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Abstract : In the Hebrew Bible and in its ancient Greek and Aramaic versions, the figure of Moses
is presented in a multitude of perspectives. Our focus is on the supernatural visions that, according
to biblical texts, he experienced. In the Book of Exodus a series of extraordinary visions is granted
by God to Moses (Ex 3:1-6; 19:16-25; 24:9-11; 24:15-17; 33:9-11; 33:17-23; 34:

27-33). These visionary experiences have the function of consecrating him as the guide of the
people, as the liberator from Egyptian slavery, and as the mediator / transmitter of the law
established by God. In Judaism of Roman-Hellenistic period, inside and outside the Land of Israel,
different Jewish groups give various representations of the figure of Moses oriented to express
different cultural functions of him and also various ways of relation between the Jews and the
surrounding peoples.

As an example of a transformation of the image of Moses through times we take into account the
episode of the “transfiguration” narrated in the Gospels of Mark, Luke and Matthew (Mk 9:2-9; Lk
90:28-30; Matt 17:1- 9) and also reported in other texts of Jesus' followers of the first two centuries.1
In this episode, the figure of Moses plays a prominent role and his visionary experiences take on

particular meanings.
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THE MANY IMAGES OF MOSES IN
ROMAN-HELLENISTIC JUDAISM

In the Hebrew Bible and in its ancient Greek
and Aramaic versions, the figure of Moses is
presented in a multitude of perspectives. Our
focus is on the supernatural visions that,
according to biblical texts, he experienced. In
the Book of Exodus a series of extraordinary
visions is granted by God to Moses (Ex 3:1-6;
19:16-25; 24:9-11; 24:15-17; 33:9-11; 33:17-23;
34.

27-33). These visionary experiences have the
function of consecrating him as the guide of the
people, as the liberator from Egyptian slavery,
and as the mediator / transmitter of the law
established by God. In Judaism of Roman-
Hellenistic period, inside and outside the Land
of Israel, different Jewish groups give various
representations of the figure of Moses oriented
to express different cultural functions of him
and also various ways of relation between the
Jews and the surrounding peoples.

As an example of a transformation of the image
of Moses through times we take into account
the episode of the “transfiguration” narrated in
the Gospels of Mark, Luke and Matthew (Mk
9:2-9; Lk 90:28-36; Matt 17:1- 9) and also
reported in other texts of Jesus' followers of the
first two centuries.' In this episode, the figure of
Moses plays a prominent role and his visionary
experiences take on particular meanings.

THE TRANSFIGURATION OF JESUS
IN MARK’S GOSPEL AND MOSES’
VISION ON THE MOUNT OREB

Mark® says that Jesus ascended a ‘“high”
mountain and took Peter, James and John with
him (9:2). The texts highlights that a vision takes
place on the mountain. Jesus’ followers first see
(a) that Jesus is physically transformed (9:3). His
appearance changes. Then (b), they see Elijah
and Moses talking with Jesus (9:4). Finally (c), a
cloud surrounds them in the shadow (9:8a), and
they hear a voice coming from the cloud saying,

“This is my beloved son, listen to him (9:8b).”
The voice that legitimates Jesus and proclaims
him as son of God, specifies that he is the one
who deserves obedience. At that point the
vision ends. This means that it is through a
visual occurrence that the authority of Jesus is
proclaimed and guaranteed to the disciples.
Mark’s Gospel does not describe an epiphany
of God, but a vision experienced by the three
disciples. That is the text speaks of a particular
kind of human relationship with the
supernatural world.

