
The Nourishment of Azazel

. . . after God cast Uzza and Azael down from their holy place, 
they went astray after the womenfolk and seduced the world also. 
It may seem strange that being angels they were able to abide 
upon the earth. The truth is, however, that when they were cast 
down the celestial light which used to sustain them left them 
and they were changed to another grade through the influence 
of the air of this world. Similarly the manna which came down 
for the Israelites in the wilderness originated in the celestial dew 
from the most recondite spot, and at first its light would radiate 
to all worlds and the “field of apples,” and the heavenly angels 
drew sustenance from it, but when it approached the earth it  
became materialized through the influence of the air of this  
world and lost its brightness, becoming only like “coriander  
seed.”

—Zohar III.208a

Introduction

A large portion of the Apocalypse of Abraham is devoted to Abraham’s 
celestial journey to the divine throne room. During this ascent, God 
assists the seer, appointing the great angel Yahoel to be the patriarch’s 
companion on this dangerous trip into the upper realm. Yahoel’s tasks 
include not simply guiding the patriarch to the divine abode but also 
preparing the visionary for his entrance into his new heavenly habitat. 
Consequently, en route to the divine presence, Abraham undergoes 
a series of initiations and transformations that reshape his ontology 
into an eschatological state suitable for the upper realm. One of the 
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most striking stages in his metamorphosis comes from Apocalypse 
of  Abraham 13:4 in which Yahoel tells Abraham about his future 
endowment with the angelic garment stripped from the former heav-
enly dweller, namely, the fallen angel Azazel.1 This promise of the 
new celestial attire anticipates Abraham’s transition to the state of a 
newly born heavenly citizen. Further, along the way, the seer learns 
how to abstain from earthly provisions and become nourished in a 
new, celestial way. Apocalypse of Abraham 11:1–2 relates the follow-
ing tradition: 

And we went, the two of us alone together, forty days and 
nights. And I ate no bread and drank no water, because 
[my] food was to see the angel who was with me, and his 
speech with me was my drink.2 

This passage, which recounts the patriarch’s initiatory fast, is pre-
ceded by Apocalypse of Abraham 9:7 in which the Deity himself orders 
the seer to abstain from food and drink for forty days and nights.3 
During this exercise in self-denial, the hero of the faith learns how to 
be sustained in a new celestial way, not through food and drink but 
through his visual and audial contemplation of the great angel and his 
words. Scholars have noted the uniqueness of this imagery of nourish-
ment on the angelic being, arguing, for instance, that “this description 
of an angel providing the kind of nourishment otherwise attributed to 
the Shechinah is quite unique and without parallel.”4 

The motif of celestial provisions appears, again, later in chap-
ter 13, when Abraham prepares his animal sacrifices according to the 
instructions of the Deity and Yahoel. While the patriarch waits for the 
evening offering, the “impure bird”—that is to say, the fallen angel 
Azazel—descends upon the seer’s sacrifices. In the antagonist’s speech, 
delivered at this point and only once, the subject of human sustenance 
in heaven is again mentioned. This time, however, the theme of heav-
enly provisions is overshadowed by ominous overtones. The demoted 
celestial creature specifically warns the visionary about the perils of 
his upcoming heavenly journey, specifically, the lack of human food 
“on the holy heights.” Here again the theme of nourishment appears in 
the midst of an encounter with a celestial being—this time, however, 
an encounter with the antagonistic one. Apocalypse of Abraham 13:36 
reads: 
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And an impure bird flew down on the carcasses, and I drove 
it away. And the impure bird spoke to me and said, “What 
are you doing, Abraham, on the holy heights, where no one 
eats or drinks, nor is there upon them food of men. But 
these will all be consumed by fire and they will burn you 
up. Leave the man who is with you and flee! Since if you 
ascend to the height, they will destroy you.” And it came 
to pass when I saw the bird speaking I said to the angel, 
“What is this, my lord?” And he said, “This is iniquity, this 
is Azazel!”5

While this passage, as one found in chapter 11, deals with the 
subject of celestial provisions, one can easily detect an inversion. Here, 
a human person, rather than being nourished by the sight and speech 
of the celestial creature, can become, according to Azazel, “food” for 
heavenly creatures, doomed to be “consumed,” like the animal sacri-
fices, through fiery annihilation.6 The fallen angel, therefore, clearly 
disbelieving the possibility that a human being could survive in the 
upper regions, warns the seer of his catastrophic demise if he were to 
dare to cross into the heavenly realm. 

It is clear that the passages about celestial nourishment, found 
in chapters 11 and 13, stand in a striking conceptual opposition. Such 
opposition, specifically between Yahoel and Azazel, depicted in the 
midst of traditions of human sustenance, is not limited to the passages 
found in these chapters. For example, later in the text, the Deity relates 
to Abraham the puzzling account in which the fallen angel nourishes 
Adam and Eve with grapes taken from the Tree of the Knowledge of 
Good and Evil.7 Here, like the angelic protagonist of the story, the 
antagonist too is portrayed as a spiritual being who nourishes human 
beings. Yet while Yahoel’s sustenance of Abraham, by means of sight 
and hearing, leads the patriarch into a celestial state, reminiscent of 
the prelapsarian condition, Azazel’s feeding causes the corruption of 
the protoplasts, dooming them to exile from their elevated domicile 
in the Garden of Eden. 

Such inverse patterns play a prominent role in the conceptual 
universe of the Slavonic apocalypse. This chapter will explore motifs 
of angelic and demonic nourishments found in the Apocalypse of Abra-
ham, as well as their connections with the main theological currents 
of the text as a whole.
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Roots of the Angelic Nourishment Motif

As previously mentioned, the theme of the seer’s heavenly sustenance 
occurs in the context of Abraham’s preparation for his visitation to the 
upper realm. It is important that the celestial nourishment through 
visual and audial contemplation coincides, in the text, with abstinence 
from normal human food. Such cessation appears to signal the seer’s 
transition to a new ontological state as an angelic being. 

Scholars have recognized the established Jewish tradition accord-
ing to which the angels are not able to consume earthly food.8 One 
early testimony to this tradition is found in the Book of Judges. Judges 
13:15–16, in particular, depicts the Angel of the Lord openly rejecting 
human food, asking, instead, for a burnt offering.9 In Judges 6:19–21 
one finds a similar development when the angel first asks Gideon 
to prepare a meal but then, instead of eating it, annihilates the food 
with fire:

So Gideon went into his house and prepared a kid, and 
unleavened cakes from an ephah of flour; the meat he put 
in a basket, and the broth he put in a pot, and brought 
them to him under the oak and presented them. The angel 
of God said to him, “Take the meat and the unleavened 
cakes, and put them on this rock, and pour out the broth.” 
And he did so. Then the angel of the Lord reached out the 
tip of the staff that was in his hand, and touched the meat 
and the unleavened cakes; and fire sprang up from the rock 
and consumed the meat and the unleavened cakes; and the 
angel of the Lord vanished from his sight. (NRSV)

Such biblical witnesses bring to mind the interaction between Azazel 
and Abraham found in chapter 13 in which the fallen angel tells the 
patriarch about the absence of human food on the holy heights, and 
at the same time warns the patriarch that he himself can become the 
angelic food, burned together with his animal sacrifices. 

