translation procedures in his introduction to Targllnl Neophyti, vol. l, pp. 25-51.
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attested elsewhere in rabbinic literature.un The explanation presented in tbis particular verse~

however, is not unfamiliar to us, since the notion ofMoses receiving light trom God appears in many

ofthe midrashim about '''j~ ilt71iP, both by associatingMoses' receipt ofthe radiance with an act

of God and by aetually calling them i'i1i1 "jji'. Tbis includes Midrash Tanl.JlIma - Ki Tissa and

Exodus Rahbah 47:6, but especially LeviticlIs Rabbah 20:10 which specifically discusses Moses'

association with ;-tj":Jtzm. Based on what is known about the proliferation ofmidrashic exegesis in

Palestine, it is not unusual that this targum should he the only one to blend such a midrashic addition

into this Ararnaic version of the text.26

fiL Targum Neophyti

The Palestinian targum found in the Vatican codex Neophyti 1 contains a targum that Philip

Alexander describes as more "restrained and sober, the aggada being less extensive,,27 than Pseudo­

Jonathan. Nevertheless, the evidence of rabbinic exegesis incorporated into tbis translation plays

a raie in detennining its dates ofauthorship and recension. B. Barry Levy summarises the numerous

theories that have been developed about the composition and the text-tradition ofNeophyti 1 and

proposes W. F. Albright's second-century date offinal recension for tbis targum. However, Levy

also notes an awareness of its various stages of developmen~ including a later date of recension

based on "much evidence of rabbinic influence on the present recension of the targum."21 With

emphasis on its' word-for-word translation style, Jacob Neusner demonstrates how the Neophyti

targum is able to incorporate midrashic exegesis ",vith little disruption to the exact translation of the

~Ibid., p. 219.

26Strack and Stemberger a1so point out that "'aImost ail midrashim, except for the late compilations,
originated in Palestine. Babylonia developed no midrashic material ofits O\\u..It is still entirely unclear why the
Babylonian rabbis were not more creative in midrashic literature (and a1so in the Targum)," inlnrroduclion to
Talmud andAlidrash, p. 262.

2'AIexander, "Jewish Aramaic Translations," inklikra, p. 218.

280n the subject ofthe date ofNeophyti, Levy states: "W. f. Albright... placed the date offinal recension in
the second century. Diez Macho and others have accepted this proposai, but have moved the original date of
composition back to the pre-Christian era," Levy, Targum Neophyli J, vol. l, p. 1. Neusner's sources lcad him to
date the composition ofail ofthe targums between 300 and 700 C.E., though he admits that there is evidence of
Aramaic translations dating carlier than 300 C.E, in "Midrash in the Septuagint and theTar~" in n'hat ;s
.Hiclrash?, p. 26. n. 3.
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original text.,,29

In the case ofEx. 34:29-35, the rendering of'''j~ "17 jii' in Neophyti places a double stress

on shining and glory with its word·for-word response to the original Hebrew verse. On Ex. 34:30,

Neophyti states: ;-rIDO' "'!3M' p;-rii'''M '''j i;'j (the radiant glory of the face ofMoses), and Ex.

34:29 and 34:35 are the sarne.JO Unlike Pseudo-Jonathan, there are no midrashic insertions to

explain the text here. Instead, this Ararnaic rendering ofEx. 34:29 is more like Targum Onkelos.

Levy points out that although the Neophyti targum

does not stand out consistently as an attempt at tight literalness, many of the
paraphrastic translations betray a hyper.literal reading of the Hebrew. In these cases,
the translations are not literai and make perfect sense in Ararnaic, but the ditferences
between them and the underlying Hebrew point to a problem in the latter that had to
be eliminated.31

This, however, does not appear to be a case of hyper.literalism in Neophyti, particularly given its

similarity to the other targumim and to the rabbinic literature on '''j~ ~,.ti ,"i' in general. In tbis

case, the rendering ofNeophyti might be regarded as an expansive translation, though not aggadic

like the translation ofEx. 34:29-35 in Pseudo-Jonathan.

iv. Fragmentary Targunl (Yerushalmi)

This fragmentary Palestinian Ararnaic translation of the Pentateuch is altemately referred ta

as the FragmentaryTargum, Targllm Yenlshalmi, or the Fragmentary Palestinian Targum. Abraham

Ta! dates these fragments to the middle of the third century, around the same rime as the targum of

the Samaritan community.32 While their exegetical system includes both aggadic expansions and

litera! translations, Philip Alexander notes that the verses not represented by any ofthese fragments

are usually rendered "more or less literally" in the complete recensions orthe Palestinian Targum.

:9Neusner's example ofthis kind ofmidrashie word-for-word translation is Deut 29:9 [Heb. 29:8}7 although
he alsa prO\ides examples ofmore paraphrastie translations in Neoph}1Ï where the targumist added words and whole
phrU$e$ ta the Aramaie version. ie: Gen. 2:15. in 04Midrash in the Septuagint and the Targumim." in What is
.\/idrash? pp. 27-28.

3ONeaph. Ex.. 34:30; Diez Macho. Neophyti 1. vol. 2. pp. 231-233. Translation from Levy. Targunr
.\'eophyti J. vol. 1. p. 432.

J'Levy. ibid.• p. 33.

32Abraham Tai. "The Samaritan Targum ofthe Pentateuch:' in Mikra. pp. 189-190.
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Thus, Alexander suggests that it was a systematic, "deliberate abridgement ofcomplete recensions

of the Palestinian Targum... coUated against Onkelos" to preserve the aggadic materiaI of the

Palestinian Targum, because Onkelos was generally non-aggadic.33

The Aramaic rendering of Ex. 34:29 in the Fragmentary Targum is most similar to the

version found in Pseudo-Jonathan, although ooly a fragment of this verse is extant. The fragment

states: ..,~~, pn'''T [in:ltV] ,n:lfD C'it' (That the splendour ofhis face shone).3~ In contrast with

the version in Pseudo-Jonath~ which contains an aggadic addition that is no! preserved in this

fragment, only the tirst part ofPseud. Jon. Ex. 34:29 is similar: ·'~~t'i r;jp·M j.j ~;'=ri~ (the

radiant image ofhis face shone).3s If, indeed, these fragments were preserved ta convey an aggadic

message ofthe text other than the version ofOnkelos, then perhaps it is not a1ways the case. Either

way, the basic message about Moses' radiant countenance is the same here, too. In short, ail of the

Jewish Aramaic translations present "radiance" or "glory" as the normative interpretation or sense

of"~~ i'l' 1iP.

v. San1aritan Targum and Memar Marqah

The ancient Samaritan community in Palestine interpreted this ambiguous phrase in the same

\vay as the rabbinic aggadists and the Jewish Aramaic translators by retaining virtually the same

Hebrew \vording for Ex. 34:29-35 in their Torah and by consistently portraying Moses as "radiant"

in different versions of their Aramaic targum.36 The significance of these similarities is the shared

tradition of the two communities. Furthermore, in a discussion of the critical relationship of the

Septuagint with the Samaritan Pentateucb, Emanuel Tov points out that they share many

similarities.31

))Alexander. "The Jewish Aramaic Translations," inMikra. p. 221.

~~Jerusa1emTargum Ex. 34:29; Ginsburger, Dos Fragmententhargum. p. 44.

3sPseud-Jon. Ex. 34:29; Pseudo-Jonalhan. London fl.,/S (Bril Mus. add. 27031).

36Sidney Jellicoe discusses the different versions ofthe Pentateuch produced by the Samaritan community;
Hcbn:w, Western Aramaic. and the Samariticon. a Greek translation ofthe Samaritan Pentateuc~ in Jellicoe. The
Sep/llagint and Alodem Srllc/y (Oxford: Clarendon Press. 1968), pp. 243-245.

3~Emmanuel Tov, The Text-Critica/ Use oflhe Seprllagim in Bib/ica/ Research (Jerusalem: Simor Ltd.•
1981),pp.267-270.
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In August Freiherm von Gall's critical edition of the Samaritan Pentateuch, Der Hebrdische

Pentateuch der Samaritaner, the Samaritan Hebrew text is the same as the Masoretic text for the

parts ofEx. 34:29-35 that relate to the ambiguous phrase '''j~ ilt7 jii'. 31 Furthermore, von Galrs

critical apparatus does not record any variants relevant to this discussion.39 There are three

noteworthy versions ofthe Samaritan Targum included in this study. These are the two manuscripts

juxtaposed by Abraham Tai in his recent critical edition and the edition ofAdolfBrüll, ofwhich Tai

is extremely disparaging for being merely a transliteration of an inaccurate reproduction of a

manuscript published in the seventeenth century.~

Nevertheless, Brüll's text ofthe Samaritan Targum, '''~M '''j rj~j ~'j:1 ~~ii M'j :1\,00' (And

Moses did not know that the splendour ofhis face shone),oU is noteworthy for its lexical difference

from the Jewish Aramaic translations in its use of the verb rj~j for the Hebrew iii'. According to

the BDB Hebrew-Ellglish Lexicoll, rJ~J is from "New (Late) Hebrew" and corresponds to ~.zn, to

shine or sparkle, in targumic Aramaic.'~2 While Tai describes the linguistic character of the

Samaritan Pentateuch as "virtually identical to the Jewish version," referring to the Palestinian

Targum composed around the same time, it is curious that none of the other Ararnaic translations

enlists the term M~n to convey Moses' radiance, not even the Palestinian Targum.'u

The British Museum manuscript in Tal's critical edition contains the ooly examples of the

term 1iP in the Aramaic translations of Ex. 34:29-35. Because of the borrowing of i'ip from

Hebrew in this Aramaic manuscript, the Aramaic version '''~M .".t' iip M'j;, C~~ ~'j ;1\,00' (and

)SAbraham Tai. The Samarilan Penlaleuch, edited according 10 JIS 6 (C) ofthe Shekhem Synagogue (Tel
A\'i\': Tel Aviv University. 1994). p, 9l; Augtb't Freihenn von Gail. ed" Der Hebraische Penlaleuch der
Samaritaller(Berlin: VerlagvonAlfred Topelman. 19l5).p, 191.

)9Ibid.

"oThey are British Museum Ms Or 7562 and Shechem Synagogue Ms 3. These comments by Tai appear in
tht: foreword to bis critical edition, Samaritan Penlaleflch. p. v.

"ISarn. Targ. Ex. 34:29; Brüll. Das samarilanische Targllnl. p. lOS. Tai records this variant (rj~J) in rus
critical apparatus and attributes it to Shcchem S}llagogue Ms 6. in Samaritan Targllm. p. 369.

"'lBDB. p. 665, n. 2020. AIse see r'~"'j inJaslrow, pp. 907-908. The association ofthe Hebrew rJ~j with.
the Ararnaie ~~j exemplifies the interchangeability ofcertain consonants between Hebrew and Aramaic. in this case
;) and 7::. For more on this ~llectofAramaic phonemics and phonetics. sec Kutscher, "Aramaic." EncJlId vol. 3, col.
263.

"~TaI, <lThe Samaritan Targum ofthe Pentateuch," in Mikra. p. 190.
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Moses was unaware that the skin of bis face iiP)~ is remarkably similar ta the language of the

Masoretic Text. The manuscript from the Shechem Synagogue published by Tai is much more like

the other Aramaic targumim for its use of the expression '''~M ~"i (the radiance of bis face) ta

convey Moses' condition: '''!lM ~"T ip" "'it c~ra '" itt;:10' {And Moses did not know that the

radiance ofhis face was glorified),45 although '" i is the spelling round in the other targumim.46 The

use ofthe term ip" ta refer to Moses' uglorificatïon" is also reminiscent ofthe other targu~ since

it was conveyed similarly in Targum Onkelos with the term Rip" and in Neophyti 1 with p:-tip"l'.

Given their similarity in content ta the rabbinic tradition~ what is particularly remarkarble or

significant about the Samaritan Aramaic renderings of''''j~ j'~ i~P in Ex. 34:29-35?

In a discussion of theories underlying Samaritan exegesis, Simeon Lowy explains the

significance of light, especially Divine Light, which acts as a metaphor for the transmission of the

Samaritan Torah tradition.'" The image ofradiance attributed specificaIly to Moses in the Pentateuch

is particularly significant, in light of the degree ofMoses' authority over Samaritans as the source

and instructor of tbis knowledge."11 This is evident in sorne of the writings of the third-century

Samaritan scholar Marqah, especially his most famous treatise, Memar Marqah.