On the basis of his Jewish culture, Mark makes
use of visual elements that derive from the
descriptions of Moses' visions in the biblical
book of Exodus. It is remarkable that Mark uses
the vision and not another Jewish form of
contact with the supernatural (prayer, heavenly
journey, revelatory dream, etc.). Here history of
religions and cultural anthropology are
indispensable for understanding the visionary
phenomenon.” From our point of view, what is
important in the transfiguration narrative is the
change of the figure of Moses in comparison to
that of Exodus.! Certainly, in Mark, Moses
appears as a legislator (1:44; 7:10; 10:3; 12:19)
and as the author of the Pentateuch (12:206), but
in the account of the transfiguration, what
matters is another aspect: his supernatural
visions are relevant. Mark’s intention is to
compare the vision of the three Jesus’ disciples
with the visions of Moses on the Otreb (as they
appear in Exodus). One element that suggests
that Mark's account is structured on the visions
of Moses is the fact that Jesus appears
transformed. Moses in fact transforms his face,
as a consequence of his vision of God: “the
aspect of the skin of his face shone (dedoxastai)
because he had been talking with Him” (Ex
34:29).

Even the splendour of Jesus' clothes seems to
recall the splendour of Moses' face. This
similarity is of primary importance. It might
indicate that the story supposes that Jesus meets
God during his vision on the mountain, as it
happened to Moses who retained the splendour
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on his face after meeting God.” The ascension
on the high mountain, the descent of the cloud,
God speaking in the cloud are three other
elements mentioned by Mark that are typical of
Moses’ Exodus visions (Ex 3:1-6; 19:16-25;
24:9-11; 24:15-17; 33:9-11; 33:17-23).° There is
also a further issue that suggests that Marks's
account refers to Moses’ visions: the temporal
collocation. Jesus decides to go up the mountain
"six days later". This means that his vision takes
place on the seventh day, just as in Ex 24:16:
“the glory of the Lord settled on Mount Sinai,
and the cloud covered it for six days; on the
seventh day he called to Moses out of the
cloud” (Ex 24:16).” The narrative of the
transfiguration assumes implicitly that Jesus
himself had a vision after which he was
transformed and could speak with Elijah and
Moses. It may be supposed that even Jesus is
wrapped in the cloud and hears the voice of
God who confers him authority for the future.
Indeed, this is perhaps the central element that
brings Jesus’ vision closer to those of Exodus.

Finally, there is another structural aspect that
relates the story of the transfiguration to the
visions of Moses in Exodus. The fact is that
witnesses are present in the visionary event (of
Moses or of Jesus). They are able, according to
a series of signs, to understand that the seer is
really experiencing an extraordinary contact
with God. In Exodus, the people see that the
vision has taken place becanse they actually
observe the cloud or the fire of the glory of
God, while Moses receives the vision and

comes into contact with God. In the
transfiguration the disciples are the actual
witnesses of Jesus’ vision and of his

extraordinary experience. All this makes us
think that Mark's account attributes to Jesus a
function that is understandable only through a
comparison with the visions obtained by Moses
as narrated in the book of Exodus.

THE VISIONS OF MOSES IN THE
BOOK OF EXODUS

We need to analyse more deeply different
aspects of Moses' visionary history narrated in
Exodus. We want to underline the relevance of
the following texts:

1. the vision of the burning bush on
Mount Oreb (Ex 3:1-06);

2. the vision of the descent of God on the
top of the mountain and the vision of
God within the cloud (Ex 19:1625);

3. the vision on the mountain with Aaron,
Nadab, Abihu, and seventy Elders of
Israel (Ex 24: 9-18);

4. the vision on the Mountain of God in
which Moses remains for forty days and
forty nights (Ex 24: 15-17);

5. the visions in the tent of meeting (Ex
33: 9-11);*

6. the vision of the Glory (Ex 33: 17-23).

7. the shining of Moses’ face talking with
God (Ex 34:29-35).”