Nonbiblical Jewish texts also contain the motif of the angels’ 
abstinence from human food. A reference is found, for example, in 
the Testament of Abraham 4:9, in which the archangel Michael cannot 
be nourished by human food.10
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Some Jewish texts, furthermore, argue that although the angels 
sometimes give the impression that they consume human food, in 
reality they do not. One early testimony to this belief is found in the 
Book of Tobit, in which the angel Raphael first partakes in a human 
meal but later tells the protagonist that his consumption of earthly 
food was just an illusion.11 Similarly, Philo12 and Josephus13 argue that 
the angelic beings only create an appearance of eating human food.14 
Similar testimonies are found in pseudepigraphical15 and targumic 
sources.16

Elsewhere, in the Jewish pseudepigrapha, one finds the belief that 
humans who achieved a celestial state, akin to the angelic beings, are 
not able to consume human food. For instance, in 2 Enoch, a Jewish 
apocalypse written in the first century CE, a gesture toward the angelic 
status of its hero is indicated by his refusal to participate in a human 
meal.17 Chapter 56 of this work depicts the return of the seventh ante-
diluvian hero from his celestial trip. Upon his arrival, Enoch is asked 
by his son Methuselah to share food with close relatives. In response 
to this offer, the patriarch politely declines the invitation of his son, 
offering him the following reasons:

Listen, child! Since the time when the Lord anointed me 
with the ointment of his glory, food has not come into me, 
and earthly pleasure my soul does not remember, nor do I 
desire anything earthly.18 

Here, Enoch does not reject just any kind of food but rather 
rejects specifically earthly food, hinting to his son that he has already 
been transformed into a celestial creature who is satiated in a different 
way. It is also noteworthy that, in 2 Enoch 56, the theme of rejecting 
earthly food is set in parallel with the motif of Enoch’s anointment with 
ointment of God’s Glory. This striking parallelism between an inability 
to partake in a human meal and angelic anointing might provide a 
portentous clue indicating the ways in which angels are nourished in 
the heavenly realm. We should therefore take a closer look at the scene 
of Enoch’s anointing in 2 Enoch 22.

2 Enoch 22:9 portrays the archangel Michael disrobing Enoch and 
anointing him with delightful oil. The text says that the oil’s appearance 
is “greater than the greatest light and its ointment is like sweet dew, 
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and the fragrance like myrrh; and it is like rays of the glittering sun.”19 
The anointing with the oil effects the patriarch’s transformation from 
his garments of skin to the luminous garment of an immortal angelic 
being. It is noteworthy that here the ointment of glory, also identified 
in the text as the paradisal dew, transforms the earthly being into a 
celestial creature who no longer enjoys earthly food.20 

Moreover, the paradisal dew motif is noteworthy since it is pres-
ent in another pseudepigraphical account of celestial nourishment 
attested in Joseph and Aseneth 16:14, in which the angels’ food is said 
to be made from the dew from the paradise of God: 

. . . For this comb is (full of the) spirit of life. And the bees 
of the paradise of delight have made this from the dew of 
the roses of life that are in the paradise of God. And all the 
angels of God eat of it and all the chosen of God and all the 
sons of the Most High, because this is a comb of life, and 
everyone who eats of it will not die for ever (and) ever.21

Scholars have noted that the honeycomb that Pentephres’s 
daughter consumes from the angel’s hand is reminiscent of manna, 
the celestial provision once sent from heaven22 to the Israelites in the 
wilderness.23 It is also noteworthy that in Joseph and Aseneth 15, as in 
2 Enoch 56, the motif of nourishment of the seer coincides with her 
anointing when the honeycomb is identified as “ointment of incor-
ruptibility.”24 Like Enoch’s, Aseneth’s anointing also grants immortality 
to the recipient.25 

The constellation of motifs found in 2 Enoch and Joseph and 
Aseneth might provide an important insight into how the angels are 
actually “fed” in heaven. It is often assumed that they are nourished 
through the vision of the divine light. Yet it cannot be excluded that 
other traditions are also at play in various Jewish materials. It is possi-
ble, then, that the celestial creatures are, during their anointment with 
divine light, fed not only through their eyes but through the whole 
of their angelic bodies. 2 Enoch’s account of the patriarch’s anointing 
gestures toward such a possibility. 2 Enoch 22 clearly depicts the source 
of the patriarch’s metamorphosis as the light coming from the lumi-
nous divine form, designated in the text as the divine Face. From 2 
Enoch, one learns that the light proceeding from the divine Face causes 
dramatic changes in Enoch’s appearance. His body endures irreversible 
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transformations as it becomes covered with the divine light. In this 
account, the luminous body of a newly born celestial citizen is literally 
“nourished” by the luminosity of the divine form.26 This anointing of 
angelic bodies from the splendor of the divine Presence, His Shechinah, 
can be viewed as an example of angelic sustenance. A later rabbinic 
tradition appears to affirm just such a nourishing function. Thus, from 
Numbers Rabbah 21:16, one learns the following:

. . . You can learn the answer by analogy with the ministering 
angels, of whom it says, His ministers are a flaming fire (Ps. 
CIV, 4). Whence do they derive their sustenance? R. Judan, 
citing R. Isaac, said: From the lustre of the Shechinah they 
derive their sustenance; as it says, In the light of the king’s 
countenance is life (Prov. 16:15).27 

Here, the fiery nature of the angels’ bodies is put in parallel with 
the splendor of the divine form. Similarly, Pesikta of Rav Kahana reads:

His ministers are a flaming fire. And how is their fire 
nourished? By the flame-like splendor of God’s presence, 
for it is written “In the light of the King’s countenance is 
life” (Prov. 16:15).28

Here again the angels are satiated by the splendor of the Deity’s 
form which, as in 2 Enoch, is depicted as the divine presence—that is 
to say, as the Face of God. 

While the humans transported to the upper realm are taught how 
to be nourished in a new celestial way, the once-celestial creatures of 
heaven, exiled to the lower realm, are forced to survive on a different 
provision, namely, earthly food.29 In this respect it is important that the 
formative biblical narrative of the Fall, found in Genesis 3, indicates a 
change in the mode of nourishment for both human beings and the 
serpent. For instance, in Genesis 3:17–18, the Deity tells Adam the 
following: “[I]n toil you shall eat of it all the days of your life; thorns 
and thistles it shall bring forth for you; and you shall eat the plants 
of the field.”30 

The theme of Adam and Eve’s new means of sustenance, after 
the Fall, is also reflected in the Primary Adam Books, which depict 
a change in the mode of sustenance of the protoplasts, after their 
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 eviction from the Garden of Eden.31 The Primary Adam Books mention 
the hunger experienced by Adam and Eve as they found themselves on 
earth. The cause of their hunger does not appear to be the absence of 
food on earth but, rather, the dining habits of the first humans, who 
were accustomed to different, celestial sustenance during their stay in 
Paradise. It is thus significant that the Armenian, Georgian, and Latin 
versions of the Primary Adam Books emphasize the difference between 
the two foods: the angelic food,32 which Adam and Eve ate in paradise, 
and the food that lies before them on the earth.33 The key aspect of 
these versions of the Primary Adam Books is their common emphasis 
that earthly food is unsuitable for those who just came from the celes-
tial realm. As the Primary Adam Books states, “[Adam and Eve] did 
not find food like the food by which they had been nourished in the 
Garden.” In particular, Eve’s discourse in the Primary Adam Books 4:2 
emphasizes this difference between earthly and celestial food, referring 
to earthly food as nourishment for the beasts.34 

It is also noteworthy that, in the Primary Adam Books, one can 
find the motif of anointing with the oil of the Tree of Life—the arbo-
real symbol that stands in striking opposition to the infamous Tree 
of Corruption from which the protoplasts once tasted the forbidden 
fruit. Thus, the Primary Adam Books portray Eve and Seth traveling 
to paradise in order to bring the oil to the dying Adam. Here, as in 2 
Enoch and Joseph and Aseneth, the anointing which comes from the 
Tree of Life might be understood as an eschatological sustenance of the 
restored humanity. Yet, this provision is denied to Adam; the archangel 
Michael tells Eve and Seth that the oil will be used for the restoration 
of the original condition of humankind in eschatological time. 