In rus Memar, Marqah describes the revelation of the glory ofthe prophet, Moses, when he

received the tablets of the Law at Mount Sinaï. Marqah's Aramaic description is striking because

of his choice of the term itip"'t', which is aIso used by the targumim Onkelos and Neophyti, to

~~Sam. Targ. Ex. 34:29; British Museum Ms Or 7562. in TaL Samaritan Targum, p. 36S.

~sSam. Targ. Ex. 34:29; Shecbem Synagogue Ms 3. in Tai. ibid., p. 369.

.f6The confusion of:l and' \Vas common among scribes. See Levy, Targllm Neophyti l, voL l, pp. 3-4.

.f7Lowy discusses the significance oflight in the Samaritan tradition, in The Princip/es o/Samaritan Bible
Exegesis (Leiden: E. J. Brill, 1977), pp. 76·S3. Lowy suggests a even broader significance, '1hat the Samaritan
doctrine of ·Iight.' although constnJed literally, was invested \\-ith the same characteristics as the "divine spirit' of
Philo or the 'Holy Spirit' of the Rabbis, which prompts the Prophet to prophecy,'" pp. SO-81.

~"Ruairdh Bôid discusses this aspect of the authority ofMoses in the Samaritan tradition in bis chapter,
··Use. Authority and Exeg~;sofMikra in the Samaritan Tradition," in Mikra, pp. 595-599. One specifie example of
the Samaritan attribution of superhuman qualities to Moses is the discourse ofAbû 'll:lassan al-~ûridiscussed in the
introductory chapter ofthis thesis. ln this discourse, al-~ûri emphasises the superhwnan aspect of Moses' forty-day
fa.."t on Mount Sinai, in Bowm~ Samaritan Documents. pp. 241-242.
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convey the glorification ofMoses in Ex. 34:29-35.019 Marqah links Moses intrinsically to the light

of the perfection ofCreation and of the Torah, and explains that the Torah

was established from Creation; it was made in the light... A prophet received it, who
was full of this glory. From bis very birth he was revealed as the saviour of the
congregation ofthe Hebrew. The glory was revealed for bis sake to magnify mm...
Holiness appeared and anointed bis body, Faith came and set out laws for him.so

This comment is reminiscent ofthe midrashic associations ofMoses with the Divine Light or glory

of the Spirit of the Lord, i1J"::Iflm "i1, from Moses' encounter with God on the mountain. It also

replicates the association ofMoses with the Law that was prominent in the writings ofboth Jewish

and Christian commentators. However, Lowy cautions against daims of"common originn based on

similarities between exegetical traditions recorded in various ancient documents.SI Nevertheless,

these similarities do suggest a widely accepted interpretation at that time, including the Samaritan

exegetical tradition that interprets Moses' image as nothing other than "radiance" or "glory."

Indeed, aU of the Jewish Aramaic translations, and the Samaritan Targum, enlist Aramaic

terminology that conveys "radiance" or "glory" as the normative interpretation ofthe ambiguity of

, .. J::l i'~ j"P and of Moses' image in Ex. 34:29-35. However, their precise language is different

in every case, because Aramaic possesses several different terms or phrases that could convey the

radiant image of Moses. These include: "i1'~Mi Mjp" '''i "JO (Onkelos), "'~M' p;-t"P"M '''j j;-tj

(Neophyti), "'~j~' j"j'P"M '''1 ii1=n~ (pseudo-Jonathan), "'~Mi Pi1'''i [i;'=~] iii:to

(Fragmentary Targum), '''~M '''T fJ::J, '''!:M il~ jii' and '''~M :"i ji''' (three different versions

of the Samaritan Targum). Given the variety ofterms used in the Aramaic translations to convey

a similar interpretation~ how~ then, did the various translations of the Greek versions of the

Pentateuch render '''j~ i'~ jip and the ambiguity ofMoses' image in Ex. 34:29-35?

~9Marqah's comments on Moses's receipt ortheTo~ in Aramaic: ;,.,p't" l;'M~ M"O ;,,;, M't~j ;,.,~."

Ca prophet received it, who \Vas full ofthis glory), in klemarJUarqah. The Teaching ofklarqah, ed. John. Macdonald
(Berlin: Verlag Alfred Tôpelman, 1963), vol. 1. p. 134 (Aramaic); voL 2, p. 219 (English). The English is cited in
Law)", Samaritan Bible Exegesis, p. 81.

sOJ/emarAfarqah. ibid.

51Lowy, Principles ofSamarilan Bible Exegesis, pp. 30-48, esp. p. 33.
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The earliest translations ofthe Hebrew Bible are the Greek·language texts commonly referred

ta as the Septuagint,52 produced in Alexandria between 300-100 B.C.E.53 Most likely, these translated

texts met the needs of the Egyptian Iewish community who could no longer adequately understand

Hebrew.54 While there is scholarly debate over whether the Palestinian or Alexandrian Iewish

communities were first responsible for translating the biblica1 texts into Greek, the Septuagint has

been described as "by far the most important and fiuitfuI source for the understanding and restoration

of the Hebrew Bible when the text is not cleac as it stands. ,,55 The Septuagint is one of the eacliest

Jewish documents attesting ta the interpretation of'''j!) il~ jip as glorious radiance,56

The Septuagint translates '''J!) il~ lii' in Ex. 34:29 as tSEtSO(aoral Ti Or;lç roû 1tpourJ1rOU

S:The Septuagint is aise often abbreviated to .oLX)t" based on the tradition that the Greek translation ofthe
Jewish Law (the Pentateuch) was originally composed by thiny.six pairs ofPaIestinian Je\\ish eiders at the command
of King Ptolemy II Philadelphus (285·246 B.C.E.). a legend that is recorded in the Leller ofAristeas. At sorne point.
the seventy-two were colloquiaIly associated \\ith \'arious references ta seventy, hence LXX (seventy). Harry
Orlinsk.·y discusses the origins ofthe Septuagint and mentions sorne ofthese references in rus article. "The
Septuagint: The Oldest Translation orthe Bible," in Harry Orlinsl''Y, Essays in Bible Culture and Bible Translation
(New York: Ktav Publishing House. 1974). pp. 364·367.

s3Since the translation ofthe 'JewÎsh Law' described in the Letler ofAristeas is only orthe Pentateuch and
not the entire Hebrew Bible, there is much debate over the dating ofthe Greek translations of the other books orthe
Hebrew Bible. which eventually came to be included in the Septuagint. An excellent summary of this debate appears
in Emil Schürer. The History ofthe Jewish People in the Age ofJesus Christ (/75 B.e. • J35 A.D.), English Versio~

\"01. 1. pt 1.00. Geza Vennes, Fergus Millar and Martin Goodman (Edinburg: T & T Clark Ltd, 1986). pp. 474·
480.

~"Jellicoe notes Paul Kahle's disagreement \\ith the fabled Ptolemaic origin ofthe Septuagint (as weIl as its
Pal~stinian origin entirely), though Jellicoe concedes that ualthough the LetterofAristeas contains a good deal of
literar)' embellishment, it may be taken as embodying a certain amount ofreliable material on Septuagint origins. a
view which commands the consensus ofscholarly opinion.·· Jellicoe further summarises KahIe's theory that the
Sepluagint should not be considered the original Greek translation. but merely "a revision which had recently been
made of Greek translations alread}' in existence... the 'standard edition' orthe Greek Law," in Jellicoe. Septuagint
and ~\IodenrSllIdy. p. 59, A1so see the excellent article by Dominique Banhélemy, "Pourquoi la Torah a·t<l1e été
traduite en Grec?" in 0" Language. Cu/tllre andReligion: ln Honour ofElIgene A. Nida. cd- Matthew Black and
William A. SmaIleYcParis: The Hague, 1974). pp. 23-41.

s~OrlinskJ' "The Hebrew Tex1 and the Ancient Versions." in Essays. p. 392. AIso sec Tov's evaluation of
the mcthod orthe Septuagint. The Te.-ct.critical Use ofthe Septllagint in Bib/ica/ Research.

S6Septuagintal citations are from B-};/, which records no relevant variants for these verses. Sec Alan E.
Brooke and Norman McLean. eds' The Old Testament in Oreek [hereafter B-M], vol. 1. pt. 2. (Cambridge:
Cambridge University Press. (909). pp. 274·275.
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(the appearance of the skin ofbis face had been glorified),S7 where ôeôo(aot'arl refers to "glory"

or a "glorious light." Tbis indicates that an interpretation of Moses bathed in some kind of light

crossed certain language barriers to become prevalent both in ancient Egypt and in Palestine, which

may account for its presence in the early exegetical literature; both Christian and Jewish. The

interpretation of1ii' as a kind of "gIory" in the Septuagint is furthered by Eliezer Ben-Yehuda'5

suggestion that the translator of this verse in the Septuagint employed the midrashic technique of

"ipn ,~, although not on the letters M and lJ as was demonstrated in the rabbinic midrash on Gen.

3 :21, or even as Kasher suggested of the Aramaic translators. In the case ofthis "ii':"i ';~, Ben­

Yehuda suggests the following in bis Thesaunls: "They [the LXX] do not translate, in fact, the ward

qrn, but interpret in 'al tiqrê fashion: Do not translate ki karan, but /dykar3Jl ([like] the glory of the

beasts of [Yahwe's] chariot, or the like)."S9 Again, the idea that Ex. 34:29-35 was approached

nùdrashically to achieve an interpretation of 'radiance' or 'glory' suggests that such an interpretation

was not to be found philologjcally. The "numerous" instances of disagreement between the

Septuagint and the Masoretic Text as to whether a word should be read with an M or an ZJ are often

attributed to either inadvertent confusion over the consonants or exegetical motivation.6O

The Septuagint is viewed by sorne as a concrete link between Jewish and Christian exegesis,

or as a sort of bridge for transmission of shared interpretations, since it survived primarily as a

Christian document. Sidney Jellicoe notes that already in the first two centuries A.O., the pre­

Christian era, it is clear that "the Greek Old Testament was to be held as the Scriptures ofthe infant

Church and in the writings ofthe fathers.,,61 Thus, despite the Judaic origin of the Septuagint, it was

adopted and preserved by the early Christian community, and was adapted for their purposes. Emil

57B_JI. vol. l, pt 2, p. 275. This critical edition is based on the Codex Vaticanus (B). the oldest most­
complete e:-..1ant version ofthe Septuagint

5Sfrom Greek ô6(a. glOlY or light. in the sense ofetfulgence.

59'fhe English translation ofthis reference to E. Ben-Yehuda. Thesaums IOlius hebrailis veleris el
recelllioris (16 vols.~ Ierusalem: Ben-Yehudah Hozaa-La•Or. 1940-1958) 12.6190 is cited from Propp.
··Transfigured or DisfiguredT p. 379 and n. 20.

6Opropp. ibid.• n. 18. See the earlier discussion ofthe interchanging of~ and !J for more references on this
subjcct. Nell.sner discusses midrashic activity in the Septuagint and provides examples ofdifferences between the
Hcbrew and the Old Greek, including paraphrastic readings ofthe Hebrew Bible. in bis chapter .4Midrash in the
Scptuagint and the Targumim:· in Wha';s Midras1l?, pp. 23-26.

61Jellicoe. Sepillaginl andModern S'"dy. p. 41.
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Schürer suggests:

The fact that Christians and other Jewish non-conformists had used the LXX as a
polemical weapon in disputes, contributed to its graduai discrediting among Jews...
and to AquiIa' s new translation which at the time of Origen was held in higher
esteem by the Jews than the LXX.62

A Christianized Septuagint included a11egorisations and changes in the text specifically introduced

ta serve the Christian exegetical agenda.63 The example of '.j~ "'l' jij' does not seem likely to

have been at issue in this disparity between Christians and Jews over a11egorical translations and re­

interpretation of the Bible, since their basic renderings of '.j~ "'Z' iip as a kind ofradiance seem

ta be in agreement. Where their interpretations were rendered incompatible was in choosing to

explain the significance of the light differently, with the Christians linking Moses' light ta the

transfiguration ofChrist in the writings of the New Testament.