From these seven visions we understand the
structure of Moses’ visionary experience: (a) the
vision often must take place in a location whose
access is delimited by borders that cannot be
transpassed by unauthorized people or by
persons that do not undergo special conditions
that safeguard the sacredness of the place; (b)
the vision consists of a reciprocal seeing of the
seer and the divinity. This reciprocity
necessarily creates an asymmetrical situation
since God cannot be seen without causing the
destruction of those who see him. It is in this
way that while God sees the seer directly, the
latter sees God only through mediated forms.
God must be seen, but at the same time is out
of sight. This contradiction is resolved through
the use of some instrumental devices: cloud,
glory, fire, angel, lightnings, thunders, and
earthquakes. The seer must be veiled or hidden
inside a rock. God in particular shows himself
only from behind and by means of a hand that
covers and protects the seer: “and while ny glory
passes by I will put you in a cleft of the rock, and I will
cover you with my hand until I have passed by, then 1
will take away my hand, and you shall see my back; but
my face shall not be seen.” (Ex 33:22-23). (c) The
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vision gives rise to manifestations that must be
visible and audible also by those who are not
allowed to receive the vision. (d) There must be
an audience who can observe from outside the
phenomena, which are symptoms or proofs that
the seer is meeting God. This presence of
witnesses provides evidence that the vision has
taken place. These two latter aspects are
structurally essential because they both involve
the legitimating function of the vision (in the
sense that the vision gives the seer power with
respect to the group).

The question of Moses to God at the beginning
of Chapter 4 of Exodus clarifies without doubt
that one can believe in a prophet only if s/he is
convinced that the prophet has seen God:
“Then Moses answered, but suppose they do
not believe me or listen to me, but say, the Lord
did not appear to you” (Ex 4:1). Here the first
thing to point out is that the authority of Moses
is based on God's vision. A vision first provides
certainty to the seer about the divine origin of
communication. Subsequently, it gives authority
to the seer with regard to the addressees of the
message (that comes from God). People can
believe in Moses and obey him only if they are
convinced that God appeared to Moses. The
legitimate function of the vision in this culture
is  therefore fundamental. The cultural
mechanism implies that only God has absolute
authority to found and strengthen the function
of a leader and to create a body of laws. How is
it possible to give proof to have received an
apparition from God? The answer of Exodus is
twofold. In the case of the burning bush, in
which the vision has no witnesses, God gives
Moses some powers that assure with certainty
that God appeared to him:

The Lord said to him, ‘What is that in your
hand?” He said, ‘A staff.’” And he said,
‘Throw it on the ground.” So he threw the
staff on the ground, and it became a snake;
and Moses drew back from it. Then the Lord
sald to Moses, ‘Reach out your hand, and
seize it by the tai’—so he reached out his
hand and grasped it, and it became a staff in

his hand— ‘o that they may believe that the 1 ord,
the God of their ancestors, the God of Abraham, the
God of Isaac, and the God of |acob, has appeared to
you.” Again, the Lord said to him, ‘Put your hand
inside your cloak.” He put his hand into his
cloak; and when he took it out, his hand was
leprous, as white as snow. Then God said,
‘Put your hand back into your cloak’—so he
put his hand back into his cloak, and when
he took it out, it was restored like the rest of
his body— If they will not believe you nor listen to
the voice of the first sign, they may believe the second
sign. 1f they will not believe even these two signs
neither listen to your voice, you shall take some water
from: the river and pour it on the dry ground; and the
water that you shall take from the river will become
blood on the dry ground’ (Ex 4: 2-9).

These powers are given to Moses "because they
believe that the Lord has appeared to you the
God of their fathers" (4,5). In the second case,
however (that of the visions described in Ex 3:
1-6; 24: 9-11; 24.15-17; 33:9-11; 33:17-23;
34:29-35), evidence 1is provided by the
testimony of people who were present and
looked more or less from far and outside.

In the account of the transfiguration there are
also aspects, which do not belong to Exodus's
visions. " The Gospel of Mark introduces for
example near Moses the figure of Elijah,
obviously absent in Exodus. Further, in the
transfiguration, Moses is not the protagonist
who receives the vision. He does not play the
main role. He is even named after Elijah (Elijah
appeared with Moses). The couple Elijah-
Moses is present in the Hebrew Bible in the last
two verses of Malachi, in which the two
characters appear as eschatological figures, or at
least are both named in an eschatological
context: “I will send you the prophet Elijah
before the great and terrible day of the Lord
comes. He will turn the hearts of parents to
their children and the hearts of children to their
parents, so that I will not come and strike the
land with a curse. Remember the teaching of my
servant Moses, the statutes and ordinances that
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I commanded him at Horeb for all Israel” (Mal
3: 22-24).