The Mosaic Background of Abraham’s Angelic Sustenance

Having provided a brief excursus on the early traditions of celestial 
nourishment, it will be fruitful now to return to the Apocalypse of 
Abraham. More specifically, in this regard, a question remains: from 
which cluster of early Jewish traditions about heavenly food have our 
authors drawn their inspiration? For instance, recall that some of 
these traditions, especially those found in the Testament of Abraham, 
are directly associated with the patriarch and his close family by its 
emphasis on the biblical tale of Abraham’s table fellowship with the 
angels. Yet, although some aforementioned pseudepigraphical inter-
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pretations of angelic nourishment are connected with Abraham’s story, 
especially as reflected in Genesis 18:8, the tradition that lay behind 
the Apocalypse of Abraham appears to be drawing on a different set 
of conceptual currents, namely, the lore associated with the son of 
Amram, another prominent visionary of the Jewish tradition, who, like 
Abraham, had an encounter with the Deity on Mount Sinai.

The sustenance of Moses on Mount Sinai, as a theme, received 
unprecedented attention from later Jewish interpreters. One encoun-
ters a panoply of rabbinic witnesses that links the theme of heavenly 
nourishment to the figure of the great Israelite prophet. For example, 
Exodus Rabbah 47:7 communicates that, during his reception of the 
Torah from the Deity on Mount Sinai, Moses was satiated by a vision 
of the luminous divine form: 

It was for the benefit of Moses that he fasted a hundred 
and twenty days, so that he might receive the Torah; and 
from whence did Moses receive nourishment? From the 
splendor of the Shechinah, for it says, Thou preservest them 
all (Neh. 9, 6).35

Here, as in the Apocalypse of Abraham, the seer’s feeding on the 
celestial form coincides with the abstinence from human food.36 Exo-
dus Rabbah 47:5 even compares Moses’ celestial nourishment to the 
sustenance of the living creatures of the divine Throne, namely, the 
Hayyot:

. . . He did neither eat bread, nor drink water, that is, in 
this world; but in the World to Come he will eat of the 
bread of the Torah and drink of its waters. For this reason 
he did neither eat bread, etc. Whence did he derive his 
nourishment? From the lustre of God’s presence. Lest this 
seem surprising, then remember that the Hayyot who bear 
the Divine Throne are also nourished from the splendor of 
the Shechinah.37

In this passage, the angelic creatures holding the Deity’s seat 
are said to be nurtured by the presence of the divine form situated 
on the Merkabah. Exodus Rabbah 47:5 thus points to a connection 
between the supernatural nourishment and the angelic state of the 
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great  prophet. Furthermore, elsewhere, Exodus Rabbah 47:5 makes the 
conceptual link even more explicit by stating that the prophet’s super-
natural sustenance emulates the condition of the celestial citizens.38

It has already been mentioned that, in early Jewish accounts, the 
angelic food often serves as an eschatological marker, which signals the 
seer’s transition to the original prelapsarian condition of the protoplast. 
Rabbinic materials too have often interpreted the heavenly nourish-
ment not only as the habitual means for sustenance of the angelic 
being39 but also as the means of nourishment for the protological and 
eschatological humankind.40 Thus, b. Ber. 17a reads:

A favorite saying of Rab was: [The future world is not like 
this world.] In the future world there is no eating nor drink-
ing nor propagation nor business nor jealousy nor hatred 
nor competition, but the righteous sit with their crowns on 
their heads feasting on the brightness of the divine presence, 
as it says, And they beheld God, and did eat and drink.41

It is possible that these midrashic testimonies do not represent 
merely a later rabbinic invention but Jewish lore with very ancient 
roots, possibly predating the Apocalypse of Abraham. The account of 
Abraham’s unconventional nourishment found in the Slavonic apoca-
lypse seems to point to these ancient roots of Moses’ feeding on the 
Shechinah, since, in the Slavonic apocalypse, the theme of Abraham’s 
sustenance on Yahoel is situated within a cluster of distinctive Mosaic 
motifs. Other studies have noted the “Mosaic” flavor of the celestial 
feeding in the Apocalypse of Abraham, suggesting that the authors of 
the Slavonic apocalypse must draw on such traditions. David Halperin, 
for example, reflecting on the tradition of the heavenly provision found 
in Apocalypse of Abraham, suggested that, like Abraham, 

Moses also discovered that the divine presence is itself 
nourishment enough. That is why Exodus 24:11 says that 
Moses and his companions beheld God, and ate and drank. 
This means, one rabbi explained, that the sight of God was 
food and drink to them; for Scripture also says, In the light 
of the King’s face there is life. . . . We may assume that the 
author of the Apocalypse of Abraham had such midrashim 
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in mind when he wrote that “my food was to see the angel 
who was with me, and his speech—that was my drink.”42 

It is also evident that the Mosaic tradition of celestial nourish-
ment has a priority over the Abrahamic developments, as this motif 
is deeply rooted in early biblical and extrabiblical Mosaic testimo-
nies. For instance, Exodus 24:11 testifies that Moses and his associates 
“beheld God, and they ate and drank.” Such nourishment did not 
involve conventional human sustenance, as Deuteronomy 9:9 and 9:18 
state that the prophet did not eat bread or drink water. Moreover, the 
prophet’s forty-day ordeal, when he was sustained by the food of the 
angels, has been set in parallel by early Jewish interpreters to another 
account of the supernatural feeding, namely, the story of the Israelites’ 
forty years’ wandering in the Egyptian desert, during which the people 
of God were nourished on the food of angels—manna.43 The LXX ver-
sion of Psalm 77(78):25 makes this connection explicit, identifying the 
manna of the wilderness as the bread of angels.44 Further, the Wisdom 
of Solomon 16:20 also attests to a similar tradition. In Pseudo-Philo’s 
Biblical Antiquities, moreover, Moses himself tells the Israelites that 
they have eaten the bread of angels for forty years.45 Later rabbinic 
sources also understand manna as the angels’ provision.46

The tradition that Moses was fed through the vision of the divine 
form betrays very ancient conceptual roots. Already, in the formative 
Genesis account, the protoplasts’ feeding on the fruit of the Tree of 
the Knowledge of Good and Evil coincides with the motif of their eyes 
being opened.47 Scholars have noted48 that Philo, also, in his Quaestio-
nes et Solutiones in Exodum, is cognizant of the visual nature of Moses’ 
celestial nourishment, calling his vision the food of souls. Quaestiones 
et Solutiones in Exodum, then, depicts Moses’ visionary experience in 
the following way:

What is the meaning of the words, “they appeared to God 
in the place and they ate and drank?” Having attained to 
the face of the father, they do not remain in any mortal 
place at all, for all such places are profane and polluted, 
but they send and make a migration to a holy and divine 
place, which is called by another name, logos. Being in this 
place, through the steward, they see the master in a lofty 
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and clear manner, envisioning God with the keen-sighted 
eyes of the mind. But this vision is the food of souls, and 
true partaking is the cause of a life of immortality. Where-
fore, indeed, it is said, “they ate and drank.” For those 
who are indeed very hungry and thirsty did not fail to see 
God become clearly visible, but like those who, being fam-
ished, find an abundance of food, they satisfied their great  
desire.49 

Andrea Lieber has proposed that in this Philonic passage Moses’ 
encounter on Mount Sinai is spiritualized in such a way that “the 
vision of the divine presence satiates, like the sacrificial meal.”50 Fur-
ther, Lieber suggests that 

Philo appears influenced by the tradition, witnessed also in 
rabbinic, patristic and pseudepigraphic literature, that there 
is no “eating” in heaven; angelic beings do not require food 
like humans, yet their “bodies” are nonetheless sustained 
by divine means.51

It appears that, like later rabbinic testimonies, the Apocalypse of 
Abraham is drawing on this cluster of early Mosaic motifs. A panoply 
of distinctive Mosaic markers found in the Slavonic pseudepigraphon, 
including Abraham’s forty-day fast and his travel to the mountain 
Horeb point to such a possibility. Previous studies have convincingly 
demonstrated the paramount importance of Mosaic traditions for the 
authors of the Apocalypse of Abraham, a writing in which many details 
of the patriarch’s journey become patterned after the visionary port-
folio of the son of Amram.52

In this respect, it is noteworthy that these Mosaic motifs loom 
especially large in and around the verses that tell about Abraham’s 
celestial nourishment. In fact, the next verse that follows the theme 
of spiritual nourishment (Apoc. Ab. 11:3) tells about the seer and his 
angelic companion’s arrival to Horeb, the mountain where Moses 
received his revelation; it reads: “And I ate no bread and drank no 
water, because [my] food was to see the angel who was with me, and 
his speech with me was my drink. And we came to the glorious God’s 
mountain—Horeb.”53
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It is also noteworthy that, both in the Mosaic tradition and in the 
Apocalypse of Abraham, one can find references to the themes of both 
eating and drinking. David Halperin suggests that the Mosaic trend 
might draw on the passage from Exodus 24:11 that states that Moses 
and his companions “beheld God, and ate and drank.”54 Both Mosaic 
and Abrahamic passages make reference to the forty-day abstinence 
from human food during which the celestial nourishment occurs. Such 
parallels again point to the formative Mosaic blueprint that stands 
behind the traditions of celestial nourishment present in the Slavonic 
apocalypse.

Fiery Provisions

Later rabbinic testimonies about Moses’ angelic feeding often mention 
the luminous form of the Deity—the portentous source of substance 
on Mount Sinai. This feature is indicative of the importance of anthro-
pomorphic tenets in the Mosaic narratives. In the Book of Exodus, the 
prophet’s encounter at Sinai became one of the crucial nexuses of the 
anthropomorphic ideologies in which one can find not only developed 
Kavod terminology but also the imagery of God’s countenance—the 
Deity’s Panim (another crucial tenet of the priestly anthropomorphic 
paradigm). 

Yet, in the Apocalypse of Abraham, in which the divine body tra-
ditions become challenged and reshaped by the rival audial paradigms, 
the motif of nourishment on the divine form received a novel polemi-
cal reformulation.55 Scholars have suggested that one such polemical 
clash takes place in the story of Bar-Eshath, an infamous idol of Abra-
ham’s father that perishes in flames, serving as fuel for Terah’s meal. 
In Apocalypse of Abraham 5:9–12, the young hero of the faith relates 
the following encounter:

And it came to pass, after I had put the splinters on the 
fire, in order to cook food for my father. . . . When I came 
back again I found Bar-Eshath fallen backwards, his feet 
enveloped in fire and terribly burned. Laughing greatly to 
myself, I said, “Bar-Eshath, you certainly are able to kindle 
fire and cook food!” And it came to pass, while I was 
speaking laughingly, that he was gradually burned up by 
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the fire and became ashes. And I brought the food to my 
father, [and] he ate.56

I have argued elsewhere that Bar-Eshath’s story reveals the polem-
ics against the divine body traditions. Bar-Eshath’s depiction attempts 
to deconstruct the familiar imagery of the anthropomorphic divine 
Form, which is often depicted in Jewish and Christian accounts with 
the feet/lower body enveloped in fire.57 For our study, it is impor-
tant that the account of the idol’s fiery demise is connected with the 
motif of nourishment. Moreover, it seems to point to the fact that, 
in the Apocalypse of Abraham, the reader encounters several tradi-
tions of “nourishment” on anthropomorphic forms, authentic as well 
as idolatrous. 

Thus, while in Apocalypse of Abraham 5:14–17 the false divine 
representation, embodied by the idol Bar-Eshath, assists in the nour-
ishment of the idolater Terah,58 later in the text the true divine form 
represented by the Angel of the Tetragrammaton becomes the authen-
tic source for the seer’s provision.

The polemics against the divine body traditions in our apocalypse 
appear to be unfolded in the midst of a dialectical mix of demotion and 
exaltation. As one remembers, the anthropomorphic body of Terah’s 
idol undergoes a fiery ordeal and perishes. As the apocalypse’s story 
unfolds, Abraham too is drawn into an array of fiery tests laden with 
the possibility of catastrophic demise. Yet, unlike Bar-Eshath, Abra-
ham endures and survives the test of the heavenly furnace. While the 
idol becomes the means of nourishment, the patriarch escapes such a 
destiny. This comparison of Bar-Eshath to Abraham is not farfetched. 
The aforementioned speech of Azazel, from chapter 13, clearly envi-
sions such a connection. In it, the fallen angel warns the patriarch 
that he can, during his celestial journey, perish in the heavenly fire, 
becoming heavenly food.59

In this respect, it is intriguing that later rabbinic testimonies 
about Moses’ ordeal on Mount Sinai associate spiritual nourishment 
with the visionary’s demise in heavenly fire by juxtaposing the story 
of the prophet’s feeding on the splendor of the Shechinah with the 
story of the death of Nadab and Abihu—Aaron’s sons who were said 
to have perished in the fire of the Holy of Holies. Thus, Leviticus Rab-
bah 20:10, a passage that deals with the mysterious death of the two 
sons of Aaron, describes the following tradition:
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R. Joshua of Siknin in the name of R. Levi observed: Moses 
did not feed his eyes on the Shechinah and derived benefit 
from the Shechinah. . . . Nadab and Abihu, however, fed their 
eyes on the Shechinah and did not derive benefit therefrom, 
as may be inferred from the following: And Nadab and 
Abihu died before the Lord.60

Exodus Rabbah 3:1 attests to a similar tradition:

R. Hoshaia the Elder said: Moses did well in hiding his face, 
for God said to him: Since thou didst show me respect and 
hide thy face when I would show Myself to thee, I assure 
thee that thou wilt be near Me on the mountain for forty 
days and forty nights. Thou wilt not eat nor drink, but wilt 
feast on the splendor of the Shechinah, as it is said: and 
Moses knew not that the skin of his face sent forth beams 
(Ex. XXXIV, 29). But Nadab and Abihu uncovered their 
heads and fed their eyes on the lustre of the Shechinah, as 
it is said: And upon the nobles of the children of Israel He 
laid not His hand; and they beheld God, and did eat and 
drink (ib. XXIV, 11). Did they not receive [the penalty of 
death] for what they had done?61

These rabbinic passages again draw attention to the question of how 
the celestial citizens are fed on the luster of the divine form. We briefly 
explored this enigmatic praxis earlier in our study, during our analysis 
of 2 Enoch 56, in which the angelic body of the seventh antediluvian 
hero was “nourished” by the splendor of the divine Face. It is possible 
that the rabbinic passages about the fiery demise of Nadab and Abihu, 
unfolded in the midst of the story of Moses’ supernatural feeding, 
might also be related to this practice of celestial nourishment. The 
corporealities of Aaron’s sons, however, unlike the transformed bodies 
of Moses and Enoch, were not able to sustain the terror of the divine 
light, being annihilated by its fatal splendor.