Il. Aquila

Aquila, a second-century proselyte ta Judaism, translated the Bible into Greek in an attempt

ta offer his co-religionists an alternative to the Christianized Septuagint.6.J Origen later included

Aquila's translation of the Bible as one of the Greek columns in bis Hexapla, but most of this

document is extant ooly in fragments. Discovered ooly in the past century, sorne Cairo Geniza

palimpsests with Greek ''underwritingJ7 aise preserve fragments ofthe Hexapla and sorne ofAquila' s

translation.65 Other fragments of Aquila are extant as citations in other scholarly works, though not

always in the original form. 66 The scarcity ofextant Aquila fragments makes it impossible to draw

6::Scharer, Tize History ofthe Jewish People, p. 480.

6~Jel1iocenotes that the lewish·Greek Bible \Vent through a process of04gradually assimilating "comptions,...
until it was eventually adopted by the Christian and abandoned by the Jews, in Septllaginl andJ,/odent Sludy. p. 353.
Emanuel To\" notes that few specifie examples ofthese Christian changes are ex1ant, but does cite one ""much
quoted" example of afrO T'OV ,v;'ov (from the wood), inserted into Ps. 96 [95]: lOto as a reference to the cross, in
··The Septuagint," in Alikra, p. 163.

6o&For more on the discrediting ofthe Septuagint and how this led to Aquila"s version, see SchOrer, The
History ofthe Jewish People, vol. 3. pt. 1. p. 480.

6~These palimps~"1sare discussed in Paul E. Kahle, Cairo Geniza, second edition. (Oxford: Basic
Blackwell. 1959), p. Il .

66For example, Jerome's Commenla1)'on Amos (ch. 6, v. 12-15) contains a Latin reference to Aquila's
translation of Ex. 34:29. This example is studied in more detail in the section ofthis thesis dealing \Vith Jerome.
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firm conclusions about Aquila's content or style. However, sorne general observations are possible.

Based on the data coUected tram extant fragments, Aquila's fidelity ta reproducing the

Hebrew idiom precisely is noteworthy. This approach to the text resulted in an extremely literal

translation ofthe Bible that often concedes the accepted meaning ofthe original text for the sake of

etymology and linguistic exactitude, including Many texts rendered contrary to Jewish interpretation.

Sebastian Brock states that "Aquila, who incidentally had an exceptionally good knowledge of

Greek, was continually prepared to sacrifice Greek syntaxe"61

Despite tbis extreme literalness and the aforementioned scarcity of extant fragments, the

extent to which the proselyte Aquila was well-versed in rabbinic exegesis is noted by several modem

scholars, who emphasise bis tidelity to Jewish traditions found in targumim, midrashim and the

Talmud. In defence ofthe numerous cases in which Aquila rendered the biblical text differently from

Jewish tradition, Joseph Reider suggests that "it is probably due to the fact that the traditions in

question have not been preserved."61 Hany Orliosky agrees that Aquila incorporated contemporary

lewish interpretations in bis Greek translation, and adds that Aquila aIso "avoided the Christological

elements which had been introduced iota the Septuagint text.,,69 It has aIso been noted that the

Church Fathers' criticism of Aquila's translation was "for its tendency ta obviate christologicaI

interpretations ofcertain passages through a literai and oftentimes etymologizing rendering."70

Reider suggests that the historical context ofAquila' s Iiteralism amplifies its profoundness,

and describes Aquila's translations as "a barrier against the unsound methods of dogmatic and

allegorical interpretation which culminated in Philo and disregarded the literai sense."l1 Reider

further proposes that Aquila's literaIism "pav[ed] the way for the modem historical and philological

67Sebastian Brock, "The Phenomenon ofBiblical Translation in Antiquity:~ in Jellicoe, Studies in the
Septuagint, p. 561.

~eider provides seven pages ofsuch examples where Aquila rendered the teX! contrary to rabbinic
traditions, in "Prolegomena to an Index to Aquila.," JQR-NS, iv., p. 619. See A. E. Silverstone, Aqui/a and Onque/os
(Manchester: Manchester University Press, 1931 J, p. 68, and the footnotes there, for more on Aquila's fidelity to
Jc:wish c:xegetical traditions.

690rlinsl1'. "The Hebrew Text and the Ancient Versions," in Essays, p.393.

7~eider, "Prolegomena," p. 599. Reider describes Aquila~s literalness as "pedantic," p. 352.

71 Ibid., p. 600.
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methods ofinterpretation."72 However, Reider's emphasis on AquiIa's importance in the history of

biblical scholarship is tempered by the words of caution ofother scholars. They suggest some ofthe

practical limitations of this Greek version. For example, Jellicoe suggests that Aquila's version

would not have been intended for popular circulation, rather was written for a pedagogically-inclined

readership. In his discussion ofthis Greek translation Jellicoe states: "It was essentially a teacher's

book, aimed at giving an exact rendering of the Hebrew and useable only by one who already

understood that language.,,13 Claude Cox is even more critical ofAquila's literalism and questions

it usefulness. Cox states: "Aquila's translation can only be called woodenly faithful to the Hebrew

text... He used stereotypical renderings ofHebrew words at the expense ofcontext and sense of the

original. ,,74

It is not certain ifany ofthis information can be useful in our attempts to understand Aquila's

rendering ofEx. 34:29-35, since so much of Aquila's version of the Bible has been lost. According

ta sorne sources, Aquila's Greek translation ofEx. 34:29-35 is among those fragments that have been

lost. One ofthese sources is Migne's 1857 collection of hexap1aric fragments based on the 1713 de

Montfaucon edition from Paris, which cantains a note at Ex. 34:29 in the AKYAAt (Aquila) colurnn

that states: Grœce abesl. (the Greek is missing).1S Similarly, Frederick Fields' 1875 collection of

hexaplaric material also lacks an Aquilan version ofEx. 34:29-35 in Greek, and contains a footnote

that explicitly states: Aqllilae Graeca vox ignorallir (the Greek voice ofAquila is not known).76

In their general preface to the Cambridge Septuagint, Alan Brooke and Norman McLean

expIain that their third apparatus contains new material that did not appear in Field's Hexapla. This

new material is based on hexaplaric material found in the margins ofmanuscripts that they consulted

for this critical edition of the Old Testament in Greek.77 The third apparatus to Ex. 34:35 cites a

Greek rendering that they attribute to Aquila (ex'): KEKEpa~(.ùro TJ Evr: .. (.ù~al ôEppa trpOO6J1rOU

72Ibid., p. 601.

n Jellicoe, Sepillaginl andJ\Jodem Study, p. 77.

7.lClaude Cox, Aqllila, Symmachlls and Theodotion in Ar",enia (Atlanta. GA: Scholars Press, i 996), p.S.

750rigen. Hexap/onm, Qllae Slipersunt, in PatGraec, vol. 15, sec. 3, col. 496.

760rigen. Origenis Hexap/on,m qllae sliperslinl. vol. l, ed. Fridericus Field (Oxford: Clarendoniano. 1867­
1875), p. 145, n. 31.

"B-M. voL l, pL 1. p. iv.
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!-J(ù(7éL (the skin of the face ofMoses was homed).71 This rendering would be the earliest extant

Jewish or Christian example ofMoses portrayed as aetually) physically"horned." It a1so contradicts

the information published by Migne and Field.19

There is an extant precedent for an Aquilan citation in Greek in the philological thesaurus

written by WIlhelm Gesenius, but it is not the same as the citation in Brooke-McLean. In the notes

on j"P from Ex. 34:29-35 in bis 1835 1hesallnlsphii%giclis Criticlis Lingllae Hehraeae, Gesenius

suggests: Ridicule Aqu. KEparrJ6"r rTv (Ridiculously, Aqui[ila renders] "was horned,,).lo It appears

that Gesenius did not have a very high regard for this rendering, a1though it is not clear whether he

doubts Aquila's interpretation of"horned" or the possibility that this rendering is too ridiculous to

be an authentic citation. Field cites Gesenius) proposed Aquilan Greek rendering of this phrase, and

concludes rather critically that: est menlm ex Hieronymo jigmelltllm (it is a pure fiction out of

Jerome).SI It would seem that Field regards KEparlJ6"r rivas an attempt by Gesenius to propose

a Greek version ofAquila' s ,~ j!3 i'1' iii' a1though he only translated it trom the Latin version of

Aquila found in Jerome's COmme1llary 011 Amos.12

Both Migne and Field record a Latin version of Ex. 34:29 that is similar, but nol identical,

7!1Ibid.• pt 2. p. 275. The Greek word El'f:... tAlral. translated here as "'homed," contains a lacuna Torrance
Kirby suggests that ifthis word is actually from the Greek évrovtAl, the meaning is closer to bejeweled or decorated.
Plcas~ note that the diacritical marks for this phrase are absent in B-A/.

79Tlùs appears to be a previously-Wlknown fragment ofAquila. Due to the fact that l can fmd no reference
to a specitic manuscript for the Aquilan fragment cited in B-.\I, and due to the lack ofcorroboraùng e\idence from
Migne and Field, l am hesitant to depend on this citation to determine conclusively Aquila's rendering ofthis verse.

SOfollowing bis citation ofthis Greek phrase "from" Aquila, Gesenius cites "from~ the Vulgate: "Vulg.
comllCa eral (facies)," although this LaÙR citation ressembles Jerome's LaÙR version ofAquila in his Commenlary
on Amos rather than the comllta essetfacies ofthe Vulgate itself. Gesenius e:'\l'lains ho\\" these versions containing
comllCa eral and KEpa-rfA16TJ~qvare the origin ofthe imagery ofMoscs' \\ith homo;: quo factum est, ut picroTes
J/osen COI71ll11l11l depingerent (that from this it has come about lbat the painters depict Moses as homed). Gesenius
cites Salomon Deyling. ObseNationrtm Sacrantm. s. m(Leipsig: Sumptibus Hiredwn Frid. Lanckisii.. 1735-(748),
p. 81 tf, as his source for this poin~ in Wilhelm Gesenius. Thesallnts philologicus Criliclls Linguae Hebraeae
(Lcipsig: Sumtibus T}l'isque Fr. Ch. Gui!. Vogelii. (835), p. 1238.

!I1Field, Origenis Hexaplont"" vol. l, p. 145, n. 31.

II'2Gesenius' introduction to bis ThesQunts does not contain any infonnation about Aquilan fragments.
manuscripts or marginal Aquilan-hexaplaric material ta confum that he obtained this citation from a source ofAquila
aClually in Greek. Therefore, Field's conjecture is plausible.
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to Ex. 34:29 in the Vulgate; Migne, in bis column of Aquilan sources translated into Latin!J and

Field, in bis foomotes: Unde et in Exodojuxta Hebraiclim et Aqui/ae editionem /egimlls: 'Et Moyses

nesciebat, quia cornuta erat species vu/tus ejus' (And Moses was not aware that bis face [hadj a

homed appearance), which he cites trom a biblical commentary by Jerome.'" This Latin remnant of

Aquila's rendering of Ex. 34:29 is found in Jerome's Commentary on Amos.1s As part of a

discussion about Moses, seeminglyunrelated to Ex. 34:29-35, Jerome wrote: Vnde et in Exodo Îlata

Hebraicum. et Aqui/ae editionem, legimus: 'Et Moyses nesciebat, quia cornuta erat species liU/tus

eius' (And in the Hebrew text ofExodus and the Aquila edition, we read: And Moses did not know

that the face of his countenance was horned).86 While it has already been stated that there is no

Aquila manuscript against which to veritY tbis citation,17 the issue is funher complicated by Jerome's

translation of Aquila into Latin instead of preserving it in Greek as he did often with other citations

in the same work.1I U1timately, we do not have a conclusive record of Aquila's rendering ofthis

verse, despite the Greek citations in Gesenius's Thesaurus and in the tmrd apparatus of the Brooke­

McLean Dtd Testament in Greek. The Latin citations ofAquila are aIso inconclusive.

There is a circular aspect to Jerome's use ofAquila that warrants concem. His Latin citation

of Aquila's rendering of '''j~ i'.t' jii' (conlllta erat facies) matches his own etymological

~Migne's Vu/gata Latina co1urnn contains the cOITOllonding phrase from Jerome's fami1iar rendering of
Ex. 34:29: El ignorabat quod cor"lIIa essetfacies ejlls. Hexaplonlm Quae Slipersllnl. in PatGraec. voL 15. sec. 3.
cols. 495-498.