In addition to the eschatological function, other
aspects of biblical history connect Moses and
Elijah: (a) following the Jewish culture of
Roman-Hellenistic times, both Moses and
Elijah do not die but are raised to heaven (in the
case of Moses this fact is controversial);'! (b)
both have an important relation with Mount
Oreb; (c) both have an extraordinary experience
of forty days; (d) the visionary experiences of
Elijah and Moses present similar aspects. In
brief, Mark seems to depend on images of
Moses present in different parts of the Bible or
in other Jewish writings.

MOSES AS REVEALER OF THE
FUTURE (ON THE MOUNT NEBO)

In the Jewish writings of Hellenistic and Roman
times the image of Moses undergoes a
multiplicity of transformations. Among the
various images of Moses it is possible to identify
a profound difference between the Jewish
writings of the Land of Israel and those of the
Egyptian atea.’” In the texts produced by
Greek-speaking Jews, often of Egyptian origin,
Moses is presented above all as a personage
endowed with wisdom. He is a prophet and
legislator, with divine characteristics. Much less
present is his aspect of liberator in antagonism
with the environment and with other peoples.
In the historical romance, written in Egypt by
the Jew Artapanus” probably in the third
century before C.E., Moses is not primarily the
liberator of the Jewish people in antagonism
with the Egyptians. On the contrary, he is a kind
of “Egyptian patriot”,'* which legitimates the
presence of the Jews in Egypt with a special
cultural function. He is presented as the great
personage that the Greeks called Musaeus. He
was the teacher of Orpheus, and invented
philosophy, architecture, military science, and
navigation.” Following Artapanus, Moses
instructed each Egyptian province to worship
its special god (27,4), and prescribed the
consecration of the Ibis (27,9) and the Apis

(27,12)." In this sense, Moses is the founder of
all Egyptian culture and religion. A similar
representation of Moses is also present in other
Jewish Alexandrian texts as Eupolemus,
Aristobulus and Aristeas.'” Caterina Moro has
underlined the image of Moses as the heir to the
throne of Egypt in some Jewish-Hellenistic
authors as Artapanus, Josephus (Ant. II 239-
253), the Exagogé of Ezekiel the Tragedian, and
Philo." In this context, Moses is not seen as a
symbol of the political antagonism between the
Jewish people and the Gentiles. Following Philo
(Vita Mosis I 148s.), “Moses is characterized by
a spiritual supremacy precisely because of its
renunciation to an earthly throne that would
have been his by right.” "

In the Book of Wisdom, Moses is not presented
as a lawgiver, or a liberator, but as “prophet”
(11:1) “animated by the spirit of wisdom
(10:16a).” He is not “the living proof of the
superiority and excellence of Israel and of its
divine Law. Rather, he is an example [...] of
how divine wisdom can act in whoever is
disposed to receive her”.* In this sense, Moses
is not the symbol of cultural barriers between
Jews and Egyptians. In his De vita Mosis,”* Philo
wants to “present an ideal Moses who
represents everything that intellectual Greeks
and Romans, as well as cultured Jews, could
ever wish for, by developing and accumulating
roles that the biblical Moses clearly does not
have””. For him, “both Jewish wisdom and
Greek  philosophy”  are  “exemplified
supremely” in Moses.” In this sense, Moses
becomes the symbol of integration between
Jewish and Greek culture.