The rabbinic interpretation of the fiery demise of Nadab and 
Abihu also brings to mind both the Bar-Eshath episode, in which the 
idol perishes in the flames, and Abraham’s own trials in the Slavonic 
apocalypse, in which he is depicted as passing the dangerous fiery 
thresholds. In this respect, it is possible that the patriarch’s fiery trials 
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on his way to the divine presence themselves represent his super-
natural nourishment. Jewish apocalyptic and mystical traditions often 
depict the angelic hosts bathing in the rivers of fire.62 For example, 
Daniel 7:10 describes a stream of fire flowing from the presence of the 
Deity. The imagery of the celestial rivers of fire is also found in the 
Songs of the Sabbath Sacrifice (Song 10, 4Q405 15ii–16 2).63 Similarly, 
Hekhalot Zutarti (Synopse §390) reads:

One hayyah rises above the seraphim and descends upon the 
tabernacle of the youth whose name is Metatron, and speaks 
with a loud voice. A voice of sheer silence. . . . Suddenly 
the angels fall silent. The watchers and holy ones become 
quiet. They are silent, and are pushed into the river of fire.64

Sefer Haqomah 155–164 also attests to this tradition:

And (the) angels who are with him come and encircle the 
Throne of Glory. They are on one side and the (celestial) 
creatures are on the other side, and the Shechinah is on the 
Throne of Glory in the center. And one creature goes up 
over the seraphim and descends on the tabernacle of the 
lad whose name is Metatron and says in a great voice, a 
thin voice of silence, “The Throne of Glory is glistening!” 
Immediately, the angels fall silent and the irin and the qadu-
shin are still. They hurry and hasten into the river of fire.65 

In some rabbinic passages, the angels are bathing in the rivers of 
fire after their trips to the lower regions in order to purify themselves 
and restore their celestial form.66 These enigmatic rituals of bathing in 
the fiery rivers streaming from the throne of the Deity seem to pertain 
to the daily nourishing routines of the celestial citizens. 

Previous studies have often suggested that the symbolism of the 
divine furnace is mirrored in the dualistic framework of the Apocalypse 
of Abraham, most notably in the imagery of the furnace of Azazel.67 
The fiery nature of the heavenly abode is mentioned multiple times 
in the text. Moreover, it is notable that Abraham’s journey into the 
heavenly realm is depicted as a movement into a realm of fire. Also, 
the realm of the antagonist is depicted with similar imagery. In Yahoel’s 
speech, for instance, found in chapter 14, which reveals the true loca-
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tion of the chief antagonist, the arch-demon’s abode is designated as 
the furnace of the earth. Azazel himself, moreover, is depicted as the 
“burning coal” or the “firebrand” of this infernal kiln.

This imagery of the furnace is explicitly brought to bear on the 
notion of nourishment in the Slavonic apocalypse in Apocalypse of 
Abraham 13:36.68 Azazel’s warning to the patriarch in this passage 
about becoming “food” for celestial beings perishing in the fire of the 
upper abode becomes paradoxically invoked later in the text when 
the Deity himself designates some human beings as the “food” for 
another, in this case demonic, furnace, namely, “the fire of hell.” Thus, 
in Apocalypse of Abraham 31:3–5, we read: 

Since I have destined them to be food for the fire of hell, 
and ceaseless soaring in the air of the underground depths, 
the contents of a worm’s belly. For those who do justice, 
who have chosen my will and clearly kept my command-
ments, will see them. And they will rejoice with joy at the 
destruction of the abandoned. And those who followed after 
the idols and after their murders will rot in the womb of 
the Evil One—the belly of Azazel, and they will be burned 
by the fire of Azazel’s tongue.

Interestingly, this passage identifies the fiery tongue of Azazel 
with the fire of hell—that is to say, the very reality by which the sinners 
will be destroyed. In the aural conceptual framework of the Slavonic 
apocalypse in which the divine Voice is revealed in the midst of fire, 
Azazel’s fiery manifestation also appears to be surrounded with dis-
tinctive aural connotations.

Transformation through Celestial Nourishment

Other studies have noted the distinctive soteriological dimension that 
accompanies the motif of spiritual nourishment.69 Through their feed-
ing on the luster of the Shechinah, exalted patriarchs and prophets have 
proleptically foreshadowed the eschatological condition of humankind, 
in which earthly creatures will be once again sustained like the angels, 
by the divine presence. It is important here that both in the Mosaic 
tradition and in the Apocalypse of Abraham celestial nourishment 
occurs during the ascetic practices of the visionaries, namely, during 
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their forty-day fasts. Thus, in Apocalypse of Abraham 9:7, the seer is 
commanded by God that he must “for forty days abstain from every 
food which issues from fire, and from the drinking of wine, and from 
anointing [yourself] with oil.”70 As noted above, the patriarch’s absti-
nence from human food mimics the biblical fast of the son of Amram.

Similar motifs, in which the tradition of celestial nourishment 
unfolds in the midst of ascetic practices, are also found in another 
Jewish pseudepigraphical account, namely, Joseph and Aseneth. Like 
Moses and Abraham, the protagonist of the story, an Egyptian maiden, 
fasts and is then nourished by the angelic being.71 

The celestial initiation stories of Abraham and Aseneth, as we see, 
are strikingly similar. As in the Apocalypse of Abraham, in Joseph and 
Aseneth we can find a paradoxical mix of visual and aural imagery in 
the portrayals of angelic food.72 Such a mixture is especially evident in 
the depiction of the chief angelic characters of each narrative, namely, 
the celestial agents responsible for initiations of the respective seers. 
Scholars have noted the “aural” characteristics of the figure of Yahoel, 
the central symbol of the audial ideology of the Apocalypse of Abra-
ham. In particular, the Slavonic pseudepigraphon defines him as the 
mediation of “my [God’s] ineffable name (неизрекомаго имени мое-
го).”73 Even apart from the explanation of the guide’s office, the peculiar 
designation “Yahoel” (Slav. Иаоиль) itself unequivocally denotes the 
angel as the embodiment of the divine Name. Thus Abraham is not 
merely sustained by seeing and hearing an angelic being but is nour-
ished on the representation of the divine Name.