~Field,Origenis Hexap/ol11n'. \'01.1. p. 145. Ex. 34:29.

s~JeromeCommelltary on A.mos, in PallaI, vol. 25, cd. J. P. Migne (paris: Venit Apud Editorem. 1845),
coL 1067.

86Cited from Jerome Comme,,'arii in Prophetas ~\;/inores, in S. Hieronymi Presbyterl Opera, voL 76. pp.
311-312. The version from Jerome's Corr.mentaryon Amos in Migne's PalLal, vol. 25, col. 1067, is slightly
different. Aside from a few difTerences in spelling it aIso suggests an alternative reading for species: Unde et in
Ecodo ju:cta Hebraicllm. el Aqllilœ edilionem, /egimlls: El },,/oyses nesciebat, quia comma eral species [Al facies]
vu/tus ejus (Exod. ~"XÎv. 29). which makes it closer to the Vulgate: comura essetfacies. The translation ofEx.
34:29 in the citation above is based on Mellinkotf, HomedMoses, p. 78,

r.Richard Saley suggests that the discovery ofAquila palimpsests in the Caire Geniza May indicate an
Aquilan te:oo.1-tradition independent ofOrigen's Hexap1a. but, again, Aquila is oolyextant in fragments. My
appreciation to Annette Reed at Harvard University for making Professer Saley's comments known to me.

!l8for examp1e. in bis Conrmenlary on Amos (and others), Jerome refers to other translations that he
consulted. inc1uding Aquila. Theodotion and Symmachus. Whi1e in Many cases he cites and discusses their work in
Latin, Jerome does sometimes insert Greek citations. For example, on the same page as Jerome's comments about
Aquila on Ex. 34:29 (in either edition) there is a citation in Greek from Symmachus. See the citation from Jerome's
Commenrary on lsaiah discussed later. for another example ofthis.
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translation of jip in the Vulgate. Since Jerome only uses Latin here, rather than the original

languages ofthese documents, bis representation of the Greek is suspect. Not only does cornuta

seem to contradict ail of the Jewish interpretation that we have already seen, Jerome provides no

other references to support bis claim ofAquila's version except bis own Latin version of the Bible,

and his own Latin version ofAquila wbich we are unable to veritY. As weIl, given Aquila's use of

rabbinic interpretation in bis wor~ any other Jewish traditions that did support this rendering have

obviously not been preserved.19 While it is not impossible that Aquila's version May, indeed, be

similar to Jerome's conlllta essetfacies, at this juncture it appears that Jerome's claims indicate bis

own translation of the Bible and no other.

Another aspect of this dilemma is a theory proposed by A. E. Silverstone that the translator

who penned the Aramaic Targum Onkelos was the same individual responsible for the Greek by

Aquila, that is, that Onkelos and Aquila were the same person.90 Theoretically, tbis \vould yield an

additional ancient translation of the Bible against which the extant fragments of Aquila could be

studied. If\ve are prepared to assume that the various citations ofAquila in Jerome, Gesenius, and

Brooke-McLean are conclusive, Silverstone's theory is damaged by the inconsistent renderings of

'''~::l i'!) iip in Onkelos and Aquila; in Onkelos it is a reference to "radiance" while Aquila seems

to support the notion ofMoses with horns. Silverstone points to textual similarities between the two

versions in support ofhis thesis,91 yet he also defends blatant ditferences between them by presenting

them as Greek emendations of an imperfect Aramaic translation.92 In a more moderate version of

trus theol)' ofauthorship, Dominique Barthélemy proposes that Onkelos and Aquila (named Aqilas,

in the Talmud) are the same name, but does not link the two translations.93 Ultimately, the issue of

S9"fhis allusion to lost Je\\ish traditions cornes from Reider in an earlier citation, "Prolegomena.," p. 619.

9OSilverstone. Aqllila and Onque/os. In this \Vork. Silverstone also discusses similarities between the styles
and translations ofJonathan (Aramaic) and Theodotion (Greek). For more on the association of Ionathan with
Theodotion, see relevant discussion in Dominique Barthélemy. Les Devanciers d'Aqui/a (Leiden: E. 1- Brin. 1963).

91Silverstone. ibid.• p. 73.

92lbid. p. 68.

93See Kahle. Cairo Geniza. pp. 191-194; Barthélemy. Les Devanciers d'Aqlli/a, pp. 148-154. Barthélemy
asserts: 'LD 'ailleurs on s'accorde génénera/emenl alljourd'hui pOlir reconnaître que c'est une même personne que le
Babli el/a Tosephla appelent Onkélos, tandis que /e Jél1lIalmi rappelle Aqilas et /a tradition grecque 'Axv..laç."
pp. 152-153. Barthélemy accepts an equation ofthe names Onkelos and Aquila, and asserts their shared
rclationship to "la traduction grecque de /a Torah par Onqélos-Aqlli/a" (p. 153), but does not accept an equation of
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this theory does not contribute substantially to the present discussion.

Interestingly, several modem scholars refer to Aquila's rendering of this verse.cu Flusser and

Propp refer to Aquila as the basis for proposing an early Jewish conneetion to the interpretation of

Moses with horns.95 However, it is puzzling that no evidence exists to indicate that Iews used

Aquila in their exegesis. Lester Grabbe points to this lack of references to Aquila in Iewish exegesis

as a possible "accident ofhistory" since there is such a Jack ofGreek-Ianguage Iewish commentaries

from this period.96 As a result ofthis dearth ofIewish sources in Greek, we are unable to determine

the extent to which Aquila~s translation was actually accepted and used by Jews from this periode

ln light of ail of this. 1 feel that it would be irresponsible ta base a theory of a Iudaic origin for

Moses' horns on unsubstantiated references to Aquila's translation of Ex. 34:29. even though the

interpretive tradition suggests that it would have been intended as a metaphor for radiance anyway.

iii. Origen (Hexapla)

During the first half of the third century, Origen (ca.185-ca.254) revised the text of the

Septuagint (LXX) to bring it more into accord with the Hebre\v texte For the practical purposes of

entering into dialogue and debate with the Iews and for preaching, Ongen explains that he

familiarised himselfwith Jewish texts:

1 make it my endeavour not to be ignorant of their various readings. so that in my
controversies with the Jews 1 mayavoid quoting to them what is not found in their
copies. and aIso may be able to make positive use ofwhat is found there. even when
it is not ta be found in our scriptures. Ifwe are prepared for discussions with them
in this way, they will no longer be able. as so often happens. to laugb scomfullyat
Gentile believers for their ignorance ofthe true reading which they have.97

Ongen undertook the study ofHebrew to facilitate this project, and describes how he compared the

Hebre\v and ditferent Greek versions of the teX! against the Septuagint: "When 1 was uncertain of

•
the Aramaic targum with the Greek version ofAquila.

9-1[ncluding Mellinkolf. Propp and Flosser.

9~Flusser. ·'Generallntroduction." inJewislr Hisloriography and lconography. ed. Schreckenberg and
Schubert. pp. x·y-x",,;. Propp. "'Did Moses Have Homs?" p. 32.

96Lester Grabbe. "Aquila's Translation and Rabbinic Exegesis." JJS 33 (1982) 534.

9~From Origen Ep. AdAlric. 5; cited in M. f. Wiles. "Origen as Biblical Scholar."CHB. p. 456.
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the Septuagint reading because the various copies did not tally, 1 settled the issue by consulting other

versions and retaining what was in agreement with them."91 Origen tben recorded this edited Greek

text in the fifth column of bis great work, the Hexapla. According to Emil Schürer, the version of

the Septuagint that Origen prepared for Col. V ofthe Hexapla used specifie markings to indicate any

phrases that were absent from the Hebrew (that is, additions to the Septuagint) or any phrases that

were present in the Hebrew but absent from the Septuagint.99

While the Hexapla is not extant in its entirety, remnants show that the other columns ofthe

Hexapla contained the Bible in Hebrew charaeters (coL nand transliterated into Greek (col 11), plus

the Greek translations ofAquila (coL 01), Symmachus (col. IV), and Theodotion (col. VI). Orlinsky

speculates on the arder ofthese columns and on the way they eaeh contained specifie information

that eontributed ta Orïgen's plan for the Septuagint in the Hexapla. Orlinsky explains:

There appears ta be good enough reason to believe that Origen arranged the columns
of this Bible so as ta make it possible for Christians ta leam by themselves ta read
and understand the Hebrew ofthe Bible. CoL II enabled them to read Col. l, Aquila
in Col. III enabled them to translate Hebrew literally, and sometimes even provided
the etymology of the Hebrew ward; Symmachus in Col. IV made intelligible the
ofttime unintelligible Hebraized Greek of Aquila. By then the Christian reader was
ready to tacIde the ali-important Septuagint in Col. V. lOO

Orlinsky aIso suggests that Theodotion was ooly put in Col. VI because bis translation "did not serve

Origen's pedagogic purpose earlier."lol This great endeavour by Origen later led ta independently

edited versions of the Septuagint containing 'hexaplaric' additions. 102

The hexaplaric Greek rendering of '''j~ .,,~ jjp attributed to Origen, provided in Field's

9Sfrom Orïgen Comm. in .\Ialt. XV, 14~ cited in Wiles, ··Origen as Biblical Scholar:' CHB. p. 457.

99SchUrer discusses t\\"o theories regarding the Greek tex"! in Col. V: "[It] was probably Origen's own
critical recolb~ctionof the 'standard' LXX te",,"! \Vith reference to the Hebrew and the use ofdiacritical marks ta
show di"ergences from the Hebrew t~"t. However, it has been noted correctly by Kahle that there is no e"idence for
diacritical signs being used actually in the Hexapl~sc that the columns May have been intended as the foundation of
Origen's criticism ofthe LXX tex! rather than its culminatio~" SchOrer, The History ofthe Jewish People. vol. l, pt.
l, pp_ 481-482. In the continuation ofthe earlier citation from Origen's Comm. in Mail. XV, 14, Origen himself
continus the use ofthese diacritical signs or marks, Wiles, "Origen as Biblical Scholar,"CHB, p. 457-458. For more
on the Hexapla, see alse ODCC, p. 634.

looOrlinslq'. "lewish Influences," EBT, p. 428.

1D1Ibid.

I02For more on later editions of the LXX containing Origen's hexaplaric additions, sec Schürer, pp. 481­
481: Wilcs, "Origen as Biblical Scholar," CHB, pp. 458-459.
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edition of Origen's Hexapl~ matches the Septuagint's ôEôo(aorat ri ot/rlt; roû. 103 With its

tendency toward allegorical and mystical exegesis, Ongen's grounding in the Alexandrian exegetical

tradition may have strongly influenced his rendering of'''j~ ~,~ j"P, even when Aquila's hyper-

literaI translation might have influenced him othelWÏse. Furthermore, Origen's exegesis is often

noted for its "tripartite division" of the meanings of Scripture ioto camai, moral, and spiritual

interpretation as part ofa spiritual process upward to perfection in which allegorical or typological

interpretation was its' ultimate. 1N According to N. R. M. de Lange, Origen's a//égoria comprised

two senses: (1) a literary device by which one thing is made to stand for another; and (2) the

interpretation ofa text as meaning something other that what it seems to mean. lOS Where Origen

rendered 1"J!) ilt7 liP as a kind of"glory:' bis sense ofal/égoria seems to have been the latter.

Origen's theosophic rendering of '''~!! il~ j;j' also reflects the exegesis of his Jewish

contemporaries and fellow scholars, who have already been demonstrated to interpret this phrase as

a kind of "light" or "glorious radiance." Origen visited Palestine once in 215 C.E. and eventuaIly

settled in Caesaria in 23 1 C.E. where he lived, \Vrote and preached until bis death. 106 De Lange

describes Origen's consultations with Jewish scholars and his use of Jewish traditions in bis work,

and points out an unusual duality in Origen's attitude. De Lange explains that although Origen

recognised the importance ofJewish exegetical traditions for Christian scholarship, he aIso endorsed

"the accepted patristic view of Judaism, which was on the whole unfavourable."lo7 Nevertheless,

evidence of Origen's scholarly interactions with Jews and Jewish exegesis is apparent in bis own

writings around the time of the compilation of the Mishnah and the tannaitic midrashim. For

example, de Lange cites Origen's apologetic work against Celsus to emphasise Origen's familiarity

with the work ofJewish scholars on the interpretation ofScripture. It states:

Both Jews and Christians believe that the Bible was written by the holy Spirit, but we

lOJOrigen, Ex. 34:29; Field. Origenis Hexaplonlm. p. 145.

lo..N. R. M. de Lange. Origen and the Jews. Stlldies in Jewislr-Christian Relations in Third-Century
Palestine (Cambridge: Cambridge University Press. 1976). p. 83. However. de Lange also notes that Origen very
often reverted "'to the older distinction between literal and spiritual." p. 109.

losIbid., p. 112.

lO6ODCC. p. 991-992; de Lange, ibid.• pp. 1-2.7-8.