In the Palestinian environment, on the contrary,
the antagonism of Moses and Israel with the
"pagans" is amply underlined. In this context
Moses also assumes the function of announcer
and revealer of the future destiny of humanity,
of Israel's future struggles with the pagans, and
of his final victory over them. This function of
Moses as revealer of the future and the
eschatological destiny of Israel is present for
example in the Book of Jubilees, in the
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Assumption of Moses, and in various texts of
Qumran. The narrative of the transfiguration of
Jesus in the Gospels seems to depend primarily
on the Palestinian re-elaborations of the figure
of Moses and is less connected with the Jewish
Egyptian texts of Hellenistic and Roman times.

The theme of Moses who knows the divine
revelation of all times is for example present in
the book of Jubilees, a book written by Moses
and dictated by God through the Angel of the
Face: “And Moses was on the Mount forty days
and forty nights, and God taught him the earlier
and the later history of the division of all the
days of the law and of the testimony” (Jub
1:4),“And do you write down for yourself all
these words which I declare unto you on this
mountain, the first and the last, which shall
come to pass in all the divisions of the days in
the law and in the testimony and in the weeks
and the jubilees unto eternity, until I descend
and dwell with them throughout eternity” (Jub
1:26).

In the Assumptio Mosis,?* at the end of the forty
years in the desert, Moses goes up the Mount
Nebo, from which he can see the Promised
Land, and predict the future history of the
Jewish people and its eschatological triumph:

When he called unto him Joshua, the son of
Nun, 2 man deemed worthy by the Lord to
be the (sc. Moses') successor for the people
and for the tabernacle of the testimony with
all its holy objects, and to lead the people
into the land that was given to their fathers,
so that it would be given to them on account
of the covenant, and on account of the oath,
the things he (sc. Moses) said in the
tabernacle, namely that he (sc. God) would
give it (sc. the land) through Joshua; saying
to Joshua: "Keep this word, and promise to
do impeccably everything that is
commanded, according to your zeal
Therefore, thus says the Lord of the world.
For he created the world on behalf of his
people, but he did not also reveal this
purpose of the creation from the beginning

of the wotld, so that the nations would be
put to disgrace on their account, and,
through  their  deliberations  among
themselves, to their own humiliation
disgrace themselves. Therefore, he has
devised and invented me, I who have been
prepared from the beginning of the world to
be the mediator of his covenant. But now, |
will reveal it (sc. the purpose of God's
creation) to you, because the time of the
years of my life is fulfilled, and I will go to
the resting-place of my fathers, and before
the entire people... You, however, receive
this writing, which serves to acknowledge
the trustworthiness of the books which I will
hand to you, n and you must order them,
embalm them, and put them in earthenware
jars in a place which he made from the
beginning of the creation of the world, so
that his name be invoked; until the day of
repentance, in the visitation with which the
Lord will visit them in the fulfillment of the
end of days (Ass. Mos. 1: 6-18). *

In Qumran we have texts depicting Moses as an
eschatological and messianic figure. In the
Words of Moses (1Q22), for example, Moses,
arrived on Mount Nebo after the fourty-year
peregrination in the desert, predicts the future
history of the Jewish people in the Land of
Israel and the divine punishments caused by the
fact that Israel will abandon the Law.**'This idea
of Moses as a revealer of the eschatological
future of Israel was widespread at Qumran®’ as
e.g. in 4Q387a; 4Q388a 4Q389 4Q390.* In
addition, in Qumran we find other aspects of
the figure of Moses. He is presented as God's
“elect” and also as a “God for the powerfuls”
(4Q374 Fr 2 23, 5-6).”” In this context, there is
also a special development of the splendour of
Moses' face. His face glorified by the encounter
with God, is also attributed a particular
strength: it can convey strength to those who
see him: “And when he [God] shines his face
toward them as a cure [or rather transmission of
strength], they reinforced their hearts again”
(4Q374 Fr 2 col II line 8). These elements seem
to describe the figure of a ‘divine king’” whose
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strength is expressed not only by actions but
also by the face. This image could be the
background behind Jesus' metamorphosis in the
Gospels.