Similarly, as in the Abrahamic pseudepigraphon, Joseph and 
Aseneth depicts the human seer as being fed by the Angel of the Name. 
With respect to this, Ross Kraemer suggests that “the designation of 
the angelic double of Joseph . . . [is] probably closely associated, if 
not to be identified, with the Name-Bearing Angel.”74 Yet, while both 
angelic entities might be connected with the aural Shem theology, the 
corporeal thrust of the visual paradigm is not entirely absent in either 
account, as both angelic “feeders” are portrayed as anthropomorphic 
embodiments of the divine Name.

The aural aspect of both accounts is manifested also in the fact 
that supernatural nourishment comes from the mouths of the angels. 
In the Apocalypse of Abraham the patriarch receives his unconven-
tional provision from the mouth of Yahoel when the speech of the 
great angel serves as Abraham’s drink. The aural aspect of nourishment 
is also present in Joseph and Aseneth, specifically through Aseneth’s 
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repeated affirmations about the provenance of the honeycomb from 
the mouth of the celestial being.75 Joseph and Aseneth 16:8–10, for 
instance, reads:

And the comb was big and white as snow and full of honey. And 
that honey was like dew from heaven and its exhalation like breath of 
life. And Aseneth wondered and said in herself, Did then this comb 
come out of the man’s mouth, because its exhalation is like the breath 
of this man’s mouth?76 

Also, Joseph and Aseneth 16:11 provides a similar affirmation of 
the aural source of the angelic food; it reads: 

And Aseneth was afraid and said, “Lord, I did not have a 
honeycomb in my storeroom at any time, but you spoke 
and it came into being. Surely this came out of your mouth, 
because its exhalation is like breath of your mouth.”77

Other scholars suggest that the provenance of the angelic food 
in Joseph and Aseneth coming from the mouth of the celestial being 
has roots in the biblical manna traditions. Andrea Lieber observes: 

[T]he association of the honeycomb with mannah is explicit: 
it was like dew from heaven, white like snow, containing 
the breath of life. Indeed the honeycomb, like mannah, is 
identified with the ‘word’ of the angel—the anthropos spoke 
and the comb came from his angelic mouth.78 

In the Book of Deuteronomy, the manna tradition has been 
reformulated in terms of the aural paradigm when the symbolism of 
heavenly nourishment was juxtaposed with imagery of the word com-
ing from the Deity’s mouth. Thus, in Deuteronomy 8:3, we find the 
following tradition: 

He humbled you by letting you hunger, then by feeding you 
with manna, with which neither you nor your ancestors were 
acquainted, in order to make you understand that one does 
not live by bread alone, but by every word that comes from 
the mouth of the Lord. (NRSV)79

Given that the Book of Deuteronomy first initiated polemics 
against the visual anthropomorphic paradigm present in Ezekiel and 
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the Priestly Source, the fact that such a striking aural reformulation 
comes from this biblical text is not coincidental.80

It appears that the peculiar transformations of the Egyptian 
maiden and the Jewish patriarch found in Joseph and Aseneth and 
the Apocalypse of Abraham, respectively, are profoundly affected by 
the aural Shem ideologies. In fact, one can understand the natures 
of both visionaries as literally reconstituted by their ingestion of the 
divine Name. It is not coincidental, moreover, that the transformation 
is executed aurally—that is to say, from the mouth of the angel of the 
Name to the mouth of an earthly creature. In the Apocalypse of Abra-
ham, the patriarch drinks the words coming forth from the mouth of 
Yahoel, and is fed by the sight of this hypostatic representation of the 
divine Name. In Joseph and Aseneth, similarly, the heavenly man, who 
bears some characteristics of the Angel of the Name, puts the angelic 
food that originated from his mouth into the mouth of the female seer. 

Moreover, if, in both pseudepigraphons, the human seers are 
indeed transformed by means of their ingestions of the divine Name, 
such initiatory practices point to an important ancient trajectory. 
Other scholars have noted, for example, that Aseneth’s partaking of 
the celestial food is reminiscent of certain ritual practices, through 
which cultic images are given life by placing the divine Name in their 
mouths.81 These rituals are rooted in ancient Mesopotamian and Egyp-
tian animation ceremonies of cultic statues known as the rite of the 
“washing of the mouth” (mīs pî) and the “opening of the mouth” (pīt 
pî).82 Some scholars have argued that these trends exercised a formative 
influence on some later Hermetic83 traditions and Kabbalistic stories 
about the creation of the artificial humanoid.84

Returning again to the pseudepigraphical accounts of Abraham 
and Aseneth, we see that the peculiar metamorphoses effected through 
the mouth of the celestial beings are replete with protological sym-
bolism. These transformational accounts appear to replicate, here, the 
paradigmatic event of the creation of humankind when the spirit of 
life was blown from the mouth of the Deity into the mouth of the 
lifeless human body molded from the dust of earth.85 Such protologi-
cal connections are more distinctive in Joseph and Aseneth, in which 
the angelic food, the honeycomb, is compared with the spirit of life. 
Through the ingestion of the divine Name, then, the seers of both the 
Apocalypse of Abraham and Joseph and Aseneth become “new Pro-
toplast,” returning to the prelapsarian condition of humanity.86 Such 
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“vivifications” of the seers bring to mind later Jewish Golem legends 
in which the lifeless body of the artificial humanoid is “vivified” when 
God’s name is inserted into his mouth.87 The theme of vivification of 
human “idols” brings us again to the theme of idolatry, so prominent 
in both pseudepigraphical texts.

It has already been noted in our study that in the Apocalypse of 
Abraham the stand against the divine body tradition and reaffirma-
tion of the aural paradigm often takes the form of polemics against 
idols. In this respect it is intriguing that in Joseph and Aseneth, as in 
the Slavonic apocalypse, the theme of celestial nourishment appears 
in the midst of a fight with idolatry. Interestingly, both protagonists 
are initially portrayed as idolaters. In the beginning of the Slavonic 
apocalypse, for instance, Abraham manufactures idols and participates 
in idolatrous worship. Similarly, Aseneth is portrayed as an idol wor-
shiper at the beginning of the narrative. Joseph and Aseneth 8, in this 
regard, states that Aseneth’s lips were defiled because she “blesses with 
her mouth dead and dumb idols.”88 Later, however, she, like Abraham, 
destroys her idols.89

This peculiar fight against idolatry, furthermore, seems to betray 
some polemical developments that lay behind both texts. As noted 
above, both accounts are permeated with the dialectical mix of visu-
al and aural imagery. Both heroes, for example, are not simply fed, 
like Moses, on the celestial form alone, but are also nourished by the 
divine Name. Scholars have noted that the imagery of the divine Name 
looms especially large in the longer version of Joseph and Aseneth.90 
It is important to our study that in Aseneth’s hymn of repentance 
(Jos. Asen. 11:17), the divine Name is mentioned in the context of the 
opening of the seer’s mouth.91 Ross Kraemer notes that “in the longer 
version, Aseneth blesses not only ‘the Lord, your God’ but also the 
name of angel.”92 Later, Pentephres’s daughter will ingest the heavenly 
food coming from the mouth of the Angel of the Name. Kraemer 
argues that “it is particularly in the longer text that the angelic figure is 
more closely aligned with the figure developed in other sources as the 
Name-Bearing Angel—the virtual double of God.”93 In the Apocalypse 
of Abraham, too, the patriarch will be nourished on the hypostatic 
Name of God.