IO~Ibid.• p. 13.
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disagree about the interpretation ofwhat is contained in it. Nor do we live like the
Jews, since we consider that it is not the literai interpretation of the laws which
contains the spirit ofthe legisiation. lol

Since the traditional Jewish interpretation of '''Jm "'1' iij' was seemingly allegorical, Origen's own

theosophic, allegorical approach ta Ex. 34:29-35 might be seen as an example ofhis familiarity with

rabbinic exegesis and acceptance ofit. At that time, however, Jewish interpretation was generally

perceived by Christians as extremely literalistic because ofits tidelity ta biblicaIlaw. Thus, Origen's

rendering of '''J!3 .,lU lij' as a kind ofUglory" might be viewed as a generaI rejection of (or an

alternative to) Jewish literalism and even as a direct response to Aquila's apparently etymological

rendering of this phrase. As weil, this approach may have been Origen's means ofemphasising the

association ofEx. 34:29-35 with Paurs condemnation ofthe Law ofMoses in the New Testament.

Aside from the Hexapla, Origen wrote Many commentaries and homilies most of which

"survive only in fragments or in Latin translations,"109 including scholia (brief notes) on Exodus,

Leviticus and Numbers. In one ofthese, Origen wrote at length about the glorification ofMoses.

To convey a kind of hermeneuticaI hierarchy, Ongen suggests that to behold Moses' glory is

tantamount ta attaining the spiritual sense of the text, but only to perceive bis veil symbolises

attaining the mere literai sense of the teX!. With an explicit reference to Paul, Ongen further

suggests that the language of the Law is represented by the glory ofMoses' face, but it is hidden

behind a veil that cao only be lifted through conversion. IIO These comments reveal the conflicted

position of the Jews in Origen's work, much like what emerges from the ChristologicaI typologies

ofthe New Testament. Nevertheless, de Lange asserts that, "with the exception of Jerome, no other

Church Father knew the Jews as weil as Origen," and that "much ofwhat Ongen says cannot be

understood \vithout a knowledge of the Rabbis.',lll

I080rigen Ce/s. v. 60; cited in de Lange, ibid., p. 105.

I09Origen's other imponant works include bis theological work, De Principiis (DEpi 'Apl'~v), two
ascetical works, an apologetic woo.: against Celsus, and full commentaries on MOst books orthe Bible, OOCC, p.
992.

lI~eIlinkoffcites and summarises this source, calling it "one ofthe earliest and most extensive
conunentaries on the glorification ofMoses," HomedMoses. p. 80. Sec Origen Homily XII, in PalGraec, voL Il,
cols. 382-387.

tilDe Lange, Origen and the Jews, p. 7. For more on Origen's interaction with Je\Vs, seede Lange, Origen
and the Jews, pp. 1-28,49.61.
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IV. Latin

i. Dtd Latin (Velus Latina)

AIthough the use of Greek continued into the tbird century in Rome, the spread of Latin

required Bibles be translated into that language in Nonh Africa and Southem Gaul before the end

ofthe second centUIy. These translations were made from the Septuagint and not from the Hebrew

Bible itself, as were most Christian Bible translations in the ancient world. 1I2 As can be seen in the

Latin biblical citations in works from that time, the MSS ofOld Latin versions were hardly uniform,

and it has been suggested that the term Velus Latilla is merely a collective reference ta aIl such

versions in circulation. III Funhermore, modem scholars regularly aItemate the blame for their

inconsistencies between careless copyists and revisers or independent and unskilled Latin translators,

depending on ifthat scholar subscribes to the theory that there was once a single genuine version. 11''

It has been suggested that Jerome undertook the preparation of bis Vulgate to remedy this

situation. liS

Benjamin Kedar notes that it is difficult to discem influences or traces ofJewish tradition in

üld Latin translations, but suggests that there is sorne evidence of Jewish Bible translations into

Latin. He notes that there are some scholars who suggest that Uthe DL has at its base pre-Christian

translations made from the Hebrew" by pointing ta isolated cases of Jewish idioms or targumic

1120rlinsl"y gives examples ofChrh.1.ian conununities whose Bible translations were not made from the
Hebrew Bible, including Afric~ Syri~ Rome and Byzantium. thus such translations as ....the Old Latin. the Coptic, the
Syriac, the Gothie, Armenian. Arabie and other(s)...," in ·'Je\\ish Influences on Chrb"tian Translations," EBT" p. 428.

113Jellicoe asserts that no "authoritative" Old Latin te>..1. existed, referring to the ....inflnite variet}' ofthe Latin
translations," in Septuagint and JWodern Silldy" p. 249. For a discussion ofthese ditferent Latin versions" sec C. K.
Barrett, ·"The Interpretation ofthe Old Testament in the New," CHB, pp. 370-374, and for notes on Augustine's
preference for the !tala version as the authoritative Old Latin translatio~ sec Gerald Bonner, "Augustine as Biblical
Scholar," CHB, pp. 541-545.

ll"Kedar outlines these opposing theories. and points out that Jerome apparently believed that there was
once such a '''genuine" version that had been corrupted by cop}ists (Scripl011lm Vilio depravata inlerpretalion
antiqua; Pral. in lob), though he also complained ofincompetent translators (imperiti trans/alores; Praej: in Prov.)
and tao much variet)· between copies ofscriptures available (exemplaria scripulran/m toto orbe dispersa... inter se
varia1ll; Prol. in Evang.), Kedar, "The Latin Translations," inMikra, pp. 300-301. esp. fi. 9_

mODCC, pp. 980-981. Kedarsuggests the worksofTertullian (c. 130-230 C.E.) to demonstratethis lack
oftextual consistence in biblical renderings, ofwhom it is thought that either there are two ditferent versions ofhis
work. or that he was offering ·'ad-hoc renderings from the Greek Bible," Kedar, ibid, pp. 299-300.
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renderings. 116 Rather than an indication ofJewish-Latin influence, Kedar suggests that the apparent

examples of intluences from a Hebrew-text tradition point more to the possibility of "later

corrections and insertions" made by individuals who were knowledgable enough to treat sorne ofthe

many imperfections of the Latin version although not its entirety.1l7

In the 1751 Bihliorum Sacrorum Latinae published by D. Petri Sabatier, the Versio Antiqua

recorded in this document stops at Ex. 34:28 and resumes at Ex. 35:1; Sabatier seems to have had

no Did Latin translation ofEx. 34:29-35.111 A systematic analysis and reconstruction of pre-Vulgate

Latin texts is currentIy underway by ~~tbe Vehls Latina project" at Beuron Abbey in Germany,119 but

no volumes are available yet. 120 Due to this, there is currently no Old Latin version ofEx. 34:29-35

against which the Latin Vulgate by Jerome could he compared.

v. Conclusion

It is impossible to know the intentions of any translator, but it is evident from the sources

examined in this study that these translators were attempting to convey an almost overwhelmingly

common image. The image ofMoses as glorified or radiant with sorne kind ofbright light beaming

from bis face is constant, even though it carries ditferent theological connotations for the Jewish and

Christian translators based on exegetical and theological issues current ta them.

With the exception ofthe uncertain version ofAquila, the le,vish translations ofEx. 34:29-35

116Kedar. ibid.• p. 308.

wlbid., pp. 31O~311.

Il8Bibliontlll Sacrontm Latinae Versiones Antiquae sert Vetus [talia et Calerae quaecunque in Codicibus
.\IjJ. & amiquonlnl l,bris reperitipotuenml: Quas cllm VII/gala Latina. & cum Tutu Graeco comparantur, ed. D.
Petri Sabatier (parisiis: Franciscum Ditot, 1751), p. 207. My appreciation to Todd Hanneken and Annette Reed for
tracking down this volume in the Rare Books Department of Widener Library at Harvard University.

119TIùs information is contained in the notes on Augustine's E/ements ofChrislianity located on the Internet
at hup:/lccat.sas.upenn.eduljod/twaynelaug2notes.html. This project of the Vetus Latina Institut ofBeuron is
described in greater detail by Barrett, in "The Interpretation ofthe Old Testament in the New," CHB, pp. 370-372.

12%e Old Latin version oCEx. 34:29~3S may be extant, but this will only be confirmed ",ith the publication
orthe research from the scholars at Beuron. Severa! books have been published more recently than Sabatier's. which
provide details about ex1ant Old Latin manuscripts and fragments. However. none that 1consulted contained any
information about the content ofthese fragments. See Hermann Josef Frede , Kirchenschriftsle//er: Veneichnis und
Sigel3. neubearbeitete und erweiterte Aufl. des Veneichnis derSige/four Kirchenschriftste//erlvon Bonifalius
Fischer (Freiburg: Herder, 1981); and Bonifatius Fischer. Veneichnis derSige/fdurhandschriften und
Kirchenschriftsteller (Freiburg im Breisgau: Herder. 1949).
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refleet exegeticaI traditions contained in the rabbinic midrashim by describing the brilliant radiance

ofMoses' face and even attributing it directly to bis interaction with God. The particular differences

between them highlight various individual techniques or scholarly influences, but do not suggest

altemate interpretations. The Greek rendering attributed to Aquila May simply be explained by bis

tendency toward extreme literaIism and fidelity to Hebrew idiom. None ofthe translations discussed

in this chapter, nor any of the narratives in the previous chapter, provides evidence that Aquila was

adhering to an interpretation ofMoses' visage as actuaIly "horned." As seen in the earlier discussion

ofthe rabbinicmi~ the closest possible midrashic reference was ta Moses' .,,;,;, ~ j'li' (harns

ofglory) that symbolised power or the glory ofthe Divine. Most rabbinic references ta the ~"jip

ofEx. 34:29-35 represent them as rays or beams oflight ifanything physicaI at ail, and not as actual

horns. The Sanlaritan interpretation ofMoses' image concurs with Christian and Jewish notions of

radiance but also conveys the general importance of the concepts of light and illumination in their

exegetical tradition.

Through the Greek translations and, as seen in the previous chapter in examples from early

Christian narratives, the Christian emphasis is on Moses' "glory" and probably reflects a

combination of multiple theologicaI issues. Most obviously. the idea of Moses as "glorified" or

"'bright with glory" serves the tropological agenda as a reference or parallel to Christ's

transfiguration in the Hebrew Bible. The significance ofMoses' glorious light origjnating from God

is most evident in the comments ofthose Christian theologians who portray it as fading and hidden

to emphasise the superseding of the "old" Law of Moses by the "new" Law ofChrïst. There is no

evidence to suggest that early Christian translators or interpreters had any exegeticaI or theological

notion ofMoses Vlith aetual horns. Indeed. the possibility that Moses actuaI became "homed" at Mt.

Sinai is even more remote in these Greek and Latin documents than in the Hebrew midrashim that

had to work around the physical implications of the ambiguous Hebrew root jip.

Much general knowledge ofearly exegetical techniques and theological issues can be attained

by studying these early renderings of '''j!) .,'17 l"P, but the textual origin of the Medieval artistic

depictions ofMoses as "homed" has not yet been discussed. How, theo, did Jerome deal with the

complexity ofEx. 34:29-35 in bis attempt ta render a word-for-word Latin translation of the Hebrew

Bible? Furthermore. in what way did Jerome's commentaries on the Bible and bis theological
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treatises enable him to expIain bis interpretation of'''j!l iU' j"P and the image ofMoses without

compromising his fidelity to the Hebrew text?
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Chapter Five

Jerome

1. Introduction

Jerome (ca. 331-420 C.E.1
), Church Father and exegete, wrote extensive commentaries on the

Bible and produced the Vulgate, the Latin translation of the Bible that was ultimately proclaimed

authoritative by the Church.2 Jerome travelled and studied in communities throughout the Roman

Empire and in 386 C.E. settled in Palestine, where he lived until his death and where he completed

rus new Latin translation of the Bible. As a result ofthese travels, Jerome's scholarly sources were

diverse and ranged tram the literalist school ofAntioch to the more spiritual, homiletic AIexandrian

school and direct influences from the Jewish tradition and rabbinic exegesis. It has been suggested

that while he did not always adopt their interpretations, Jerome borrowed from each ofthese schools.