MOSES AS ESCHATOLOGICAL
ANNOUNCER IN THE LUCAN
VERSION OF THE
TRANSFIGURATION

The Gospel of Luke” offers an interpretation
and a modification of Mark's account. In the
first part of the Lucan narrative, Jesus is the
protagonist, in the second the disciples are. In
this way, a vision of Jesus is clearly described in
the first part, while in the second part the
disciple's vision is central. First of all, Luke
understood that Mark was inspired by the
visions of Moses in the book of Exodus, and
incorporated into his version other elements of
the Exodus’ visions. In particular, he added the
mention of the glory (doxa) of Moses (and of
Elijah): (Luke 9: 30-31), The phrase "the glory
of Jesus" from Luke 9:32 “eidon tén doxan
autou”, “kai ophthé autois Heélias syn Moysei”
(Mark 9:4), The Lucan affirmation (Luke 9:32)
“eidon tén doxan autou”.

Kai eiden Aaron kai pantes hoi presbyteroi
Israel ton Moysén, kai én dedoxasmenée hé
opsis tou chromatos tou prosopou autou, kai

ephobéthésan (Ex 34:30).

Kai eidon hoi huioi Israél to prosopon
Moysé, hoti dedoxastai (Ex 34:35).

Ho de Petros kai hoi syn aut6 |[...] eidon tén
doxan autou kai tous duo andras tous
synestotas auto (Luke 9:32).

Also important is Luke’s concern about the
existence of witnesses of the bodily glorification
of the face of Jesus, exactly as Exodus 34
underlines that not only Aaron but also the Sons
of Israel saw the glory of Moses.

Above all, Luke introduced in the
transfiguration narrative the image of Moses as

the announcer of the eschatological future,
which had become fundamental in some Jewish
writings of the Land of Israel in Hellenistic and
Roman times.” Moses and Elijah "were
speaking of his (Jesus’) departure, which he was
about to accomplish at Jerusalem” (9: 31b). In
essence, Jesus receives information from Moses
and Elijah about his death. Moses acts in
relation to Jesus as a revealer who predicts what
will happen to him in Jerusalem.” We can
therefore think that Moses here appears as a
prophet who knows the last times, similar to
Moses’ representation that we find in the book
of Jubilees, in the Assumptio Mosis™ ot in certain
texts of Qumran.

FINAL CONSIDERATIONS ON
MOSES’ IMAGE IN JESUS’
TRANSFIGURATION

In the transfiguration’s narrative, the
visionary experiences of Moses narrated in
the book of Exodus constitute the model for
understanding the figure of Jesus. In Mark,
through a vision, Peter, James and John are
aware of the extraordinary legitimacy
obtained by Jesus thanks to the glorification
of his body (which imitates the body's
transformation of Moses). The legitimacy of
Jesus is actually obtained through the voice
of God who descends into the cloud over
the mount and confirms Jesus as In Luke as
well, the founding function of Moses’ visions
in the book of Exodus is essential because
the glory of Jesus is revealed through a
vision. The image of Moses as eschatological
revealer (attested in many Jewish writings of
the Land of Israel) is also present.

2. In the Gospels’ narratives what matters is

primarily the cultural complex of the biblical
visions attributed to Moses and not the
single figure of Moses. In the ancient Jewish
culture, every process of knowledge and
public legitimation had to be based on an
access to the supernatural power of God.
Moses’ supernatural visions in Exodus
constitute a fundamental and complex
cultural imagery in which the appearance of
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God within the cloud on the mountain on
the one hand and the bodily metamorphosis on
the other are signs that accompany the
manifestation of God.” They constitute a
proof of his manifestation. In this imaginary,
Moses”  figure and  function  are
indispensable. In this cultural imaginary,
moreover, it is essential that the supernatural
visions should be attested by witnesses.

Physical mutation is not a pure decorative
element. It is the signal of the transition from
the ordinary to the supernatural level. If
metamorphosis is lacking, also a sufficient proof of
the  supernatural  vision is  lacking.