A further important aural marker present in both texts is that both 
pseudepigraphons portray the seers’ involvement in the aural praxis of 
praise. The significance of the patriarch’s hymns to the overall concep-
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tual framework of the Apocalypse of Abraham has been recognized in 
previous studies.94 More specifically, in the Slavonic apocalypse, Abra-
ham gains access to the highest heavenly realm through means of a 
hymn.95 Scholars have noted that the patriarch’s praise is reminiscent of 
later Hekhalot hymns.96 Similar suggestions have been made concern-
ing Aseneth’s practices as well. Kraemer, for instance, argues:

Aseneth wishes not only to glorify the figure (of the angel), 
language that might be imported from Judges 13, but to 
sing hymns. . . . This perpetual glorification and singing 
of hymns is precisely the activity envisioned for the angels 
in heaven in so many hekhalot and mystical-visionary 
texts. Taken together with other passages, particularly in 
the longer version, it points to Aseneth’s own desire not 
only to become like the angels in heaven but also to do so 
in accordance with a particular understanding of angelic 
identity and activity.97 

Interestingly, both in the Apocalypse of Abraham and in Joseph 
and Aseneth, the chief angelic protagonists prevent the seers from 
worshipping them. Yahoel brings Abraham up from his knees, and, 
in Joseph and Aseneth, the angel refuses to accept the seer’s worship.98 
These traditions again point to the subtle polemics against celestial 
corporeal representations in both the Slavonic apocalypse and Joseph 
and Aseneth.

The Nourishment of Azazel

The theme of food coming from a spiritual creature receives its further 
inverse appropriation in chapter 23 of the Apocalypse of Abraham, in 
which the seer beholds the fallen angel Azazel nourishing Adam and 
Eve. Apocalypse of Abraham 23:6–11 reads: 

And they were standing under a tree of Eden, and the fruit 
of the tree was like the appearance of a bunch of grapes of 
vine. And behind the tree was standing, as it were, a serpent 
in form, but having hands and feet like a man, and wings 
on its shoulders: six on the right side and six on the left. 
And he was holding in his hands the grapes of the tree 
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and feeding the two whom I saw entwined with each other. 
And I said, “Who are these two entwined with each other, 
or who is this between them, or what is the fruit which 
they are eating, Mighty Eternal One?” And he said, “This 
is the reason of men, this is Adam, and this is their desire 
on earth, this is Eve. And he who is between them is the 
Impiety of their pursuits for destruction, Azazel himself.”99 

This depiction of the protological couple entwined with the 
demonic spiritual agent is laden with an array of transformational 
motifs. It is not coincidental that, like Abraham’s metamorphosis, the 
negative transformation of the protoplasts is also conveyed through the 
metaphor of sustenance. Yet the nature of sustenance is significantly 
different. Unlike the patriarch, who was nourished by the contempla-
tion of the celestial being,100 the protoplasts are in this case fed not 
through the vision or speech of the spiritual being but by “physical 
food,” in the form of grapes. This reliance on the conventional human 
provisions brings to mind the aforementioned cluster of motifs reflect-
ed in the Primary Adam Books, in which the protoplasts, after their 
expulsion from Paradise, transition to the “food of beasts.”101 

Note here that the protoplasts’ eating habits inversely mirror the 
nourishing mode of the patriarch. While Abraham transitions to the 
celestial prelapsarian condition of humanity, renouncing conventional 
nourishment, Adam and Eve head in the opposite direction through 
consumption of earthly food. If the metaphors of nourishment indeed 
have this transformational significance in our text, one finds here a 
negative mirroring of the patriarch’s metamorphosis, an inverse dual-
istic strategy prominent in other parts of the Apocalypse of Abraham 
as well.

It is important to note that Azazel’s feeding of the protoplasts 
is a rare motif in Jewish lore. The appearance of such a depiction 
in the Apocalypse of Abraham, then, is not likely simply coinciden-
tal. Rather, it is a meaningful portrayal that nicely corroborates other 
feeding episodes found throughout the text. As suggested, this depic-
tion of the negative spiritual agent feeding the protological humans is 
posited in the text as the conceptual counterpart to the nourishment 
performed by another prominent spiritual agent of the story, namely, 
the angel Yahoel. Other scholars have noted the inverse symmetrical 
correspondences between Yahoel and Azazel. These figures are two 
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pivotal characters of the story who stand in striking opposition to each 
other, specifically in the central sacerdotal rite of the apocalypse—the 
Yom Kippur ceremony. During this ceremony, one spiritual agent rep-
resents the celestial high priest, while the other represents the celestial 
scapegoat. 

Yet, while in some portions of the Slavonic apocalypse Azazel 
indeed is depicted as the proverbial scapegoat, the demoted creature 
stripped of his celestial “attire,” in the account of the protoplasts’ feed-
ing, the depiction of Azazel hints at his former heavenly state by refer-
ence to his twelve wings upon his shoulders. 

Furthermore, the antagonist’s stance near the Tree of the Knowl-
edge of Good and Evil also deserves our close attention. One can 
discern here a certain parallelism in the infamous tree and Azazel. 
Not surprisingly, then, the depiction of both entities utilizes similar 
symbolism. For instance, as the tree holds grapes on its branches, 
Azazel holds grapes in his hands. In view of such correspondences, it 
is possible to envision the antagonist as the arboreal symbol. Further, 
the motif that the demon is entwined with the protoplasts is remi-
niscent not only of the classic attributes of the serpent but also the 
entwined branches of the tree themselves. Thus the entwined Azazel 
can be understood as the tree, or branches, from which the humans 
are nourished by the forbidden fruit. We can see, then, the parallel-
ism in the two symbols of corruption: the Tree of the Knowledge of 
Good and Evil and Azazel, both entities laden with forbidden fruits. 
This portrayal of the antagonistic mediator as the paradisal tree brings 
to mind other apocalyptic accounts in which the heavenly mediators, 
like an exalted Jacob or Christ, are portrayed as the paradisal arboreal 
symbol—that is to say, the Tree of Life.

Feeding with the Whole Extent?

It is also intriguing that, in Apocalypse of Abraham 23, the motif of 
Azazel’s feeding coincides with the imagery of his being intertwined 
with the subjects of his nourishment. The peculiarity of his feeding 
brings to mind the aforementioned apocalyptic testimonies in which 
human seers are nourished by the whole extent of the Deity or its 
representation in the form of the Angel of the Name. Azazel, like the 
Angel of the Name, though in the inverse, provides nourishment not 
only through the mouths of the protoplasts but also through his physi-
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cal presence, namely, the whole extent of his body. Interestingly, as in 
2 Enoch 22, in which the luminous body of the seventh antediluvian 
hero “reflects” the shining form of the Deity, here, too, the intertwined 
bodies of the first humans mirror the serpentine form of their seducer. 