While he often began his exegesis by speaking ofthe literal sense ofa text, he spent a greater effort

on explaining its spiritual message.3 Another description ofJerome's scholarship asserts bis "tireless

occupation with philological material."~

II. Jerome's Latin revision and Hebrew studies

One of Jerome's most important works is bis revision of the Velus Latina version of the

1There is debate over the precise year ofJerome's birth \\ith a variance ofabout six"teen years. Sec the
analysis of J. N. D. Kelly, Jerome: His Lift, JVritings, andControversies 1,337·339, on this matter, cited in Jay
Bravennan, Jerome 's Commenta')' on Daniel (Washington: Catholic Bible Association ofAmerica, 1978), p. 2.
They prefer 331 C.E., although Braverman aIso notes 347 C.E. as "more commonly accepted." aocc prefers ca.
342 C.E., p. 719.

2This version was Dot officially named tatus auctoritate plenus (the authoritative text) until the Council of
Trent in 1546, a status which resulted from its gradual rise to popular use and eventual acceptance in the centuries
that followed the death ofJerome. Sec Kedar, "The Latin Translations," inMikra, p. 321; Eugene f. Riee, Saint
Jerome in the Renaissance, (Baltimore; London: The Johns Hopkins University Press, 1985) pp. 185·186.

3Bravennan articulates this clearly in bis summary ofJerome's interaction \Vith both ofthese schoo1s ofthe
Church and in his lengthy section on Jerome's e~"posure to rabbinic tradition, Commentary on Daniel, p. 2-10.

~Kedar, "The Latin Translations," in Atfiua, p. 314.
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Bible.S He began this project using the Septuagint as the basis for bis revisions, but "perforee was

brought to the Hebrew,"6 and shortly undertook the study ofthe Hebrew language. Although Jerome

aiso consuited other versions of the Bible, including Origen, Aquila and Symmachus, it is well­

documented that Jerome used the Hebrew text as the primary source for bis revision ofthe Latin.1

Jerome's great stnJggle to learn the Hebrew language is attested in bis writings. Jerome

described his early experiences studYing Hebrew as "a bitter seed of leaming [from wbich] 1 now

pluck sweet fruits."· Harry Orlinsky summarises the difficulties and frustrations ofJerome's effort

to learn the Hebrew language, and describes how Jerome's determination emerges from bis private

letters:

His private letters... reveal a very dramatic, even melodramatic, personality, who was
determined to leam the Hebrew language if it killed hi~ and it very nearly did.
Jerome tells us how he would study the difficult - to him at least - Hebrew language,
aIl day, and then go to sleep exhausted. Lo, the morning came, and with it the
realization that he had forgotten during the night ail that he had learned the day
before. He knew that it was the work of evil spirits \vho wanted to keep him from
learning the ways of God. And he persisted, deep in the wilderness of Judea, until
he had begun to master it.9

For example, to achieve this kind ofmastery, \vhile Jerome spent several years in Chalcis he studied

Hebre\v \vith a Jewish convert to Christianity, upon returning to Rome he connected with a Jew who,

according to Benjamin Kedar, "supplied mm with Hebrew texts, taken secretly from the

SKedar states that Jerome "dedicated fifteen years" (ca. 390-405) to this project., and that he did not follow
any general sequence in the order ofthe books that he translated, ibid.. p. 320. H.f.D. Sparks ~igns a length of
time"upwards oftwenty years~ to Jerome's translations, beginning ca. 382 C.E. when he arrived in Rome and
panicipated in the council ofDamasus. in "'Jerome as Biblical Scholar:~ in CHB. pp. 513·514.

6Jdlicoe. Septllagint, p. 160.

71t is recorded that Jerome "issued no less than three revisions ofthe Psalter - the 'Roman", the 'Gallican",
and the 'Hebrew':' OOCC, p. 719. Despite Jerome's revision ofhis Latin translation ofPsalms to suit the
parameters ofhis Hebrew-based efforts. it \Vas the first Psalter that was ultimately recognised by the Church as the
official Latin version ofPsalms. On the subject ofJerome"s textual sources. Sparks notes that for bis 381 C.E.
treatise On the Seraphim in lsaiah 6. "Jerome based bis interpretation on the Hebreworiginal and carefully
compared it with the Greek versions ofAquil~Symmachus. and Theodotion, as well as the Septuagin~thus
displaying a master]' oftex1Ual materiaJ. and opening up an approach the \Vas aJtogether new in the Church ofthe
West, in Sparks, ·'Jerome as BiblicaJ Scholar.... in CHB. p. 513.

!from Jerome Epislulae 125:12, cited in Braverman, Commen/ary on Daniel. p. 5. AIse cited in Kedar,
"The Latin Translations.n in Mikra. p. 315.

90rlinsky, "Jewish Influence on Christian Translations ofthe Bible." in Essays. pp. 429. This passage is
aiso citcd in Orlinsk."Y, Hislory, pp. 15-16. n. 10.
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Synagogue,"IO and in Bethlehem he was taught at night by a Jew named Baraninas.ll Since Hebrew

was not in use among Christians, Jerome's Hebrew studies required enlisting the services ofthese

Jews and others.

Some scholars emphasise that Jerome would have had very little contemporary support for

turning away from the Greek text in favour ofthe Hebrew whic~ at that time, was virtually unknown

in Christian circles.12 Not only did this endeavour require pbilological studies with Jews, but aIso

resulted in tremendous exposure to Judaic teachings and biblical interpretations. Jerome himself

admitted to such extensive consultations in the preface to bis revision ofChronicles based on the

Velus Latina: "1 procured a former teacher of the Law from Tiberias, who was held by the Hebrews

in admiration and 1conferred with him from the top ofthe head to the bottom toenail, so to speak.,,13

Jay Bravennan presents an erudite summary ofJerome' s extensive interactions with Jewish scholars

and rabbinic traditions, citing numerous statements from Jerome's writings that confirm thiS. 14 In

one such document, Jerome defends rus scholarly associations with Jews, and bis use of their

teachings:

Shall 1 not be pennitted to inform the Latins in the work ofmy commentaries ofwhat
1 have learned from the Hebrew?... 1 would now show you how useful it is to tread
on the threshold of the Masters and to learn the art from the artists. IS

As a result ofthis interaction, Jerome acquired much knowledge ofJewish exegesis, and introduced

much of it ioto his writings. Braverman asserts that there are "hundreds of Je\vish traditions

lorcedar, "The Latin Translations,'" in.\liJ.:ra, p. 315.

llSparks, "Jerome as Biblical Scholar:- inCHB, p. 515.

12Although Jerome was not the only Christian scholar \\ith recourse ta the Hebrew tex"t ofthe Bible. Jellicoe
notes that Origen had a "special purpose" for using the Hebrew in the Hexapla and that ultimately Origen's esteem ­
aIang with that of Justin Mart}T and Augustine - lay \Vith the Septuagint in lieu ofthe Hebrew. in Jellicoe.
Sepluagint, pp. 160-161. Kedar emphasises that Church authorities. including Augustine. "strongly opposed
Jerome's abandonment of the Septuagint and bis unconditional acceptance ofthe Hebrew te.xt," whereas they had
"whole-heartedly favoured'· revisions of the NT. in Kedar. "The Latin Translations." in Mih-a, p. 320.

I"JParLat, 29:40 l, cited in Bravennan, Commenrary on Daniel. p. 4.

loCBraverrnan. Commenlary on Daniel. pp. 3-10. Kedar provides severa! pages ofexamples from Jerome's
writings where words were translated according to rabbinic interpretations. in "The Latin Translations." in Mikra.
pp. 331 -334. Orlinsl1' contends that as a result ofthe considerable knowledge ofrabbinic exege::,;s that Jerome
acquired from his Jewish teachers. the Latin translation that he produced had a "predominantly Jewish spirit,"
HislOry, p. 16, n. 10. AIso see AlbertCond~ "L'influence de la tradition juive dans la version de Saint Jérôme."
Récherches de science religieuse 5 (1920) pp. 1-21.

15From Jerome'sApology Against Rufinlls. 1.20 (PatLat 23:414). cited in Bravennan, ibid, p. S.



•

•

96

preserved in [Jerome's] commentaries referring to ail aspects ofbiblicaI interpretatio~17 though he

aiso emphasises that there are also Many instances where Jerome clearly (and sometimes harshly)

articulates his rejection ofa particular Jewish interpretation.16

Jerome's self-declared agenda was to understand the Hebrew Bible and then to interpret it,

and he saw bis process ofinvolvement with Jews as a clear stepping stone to bis own commentaries.

For example, in a prefatory note explaining that he had hired a Jewish teacher from Lydda to help

him translate Job, Jerome wrote:

Whether 1 advanced any by bis teaching 1 do not know. But tbis one thing 1 do knO\V

- that 1would not have been able to interpret something if1 had not 6rst understood
it. 17

Braverman concludes bis study of the Jewish influence on Jerome with an assertion of the strength

ofJerome's preference for the Hebrew text over the Septuagint and the Vetus Latina, demonstrated

by his frequent use of the phrase hehraica veritas (Hebrew truth) when referring to the Hebre\v

text. 18 For Braverman and for the purposes of this study, it is sufficient to contend that the most

important consensus between Jewish scholars and Jerome \vas respect for and fidelity to the Hebrew

text of the Bible.

III. The Influence ofAquila's version on Jerome

One of the Greek versions that Jerome is said to have consulted extensively is the

etymological Bible translation by Aquila the proselyte. Sorne scholars view Aquila's translation as

an important source for Jerome because of its extreme Iiteralness and 6delity to the underlying

Hebrew. This includes instances where Jerome quoted Aquila's precise phraseology, preserving

Aquïla's version in its original Greek and, as noted earlier, sometimes in Latin. Jellicoe asserts that

"[Jerome] makes use of Aquïla's interpretations of obscure Hebrew words and in a few cases

borro\vs readings trom him direet.,,19 However, to the suggestion that Jerome was strongly

16Two examples ofJerome rejecting Jewish interpretation are bis Commenlaryon Zechariah 10:11-12 and
in rus Letter 121.10, both cited in Bravennan, ibid., pp. 8-9. Quote above from p. 6.

17From ParLaI 28 (ed. 1845): 1081; (ed. 1889): 1140, cited in Braverman, ibid., p. 4.

I~raverm~ibid.• p. 10.

19Jellicoe's notes on this also include a list ofsorne ofthese instances, from the writings ofJerome and
Origen, to demonstrate the impression made on them by Aquila's fidelity to the Hebrew, in Seplllaginl. p. 80. n. 5.
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influenced by Aquila's wade, Sebastian Brock responds in the negative. Brock asserts:

Jerome was no imitator of Aquila: he intended that bis version should he
comprehensible to bis readers, who had no knowledge ofHebrew, and accordingly
sorne compromise with the 'sense' at the expense of 'the word' had to be made,
although Jerome considered bis work to be of the 'word for word' rather than the
'sense for sense' type oftranslation.20

These criticisms that Brock levels against Aquila in contrast with Jerome - incomprehensibility and

inflexibility - are typical observations about that version.21 His observations about Jerome's "word

for ward" style are vali~ yet Jellicoe also asserts that even though the Greek versions ofAquila and

Symmachus were useful to Jerome, he was more influenced by the "Alexandrian version."n

Nevertheless, Jerome's translation of''''j~ i'.t' jip in Ex. 34:29-35 is not one ofthose cases where

the Vulgate matched the Septuagint. Indeed, Jerome's Latin rendering of these verses seems closer

to Aquila's version than to any other extant ancient document.