Transformations of the body are therefore
essential for the logic of narratives of
supernatural visions. The same considerations
apply to the voice, which is considered divine
thanks to the cultural imaginary of the cloud
coming down from the sky on the mountain. In
other words, for understanding the experience
of Jesus and for legitimating his function, the
recourse of the Gospels to the extraordinary
visions of Moses is essential. The cultural
complex of Moses’ visions is applied to Jesus in
order to demonstrate his access to the
supernatural power of God.

NOTES

See e.g. The Apocalypse of Peter 15-17; 2 Peter 1:18; Acts of Peter 20-21; Acts of John
90- 91; Acts of Thomas 143; Apocryphon of John 9:2-8; Gospel of Philip (NHC II 57:28
— 58:10); Pistis Sophia 91, 14-20; Acts of Philip 5:22-23. See S.S. Lee, Jesus’ Transfiguration
and the Believers’ Transformation: A Study of the Transfiguration and Its Development in Early
Christian Writings, Tiibingen, 2009; | A. McGuckin, The Transfiguration of Christ in Scripture and
Tradition, New York, 1986.

M. Grilli, ’impotenza che salva. Il mistero della croce in Mc 8,27-10,52. Lettura in chiave
comunicativa, Bologna, 2009, pp. 69-82; J. Marcus, Mark 8-16. .4 New Translation with
Introduction and Commentary, New Haven, 2009; C. Focant, L’Evangﬂe selon Marc, Paris,
2004.

We can overlook the question whether in the transfiguration there are three visions or
one in several phases.

On the fact that, in Mark, Moses is more important that Elijah see also M.D. Goulder,
Elijah with Moses, or, a Rift in the Pre-Markan Lute”, in Christology, Controversy and
Commmunity, Leiden, 2000, pp. 193-208.

As is well known, the theme of metamorphosis is widespread in both Jewish (see e.g. 2
Baruch 51, 3.5.10; Asc. Is 6-11) and Roman-Hellenistic culture. Mark, who writes in
Greek, but is inspired by the Exodus conceptions, is aware that metamorphosis is a
phenomenon understandable to a Roman-Hellenistic audience. In this setting Jesus'
transformation could easily allude to his particular relationship with the divine world.
The relation between Moses, the cloud, and the glory that is found in Moses’ visions in
Exodus is remembered in Ez 1:4-14 and 2 Mac 2:8 and can be therefore considered a
well- known constellation of elements connected to the image of Moses.

We leave aside the indication of purely literary elements such as the use of the verb
(episkiazod), used in Mk 9: 6, found in the Greek translation of Exodus (LXX 40:35).
R.W.L. Moberly, At the Mountain of God. Story and Theology in Exodus 32-34, Sheffield, 1983,
79-90.
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Lbidem.

Lbidem.

Bulletin of the Royal Institute for Inter-Faith Studies : Vol 17 (2022), 27-37



17

18.

19.
20.
21.

22.
23.
24.

25.
26.

27.

THE VISION OF MOSES IN EARLY CHRISTIANITY: THE CASE OF THE TRANSFIGURATION OF JESUS -
ADRIANA DESTRO & MAURO PESCE

. L. Mazzinghi, The Figure of Moses in the Book of Wisdom, in G.G. Xeravitis, J.
Zsengellér, X. Szabo, Canonicity, Setting and Wisdom in the Deuterocanonicals, Berlin,
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34:30 (e fobh/qhsan). See however M.D. Goulder, Luke. A New Paradigm. Vol. 1, Sheffield,
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The version of Luke’s Gospel re-elaborates the Mark’s narrative in many other minor
points. (a) It first corrects the time the episode takes place. Mark had said "six days later",
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mountain", as if the reader knows it, “recalling Moses’ ascent of Sinai and Elijah’s of
Horeb Exod. 19.3; 24.15; 1 Kgs 197 (M.D. Goulder, Luke. A New Paradigm. V'ol. 1, 441). (c)
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of the visionary experience that will be described. In fact, the transformation of Jesus'
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