Next let us consider the imagery of the protoplasts’ entwining 
with the fallen Azazel. Other scholars discern in such entwining a 
kind of erotic symbolism, arguing that it represents a sexual union 
reminiscent of a ménage à trois.102 Other Jewish accounts also closely 
link the motifs of nourishment and sexual union. For example, in 
Joseph and Aseneth, the erotic imagery of a kiss appears along with 
the symbolism of nourishment. Thus, in Joseph and Aseneth 8, Joseph, 
who is fed on the bread of life, refuses to kiss Aseneth, whose lips are 
defiled by the food of idols.103 Later, after partaking of the angelic food 
offered by the heavenly counterpart of Joseph, Aseneth is kissed by 
his celestial guest. In Joseph and Aseneth 19:11, the erotic imagery of 
a kiss again coincides with the symbolism of nourishment:

And Joseph kissed Aseneth and gave her spirit of life, and 
he kissed her the second time and gave her spirit of wis-
dom, and he kissed her the third time and gave her spirit 
of truth.104 

The important detail of this passage from Joseph and Aseneth, 
which most clearly connects the motifs of nourishment and erotic 
encounter, is that Joseph’s kiss gives Aseneth the spirit of life. Joseph’s 
kiss evokes the description of the angelic food found in chapter 16,105 
in which Joseph’s heavenly counterpart, represented by the Angel of 
the Lord, gives the female visionary the honeycomb: “And the comb 
was big and white as snow and full of honey. And that honey was like 
dew from heaven and its exhalation like breath of life.”106

In light of such parallels it appears that the link between nourish-
ment and erotic imagery in Apocalypse of Abraham 23 is not coinci-
dental, as it reveals an inverse appropriation of the familiar conceptual 
constellations found in Jewish apocalyptic accounts. 

Feeding on Azazel

The presence of Azazel in the midst of the protoplasts points to 
another important transformational aspect of our text, namely, that the 
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demon’s nature somehow becomes part of the protoplasts’ nature. Such 
demonic in-dwelling represents an inverse type of the positive trans-
formation of Abraham during his journey into the heavenly realm. 
As mentioned above, the tradition of the seer’s nourishment on the 
Angel of the Name, reflected both in the Apocalypse of Abraham and 
Joseph and Aseneth, is connected with the ritual of “vivification” of the 
protoplast (and Golem) by means of the divine Name. In the case of 
Abraham and Aseneth, the transformation brought by nourishment 
signals their return to the condition of the prelapsarian humanity. In 
his investigation of the vivification of Golem/Adam by the powers 
of the Tetragrammaton, Gershom Scholem notes another cluster of 
traditions in which the idols or antagonistic figures are brought to 
life by being vivified not by the divine Name but, inversely, by the 
devil’s entrance.107 Thus, for example, according to one legend, Samael 
speaks from the mouth of the Golden Calf.108 A similar tradition is 
found in the Primary Adam Books in which the serpent becomes a lyre 
for Satan during his deception of the protoplasts. Satan’s assumption 
of a serpentine form, moreover, might represent the “anti-paradigm” 
of transformation, namely, the antagonist’s transition from an upper 
(angelic) to a lower (animal) form, which inversely mirrors the glo-
rious metamorphosis of the apocalyptic visionary, who undergoes a 
transition from garments of skin to garments of light. The Armenian 
version of the Primary Adam Books describes just such a negative 
transformation of Satan.109 The Adversary’s animal manifestation is not 
merely a phantom—he inhabits the actual living creature. The serpent 
is possessed by Satan.110 

In view of the aforementioned accounts, it is possible that two 
alternative traditions of sustenance depicted in the Apocalypse of 
Abraham—one angelic and the other demonic—stand in a concep-
tual opposition to each other. While Abraham (and Aseneth) became 
nourished on the Angel of the Name’s presence, Adam and Eve are 
fed on Azazel’s presence.111 

Conclusion

Our study demonstrates that the symbolism of nourishment found 
in the Slavonic apocalypse plays an important conceptual role in the 
dualistic framework of this enigmatic Jewish work. Such imagery helps 
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elucidate the transformations of the main characters of the apocalyptic 
narrative—the metamorphoses that shepherd them to their protologi-
cal or eschatological conditions. In this respect, the theme of nourish-
ment appears to serve as an important conceptual bridge that connects 
protological and eschatological events. It promises that the corruption 
of the first human pair, who ate the forbidden fruit in the Garden 
Eden, will be reversed, in the end, through a parallel act of sustenance 
that will return humankind to its original angelic state. Various escha-
tological meals, found both in Jewish and Christian accounts, from 
the Eucharist to rabbinic stories about the righteous feasting on the 
body of the Leviathan, point to the restorative significance of the final 
nourishments of the elected humans who will, in the eschaton, undo 
the consequences of the protological fall. 

Another important aspect is that the accounts of nourishment, 
attested to in the Slavonic apocalypse, occur in the midst of polemics 
between aural and visual conceptual currents. Such polemics affect the 
depiction of both those who are fed and those who are feeding. Yet it 
is not always possible to clearly disentangle the respective conceptual 
streams. In this respect, interestingly, in the crucial nourishing episode 
of the apocalypse, which portrays Abraham’s feeding on Yahoel, both 
visual and aural markers play a pivotal role. Here the human seer is 
sustained both on the vision of the form of the great angel and on 
the voice of the celestial creature. Such complex imagery found in the 
Apocalypse of Abraham clearly points to the existence of a conceptual 
mixture in which features of the novel aural paradigm are unfolded in 
the midst of the visionary realities of the formative Mosaic traditions. 

Thus the imagery of nourishment in the Slavonic apocalypse 
reveals a paradoxical mix of the Kavod and Shem conceptual develop-
ments in which the promulgation of the theology of the divine Name 
and its portentous role in the transformation of the seer is linked 
with the theophanic imagery of the visual paradigm. The influence of 
this polemical encounter between two important revelatory trends has 
had lasting consequences for later Jewish and Christian developments.
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fire of hell, and ceaseless soaring in the air of the underground depths, the 
contents of a worm’s belly.” Kulik, Retroverting Slavonic Pseudepigrapha, 35.
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his hands the grapes of the tree and feeding the two whom I saw entwined 
with each other.” Kulik, Retroverting Slavonic Pseudepigrapha, 27.
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Synecdoche in John’s Gospel and Gnostic Texts (Ph.D. diss.; University of Cal-
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New York: Doubleday, 1983–1985) 1.871–902 at 1.884.
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19. Andersen, “2 Enoch,” 1.138.
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Andersen, “2 Enoch,” 1.114. Concerning the paradisal dew in 2 Enoch, see 
A. Orlov, “Resurrection of Adam’s Body: The Redeeming Role of Enoch-
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zu Joseph und Aseneth: Überlieferung—Ortsbestimmung (WUNT, 8; Tübin-
gen: Mohr/Siebeck, 1965) 130; M. Philonenko, “Initiation et mystère dans 
Joseph et Aséneth,” in Initiation (ed. C.J. Bleeker; SHR, 10; Leiden: Brill, 
1965) 147–153 at 152–153; A. Lieber, “I Set a Table before You: The Jewish 
Eschatological Character of Aseneth’s Conversion Meal,” JSP 14 (2004) 63–77; 
R. Chesnutt, “Perceptions of Oil in Early Judaism and the Meal Formula in 
Joseph and Aseneth,” JSP 14 (2005) 113–132 at 117–118; A.E. Portier-Young, 
“Sweet Mercy Metropolis: Interpreting Aseneth’s Honeycomb,” JSP 14 (2005) 



Notes ■ 239

133–157. With respect to the connection between the manna and the dew, see 
Portier-Young, “Sweet Mercy Metropolis,” 142–143. Cf. also Zohar III.208a, in 
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of incorruptibility. . . .” Burchard, “Joseph and Aseneth,” 2.211–212.
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