IV. Vulgate: Exodus 34:29-35

In the Vulgate, Jerome rendered Ex. 34:29 as follows: Cumque descellderet Moses de monte

Sillai. lenebal duas tahulas testimonii, et igllorabat qllod cornuta esse! facies sua ex consortio

semlOllis Dei (And when Moses came down from Mount Sinai, he held two tablets ofthe testimony,

and he was not aware that bis face was homed on account of the conversation of the Lord). His

rendering of ''''j~ i'l' jii' as conlllta essetfacies sua corresponds \vith connllam Mosifaciem in

Ex. 34:30, andfaciem egredientis Masi esse conlutam in Ex. 34:35.23

~oaroek. in Jellicoe, Septuaginl. p. 564.

~ISee the earlier discussion ofAquila's tectmiques for references on this point.

~:Jellieoe, Septllaginl. pp. 80-81. This term seems to referto Septuagintal texts in general. as opposed to
later translations sueh as Aquila. However. sorne eonfusion is raised by the faet that there is an uncial named Codex:
.AJexandrinus wweh is mostly Lueianie and by the faet that the Old Greeklkaige te~"!-tradition represented in Codex
Vatieanus (the uneial that provides the base tex"! ofB-}J) and its related miniscules is often termed ""Egyptian.,.
Gi\"en the context ofJellicoe's statement, il is best to assume thal "A1exandrian version" does nol refer to any specifie
ramily ofSeptuagintai texts. To e~..plain Jerome's use ofthe Septuagint, Kedar states: "[Jerome] grew more and
more eritical ofthe LXX. and yel, having refuted il on philological grounds. he usually stiU e"..plains its wording in
fulL" Aecording to Jerome's own testimony, he used both the Hebrew and the Greek"sc that they would elueidate
caeh other:" eited in Kedar, ~The Latin Translations," in Mikra. p. 319, esp. n. 39.

2.'AII three citations from: Biblia Sacra, vol. 1, p. 126. The critical apparatus there noles ditferences in the
spelling of Moses' name (alternative: Moysi) and one case where Gad is translaled as Domini instead ofDei.
Howevcr, there are no recorded textual variants for the Latin phrase cornuta esselfacies.
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It bas been pointed out that Jerome dropped the word ~~skin" from bis translation of the

Hebrew phrase,24 but perhaps the mostjarring aspect ofthis translation is bis rendering ofj-:P as

cormlta. It has already been demonstrated that, until tbis time, ,'tj~ i'~ i'P was usually read as a

reference to radiance or glory, perhaps with the solitary exception ofAquïla's version. However,

there is little philological recourse for reading cornuta as anything other than a reference to actual

horns or as a metaphor for power or stren~25 so it would appear that Jerome, like Aquil~ chose

to render the Hebrew etymologically rather than convey the accepted sense of the passage. This

peculiarity must be discussed, since most ofJerome's exegetieal influences would have pushed him

toward a non-literai, spiritual or metaphorical rendering of '''~~ ill' j-'P .

As shall be iIlustrated shortly, specifie statements in Jerome's biblicai commentaries indicate

that he most likely meant cornuta esse! facies to be read metaphorically, as a reference to

glorification or strength, despite bis apparent reference to actual horns. Thus, the question that

remains concems Jerome's particular use ofconllita in bis Latin translation ofthis passage. Perhaps

this rendering is most in harmony with bis exegetical technique of beginning with the literai

interpretation but concluding with the spiritual,26 even though to propose tbis explanation requires

a compilation ofinfonnation contained in several discrete works by Jerome.

Many scholars support the idea that Jerome based bis Latin translation ofEx. 34:29 on the

similar Greek rendering by Aquil~ especially since Jerome is known to have referred to Aquila

often.27 Jerome even cites Aquïla's unique translation ofEx. 34:29 as a prooftext in a discussion

ofa different issue aItogether in bis Commelliary 011 Amos. Kedar rejects the idea that cornuta esset

facies is rnerely an error by Jerome, and proposes that tbis passage is among those cases frequently

declared as rnistakes in the Vulgate but which were actually intentional renderings by Jerome based

:!4Propp states: "Jerome adopted Aqulla's interpretation... by dropping the word 'skin'; evidently Jerome
was bothered by the incongruity ofskin growing horns." See ProPP. "Did Moses Have Homs?" p. 32.

25S.V. "Com,," inA Latin Diclionary. ed. Charlton Lewis and Charles Short (Oxford: Clarendon Press.
1962~ flI"St edition 1879). p. 471.

26For references. see the earlier summary ofBravennan's sugg~'1ionson this point about Jerome's
exegetical techniques and influences.

:!1The following modem scholars discussed in this study are among those that mention Aquila's version of
Ex. 34:29 and associate it \\ith lerome's version: Flusser. "General Introduction," in Schreckenberg and Schubert,
Jewish Hisloriography. p. ,..~ Propp, "Transfigured or Disfigured?" p. 382~ Mellinkoff, Homed Moses. pp. 77-78.



•

•

99

on "philological notions current in bis times.,,21 Kedar states:

As is weil knOWlly Jerome derived the verb qm (Exod 34:29) not from qeren 'a ray'~

but from qeren 'hom', and thus aided in creating the image ofa 'homed' Moses: bis
face was homed (cornuta). This, however, is not a haphazard rendering: Jerome
couJd have copied the LXX Cglorified')~had he wanted it. Vet bis way oftranslating
is a replica of Aquila's etymologizing rendition and was meant as a glorification of
Moses: homs are the insignia ofmight and majesty.29

It is not obvious if Kedar is aware of the specifie comments in Jerome' s own commentaries that

explained that he meant this rendering metaphorically, although Kedar enlists a suitable ancient

horns-based metaphor to ex.plain Jerome' s conlilta as sYmbolic of"might and majesty.7t Either way,

Kedar~s earlier assumptions are correct: Jerome would have had the option to copy the Septuagint's

rendering ofthe verse, which was the standard rabbinic interpretation of the time conveyed through

the midrashim and the targumim~ and which was also the standard Christian interpretation conveyed

through the Septuagint and various Ne\v Testament references. Therefore, Jerome~s use ofCOnlllta

must have been intentional.

Challenged by the phraseology ofEx. 34:29 and its inherent multiple meanings in Hebrew,

Jerome translated ''''j~ i'l' jji' with cornuta esse/facies emphasising the more animalistic imagery

associated with the verb rather than the aliegoricai or spiritual sense. His knowledge of biblica{

Hebrewand his familiarity with the philological complexity of the root jji' present in this passage

enabled him to choose a Latin idiom that preserved the etYmology of the original language of the

text. Since the limitations of Latin prevented him from using idiom with a similar hermeneutical

complexity, Jerome resorted to bis O\vn exegetical tools to preserve the complexity ofEx. 34:29-35

through an aIlegorical or spiritual interpretation of the original text. In other words, Jerome's text

said "horns," but meant something else. This is evident in the following examples from bis

commentary on the Bible and in one ofhis final treatises.

~On the subject ofJerome's "mistakes," Kedar suggests that "most orthe scrcalled mistakes, ifnot an.
conunonly adduced are defmitely not blunders but conscientiously chosen renderings in agreement \Vith pbilological
notions current in bis times:' in "The Latin Translations," in Mikra, p. 317. Kedar continues bis discussion with
sorne legitimate examples oferrors by Jerome, observing that "in bis commentary Jerome not only corrects these
rnistakcs... but appears astonished at the erroneous translations," p. 3 18.

29Ibid.• p. 3 17. The emphasis on "meant" is mine.
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V. Biblical Commentaries and Treatises

i. Commentary on Amos

After retuming to Palestine in 386 C.E. and settling in Bethlehem, Jerome wrote and

completed bis commentary on the Minor Prophets by 406 C.E.3o It is in the following citation from

Commentary on Amos that Jerome cites Aquila's rendering of Ex. 34:29, albeit in Latin. This

commentary contains a general comparison of men who are just with men who are unjust and

excessively proud, centred upon two biblical prooftexts that demonstrate each one's understanding

ofpride and strength.31 Jerome suggests that Ex. 34:29 is the basis for linking Moses with the just

man, and subsequently a praiseworthy usage ofcOnllt as pride:

Qui hocfacilolt, laetanhtr in millo lIerhu hOIlO, sille frustra.... et erecti ill Sltperhiam
dicunt: 'Nonne infortitlldille lIos/ra hahllimlls conllla?' Clim e regiolle iustlls in
Domino gloriehlr, et dicat: 'Ill te inimicos 110StrOS lIellti/abimlis cornil '... Vilde et in
Exodo il/xIa HehraiclIm, et Aqllilae editiollem, legimlls: 'Et Moyses nesciebat, quia
conmfa erat species lntltlls eills' [Ex. 34:29], qui lIere dicere poterat: '[n te inimicos
meos cOnllt lIellti/o ' [ps. 43 :6].32

(Those who do that delight in no good word, except in vain... and putred up in their
pride they say: 'Did we not have horns in our courage?' Meanwhile the just man will
glory in God, and says: 'In you we will raise up the hom among our enemies' ... And
whence in the Hehrew text of Exodus, and in the Aquila edition, we read: 'And
Moses did not know that the face ofhis countenance was homed,' who truly was able
ta say: 'In you we will raise up the hom among our enemies. ')33

As discussed in the earlier section on Aquila, this is aIso the commentary in which Jerome presents

his own Latin rendition of the words of Aquila on Ex. 34:29. Although the Greek teX! is not

preserved here, Jerome's use of conlllta to represent the edition by Aquila makes it clear that the

Greek there was very different ftom the Septuagint's ôéôô(aoral. Therefore, the importance of

Jerome's mention of Aquila here is bis daim of another Bible translation concuring with bis

rendition of'''J!l il:7 jij' as connlta essetfacies, even when the standard interpretative tradition

~oSparks. "Jerome as Biblical Scholar," in CHB. pp. 514-516; Kedar, ibid., p. 319.

HpS. 43:6 and Is. 5:20. The verse from PsaIms does not appear in any orthe current editions ofthe Bible
consulted for this study. Since the numbering system ofthe Bible has not aIways been consistent. it is reasonable to
suggest that Jerome possessed a copy orthe book orpsalms that did contain Ps. 43:6.

~:Jerome Commentarii in Prophetas Minores, in S. Hieronymi Presbyteri Opera, vol. 76, pp. 311-312; aIse
in PatLat. \·01. 25. col. 1067.

~~Translation based on the Latin cited above. and on the English in Mellinkoff. Homed Aloses, p. 78.
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for that passage taugbt otherwise.

Using a reference to Jerome's Homi/y on Psa/ms where Jerome aIso interpreted "ham"

metaphorically, Ruth Mellinkoff suggests that bis use of comu in bis Commentary on Amos is a

metaphorical reference to pride, "alluding to the sin ofexalting one's horn, that is, to the exhibition

of pride.,,]4 Mellinkoff's citation and analysis of this passage from Commentary on Amos stops,

however, before the end of Jerome's treatment of the issue. Jerome's comments continue brietly

with a few more relevant biblical examples:

Legimlls et in a/io /oco: "Et exa/tabit cornu populi slli' (ps. 148:14], et: 'Exa/tallit
cornu Christi [sic] slli' [I Kings 2: 10], et cornil a/taris, et mlillda œlima/ia atque
conn/ta, qllae sola offenlntur Deo, qllon/m interpreta/io non hllills est temporis.35

(We read in another place: ~And he will exalt the harn of bis people,' and 'He has
exalted the horn of bis annointed one,' and the horns of the altar, and the beautiful
and homed animais which alone are offered unto God. the interpretation ofwhich is
not for this time.)

The first two examples are biblical passages in which conll/ is not meant to be read literally, but

rather as a reference ta power or strength. The continuation ofPs. 148: 14 "...for the glory ofaIl His

faithful ones," is a psalm ofpraise describing the power and the splendour of the Lord. The second

verse may also relate to the pride discussed earlier in tbis commentary, though which kind of pride

is not c1early stated. Jerome's ideas on the relevance ofdifferent kinds ofpride will become clearer

below. in the discussion of bis COnlmelltary 011 Isaiah. Similarly, on the passage from Homi/y on

Psa/ms 91, in which Christ is described as a horn, Mellinkoffrespands: "Jerome is not saying that

Christ is a rea! homo He expressed a religious concept in language appropriate for the period in

which he lived. Similarly, he did not imply that Moses had reaJ horns."36 Funhermore. although

Jerome's commentary here does not explore the interpretation of the borns of the altar and these

horned animals - the only animals that are allowed for sacrifice ta God - it becomes eminently clear

that even when discussing the actual horns of beasts, these horns are still symbolic of exaltation,

Divine power and glory. Through Jerome's biblicaI proof texts, and despite the ambiguous

J"See Mellinkotrs comments there, ibid. pp. 78-79, esp. n.. Il.

J5Jerome Commentarii in Propheras Minores, in S. Hieronymi Presbyteri Opera, voL 76, p. 312. The
biblical citations inserted above in brackets are taken trom the apparatus ofthis edition. The citation from Kings
docs not correspond to the Bible's current numbering system.

J6Mellinkotf, Homed.\tloses. p. 79.
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etymology ofliP and cornuta, it is clear that he iDtended cornuta essetfacies to be understood as

a metaphor for something else more in agreement with the generally accepted sense ofthe passage.

fi. Commentary on Isaiah

This treatise was written after Jerome completed bis work on the Minor Prophets,37 and it

contains a Latin reference to Ex. 34:29 that clearly matches the Latin citation ofAquila above in his

earlier Commenlary on Amos. ft is reasonable to suggest that Jerome was simply repeating the

reference to Aquila fram bis earlier notes, although it is cunous ta note that he continued to preserve

it in Latin here, despite quoting another Interpretation from Aquila in Greek just a few lines Iater.

In a short comment about strength, pride and the gIory ofmartyrdom, Jerome states:

Forli/udo autem gentium triumphlls est martyrllm. El nos in eonlm fg]/oria sllperbi
sumus, lion ea sliperhia quae illuilio est, Clli Deus resislit, III hllmi/iblls der gratiam;
sed ea quae pro polellna etgloria accipillir. Vilde et Moysi conliltafacies eral, qui
dicere polerat: '[Il te inimicos 110StrOS cornil lIe1lti/ahimlis. ' El pro sllperbia g/oriae
illlerpretatlis est Aqlli/a: "cil. i:.v 5ôçn at)'twv 1top4>ûpa i:.v5ûaeo6e, id est: purpura
uestiemilli, lit i1lsigne regii decoris ostellderet.31

(The strength of the nations has triumphed as a witness and we are proud in the
martyrs' glory, not that kind ofpride which is in vice, which God resists in order that
he may give grace ta the humble~ but that kind of pride which is accepted for power
and glory. [For example]: •And when the face ofMoses was horned,' about which
it is possible to say: •In you \ve will raise up the horn among the enemies.' (ps. 43 :6]
And on the pride of glory, Aquila has interpreted: KCXt. i;v 5ôçn CXÙt~v 1tOp4>upcx
Evôuoeo6e, that is: 'you clothe them in purple,' that it may show forth as a sign of
regaI decoration.)

White the source of this Interpretation by Aquila is not immediately apparent from Jerome's

comments, nor from Moreschini's apparatus, it is nevertheless noteworthy that Jerome should use

Aquila's reference to ô6{1] (gIory) here as a prooftext in a discussion containing references ta horns

and glory. While Aquila's comments do not speak directly ta the issue ofinterpreting this "hom"

that is raised up among the enemies, Jerome seems to be attempting ta apply or associate a

metaphoric interpretation of tbis horn with Aquila's version as weil as with bis own. Based on the

~':"Kcdardates Jerome's Commentaryon Isaiah to 408-420 C.E., in '4The Latin Translations," Mikra. p. 319;
Sparks offers the narrower dates of404-410 C.E., in <4Jerome as Biblical Scholar:' CHB, p. 516.

38Jerome Commenlariorvm in Esaiam, XVII, L'<Î. 618, in S. Hieronymi Preshyleri Opera, pars l, 2A. voL 74,
p.71O.
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associations made here by Jerome, it is clear that he related Moses' homed face to power and glory

and, perhaps, even majesty since the "purple glory" referred to by Aquila evokes images of royalty

and riches.

The presence ofa Greek citation from Aquila cannot go unmentioned, because of the absence

of Aquila's Greek in the earlier citation from Jerome's Commelltary on Amos. It is unclear why

Jerome cited Aquila in Greek in one place and in Latin in the other, but it certainly demonstrates that

Jerome used Aquila's version in bis treatises. And, it strengthens the earlier question ofwhy Jerome

would have translated Aquila into Latin on such an ambiguous phrase as 1":~ ':1Z' ï~i' instead of

preserving the Greek proof, especially when Aquila's version appeared ta contain the only other

textual support for an etymological translation ofthe phrase.

iii. Comnlentary on Ezekiel

Jerome's reference to Ex. 34:29-35 as a prooftext in bis Commelltary on Ezekiel contains

one of the simplest confirmations that he was rendering a metaphor when he used cornuta esset

facies to translate '''j!) i'V jii'. Jerome states:

Unde et Moyses in Inlhem illgressus est et caliginem ut possif mysteria Domini
contemplari, qllae poplllliS IOllge posi/liS et deorsum maliens lIidere nOI1 poterat;
dellique post qlladragillta dies, 1I1i/tum Moysi liu/gus ignohile caligalltihlls oCli/is non
uidebat, quia 'glorificata erat', sille, lit in hehraico COl1tilletllr, 'conlltta', facies
Moysi;39
(And Moses ascended into the cloud and the mist so that he could contemplate the
mysteries of the Lord, which the people, who were situated far off and remaining
down below, were not able to see. Then, after forty days, the multitude with their
misted eyes were not able to see Moses' face because it had been glorified, or, as it
is construed in the Hebrew, Moses' face was homed.)

In these comments. Jerome indicates that glorificata erat and cornuta are synonymous by drawing

a parallel between them through the word siue. While sille can be read in numerous ways depending

on the circumstance, in this comment it plays the raIe ofa disjunctive conditional particle denoting

an interchangeability of the two phrases.40 Therefore, it is clear that Jerome interpreted Moses'

:t9Jerome Commentariorvm in HiezecJlielem XII. xl, 5/13, in S. Hieronymi Presbyteri Opera, vol. 75. p.
557. Cited in Mellinkoff, Horned .~/oses,pp. 77-78.

40S.V. "Sille:- inA Latin Dictionary, ed. Lewis and Sho~ p. 1713-1714.
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cormlta as a kind ofglorification, a kind the Israelites were not able to see after Moses' encounter

with Gad.

iv. Dialogue against the Pelagians

Jerome's Dia/oglle againsllhe Pe/agians is said to be "bis last controversial treatise" (416

C.E.), aIthough he continued to produce commentaries until bis death in 420 C.E:u In the following

citation from this treatise, Jerome accuses the Pelagians of attempting to be masters of the Law

before even being students of it. Tbis section is based on two statements of principle on the subject

ofwisdom: Sapientiam et inte//ectllm Scriptllranlm, nisi qui didicerit, scire non posse (Unless you

dedicate yourself, it is not possible to have knowledge of the Scriptures), and Scientiam /egis

11511rpare non dehere indoctum (The unlearned ought not to usurp a knowledge ofthe Law). In this

case, it appears that Jerome relates the conluta of Moses in Ex. 34:29 to the knowledge he acquired

from Gad:

Nisi forte humilitate solita magistrum tui iactitas Deum, qui docet hominem
scienliam, lit clim Moyse in Iluhe el ca/igllefacie adfaciem audias uerba Dei et illde
nobis cornutafrollle procedas.42

(Ifyau are strongly accustomed by humility, you proclaim Gad [to be] your master ­
namely the One who teaches knawledge to men - just as when Moses in the cloud
and the mist heard the words ofGod, face ta face, and from there [Mases] proceeded
before us with horns on bis brow.)

In tlùs example it is clear that, for Jerome, Moses' horns are evidence ofthe knowledge he acquired

during rus audience with Gad. However, Jerome's treatise does not say anytbing eIse here about the

physical nature ofthese horns, even though tbis is Jerome's most vivid description ofEx. 34:29-35.

Thus, it is still not certain ifJerome believed '''J~ ,,~ iip to Mean that Moses had acquired visible,

actual actual horns aIse or that 1ip was ooly a textual metaphor and not a physical disfigurement at

aIl. What remains is the simple conclusion that in Dia/oglle against the Pe/agians, Jerome's

reference to COnll1ta symbolises knowledge from God, regardless ofwhether they were actuai horns

'''Sparks, "Jerome as Biblical Scholar,'? in CHB, p. 516. It is also noted here that Jerome's very last treatise
was Commentary on Jeremiah. incomplete at the time ofhis death. Riec suggests 415 C.E. for the completion of
Jerome's Dialogue against the Pe/agians. in Saint Jerome in the Renaissance, p. 20.

42Dialogvs adversvs Pelagianos 1. 30. inS. Hiero"Ymi PresbyteriOpera. vol. 80. pp. 37-38.
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or not.

VI. Conclusion

Based on Jerome's own comments relating to Ex. 34:29-35 in bis biblical commentaries, it

is plausible to suggest that he intentionally rendered '''j~ i1.~ iii' etymologically as cornuta esset

facies, although he understood the verse aetually ta be referring to something else. These

commentaries suggest to us that he perceived the biblical account ofMoses becoming uhomed" as

a metaphor for severa! different things, including power or strength, praiseworthy use of pride,

majesty, glorification, and knowledge from God. It appears that Jerome was attempting to retain as

much of the original Hebrew text as possible, though constrained by the limitations of the Latin

language. Sa, he rendered '''j!) i1.t' iii' etymologically in bis translation of Exodus but explained

its intended meaning most clearly in bis Commelltary 011 Ezekiel. He also used that verse

metaphorically in severa! other exegetical works, including Commel1tary on Amos, Commelltary 011

Isaiah, and in Dialogue agaillst the Pelagial1s. While the existence ofdifferent applications ofEx.

34:29 by Jerome May only increase the confusion over the "true" meaning of'''~~ i'l' jip in the

biblicai narrative or in Moses' time. they also emphasise the complexity of biblicai interpretation and

the need ta consider Many aspects of an exegete's work before declaring his "one" answer to a

ambiguous texte
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Many scholars regard Jerome as the origin of the iconography ofMoses with horns, but this

blame is attributed too casually. Although this thesis bas demonstrated that Jerome's Vulgate was

the Latin text at the heart ofthe problem, he was not the source ofthe images ofMoses with horns.

Jerome could not have known that, more than five hundred years later, bis translation ofEx. 34:29­

35 wouId be taken out of its exegetical context and misinterpreted with such dramatic iconographie

results.

Above 1 examined a sampling of biblical narratives, exegeticai documents and translations

that were current from the canonisation of the Bible until the time of Jerome. As 1 learned more

about the scholarly approach that Jerome undertook in his translations and interpretations, and about

the exegetical context of bis work, [ found it increasingly difficult to attribute the artistic treatment

of this passage in Exodus to a mis-interpretation by Jerome. Jerome's interaction with rabbinic

scholars at that time is recognised; he was quite familiar with their interpretations and used them.

The interpretation of Ex. 34:29-35 is one such case, where the general content of their exegeses

agreed to the extent that they ail meant to depict Moses as radiant or metaphorically horned with

power or glory.

With the possible exception of Aquila, none of the early sources evaluated in this study

promotes a physical image ofMoses \vith horns; not the Greco-Roman Jewish writings, the early

Christian writings, the rabbinic midrashim, nor any ofthe vernacular translations. Jerome's biblical

commentaries confirm link him to the consensus on this matter. At the time of Jerome' s Latin

translation, the hermeneutical debate preferring the literai interpretation of Scripture over the

allegorical was not yet pervasive. So, while Jerome's linguistic and philological techniques and bis

fidelity to the Hebrew Bible were significant, he nevertheless operated in a milieu of aIlegorical

interpretation and confidently presented a version ofEx. 34:29-35 that allows for two readings: an

etymological sense and a metaphoric one.

Jerome's commentaries interpret '''j!) ilU Til' in Ex. 34:29-35 as a metaphor for power and

• strength, just as the early Christian and Jewish interpretations emphasise Moses' radiance and Divine
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glory. Ultimately, they do not promote any interpretation that suggests that Moses had aetual horns

growing from bis head. That any oftheir work was mis-understood as 50ch is a feature of the diverse

history of Bible interpretation. Judging trom the number of publications that address tbis subject

during the twentieth century alone, the question ofwhether the Hebrew Bible was indeed referring

to actual horns is still unresolved and May never be.
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